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Abstract
Philosophy of Arahanta Ideal as Depicted in the Mahaniddesa
By
Nivitigala Sumitta Thero

The Mahaniddesa presents new ideas that go beyond the main Nikayas. It can be
viewed as a transition stage between the Nikayas and the Atthakathas. Although it is a
rather dry linguistic commentary on the Afthakavagga of Suttanipata, it contains rich
information and insight into early canonical concepts, notably the ideal of the Arahanta.
With few exceptions, the text has not yet been translated in any Western or European
language. Western scholars have edited the Pali text and preserved some ancient
manuscripts in several museums. Secondary scholarship on the text, however, is rare to
find among both eastern and western scholars.

The present research is an attempt to investigate the philosophy of the Arahanta
ideal, and to bring to light what the Mahaniddesa adds to this philosophy. The
Muahaniddesa’s detailed analysis of the philosophy of the Arahanta ideal has not had the
scholarly exposure that is warranted based on its careful explication of such a profound
concept.

The distinguishing features of the Arahanta ideal in general will be discussed, on
the basis of the Sutta Pitaka as background to this study. The relationship between the
Atthakavagga of Suttanipata and the Mahaniddesa will also be elucidated with an
emphasis on the philosophy of the Arahanta ideal. This comprehensive study on the
philosophy of the Arahanta ideal will eventually illuminate the unique contribution of the

Mahaniddesa.



An original contribution of this researcher will be a translation of some portions
of the text related to the research topic into English. This will be done through

www.wikipali.org, a global Pali Tipitaka Translation project, for which this researcher

has been serving as a primary resource person. The corresponding annotated English
translation will be produced with a critical analysis using the text’s primary commentary
in Pali-Paramatthajotika, and two Sinhalese translations — the Buddha Jayanti version
and Dr. A.P. De Soyza version. The Chatthasangayana Tipitaka edition will also
elucidate philosophical themes within the translated material. The outcome of this
research will be to expand interest in and investigation of the Mahaniddesa, as well as to

further the impact of its profound soteriological value.
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1. Chapter One: Introduction

The Arahanta ideal has long been a central focus of Buddhist philosophy, offering
a path to inner peace and contentment in a world that often seems to value external
achievement above all else. The Arahanta ideal, or perfected person, considered the
highest attainment in Theravada Buddhism, has been the subject of philosophical and
practical inquiry for thousands of years. Despite its significance, there remains a lack of
comprehensive analysis and understanding of the Arahanta ideal, particularly in relation
to the Mahaniddesa. The Mahaniddesa, a pivotal text in Theravada Buddhism, offers
important insights into the Arahanta ideal, including its distinguishing features,

significance, and practical implications.

This dissertation aims to address this gap by providing a detailed exploration of
the philosophy of the Arahanta ideal as depicted in the Mahaniddesa. Through a careful
analysis of the Mahaniddesa, this dissertation seeks to contribute to a deeper
understanding of the Arahanta ideal and its place within Theravada philosophy. This
introductory chapter will discuss the research problem, objectives, scope, and
methodology of this study, as well as the chapter structure and the significance of this

research.



1.1. Overview of the Mahaniddesa

1.1.1. Niddesa Definition

The Commentary of the Mahaniddesa (Mahaniddesatthakatha®) provides a
fascinating introduction to the term Niddesa: “Niddesa is so called because it has a
specific and excellent statement” patho visittho niddeso tannama visesito ca.? The reader
is immediately alerted to the complexity and importance of this work. Further, it says
Niddesa is so called because it is clarified in detail in two ways: Clarifying Statement
(byarijana patha), and Meaningful Statement (attha patha). The book compiled with
these expositions (niddesa) is also called Niddesa.

Therein, Byarijana Patha (Clarifying Statement) is divided into 6 categories:
Letter (akkhara) — Akkhara is so called as the teachings consist of words uttered with
pure heart by the Buddha. Letters also are defined based on the Great Patthana Pakarana
preached by the Buddha within the ratanaghara (Golden Palace). In a more literal sense,
they are called ‘letters’ as they complete ‘word’ (pada) or letter (vanna), a part of that
word or mono-lettered pada (word).

1. Word (pada) — a group of letters with a case ending and meaningful entity.

2. Clarification (byafijana) - an entity which consists of words. Words are an
indispensable part of a sentence.

3. Analysis (akara) — analysis of the above byafjana is called akara. Here the
analysis of the ‘byarijana’ looks at its meaning in multiple ways.

4. Definition (nirutti) — “Nirutti’ here means to define the term called ‘@kara.” For
example, ‘phasso vedana’ (feeling of contact) is defined as ‘phusati’ti phasso
vediyati’ti vedana (contact is to touch, feeling is to feel).

L English translation of the Mahaniddesatthakatha here, has been provided by this researcher.
2 Bhadantacariya Upasena Thera, Saddhammapajjotika Nama Mahaniddesatthakathd, ed. Siri Revata
Thera, vol. 10 (Colombo: Somawati Hewavitarane Trust, 2014), 2.



5. An overall exposition (niddesa) - ‘Niddesa’ means to confirm the above defined
terms and phrases. Here it is further explained in detail. For example, ‘phasso
vedana’ (feeling of contact) is defined as ‘phusati’ti phasso vediyati’ti vedana
(contact is to touch, feeling is to feel). It is further discriminated and verified here
by additional details such as ‘sukha, dukkha, adukkhamasukha, sukhayati'ti
sukha, dukkhayati’ti dukkhd, ne ve dukkhayati, na sukhayati’ti adukkhamasukha’
(happiness, sadness, neither happiness nor sadness: ‘sukha’ means to be happy,
‘dukkha’ means to be sad, ‘adukkhamasukha’ means neither happy nor sad state).
In this way the definition (nirutti) is elaborated with nothing abbreviated in the
‘exposition’ (niddesa) stage.

Meaningful Statement (attha patha) is also divided into 6 categories:

1. Brief Summary (sankasana) — briefly explaining the meaning. This is meant for
listeners with better intellectual capacity such as Upatissa, Kolita (later Sariputta,
Moggallana) who attained the first stream entry (Sotapanna) by listening to a
single stanza from Venerable Assaji.

2. Statement in advance (pakasana) — presenting the meaning in advance that is to
be given later. In this case too, highly intellectual people like Upatissa and Kolita
did not need all the details to learn. They were able to grasp the meaning easily
when given the ultimate teachings rather than the preliminary teachings.

3. Further Elaboration (vivarana) — explaining the brief meaning in detail or
explaining more than has already been mentioned before. Explaining again the
brief teaching or restating the teaching only once is called ‘vivarana.’

4. Analysis (vibhajana) — analysis of the above commentary.

5. Deeper Elaboration (uttanikarana) — further explaining through similes.

6. Establishing (paffiatti) — having made the listeners of the Dhamma satisfied and
sharpening the wisdom of those who are not so profound.

Once someone is well versed in these ‘statements’ (patha) and ‘meanings’ (attha),
one becomes unconquered by others with different perspectives. Thus, the Commentary
of Mahaniddesa (Mahaniddesatthakatha) gives a compelling definition of its title,
Mahaniddesa. The Mahaniddesa is so called for its chapters (niddesa) which consist of

‘meaning’ (attha) and ‘clarification’ (byafijana) and are as profound as ‘Great Earth’



(maha pathavi) and ‘Great Ocean’ (maha samudda).® This definition of the title of the text

itself alerts the reader to the careful layering and density in the text.

1.1.2. Authorship

Traditional attribution of authorship of Niddesa has been given to Venerable
Sariputta,* the Dhamma Commander-in-Chief, in almost all the literature, including
Paramatthajotika,® the commentary of Niddesa, and all the secondary and modern
literature wherever the term is explained. Nevertheless, this authorship is debated by
some modern scholars without substantial evidence on the real authorship of the text.®

It appears that the comments found in the Niddesa were influenced by exegetical
explanations attributed to both Maha Kaccana and Sariputta in various parts of the
Pitakas. The author(s) of the Niddesa likely drew upon earlier commentaries and
explanations of the Buddhist teachings, including those attributed to Maha Kaccana and
Sariputta. These two figures were among the Buddha's closest disciples and were
renowned for their understanding of his teachings. Their explanations likely served as a
model for later commentators, including those responsible for the Niddesa.’

The good name and fame of venerable Sariputta was well spread amidst heavenly
beings and humans alike for his intellectual capacity to teach Dhamma in detail. He
taught a great number of Suttas such as Samyojana-pariyaya, Dhamma-dayada,

Anangana, Samma-ditthi, Dhanarijani, Sacca-vibhanga, Sangiti-pariyaya, and Dasuttara.

3 Thera, 10:6. Gantharambhakatha.: Mahasamuddamahapathavi viya maha ca so niddeso ca’ti
mahaniddeso

4 G. P. Malalasekera, ed., “Niddesa,” in Dictionary of Pali Proper Names, vol. 2 (New Delhi: Munshiram
Manoharlal, 1983), 74.

S Thera, Saddhammapajjotika Mahaniddesatthakatha, 10:1.

6 Oliver Abeynayake, 4 Textual and Historical Analysis of the Khuddaka Nikaya (Colombo: Karunaratne,
1984), 99.

" Malalasekera, “Pali Proper Names,” 2:74.



Patisambhida-magga, comprised of meaning (attha), doctrine (dhamma), definition
(nirutti), and comprehension (patibhana) is another result of his incomparable command
of the noble Dhamma. The Mahaniddesa, which is the analysis of the Dhamma wheel
along with excellent expositions (niddesas), was therefore attributed to Venerable

Sariputta in a traditional assumption.
1.1.3. Content of the Mahaniddesa

The Mahaniddesa, which consists of meaning (attha) and clarification (vyafijana)
and is profound in the sense of doctrine (Dhamma), primarily discusses the
supramundane dhammas. It elaborates on them in many ways that are useful to
practitioners. It presents the emptiness law; leads to the path and fruition of practice;
helps practitioners avoid the factors that are against the noble spiritual practice; helps
practitioners to attain wisdom; particularly helps the dhamma speakers in preparation of
Dhamma sermons; provides potential strategies and relief to those who fear the circle of
transmigration (samsara); helps people avoid anti-dhamma tendencies; and, makes the
noble people happy by way of explicating the profound words of many suttas.

Traditional teachings indicate that Mahaniddesa Pali was learnt by venerable
Ananda, the treasurer of the doctrine (Dhamma bhandagarika) from venerable Sariputta,
the Commander-in-Chief of the doctrine (Dhamma senapati), who preached out of
compassion for the world, in order to keep lighting the lamp of the noble Dhamma of the

Perfectly Enlightened One. These teachings from one who embodied an incomparable



faculty of omnipotence with great compassion for all sentient beings were an important
subject of the First Buddhist Council.®
As the eleventh book of Khuddaka Nikaya, Niddesa is comprised of two sections:
1. Maha-Niddesa
2. Ciula-Niddesa
The Mahaniddesa contains the following sixteen expositions (niddesas):
1. Kama sutta niddesa (Exposition on the Discourse of Sensual Pleasures)
2. Guhatthaka sutta niddesa (Exposition on the Discourse of the Cave)
3. Dutthatthaka sutta niddesa (Exposition on the Discourse of the Evil)
4. Suddhatthaka sutta niddesa (Exposition on the Discourse of the Purified)
5. Paramatthaka sutta niddesa (Exposition on the Discourse of the Highest)
6. Jara sutta niddesa (Exposition on the Discourse of Decay)
7. Metteyya sutta niddesa (Exposition on the Discourse of Metteyya)
8. Pasiira sutta niddesa (Exposition on the Discourse of Pasiira)
9. Magandiya sutta niddesa (Exposition on the Discourse of Magandiya)
10. Purabheda sutta niddesa (Exposition on the Discourse of Before the Dissolution)
11. Kalahavivada sutta niddesa (Exposition on the Discourse of Quarrel and Debate)
12. Ciila viyiitha sutta niddesa (Exposition on the Small Discourse of Dispositions)
13. Maha viyitha sutta niddesa (Exposition on the Large Discourse of Dispositions)
14. Tuvataka sutta niddesa (Exposition on the Discourse of the Speedy)

15. Attadanda sutta niddesa (Exposition on the Discourse of the Self-armed/Violent)

8 N. Jayawickrama, The Inception of Discipline and the Vinaya Nidana: Being a Translation and Edition of
the Bahiranidana of Buddhagosa's Samantapasadika, the Vinaya Commentary (London: Pali Text Society,
1986), 16.



16. Sariputta sutta niddesa (Exposition on the Discourse of the son of Sari

[Sariputta])

1.1.4. Repetition in Mahaniddesa — Integral to Oral Transmission

In many other paragraphs throughout the Mahaniddesa® one can see a series of
similar terms are added to provide more intensity and emphasis to the meaning of a
particular term. Similarly, a number of words are added to emphasize the overall meaning
of the term, as well as the action of release.

Repetition is an integral part of Buddhism as the doctrinal literature has been
preserved by the oratorical tradition (Bhanaka parampara) for several centuries at the
beginning of the religion’s development. The teachings were documented in the first
century AD by the monks in Sri Lanka during the reign of Vattagamini Abhaya at Aloka
Vihara, Matale. The entire Sutta Pitaka and Vinaya Pitaka were assigned to responsible
bhikkhu leaders and their disciples during the first Buddhist councils to ensure the
Dhamma was preserved for the benefit of future generations.

Abhidhamma Pitaka was not completely established by the First Buddhist
Council, and it was completed only at the Third Buddhist Council after the
Kathavatthuppakarana was compiled by venerable Moggaliputtatissa. Accordingly at the
First Buddhist Council, the entire Vinaya Pitaka was assigned to venerable Upali who
was the foremost among vinayadhara monks (monastic code of conduct) and his
disciples. Venerable Ananda, the personal attendant and the treasurer of the doctrine

(Dhamma bhandagarika) who had the privilege of staying closest to the Buddha of any

9 Louise de La Vallee Poussin and E. J. Thomas, eds., “10. Purabhedasuttaniddesa,” in Mahaniddesa, vol. 1
(Oxford: The Pali Text Society, 2001), 210-54.



of the disciples, and his disciples were assigned to take care of the section of long
discourses called Digha Nikaya.

Venerable Sariputta had already passed away by the time the Buddha’s passing
away (parinibbana) took place. However, he had a large number of disciples as he was
the foremost among the wise monks and the second high command of the Sangha
community (Dhamma senadhipati). Hence, the Middle Length Discourses compiled
under the Majjhima Nikaya were assigned to venerable Sariputta’s disciples. The
Samyutta Nikaya, the kindred sayings, was assigned to venerable Maha Kassapa, the
chair of the First Buddhist Council. Venerable Anuruddha was the foremost among the
Divine-Eyed monks (dibbacakkhu) and he and his disciples were given the responsibility
to take care of the Arnguttara Nikaya, which is a section of discourses in numerical order.
The remaining discourses such as Khuddakapatha, Dhammapada, Jataka, Suttanipata,
etc were included in the Khuddaka Nikaya (Minor Discourses) and this section was
assigned to all the rest of the bhikkhu sarigha community to preserve.

The role of these bhanakas (oral tradition) was vital, with strict protocols and
disciplines for taking care of the oral tradition, ensuring the minimum damage to the
existing canonical texts from infiltrating outside elements. To facilitate these wonderful
bhanakas who took care of the canonical literature in memory, the repetition of certain
paragraphs, sentences and clauses have been included by the early Buddhist Council
members. Repetition is a unique way to learn the discourses by heart and we can observe
this feature is used throughout the entire canonical literature. This sets a tone seen in the

Mahaniddesa,*® where key concepts and terminologies are repeated and layered.

10 ouise de La Vallee Poussin and E. J. Thomas, eds., Mahaniddesa, vol. 1 and 2 (Oxford: The Pali Text
Society, 2001).



1.1.5. Mahaniddesa and Suttanipata

The root of the Niddesas goes back to the Suttanipata, which means Group of
Discourses, that consists of some of the most popular and earliest Pali suttas in canonical
literature. Some of the prominent Pali suttas in the Suttanipata are Karaniyametta Sutta
or Metta Sutta (Discourse on Loving-kindness, Mangala Sutta (Discourse on Blessings),
Parabhava Sutta (Discourse on Downfall) and Ratana Sutta (Discourse on Jewels).
These discourses are more poetic in genre, and they are comprised of more verse than
prose. This text, the Suttanipata, consists of discourses that reflect the nature of muni, the
liberated or enlightened being who wanders in the world predominantly unattached to the
world. Meanwhile, some of the discourses, such as the Discourse on Downfall
(Parabhava Sutta) and the Discourse on Blessings (Marngala Sutta), reflect the power of
the code of conduct for lay Buddhist ethics (Vinaya).

The Niddesa is an extensive commentary on two of the earliest Pali canonical
texts, namely the Atthaka-vaga (chapter of octets) and the Parayana-vagga (chapter on
the way to the beyond). The Asthaka-vagga encourages readers to adopt a critical stance
towards views and doctrines, while the Parayana-vagga is a sublime poem depicting the
journey of sixteen spiritual seekers across India to meet the Buddha and ask profound
questions about the ultimate goal. The Paramatthajotika commentary provides historical
context and detailed explanations of each verse in the sutta. The Mahaniddesa delves into
the Atthaka Vagga, while the Cilaniddesa focuses on clarifying the Parayana Vagga and

Khaggavisana Sutta, another powerful discourse about a sage who wanders alone.

1.2. Research Problem



The research problem at the heart of “The Philosophy of Arahanta Ideal as
Depicted in the Mahaniddesa” is the provision of a comprehensive exploration of this
ideal, its development, and its significance in Buddbhist literature and practice. This
research is particularly relevant and important in today’s world, where the pursuit of

material success often leads to a sense of emptiness and dissatisfaction.

This Introduction chapter serves as the backbone of this dissertation, providing a
clear and concise overview of the Mahaniddesa and its relationship to the Arahanta ideal.
The research questions and methodology are also presented, providing a roadmap for the
subsequent chapters. Through an in-depth analysis of the historical development of the
Arahanta ideal in Buddhist literature, the unique aspects of the Mahaniddesa, and the
state of the art of Arahanta, this dissertation offers a comprehensive exploration of this
ideal and its philosophical underpinnings.

The translation of relevant portions of the Mahaniddesa and the examination of
various themes related to the Arahanta ideal, including sensory experience, self, and
Buddbhist practice, further enrich the exploration. This dissertation concludes with a
summary of the study’s contributions and its implications for future research. Overall,
“The Philosophy of Arahanta Ideal as Depicted in the Mahaniddesa” is a powerful and
impressive work that offers a much-needed perspective on achieving inner peace and
contentment in today’s fast-moving world.

The chapters that follow the introduction provide an in-depth analysis of the
Arahanta ideal and its development in Buddhist literature. Chapter 2 delves into the
philosophical underpinnings of the Arahanta ideal, exploring its roots in the canonical

literature. Chapter 3 provides a historical overview of the Mahaniddesa, situating it in
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relation to the Atthaka Vagga and highlighting its unique aspects. Chapter 4 offers a
working definition of the Arahanta ideal and explores the structure and various terms
associated with it.

Chapter 5 provides a translation and analysis of significant sections of the
Mahaniddesa, including thematic summaries and an explanation of the literary
methodology of the text. The dissertation concludes with Chapter 6, which provides a
summary of the study’s contributions and their implications for future research. Chapter
6 also elucidates practical implications of the Mahaniddesa for current practitioners,
discussing themes such as the role of sensory experience, the sense of self, and the
practices that can lead to realization.

Through this comprehensive exploration of the Arahanta ideal and its
philosophical development, “The Philosophy of Arahanta Ideal as Depicted in the
Mahaniddesa” offers a valuable contribution to the field of Buddhist studies. It not only
sheds light on the historical and philosophical significance of the Arahanta ideal but also
offers insights into the practices that can help individuals achieve inner peace and
contentment. As such, it is an important work that will be of interest to scholars and

practitioners alike.

1.3. Objectives
The primary objective of this dissertation is to provide a thorough and systematic
analysis of the Arahanta ideal as depicted in the Mahaniddesa. The methodology

employed in this dissertation is primarily literary analysis, which involves a close reading

of the Mahaniddesa and other relevant Buddhist texts. To further this objective, the
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dissertation draws upon a range of Buddhist literature, including the Pali Canon,
commentaries, and other secondary sources.

One of the key contributions of this study is the development of a working
definition of the Arahanta ideal which is not only grounded in Buddhist literature but is
also relevant to contemporary discussions on mindfulness, meditation, and well-being.
Additionally, this dissertation sheds light on the variety of terms related to the Arahanta
ideal, which can be confusing and contradictory to those who are not familiar with
Buddhist philosophy.

Another significant contribution of this dissertation is the translation of portions
of the Mahaniddesa that are relevant to the Arahanta ideal. This translation, along with
the accompanying analysis, provides a unique and valuable resource for scholars and
practitioners alike.

Overall, this dissertation serves as a significant contribution to the field of
Buddhist studies, providing a comprehensive analysis of the Arahanta ideal as depicted
in the Mahaniddesa. The findings of this study have implications for the understanding
and practice of mindfulness, meditation, and well-being, not only within Buddhist
communities but also in broader society.

Furthermore, this dissertation explores the philosophical development of the
Arahanta ideal, tracing its evolution from early Buddhist texts to the Mahaniddesa. The
analysis reveals that while the basic definition of the Arahanta ideal remained constant,
its philosophical implications underwent significant development. This development is
explored in-depth in Chapter 6, which examines various themes related to the Arahanta

ideal, including sensory experience, the sense of self, and Buddhist practice.
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1.4. Scope of the Research

As a longtime Buddhist monastic from Sri Lanka, and a person with a great
interest in linguistics and knowledge of many languages, the Mahaniddesa caught my eye
and heart. | appreciated the depth of its message about the ultimate goal of Buddhist
liberation as well as its intense analytical and verbal complexity. 1 felt this message
would inform the Western world where Buddhist is taking hold. There is much scope for
improvement in the area by further translating the rest of the Mahaniddesa text and with
more textual and literary analysis to benefit the world both soteriologically and
academically.

The insights provided by this dissertation are particularly relevant in today’s
society, where stress, anxiety, and mental health issues are prevalent. The Arahanta ideal
offers a unique perspective on the human condition, providing a path towards inner peace
and contentment that is grounded in a deep understanding of the nature of the mind and
the world. This dissertation contributes to our understanding of the Arahanta ideal and its
potential benefits, both for individuals and for society as a whole.

Nevertheless, the lack of adequate resources to guide and teach practitioners and
the absence of a monitoring system to count or determine the number of genuine
arahanta persons in the world are serious issues. There is much scope for improvement
in the area of formulating a world body of accountable spiritual masters and creating a
modern-day complete guideline to a Path to Purification (Visuddhimagga) through which
any enthusiastic practitioner can seek to walk along the noble Path to attain Nibbana.

In conclusion, this dissertation provides a comprehensive analysis of the Arahanta

ideal as depicted in the Mahaniddesa, with a particular emphasis on its philosophical
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underpinnings. The findings of this study have implications for our understanding of
mindfulness, meditation, and well-being, and contribute to the broader field of Buddhist
studies. The insights provided by this dissertation are particularly relevant in today’s
society, where the search for inner peace and contentment is more pressing than ever.

To introduce this study of the Mahaniddesa, its general structure, in linguistic and
philosophical terms, will be described. This work in the early canon of Buddhist presents
the reader with great depth and insight, packaged in a densely structured exposition. This
description leads to a presentation of the research questions of the study, and the chapter

structure of the dissertation. The narrative for the chapter structure is also outlined.

1.5. Research Questions and Implications

A thorough investigation of the Mahaniddesa and, in particular, an investigation
of the terms related to the Arahanta ideal within the Mahaniddesa, led to the following
questions:

What are the overall distinguishing features and the significance of the philosophy
of the Arahanta career in Theravada Buddhist? How does the Mahaniddesa contribute
towards understanding the Theravada philosophy of the state of the art of the Arahanta?
What is the place of the Mahaniddesa in the early Buddhist canon, and what is the
relationship between Atthakavagga of Suttanipata and Mahaniddesa in relation to the
Arahanta ideal? Why is it important to translate some portions of the Mahaniddesa in
particular and the entire text in general? What are the useful philosophical and practical
implications for Buddhists today?

Buddbhist is a religion that encompasses various philosophical teachings, including

the concept of the Arahanta ideal. This ideal has been described as the ultimate state of
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spiritual enlightenment and liberation, and it is considered the highest achievement in the
Theravada tradition of Buddhist. The Mahaniddesa is a text that contributes to the

understanding of the philosophy of the Arahanta ideal.

1.5.1. Overall distinguishing features and significance of the philosophy of
the Arahanta Ideal in Theravada Buddhist

In Theravada Buddhist, the Arahanta ideal is a fundamental concept that refers to
an individual who has attained the highest level of spiritual enlightenment and liberation
from suffering. The term Arahanta originates from the Pali language and signifies a
person who has broken free from the cycle of birth and death and achieved the state of
Nibbana (Pali) or Nirvana (Sanskrit). The attainment of this state is regarded as the
ultimate goal of the Theravada Buddhist path. The Mahaniddesa is a valuable source of
information regarding this subject, providing significant insight into the Arahanta ideal.

Buddhist encompasses two essential Pali terms, namely Pariyatti and Patipatti,
that constitute distinct aspects of Buddhist practice, ultimately leading to complete
liberation or enlightenment. Pariyatti denotes the theoretical or intellectual dimension of
Buddbhist practice, which involves studying the Buddhist scriptures (Sutta, Vinaya, and
Abhidhamma) to gain a profound comprehension of Buddhist teachings. Pariyatti entails
learning the Buddha’s teachings, comprehending the nature of reality, the Four Noble
Truths, the Noble Eightfold Path, and other significant Buddhist concepts, including the
Four Stages of Enlightenment (Four Boundaries — simatigo). These theoretical
frameworks serve as the foundation of Buddhist philosophy and provide a platform to
understand the nature of suffering and the path to liberation. The cultivation of these
paths leads to the Arahanta Ideal, and the Mahaniddesa presents various ways to realize

these teachings.
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Patipatti refers to the practical aspect of Buddhist practice. It involves applying
the knowledge gained through Pariyatti in daily life to develop wisdom, cultivate
mindfulness, and overcome unwholesome mental states such as craving, aversion, and
ignorance. Patipatti involves various forms of meditation, ethical conduct, and the
cultivation of wholesome mental states. Theravada Buddhist emphasizes the individual’s
responsibility for their own liberation. This entails cultivating unique Buddhist practices,
including Calm Abiding Meditation (Samatha), Insight Abiding Meditation (Vipassana),
and Seclusion of Mind (Cittaviveka), through personal commitment. This means that the
individual must cultivate their own spiritual practice and discipline to achieve the
ultimate goal of Nibbana. The Arahanta Ideal is not achieved through the intervention of
a divine being, but rather through personal effort, discipline, and self-realization. The
Mahaniddesa provides a wide array of teachings that are helpful to a practitioner in
recognizing and improving one’s own path of purification.

Pariyatti and Patipatti are two interdependent aspects of Buddhist practice. One
cannot achieve liberation without understanding the teachings (Pariyatti) and putting
them into practice (Patipatti). The significance of the philosophy of the Arahanta Ideal in
Theravada Buddhist lies in its emphasis on personal effort and discipline. The Arahanta
Ideal is considered the ultimate goal of the Buddhist path, and it provides a sense of
direction and purpose for Buddhist practitioners.

The philosophy of the Arahanta Ideal also emphasizes the importance of ethical
conduct, compassion, and wisdom. These values are considered essential for the
cultivation of a peaceful and harmonious society. The Mahaniddesa emphasizes the

practice of purifying the mind by way of burning the defilements in all forms in order to
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attain interpersonal harmony as well as ultimate liberation. One important way to
approach Nibbana is by restraining the faculties when encountering multiple objects
during one’s daily life.

The Mahaniddesa’s teaching on the arahanta’s career is highlighted with the
arahanta’s state of the art morality and conduct, including a powerful way of practicing
sixfold equanimity. The arahanta person is able to maintain inner peace with a mind
unshaken and not bothered by whatever storms are happening. This is explained as

equanimity, upekkha or tadi, in multiple locations in the text.

1.5.2. Contribution of the Mahaniddesa towards understanding the
Theravada philosophy of the Arahanta Ideal

The Mahaniddesa is a Buddhist text that offers commentary on the Afthakavagga,
a collection of short discourses containing the Buddha’s teachings on the nature of reality
and the path to liberation. Through its detailed commentary on the Atthakavagga, the
Mahaniddesa facilitates a deeper comprehension of the Theravada philosophy of the
Arahanta Ideal.

The Mahaniddesa presents a vivid thematic view on the philosophy of arahanta-
hood in Theravada Buddhist, and certain passages relevant to this theme were selected
for translation. The many translated passages provide the following themes in summary:
role of Buddhist meditation techniques, seclusion of mind, seven learning persons,
abandoning suitability, detachment, selflessness, letting go and liberation from craving
and attachment, two kinds of support, sixfold equanimity, overcoming bodily bonds,
purity of mind, perception and control of twelve faculties and five aggregates, non-
possession and extinguishment of human passions, ownership and non-self, impurity and

sensual pleasures, enlightenment and the enlightened One (brahmana or arahanta).
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The Mahaniddesa describes every stage of development of arahanta-hood from
the significant characteristics of a mundane foolish person who does not maintain good
moral conduct, to the mundane good person who practices the dhamma, and then to the
seven learning persons, and finally the liberated one who has already become learned
with nothing more to learn or practice. Multiple ways of purifying the mind and realizing
the doctrine are powerfully presented in the Mahaniddesa.

Buddhist liberation is not confined to the learning or knowledge of doctrinal
materials. It is important to practice noble conduct to purify one’s own mind and more
importantly to realize the dhamma through one’s own intuitive knowledge. The
Mahaniddesa describes this as burning by the fire of knowledge (7ianaggina dadda) on
many occasions. Eventually the practitioner who attains ultimate liberation is able to
obtain a status that will never generate a birth and death circle (abhabbuppatika), thus

holding the final body within this existence.

1.5.3. Place of the Mahaniddesa in the early Buddhist canon, and the
relationship between Arthakavagga of Suttanipata and Mahaniddesa in
relation to the Arahanta Ideal

The Mahaniddesa is a significant text in the Khuddaka Nikaya, an early Buddhist
canon that comprises a diverse range of teachings on Buddhist philosophy and practice.
As one of the oldest collections of Buddhist texts, the Khuddaka Nikaya holds immense
importance. The Mahaniddesa, a part of this collection, offers a detailed commentary on
the Atthakavagga of the Suttanipata.

The Atthakavagga is one of the earliest collections of Buddhist texts, consisting of
short discourses that convey the Buddha’s teachings on the nature of reality and the path

to liberation. This text provides valuable insights into the early development of Buddhist
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philosophy. The Mahaniddesa provides a detailed commentary on the A¢thakavagga, and
it contributes towards a deeper understanding of the philosophy of the Arahanta ideal.
The relationship between the Atthakavagga and the Mahaniddesa in relation to
the Arahanta ideal is one of commentary and analysis. The Atthakavagga features the
Buddha’s teachings on the path to liberation and the nature of reality. The Mahaniddesa,
with its extensive and detailed commentary on these teachings, helps in comprehending
the philosophy of the Arahanta ideal at a deeper level. The Mahaniddesa provides an
analysis of the concept of Nibbana (Pali) or Nirvana (Sanskrit), the concept of dependent
origination, and the importance of ethical conduct in the context of the Arahanta ideal.
The Mahaniddesa also provides a commentary on the language and terminology
used in the A¢thakavagga. The Mahaniddesa explains the meaning of the Pali terms used
in the Atthakavagga and provides insight into the nuances of the language used in the
text. However the commentarial style of Mahaniddesa is different from the Atthakatha
(commentary) style as the Mahaniddesa provides extensive detail on the concept of the
path of enlightenment, which is much more than the traditional commentarial style. The
content of about four pages in the Atthakavagga of Suttanipata is explained in the
Mahaniddesa in approximately four hundred pages. This is clearly more than the
commentarial style, and so, provides a significant evolutionary bridge between the
commentaries and the early Buddhist texts. This development in Mahaniddesa is
important for scholars and practitioners who seek a deeper understanding of the Arahanta

ideal.

1.5.4. Importance of translating some portions of the Mahaniddesa in
particular and the entire text in general, and the useful philosophical and
practical implications for Buddhists today
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The Mahaniddesa is an important text in the Khuddaka Nikaya, and it provides
insight into the early development of Buddhist philosophy. However, the Mahaniddesa
has not received as much attention as other texts in the early Buddhist canon. There is a
need to translate and study the Mahaniddesa in greater detail, particularly for scholars
and practitioners who seek a deeper understanding of the Arahanta ideal.

One of the values of translating some portions of the Mahaniddesa is to provide
greater access to the teachings of the Buddha. The Mahaniddesa presents significant
insights into Buddhist philosophy and practice, and it is crucial to disseminate these
teachings to a broader audience. Translating the Mahaniddesa will also contribute
towards the preservation of Buddhist teachings and culture.

Another reason why it is important to translate the Mahaniddesa is to contribute
specifically towards a deeper understanding of the philosophy of the Arahanta ideal.
Through its detailed commentary, the Mahaniddesa sheds light on the teachings of the
Buddha on the nature of reality and the path to liberation as presented in the
Atthakavagga. Translating the Mahaniddesa will provide scholars and practitioners with
a greater understanding of these profound teachings and their implications for the
ultimate Arahanta ideal.

The Mahaniddesa also has useful philosophical and practical implications for
Buddhists today. The text imparts valuable insights into the nature of suffering and the
path to liberation. This text emphasizes the significance of cultivating ethical conduct,
purifying the mind, and developing wisdom as essential means of achieving spiritual

liberation, regardless of the scale of one's practice. These teachings are relevant to
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Buddhists today, who seek to lead ethical and compassionate lives and to cultivate
spiritual development.

To sum up, the Mahaniddesa's detailed commentary on the A¢thakavagga helps in
comprehending the philosophy of the Arahanta ideal at a deeper level. This text provides
significant insights into the nature of suffering, the path to liberation, and the significance
of ethical conduct, purifying the mind, and developing wisdom. The Mahaniddesa is an
important text in the Khuddaka Nikaya, and there is a need to translate and study the text
in greater detail. Translating the Mahaniddesa will contribute towards the preservation of
Buddhist teachings and culture and provide scholars and practitioners with a greater
understanding of the Arahanta ideal and its implications for Buddhist philosophy and
practice.

The Mahaniddesa has not yet been translated into any modern Western or
European languages, although a Romanized Pali version is available. The lack of an
English translation has caused a lack of Western research on this text. Therefore, this
attempt to translate some significant portions of this text into English is a great
contribution to knowledge of early Buddhism.

The translation of Mahaniddesa was undertaken by this researcher through

www.wikipali.org in collaboration with the International Academy of Pali Tipitaka

(IAPT), which is a massive effort by a group of Pali scholars around the world to translate
the entire Pali Tipitaka in general and the commentaries in particular.
Translation work was conducted as a weekly online class through

www.wikipali.org. This translation work with the wikipali project has been instrumental

in composing Chapter Five of this research in particular and the rest of the chapters in
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general. Every word has been meticulously translated with great detail and precision. There
are three layers of translation work involved; word-by-word, sentence-by-sentence and
paragraph-by-paragraph. The current PhD research is expected to draw the attention of all
concerned to this very significant text and to bring its illumination to a wider audience.
Due to the lack of any other modern Western or European translations of the text,
the challenges were numerous in dealing with this research. Even the two available
Sinhala translations are more than 70 years old. This has led to a dearth of secondary
resources, particularly in the modern context on the subject. This research will provide
English translation of some portions of the text with commentaries, and hopefully the
future scope will be left open for the complete translation and more in-depth research to

bring other themes of the text to readers.
1.6. Methodology

The methodology of this research was a literary analysis of this particular text of
the canonical literature. This included linguistic studies, translation works, historical
exploration, and commentary providing a critical analysis of the philosophy of the
Arahanta ideal in the Mahaniddesa text. As the topic is related to the doctrine of
liberation, it also has great soteriological importance.

1.6.1. Primary Sources

This research relied on primary resources such as Encyclopedias, Dictionaries,
Canonical literature, Commentaries, Sub-Commentaries, Sub-sub-Commentaries, apart
from some secondary and tertiary resources. Two Sinhala translations, Buddha Jayanti
edition and Dr. A. P. Soyza’s edition, along with relevant commentaries, were also key

materials employed in the research. Chatthasangayana Pali text and Pali Text Society
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material were used as necessary with the two Sinhala versions to ascertain if there were

any discrepancies in the textual material.
1.6.2. Translation and Literary Analysis

The main text of this research is part of the Pali canonical literature, which
requires investigation of the significance of this text among other Pali texts. Most
importantly, as it has not been translated into English or any other Western languages to
date, the translation of the text could be a vital contribution to new knowledge.

In the literary analysis of this profound text, it became clear that a salient and
useful theme of the text was its unique style of depiction of the Arahanta ideal and this
became an important focus in the text. Stylistic considerations deriving from the
oratorical tradition of Buddhist teachings were analyzed. Concurrent research into the
Pali canon, along with several Sinhala and English translations of the text, provided a
deep penetration into the literary context of the theme. In the process, the historical,
religious and scholarly contexts were also taken into consideration in this more

dominantly soteriological academic endeavor.
1.6.3. Personal Background and Possible Biases

As a scholar and a Buddhist monk, | have a unique opportunity to delve into the
comprehensive background research related to this research and to work diligently on the
translation of the main paragraphs related to the Arahanta ideal. My background
contributed to both the research methodology and the literary analysis of the translated
paragraphs in particular and the Pali canon in general.

I must also humbly accept that as a traditionally trained Buddhist monk for over

four decades, born and raised mainly in Sri Lanka, I also would have some bias in my
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approach, although my years of studies in India and America helped me maintain more
balance. The historical perspectives of the early chapters of research informed my
understanding, followed by an intensive immersion in the translation process. The
themes and soteriological principles that emerged in terms of Buddhist practice can
inform people today and will certainly affect my own personal approach to the religion
and practice.

1.6.4. Alan Mckee’s Textual Analysis

According to Alan McKee!!, textual analysis refers to a set of methods for
analyzing the structure, content, and meaning of cultural texts. These texts can include
anything from TV shows and movies to advertisements and social media posts. McKee
suggests that textual analysis involves three levels of analysis: description, interpretation,
and evaluation. Description involves identifying and cataloging the formal elements of a
text, such as its themes, characters, and plot. Interpretation involves analyzing how these
elements work together to create meaning, and evaluating involves assessing the
effectiveness or value of the text. Textual analysis can involve a variety of methods,
including semiotics, discourse analysis, genre analysis, and content analysis. Each
method has its own strengths and limitations, and researchers may choose to use one or
more methods depending on their research questions and the nature of the text being
analyzed. Overall, textual analysis is a useful tool for understanding how cultural texts
both shape and reflect broader social and cultural values, beliefs, and practices.

In this research, particularly in Chapter Five, | have followed this methodology,

examining three levels by way of description, interpretation, and evaluation in the literary

“Alan McKee, Textual Analysis: A Beginner’s Guide (London: Sage Publications, 2003), 1.
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analysis. | have translated thirty-eight paragraphs from Pali to English related to the
Arahanta ideal in Mahaniddesa, with each section translated word-by-word, sentence-by-
sentence and paragraph-by-paragraph. This translation is presented preceded by a
preface, note on translation, introduction, themes, narrative structure, literary analysis,
conclusion and summary outline. Footnotes were used to further clarify descriptions of

certain important Pali terms.

1.7. Literature Review

This literary review focuses on the Niddesa'? and Sutta-nipata,*® two important
texts of the Khuddaka Nikaya in Pali Buddhist literature, various other related canonical
texts as primary sources, and a number of secondary sources. The Niddesa is a
descriptive exposition and serves as an analytical explanation of Buddhist teachings
through question and answer. The Mahaniddesa provides commentary on the A¢thaka
Vagga, while the Cullaniddesa offers commentary on the Parayana Vagga and the
Khaggavisana Sutta. The Culla and Mahaniddesa are traditionally attributed to
Venerable Sariputta,'* the Buddha's chief disciple. Scholars such as Bhiksu Jagadisa
Kasyapa®® have identified multiple versions of the Mahaniddesa Pali used for editing
projects. L. De La Vallee Poussin and E.J. Thomas were the first to undertake a

comprehensive edition of Mahaniddesa*® Pali, comparing a number of Pali texts from Sri

12 poussin and Thomas, Mahaniddesa.

13 K.R. Norman, trans., The Group of Discourses: Sutta-Nipdta, (Lancaster: Pali Text Society, 1992).

14 Malalasekera, “Pali Proper Names”; Jagadi$a Kasyapa, The Mahaniddesa (Patna: Bihar Government Pali
Publication Board, 1960), xi—xix; Robert E. Buswell and Donald S. Lopez, “Niddesa,” in The Princeton
Dictionary of Buddhism (Princeton: Princeton University Press, 2014), 501.

15 Kasyapa, The Mahaniddesa, Xi-XiX.

16 Poussin and Thomas, Mahaniddesa.
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Lanka, Myanmar, and Thailand. The PTS project published Mahaniddesa Pali earlier
than the traditional Buddhist countries.

The Suttanipata,*’ the source of Mahaniddesa and Cullaniddesa, is an important
text of the Khuddaka Nikaya and has received attention in the academic world, with
numerous editions and translations in different languages.*® The book “Nyanaponika:
Sutta-Nipata™'® is an important resource for scholars, containing a collection of early
Buddhist teachings in verse form and extracts from ancient commentaries. Some notable
translations include K.R. Norman's “The Group of Discourses,”?’ V. Fausbell's “The
Sutta-nipata Part 11 Glossary,”?! R.O. Franker's “Die Suttanipata-Gathas mit ihren
Parallelen,”?? W.B. Bollée's “The Padas of the Suttanipata with Parallels from the
Ayaraiga, Siiyagaoa,?® Uttarajjhaya, Dasaveyaiii,” and N.A. Jayawickrama's “A Critical
Analysis of the Suttanipata Illustrating Its Gradual Growth.”?* The first-ever English
translation of Sutta-nipata was made by M. Coomaraswamy?® in 1874, and the latest
translation was by Bhikkhu Bodhi in 2017.25

Arunasiri

7 Norman, The Group of Discourses (Sutta-Nipata).

18 Hintiber, Oskar von. 4 Handbook of Pali Literature. (New Delhi: Munshiram Manoharlal Publishers Pvt.
Ltd., 1997), 48.

19 Nyanaponika, Sutta-Nipdata mit Ausziigen aus d. alten Kommentaren; friih-buddhistische Lehr-
Dichtungen aus dem Pali-Kanon (Konstanz: Christiani, 1955).

20 Norman, Group of Discourses (Sutta-Nipdta).

2LV, Fausbgll, The Sutta-nipata Being a Collection of Some of Gotama Buddha’s Dialogues and
Discourses. (London: Pali Text Society, 1885).

22 R. Otto Franke, Die Suttanipata-gathas mit Ihren Parallelen. (Leipzig: F.A. Brockhaus, 1912).

B Willem, B. Bollée, The Padas of the Suttanipdta: With Parallels from the Ayaranga, Siiyagada,
Uttarajjhaya, Dasaveyaliya and Isibhasiyaim (Reinbek: Inge Wezler, 1980).

2 N. A. Jayawickrama, A Critical Analysis of the Pali Sutta-Nipata lllustrating Its Gradual Growth.
(University of London, 1947).

% Mutu Coomaraswamy, Sutta-Nipdta or Dialogues and Discourses of Gotama Buddha (London: Trilbner
& Co., 1874), http://archive.org/details/suttaniptaordiaO0svgoog.

2% Bhikkhu Bodhi, trans., The Suttanipdta: An Ancient Collection of the Buddha’s Discourses, Together
with Its Commentaries: Paramatthajotika 2 and Excerpts from the Niddesa (Somerville MA: Wisdom
Publications, 2017).
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In addition to the above, Arunasiri?’ also discusses the importance and authorship of
Niddesa. According to him, the authorship of Niddesa is unknown, and the text does not
provide any information on this matter. However, he suggests that the style and language
of the text indicate that it was probably composed by a group of scholars rather than an
individual author.

Arunasiri also mentions that the Mahdasanghikas rejected the Niddesa, and it was
not included in their Canon. However, it was accepted by the Theravadins and the
Sarvastivadins. Arunasiri suggests that this may be due to the fact that the Niddesa was
closely related to the Abhidhamma, which was considered an important part of the
Theravada Canon.?® Arunasiri suggests that the Niddesa can be dated to a period in or
after the 3" century B.C. Abenayaka has a similar view on the date of Niddesa.?

Overall, Arunasiri's article provides a comprehensive and detailed analysis of the
Niddesa, covering various aspects such as its style, authorship, and historical context. His
research sheds light on the importance of the Niddesa in the development of Buddhist
commentarial literature and its relationship with other Buddhist texts.

More current research indicates that the Niddesa is believed to have been written
by one or a panel of scholarly monks, and not by venerable Sariputta, as traditionally
thought.*® The Mahasanghikas, the expelled dissident monks, adopted their own canons,
rejecting the Niddesa, but it survived as a Theravada text. The Mahaniddesa was edited

by Ven. Moratota Dhammakkhandha Thera3! due to its corrupted version during the reign

21 G. P. Malalasekera et al., eds., “Niddesa,” in Encyclopaedia of Buddhism (Colombo: Gov. of Ceylon,
1961), 168-70.

28 Malalasekera, Encyclopaedia of Buddhism, 168-70.

2 QOliver Abeynayake, 4 Textual and Historical Analysis of the Khuddaka Nikaya (Colombo: Karunaratne,

1984), 99.

30 Malalasekera, Encyclopaedia of Buddhism, 168-70.

3L Malalasekera, Encyclopaedia of Buddhism, 170.
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of King Kirti 1T Rajasinghe (1747-80 A.C.).32 In his comparative study, Abeynayaka
describes a different account with more comprehensive details in the Sumangalavilasini -
the Digha Nikaya Commentary.
Khuddaka Nikaya

The Khuddaka Nikaya, which contains the Niddesa, is one of the main entities in
the Pali traditional sources. Abeynayake compares the Pali traditional sources to examine
how different they are in their explanations of the Khuddaka Nikaya. The Sri Lankan
Theravada tradition maintains that the Khuddaka Nikaya contains five Nikayas that were
compiled at the First Council.3* The Samantapasadika - the Vinaya Commentary, agrees
with this account. However, the Sumarngalavilasint provides a more detailed account,
stating that after the recital of the Abhidhamma Pitaka, the Jataka, Mahaniddesa,
Cilaniddesa, Patisambhidamagga, Suttanipata, Dhammapada, Udana, Itivuttaka,
Vimanavatthu, and Theratherigatha were rehearsed and put into the Abhidhamma Pitaka,
having been entitled Khuddakagantha.3® The Majjhimabhanakas accept the
Khuddakagantha with three more additions, Apadana, Buddhavamsa, and Cariyapitaka,
and they included them in the Sutta Pitaka.

Besides, there are many books with general observations on the Khuddaka
Nikaya, including “Buddhism: Its History and Literature”® by Prof. T.W. Rhys Davids,

Buddhist India (London, 1903),%” Prof. M. Winternitz, A History of Indian Literature,

32 Bimala Charan Law, The Chronicle of the Island of Ceylon, or the Dipavamsa; a Historical Poem of the
4th Century A.D. (Maharagama: Printed at Saman Press, 1959), 5.37.

33 Abeynayake, Analysis of Khuddaka Nikaya, iX—X.

34 Jayawickrama, Samantapasadika, 16.

% Buddhaghosa, Bhadantacariva Buddhaghosatheravara Viracita Sumangalavilasini Nama
Dighanikayatthakatha, ed. Dewamitta (Colombo: Somawati Hewavitarane Trust Office, 1989), 14-15.

% Thomas William Rhys Davids, Buddhism, Its History and Literature (New Delhi: Asian Educational
Services, 2000).

S7T. W. Rhys Davids, Buddhist India (London; New York: T. Fisher Unwin; G.P. Putham’s Sons, 1903).
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Vol. Il, (Calcutta, 1933),% Dr. B.C. Law’s work A History of Pali Literature, VVol. |
(London, 1933),% Dr. G. C. Pande, Studies in the Origins of Buddhism (Allahabad,
1957),% Prof. N. A. Jayawickrama in his dissertation: A Critical Analysis of the Pali
Sutta-nipata Illustrating Its Gradual Growth (London, 1947),*! Venerable A.P.
Buddhadatta, Pali Sahityaya, Vol. |, (Ambalangoda, 1960).%> These works provide
insight into the Khuddaka Nikaya and its various components, including the Niddesa.
Exploring the literature on the Khuddaka Nikaya can provide valuable context for the
philosophical aspects of the Arahanta ideal as depicted in the Mahaniddesa.

In addition to the primary sources, there are also numerous secondary resources
and current literature on the philosophy of the Arahanta ideal. Scholars have explored
this topic from various angles, including its ethical and moral implications, the path to
attaining Arahanta-hood, and the characteristics of an Arahant. Some of these resources
include books, research articles, and other presentations.

Bhikkhu Analayo

An example of a study on the Arahanta ideal is Analayo's (2008)*3 exploration of
the six-fold purity of an Arahant according to the Chabbisodhana Sutta and its parallel.
This discourse discusses the different aspects of detachment and equanimity of an
Arahant, including detachment in regard to four ways of expression, detachment

regarding the five aggregates of clinging, detachment from the six elements, detachment

3 M. Winternitz, A History of Indian Literature., 2" ed. (New Delhi: Oriental Books Reprint, 1972).

39 Bimala Charan Law, A History of Pali Literature (Delhi: Gajendra Singh for Indological Book House,
1983).

40 Govind Chandra Pande, Studies in the Origins of Buddhism (Delhi: Motilal Banarsidass, 1974).

4 Jayawickrama, Critical Analaysis of Sutta-Nipata.

42 A. P. Buddhadatta, Pali Sahityaya, 2 vols. (Ambalangoda: Ananda Pot Samagama, 1962).

43 Bhikkhu Analayo, “The Sixfold Purity of an Arahant According to the Chabbisodhana-Sutta and Its
Parallel,” Journal of Buddhist Ethics 5, no. 15 (2008): 240-78.
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in regard to the six senses, and freedom from any sense of “I”” through successful
development of the gradual path. Additionally, the Chabbisodhana Sutta presents five
types of purity, four of which draw out various aspects of detachment and equanimity of
an Arahant, while the fifth combines another feature of such detachment with a
description of how this level of purity has been reached.

Moreover, comparative studies between discourses from the Pali Nikayas and
their parallels in the Chinese Agamas highlight the impact of orality on early Buddhist
discourse material. These studies have the potential to bring out details of the teaching
with additional clarity, while at the same time confirming essentials. Analayo's study is
particularly interesting as he compares both the Pali and Chinese Agama versions and
gives a critical analysis of the two, revealing more similarities than differences between
versions. This confirmation takes our understanding of early Buddhist ethics, or any other
aspect of early Buddhism, beyond the confines of a single tradition and places it on a
broader basis.

Further nuances of the Arahanta ideal are revealed through analysis of Analayo's
(2010)* case study of Bakkula, based on the Bakkula Sutta and the wisdom-liberated
Arahanta, which is part of a trilogy on the development of the concepts of a Buddha, an
Arahanta, and a Bodhisattva in early Buddhism. Analayo argues that the attribution of
omniscience to the Buddha was a later development that gave Buddha ever more divine
features during that period. This development is traced to a relatively early stratum of
Buddhism. Analayo supports his argument with exploration of texts such as the

Theragatha verse; the Madhyama Agama, and parallel versions of the discourse in

44 Bhikkhu Analayo, “Once Again on Bakkula,” Indian International Journal of Buddhist Studies 11
(2010): 1-28.
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Chinese, Sanskrit, and Tibetan; and Dharmaguptaka, Mahasanghika, Mahisasaka,
(Mula) Sarvastivada, and Theravada Vinayas that do not attribute omniscience to the
Buddha. He examines the development of the Arahanta ideal, which has traces in the
discourses.

The article translates both MA and MN versions of the Bakkula Sutta and further
analyzes them to discern the beginnings of a shift of emphasis in the conception of the
conduct and qualities of an Arahanta. Analayo provides an interesting comparison of the
Pali and Chinese versions, highlighting differences regarding the qualities of Bakkula.
The discussion shows that both versions praise the wonderful and marvelous character of
the qualities of Bakkula. Analayo adopts Pali terminology throughout, without thereby
intending to take a position on the language of the original Madhyama-Agama
manuscript.

Bhikkhu Bodhi

Bhikkhu Bodhi's articles*® on the Susima Sutta provide a valuable contribution to
the understanding of the wisdom-liberated Arahanta and the different versions of the
sutta. His comparative analysis of the S 12:70 Pali version,*® Maha Sanghika Vinaya
version, SA 347 version, Samyutta Commentary, and Abhidharma-vibhdsa Sastra sheds
light on the textual and doctrinal variations of the sutta across different Buddhist

traditions.

45 Bhikkhu Bodhi, “The Susima-Sutta and the Wisdom-Liberated Arahant,” Journal of the Pali Text Society
29 (2007): 51-75; Bhikkhu Bodhi, “Susima’s Conversation with the Buddha: A Second Study of the
Susima-Sutta,” Journal of the Pali Text Society 5, no. 30 (2009): 33-80.

46 Bhikkhu Bodhi, trans., The Connected Discourses of the Buddha: A Translation of the Samyutta Nikaya
(Somerville MA: Wisdom Publications, 2000), 612-18.
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Bhikkhu Bodhi believes that doctrinal pressures shaped the formulation of the text
of Suttas in the course of their transmission in different early Buddhist communities. This
suggests that the variations in the sutta across different traditions are not simply the result
of copying errors or linguistic differences but are also shaped by the different
interpretations and agendas of the schools.

Further research on the Susima Sutta could explore the implications of these
variations for our understanding of early Buddhist doctrine and practice. For example,
how do the different versions of the sutta reflect different interpretations of the nature of
the wisdom-liberated Arahanta and their role in the Buddhist community? What are the
implications of these variations for contemporary Buddhist practice and scholarship?

The concepts presented in Bhikkhu Bodhi's analysis provide a rich resource for scholars
and practitioners interested in the history and development of early Buddhist thought and
practice.

Bonds et al
Some further examples of research on the Arahanta ideal include Bond GD's (1984)*
research exploring the development and elaboration of the Arahanta ideal in the
Theravada Buddhist tradition. De Silva L. (1987)* presents a study based on the Pali
Canon through her research article ‘The Buddha and the Arahant compared.” Katz N
(1982/1989)*° provides a comparative study of Theravada Arahanta-hood, Mahayana

Bodhisattva-hood, and Vajrayana Mahasiddha-hood. This useful comparison contrasts

47 George D Bond, “The Development and Elaboration of the Arahant Ideal in the Theravada Buddhist
Tradition,” Jameracadreli Journal of the American Academy of Religion 52, no. 2 (1984): 227-42.

48 Lily De Silva, “The Buddha and the Arahant Compared,” Journal of Buddhist Ethics 4 (1987): 65-66.

49 Nathan Katz, Buddhist Images of Human Perfection: The Arahant of the Sutta Pitaka Compared with the
Bodhisattva and the Mahasiddha (Delhi: Motilal Banarsidass, 1989).
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three ideal saints of the respective schools. Tilakaratne, A. (2005)* discusses the
personality differences of Arahants and the origins of the Theravada through a study of
two great elders of the Theravada tradition: Maha Kassapa and Ananda.
Horner

I.B. Horner’s (1936/1979)%! excellent work focuses on the aim to perfection in
religious life. Horner discusses the Arahanta concept on various levels. He explores the
concept of Arahanta-ship in non-Buddhist traditions of India, noting that the Jain
tradition, for example, was familiar with the Arahanta ideology and frequently used
terms such as Araham and Arahati. However, Horner suggests that ascetics who practiced
physical austerities and had psychic powers were not Arahantas in the Sakyan sense.

According to Horner, Arahanta-ship is seen as a highly desirable state to be won
here and now, and it is considered to be the offspring of monastic Buddhism. Although
the concept of Arahanta appears as a readymade concept each time it is met within the
texts, there are reasons to believe that this concept has Sakyan history behind it. Horner
chooses to keep certain Pali terms, such as arahatta, asekha, and khinasava, untranslated
because no precise English equivalent can convey the depth and richness of these ancient
Indian notions. The meanings of these words vary in different contexts, indicating that

their significance was not fixed and unchanging. This further highlights the challenge of

%0 Tilakaratne, Asanga, ‘“Personality Differences of Arahants and the Origins of Theravada: A Study of
Two Great Elders of the Theravada Tradition: Maha Kassapa and Ananda,” ed. Asanga Tilakaratne, Sri
Lanka Association for Buddhist Studies, Dhamma-Vinaya: Essays in Honour of Professor Dhammavihari
(Jotiya Dhirasekera), 2005, 229-57.

51 1. B. Horner, The Early Buddhist Theory of Man Perfected: A Study of the Arahan Concept and of the
Implications of the Aim to Perfection in Religious Life, Traced in Early Canonical and Post-Canonical Pali
Literature; with Notes, References, and Indexes of Names, Subjects, and Pali and Sanskrit Words (New
Delhi: Oriental Books Reprint Corp.: Distributed by Munshiram Manoharlal, 1979).
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finding exact English equivalents for the age-old eastern religious language of the
Theravada Buddhists.

However, none of these studies pay attention to the Mahaniddesa, which also
reflects its lack of any western exposure due to the absence of any English translation.
The Mahaniddesa is an important text that reflects the Arahanta ideal and its associated
philosophy. The Mahaniddesa reflects on the Arahanta ideal and its philosophy through
the discussion of the four noble truths, the noble eightfold path, and the four stages of
enlightenment. The text also sheds light on the relationship between the Arahanta and the
Buddha and the qualities that the Arahanta must possess.

Overall, the philosophy of the Arahanta ideal is a rich and complex subject that
has been discussed in various primary and secondary sources. This topic is essential to
understanding the fundamental tenets of Buddhism and its emphasis on liberation from
suffering. While the Arahanta ideal and its philosophy have been extensively discussed
in Buddhist literature, there is a lack of attention paid to the Mahaniddesa. This text is an
important reflection of the Arahanta ideal and its philosophy, and further research in this

area could provide valuable insights into the Arahanta ideal and its philosophy.
1.8. Chapter Summaries
This section provides a summary of the six chapters included in this study on the
Mahaniddesa, focusing on the philosophy of the Arahanta ideal.
1.8.1. Chapter One: Introduction

The Introduction section of Chapter One serves as an Overview of the
Mahaniddesa including the research problem, objectives, scope, and methodology. The

chapter starts by presenting the research problem, which centers around comprehending
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the philosophy of the Arahanta ideal in Theravada Buddhism and the role of the
Mahaniddesa in achieving this comprehension. The chapter also provides a summary of
the Mahaniddesa, including its definition, authorship, and content, as well as its
relationship with the Suttanipata. The research questions and implications are discussed,
including the significance of the philosophy of the Arahanta ideal, the importance of
translating the Mahaniddesa, and the possible biases of the researcher. A brief literature
review is also presented. The chapter concludes by summarizing the chapters that follow,
including the development of the Arahanta ideal in the canonical literature, the role of the
Mahaniddesa in Buddhist literature, and the state of the art of the Arahanta in the
Mahaniddesa. Finally, the chapter outlines the methodology, which includes the use of

primary sources, translation and literary analysis, and Alan Mckee's textual analysis.

1.8.2. Chapter Two: Development of the Arahanta Ideal in the Canonical
Literature

Chapter Two presents a brief study of how the Arahanta ideal developed in the
canonical literature of Buddhism. Chapter Two provides a summary of the philosophical
development of the Arahanta ideal, including an explication of the four-fold Arahanta
formulae as prescribed in the Digha Nikaya, Majjhima Nikaya, Samyutta Nikaya,
Anguttara Nikaya, and Khuddaka Nikaya. The chapter begins with a general definition of
Arahanta and the four-fold formulas that describe their attributes. It then delves into the
philosophical development of the Arahanta ideal, with a particular emphasis on
Analayo's analysis. The analysis covers several topics, including perception's relation to
sensual pleasure, requisites of a monk, begging alms, conduct towards women, male

monastics, health, and becoming an Arahanta. The chapter offers a thorough examination
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of the various themes and their significance in the progression of the Arahanta ideal in

the canonical literature.
1.8.3. Chapter Three: Mahaniddesa in Buddhist Literature

Chapter Three of the dissertation explores the Mahaniddesa in Buddhist literature.
It provides a historical overview of the translations and studies conducted on the
Mahaniddesa. The chapter focuses on the Mahaniddesa’s place within the canonical
literature, highlighting its significance as a commentary on the Suttanipata. 1t discusses
the Mahaniddesa’s relationship to the Atthakavagga, a collection of discourses that
highlight the path of the Arahant. The chapter offers a critical analysis of the
Mahaniddesa’s relationship to the Atthakavagga and its significance in contributing to

the development of the Arahanta ideal in Theravada Buddhism.
1.8.4. Chapter Four: State of the Art of the Arahanta in Mahaniddesa

Chapter Four will examine 'Arahanta’ and related terms in the Mahaniddesa while
providing a working definition of the term ‘Arahanta,’ in the light of the Mahaniddesa
explanations. Mahaniddesa’s thoroughness and in-depth exposition of the subject
highlights its value for both Buddhist scholars and practitioners. The chapter starts by
discussing the three stages of enlightenment, which are pre-enlightenment stage of an
arahanta candidate, enlightenment stage of the liberated one or the state of the art of an
arahanta, and post-enlightenment stage or the career of an arahanta. The chapter then
provides a working definition of Arahanta and examines various terms associated with it.
The chapter sheds light on the complexity and depth of the Arahanta ideal and its related
terms, providing a comprehensive understanding of this concept in Buddhist

literature. The Mahaniddesa uses its commentarial exposition to illustrate the many
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dimensions of the Arahanta ideal through a number of key words such as Muni, Bhikkhu,
Brahmana, Araham and so forth. The qualities and virtues of an Arahanta ideology are

concisely and thoroughly presented within this chapter. This detailed analysis of such an
important ideal in Buddhist doctrine is central to this research and valuable for a thorough

investigation of its meaning.

1.8.5. Chapter Five: Translation of Significant Sections of Mahaniddesa and
Literary Analysis

Chapter Five presents a careful word-by-word, sentence-by-sentence and
paragraph-by-paragraph translation of thirty-eight carefully selected sections that are
distinctly related to the philosophy of the Arahanta ideal, as well as a literary analysis of
those portions. The chapter will also consist of a Note on Translation, Introduction,
Themes, Narrative Structure, Literary Analysis and a Conclusion, as it is the central
section of the dissertation. This chapter will make a unique contribution to Buddhist
literature by providing the first-time and original translation of an important canonical
text, which will attract new readers and spark discussions about the text.

Chapter Five of this dissertation presents the translation of significant sections of
the Mahaniddesa with a literary analysis of the text. The chapter begins with a note on
the translation and themes in detail, including the treatment of arahanta-hood and the
three stages of enlightenment. The narrative structure of the Mahaniddesa is also
analyzed, specifically how it presents the arahanta ideal on the basis of three stages of
enlightenment: the pre-enlightenment stage of an arahanta candidate, the enlightenment
stage or the state of the art of an arahanta, and post-enlightenment stage or the career of
an arahanta. A literary analysis is provided to further explore the text's themes and how

they are expressed. The chapter wraps up by exploring the translation process and
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presenting translations of thirty-eight thoughtfully chosen significant sections of the
Mahaniddesa, offering readers access to the text's valuable insights into Buddhist
philosophy and practice.

1.8.6. Chapter Six: Conclusion and Contributions

Chapter Six serves as a conclusion and describes the contributions of this
dissertation, highlighting the role of the study as a source of information for
Mahaniddesa's contribution to the philosophy of the Arahanta ideal. Review of previous
chapters, comparison to previous writings on arahanta, and the Mahaniddesa’s
uniqueness seen through original translation of the selected portions of the Mahaniddesa
will be highlighted in this chapter. Researching the Niddesa, a significant Buddhist text,
can be challenging due to the limited available explanations in the vast majority of
Buddhist literature.

This chapter will also extend to discussions of implications of the research for
current Buddhists and philosophers. Three themes in particular will be elaborated as they
relate to the Arahanta ideal: sensory experience, the sense of self, and Buddhist
practice. Thus, this chapter will extract valuable insights from the complex study that
begins with translation of languages and leads to illumination of Buddhist understanding.

This chapter will clarify how this dissertation serves as a comprehensive study of
the Arahanta ideal in the Mahaniddesa. It presents a unique contribution to Buddhist
literature by providing a thorough investigation of this important text and its
philosophical and practical implications. The dissertation also highlights the importance
of the Mahaniddesa and its relationship with the canonical literature, shedding new light

on the depth of Buddhist philosophy.
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2. Chapter Two: Development of the Arahanta I1deal in
the Canonical Literature

2.1. A General Definition of Arahanta and Four-Fold
Formulae

Because of the precision of language in the Mahaniddesa, linguistic analysis of
the important terms of the text reveals deeper meanings. In particular, the Arahanta ideal
is illuminated in the Mahaniddesa in unique ways. The noun and the adjective arahanta
and the verb arhati (Vedic) or arahati reflect the meaning as deserving or worthy.5?
Buddhism has a unique use of this particular term. This term, commonly used to refer to
all ascetics, becomes more specific to the one who attains the final liberation or absolute
purification.>® Thus, when Buddhism uses arahanta, it becomes a very significant term,
meaning all liberated ones, enlightened ones, those who have completely abandoned all
defilements and attained absolute purification, decoding the mystery of the samsaric
circle of transmigration. The one who attains final liberation in Buddhism is not subject
to further births in samsara and hence has no more suffering of any kind whatsoever.

An interesting fourfold formula of arahanta-hood®* was developed in the

twentieth century by a number of scholars in the west including 1.B. Horner,> Jan T.

52 England Pali Text Society London, T. W. Rhys Davids, and William Stede, “Arahanta,” in The Pali Text
Society’s Pali-English Dictionary (Oxford: Pali Text Society, 1998), 55.

5353 T.W. Rhys Davids and William Stede, eds., “Arahant,” in Pali-English Dictionary (Delhi: Motilal
Banarsidass Publishers, 2003), 76.: The term “Arahant” is derived from the Vedic word “arhant”, which
means deserving or worthy. Prior to the emergence of Buddhism, the term was used as an honorific title for
high officials. However, after the rise of Buddhism, it was applied to all ascetics. In Buddhism, the term
“Arahant” refers to one who has achieved the ultimate goal of religious aspiration, namely Nibbana. An
Arahant is considered to have a perfected and purified mind, beyond the realm of conditioned reality and
therefore free from the cycle of samsara.

>4 Davids and Stede, “Pali Text Dictionary,” 82.

5 1. B. Horner, The Early Buddhist Theory of Man Perfected: A Study of the Arahan Concept and of the
Implications of the Aim to Perfection in Religious Life, Traced in Early Canonical and Post-Canonical Pali
Literature; With Notes, References and Indexes of Names, Subjects and Pali and Sanskrit Words (London:
Williams & Norgate Ltd., 1936).
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Ergardt,>® Nathan Katz®" and George D. Bond.*® This model encompasses and organizes
many sutta references and will be discussed further in this dissertation. The four
components of this model are listed below. In the dictionary, each aspect of the formula

is accompanied by a list of references from the canon that indicate where it appears.
2.1.1. Arahanta Formula 1

The formula reads as follows:

A. “Khinad jati, vusitam brahmacariyam, katam karaniyam, naparam itthattaya” >° which
means “Birth is destroyed, the holy life has been lived, what had to be done has been
done, there is no more coming back to any state of being.”

The author found 2273 results for this statement in the Pali Tipitaka (Canonical
literature), which means that there are many more than the references listed in the PTS.
Although some of the suttas in this list consist of only part of the text, many of the suttas
contain the entire text. This indicates that the phrase is a significant and recurring theme
throughout Buddbhist literature. The fact that the phrase appears in numerous suttas
suggests that it is an important teaching of the Buddha and was likely repeated frequently
to his followers.

The sentence “Khina jati vusitam brahmacariyam katam karaniyam naparam

itthattaya® is a Pali expression that is commonly attributed to either the Buddha or an

% Jan T. Ergardt, Faith and Knowledge in Early Buddhism: An Analysis of the Contextual Structures of an
Arahant-Formula in the Majjhima-Nikaya (Leiden: Brill, 1977).

5" Nathan Katz, Buddhist Images of Human Perfection: The Arahant of the Sutta Pitaka Compared with the
Bodhisattva and the Mahasiddha (Delhi: Motilal Banarsidass, 1989).

% George D. Bond, “The Development and Elaboration of the Arahant Ideal in the Theravada Buddhist
Tradition,” Jameracadreli Journal of the American Academy of Religion 52, no. 2 (1984): 227-42.

59 Maurice Walshe, trans., The Long Discourses of the Buddha: A Translation of the Digha Nikaya (Boston:
Wisdom Publications, 1995), 157-285; Robert Chalmers, The Majjhima Nikaya (Oxford: The Pali Text
Society, 2003), 175-93.

80 Maurice Walshe, The Long Discourses of the Buddha, 1995, 157-285; Robert Chalmers, The Majjhima
Nikaya, 2003, 175-93.
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arahant. This phrase holds significant meaning in Buddhist philosophy as it represents the
ultimate objective of the spiritual path - the attainment of nibbana (Pali) or nirvana
(Sanskrit), which is the state of being liberated from the cycle of birth and death. The
phrase highlights the importance of leading a noble and virtuous life as a spiritual
practitioner, and the idea that once this goal has been attained, there is no more need for

rebirth.

2.1.2. Arahanta Formula 2

B. The Pali phrase “Eko viipakattho appamatto atapi pahitatto™ 5 translates to
“alone, secluded, diligent, ardent, and self-controlled.” This expression highlights the
importance of these qualities in one's spiritual journey. By being alone and secluded, a
person can focus their attention on their practice without distraction. Diligence and
ardency are necessary to stay committed to the path, and self-control is essential to
overcome obstacles and distractions that may arise.

On the Suttacentral website, a search using this formula yields 783 results.
Although not all of them feature the complete text, a considerable number of suttas do

contain the entire text.
2.1.3. Arahanta Formula 3
C. The Pali phrase “Araham khinasavo vusitava katakaraniyo ohitabharo

anuppattasadattho parikkhinabhavasaiifiojano sammadaiiiia vimutto” ® describes an

arahant monk, who has eliminated all cankers, lived a spiritual life, accomplished what

61Bhikkhu Bodhi, trans., The Connected Discourses of the Buddha: A Translation of the Samyutta Nikaya
(Boston; Wisdom Publications, 2000), 1125.

52 Bhikkhu Bodhi, trans., The Numerical Discourses of the Buddha: A Complete Translation of the
Anguttara Nikaya (Boston: Wisdom Publications, 2012), 643.
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needed to be done, relinquished the burden, attained the ultimate goal, completely
destroyed the fetter of becoming, and attained complete liberation through right
knowledge.

A search for this text on SuttaCentral yields 2279 results. However, not all of
these results feature the complete text. Nevertheless, there are still a significant number

of suttas that do contain the entire text.

2.1.4. Arahanta Formula 4

D. The Pali phrase “Nanaiica pana me dassanam udapadi akuppa me cetovimutti

ayam antimd jati natthi dani punabbhavo”%

expresses the idea that “there arose in me the
knowledge (insight), unshakeable was the liberation of my mind (heart), this is my last
birth, now, there is no rebirth for me.” This statement signifies the attainment of the
ultimate goal in Buddhism, which is to achieve liberation from the cycle of birth and
death.

The formula (D) has more results than any of the three others combined, however,
again, the total count of 8474 does not necessarily reflect that all these suttas contain the
entire formula.

A summary of the formula follows:
“Birth is destroyed, the holy life has been lived, what had to be done has been done, there
is no more coming back to any state of being.”
1. “Alone, secluded, diligent, ardent, and self-controlled.”
2. “An arahant monk, who has eliminated all cankers, lived a spiritual life,
accomplished what needed to be done, relinquished the burden, attained the

ultimate goal, completely destroyed the fetter of becoming, and attained complete
liberation through right knowledge.”

63 Bhikkhu Bodhi, Connected Discourses, 1798.
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3. “There arose in me the knowledge (insight), unshakeable was the liberation of my
mind (heart), this is my last birth, now, there is no rebirth for me.”

These four statements interweave as they explain their theme.

Out of this fourfold formula, the second formula seems a bit different from the
rest in emphasis. For example, the first formula says, ‘destroyed is rebirth,” which can
easily be related to ‘totally destroyed the fetter of becoming’ in the third formula and
‘this is my last birth; there is no rebirth for me’ in the fourth formula. There is no
corresponding phrase in the second formula to this factor. The second formula seems to
stress the personal seclusion of the Arahanta. ‘Lived is the life of a noble spiritual
practitioner’ is repeated in the first and the third formula, as is ‘done is what had to be
done’. This can possibly be related to ‘master of himself” in the second formula. The
third formula’s reference to ‘laid down the burden’ can be equated here as well.
‘Completely released through the right knowledge’ and ‘attained the true goal’ in the
third formula is another clause that is compatible with this. The fourth formula of
Buddhism states that “there arose in me the knowledge (insight) and unshakeable was the
liberation of my mind (heart).” This phrase signifies the attainment of a deep
understanding of the nature of reality and the liberation of the mind from all defilements
and sufferings. It is a central goal of Buddhist practice, and it is believed that by
achieving this state, one can attain the ultimate goal of liberation from the cycle of birth
and death.

The second formula emphasizes qualities and the lifestyle of a spiritual
practitioner who is aiming to attain his spiritual goal. He has to practice alone and

secluded while earnestly and zealously working to master himself. This provides a base
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for the knowledge, release and attainment emphasized more in the other aspects of the
formulae.
Following is the overall definition of an arahanta person on the basis of the above
fourfold formula:
An arahanta person has no more rebirth; he has accomplished the practice of an
ideal spiritual practitioner; all the defilements have been completely destroyed:;
his mind has been truly liberated through insight knowledge; his mission has been
accomplished; he is earnest, zealous and is master of himself; he can now
confidently live a completely secluded life with no attachment to anyone or

anything.

This definition has clarity and specificity, while being inclusive of the major points in the
formulae.

In addition to this extensive listing of definitions based on the Four-fold
Formulae, Treckner et al% provides an even more comprehensive and extensive
definition for the term ‘araha. "% This detailed definition has multiple resources including
both classical and modern secondary sources to make it more inclusive.

It is clear from this extensive documentation that the concept of the Arahanta
ideal is extremely important and complex in Buddhist philosophy. The complexity of the
terminology reflects the complexity of the concept and process of attaining the Arahanta
ideal. While other religions and faiths discuss the final spiritual goal to be either nihilistic

or eternalist, the Buddhist notion of final liberation or emancipation deals with the unique

64V, Trenckner et al., eds., “Araha,” in A Critical Pali Dictionary, 9 (Copenhagen: Royal Danish Academy
of Letters and Sciences, 1937-38), 22.
8 Trenckner et al., “Araha,” 418-20.
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theory of no-soul (anatta) and no more rebirth afterwards. The teachings of the Buddha
are based on the Middle Path, which offers a balanced approach between the two
extremes of indulgence and self-mortification. This approach is distinct from the
practices of other religious and spiritual schools that may advocate for one extreme or the
other. By following the Middle Path, one can attain the ultimate goal of liberation from

suffering and the cycle of birth and death, as taught in Buddhism.
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Arahantu is the root of the noun and this masculine noun is declined in a number

of cases according to Pali grammar to provide different meanings as follows:

2.1.5. Ukaranta Pullinga Arahantu Sadda

Vibhatti (Case) in
Order of Appearance

Ekavacana (Singular)

Bahuvacana (Plural)

Pathama (Nominative)

Araha

Arahanto, arahanta

Alapana (Vocative)

(He) Araham, araha, araha

(Bhavanto) Arahanto,
arahanta

Dutiya (Objective)

Arahantam, araham

Arahante

Tatiya (Ablative of
Agent)

Arahata, arahantena

Arahantebhi, arahantehi

Karana (Ablative of
Instrument)

Arahata, arahantena

Arahantebhi, arahantehi

Catutthi (Dative)

Arahato, arahantassa

Arahatam, arahantanam

Paricami (Ablative of
separation)

Arahata, arahantamha,
arahantasma

Arahantebhi, arahantehi

Chatthi (Possessive or
Genitive)

Arahato, arahantassa

Arahatam, arahantanam

Sattami (Locative)

Arahati, arahante,
arahantamhi,
arahantasmim

Arahantesu

Table 1 - Declension of Arahantu Noun
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Meaning of the above declension:

2.1.6. Declension of the masculine noun Arahantu ending in ‘u’ sound

Vibhatti (Case) in Ekavacana (Singular) Bahuvacana (Plural)
Order of Appearance
Pathama (Nominative) | Enlightened One Enlightened Ones
Alapana (Vocative) O Enlightened One! O! Enlightened Ones!
Dutiya (Objective) Enlightened One Enlightened Ones
Tatiya (Ablative of By/through/with By/through/with
Agent) Enlightened One Enlightened Ones
Karana (Ablative of By/through/with By/through/with
Instrument) Enlightened One Enlightened Ones
Catutthi (Dative) to/for Enlightened One to/ or Enlightened Ones
Paricami (Ablative of | from/off Enlightened One | from/off Enlightened
separation) Ones
Chatthi (Possessive or | of Enlightened One of Enlightened Ones
Genitive)
Sattami (Locative) in/on/at Enlightened One | infon/at Enlightened
Ones

Table 2 — Meaning of the Arahantu Declension
Given the enormous amount of detail and information throughout the text, it
becomes clear that the Mahaniddesa can be a very helpful handbook for meditation
practitioners. The entire text focuses on the path to Nibbana, which yields many practice
implications. The scope of detail makes it possible to apply the information in many
contexts and for many types of practitioners. The text is an incredible treasure trove of
various lists, which is very useful for both practitioners and for monks who deliver

Dhamma talks. All the definitions, lists and details are directly related to the path of
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Nibbana. There is virtually no information that diverts from this soteriological track in
the entire text.

The text provides us with vivid and comprehensive lists and detailed
interpretations of the core concepts of the Buddhist doctrine which will lead practitioners
to the path of Nibbana through either grasping it intellectually or through realization by
practice of the given methods to gradually eliminate attachment and craving to mundane
properties both internally and externally. This illustrates the gradual path as the Buddha
mentioned in a number of suttas: “Evam passam bhikkhave sutava ariyasavako
cakkhusmimpi nibbindati, sotasmimpi nibbindati, ghanasmimpi nibbindati, jivhayapi
nibbindati, kayasmimpi nibbindati, manasmimpi nibbindati, nibbindam virajjati, viraga
vimuccati, vimuttasmim vimuttamiti ianam hoti, khinda jati vusitam brahmacariyam,
naparam itthatthayati pajanati. ”®® (Thus sees the learnt noble disciple disgusts in the eye,
disgusts in the ear, disgusts in the nose, disgusts in the tongue, disgusts in the body,
disgusts in the mind; being disgusted detaches, being detached becomes free, being freed
the knowledge is there ‘being freed’, destroyed the birth, spent the religious life, did what
should be done, there is nothing more to be accomplished).

The arahanta ideal is clarified in detailed definition as well as in descriptions of
the path to its attainment. The practice begins with development of insight (vipassana),
by perceiving and realizing things as they truly are. The arahanta person does not
generate any clinging when he/she encounters objects in the external world through the

six sense faculties, whereas mundane worldly beings usually have the tendency to cling

% Bhikkhu Nanamoli and Bhikkhu Bodhi, trans., The Middle Length Discourses of the Buddha: A
Translation of the Majjhima Nikaya, Fourth edition (Boston: Wisdom Publications in association with the
Barre Center for Buddhist Studies, 2009), 211.
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or attach by responding to all external objects with greed, ill-will or delusion (lobha,
dosa, moha).

The Arahanta or liberated/enlightened person never falls into the trap of
unwholesome roots as he/she does not generate anymore fresh kammic energy. He or she
responds to any external object through the perfect right view. When he/she sees an
object/form through the eye faculty, the liberated person (arahanta) sees it as it truly is.®’
This way he/she does not generate any clinging. Similarly, when he/she hears a sound
through the ear faculty, he/she recognizes it just as a mere sound, not generating any
greed (attachment) or ill-will (aversion). Such is the situation when an enlightened one
encounters external objects through senses such as smell through the nose, taste through
the tongue, contact through the body, or mental objects through the mind.8 He/she does
not generate any clinging.

The enlightened ones have only five aggregates whereas other mundane beings
have five clinging aggregates. For example, if a liberated one is taken to a restaurant with
a lot of delicious food, he/she would not be so excited as he/she needs only a little food to
survive, and from all those delicious and enchanting foods, he/she will partake of only a
portion that helps him/her to sustain his/her body. Buddhist monks often chant a Pali
stanza prior to partaking in a meal reflecting this value: “wisely reflecting | use alms
food, not for fun, not for pleasure, not for adornment, not for beauty; only for the

nourishment and health of this body and for sustaining the spiritual practice; I will

67 Louise de La Vallee Poussin and E. J. Thomas, eds., 5. Paramatthatthakasuttaniddesa,” in Mahaniddesa,
vol. 1 (Oxford: The Pali Text Society, 2001), 102-16.
8 Poussin and Thomas, Mahaniddesa.
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eliminate old unpleasant feelings and | will not produce new unpleasant feelings; in this

way, | will be blameless and comfortable.”®®

2.2. Philosophical Development of the Arahanta Ideal

The Arahanta ideal has been discussed in many parts of the canonical literature
including the Discourses (Sutta), Code of Conduct for the monastic community (Vinaya),
Higher Learning (Abhidhamma) texts, commentaries (4tthakatha), sub-commentaries
(Ttka) and sub-sub-commentaries (7ippani). There are many more secondary resources,
and a large current literature regarding this subject, including books, research articles and
other presentations.

In the Sutta Pitaka, the Arhanta ideal and philosophy is discussed with the
emphasis on the path to Arahanta-hood. A number of discourses in the Sutta Pitaka
exclusively discuss this subject in great detail.

2.2.1. Analayo’s Analysis

Analayo (2008) " delves into the six-fold purity of an Arahanta in the
Chabbisodhana sutta and its Chinese counterpart. The Chabbisodhana sutta, found in
Majjhima Nikaya (112),"* outlines the different facets of purity that an individual

claiming to have achieved Arahanta should be questioned about. The detachment

8 Thera Nyanaponika and Buddhist Publication Society, Anguttara Nikaya: The Discourse Collection in
Numerical Order: An Anthology. Part 1, vol. Part 1, The Wheel Publication, No. 155-158 (Kandy:
Buddhist Publication Society, 1970), sec. 4.4.1.9.: Patisarnkhd yoniso pindapatam patisevami, nevadavaya
na madaya na mandandya na vibhiisanaya. yavadeva imassa kdyassa thitiya, yapandaya vihimsuparatiya,
brahmacariyanuggahdya. iti puranarica vedanam patihankhami. navaiica vedanam na uppddessami. yatra
ca me bhavissati anavajjata ca phasu viharo ca'ti.

0 Bhikkhu Analayo, “The Sixfold Purity of an Arahant According to the Chabbisodhana-Sutta and Its
Parallel,” Journal of Buddhist Ethics 5, no. 15 (2008): 240-78.

" Nanamoli and Bodhi, Middle Length Discourses, 903-8.
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required for the successful development of the gradual path involves several aspects,
including:

e Detachment in relation to the four ways of expression (vohara)

e Detachment from the five aggregates of clinging

e Detachment from the six elements (earth, water, fire, air, space, and
consciousness)

e Detachment in relation to the six senses
e Achieving freedom from any sense of self or “1”

The Chabbisodhana-sutta is a valuable testimony to the perfection of an
arahanta. However, what makes it particularly noteworthy is its presentation of five
types of purity, which include four that highlight different aspects of an arahanta's
detachment and equanimity, and a fifth that combines detachment with a description of
how this level of purity is achieved through freedom from a sense of self. Interestingly,
despite the title of the discourse, Chabbisodhana, meaning “Six-fold purity,” there are
only five purities presented in the text.

The commentary acknowledges a viewpoint attributed to the “elders from across
the sea” that addresses this inconsistency. According to these elders, the sixth type of
purity is achieved by an arahant's dispassionate approach towards the four nutriments.
This interpretation is supported by the Madhyama Agama version of the Chabbisodhana-
sutta, which describes an arahant's detached stance towards the four nutriments of food,
contact, intention, and consciousness, in addition to the five purities mentioned in the
Pali version.

Comparing the Pali Nikayas with their counterparts in the Chinese Agamas is

beneficial in understanding the evolution of early Buddhist teachings. The research on the
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sixth type of purity exemplifies how these comparative studies can bring greater clarity
and awareness to the impact of oral transmission. This confirmation of essential teachings
is the most significant outcome of such studies. These comparative studies provide a
broader context for understanding early Buddhist ethics and other aspects of Buddhism
beyond the confines of a single era or tradition. It is possible that the sixth element may
have faded over time due to lapses in oral transmission. Although these oral traditions are
generally powerful and authentic, it is still possible that some elders responsible for
memorizing them may have made minor mistakes.

Andlayo’s study’?> compares both the Pali and Chinese Agama versions and gives
a critical analysis of the two, emphasizing their similarities. His work directly relates to
the current topic of Arahanta-hood by specifying its distinct manifestations within the
general ideal of Arahanta philosophy. Chabbisodhana-sutta’s presentation of the five-
fold purities of an Arahanta person is a testimony to the perfectly liberated person and
describes how such a state is verified per the teachings of the Buddha.

Analayo (2010)" discusses the case study of Bakkula, on the basis of Bakkula
Sutta and the wisdom-liberated Arahanta. This is a section of a three-part series exploring
the evolution of the concepts of a Buddha, an Arahant, and a Bodhisattva in early
Buddhism. Buddha here means the Perfectly Enlightened One (Samma Sambuddha) or
the founder and the original teacher of the Buddha Dhamma, and Arahanta is his disciple
who has also attained the final liberation (Nibbana) with the help of the Perfectly

Enlightened Samma Sambuddha. A Bodhisattva refers to someone who aspires to achieve

2 Analayo, “Sixfold Purity.”
3 Bhikkhu Analayo, “Once Again on Bakkula,” Indian International Journal of Buddhist Studies 11
(2010): 1-28.
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Buddhahood and engages in the practice of fulfilling Perfections (Paramita) over an
extended period while still in the cycle of transmigration (Samsara) in order to attain
perfect enlightenment. This Theravada Bodhisattva concept is quite different from the
Mahayana tradition, which emphasizes that the final liberation is possible only through
the Perfectly Enlightened (Samma Sambuddha) stage.

Anilayo conducted a thorough analysis of the Madhyama Agama and its parallel
versions in various languages such as Chinese, Sanskrit, Tibetan; and Dharmaguptaka,
Mahasanghika, Mahisasaka, and (Miila) Sarvastivada and Theravada Vinayas. In his
study, he translated and compared the Bakkula Sutta in both the MA and MN versions
and used the same paragraph numbering as Nanamoli's”® English translation of the Pali
counterpart. Analayo used Pali terminology throughout the article, not intending to take a
position on the original language of the Madhyama-Agama manuscript, as the Pali
version may be more authentic and complete than the Sanskrit version. Analayo argues
that the attribution of omniscience to the Buddha was a later development, and that
additional divine characteristics were attributed to him during this time.

In Bond's"® (1984) view, the concept of the Arahant evolved from an achievable
ideal in this lifetime to an ideal that became increasingly distant and difficult to attain, as
descriptions of the Arahant ideal became more prominent and emphasized over time and

in various translations of the discourse across different languages and schools.

4 Bhikkhu Analayo, “Once Again on Bakkula,” 1-28.
5 Nanamoli and Bodhi, Middle Length Discourses, 903-8.
6 Bond, “Development of Arahant Ideal,” 228.
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Anilayo’’ (2010) draws a noteworthy comparison between the Pali and Chinese
versions of the Sutta regarding the portrayal of Bakkula and how it reflects the Arahant

ideal. He presents a chart summarizing the differences between the two versions.

7 Bhikkhu Analayo, “The Arahant Ideal in Early Buddhism-the Case of Bakkula,” The Indian
International Journal of Buddhist Studies 8 (2007): 1-21.
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2.2.1.1. Differences regarding the qualities of Bakkula:

Topic 1 — Perception Relation to Sensual Pleasure’®

Topic 1| Perception relation to sensual pleasure

MA 34 [ MN 124

« No sensual perception

) * No perception of ill-will

* No conceit ¢===p | « No perception of cruelty
* No sensual perception « No sensual thought

No thought of ill-will

* No thought of cruelty

% i . J

Figure 3 - Perception Relation to Sensual Pleasure (Comparison)

Topic 1| ‘Perception relation to sepsual pleasure

MA 34 MN 124

No sensual perception
No perception of ill-will
No conceit No perception of cruelty
No sensual perception ~ NO sensual No sensual thought

ParGepsion No thought of ill-will
No thought of cruelty

Figure 4 - Perception Relation to Sensual Pleasure (Common Factors)

8 p.V. Bapat, Chinese Madhyamagama and the Language of Its Basic Text, ed. B.P. Sinha (Delhi:
Chaukhamba Publications, 1969), 1-6; Nanamoli and Bodhi, Middle Length Discourses, 985-88.; Robert
Chalmers, ed., The Majjhima-Nikaya, vol. 3 (Oxford: The Pali Text Society, 2003), 124-28.
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Topic 2 — Requisites of a Monk™®

Topic 2 | ‘Requisites of a monk

No conceit « Never robes from
Never robes from householders
h h . i

ouseholders ' — Never cut robe material
Never cut robe material « Never sewed a robe
Never gotrobe made by » Never dyed arobe
others « Never sewed a Kathina robe
Never sewed a robe « Never made robe for others
Never sewed a bag

> - -

Figure 5 - Requisites of a Monk (Comparison)

Topic 2 | Requisites of a monk

MA 34 MN124
Never robes from
Ne sanoeit Never robes from " hold
Never robes from Rotmehokiers ouseholders
householders Never cut robe Never cut robe material
Never cut robe material material Never sewed arobe

Never sewed a robe Never dyed arobe
Never sewed a Kathina robe
Never made robe for others

Never got robe made by
others
Never sewed arobe
Never sewed a bag

Figure 6 - Requisites of a Monk (Common Factors)

 Bapat P.V., “Chinese Madhyamégama and the Language of Its Basic Text,” 1-6; Nanamoli and Bodhi,
Middle Length Discourses, 985-88; Chalmers, The Majjhima Nikaya, 124-28.
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Topic 3 — Begging Alms®

‘Topic 3 | Begging alms

MA 34 [ MN124

+« No conceit

« Never accepted invitation

« Never skipped aims round | )

« Never begged at superior
house

« Never accepted invitation
« Never wished for invitation
« Never satdown in a house
« Never ate in a house

Figure 7 - Begging Alms (Comparison)

Topic 3 | Begging alms

MA 34 MN 124
No conceit N Never accepted invitation
Never accepted invitation eve: d Never wished for invitation
Never skipped alms ?cfte':i o Never sat down in a house
round nyietat Never ate in a house

Never begged at superior
house

Figure 8 - Begging Alms (Common Factors)

8 Bapat, 1-6; Nanamoli, The Middle Length Discourses of the Buddha, 985-88; Chalmers, The Majjhima
Nikaya, 124-28.
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Topic 4 — Conduct towards Women?8?

Topic 4 | Conduct towards women

- N s
MA 34 MN 124
= Never grasped sign of
« Never looked atwoman'’s woman face
face Never taught woman

« Never entered nunnery

+ Never greeted nun Never taught nun

Never taught female
probationer

« Never taught female novice )
.

.
+ Never entered nunnery
.

Figure 9 - Conduct towards Women (Comparison)

Topic 4 | Conduct towards women

MA 34 MN 124
Never grasped sign of
Never looked at woman's N arad woman face
face e:n:n:\r;x Never taught woman
Never entered nunnery Never entered nunnery
Never greeted nun Never taught nun
Never taught female
probationer

Never taught female novice

Figure 10 - Conduct towards Women (Common Factors)

81 Bapat, 1-6; Nanamoli, 985-88; Chalmers, 124-28.



Topic 5 — Male Monastics®

Topic 5 | Male Monastics

MA 34

« Never had novice attendant
« Never taught laity

MN 124

« Never gave going forth

« Never gave ordination

« Never gave dependence

« Never had novice attendant

Figure 11 - Male Monastics (Comparison)

Topic 5 | Male Monastics

MA 34

Never had novice

attendant H -
) novice
Never taught laity attendant

MN 124

Never gave going forth
Never gave ordination
Never gave dependence
Never had novice attendant

Figure 12 - Male Monastics (Common Factors)

8 Bapat, 1-6; Nanamoli, 985-88; Chalmers, 124-28.
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Topic 6 — Health®

Topic 6 | Health

MA 34

« Never got sick

+« Never took medicine

« Never leaned against
support

MN 124

Never bathed in bathroom
Never used bath powder
Never received a massage
Never got sick

Never carried medicine
Never used a support
Never lay down

Never spent rains in village y

Figure 13 - Health (Comparison)

Topic 6 | Health

MA 34

Never got sick
Never took medicine
Never leaned against

support

Never
got
sick

MN 124

Never bathed in bathroom
Never used bath powder
Never received a massage
Never got sick
Never carried medicine
Never used a support
Never lay down
Never spent rains in village

Figure 14 - Health (Common Factors)

8 Bapat, 1-6; Nanamoli, 985-88; Chalmers, 124-28.
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Topic 7 — Becoming Arahanta8

Topic 7 | Becoming Arabanta

MA34 | [ MN124

« Attained the 3 higher
knowledges within 3 days

G— aweek
+ Passed away seated
« passed away seated

« Announced his impending
Parinibbana

» became arahant soon within

+ Announced his impending
Parinibbana

Figure 15 — Becoming Arahanta (Comparison)

Topic 7 | Becoming Arabanta

MA 34 MN 124
: assed aw!
Attained the 3 higher P sias % became arahant soon
knowledges within 3 days
g ! Anfs et within a week

Passed away seated e passed away seated
Announced his Announced his impending

impendin oy
impending Parinibbana Par::ﬂbbanga Parinibbana

Figure 16 — Becoming Arahanta (Common Factors)

8 Bapat, 1-6; Nanamoli, 985-88; Chalmers, 124-28.
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Analayo examines how the portrayal of the Arahanta ideal has changed over time
through the example of Bakkula in the Suttas. Earlier descriptions highlight the monk's
interpersonal qualities, such as caring for others and teaching, while later writings
emphasize a more solitary and ascetic approach. The Dhammaiifiu Sutta (AN 7:64)%
praises those who are concerned with the welfare of others in addition to their own
welfare and identifies seven qualities of a monk who is worthy of gifts, hospitality,
offerings, and respect, and who is an unexcelled field of merit for the world. Lambert
Schmithausen has analyzed this context in an article, comparing early Buddhist practices
that de-emphasize selfishness with Mahayana critiques of the concept of Arahanta.®

The comparison®” suggests some qualities common to both Bakkula Sutta
(Majjhima Nikaya 124) and Madhyama Agama 34 such as:

e No sensual perception

e Never accepted robes from householders
e Never cut robe material

e Never sewed a robe

e Never accepted invitation

e Never entered nunnery

e Never had novice attendant

e Never got sick

e Passed away seated

8 Bhikkhu Bodhi, Numerical Discourses, 1080.

8 Lambert Schmithausen, “Benefiting Oneself and Benefiting Others: A Note on Anguttaranikaya 7.64,” in
Gedenkschrift J.W. de Jong, ed. Hendrik Wilhelm Bodewitz and Minoru Hara (Tokyo: The International
Institute for Buddhist Studies, 2004), 149-60.

87 Bhikkhu Analayo, “The Arahant Ideal in Early Buddhism-the Case of Bakkula,” The Indian

International Journal of Buddhist Studies 8 (2007): 1-21.
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e Announced his impending Parinibbana.®®

Madhyama Agama 34 explains the following qualities different from Majjhima
Nikaya 124 although there may be some overlap in descriptions:

e No conceit

Never cut robe material

e Never received robe made by others
e Never sewed a bag

e Never skipped alms round

e Never begged at superior house

e Never looked at woman’s face

e Never greeted nun

e Never taught laity

e Never took medicine

e Never leaned against support

e Attained the 3 higher knowledges within 3 days.%°

Majjhima Nikaya 124% explains the following qualities different from Madhyama

Agama 34°* although again, the distinctions are not always complete:
e No perception of ill-will
e No sensual thought

e No perception of cruelty

8 Nanamoli, 985-88; Bapat, 1-6; Chalmers, 124-28.
8 Bapat, 1-6; Nanamoli, 985-88; Chalmers, 124-28.
9 Nanamoli, 985-88; Chalmers, 124-28.

%1 Bapat, 1-6.
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Never dyed a robe

Never sewed a Kathina robe
Never made robe for others
Never wished for invitation
Never sat down in a house
Never ate in a house

Never taught a woman

Never taught a nun

Never taught female probationer
Never taught a female novice
Never gave going forth
Never gave ordination

Never gave dependence
Never bathed in bathroom
Never used bath powder
Never received a massage
Never carried medicine
Never used a support

Never lay down

Never spent rains in village

Became arahant soon within a week.
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No sensual perception in Madhyama Agama 34° can easily be equated to no
sensual thought in Majjhima Nikaya 124.% According to MA 34% venerable Bakkula
attained arahanta-hood in 3 days but the MN 124° differs by reporting that he attained
enlightenment on the eighth day of his ordination. Apart from that, the list of his qualities
mainly deals with his loving kindness and humility and his extraordinary behavior
regarding robe making and his attitude towards women and nuns. Another salient feature
of venerable Bakkula is his perfect health, as he not only took no medicines, but also
never got sick, even to the point of never sneezing.

The Rathavinita Sutta®® and its Chinese versions provide another example of the
evolving Arahanta ideal in early Buddhism. The sutta praises Punna Mantaniputta not
only for his personal virtues but also for his ability to teach others how to develop those
same qualities. Even Revata, a monk known for his solitary lifestyle, expressed
compassion and friendship towards all beings. A profound discussion between Sariputta
and Punnamantaniputta®’ in the sutta shows the benefits of associating with such
admirable monks.

Descriptions of Bakkula contrast sharply with these sentiments. They come from
a later stage of discourse and the Bakkula Sutta®® was included only at the Second
Buddhist Council. Although his wonderful and marvelous character is praised,

differences are seen in these other Suttas. One stylistic difference is that explicit

9 Bapat, 1-6.

93 Nanamoli, 985-88; Chalmers, 124-28.

% Bapat, 1-6.

9 Nanamoli, 985-88.

% V. Vilhelm Trenckner et al., The Majjhima-Nikaya, Pali Text Society, 5. 17, 39, 45, 100 (London:
Published for the Pali Text Society by Luzac, 1960), 145-51.

9 V. Vilhelm Trenckner et al., The Majjhima-Nikaya, 145-51.

% Chalmers, 124-28.
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proclamations of approval are made, and this is a rarity by reciters of Suttas. It suggests
that Bakkula represented an important ideal.

The values expressed in the praise of Bakkula reflect an appreciation for solitude
and self-restraint. For example, Bakkula did not sew robes with a needle, and his rag
robes would have required mending from time to time. The Pali version®® of the sutta
states that he never dyed his robe, which would have been difficult to avoid in the hot and
humid climate of India where robes require periodic renewal. Instead, someone else must
have undertaken this work on his behalf. The Pali commentary provides further
explanation, stating that Bakkula's relatives would mend and dye his rag robes while he
went to bathe.1%

Further, Bakkula did not teach nuns, which is puzzling given his age and
vows. In Nandakovada sutta (MN146),1° the Buddha expected the monks to teach
nuns. According to the Pali Vinaya, it is considered a transgression if a monk neglects to
teach the nuns when it is his turn to do so. Additionally, the Vinaya records an instance
where the Buddha sent his disciple Ananda to teach the women in the royal harem of
King Pasenadi. Bakkula’s isolation and introverted nature could have been mistaken for
selfishness if he were not an arahanta person, and these qualities were seen earlier as a
defect and not as a wonderful attribute. The emphasis here is on extremely flawless and
ascetic conduct.

Analayo suggests that there was a shift in the concept of an arahant over time,

where the earlier emphasis on qualities such as altruism and concern for others gradually

% Chalmers, 124-28.

190 Horner I.B., Papaiicasiidani Majjhimanikayatthakathd of Buddhaghosacariya, vol. 4, Part 5 (London:
The Pali Text Society, 1977), 190-97.

101 Chalmers, 270-77.
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gave way to an increasing focus on austere external conduct. In this new perspective, the
arahant's detachment was seen as a form of equanimity. It is possible that this new ideal
did not provide a lasting inspiration to the Buddhist community in ancient India, leading
to a search for a different or earlier ideal that emphasized altruism and concern for others
instead.

For practitioners who study these issues, one might ask questions about where to
emphasize efforts and whether it is useful to pursue a goal that feels unattainable. This
seemingly unattainable goal of final liberation was a mission possible to hundreds and
thousands of young and enthusiastic practitioners in the Buddha’s time, probably because
they were sincerely dedicated with less distractions, plus they had the perfect guidance of
the original teacher. After attaining their ultimate liberation, the Buddha instructed these
liberated beings to travel and serve for the betterment, welfare, and joy of numerous
divine and human entities.1%2 Hence, the vast majority of the Buddhist Sarigha had the
tendency to practice loving kindness (metta) and compassion (karuna) and they dedicated

their whole life and energy to help other sentient beings to get out of the samsaric circle.

As an example, Venerable Moggallana reached out to interview both divine
beings in the heavenly realms and spirit beings in the lower realms and bring their stories
back to the humans to encourage them to practice the right path and abandon
unwholesome habits. Venerable Moggallana was the foremost among Buddhist Sarigha

with psychic powers. He could communicate in both heavenly realms and lower realms.

102 Hermann Oldenberg, ed., Vinaya Pitaka, Suttavibhanga, Mahavagga (Oxford: Pali Text Society, 2000),
6. Hermann Oldenberg, ed., The Vinaya Pitakam, vol. 1-The Mahavagga (London: The Pali Text Society,
1964), 21.: Caratha bhikkhave carikam bahujana hitaya bahujana sukhdya atthaya hitaya sukhaya
devamanussanam. Ma ekena dve agamittha.
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The Sutta Pitaka of the Khuddaka Nikaya'®® contains captivating narratives. During the
Buddha's time, practitioners maintained a balance between striving for their spiritual
liberation and serving others, which was an ideal approach. Possibly the best balance
occurred in the Buddha’s time, when practitioners knew exactly how to focus on their

spiritual liberation first and then dedicate themselves to benefit others.

Subsequently after the passing away of the Buddha, the paradigm must have
shifted due to the lack of sufficient guidance and leadership from individuals who were
truly liberated and had received proper training. Many practitioners took on deep and
contemplative practices, sometimes spending the bulk of their lifetime practicing in
isolation in the woods, and therefore missing opportunities to reach out to common
people to teach the Dhamma. Subsequently it could have shifted to the other extreme
when later generations found the importance of connecting to the common people to be
paramount. Hence, they focused more on practicing loving kindness and compassion to

help the community rather than focusing on their own practice.

The Bodhisattva ideal became more prominent in this way, creating a difference
among the Sarngha who practiced in isolation and those who practiced altruism.
Bakkula’s case was probably significant in the camp of the latter to propagate their own
ideology by contrast. The important effort is to maintain the balance of both one’s own
spiritual liberation practice and altruism to help others. Brahmavihara practice could

have helped both parties to find more common grounds for agreement rather than dispute.

103 Bimala Charan Law, trans., Vimanavatthu (London: Pali Text Society, 1935).
KN - Vimanavatthu and Petavatthu
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The Susima sutta (SN 12:70)1%* presents another discourse that touches on this
subject. It introduces a specific group of arahants known as “wisdom-liberated”
(panriavimutta) who do not possess the five mundane supra-knowledges (abhisiria) or the
peaceful formless emancipations.

In two lucid articles on the Susima Sutta, Bhikkhu Bodhi extensively compares

the following versions:1%

e Paliversion, S 12:70

e Maha Sanghika Vinaya (M-Vin version)

o Samyutta Agama (SA 347 version)

o Saratthappakasini (Samyutta Commentary)
e Abhidharma-vibhasa Sastra.

Bhikkhu Bodhi® contends that the formulation of the text of the Suttas in
different early Buddhist communities was influenced by doctrinal pressures. Conversely,
variant versions of the Suttas, which embody different viewpoints, played a role in
shaping the doctrinal agendas of the schools. This is discussed in relation to the Susima
Sutta.

The Susima Sutta in its Pali and counterpart versions discusses a crucial and
debated issue of the arahanta ideal, differentiating some enlightened ones who attain
arahanta-hood but not necessarily the four jhanas or formless attainments. In this article,

Bhikkhu Bodhi also discusses the context of these panriavimutta (liberated by wisdom)

104 Bodhi, SN 20:70.

105 Bhikkhu Bodhi, “The Susima-Sutta and the Wisdom-Liberated Arahant” 29 (2007): 51-75; Bhikkhu
Bodhi, “Sustma’s Conversation with the Buddha: A Second Study of the Susima-Sutta,” Journal of the Pali
Text Society v, no. 30 (2009): 33-80; Bodhi, “The Susima-Sutta and the Wisdom-Liberated Arahant.”
2007: 51-75.

106 Bodhi, 51-75.
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monks, who attain the final liberation but with neither jianas nor formless attainments.
This discussion takes place extensively in the Maha Sanghika and Sarvastivada schools,
but with lesser attention in the Theravada Pali canons, except some Pali suttas such as
Susima Sutta,*®" Jhana Sutta,**® Kitagiri Sutta,*®® Atthakanagara Sutta*® and
Mahacattarisaka Sutta.*** Paiifiavimutta arahanta person is comparable to a
sukkavipassaka arahanta person (dry insight). Both approaches emphasize study of the
three characteristics of impermanence (anicca), suffering (dukkha), and non-self (anatta)
as a means of developing insight (vipassana) into the nature of reality.

George Bond (1984)%'? proposed an intriguing analysis on the evolution and
expansion of the Arahanta ideal within the Theravada Buddhist tradition. Bond clarifies
that he doesn't aim to distinguish between “early Buddhism” and Theravada, but instead
to examine how the concept of arahanta progressed within Theravada.

He elaborates three stages of the development of the arahanta ideal:

1. The early conceptions of the arahanta ideal
2. The development of the arahanta ideal and
3. Further development of the path and the ideal.

Regarding the first stage, Bond*'® writes that there are suttas which elaborate how

even ordinary people can attain final liberation immediately and easily. He cites the

examples of Yasa and his fifty friends.

107 Bodhi, Connected Discourses, 612—18.

108 Bhikkhu Bodhi, Numerical Discourses, 1298-1301.

109 Nanamoli and Bodhi, Middle Length Discourses, 577-86.

110 Nanamoli and Bodhi, 454-59.

111 Nanamoli and Bodhi, 934—40.

112 Bond, The Development and Elaboration of the Arahant Ideal in the Theravada Buddhist Tradition,
1984.

113 Bond, Development of Arahant Ideal.

o
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In this case, Bond!'* may have neglected the fact that those people had the great
fortune of meeting the Buddha in person and that the Buddha was fully available to them
within the very simple and limited Bhikkhu Order of those days. As per tradition, all
those early arahantas were just about to blossom after having fulfilled their Perfections
(paramita). They were just waiting for the right moment for their enlightenment to be
triggered, and the Buddha was perfectly able to execute that according to their individual
maturity of spiritual path.

The capacity to reach arahanta-hood in an immediate way may rely on this rare
capacity in a teacher. There are enthusiastic common people today too, but many have no
idea about the right path, as we have just a few potential and capable meditation masters
to guide us; truly enlightened ones are even more rare. A large number of those
meditation masters are not necessarily enlightened, although at least a few of them have
substantial knowledge about how one can attain Nibbana.

According to Bond,*'® in the subsequent phase of development, the texts portray
the attainment of arahanta-ship as a challenging objective, which can still be
accomplished in a single lifetime with considerable effort. During this phase, the ordinary
person, referred to as puthujjana, must follow a gradual path of progress to reach
Nibbana. Bond refers to these suttas as “Path suttas” and notes that they emphasize the
difficulty of attaining arahanta-ship. He probably refers to the Anupubbi katha*'®

(Gradual teachings) as in the Kitagiri Sutta*'’ and Vinaya Pitaka, a classic teaching style

114 Bond, Development of Arahant Ideal.

115 Bond, Development of Arahant Ideal.

116 Hermann Oldenberg, ed. Vinaya Pitaka, Suttavibhanga, Mahavagga. Oxford: Pali Text Society, 2000:
Mahakkhandhaka, Mahavagga Pali, Pabbajja katha.

17V, Vilhelm Trenckner et al., The Majjhima-Nikaya: 473-81.
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used by the Buddha to open the eyes of the mundane people (puthujjana) when they
approached him for instructions on the spiritual path. In such cases the Buddha would not
directly give them a subject of meditation or teach them the four noble truths, as their
minds were too clogged with defilements.
The Blessed One gave gradual instruction in the following manner:*®
e Danakatham - teachings about generosity to open the path of spirituality
e Sitlakatham - teachings about morality to lay a strong foundation of the path

e Saggakatham - teachings about heavens to motivate the sentient beings to avoid
the hell realms

e Kamanam adinavam - teachings on the dangers, drawbacks, faults, blemishes,
vanity, and the depravity of sensual pleasures

e Okaram sankilesam - teachings on unwholesome Dhammas which invade the
mind and how they lead to various immoral acts and aftereffects of such acts, etc.

e Nekkhamme anisamsam - teachings on the benefits of renunciation, which include
attainment of various jhanas through meditation, attainment of various stages of
sainthood (Arahanta), etc.

After these progressive sermons, once the Buddha perceived that the listener’s
mind was prepared (kallacitta), pliant (muducitta), free from obstacles (vinivaranacitta),
elevated (udaggacitta) and lucid (pasannacitta), then the Blessed One explained the
exalted teaching particular to the Buddhas (Buddhanam samukkamsika dhammadesana),
that is: sermons typically focused on the Four Noble Truths and the three characteristics
of existence. Upon hearing these teachings, individuals were able to attain one of the four

stages of Nibbana, depending on their level of spiritual ability. The eye of the Dhamma

appeared to them along with the realization that every conditioned thing that arises is

118 Hermann Oldenberg, Vinaya Pitaka, Suttavibhanga, Mahavagga: Mahdakkhandhaka, Mahavagga Pali,
Pabbajja katha.
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subject to disappear. (dhammacakkhum udapadi — ‘vam kiiici samudayadhammam
sabbam tam nirodhadhammam).**°

According to Bond's analysis,'? the third set of teachings on arahantship builds
on the previous concept of a gradual path. These teachings assert that arahantas are rare
and the path to enlightenment is long, taking more than one lifetime to complete. This
group of teachings includes the suttas that discuss the four paths or four noble persons,
which represent stages on the gradual path to arahantship. These stages continue into
future lives and require the individual to diligently work with the three trainings of ethical
conduct, concentration, and wisdom (sila, samadhi, paniia) for many lifetimes to perfect
the supramundane path.

In describing the gradual path, Bond*?! discusses the suttas that deal with the ten
fetters (dasa samyojana) which are eliminated along the fourfold paths. With each step of
the canonical development, Bond indicates that more complexities were added to the
system in the description of the enlightened one (arahanta). He argues against 1.B.

Horner’st?2

interpretations on the development of arahantship by emphasizing Horner’s
interpretation is explained elsewhere in this chapter. Descriptions of the arahanta ideal
grew in stature and emphasis over time and in many transmissions of the discourse into
different languages and schools.

In contrast to Bond's view, other modern writers present a more optimistic

perspective on the attainability of arahantship. Lily De Silva, in her 198723 study “The

119 Hermann Oldenberg: Mahdkkhandhaka, Mahavagga Pali, Pabbajja katha.

120 Bond, Development of Arahant Ideal.

121 Bond, Development of Arahant Ideal.

122 Horner, The Early Buddhist Theory of Man Perfected.

123 |_ily De Silva, Nibbana as Living Experience: The Buddha and the Arahant, Two Studies from the Pali
Canon (Kandy Sri Lanka: Buddhist Publication Society, 1996).
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Buddha and the Arahant Compared,” argues that Nibbana is achievable in the present life
and not just after death. She highlights Nibbana as the ultimate goal of the Buddhist quest
for perfection and happiness and identifies four distinct qualities that signify Nibbana as
a living experience: happiness, moral perfection, realization, and freedom. De Silva's
view offers a more humanized conception of arahantship as an attainable state of being in
the present life.*?4

Another work by Katz N (1982/1989)'?° compares Theravada Arahanta-hood,
Mahayana Bodhisattva-hood and Vajrayana Mahasiddha-hood, the three ideal saints of
the respective schools. Katz discusses how the three forms of human potentiality
radically diverge. He tries to reconcile this divergence while maintaining the integrity of
the three traditions.

According to Katz,'?6 Buddhism has a vast array of systems, schools,
mythologies, symbols, practices, and rituals that give rise to many different forms.
Despite this diversity, there is a fundamental continuity underlying all of these teachings.
The concept of the Arahanta, in particular, represents a core aspect of Buddhist doctrine
that transcends all schools and philosophies, albeit with varying emphases.

According to Pali literature, the Arahanta is considered as a perfect human being
who has achieved everything and is a complete product, like a Buddha. However,
Sanskrit and Tibetan literature portrays the Arahanta as a selfish individual only
concerned about their own salvation and not the suffering of others. This interpretation is

deemed one-sided and inaccurate. In Theravada Buddhism, the Arahanta is seen as a

124 Lily De Silva, “The Buddha and the Arahant Compared,” Journal of Buddhist Ethics 4: 65-66.
125 Katz, Buddhist Images of Human Perfection.
126 Katz, Buddhist Images.
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highly motivated and compassionate person with great love and kindness towards all
suffering beings. They are dedicated to traveling and helping all beings, humans and non-
humans alike, just as the Buddha advised the first group of 60 Arahanta monks.

Mahayana Buddhism raises the idea of the Bodhisattva as a counterpart of the
Perfected Person, elevated relative to the Arahanta Person, and in some contexts, the
contradiction or abrogation of the Arahanta Person. On the other hand, in Tantric
Buddhism, Mahasiddha is presented as an alternative to the narrowly scholastic and
monastic-focused Bodhisattva. Bodhisattva can be portrayed as moralistic and
disconnected from the sufferings of the world. However, Mahasiddha is presented as
someone who embraces worldly experiences and pleasures in order to fully understand
and transcend them.*?’

Tilakaratne (2005)'% examines the personalities of two prominent elders of the
Theravada tradition, Maha Kassapa and Ananda, in his research paper titled “Personality
Differences of Arahants and the Origins of Theravada.” This paper, written by a notable
Buddbhist studies scholar from modern-day Sri Lanka, explores the impact that these two
disciples of the Buddha had on the development of the Buddhist tradition after the
Buddha's death. Despite their shared arahanta status, Maha Kassapa and Ananda had
vastly different lifestyles and modes of experience. Maha Kassapa was a forest monk
who practiced austerities and lived a largely isolated life, while Ananda had a bustling
city lifestyle, attending to the Buddha and handling all of his public dealings.

These two great legends of the Buddha Sasana have carved niches of their own in

Buddhist history for their enormous contribution to the sustenance of the Buddhist Order.

127 Katz, Buddhist Images.
128 Tilakaratne, Asanga, ‘Personality Differences of Arahants and the Origins of Theravada.’
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In a meticulously written paper, Thilakaratne!?® displays a balanced approach to both the

legendary monks, while emphasizing that present day monks need to maintain a balanced

approach between the opposing poles of the two legends - gamavasi (city dwellers) and

araniniavasi (forest dwellers) traditions. Thilakaratne'® concludes that the ideals behind

venerable Maha Kassapa and Venerable Ananda, contemplative and interactive, do not

need to be perceived as contradictory but complementary.

I.B. Horner's (1936/1979)**! valuable research on the Early Buddhist theory of

man perfected explores the concept of Arahanta and the significance of the pursuit of

perfection in religious life. The author analyzes the Arahanta concept from different

perspectives, including:

The Arahan concept in non-Buddbhist literature (49-74)

The Arahan concept: its non-Buddhist use in the pitakas (75-95)

The Buddhist concept of the Arahan in the pitakas (96-177)

The Arahan concept in post-canonical and mahayanist works (178-204)
The four ways and the four fruits (205-256)

Oghatinna: Flood-crossed: an aspect of the Arahan (257-281)

Para: beyond (282-312)1%

Horner'33 presents an interesting discussion of contemporary non-Buddhist

traditions of India that are also familiar with the concept of Arahanta-ship. For example,

the Jain tradition includes aspects of the Arahanta ideology. The terms Araham (noun)

129 Tilakaratne, Personality Differences.
130 Tjlakaratne, Personality Differences.
131 Horner, Early Buddhist Theory.
132 Horner, Early Buddhist Theory.
133 Horner, Early Buddhist Theory.
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and Arahati (verb) were frequently used by the non-Buddhist sects such as Jains.
According to Horner, the ascetics given over to the ascetic practice, physical austerities,
and the possession of some psychic powers were not Arahantas in any Sakyan sense.
Arahanta is a man or a woman who has won perfection here and now; and Arahanta-ship
is a highly desirable state to be won in the present. The Arahanta and Arahanta-ship
regarded in this light are the products of monastic Buddhism.

Although the concept of Arahanta may appear as a readymade concept each time
it is met within the texts, the above considerations suggest that this concept has Sakyan
history behind it. Some of the key terms used for a liberated person are arahatta, asekha,
khinasava. Horner'34 prefers to keep several of the original Pali terms instead of using
any translation, including the term Araham. These are words for which no altogether
suitable translation has yet been suggested. This is because in English, or in any other
Western or European language, there is no precise equivalent for conveying the grandeur,
depth, and richness of these old Indian notions. Horner’s hesitance to translate is also
because the meanings of these words vary in different contexts, showing that their
significance was not steady and unchanging. This reflection further explains the lack of
English equivalents for some Pali terms, and the reason why it is hard to find the exact
English equivalents to the age-old eastern religious language of the Theravada Buddhists.

In summary, the Theravada standpoint on Arahanta-hood remains consistent to
present times in some critical aspects of definition. The arahanta has abandoned all
defilements and is not subject to rebirth. Again, the Perfectly Self-Enlightened Samma

Sambuddhas, Individually Self-Enlightened (Pacceka Buddhas) and those who attain the

134 Horner, Early Buddhist Theory.
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Enlightenment under the guidance of Perfectly Enlightened Ones (Arahantas) are all
called abhabbuppattika (incapable of being born again), as they have completely
abandoned all forms of defilements, attachments, desires and other related latent
tendencies. The role of a disciple arahanta is certainly very vital as many hundreds and
thousands of them have already been able to cross the samsaric ocean with the help of the
Perfectly Enlightened Samma Sambuddha during this Gotama Buddha’s Order. The
Buddha has said that as long as the Doctrine (dhamma) is duly practiced by the disciples,
the world will not be empty of liberated ones (arahanta).

In the Mahayana perspective, there are quite a few offshoots with varying
ideologies regarding arahanta-hood. Some of the most well-known sutras and chants in
Mahayana Buddhism include references to the arahanta, including the central Maha
Prajiia Paramita Hridaya Sutra. This later reference focuses on the arahanta’s
relationship to and awareness of emptiness of skandhas, referents, material and mental
processes. However, the Mahayana standpoint on arahanta-hood is not a positive one,
conveying an imperfect or actually negative perspective. Nevertheless, the Mahaniddesa
provides evidence of the Theravada standpoint on arahanta-hood as a liberated or
enlightened one who will accomplish his spiritual goal by completely abandoning all

defilements. This point will be further discussed in chapter five.

The literature shows both the complexity and primacy of understanding the
Arahanta ideal in the study of Buddhism. Over time, different qualities have been
emphasized to understand perfection of a person. Asceticism and generosity were
portrayed as opposing forces in different schools and eras, but they are not necessarily

incompatible. The possibility of reaching arahanthood for any particular person became
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a more distant and complex concept while remaining clear in direction. As Niddesa
shows, an Arahanta is a multi-faceted person, or aspiration for people on the Buddhist

path.
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3. Chapter Three: Mahaniddesa in Buddhist Literature

3.1. History of Mahaniddesa Translations and Studies

The Niddesa has been defined in a number of Pali-English dictionaries as
pointing out, designation, specification, description, exposition, etc. The Pali-English
Dictionary3® published by the Pali Text Society doesn't provide much additional
information or many citations to support its entries.

The Niddesa, despite not being commonly referred to in Pali-English dictionaries
or canonical and non-canonical texts, offers an important analytical approach to
interpretation and exegesis of Buddhist teachings. Derived from the Sanskrit word
Nirdesa, which relates to Desa and Desaka, the term Niddesa signifies a descriptive
exposition, a description attribute, or a distinction. It is conveyed through question and
answer and serves as an analytic explanation. While mentioned in several texts, including
Vinv.114, Nett 4.8 38 sq., Vism 26, DhsA 54, VVA 78, PvA 71, and 147, the Niddesa
provides valuable insights into Buddhist teachings through its unique and analytical
approach.

Most dictionaries and other sources give only a very brief explanation of Niddesa
to cover the main composition of the text. They mostly mention that Niddesa®3® is the
eleventh book of the Khuddaka Nikaya and that it is divided into two main sections —

Mahaniddesa and Cullaniddesa. The Mahaniddesa provides commentary on the Atthaka

135 Davids and Stede, 82.

1% Davids and Stede, 82: “[Sk. Nirdesa, fr. Niddisati, cp. Desa, desaka etc.] 1. Description attribute,
distinction PvA7 (ukkattha®); °vatthu object of distinction or praise D 3.253 = A 4. 15 (where reading is
niddasa, which also as v. 1, at D 3.253 & Ps 1.5). -2. Descriptive exposition, analytic explanation by way
of question and answer, interpretation, exegesis Vin v.114 (sa®); Nett 4. 8 38 sq.; Vism 26; DhsA 54; VVA
78; PVA 71, 147. -3
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Vagga, while the Culla Niddesa offers commentary on the Parayana Vagga and the
Khaggavisana Sutta.

The Sutta-nipata,*3” an important text of the Khuddaka Nikaya, contains the
Atthaka-Parayana Vaggas and Khaggavisana Sutta, which are part of the earliest
category of Buddhist literature. The Mahaniddesa and Culla Niddesa commentaries are
associated with these texts and are traditionally attributed to Venerable Sariputta, the
Buddha's chief disciple. Bhiksu Jagadisa Kasyapa'® identified four versions of the
Mahaniddesa Pali that were used for the Vipassana Research Institute's editing of the
VRI Tipitaka project.

Burmese — Chatthasangayana publication, 1956.

Sinhalese — Edited by Sri Pandit Weliwitiya Sorata Thero, 1933.

Siamese — Mahamakuta Government Publication, 1926.

Roman — Edited by L. De La Vallee Poussin and E.J. Thomas, PTS 1916-17.

La Vallee Poussin and E.J. Thomas were the first to undertake a comprehensive
edition of Mahaniddesa Pali,**° comparing a number of Pali texts from Sri Lanka,
Myanmar and Thailand. This was part of the massive PTS project in the latter half of the
nineteenth century and the first half of the twentieth century, which was a significant
landmark in the history of Buddhist literature. All these scholars who worked so hard to
make the PTS project possible brought a new renaissance to Theravada Buddhism which

opened the door for the rest of the world to investigate more of the Pali Tipitaka.

137 Dines Andersen, Helmer Smith, and England) Pali Text Society (London, The Sutta-Nipata (London:
BPublished for the Pali Text Society by H. Frowde, 1913),
http://books.google.com/books?id=y80sAQAAMAAJ.

138 Jagadisa Kasyapa, The Mahdaniddesa (Patna: Bihar Government Pali Publication Board, 1960).

139 poussin and Thomas, Mahaniddesa.
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Interestingly, the PTS project was way ahead of publishing Mahaniddesa Pali as
compared to the traditional Buddhist countries, which is also a reflection of the emphasis
of the modern publication era of Europe. However, this is the only Pali canonical text
without any western translation. In contrast to the Mahaniddesa, the Suttanipata, the
source of Mahaniddesa and Cullaniddesa, was translated into English some fifty years
before the first Mahaniddesa publication took place.

The Suttanipata has received a great deal of attention in the academic world, with
numerous editions and translations in different languages. Hintiber4 highlights several
translations by various authors, including the edition by Anderson and Smith.14! In
addition to these translations, the book “Nyanaponika: Sutta-Nipata™'* is another
important resource for scholars, which contains a collection of early Buddhist teachings
in verse form, known as Lehr-Dichtungen, and extracts from ancient commentaries.
Other notable translations include K.R. Norman's “The Group of Discourses,'* V.
Fausbell's “The Sutta-nipata Part I1 Glossary,”*** R.O. Franker's “Die Suttanipata-
Gathas mit ihren Parallelen,”**> W .B. Bollée's “The Padas of the Suttanipata with
Parallels from the Ayaraiga, Siiyagada, Uttarajjhdya, Dasaveyaiii,”**® and N.A.
Jayawickrama's “A Critical Analysis of the Suttanipata llustrating Its Gradual

Growth.”147

140 Hinliber, A Handbook of Pali Literature.

141 Andersen Dines, Helmer Smith, eds., The Sutta-Nipata (London: Pali Text Society, 1913),
http://books.google.com/books?id=y80sAQAAMAAJ.

142 NyanaponikaNyanaponika, Sutta-Nipdta mit Ausziigen.

143 Norman, Group of Discourses (Sutta-Nipata).

143 V. V. Fausbgll, The Sutta-Nipata Being a Collection of Some of Gotama Buddha’s Dialogues and
Discourses (London: The Pali Text Society, 1885), http://books.google.com/books?id=pws-AQAAMAAJ.
145 Franke, Die Suttanipdta-gathdas mit Ihren parallelen.

146 Fausbgll, Sutta-Nipata.

147 Jayawickrama.
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There are many versions of Sutta-nipata with even earlier translations and updates.
To date, the first-ever English translation of Sutta-nipata was made by M.
Coomaraswamy'#® in 1874 and the latest translation was by Bhikkhu Bodhi'#? in 2017.
Some of the prominent scholarship on the Sutta-ripara in chronological order is as
follows:

e M. Coomaraswamy (1874) — English translation®®

V. Fausbgll (1885) — English translation®!

M. Anesaki (1906) — Chinese translation'>

H. Oldenberg (1908) — journal article in German?%3
e Franke, Otto (1909) — journal article in German®*
e Anderson, D. and Smith, H. (1913) — Pali text edition for PTS®®

e A.F.R. Hoernle (1916) — journal article on a Sanskrit version from Eastern
Turkestant%®

e N.A. Jayawickrama (1947) — Doctoral thesis in English®’
e Nyanaponika (1955) — German translation!®8

e W.B. Bolleé (1980) — German work on Sutta-nipata padas'*®

148 Coomaraswamy, Sutta-Nipdta Dialogues..

149 Bhikkhu Bodhi, trans., The Suttanipdta: An Ancient Collection of the Buddha’s Discourses, Together
with Its Commentaries: Paramatthajotika Il and Excerpts from the Niddesa (Somerville MA: Wisdom
Publications, 2017).

150 Coomaraswamy, Sutta-Nipata Dialogues..

151 Fausbgll, Sutta-Nipata.

152 M. Anesaki, Sutta-Nipdta in Chinese, JPTS, no. 5 (1906): 50-51.

158 H, Oldenberg, “Zu Suttanipata 440,” zeitdeutmorggese Zeitschrift der Deutschen Morgenlandischen
Gesellschaft 62, no. 3 (1908): 593-94.

154 Franke, Die Suttanipata-gathas mit \hren parallelen.

155 Andersen et al. The Sutta-Nipata.

156 A. F. Rudolf Hoernle, “The Sutta Nipata in a Sanskrit Version from Eastern Turkestan,” Journal of the
Royal Asiatic Society of Great Britain and Ireland, 1916, 709-32.

157 Jayawickrama.

158 Nyanaponika, Sutta-Nipata mit Ausziigen aus d. alten Kommentaren.

159 Fausbgll, Sutta-Nipata.
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e K.R. Norman (1984) — English translation?6°
e Saddhatissa (1985) — English translation'®t
e Bhikkhu Bodhi (2017) — English translation.'62

The Sutta Nipata is a compilation of ancient Buddhist writings, regarded as a
crucial and ancient segment of the Pali Canon. It encompasses 71 concise dialogues that
are attributed to the Buddha and his pupils, expounding on various themes like morality,
mindfulness, and understanding of the true nature of existence. Due to its accuracy and
genuineness, the Sutta Nipata is highly esteemed by both scholars and practitioners, as it
embodies some of the earliest written instructions of the Buddha.

One component of the Sutta Nipata that is often overlooked is the Mahanidessa, a
section of the collection that contains a series of poetic verses that describe the qualities
of an ideal spiritual seeker. The Mahanidessa's lack of popularity could be attributed to
its distinct style and content, which deviate from the straightforward discourses that are
commonly found in other parts of the Sutta Nipata. Nonetheless, its presence in the
collection is typical of the diverse and multifaceted character of the Buddha's teachings,
which encompassed not only pragmatic advice for everyday living but also profound
understandings about the mind and the universe. Therefore, the Mahanidessa should not
be overlooked and should be given more consideration and examination as an essential

element of the Suttanipata.

3.2. The Mahaniddesa within the Canonical Literature

160 Norman, Group of Discourses (Sutta-Nipata).
161 H. Saddhatissa, The Sutta-Nipata (London: Curzon, 1985).
162 Bodhi, The Suttanipata.
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In probably one of the most informative articles on Niddesa, K. Arunasiri*® gives
a detailed account covering a number of topics about the text, such as Niddesa'®* and
Navanga Satthu Sasana, the antiquity of Niddesa, Niddesa and Abhidhamma, authorship,
the background for its emergence and the style of composition, and rejection of the
Niddesa by Mahasanghikas.

Although the Niddesa is a commentary on the Atthaka and Parayana vaggas as
well as the Khaggavisana sutta of the Suttanipata, Arunasiri*®® provides an explanation
as to why it has been granted canonical status.

The Niddesa is a Buddhist commentary that expounds on various parts of the
Suttanipata, particularly the A¢thaka and Parayana vaggas, as well as the Khaggavisana
Sutta. Although it is primarily a commentary, it has received canonical recognition in the
Theravada tradition. To put it simply, the Niddesa has been granted canonical status
despite its nature as a commentary.

The Niddesa was bestowed canonical status for various reasons, including its
relevance and significance. As one of the oldest compilations of Buddhist texts, the
Suttanipata holds a prominent place in Buddhist literature, and the Niddesa provides
valuable insights and elucidations on the meaning and importance of these ancient texts.
Furthermore, the Niddesa provides valuable historical and cultural context, making it an
important resource for both scholars and practitioners seeking a deeper understanding of

the Suttanipata.

163 \Malalasekera et al., “Niddesa,” Encyclopaedia of Buddhism.
164 poyssin and Thomas, Mahaniddesa.
165 Malalasekera, “Niddesa,” Encyclopaedia of Buddhism.
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The Niddesa's early composition date clearly contributes to its canonical status.
Scholars suggest that the Niddesa may have been written as early as the 3rd century BCE,
around the same period as the Suttanipata. This makes it one of the earliest known
commentaries on Buddhist texts, and its inclusion in the canon highlights its historical
significance and the high regard in which it was held by early Buddhist communities.

Overall, the canonical status of the Niddesa is a testament to its importance and
relevance to the early Buddhist tradition. Although the Niddesa is technically a
commentary, it has been highly regarded as a source of profound insight and
comprehension into the teachings of the Buddha and the early Buddhist community.

Niddesa’s*%® style of presentation is very different from that of the commentaries
of other canonical texts written after the 5~ century BCE. In comparison to the word-for-
word exposition by the atthakatha, Niddesa'®’ uses a series of epithets to describe the
meaning of a word. It uses repetition when the same word appears in sequence with
another word or in several different places, which occurs frequently. This multifaceted
explanation of ideas, instead of mere description of a word in a phrase as in other
commentaries, is a unique style of Niddesa.®® Quotations from all the four Nikayas and
some other Khuddaka texts is another feature of Niddesa'®® treatment. All these highlight
some significant stylistic developments of this formative stage of commentarial literature.

Arunasirit’® also finds a connection between the Niddesa'’! and the Abhidhamma

as it treats some technical jargon and clauses with a completely Abhidhammic

166 poussin and Thomas, Mahaniddesa.
167 poussin and Thomas, Mahaniddesa.
168 poussin and Thomas, Mahaniddesa.
169 poussin and Thomas, Mahaniddesa.
170 Malalasekera, “Niddesa,” Encyclopaedia of Buddhism.
171 poussin and Thomas, Mahaniddesa.
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texture. The use of lists to explain a term is an example of this. This is another unique
feature of Niddesa'’? in comparison to the other four Nikayas. Hence, Arunasirit’
suggests that the Niddesa'’* and Patisambhidamagga represent a “transitional period
between Sutta and Abhidhamma.” The language and the context of Afthaka Vagga,
Parayana Vagga and Khaggavisana Sutta suggest that they belong to the earliest strata of
Buddhist literature.

There is a debate between some scholars over the sequencing of production of
Sutta-nipata and Niddesa.'’® It is obvious that Asthaka Vagga, Parayana Vagga and
Khaggavisana Sutta survived as separate texts before they were incorporated with
Suttanipata. Meanwhile, Niddesa'’® too has been tailored with some other texts from time
to time in the process of explaining technical terms and clauses of Atthaka Vagga,
Parayana Vagga and Khaggavisana Sutta.

Certain uses of language in the context of a text can also reflect the age of that
text. For example, Niddesal’” mentions a number of cities and territories beyond the
Indian boundaries which are not familiar to the earlier compilers of the canonical
literature. For example:

Takkola, Takkasila — Taxila of Pakistan
Tambapanni — Sri Lanka

Tamalim — Tamralipti, a port city of West Bengal

172 poussin and Thomas, Mahaniddesa.
178 Malalasekera, “Niddesa,” Encyclopaedia of Buddhism.
174 Poussin and Thomas, Mahaniddesa.
175 poussin and Thomas, Mahaniddesa.
176 poussin and Thomas, Mahaniddesa.
177 poussin and Thomas, Mahaniddesa.
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Barukacca — Port city of southern Gujarat which was used by Asoka to send missionaries
to Aparantaka country in the middle east

Vanga — West Bengal or Bangladesh

Surattha — Saurastra coast

Suvannabhiimi — Myanmar

Allasanda — Alexandria

Yona — the Greek world.

These are mostly the ancient ports and port cities which were used by sailors of
the remote past. They were also popular places of maritime trade during the reign of
Asoka, and he used these ports, cities, and countries for his Buddhist missionary
activities.

During the Asoka period, ports and port cities played a crucial role in the
propagation of Buddhism. They served as vital trade and cultural centers that connected
India with other regions of Asia and beyond. For instance, the ports of Takkola and
Takkasila (Taxila) in Pakistan were situated on the ancient Silk Road and served as
significant centers of commerce and learning. Consequently, these ports attracted
scholars and merchants from all over Asia. Similarly, the port of Tambapanni in Sri
Lanka was a critical stopover for ships traveling between India and Southeast Asia. It is
believed that Mahinda, Ashoka's son, brought Buddhism to Sri Lanka from India through

this port.1’8

178 Holt, John Clifford, The Sri Lanka Reader: History, Culture, Politics (Durham: Duke University Press,
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Tamalim (Tamralipti) was another important port city in West Bengal that served
as a gateway to Southeast Asia and was a hub for both maritime trade and Buddhist
missionary activities.*”

The port city of Barukacca in southern Gujarat was also significant, as it was used
by Asoka to send Buddhist missionaries to the Aparantaka country in the Middle East.
Vanga (West Bengal or Bangladesh) was another key location for maritime trade and
cultural exchange. 8

The ports of Surattha on the Saurastra coast and Suvannabhiimi in Myanmar were
also important centers of trade and Buddhism during the Asoka period. Asoka's efforts to
disseminate Buddhism extended to distant lands such as Allasanda (Alexandria) and
Yona (the Greek world), where he purportedly dispatched envoys to propagate the
Buddhist teachings.*®*

In summary, the Asoka period witnessed the pivotal role of ports and port cities in
the proliferation of Buddhism. These locations acted as vital nodes in the interlinked
network of trade, culture, and religion that connected India to other parts of Asia and the
world.*8? Geographic and historical details such as these help date at least some editions
of early texts.

Most evidence supports the idea that Niddesa'® belongs to a later period of

canonical development. The terms such as sippayatana, vijjayatana, and parivena reflect

179 Majumdar, R.C., Ancient Indian Colonization in South-East Asia. Vol. 1. Calcutta: Firma K.L.
Mukhopadhyay, 1977, 188.

180 Tripathi, Vibha., “India and the Indian Ocean: An Overview of the Historical and Archaeological
Evidence.” Journal of Indian Ocean Archaeology 1 (2004): 1-15.

181 Singh, Upinder., Political Violence in Ancient India. Cambridge, MA: Harvard University Press, 2017.
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edited by Jonardon Ganeri, 23-37. Oxford: Oxford University Press, 2017.
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that there were fully functioning monastic institutes by the time Niddesa'® was written.
Hence, Arunasiri®® suggests that the Niddesa'® can be dated to a period in or after the 3«
century B.C. Abenayaka®’ has a similar view on the date of Niddesa.'®® Arunasiri*®®
mentions two strata of Khuddaka Nikaya, according to which Niddesa!®® belongs to the
later stratum. The complete list of Khuddaka Nikaya with their respective strata is as
follows:
Earlier Stratum

e Suttanipata

e ltivuttaka

e Dhammapada

o Theragatha

o Therigathd

o Jataka
Later Stratum

o Khuddakapatha

e Vimanavatthu

e Petavatthu

e Niddesa

e Patisambhida

e Apadana

184 poussin and Thomas, Mahaniddesa.
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o Buddhavamsa
e Cariyapitaka.

The authorship of Niddesa is debated in modern literature. Traditionally,
authorship of many books is attributed to some famous persons. For instance, Kalidasa
and Shakespeare are two eastern and western authors to whom have been attributed a
number of apocryphal works. There can be more than one reason to do so, such as
gaining popularity for the books with the help of famous names, or in other cases, the
original authors were not interested in highlighting their own names. Hence, some of the
anonymous or apocryphal books have been attributed to some popular figures. Similarly,
Niddesa was likely written by one scholarly monk or a panel of such scholars, but he or
they never wanted to highlight his/their name/s. They could possibly be great
practitioners who were willing to serve the Dhamma and not wanting to build their own
ego.

Despite the common attribution of the Niddesa to Venerable Sariputta, the chief
disciple of the Buddha, it is highly unlikely that he authored the text, given its context
and style. If he was the author, it is likely that an already prevalent earlier text must have
been amended with some additional information such as location names by the later
editors including Venerable Sariputta’s disciples. On the other hand, the lack of
authorship attribution must have left many scholars conjecturing that it was written by

Venerable Sariputta.
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Abeynayake®®! investigated why the authorship of Niddesa was attributed to
Venerable Sariputta by the Niddesa commentator for the first time. The summary of his
argument is based on the following points:

e Sariputta’s name is associated with the last sutta of the Atthakavagga.

e Sariputta is attributed with the analytical and descriptive discourses of the
Nikayas.

e Majjhima Bhanakas of Sri Lanka must have done so as Sariputta is linked to the
Majjhima Nikaya bhanaka lineage.

The Mahasanghikas, a group of dissident monks who were expelled from the
Buddhist monastic order, rejected several Buddhist texts including the Parivara exegesis,
Abhidhammapakarana, Patisambhida, and Niddesa,**? according to the earliest chronicle
of Ceylon, the Dipavamsa,**® dating back to the 4th century CE As a result, the Niddesa
survived as a Theravada text, having been preserved by the Theravada tradition since its
composition.

As Niddesa'®* was included in the canon, Venerable Upasena wrote a
commentary on it during the reign of king Aggabodhi I (564-598 CE) of Sri
Lanka. Mahaniddesa was edited by Ven. Moratota Dhammakkhandha Thera due to its

corrupted version during the reign of king Kirti ST Rajasinghe (1747-80 CE)
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Abeynayake’s'®® investigation of the composition of Khuddaka Nikaya
emphasizes that KN contains Niddesa as one of the main entities. He compares the Pali
traditional sources to examine their differences in explanations of the Khuddaka Nikaya.

The Cullavagga's eleventh chapter is an early account of the First Council, and it
has been an important source of information for the commentaries and Sri Lankan
chronicles. According to Theravada tradition, the Khuddaka Nikaya, which contains five
collections of Buddhist texts, was compiled at the First Council. The Vinaya Commentary
Samantapasadika*®® generally agrees with the Cullavagga's account of the First Council,
although there are some slight variations. The conclusion of the First Council's account in
the Cullavagga includes the following statement:

The five Nikayas are, Digha Nikaya, Majjhima Nikaya, Samyutta Nikaya,

Anguttara Nikaya and Khuddaka Nikaya. Here Khuddaka Nikaya means the rest

of the sayings of the Buddha excluding the four Nikayas. Venerable Upali

explained the Vinaya therein and venerable Ananda the remaining sections of the

Khuddaka Nikaya and the four Nikayas.

In his comparative study, Abeynayaka®®’ presents a different account with more
comprehensive details in the Sumarngalavilasini**® — the Digha Nikaya Commentary. At
the end of the Sumangalavilasini,** it is said that the Dighabhdanakas were of the opinion

that after the recital of the Abhidhamma Pitaka, the Jataka, Mahaniddesa, Ciulaniddesa,

195 Abeynayake, Analysis of Khuddaka Nikaya.
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Patisambhidamagga, Suttanipata, Dhammapada, Udana, Itivuttaka, Vimanavatthu, and
Theratherigatha were rehearsed and put into the Abhidhamma Pitaka, having been
entitled Khuddakagantha. The Majjhimabhanakas also accept the Khuddakagantha with
three more additions, Apadana, Buddhavamsa and Cariyapitaka, and include them in the
Sutta Pitaka.

Several books have been written on the Khuddaka Nikaya (KN) by renowned
scholars and researchers. Some of the notable works include “Buddhism: Its History and
Literature”2% and “Buddhist India”?%* by Prof. T.W. Rhys Davids, “A History of Indian
Literature, VVol. 11292 by Prof. M. Winternitz, and “A History of Pali Literature, Vol.

1203 by Dr. B.C. Law. Additionally, “Studies in the Origins of Buddhism”?°* by Dr. G. C.
Pande and “A Critical Analysis of the Pali Sutta-nipata llustrating Its Gradual
Growth2% by Prof. N. A. Jayawickrama shed light on various aspects of KN. “Pali
Sahityaya, Vol. 1206 by Venerable A.P. Buddhadatta, and “Le Concile de Rajagrha”?’” by
Prof. Jean Przylusky offer insights into the literary and historical aspects of the KN.
Furthermore, “Histoire du Bouddhisme Indien”?% by Prof. E. Lamotte and “University of
Ceylon Review, Vol. XV, Nos. 3 and 4” by Prof. Joytiya Dhirasekara provide a critical

analysis of the KN and its importance in the development of Buddhism.
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Rhys Davids’?% works give a short description of the KN texts with a brief
chronological account. In a more systematic and scientific approach, apart from dealing
with the contents of the KN texts, Winternitz?° compares them with the first four
Nikayas. Although B.C. Law?!! tries the same method, Winternitz?'? is more
comprehensive in his approach. In a chapter of his scholarly work, Pande?? thoroughly
examines three KN books, Sutta-nipata, Udana and Itivuttaka. He interestingly describes
the origin and development of KN texts along with their corresponding relevance to the
Chinese redactions. The significance of Jayawickrama’s doctoral dissertation®'* is that he
investigates all aspects of Sutta Nipata.

The Khuddaka Nikaya holds significant importance due to its compilation of
diverse texts covering a broad range of topics, such as ethical teachings, meditative
practices, and stories related to the Buddha and his disciples. These texts are believed to
have originated during the early centuries of Buddhism, offering invaluable insights into
the beliefs and practices of the early Buddhist community. The Khuddaka Nikaya's
comprehensiveness makes it a crucial source for studying Buddhism's early development,

including the evolution of its doctrines, practices, and social contexts.?®
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In a notable contribution, Buddhadatta?® has provided a Sinhala language work
on the topic. Abeynayake,?!’ Przyluski?'® and Lamotte?'® contributed remarkable analyses
of the problems concerning KN. Przyluski?? elucidates the KN and its Chinese and
Sanskrit counterparts through two chapters of his work, while Lamotte??! pointed out the
salient features of this subject through a chapter of his voluminous book. Dhirasekara’s
article reflects some points of Lamotte’s work??? as well. Apart from these treatises, there
are numerous editions and translations of the Khuddaka texts in various languages.

Various Buddhist scholars have examined the texts within the Khuddaka Nikaya,
including the Suttanipata, Dhammapada, Udana, Itivuttaka, Theragatha, and Therigatha.
These texts cover a wide range of topics and are considered essential in the composition
of the Pali canons. The content and context of these texts are also vital in the
development and exposition of the canon. While some of the KN texts are relatively
recent, there are still several that date back to the earliest strata of Pali canonical
literature.

To summarize, the Khuddaka Nikaya is a significant compilation of 15 books,
including some of the earliest and most respected Buddhist literature. It was compiled
over several centuries and includes a range of texts on diverse topics such as ethics,
meditation, and stories of the Buddha and his followers. Among the texts in the
Khuddaka Nikaya, the Mahaniddesa is considered important as it provides commentary

on crucial texts such as the Atthakavagga and Parayanavagga from the Suttanipata, one
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of the oldest Buddhist collections. Written in the 3rd to 2nd centuries BCE, the
Mahaniddesa is also among the earliest commentaries on these texts.??3

The Mahaniddesa provides a detailed analysis of the teachings contained in the
Atthakavagga and the Parayanavagga, and it offers insights into the early Buddhist
understanding of concepts such as mindfulness, compassion, and non-attachment. It also
provides historical and cultural context for these teachings, and it sheds light on the way
that early Buddhists interpreted and applied these teachings in their own lives.

The Khuddaka Nikaya is a significant collection of early Buddhist texts, featuring
a wide range of teachings, including ethical instructions, meditative practices, and stories
of the Buddha and his disciples. Many of the texts within the Khuddaka Nikaya are
considered to be some of the earliest and most respected Buddhist literature, offering
invaluable insights into the principles and practices of the early Buddhist community.
The inclusion of the Mahaniddesa, a highly regarded commentary on some of the earliest
Buddhist teachings, further emphasizes the importance of the Khuddaka Nikaya within

the broader Buddhist tradition.
3.3. The Mahaniddesa in Relationship to the Afthaka VVagga

The Suttanipata,?* the fifth book in the Khuddaka Nikaya of the Sutta Pitaka, is a
collection of short discourses and verses that cover a range of topics, including ethics,
meditation, and insight. The Mahaniddesa®?® and Cilaniddesa, occupying the fourteenth

and fifteenth positions respectively in the Khuddaka Nikaya, are commentaries on other
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important texts in the Pali canon. The Suttanipata is divided into five chapters, each with
its own unique theme and teachings. These chapters are the Uraga, Cilanarada,
Mahanarada, Atthakavagga, and Parayanavagga:.

e Uragavagga

o Cilavagga

e Mahavagga

o Atthakavagga

e Parayanavagga
The Atthakavagga is further divided into sixteen chapters with powerful Pali stanzas:

1. Kama sutta niddesa - six stanzas (772-777)

2. Guahtthaka sutta niddesa - eight stanzas (778-785)

3. Dutthatthaka sutta niddesa - eight stanzas (786-793)

4. Suddhatthaka sutta niddesa - eight stanzas (794-801)

5. Paramatthaka sutta niddesa - eight stanzas (802-809)

6. Jara sutta niddesa - ten stanzas (810-819)

7. Tissametteyya sutta niddesa - ten stanzas (820-829)

8. Pasiira sutta niddesa - eleven stanzas (830-840)

9. Magandiya sutta niddesa - thirteen stanzas (841-853)

10. Purabheda sutta niddesa - fourteen stanzas (854-867)

11. Kalahavivada sutta niddesa - Sixteen stanzas (868-883)

12. Cilavyiha sutta niddesa - seventeen stanzas (884-900)

13. Mahavyiiha sutta niddesa - twenty stanzas (901-920)

14. Tuvataka sutta niddesa - twenty stanzas (921-940)
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15. Attadanda sutta niddesa - twenty stanzas (941-960)
16. Sariputta sutta niddesa - twenty-one stanzas (961-981)

The Mahaniddesa?®?® is the exposition of Atthaka Vagga of the Suttanipata while
the Ciilaniddesa is the exposition of the Parayana Vagga and the Khaggavisana Sutta of
the Suttanipata. The Mahaniddesa®?’ expands the 210 Pali stanzas of the Atthakavagga
of the Suttanipata into nearly 400 pages while the Ciilaniddesa also expands the
Parayana vagga niddesa and Khaggavisana sutta into nearly 400 pages. The
Suttanipata®?® has its own Atthakatha while the Mahaniddesa and Ciilaniddesa also have
their own Atthakatha called Paramatthajotika. This means the Mahaniddesa and
Ciilaniddesa are not necessarily Atthakathas of the Suttanipata®®® but something beyond
or in between.

As noted, the Mahaniddesa®° and Ciilaniddesa can very well act as transitional
material between Miila Pitakas and Atthakathas. Although Mahaniddesa®* and
Ciilaniddesa explain the Suttanipata®?? in detail, they stand out as unique texts from
Atthakatha features. These texts do not rely on the base of the Suttanipata®® to be
comprehensible and they make their own important statements, while still explicating the
Suttanipata®* content.

In Buddbhist tradition, there are two primary types of texts: suttas and

commentaries. Suttas are considered the core teachings of the Buddha, while
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commentaries are texts that provide explanations, interpretations, and elaborations on the
suttas. Commentaries are written by scholars, monks, and other experts in Buddhist
philosophy, and they often include historical and cultural context, as well as personal
insights and reflections.

The Mahaniddesa is a unigue text that combines features of both a sutta and a
commentary. It provides analysis and interpretation of the Asthakavagga and the
Parayanavagga, which are two collections of early Buddhist teachings, making it a
commentary in that sense. However, it also offers its own teachings and insights, making
it a distinct text with its own value within the broader Buddhist canon.?®

One of the key characteristics of a commentary is that it is written by someone
other than the original author of the sutta. In the case of the Mahaniddesa, it must have
been written by a Buddhist monk or scholar who lived several centuries after the Buddha,
and who was using the teachings contained in the A¢thakavagga and the Parayanavagga
as source material for his own work.

Additionally, the Mahaniddesa contains discussions on Buddhist cosmology and
the workings of karma, as well as the concept of Nibbara, which is the ultimate goal of
Buddhist practice. It also provides historical and cultural context for the teachings,
including explanations of the various terms and concepts used in the early Buddhist texts.
Overall, the Mahaniddesa is a valuable resource for understanding early Buddhist
teachings and their interpretation in the broader Buddhist tradition.

Overall, the Mahaniddesa is a text that has aspects of both a sutta and a

commentary. It provides interpretation and analysis of earlier Buddhist teachings, while
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also offering its own unique insights and teachings. This makes it a valuable resource for

anyone interested in understanding the early Buddhist tradition and its teachings.

3.4. Unique Aspects of the Mahaniddesa

The Mahaniddesa?® is an exceptional text in its treatment of the path to liberation,
as it focuses solely on this topic throughout the text, unlike many later texts that include
other details that are not exclusively related to liberation. The text is also unique in the
sense that it serves as a bridge between early Buddhist canonical literature and later
commentaries that explain certain technical terms and concepts found in the original texts.
This makes the Mahaniddesa an important resource for understanding the early Buddhist
teachings and their development over time. Its emphasis on the path to liberation and its
clear, precise style make it a valuable resource for practitioners seeking guidance on their
spiritual journey.

The Mahaniddesa?®" is a unique text in that it not only explains the jargon of the
Atthaka vagga and Parayana vagga of the Suttanipara,?® but it also goes beyond by
clarifying many different terms in a number of similar epithets throughout the text. This
serves to consolidate and emphasize the given meaning of the original term, making the
Mahaniddesa a valuable resource for understanding early Buddhist teachings. This
attention to detail and emphasis on precise language sets the Mahaniddesa apart from
other commentaries and contributes to its enduring importance within the Buddhist
tradition. In some cases, there are repetitions of the same term with the same clarification

with multiple terms. This makes it easier to grasp the comprehensive connotation of

236 poussin and Thomas, Mahaniddesa.
237 poussin and Thomas, Mahaniddesa.
238 Andersen et al.
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certain profound doctrinal concepts in the text. It also has a unitary focus on the highest
goal of Buddhist practice. These features single out the Mahaniddesa®® within the

canonical tradition of early Buddhism.

239 poussin and Thomas, Mahaniddesa.
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4. Chapter Four: Mahaniddesa and the State of the Art
of Arahanta

The Mahaniddesa presents a detailed description of the arahanta ideal. Although
most people will not attain this level of enlightenment, the Mahaniddesa argues that there
is still value in understanding the arahanta ideal and the path towards it. The teachings of
the Buddha as an arahanta are presented in this text, emphasizing the importance of
ethical behavior and mental purification. The arahanta ideal is distinguished by its
emphasis on the ability to continue living in the world after attaining enlightenment. This
unique aspect of the ideal allows arahants to serve as models for ethical conduct and
provide valuable insights into the ethical condition of humanity. The Mahaniddesa's
structured approach to understanding the arahanta ideal offers readers a practical

framework for spiritual development, regardless of their ultimate attainment.

4.1. Mahaniddesa’s Treatment of Arahanta-hood

The concept of arahanta in Buddhism is a key component in understanding the
path to enlightenment. The Mahaniddesa, a Buddhist text, provides a nuanced
perspective on the career of an arahanta. This section will explore the three stages of an
arahanta's career: pre-enlightenment of an arahanta candidate, enlightenment or the state
of the art of an arahanta, and post-enlightenment or the career of an arahanta, as
described in Mahaniddesa.

The pre-enlightenment stage of an arahanta candidate is characterized by the
pursuit of spiritual development through meditation and the cultivation of wholesome
qualities. This stage is about preparing the mind for enlightenment by developing

morality, concentration, mindfulness, and insight. The focus of Buddhist practice is to
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develop an understanding of the nature of suffering and the impermanence of all
phenomena.

The moment of enlightenment or the state of the art of an arahanta, according to
the Mahaniddesa, is marked by a profound shift in consciousness. The arahanta
experiences a radical transformation in their understanding of reality, breaking free from
the cycle of rebirth and attaining a state of permanent liberation. This experience is
difficult to describe in words, but it is often described as a state of complete clarity and
bliss.

The post-enlightenment stage of an arahanta's career is characterized by a
continuation of spiritual development. While the arahanta has achieved liberation, there
is still work to be done in terms of integrating this new state of consciousness into
everyday life. This involves further refining the mind and developing a deep sense of
compassion and wisdom.

What is unique about the Mahaniddesa's perspective on the career of an arahanta
is that it does not depend on the number of births to determine spiritual development.
This challenges the traditional view of the arahanta as a being who has achieved a
specific level of spiritual development based on the number of rebirths. The
Mahaniddesa emphasizes the importance of the individual's spiritual journey in this
lifetime, rather than focusing on external factors or future lives.

In the perspective of the Mahaniddesa, the role of learning in the arahanta's
everyday life is emphasized. The text presents a thorough depiction of the arahanta's
continuous search and meditation, highlighting the significance of maintaining a daily

practice of mindfulness and insight.
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In conclusion, the three stages of an arahanta’s career - pre-enlightenment of the
arahanta candidate, enlightenment or the state of the art of an arahanta, and post-
enlightenment of the career of an arahanta - provide a framework for understanding the
path to liberation in Buddhism. The Mahaniddesa's nuanced perspective challenges
traditional views of the static state of an arahanta and emphasizes the importance of the
individual's spiritual journey in this lifetime. This text provides valuable insights into the
nature of the arahanta's experience and the continued work that is required to integrate

this new state of consciousness into everyday life.
4.1.1. Pre-enlightenment Stage of an Arahanta Candidate

The Mahaniddesa describes the pre-enlightenment stage of an Arahanta
candidate, which is characterized by several key features central to the Buddhist path.
These include the practice of major Buddhist meditation techniques, following the Noble
Eightfold Path, cultivating seclusion of mind, associating with the seven types of noble
individuals, and cultivating detachment from worldly concerns.

The Samatha method is a primary technique used by Buddhist practitioners in the
pre-enlightenment stage, which involves developing concentration and tranquility
through focusing the mind on a single object or sensation, such as the breath. This
practice helps detach the mind from the distractions of the outside world and cultivate a
state of calm and concentration in the present moment.

The Vipassana method is a key meditation technique used in the pre-
enlightenment stage, which involves developing insight into the nature of reality through

wisdom. This technique emphasizes the impermanence and interconnectedness of all
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phenomena, helping practitioners gain a deeper understanding of the nature of existence
and ultimately achieve liberation from suffering.

The Noble Eightfold Path plays a crucial role in the pre-enlightenment stage
according to the Mahaniddesa. 1t consists of eight interconnected factors, including right
understanding, intention, speech, action, livelihood, effort, mindfulness, and
concentration. By following this path, one can cultivate the qualities necessary for
spiritual growth and ultimately achieve liberation from suffering.

Seclusion of mind is also emphasized in the pre-enlightenment stage, as it allows
one to focus fully on the practice of meditation and develop a deeper understanding of the
mind and its workings. By withdrawing from the distractions of the world, one can create
a conducive environment for spiritual growth and progress.

The seven learning persons, or sekha, define another important aspect of the pre-
enlightenment stage. These individuals are characterized by their commitment to the
Buddhist path and their desire to achieve enlightenment. They are also distinguished from
mundane foolish persons, or balaputhujjana, who are caught up in worldly concerns and
have not yet committed to the path.

Finally, detachment is a key feature of the pre-enlightenment stage. By letting go
of attachment to worldly concerns, one can cultivate a sense of equanimity and inner
peace. This detachment is contrasted with the attachment of mundane foolish persons and
IS a necessary step in the path towards enlightenment.

In conclusion, the pre-enlightenment stage of an Arahanta candidate, as described
in the Mahaniddesa, is characterized by a focus on meditation techniques, the Noble

Eightfold Path, seclusion of mind, the seven learning persons, and detachment. By
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following these practices and cultivating these qualities, one can progress towards the

ultimate goal of enlightenment and liberation from suffering.
4.1.2. Enlightenment Stage or the State of the Art of an Arahanta

The Mahaniddesa describes the characteristics that identify an enlightened person
or Arahanta. An Arahanta is one who has achieved liberation from suffering and attained
enlightenment. The following data highlight the various characteristics of an Arahanta as
described in the Mahaniddesa.

One of the key concepts described in the Mahaniddesa is the concept of “four
boundaries” that a practitioner crosses on the path to enlightenment. These boundaries
refer to different stages of spiritual attainment, including stream-entry, once-returning,
non-returning, and Arahanta-ship. An Arahanta has crossed all four boundaries and
achieved the final stage of enlightenment.

The Arahanta is also referred to as the “liberated one” or “enlightened person.”
They have attained the state of Nibbana, which is the ultimate goal of Buddhist practice.
They have transcended the cycle of birth and death and achieved liberation from
suffering.

The Arahanta has achieved the elimination of two forms of unsuitable mental
states: craving and dogmatic view. They have abandoned all forms of attachment and
craving, as well as the delusion of a fixed self or entity. They have also abandoned the
view of self (attaditthi) and the view of annihilation (ucchedaditthi), and instead, realized
the truth of no-self (anattaditthi) and no-non-self (anucchedaditthi).

Moreover, the Arahanta has eradicated all forms of craving, including the six

types of craving and the wrong views of eternalism (sassataditthi) and annihilation

107



(ucchedaditthi). They have transcended the two extremes of craving, which are the
craving for existence (bhava panidhi) and the craving for non-existence (vibhava
panidhi).

The Arahanta does not dwell on craving or dogmatic views. They have eliminated
the precursors of craving and dogmatic views and do not direct their mind towards the
five aggregates and six faculties. They have abandoned the support for craving and
dogmatic views.

The Arahanta has extinguished all human passions and attained non-possession.
They have realized the truth of ownership and non-self and have no aspiration for purity
or impurity. They do not cherish mentality or materiality.

The Arahanta has a well-liberated mind and holds the final body. They have
attained the final stage of enlightenment and have achieved complete liberation from
suffering.

To summarize, the Mahaniddesa offers a comprehensive explanation of the
attributes of an Arahanta. This enlightened being has reached the ultimate stage of
liberation by crossing all four boundaries, eradicating all forms of craving and
attachment, and realizing the truth of no-self and no-non-self. They have relinquished all
human passions and dogmatic views and attained the final body. Ultimately, they have

achieved complete freedom from suffering.
4.1.3. Post-enlightenment Stage or the Career of an Arahanta

The concept of arahanta in Buddhism refers to an individual who has reached the
highest stage of spiritual development, known as enlightenment. By attaining this state,

the arahanta has achieved complete liberation from the cycle of rebirth, and all forms of
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suffering and craving have been extinguished. Yet this person still exists as a living
human among humans. The Mahaniddesa provides a detailed account of the arahanta’s
career in post-enlightenment, highlighting the various qualities and practices that define
their ongoing existence. Following is a summary of the arahanta's post-enlightenment
stage as described in the Mahaniddesa, based on the provided data.

Equanimity is considered one of the most important qualities of an arahanta in
the post-enlightenment stage. It refers to the arahanta'’s ability to remain calm and
detached from worldly concerns despite the ups and downs of life. By developing a
balanced and composed mind, free from craving and dogmatic views, the arahanta is
able to maintain a sense of inner peace and balance, even when confronted with
challenging circumstances. This equanimity is a hallmark of the arahanta's spiritual
achievement, and it allows them to face the world with a sense of detachment and clarity.

Furthermore, the arahanta has developed sixfold equanimity, which involves
maintaining a sense of equanimity towards friends, enemies, strangers, the attractive, the
unattractive, and neutral individuals. The arahanta responds to all people with
equanimity. This equanimity helps the arahanta to remain free from emotional
attachments and aversions, thereby leading to a more peaceful and fulfilling life.

Besides equanimity, the arahanta has also relinquished all mental defilements and
impurities. They have overcome the three floods of existence - the floods of craving,
becoming, and ignorance - which results in complete liberation from the cycle of rebirth.
By attaining freedom from all impurities, the arahanta experiences a sense of purity and

freedom.
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Moreover, the arahanta has developed various psychic powers and higher
knowledge, which allows them to have a deeper understanding of the world and
themselves. They have attained the ability to perceive things minutely and have
restrained their senses and mind, leading to greater control over their actions and
reactions. When they go about daily activities, there is no reactivity to sensory input, just
appropriate activity or response.

The arahanta has also abandoned the four bodily bonds, which include sensual
desire, ill will, conceit, and ignorance, leading to a more wholesome and pure existence.
They have attained a sense of ownership and non-self, which causes them to maintain an
unbiased perspective towards the world and themselves.

Furthermore, the arahanta has crossed over all forms of suffering and achieved
the ultimate goal of liberation. They have achieved a sense of well-being and
contentment, leading to a fulfilling and meaningful life. The arahanta's career post-
enlightenment is marked by a deep sense of equanimity, purity, and wisdom, which
allows them to lead a life free from suffering.

In conclusion, the Mahaniddesa provides a detailed account of the arahanta's
career post-enlightenment. The arahanta has developed various qualities, including
equanimity, psychic powers, and higher knowledge, leading to a more fulfilling and
meaningful existence. The arahanta has crossed over all forms of suffering and achieved
the ultimate goal of liberation, leading to a sense of purity and contentment. The
arahanta's post-enlightenment stage is marked by a deep sense of equanimity, purity, and

wisdom, which allows them to lead a life free from suffering.
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4.2. A Working Definition of Arahanta

The term Arahanta in Buddhism is a comprehensive term that encompasses
different categories of liberated ones, such as Samma-Sambuddhas, Pacceka-Buddhas,
and Arahantas. Arahanta-hood is considered the ultimate goal of Buddhism, attainable
by every follower of the religion. The achievement of Arahanta-hood is regarded as the
highest state of spiritual attainment, representing the culmination of the path to
liberation.

As noted earlier, in Theravada Buddhism, these are the three stages of final
liberation. A Samma-Sambuddha is a self-realized fully enlightened being with all-
inclusive powers. A Pacceka-Buddha is also a self-realized being but, unlike the Samma-
Sambuddha, he is unable to convince or rescue others from samsara. An Arahanta is also
an Enlightened Being, but he needs the guidance of the Samma-Sambuddha or the
Perfectly Enlightened One to realize the dhamma. All of them are fully liberated and
have stopped their samsaric existence and have completely eradicated all forms of
defilements.

As a major part of understanding and utilizing the Mahaniddesa,?* the
philosophy of the Arahanta ideal must be investigated from several angles, including a
summary view of the Arahanta ideal as reflected in the Tipitaka in general as well as
some relevant secondary scholarship on the subject. The Mahaniddesa®** itself uses the

term Arahanta and its variants throughout the text. Out of the 81 appearances?*? of the

240 poussin and Thomas, Mahaniddesa.
241 poussin and Thomas, Mahaniddesa.
22 Wikipali, accessed May 20, 2023, www.wikipali.org.
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term ‘araha’ in the text, the following best serves to provide a standard, working
definition of arahanta-hood. The English translation is this researcher’s own:

According to Buddhist teachings, a brahmana or sage is someone who has
overcome four boundaries: personality view, doubt, wrong practices of moral conduct
and rites, and the latent tendency on views, doubt, wrong practices of moral conduct and
rites. Overcoming the fetters of gross sensual lust and ill-will, as well as the latent
tendencies towards them, represents the second boundary. The third boundary involves
overcoming residual sensual lust and ill-will and related defilements. Finally, the fourth
boundary is crossed by overcoming desire for existence in the realm of form, desire for
existence in the formless realm, conceit, restlessness, ignorance, and related defilements.
Someone who has overcome these four boundaries through the four noble paths is
considered to have gone over the boundaries and is referred to as a brahmana or sage.?*

To be called a brahmana or sage, one must have removed seven factors:
personality view, doubt, wrong practices of moral conduct and rites, and the latent
tendencies towards these three. A person who has achieved this and is not clinging to
these seven factors is considered an equanimous person. The liberated one, the one in
whom passion is extinct, is the ultimate goal in Buddhism.?**

This paragraph describes the process of achieving arahanta-hood, which involves
progressing through several stages of enlightenment, including Sotapanna, Sakadagami,
and Anagami. To reach this state, one must abandon ten fetters and seven latent

tendencies in twelve steps. These include overcoming personality view, doubt, wrong

231 ouise de La Vallee Poussin and E. ] Thomas, eds., “4. Suddatthakasuttaniddesa,” in Mahaniddesa, vol.
1 (Oxford: The Pali Text Society, 2001), 84-101.
244 poussin and Thomas, “Suddatthakasuttaniddesa.”
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practices of moral conduct and rites, gross and residual sensual lust, gross and residual

ill-will, desire to be born in different realms, conceit, restlessness, and ignorance. Those

who successfully overcome these obstacles through the four noble paths are considered to

have gone beyond the boundaries and can be called a brahmana or a sage. The ultimate

goal is to become an equanimous person, free from passion and defilements. The twelve

stages are listed as follows:

1.

2.

10.

11.

12.

Sakkayaditthi - Personality View (abandoned in Sotapanna stage)
Vicikiccha - Doubt (abandoned in Sotapanna stage)

Silabbata paramasa - Rites and Rituals (abandoned in Sotapanna stage)
Olarika kama raga - Gross Sensual Lust (abandoned in Sakadagami stage)
Olarika patigha - Gross Ill-will (abandoned in Sakadagami stage)

Anusahagata kamaraga - Residuum of Sensual Lust (abandoned in Anagami
stage)

Anusahagata patigha - Residuum of IllI-will (abandoned in Anagami stage)

Riiparaga - Desire to be born in the Material Realm (ripa-loka) (abandoned in
Arahanta stage)

Araparaga - Desire to be born in the Immaterial Realm (4ripa-loka) (abandoned
in Arahanta stage)

Mana - Conceit (abandoned in Arahanta stage)
Uddhacca - Restlessness (abandoned in Arahanta stage)
Avijja - Ilgnorance (abandoned in Arahanta stage)

This sums up both the qualities attained and the hindrances abandoned on the way

to the Arahanta ideal.

The arahanta ideal is central to Buddhism, and it represents the highest state of

spiritual attainment achievable by a practitioner. The term “arahant” means “one who is
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worthy” or “one who has reached the goal.” According to the Mahaniddesa, several

factors are essential for attaining the arahanta ideal.
4.2.1. Process of the Journey towards Arahanta

One of the significant factors for achieving the arahanta ideal is the practice of
meditation. Two types of meditation techniques are particularly crucial in this regard:
samatha and vipassana. The samatha method involves developing a detached state of
mind by disassociating oneself from sensory perceptions. Unlike the samatha method,
which emphasizes concentration and tranquility, the vipassana approach emphasizes
cultivating wisdom and insight into the true nature of reality. This leads to the ultimate
goal of liberation from the cycle of suffering.

The Noble Eightfold Path is an essential component on the road to achieving
arahanta-ship. This path involves developing and following eight key principles: right
understanding, right intention, right speech, right action, right livelihood, right effort,
right mindfulness, and right concentration.

To reach the arahanta ideal, one must also practice seclusion of mind, which
involves removing oneself from distractions and worldly desires. The practitioner must
establish four boundaries to prevent their mind from wandering: physical, mental,
emotional, and spiritual.

Seven learning persons, known as sekha or patilinacara, represent those who
have attained a certain level of spiritual progress but have not yet reached arahanta-ship.
In contrast, the liberated or enlightened person, known as patilina or araha, has achieved

the highest state of spiritual realization.
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To attain arahanta-ship, it is necessary to overcome the two tendencies of craving
and dogmatic views. Craving refers to the attachment to existence and non-existence,
while dogmatic views refer to the belief in the permanence of self or the annihilation of
self.

The arahanta ideal also involves abandoning the two ends of craving for
existence and non-existence, as well as the two dwellings of craving and dogmatic views.
The practitioner must also overcome the two precursors of craving and dogmatic views,
as well as the two supports for craving and dogmatic views.

Equanimity is also crucial in attaining the arahanta ideal. The practitioner must
develop sixfold equanimity and remain calm among those who are not calm.
Additionally, the equanimous one must overcome the five strengths, the three higher
knowledges, and the six psychic powers.

Finally, the enlightened one must overcome the seven defilements and the four
bodily bonds, as well as cross over the three floods of the path of samsara. The arahanta
must also achieve well-release from the 17 defilements plus all impurities.

In the Mahaniddesa, various aspects of Buddhist meditation and philosophy are
discussed, which contribute to the attainment of the Arahanta ideal. The term “Arahanta”
refers to a person who has attained complete liberation or enlightenment in Buddhism.
This achievement marks the ultimate goal of Buddhism, which is to be free from the
cycle of rebirth and the cessation of all suffering. The path to becoming an Arahanta
involves practicing major Buddhist meditation techniques, such as the Samatha Method
(detached from perceptions) and Vipassana Method (liberated through wisdom),

following the Noble Eightfold Path, practicing seclusion of mind, establishing four
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boundaries, and abandoning views on self, annihilation, craving for existence and non-
existence, and dogmatic views. The Arahanta also possesses qualities such as
equanimity, calmness, and the ability to abandon defilements and impurities, leading to
the crossing over of the three floods and liberation from rebirth. In summary, the
Arahanta ideal represents the highest level of spiritual attainment in Buddhism, requiring
a deep understanding of Buddhist philosophy and the diligent practice of meditation and

ethical conduct.

4.3. Variety of Terms Related to Arahanta

The Mahaniddesa places significant emphasis on the philosophy of the arahanta
ideal, which is evident from the frequent use of terms such as “Arahato,” “arahattam,”
and “arahattamaggam.” These terms appear a total of 48 times in the text. Additionally,
the term “Bhikkhu,” referring to Buddhist monks, is used extensively, appearing 148
times, along with related terms such as “Bhikkhuna” and “Bhikkhuni.” The importance of
the Buddha is also highlighted, with the term “Buddha” appearing 18 times, and related
terms such as “Buddhacakkhuna” and “Buddhassa” appearing 11 and 27 times,
respectively. The ideal of the sotapanna, or stream-enterer, is also mentioned, with the
terms “Sotapattimaggam” and “Sotapannassa’ appearing 3 and 4 times, respectively.
Overall, the frequent use of these terms suggests the significance placed on the ideals of
arahanta, monkhood, and the Buddha himself within the philosophy and teachings
presented in the Mahaniddesa.

This range of terms shows the complexity of development and definition of the
Arahanta ideal. Itis clearly a multi-faceted and vital concept in Buddhism. To fully

understand it, the variety of terms must also be understood. The various terms used above
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are mutually related to the philosophy of the Arahanta ideal in some way. To comprehend
the Arahanta phenomenon's nature in terms of qualities and growth, it is essential to
grasp the interrelationships among the related terms.

Thus, the Mahaniddesa places great emphasis on the arahanta ideal, as evidenced
by the frequent use of terms such as “arahanto,” “arahatta,” and “arhattam.” The text
also highlights the importance of the Buddhist monastic community, with the term
“bhikkhu” appearing 148 times and related terms such as “bhikkhuni” and
“bhikkhusangham” also featuring prominently. Additionally, the Mahaniddesa
underscores the importance of the Buddha, with the term “Buddha” appearing 27 times
and related terms such as “Buddhacakkhuna” and “Buddhassubodhim” also appearing
frequently. The text also emphasizes the concept of enlightenment, with terms like
“Sammasambodhi” and “Sambodhikamassa” appearing multiple times. Furthermore, the
text highlights the importance of practice and progress on the Buddhist path, with terms
such as “Anagamimaggam,” “‘Sakadagamimaggam,” and “Sotapattimaggam” all
featuring prominently. Overall, the Mahaniddesa provides a comprehensive survey of the
key concepts and ideals of early Buddhism and remains an important text for scholars and
practitioners alike.

The list provided above highlights the frequency of specific terms that appear in
the Mahaniddesa, a Buddhist scripture that focuses on the teachings of the arahanta
ideal. The list includes a variety of terms, such as different stages of enlightenment (e.qg.
andagamimaggam, arahanto), various Buddhist practitioners (e.g. bhikkhu, bhikkhuni),
and teachings of the Buddha (e.g. sakkayaditthi, sammasambodhi). This survey helps to

reflect the significance given to the arahanta ideal in the Mahaniddesa.
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The frequent use of terms related to arahantas indicates the central importance of
arahanta-ship as the ultimate goal of Buddhist practice, as reflected by the high
frequency of words such as arahanto, araha, and arahattamaggam which appear over 40
times in the text. Furthermore, the text places emphasis on the role of the monastic
community in Buddhist practice, as evidenced by the frequent appearance of words
related to Buddhist monks and nuns (bhikkhu, bhikkhuni). By understanding the
interrelationships of these terms, one can gain insights into the nature of the Arahanta
phenomena, its qualities, and the path to its attainment.

Moreover, the list includes terms related to different stages of enlightenment, such
as anagamimaggam, sotapattimaggam, and sakadagamimaggam, highlighting the
significance given to the path towards enlightenment. The presence of terms such as
sakkayaditthi (attachment to self-identity view) also indicates that the text is concerned
with the eradication of unwholesome mental states.

Overall, this list provides insight into the central themes of the Mahaniddesa,
emphasizing the importance of the arahanta ideal, the monastic community, and the path

towards enlightenment.

4.4. Arahanta Ideal and Sensory Experience

A major component of the Mahaniddesa involves sensory experience of the
arahanta person. Sensory experience is a critical topic in Buddhism, as the senses are the
doors to contact with and involvement in the world. The Guhatthaka Sutta Niddesa of
Mahaniddsa (2.25-29) discusses the mundane (puthujjana) monk’s attachment and
clinging to pleasant sensory experiences. Then the chapter clarifies the process of

expansion of five aggregates through these sensory perceptions. When a sensory
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experience arises, it triggers the formation of a corresponding aggregate. For example, a
form that is seen triggers the formation of the aggregate of perception (sasi7ia), which is
the recognition of the form. This recognition can then lead to the formation of mental
formations (sarnkhara) such as thoughts, feelings or intentions based on the recognition.
The feeling (vedana) associated with the experience can be pleasant, unpleasant or
neutral, which in turn can influence the arising of further mental formations. Finally,
consciousness (viririana) arises in dependence on these aggregates and experiences. The
Mahaniddesa stresses the arahanta person's capacity to not add to sensory experience,
but to take in stimuli plainly. This is the mode of stopping the cycles of reactivity which
Buddhism understands as the heart of samsaric existence.

The Mahaniddesa describes exactly how an arahant creates conditions that move
beyond these typically human modes of experience. The arahant essentially stops the
typical chains of cause and effect that bind humans and that are explained in Buddhism.

In the Buddhist Theory of Dependent Co-arising (paticca samuppada), the
Blessed One describes basic causes and conditions and their mutual relations to each
other. This is a central tenet of Buddhist doctrine explaining that all conditioned things
are related uniquely to a preceding and succeeding cause and effect. Suddhatthaka Sutta
Niddesa of Mahaniddesa (4.5.4) explains the same Paticcasamuppdada theory, as do
many other suttas in the Pali canons.

4.4.1. Ascending & Descending order of Dependent Co-arising

The concept of Dependent Co-arising or Dependent Origination, (Paticca
Samuppada), 1s a fundamental teaching in Buddhism that explains the nature of suffering

and the path to liberation. This teaching outlines the twelve links in the chain of
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causation, with each link arising as a result of the preceding link. The first link,
ignorance, gives rise to mental formations, which then lead to consciousness, name and
form, and the six sense spheres. From here, contact arises, followed by feeling, craving,
grasping, existence, and finally, birth. The last link in the chain is decay and death, which
leads to sorrow, lamentation, pain, grief, and despair. However, the cycle of suffering can
be broken through the cessation of ignorance, which leads to the cessation of formations,
consciousness, name and form, and so on, until birth, decay, and death cease. This
process of cessation is the path to liberation and the end of suffering. The teaching of
Dependent Origination highlights the interconnectedness of all things and the importance
of understanding the nature of causality in order to transcend suffering.?

Dependent origination, also known as Paticca Samuppada, is a fundamental
doctrine in Buddhism that explains the relationship between phenomena and the cycle of
birth, death, and rebirth, known as samsara. The Mahanidana Sutta in the Pali Tipizaka
encapsulates the essence of this teaching with the phrase, “When this is, that is. From the
arising of this comes the arising of that. When this isn't, that isn't. From the cessation of
this comes the cessation of that.”?%, According to the Samyutta Nikaya, ignorance is the
root cause of suffering and rebirth, and it is by depending on ignorance that volitional
formations arise, leading to suffering. Walpola Rahula calls the doctrine of dependent
origination “the most profound and illuminating discovery of the Buddha,” highlighting
its significance in understanding the nature of existence and the causes of suffering, to

thereby attain liberation from the cycle of samsara.

245 Bhikkhu Bodhi, Connected Discourses, 1056-58: SN 12.15: Kacchanagottasutta.
246 Maurice Walshe, The Long Discourses of the Buddha: A Translation of the Digha Nikaya, (Wisdom
Publications, Boston, 1995), 79-108.
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Here we can notice how the role of consciousness functions as the preceding
cause, and the role of six sense spheres as the succeeding effect of the name and form
link. This entire list of the ascending order and descending order of dependent origination
works in an infinite cause and effect circle, each link connecting mutually to each other.
As sentient beings in the eleven sensual pleasure realms (Kamaloka), all humans,
animals, and celestial beings in the six divine realms function mainly due to their
reactions to sensory experiences.

The kamavacara realm is a state of existence characterized by attachment to
material existence and the pursuit of sensual pleasures. According to Hajime Nakamura,
the objects of enjoyment in this realm are the five sensual pleasures. This attachment to
material existence and desire for sensual pleasures, as Arvind Sharma notes, is the cause
of rebirth in the kamavacara realm. Buddhism considers this realm to be a lower state of
existence, as it hinders spiritual progress by fostering attachment and desire. Therefore, it
is essential to cultivate higher virtues, such as wisdom and compassion, and strive for a
higher state of existence by transcending the kamavacara realm.

When sentient beings encounter an object through one of the six sense bases,
there are six consciousnesses to identify the object. For example, when the eye sense door
is encountered with a form the eye-consciousness comes into play to recognize the form.
When the three things (eye-form-consciousness) are put together there arises contact.
(cakkhufica paticca rapaiica uppajjati cakkhu vifiiianam. tinnam sangati phasso.)

In the Samyutta Nikaya, the Buddha teaches the interdependence of consciousness
and the eye. The arising of consciousness and eye together, followed by contact, leads to

the arising of feeling as a requisite condition. This feeling then gives rise to perception,
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thinking, and objectification. Based on these notions, one creates perceptions about past,
present, and future, which can lead to craving, attachment, and becoming, ultimately
resulting in birth, aging, death, and suffering. This teaching illustrates the Buddhist
concept of dependent origination, which emphasizes that all phenomena arise and pass
away in dependence upon one another. Understanding this interconnectedness and the
nature of suffering can free one from the cycle of birth and death and lead to liberation.
This is one of the key modes of knowledge that liberates the arahanta.

Whenever there is contact (phassa) through sensory organs, objects and
consciousnesses, the sentient beings in the sensual realms react negatively, positively, or
neutrally depending on their mundane mental status at that moment, on the basis of their
pleasurable, unpleasurable or neutral tendencies. Accordingly, they generate formations
and that provides never-ending fuel to their samsaric journey.

Reactions in Buddhism are rooted in three unwholesome roots: greed (lobha), ill-
will (dosa), delusion (moha) or three wholesome roots: non-greed (alobha), non-ill-will
(adosa), non-delusion (amoha). These three root defilements of the mind are known as
“lobha dosa moha” according to the Buddhist canon.?*’

These three defilements are considered the root cause of suffering and the practice
of Buddhism involves purifying the mind of these negative tendencies. Mundane humans,
celestial beings or animals react to sensory experiences with a strong grasping power

called Clinging (upadana) in Buddhism. The term “upadana” refers to the clinging or

247 Bhikkhu Nanamoli, trans., Visuddhimagga: The Path of Puriifcation, 4th ed. (Kandy: Buddhist
Publication Society, 2010), 14.137.
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grasping that leads to suffering.?* This term is highlighted in the Mahaniddesa as an
essential defilement to be abandoned by an arahanta person.

In the Mahaniddesa, non-attachment and detachment are treated as a crucial
means of reducing suffering. These ideas are key features of the literary development of
the Mahaniddesa themes. Greed and ill-will are considered as two sides of the same
coin, with equal intensity of attachment. Both these two unwholesome roots are wickedly
manipulated by ignorance (moha) which is very hard to trace. Greed and anger typically
show some traits and signs, but ignorance (moha) is an absence of knowledge that is less
obvious.

Our problems arise when we react and judge experiences depending on
circumstances at the present moment. Selflessness, view on self and non-self, view on
existence and non-existence, eternalism and annihilation are explained in the
Mahaniddesa as relinquished by the arahant. In Buddhist philosophy, the relationship
between the self and the elements is understood as follows: the self is not contained
within the elements, nor are the elements contained within the self. Furthermore, the self
is not the same as the elements, and the elements are not the same as the self.?4

In the case of an enlightened one (Arahanta / Pacceka Buddha / Samma
sambuddha), there is no clinging (upadana) when there are sensory experiences, hence
generating no more formations or kamma for future existences. They have neither
wholesome nor unwholesome roots involved in their mind. They just have five
aggregates (paficakkhandha) and not five clinging aggregates (pasicupadanakkhandha).

They see things without lust or attachment or ill-will. They see simply for the sake of

248 Bhikkhu and Bhikkhu Bodhi, Middle Length Discourses, 317-31.
249 Bodhi: 1282-86: SN 22.47: Samanupassana Sutta: Assumptions.
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seeing and do not generate any kammic force thereby. The Dhammapada similarly states
that “All kammic bonds vanish for him who views the ariyan eightfold path>2° (Dhp
276), highlighting the freedom from the circle of transmigration and the suffering that
comes with it for the enlightened one.
This concept is expressed in many ways in the Mahaniddesa, for example in the

Purabhedasuttaniddesa it is mentioned:

e Eye is available to the liberated one. The liberated one sees form through the eye.

e Earis available to the liberated one, the liberated one hears sound through the ear.

e Nose is available to the liberated one, the liberated one smells odor through the
nose.

e Tongue is available to the liberated one, the liberated one savors taste through the
tongue.

e Body is available to the liberated one, the liberated one touches contact through
the body.

e Mind is available to the liberated one, the liberated one knows dhamma through
the mind.2%!

This is one way the text emphasizes that the wise person is mindful of what is
seen, heard, and sensed and develops the noble eightfold path, leading to the cessation of
suffering. In conclusion, the Mahaniddesa offers a comprehensive understanding of
sensory perception and its role in the process of cognition. It provides insight into how
our senses, mind, and consciousness work together to create our experience of the world
around us. By understanding the process of sensory perception, we can develop a clearer
awareness of the workings of our mind and the nature of reality. The Mahaniddesa

teaches us that our perceptions are not simply objective reflections of the world around us

250 Narada Thera, The Dhammapada. (Temple City, California: Amida Society, 2018), 221.
21 Poussin and Thomas, “Purabhedasuttaniddesa.”
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but are, in fact, shaped by our own subjectivity and mental conditioning. Therefore, by
cultivating equanimity and awareness, we can begin to transcend the limitations of our
sensory perceptions and develop a deeper understanding of ourselves and the world
around us. Ultimately, the Mahaniddesa invites us to embark on a path of inner
exploration and self-discovery, leading to greater wisdom, compassion, and freedom

from suffering.

4.5. Arahanta Ideal beyond the Sense of Self

The concept of “sabbe dhamma anatt@,” which means that all phenomena are not-
self, is explained in the Mahaniddesa. This principle is a fundamental aspect of Buddhist
philosophy, emphasizing the impermanence and insubstantiality of all things. In addition
to describing the arahanta's detachment from sensory perception, the Mahaniddesa also
delves into the arahanta's awareness of non-self and the consequent acquisition of
equanimity. Non-self, in this context, entails the absence of self-view and the resulting
composure and liberation, going beyond mere non-reactivity.

Equanimity (zadi) is not a simple achievement. It is a truly profound feat. In order
to sustain calm in the surrounding thunderstorms as the Mahanidessa describes the
arahant, one has to maintain his/her inner peace carefully. The enlightened one has the
capacity to sustain such a daunting task. As he is liberated from all defilements, his
sensory experiences are without attachment and no more greed, ill-will, nor delusion are
involved. No more can any other defilement influence his/her mind to generate any more
kamma. His mind is completely liberated from all bonds and fetters. Thus, he can be
called equanimous as he has relinquished all defilements and is fully occupied with a

completely pure heart and mind.
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The arahanta has essentially relinquished the sense of self which is the basis for
discriminations of sensory experiences. The Mahaniddesa pays a special attention to this
topic by explicating the topic of equanimity (tadi/upekkha) by way of explaining five
types of equanimity: maintaining calmness among not calm ones, maintaining equanimity
as someone who is not bothered by the eight vicissitudes, abandoning all forms of
defilements including the powerful taints of craving and dogmatic view and maintaining
a profound practice of discipline throughout sensory experiences.

Equanimity (zadi) is a state of mind that is highly valued in Buddhist practice.
Equanimity is one of the four sublime states (brahmavihara) along with loving-kindness,
compassion and sympathetic joy.?%? The attainment of equanimity requires great effort
and is considered to be a profound achievement. As Gethin explains, in order to remain
calm and maintain inner peace in the midst of external turbulence, one must cultivate and
sustain their equanimity with great care.?>® While this may seem daunting and almost
impossible, the enlightened ones, such as Arahantas, Pacceka Buddhas, and Samma
Sambuddhas, have the capacity to sustain such a state of mind.?>* As the Mahaniddesa
describes, the arahant has eradicated all defilements and attachments, including clinging,
leading to the cessation of future formations or kamma, and has attained the state of
perfect equanimity.

The more one is attached to this samsaric world through a defined sense of self,
the more one is subject to suffering. The more one is detached from this samsara, the

more one is free and happy. The nature of the noble truth of suffering is such that average

252 Rupert Gethin, The Foundations of Buddhism (Oxford: Oxford University Press, 1998), 124.
253 Gethin, The Foundations of Buddhism 1998, 125.
254 Bodhi, 1:214.
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mundane sentient beings are not inspired to follow the Noble Eightfold Path in order to
attain liberation (nibbana) from the root cause of suffering (craving or tanha). Instead, a
sense of self defines goals.

The vast majority of mundane beings assume that even though suffering is an
indispensable part of life, they cannot get at the root cause of that suffering. Rather they
are often even attracted to suffering. Humans are happy to undergo certain sufferings in
day-to-day life, justifying their suffering as an integral and ubiquitous part of human life.
They are mesmerized with some temporary and momentary sensory happiness such as
food, music, entertainment, material prosperities, sexual activities etc., even though they
are aware that the happiness they gain out of these momentary experiences is not
sustainable. Ignorance and craving overwhelm most people’s capacity to think of a better
and sustainable comfort in an unconditional status such as enlightenment or nibbana.

Because of such clinging and attachment, people suffer immensely, worried and
agonized by the loss of some properties or near and dear ones. They do many things as a
way of offering bribes to protect their ego and personal happiness and good name.
Ignorance (avijja) and craving (fanha) can lead to involvement in dirty politics and
corrupt businesses as protection from undergoing any damage to their personal gains.
People try to camouflage their decaying bodies by using many temporary measures such
as beautifications, colorful dresses, and even plastic surgeries. They try to live a little
longer even if they know they are going to die soon. They try to be stronger and healthier
by taking certain specific foods and vitamins and other practices.

They are tempted to kill or hurt others in order to satisfy themselves and their

interests and may meticulously plan to steal others’ properties in order to gain more
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happiness. They search for many partners in order to satisfy their undying thirst for
sexual desires. They tell lies one after another in order to protect themselves from
damage to their ego and conceit. They crave for alcoholic drinks and even more powerful
drugs to gain undue strength to execute more and more corrupted activities or to get
themselves temporarily lost in their senses so they can forget their current suffering.
Essentially, average people, unlike arahantas, are overly involved in clinging to senses,
and love to see pleasant forms, hear pleasant sounds, smell pleasant fragrances, savor
pleasant tastes, contact pleasant touches, and think of pleasant thoughts. They hate the
opposite of these things.

By liking or disliking or, in another sense, by reacting to these sensory
experiences, people generate kamma. All these engagements have strong potential to
generate more and more kammic formations that then drag the person deeper into
samsaric existence to undergo more and more suffering. That’s why the Buddha stated
that sentient beings are so overwhelmed with ignorance that they don’t see the true nature
of this world.

The Arahanta or the enlightened one is a rare and skillful person who has
completely abandoned all forms of ignorance (avijja) and every other defilement. He is
the only one who could decode this samsaric mystery. All others are constantly enjoying
the vicious circle of sufferings and desires captivated in the whirlpool of samsara (circle
of transmigration with infinite births and deaths), based on their own ignorance. The
Mahaniddesa emphasizes the rarity and skillfulness of the Arahanta or the enlightened
one. According to the Mahaniddesa, the Arahanta is the only person who has completely

abandoned all forms of ignorance, attachments, and cravings, making him the supreme
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enlightened one. This individual alone can decode the samsaric mystery and escape the
vicious circle of suffering and desires that are at the heart of samsara. As the
Mahaniddesa notes, all others are trapped in this cycle of transmigration with infinite
births and deaths, continuously captivated by their own ignorance.

The concept of the Arahanta ideal, which refers to an individual who has attained
complete liberation from all forms of ignorance and defilement, is a central theme in both
the Mahaniddesa and other Pali Tipizaka sources. The Mahaniddesa presents the
Arahanta as the rare and skillful individual who has completely abandoned all forms of
ignorance, attachment, and craving, thereby transcending the sense of self. Such a person
is the only one who can decode the samsaric mystery and free themselves from the circle
of suffering and desires that captivates others. This ideal of the Arahanta serves as a
powerful reminder of the transformative power of Buddhist practice and the potential for
individuals to reach a state of enlightenment. One of the ultimate goals of Buddhism is to
achieve liberation from the endless cycle of birth and death. This can be attained by
abandoning the concept of self and embracing wisdom and compassion. The
Mahaniddesa's presentation of the Arahanta as a model of spiritual attainment offers a
valuable perspective on the nature of existence and the human capacity for

transcendence.

4.6. Arahanta Ideal and Buddhist Practice

In the Mahaniddesa, the state of the art of the Arahanta, or the enlightened one, is
centrally important. The ideal of Arahantship is a fundamental principle of Buddhist
practice, representing the ultimate goal of spiritual development in the tradition. It is

attained through the culmination of the noble Eightfold Path, which comprises teachings
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and practices leading to the cessation of suffering and liberation. The Mahaniddesa
presents dense philosophical imagery and exposition, but these ideas still have
correlations in basic Buddhist practices. In this subtopic, we will explore the Arahanta
ideal and its significance in Buddhist practice, as discussed in the Mahaniddesa.

The only way we can attain enlightenment today during this era of the Gotama
Buddha, is to attain liberation through the path of arahanta-hood, by realizing and
practicing the Dhamma. Whether one lives in the east or the west, or whether one is a lay
practitioner or monastic, the final defined goal in Buddhism is to attain liberation through
arahanta-hood. The concept of liberation through the path of arahanta-hood and the
importance of realizing and practicing the Dhamma is discussed in various suttas
throughout the Pali Canon, such as the Dhammapada, the Majjhima Nikaya, and the
Samyutta Nikaya, among others. The first noble truth in Buddhism states that life is full
of suffering and stress caused by birth, aging, death, sorrow, pain, and other negative
experiences. Even situations like separation from loved ones or not getting what one
desires can lead to stress. The cause of this suffering is attributed to the attachment to the
five aggregates, or aspects of individual existence.?>®

Therefore, understanding this ideal is most essential to our understanding and
practice of Buddhism. It provides and enhances our Right View to proceed to liberation.
When one knows the path clearly, it is very helpful and vital for one’s practice because
one can otherwise easily be led towards a wrong path. This is exactly why we are
infinitely traversing in samsara. In Buddhism this knowledge is called pariyatti and it is

instrumental in doing the right practice (patipatti) that can eventually lead us to the

25 Bodhi, 1579-86; SN 56.11: Dhammacakkappavattana Sutta: Setting the Wheel of Dhamma in Motion.
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abandoning of all defilements, synchronized by the realization of final liberation
(nibbana).

And what, monks, is the right view? Knowledge of suffering, knowledge of the

cause of suffering, knowledge of the cessation of suffering, and knowledge of the

way leading to the cessation of suffering. This is called the right view.2%

The steps on this right path involve concentration (samadhi), and wisdom
(paninia). Otherwise, along with an overly constructed sense of self, anxiety about past
and future develops. Most people worry about their past because of not being able to
achieve certain things. They worry about their future fearing they either won’t be able to
maintain their current achievement or won’t be able to achieve their upcoming goals.
Hence, most of the time people are occupied with these worries and fears, switching
between thoughts about the past and the future. They are not satisfied with their past or
present achievements. They are not happy with what they have. They are tempted to
yearn for more that they have not gained. Most people do not even have a vision of ideal
development such as is presented in the Mahaniddesa.

Meditation practices are the beginning steps presented in the Mahaniddesa. They
help us maintain happiness in the present moment. If one can be happy at the present
moment, one can be happy forever. Meditation can assist in keeping our attention on the
present, preventing the mind from drifting towards past concerns or future anxieties. If
these practices take hold in a permanent way, one is approaching the mind defined as an

arahanta, as explained in full in the Mahaniddesa.

256 Bodhi, 1535-42; SN 45.8: Magga-vibhanga Sutta: An Analysis of the Path.
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Once a celestial being appeared in front of the Buddha, after having seen him
meditating in the forest. This heavenly being noticed that the Buddha looked pleasant and
happy, despite his coarse lifestyle in the challenging forest dwelling. The deva (celestial
being) asked for the secret behind the Buddha’s peaceful, serene and pleasant nature. The
Buddha replied:

Atitam n’anusocami — nappajappami n’agatam

Paccuppannena yapemi — tena vanno pasidati.>>’

(1 do not worry about the past. Nor do | fear the future. I live in the present

moment. Hence, my complexion looks better.)

The current generation is occupied with a fast-track lifestyle and most people
don’t have training to pause from time to time to heal themselves from the wounds of
their continuous running. They multitask and have increased tendencies to suffer from
attention deficit disorder (ADD). The prevalence of social media addiction has made it
difficult for individuals to maintain their focus on a single task for an extended period of
time. Over consumerism of this nature is another cause of restlessness, stress and trauma.

Meditators, on the other hand, may cultivate a minimalistic lifestyle and engage in
one thing at a time. They tend to prefer a simple and peaceful life. One of the most
effective reasons for this serenity is a serious practitioner’s commitment to practice their
precepts (sila), thus allowing them to maintain a high standard protocol of noble living.

Meditation is focused on being present in the current moment, preventing the mind from

jumping between the past and future, and establishing a consistent state of mindfulness.

257 Bodhi, 57-60; SN 1.10: Arafifia Sutta: The Wilderness.
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One can train one’s mind to maintain a high-profile mindful awareness. An Arahanta has
this awareness cultivated to a refined and permanent state.

Hence, when we develop active mindfulness through meditation practice, our
mind will be better shielded, not allowing conditions to be created in the mind that attract
impactful past unwholesome kamma. If we inhibit conditions by focused mindfulness,
with awareness of sensory input and constructions of the self, those unwholesome
kammic energies will bounce back, some never to return. If we create conditions for
wholesome past kammic energies to come in, mindfulness will wholeheartedly welcome
them. This way we can notice the power of mindfulness as the Buddha described. He
noted that a well-trained mind serves us much more than any other loved ones in our life,
including mother, father or anyone else. In particular, like the arahanta, we can stay
attuned to what we add to our sensory experiences and how we maintain our sense of
self, and this will lessen the clinging at the heart of kammic energies.

Samsara, the circle of transmigration, is infinitely long. But the human existence
that we have here is so precious compared to other sentient beings in the lower realms.
We humans can work, can plan, can improve and evolve better than any other species. If
we are not handicapped and have access to the Dhamma it is an incredible blessing. So
we can find this base for being positive. We can start with some form of inspiring
practice, as the beginning is the hardest thing for all of us. This moves us in the direction
of the definitions of Arahanta-hood which are so fully presented in the Mahaniddesa.

Meditation or concentration can get better established if we have a good and
sound foundation. That can be done through observing our precepts. Sila (morality) is the

very foundation of our spiritual journey. If meditation is not going well, we need to look
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back to our own practice of szla (morality). If there is something lacking in our morality
practice, we need to rectify that lax part, and we need to be mindful and practice more
regularly with more determination (adhitthana) making more effort (viriya) with a right
view (samma ditthi).

When we keep practicing, we can notice that our body and mind become calm
and peaceful, making us less stressful and less restless. When our mind and body are
calm, we are able to make better decisions, and find the right direction in our lives. When
this process is consolidated with our precepts and right view, our spiritual journey
becomes stronger and better. Only if we look into ourselves and identify our own
mistakes, rather than blaming others for our downfall, can we have a greater chance to
evolve and make progress in our spiritual journey.

Certain practices for lay people can help propel their own paths in the direction of
arahanta-hood. It may be useful to attend a good ten-day retreat to have sound
inspiration for a lasting practice, and then keep practicing every day at least for an hour
or so. Later, when one feels weak in their practice, they may go back to the retreat and
get refreshed and motivated. Listening to good Dhamma talks regularly plus reading
Dhamma books can expand one’s territory of Dhamma understanding.

Another important requirement for achieving great spiritual knowledge is to
associate with good spiritual friends (kalyanamitta). Finally, a most important
requirement is to maintain constant alertness or mindfulness (yonisomanasikara). 1f one
has these four resources as a strong link, one is not far away from the first spiritual
attainment that is stream entry (sotapanna). Even if one cannot attain that status with

continuous effort and practice immediately, one can surely be led to that goal effectively
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sooner than later. When one attains the stream entry (sotapanna), the final liberation or
arahanta-hood is not far away.

These practical suggestions follow even from the more philosophical material of
the Mahaniddesa. To protect ourselves from the small steps of clinging to senses, which
then build into grosser defilements and obstructions on the path, we can take small steps
toward building continuous equanimity. If we trace our understanding of the Arahanta

ideal in our own life, we can only build toward a better existence.
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5. Chapter Five: Translation of Significant Sections of
Mahaniddesa and Literary Analysis

5.1. Note on the Translation

The Mahaniddesa is an essential text for understanding the early development of
Buddhism, and it has garnered interest among scholars for its commentary on the
Atthakavagga of Suttanipata. This study focuses on the philosophical concept of the
arahanta ideal as portrayed in the Mahaniddesa. The concept of arahanta is significant in
Buddbhist philosophy and is associated with the attainment of enlightenment and the end
of the cycle of rebirth.

The Mahaniddesa is currently available in Sinhala translation, but no English
translation exists. When | began my research, | was fascinated by the text and its
extensive commentary on the A¢thakavagga, which provides unique insights into the
early Buddhist teachings. However, the lack of an English translation makes it difficult
for scholars and students of Buddhism around the world to access this vital text.

In this chapter, | have provided a translation of the paragraphs in the
Mahaniddesa related to the concept of arahanta, which | carefully translated from Pali to
English, along with a literary analysis, narrative outline, and thematic review.
Additionally, I have included explanations of important terms in the footnote section and
a glossary in the appendix to aid in understanding the text.

It is worth noting that there are currently only two Sinhala translations available,
both of which are more than 70 years old and contain a dense mixture of Sanskritized

hybrid Sinhala words, which were characteristic of scholarly works of that era. Thus,
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there is a great need for a contemporary and modern English translation to inform
present-day readers.

The book contains 16 chapters, and | began by translating the paragraphs related
to ‘araha’ and its related variants. | found 81 such terms throughout the chapters, and
after removing the repeated paragraphs with similar content across the chapters, I finally
identified 38 paragraphs that were related to the term ‘araha.” | carefully translated these
paragraphs from Pali to English, word-by-word, sentence-by-sentence, and paragraph-
by-paragraph.

In this chapter, | present all of these paragraphs in a sentence-by-sentence version,
along with a literary analysis, narrative structure and thematic review, as well as
explanations of important terms in the footnote section. Additionally, | have included a
glossary in the appendix.

Because the Buddhajayanti Chatthasangayana Pali edition compared available
Pali texts from different Theravada Buddhist countries, slight variations in the text were
observed. | was unable to carefully compare the available palm leaf manuscripts, as it
would have been a completely different challenge, and my focus was on the printed and
digital versions of the Sinhala and Pali texts.

The translated paragraphs in this text have been selected and organized
thematically to form a coherent narrative, rather than following the original sequence of
the textual paragraphs. This approach has resulted in a list of key themes related to the
philosophy of the arahanta ideal in Buddhism. These themes begin with the role of major
Buddhist meditation techniques, the importance of seclusion of mind, and the concepts of

selflessness and detachment. Other themes explored in the text include the abandonment
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of suitability, letting go of craving and attachment, and the liberation from these negative
forces. The text also delves into the idea of two kinds of support, the sixfold equanimity
in Buddhism, and the overcoming of bodily bonds. The importance of purity of mind,
perception and control of senses and mind, and non-possession and extinguishment of
human passions are also discussed, along with the concepts of ownership and non-self,
impurity and sensual pleasures, enlightenment, and the role of the Brahmana or
enlightened one. The themes in the selected sections show how the text builds a structure

of progressive intensity, mimicking the path to arahanthood.

5.2. Themes within the Three Stages of Enlightenment

Based on the summary of the translated paragraphs,?® | categorized the themes of
the translated paragraphs into three stages of enlightenment in the Mahaniddesa:
1. Pre-enlightenment Stage of the Arahanta Candidate:

a. Role of major Buddhist meditation techniques — Samatha Method —
detached from perceptions, role of major Buddhist meditation techniques —
Vipassana Method — liberated through wisdom.

b. Noble Eightfold Path

c. Seclusion of Mind

d. Seven learning persons (sekkha / patilinacara)

e. Two suitabilities on craving and dogmatic view, mundane foolish persons
(balaputhujjana), seven learning persons (sekha)

f. Detachment, mundane foolish persons (balaputhujjana), seven learning
persons (sekha)

2. Enlightenment Stage or the State of the Art of an Arahanta:

a. Four Boundaries

258 5.7, Summary Outline of the Translation
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m.

n.

0.

Liberated one or enlightened person (patilina | araha)

Two suitabilities on craving and dogmatic view, liberated one (araha)
Selflessness, view of self (attaditthi), view of annihilation (ucchedaditthi)
No self (attaditthi), No Non-self (ucchedaditthi)

Craving for existence and non-existence, sixfold craving, view of
eternalism (sassataditthi), view of annihilation (ucchedaditthi)

Two Ends — craving for existence (bhava panidhi) and craving for non-
existence (vibhava panidhi)

Liberated One and Two Dwellings — dwelling on craving, dwelling on
dogmatic view

Liberated One and Two Precursors — precursor of craving, precursor of
dogmatic view, not directing mind to five aggregates and six faculties

Liberated One and Two Supports — support for craving and dogmatic view
Non-possession and extinguishment of human passions

Ownership and non-self

Aspiration for Purity or Impurity

Cherishing as Mentality and Materiality

Well-liberated Mind, Holding Final Body

3. Post-enlightenment Stage or the Career of an Arahanta:

a.

b.

C.

Equanimity and Two Takings with Craving and Dogmatic View
Sixfold Equanimity

Equanimity and Calm Among Not Calm Ones

Equanimity and Non-returning Defilements

Equanimity and Eight-Vicissitudes

Equanimity and Abandoning 17 Defilements plus all impurities
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Equanimity and Crossing Over Three Floods, Path of Samsara, No More
Rebirth

Equanimity and well-release of 17 Defilements plus all impurities

Equanimity, Five Strengths, Three Higher Knowledges, Six Psychic
Powers

Enlightened One, Seven Defilements

Enlightened One, Four Bodily Bonds

Enlightened One, Minute Perception on seen — heard — experienced things
. Enlightened One, Twelve Faculties, No Impulsive Lust

Enlightened One, Restrained Senses and Mind

Enlightened One, Four Sons

No More Death and Birth

No More Superiority

Crossed-over, Well-understood, accurately known, Abandoned,
Developed, Realized.

5.2.1. Three Stages of Enlightenment

5.2.1.1. Pre-enlightenment Stage of an Arahanta Candidate

The Mahaniddesa describes the pre-enlightenment stage of an Arahant candidate,

which is characterized by various essential features of the Buddhist path. These features

include the significant role of meditation techniques, the Noble Eightfold Path,

maintaining a secluded mind, associating with seven types of individuals who can assist

in one's practice, and cultivating detachment from worldly concerns.

One of the primary techniques used by Buddhist practitioners in the pre-

enlightenment stage is the Samatha method, which involves detaching oneself from

perceptions. This technique aims to cultivate a state of calm and concentration by
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directing the mind's focus on a single object or sensation, such as the breath. By
practicing this technique, individuals can learn to detach themselves from external
distractions and develop their ability to focus on the present moment.

Another key meditation technique used in the pre-enlightenment stage is the
Vipassana method, which involves liberating oneself through wisdom. Insight
meditation, also known as Vipassana meditation, focuses on gaining a deeper
understanding of reality by exploring the impermanent and interconnected nature of all
phenomena. Practicing this technique can lead to a greater comprehension of the nature
of existence and ultimately help individuals achieve liberation from suffering.

The Noble Eightfold Path is a vital component of the pre-enlightenment stage,
comprising eight interdependent factors, including right understanding, intention, speech,
action, livelihood, effort, mindfulness, and concentration. This path assists individuals in
developing the essential traits needed for spiritual development, ultimately resulting in
enlightenment.

Seclusion of mind is also emphasized in the pre-enlightenment stage, as it allows
one to focus fully on the practice of meditation and develop a deeper understanding of the
mind and its workings. By withdrawing from the distractions of the world, one can create
a conducive environment for spiritual growth and progress.

The seven learning persons, or sekha, are another important aspect of the pre-
enlightenment stage. These individuals are characterized by their commitment to the
Buddhist path and their desire to achieve enlightenment. They are also distinguished from
mundane foolish persons, or balaputhujjana, who are caught up in worldly concerns and

have not yet committed to the path.
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Finally, detachment is a key feature of the pre-enlightenment stage. By letting go
of attachment to worldly concerns, one can cultivate a sense of equanimity and inner
peace. This detachment is contrasted with the attachment of mundane foolish persons and
IS a necessary step in the path towards enlightenment.

In conclusion, the pre-enlightenment stage of an Arahanta candidate, as described
in the Mahaniddesa, is characterized by a focus on meditation techniques, the Noble
Eightfold Path, seclusion of mind, the seven learning persons, and detachment. By
following these practices and cultivating these qualities, one can progress towards the

ultimate goal of enlightenment and liberation from suffering.
5.2.1.2. Enlightenment or the State of the Art of an Arahanta

The Mahaniddesa describes the characteristics of an enlightened person or
Arahanta. An Arahanta is one who has achieved liberation from suffering and attained
enlightenment. The following data highlight the various characteristics of an Arahanta as
described in the Mahaniddesa.

Firstly, the Mahaniddesa describes the four boundaries that an enlightened person
has crossed. These boundaries are the boundaries of stream-entry, once-returning, non-
returning and arahanta-ship. An Arahanta has crossed all four boundaries and achieved
the final stage of enlightenment.

The Arahanta, known as the “enlightened person” or “liberated one,” has attained
Nibbana, the ultimate aim of Buddhist practice. They have surpassed the cycle of birth
and death and are freed from suffering.

The Arahanta has overcome the two suitabilities of craving and dogmatic view.

They have eliminated all forms of craving and attachment, as well as the delusion of a
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fixed self or entity. They have abandoned the view of self (attaditthi) and the view of
annihilation (ucchedaditthi) and instead have realized the truth of no-self (anattaditthi)
and no-non-self (anucchedaditthi).

Furthermore, the Arahanta has eliminated all forms of craving, including the
sixfold craving and the view of eternalism (sassataditthi) and annihilation
(ucchedaditthi). They have transcended the two extremes of craving, which are the
craving for existence (bhava panidhi) and the craving for non-existence (vibhava
panidhi).

The Arahanta does not dwell on craving or dogmatic views. They have eliminated
the precursors of craving and dogmatic views and do not direct their mind towards the
five aggregates and six faculties. They have abandoned the supports for craving and
dogmatic views.

The Arahanta has extinguished all human passions and attained non-possession.
They have realized the truth of ownership and non-self and have no aspiration for purity
or impurity. They do not cherish mentality or materiality.

The Arahanta has a well-liberated mind and holds the final body. They have
attained the final stage of enlightenment and have achieved complete liberation from
suffering.

In conclusion, the Mahaniddesa provides a detailed description of the
characteristics of an Arahanta. An Arahanta is a fully enlightened being who has
transcended all four stages of spiritual development. They have eliminated all forms of

craving and attachment and have realized the truth of no-self and no-non-self. They do
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not dwell on craving or dogmatic views and have extinguished all human passions. They

hold the final body and have achieved complete liberation from suffering.
5.2.1.3. Post-enlightenment or the Career of an Arahanta

The concept of arahanta in Buddhism pertains to an individual who has reached
enlightenment and accomplished the ultimate objective of freedom from the cycle of
rebirth. The Mahaniddesa provides a detailed account of the arahanta's career post-
enlightenment, highlighting the various qualities and practices that define their existence.
This section examines the arahanta's post-enlightenment stage as described in the
Mahaniddesa, based on the provided data.

One of the most significant qualities of the arahanta in the post-enlightenment
stage is equanimity. The arahanta is characterized by their equanimity and detachment
from the world, which allows them to maintain a balanced and composed mind despite
the ups and downs of life. They have freed themselves from attachment to craving and
dogmatic views, which contributes to their inner sense of calmness and balance even in
challenging circumstances.

Furthermore, the arahanta has developed sixfold equanimity, which involves
maintaining a sense of equanimity towards friends, enemies, strangers, the attractive, the
unattractive, and neutral individuals. This equanimity helps the arahanta to remain free
from emotional attachments and aversions, thereby leading to a more peaceful and
fulfilling life.

In addition to equanimity, the arahanta has also abandoned all defilements and
impurities that might arise in their mind. They have crossed over the three floods of

existence, namely the flood of craving, the flood of becoming, and the flood of ignorance,
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leading to liberation from the circle of transmigration. The arahanta has achieved
complete release from all impurities, leading to a sense of freedom and purity.

Moreover, the arahanta has developed various psychic powers and higher
knowledge, which allows them to have a deeper understanding of the world and
themselves. They have attained the ability to perceive things minutely and have
restrained their senses and mind, leading to greater control over their actions and
reactions.

The arahanta has also abandoned the four bodily bonds, which include sensual
desire, ill will, conceit, and ignorance, leading to a more wholesome and pure existence.
They have attained a sense of ownership and non-self, which helps them to maintain a
balanced perspective towards the world and themselves.

Furthermore, the arahanta has crossed over all forms of suffering and achieved
the ultimate goal of liberation. They have achieved a sense of well-being and
contentment, leading to a fulfilling and meaningful life. The arahanta’s career post-
enlightenment is marked by a deep sense of equanimity, purity, and wisdom, which
allows them to lead a life free from suffering.

In conclusion, the Mahaniddesa provides a detailed account of the arahanta's
career post-enlightenment. The arahanta has developed various qualities, including
equanimity, psychic powers, and higher knowledge, leading to a more fulfilling and
meaningful existence. The arahanta has crossed over all forms of suffering and achieved
the ultimate goal of liberation, leading to a sense of purity and contentment. The
arahanta's post-enlightenment stage is marked by a deep sense of equanimity, purity, and

wisdom, which allows them to lead a life free from suffering.
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5.3. Themes in Detail

The Mahaniddesa presents a Theravada Buddhist perspective on the attainment of
enlightenment, or arahanta-hood. According to this perspective, when one attains
enlightenment, various mental states and perceptions are abandoned, including bonds,
ignorance, hindrances, and perceptions related to sensuality, ill will, cruelty, and view.
The metaphor of an uprooted palm tree is used to illustrate this process of abandonment,
suggesting that the removal of these mental states is total and complete, leaving no trace
behind.?°

This Pali text is a teaching reflecting a major perspective of Theravada Buddhist
tradition. A statement reflecting this tradition notes “To him who is detached from
wisdom, there are no ignorances.” This can be understood as saying that someone who
has achieved wisdom and detachment, even from that very wisdom, has overcome
ignorance. Another line explains that if someone develops insight preceding the noble
path, the bonds of ignorance have already been suppressed from the beginning. This
suggests that the development of insight is a primary component in overcoming
ignorance. The text goes on to describe the abandonment of various aspects of ignorance
upon attaining enlightenment, including bonds, hindrances, and various perceptions
related to sensuality, ill will, cruelty, and view. It compares the state of someone who has
achieved wisdom and detachment to an uprooted palm tree, which has completely

destroyed its roots and is therefore devoid of any future existence. This highlights the

29 T ouise de La Vallee Poussin and E. J Thomas, eds., “8. Pasiirasuttaniddesa,” in Mahaniddesa, vol. 1
(Oxford: The Pali Text Society, 2001), 161-80.
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significance of cultivating wisdom and insight as a foundation for transcending ignorance
and attaining enlightenment in Buddhism.25°

The noble eightfold path is a key teaching in Buddhism, outlining a path towards
the cessation of suffering and the attainment of enlightenment. It consists of eight
interconnected factors, including right view, intention, speech, action, livelihood, effort,
mindfulness, and concentration. By following this path, one can eliminate impurities,
misconduct, distress, and unwholesome accumulations, leading to purification and
wisdom. This paragraph also suggests that those who have attained enlightenment
through following this path are considered wise and liberated.

The text begins by stating that on the noble eightfold path, all defilements, ill-
conducts, distresses, fevers, griefs, and unwholesome accumulations are washed,
cleansed, rinsed, and shaken off. This means that through following the noble eightfold
path, an individual can purify themselves from all negative and unwholesome states of
mind and actions. The passage then goes on to describe an arahant as someone who has
entered upon, approached, attained, and well-attained these purified phenomena. This
means that an arahant has completely internalized and actualized the teachings of the
Buddha and has attained a state of complete freedom from suffering. The arahanta is
presented here as a wise person, having washed away lust, evil-action, defilement, and
fever. An arahanta has eliminated all negative qualities from their mind and actions and

has achieved a state of pure wisdom and compassion. 26!

260 poussin and Thomas, “Pasiirasuttaniddesa.”
%11 ouise de La Vallee Poussin and E. J Thomas, eds., “3. Dutthatthakasuttaniddesa,” in Mahaniddesa, vol.
1 (Oxford: The Pali Text Society, 2001), 62—-83.
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In Buddhism, the practice of samatha meditation is essential in achieving
seclusion of the mind, which leads to the abandonment of defilements and ultimate
liberation. According to the Mahaniddesa, cittaviveka refers to the seclusion of mind.
The seclusion of mind is attained through different stages of absorption (jhana),
attainment (samapatti), and path and fruition (magga, phala). The mind becomes
secluded from various defilements such as hindrances, applied thought, sustained
thought, rapture, happiness, sufferings, materiality perception, ill-will perception, variety,
and multiformity perception, as well as from various fetters such as personality view,
doubt, wrong practices of moral conduct and rites, latent tendency on view, latent
tendency on doubt, gross sensual lust, gross ill-will, residual sensual lust, residual ill-will,
lust for the realm of form and the formless realm, conceit, restlessness, ignorance, and
related defilements.?%2

Cittaviveka is a Pali term that translates to "seclusion of the mind." It refers to the
practice of cultivating a solitary state of mind through meditation, which is a crucial
aspect of the Buddhist path to liberation. Cittaviveka involves the practitioner turning
their attention inward, away from external distractions, and focusing on developing inner
peace, clarity, and insight. The practice of Cittaviveka is often associated with the
cultivation of samatha (tranquility) meditation, which involves developing deep states of
concentration and tranquility. By practicing samatha meditation, individuals can
gradually overcome the five hindrances which are sensual desire, ill-will, sloth and

torpor, restlessness, and doubt, and attain a purified and focused mind. This is a crucial

262 poussin and Thomas, “Suddatthakasuttaniddesa.”
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step in the process of achieving seclusion of the mind and ultimately attaining liberation
from suffering.

It is considered that one must have Cittaviveka, or a state of mental tranquility,
before engaging in vipassana (insight) meditation. Vipassana aims to develop profound
insight into the nature of reality. By practicing meditation and achieving a state of
calmness and purification of the mind, the practitioner is better equipped to attain a
deeper understanding of the true nature of reality, leading to liberation from suffering.

In another development, the Mahaniddesa discusses the concept of boundaries or
limitations that a person needs to transcend to become a Brahmagpa or a Sage.
Accordingly, a Brahmara or a Sage is someone who has gone beyond all boundaries,
implying that they have achieved a level of enlightenment that transcends all limitations.
The text defines four boundaries or limitations that a person needs to overcome to
become a Brahmana or a Sage. These boundaries are related to personality view, doubt,
wrong practices of moral conduct and rites, and latent tendencies on view and doubt. The
third part of the text describes the fetters or defilements that a person needs to overcome
to transcend these boundaries. These include gross and residual sensual lust and ill-will,
conceit, restlessness, and ignorance, along with their latent tendencies and related
defilements.?63

The text describes how someone can be called a Braahmanna or a Sage. They
need to overcome these four boundaries by following the four noble paths. A Brahmana
or a Sage is someone who has kept away from seven factors, which include personality

view, doubt, and wrong practices of moral conduct and rites. The liberated one or the one

263 poussin and Thomas, “Suddatthakasuttaniddesa.”
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in whom human passion is extinct is called an equanimous person. A path towards
enlightenment focused on identification of the boundaries and fetters that hinder spiritual
progress, as opposed to cultivating seclusion of mind, is elucidated in the
Suddhatthakasuttaniddesa of the Mahaniddesa. 1t highlights the importance of
overcoming these limitations to achieve a higher level of consciousness.

Emphasis on the term “patilinacara,” which is used to describe a monk who
walks towards a withdrawn mind, is a unique presentation by the Mahaniddesa. The
Jarasuttaniddeso goes on to explain that there are seven learning persons called
“sekkha,” who are in the course of perfection and are also called “patilinacara.”?%*

The text describes how these sekkhas withdraw, bend away, pull back, cease,
restrain, avoid, protect, and watch their mind to free it from defilements. The text also
draws a comparison between the sekkhas and a feather or leaf skeleton that withdraws,
bends away, and pulls back when placed in a fire. The passage offers an additional
perspective on how restraining and withdrawing the mind is a fundamental practice in the
Buddbhist path towards enlightenment.

The concept of “kappiyo” or “suitability” and its relationship to the enlightened
one, as well as the concept of “patthiya” or “aspiration” and its abandonment as a
characteristic of enlightenment, is another unique presentation of the Mahaniddesa.
Qualities such as this are common to both the Buddha (bhagava) or his enlightened or

liberated (arahanta) disciples.?6°

264 1 ouise de La Vallee Poussin and E. ] Thomas, eds., “6. Jarasuttaniddesa,” in Mahaniddesa, vol. 1
(Oxford: The Pali Text Society, 2001), 117-38.

265 Louise de La Vallee Poussin and E. J Thomas, eds., “13. MahaviyGihasuttaniddesa,” in Mahdaniddesa,
vol. 2 (Oxford: The Pali Text Society, 2001), 305-38.
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Suitability for craving (tanha kappa) and suitability for view (ditthi kappa) means
the enlightened ones have already gone beyond this point of mundane tendencies and
hence they do not have any aspiration or ambition like that of the worldly beings. Even
latent possibilities have been removed. Moreover, craving and dogmatic views are
intense and powerful defilements that are very hard to completely abandon. Only at the
stage of arahanta-hood can one completely remove these strong defilements. Conceit and
ignorance are strongly attached to these two defilements and only the arahanta is totally
released from these defilements. This happens using the fire of knowledge (7ianaggina
dadda).

The concept of detachment and liberation from worldly desires and delusions is
another vital theme in the Mahaniddesa. The text also distinguishes between the ignorant
mundane person who delights in such desires and the spiritually advanced practitioners
who are repelled by them. 266

In the Mahaniddesa we can find a variety of rather uncommon technical terms
such as "balaputhujjana” (foolish mundane people) and "puthujjanakalyana™ (mundane
people who are attempting to do good), although terms such as "sekkha" (learner), and
"araha" (liberated or enlightened one) are more common in the Pali literature. The
puthujjana (mundane) people are delighted in worldly desires and the enlightened ones
are repelled from any such desires or attachments. Enlightened ones have completely
liberated themselves from all lust (raga), ill-will (dosa) and delusion (moha) by way of

the fire of knowledge®®’” and they are neither delighted in nor repelled by any desires in

266 Poussin and Thomas, “Jarasuttaniddesa.”
287 Poussin and Thomas, “Jarasuttaniddesa.”
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the world. This provides a clear explanation of Buddhist concepts related to detachment,
liberation, and spiritual progress.

Herein selfless means there is no annihilation view, but this should be understood
as the Buddhist concept of anatta or non-self, which is a central tenet of Buddhist
philosophy. Similarly, the relationship between taking and releasing looks somewhat
simplistic, but it should be understood as grasping and letting go to fully convey the
complexity of this concept in Buddhist thought.268

A fundamental Buddhist teaching, unique to Buddhism in comparison to all other
teachings and philosophies, is the doctrine of no-self (anatta or niratta). In a precise
statement, the Mahaniddesa explains that if there’s something to be taken, then there’s
something to be released. Similarly, if there’s something to be released, then there’s
something to be taken. In Buddhism, there is an avoidance of these two extremes. The
liberated one or the enlightened arahanta has overcome these extremes of grasping and
letting go. He has already passed that point by accomplishing the life of a spiritual
practitioner, by practicing noble conduct, and by terminating the circle of birth and death.
Hence, there is no self nor non-self?%® within the arahanta’s career.

The statement “There is no self; where from a non-self?”?’° reflects the Buddhist
belief that there is no inherently existing self, and therefore the concept of a non-self is
also non-existent. The denial of the existence of self is not the same as the belief in a
dogmatic view about self, nor is the absence of a non-self the same as the belief in an

annihilation view. There is nothing that can be taken from a person as craving or view,

268 poussin and Thomas, “Dutthatthakasuttaniddesa.”

269 poussin and Thomas, “Dutthatthakasuttaniddesa.”

270 Poussin and Thomas, “Tuvatakasuttaniddesa,” in Mahdaniddesa, vol. 2 (Oxford: The Pali Text Society,
2001), 339-401.
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nor is there anything that should be released as non-self. However, if there is something
that is taken from a person as craving or view, then there is something that should be
released from him. The enlightened one is someone who has overcome his taking,
obsession, and releasing, and has thus surpassed growth and decay.?*

Likewise, the statement “He has lived the life of a spiritual practitioner; he has
practiced the noble conduct; he does not have a transmigration with birth and death; he
does not have a re-birth. Thus, it is called there is no self; then from where can we find a
non-self?”” means that a person who has lived a spiritual life, has practiced noble conduct,
and has overcome the cycle of birth and death does not have a self. Therefore, the
question of where to find a non-self does not arise.?’?

In the Mahaniddesa, the relationship between craving (tanha) and the concepts of
existence and non-existence is discussed. The Purabhedasuttaniddeso, a chapter of the
Mahaniddesa, explains that craving is not only related to physical objects or experiences,
but also to mental objects such as thoughts and ideas. The chapter emphasizes that an
enlightened individual has overcome craving and is no longer bound by the cycles of
birth and death or the concepts of existence and non-existence.?’?

The text elucidates the dualistic theories of eternalism and nihilism again, but this
time in a different manner. In this paragraph the theory of non-self (anatta) in Buddhism
is explained through the six faculties. Craving for form, sound, odor, taste, touch and
mental objects does not occur to the arahanta and the extremes of eternalism and

nihilism never occur to him.

271 poussin and Thomas, “Tuvatakasuttaniddesa.”
272 poussin and Thomas, “Tuvatakasuttaniddesa.”
273 Poussin and Thomas, “Purabhedasuttaniddesa.”
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The concept of liberation from craving and the cycle of existence?’* is a
fundamental Buddhist teaching. The Mahaniddesa provides a clear explanation of the
two ends or polar aspects of various phenomena, such as contact, feeling, and the sense
organs. This is followed by the introduction of the term “panidhi’ to refer to craving and
its associated negative qualities. Overall, this complex and nuanced emphasis of the
importance of liberation from craving and attachment to attain enlightenment provides
another valuable perspective on the fundamental teachings of Theravada Buddhism.?’®

Here again, a dualistic perspective is explained in a slightly different manner from
the above discussions. Contact — cause of contact, past — future, feeling of happiness —
feeling of suffering, mentality — materiality, six internal organs — six external organs,
view of one’s own body — cause of the view of one’s own body?® are the dualistic
extremes that are described here in the Mahaniddesa. However, as the arahanta has
completely eradicated all unwholesome roots, there is no reason for him to find a place in
this samsaric circle.

There follows a clear explanation of complex concepts in simpler terms, using a
few rather unusual technical terms. Herein the Paramatthakasuttaniddeso elucidates the
meaning of the term “dwellings” (nivesana) and how it applies to the liberated one
(arahato). The two types of dwellings are described as dwelling on craving
(tanhanivesana) and dwelling on view (ditthinivesana). The Paramatthakasuttaniddeso
further explains that to the liberated one, there are no dwellings, as the dwellings have

been abandoned, calmed, and extinguished by the fire of knowledge.?”’

274 Poussin and Thomas, “Purabhedasuttaniddesa.”
275 Poussin and Thomas, “Purabhedasuttaniddesa.”
276 Poussin and Thomas, “Purabhedasuttaniddesa.”
277 Poussin and Thomas, “Purabhedasuttaniddesa.”
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This text emphasizes the importance of liberation from craving and attachment to
views in attaining enlightenment. The use of the metaphor of “dwellings” to describe
these mental states is effective in conveying the idea that they are places of attachment
and fixation that must be overcome.

This echoes the section on suitability for craving (fanha-kappa) and suitability for
view (ditthi-kappa). Here again the craving and dogmatic view work in combination with
each other but are not seen in the liberated person.

Furthermore, the concept of “precursors,” which precede and lead to craving and
views, is discussed. The enlightened one, in whom passion is extinct, has abandoned the
precursor of craving and the precursor of view. As a result, the enlightened one roams
about without craving or view as forerunners and does not generate delight in the future
in regard to any particular form, feeling, perception, formation, or consciousness.
Additionally, the text states that the enlightened one does not direct their mind towards
obtaining something that was not obtained in the past.?’8

This section further analyzes the strong bond of craving and view as in the
previous cases i.e., suitability for craving (tanha kappa) — suitability for view (ditthi
kappa), dwelling on craving (tanha nivesana) — dwelling on view (ditthi nivesana).
Craving is portrayed as a flag or banner, which is an ideal symbol of self-identity
(sakkaya-ditthi) with one’s ego and conceit standing out high and above. Flags or banners
can be viewed by many from a long distance. The Arahanta post-enlightenment scenario
is a complete contrast to this effect, with a lowered flag indicating a much humbler and

simpler person.

278 Poussin and Thomas, “Purabhedasuttaniddesa.”
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In another explanation, mundane people aspire for more personal growth and ego
building, as well as aspiring for better five aggregates and six faculties, whereas the
arahanta has no interest at all in such mundane ambitions. Thus, the arahanta’s career at
the post-enlightenment stage is strongly contrasted to that of the mundane common
masses.

This paragraph describes the concept of “support” in relation to the attainment of
enlightenment. It suggests that there are two kinds of support:2’® support for craving and
support for view. It goes on to say that for an enlightened person, both of these supports
have been abandoned or forsaken, and therefore there is no support to them. &

This is written in a specific religious and cultural context, and should not be taken
as a mundane truth, such as an idea that most people do not need support in life. It
reflects the beliefs and practices of Theravada Buddhist tradition. This perspective on the
nature of support and its relationship to enlightenment indicates that support can have
negative or positive implications.

There follows another example of the strong bond of craving and view as we
found in the previous cases i.e., suitability for craving (tanha kappa) — suitability for
view (ditthi kappa), dwelling on craving (tanha nivesana) — dwelling on view (ditthi
nivesana), precursor of craving (tanha purekkhara) — precursor of view (ditthi
purekkhara). In this context, support for craving (tanha nissaya) — support for view
(ditthi nissaya) is emphasized.?®! Just as craving is a very strong defilement to abandon,

so is the dogmatic view that completely hinders one from seeing reality as it is. It is the

279 Poussin and Thomas, “Purabhedasuttaniddesa.”
280 Poussin and Thomas, “Purabhedasuttaniddesa.”
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arahanta who is able to abandon the support for craving and to forsake the support for
view by way of the fire of knowledge, and constant diligence and practice. All bases even
for the development of craving and view are disappearing. Hence, there’s no more rebirth
or future existence for the arahanta. The given text discusses the concept of craving and
attachment and how it affects individuals differently. The text emphasizes the difference
between the behavior of the liberated one and others who are not liberated.

A clear message about the difference between the liberated and others in terms of
their behavior and attachment to things is conveyed. The text also presents a
philosophical idea that is relevant beyond Buddhism, as the concept of attachment and
craving is a fundamental aspect of human behavior and psychology. In yet another
dimension to the description of relinquishing craving and view, the grasping and clinging
as craving and view is emphasized. The Arahanta’s career is highlighted by his amazing
power of equanimity (upekkha). He is beyond bothering to grasp or cling to anything due
to the complete absence of craving and view.?%?

The Mahaniddesa highlights the importance of equanimity in achieving spiritual
growth and overcoming suffering. It effectively contrasts the behavior of the enlightened
one, who is able to maintain equanimity, with that of others who become attached to
things due to their desires and views. The useful and clear explanation of the concepts of
attachment and equanimity in Buddhist philosophy can serve as a helpful introduction to
these concepts for readers who are not familiar with them.?8 The power of the

arahanta’s career as someone imbued with the strength of equanimity is highlighted in a

282 Poussin and Thomas, “Mahaviyiihasuttaniddesa.”
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number of paragraphs. Equanimity is one of the most predominant features of the
arahanta’s career, and a trademark of the arahanta’s career post-enlightenment.

The idea of attachment is a central concept in Buddhist philosophy, and it refers
to the idea that we become attached to things because we desire them or believe that they
are necessary for our happiness. This attachment can lead to suffering, as we may
experience disappointment, frustration, or loss when we are unable to maintain or obtain
the things we are attached to.

Equanimity, also known as upekkha in Pali, is a crucial concept in Buddhist
philosophy, which refers to achieving a state of mental balance and composure. In this
state, one can remain calm and composed in the face of various emotions and
circumstances, including pleasure and pain, gain and loss, and praise and blame.

In Buddhist teachings, equanimity is reflected in the ability to remain calm and
composed even in challenging or difficult situations. The Mahaniddesa provides a
detailed explanation of the meaning of the term “Santo asantesu upekkhako so'ti” and
breaks down the various aspects of equanimity in Buddhist philosophy. This concept is
viewed as essential to spiritual growth and is cultivated through meditation and
mindfulness practices.?8

The text provides a thorough and nuanced analysis of the concept of equanimity.
It breaks down the different aspects of equanimity, such as being free from attachment to
unwholesome states, and explains how they relate to the qualities of an enlightened

person. This level of detail and precision can be helpful for readers who are interested in

284 Poussin and Thomas, “Mahaviyiihasuttaniddesa.”
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fully understanding the concept of equanimity and how it is understood in Buddhist
philosophy.

Another strength of the text is that it emphasizes the importance of mindfulness
and consciousness in cultivating equanimity. The text explains that an enlightened person
lives with mindfulness and consciousness, which allows them to remain calm and
composed even in difficult situations. This focus on mindfulness and consciousness can
provide helpful direction for readers who are interested in developing their own practice
of equanimity or mindfulness.

The arahanta maintains his inner peace to the core by being calm all the time no
matter what happens around him. When the world becomes uneasy and restless, the
arahanta remains peaceful and equanimous. Arahanta is the only one who can
completely eradicate restlessness (uddhacca) and hence maintain his inner peace all the
time. His ability to maintain neutrality when he encounters objects through six faculties is
why he doesn’t generate any kamma (action).?8®

The following five paragraphs portray the introduction of the sixfold equanimity
of the arahanta’s career, which plays a central role for someone who has crossed over to
the other side of samsaric shore, never to return, ever again.

The term “other shore” or param, refers to Nibbana or the deathless state of
complete absence of craving. The author explains that the one who has gone to the other
shore is equanimous, indicating that equanimity is a core characteristic of those who have

attained Nibbana.
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The text describes the further characteristics of someone who has attained
Nibbana. The author lists the qualities of someone who has tranquilized all formations,
given up all substrata of re-birth, performed the extinction of craving, is absent of desire
or passion, and ceased. Then the text concludes that such a person has attained the
complete absence of craving or Nibbana, which is the other shore.

Again, the text explains the meaning of the term “does not come back” or na
pacceti. The Mahaniddesa here explains that this means that defilements do not return to
someone who has abandoned them through the various paths of liberation. The text lists
the four paths of liberation, namely, the path of stream entry, the path of once returning,
the path of non-returning, and the path of final liberation,?®® and explains that someone
who has abandoned defilements through these paths does not come back to them.

Finally, the text explains the term “equanimous person” or tadi. Here again the
Mahaniddesa explains that an equanimous person is someone who has attained liberation
and is equanimous in five ways. These include being equanimous in pleasurable and
unpleasurable things, because they have given up, because they have crossed over,
because they are the enlightened one or liberated one, and due to their specific
characteristics.

Overall, the text provides a clear explanation of several key Pali terms related to
the Buddhist concepts of Nibbana and arahanta. The Mahaniddesa explains each term in
a straightforward manner and provides a detailed understanding of the meaning and
significance of each term. The text can be useful for anyone interested in understanding

the concepts of Nibbana and arahanta in Buddhism. These are pivotal concepts in
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Buddhism that are often misunderstood in other cultures. Therefore, this original
explanation anchors a thorough understanding.

The text emphasizes the concept of reaching the other shore, which is referred to
as Nibbana or the complete absence of craving. It explains that reaching the other shore
involves letting go of all desires, passions, and the cycle of transmigration. This idea
aligns with the core Buddhist philosophy that suffering arises from craving and that
enlightenment and freedom from suffering can be attained through the elimination of
craving.?®’

The attainment of equanimity through liberation is a key aspect of Buddhist
philosophy and is achieved through the elimination of craving and the attainment of
enlightenment. The five ways in which a liberated person can become equanimous are
outlined, emphasizing that this state of mind is a result of the attainment of
enlightenment. The text provides a profound insight into Buddhist doctrine and practices,
offering an understanding of how individuals can free themselves from suffering and
achieve spiritual growth through the cultivation of equanimity.2%®

A more popular and traditional interpretation of equanimity in Buddhism asks,
“What is the name given to the enlightened one who has let go of both pleasurable and
unpleasurable things, and is calm in all situations?” The enlightened one is called an
equanimous one because he remains calm and balanced even in the face of gaining
(labha) or losing (alabha), good or bad reputation (ayasa, yasa), praise (ninda) or

criticism (pasamsa), pleasure (sukha) or suffering (dukkha).8
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The text provides a beautiful analogy of how the enlightened one does not
generate any lust or anger even in the face of verbal or physical or mental appreciation or
torture. As he has let go of both courtesy and anger and has moved beyond the concepts
of victory and defeat, compliance and opposition, he can stay calm and equanimous
amidst all the worldly storms. Hence, the enlightened one who has completely abandoned
both pleasurable and unpleasurable tendencies is called as an equanimous one.

The term “tadi” refers to the quality of equanimity, which is characterized by a
balanced and calm state of mind that is unaffected by external circumstances. The text
explains that an araha, or an enlightened one, is called “zadi” because they exhibit
equanimity in all situations. This equanimity is demonstrated through the araha's ability
to remain calm and detached whether they experience gain or loss, praise or blame,
happiness or suffering.

The Mahaniddesa goes on to describe how the araha has abandoned the negative
mental states of lust, anger, and pride, and has overcome the dualities of victory and
defeat, compliance and opposition. The araha has achieved a state of mind that is free
from attachment, aversion, and delusion,?® and is able to perceive reality as it is, without
being swayed by personal biases or preferences. In summary, the
Paramatthakasuttaniddeso 1s discussing the concept of equanimity in Buddhism and how
an araha exemplifies this quality through their detachment from external circumstances
and their ability to maintain a balanced state of mind in all situations.

This particular Niddesa section provides information about the qualities and

characteristics of an enlightened person in Buddhist philosophy. It emphasizes the
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importance of equanimity and detachment from both pleasant and unpleasant
experiences. The text is significant in the context of Buddhism as it emphasizes the lived
qualities that an individual must cultivate to achieve enlightenment. The text also
provides insight into the Buddhist concept of equanimity and detachment, which are key
components of the Eightfold Path.

Overall, while the passage provides insight into the Buddhist ideal of equanimity,
it should be read and interpreted with an understanding of the limitations due to the
practical challenges of achieving this ideal in real life of mundane people.

Paramatthakasuttaniddeso provides a thorough explanation of the Buddhist term
“arahanta”. It describes the state of enlightenment and equanimity achieved by someone
who has given up all negative traits and attachments to achieve a state of inner calm and
balance. It lists methods and contents of renunciation. The text also emphasizes the
importance of ethical conduct, meditation, and wisdom in achieving this state.?%*

This text might benefit from further elaboration on how the concept of arahanta
fits into the broader Buddhist philosophy and the role of the arahanta in Buddhist
teachings. For example, it could discuss how the concept of arahanta relates to other
Buddhist concepts such as karma, rebirth, and the Four Noble Truths. However, the text
provides a useful introduction to the concept of arahanta in Buddhism,??? in order to
further explore and analyze what would enhance its comprehensiveness and depth.

An interesting metaphor of floods is used to illustrate the intensity of crossing
over. This equanimous one has achieved a state of balance and peace that is not swayed

by external circumstances or internal emotions. They possess an unshakable sense of
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inner calm and tranquility, free from attachment and aversion. The equanimous one sees
reality as it truly is, without being clouded by illusions or delusions. Through their
spiritual practice, they have gained a deep understanding of the nature of existence,
recognizing the impermanence of all things and the interconnectedness of all
phenomena.?

The Mahaniddesa provides a thorough explanation of the Buddhist concept of the
arahanta, or the liberated one, and how they are referred to as the equanimous one due to
their inner calm and balance. The text presents a brief overview of the arahanta and their
characteristics. For example, the text briefly mentions that the arahanta person has
gained insight into the impermanence of all things and the interconnectedness of all.?%*
The term “equanimous one” is used in the text to refer to an araha. The Pali term for
equanimity is “upekkha”, which refers to a state of mental balance and non-reactivity to
both pleasant and unpleasant experiences.

In this context of equanimity, the arahanta is able to maintain his inner peace
amidst four kinds of floods that can sweep away the mind in its fragile reactivity to
temptations. Floods of sensual desire (kamogha), floods of existence (bhavogha), floods
of view (ditthogha) and floods of ignorance (avijjogha) can unsettle any average
mundane person’s mind and emotions. The arahanta elevates himself onto such a safe
level that he can be untouched by those floods when he attains enlightenment and thus
cuts off the path of the circle of transmigration. Hence, this powerful status of equanimity

is the trademark of an arahanta who has crossed over to the other shore of samsara.?®®
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The araha, or liberated one, has overcome the floods of existence, ignorance, and all
paths of transmigration. They have ended the cycle of birth and death, lived a spiritual
life, and practiced noble conduct. This individual is referred to as the equanimous one
due to their unshakeable sense of balance, inner calm, and insight into the nature of
reality.2%

The Arahanta’s mind is so released and liberated that he is not impacted by a
range of unwholesome temptations and defilements. There is an interesting list of
defilements in this text that is also mentioned in quite a few paragraphs in the
Mahaniddesa. This reflects the sublime purity of the arahanta’s career as the perfect
equanimity is ideally synchronized with the state of the art of the arahanta. It also
reflects the thoroughness of the Mahaniddesa's presentation.?®’

This text needs to be analyzed in the context of Buddhist teachings, which
emphasize the importance of developing a clear and focused mind to attain
enlightenment. The content here describes the mind of an enlightened person as being
freed from a range of negative qualities, such as lust, anger, ignorance, and conceit, as
well as all impurities and ill-conduct. This implies that an enlightened person has attained
a state of inner peace and equanimity, which is a central aspect of Buddhist teachings.
This highlights the importance of letting go of negative emotions and cultivating positive
qualities to attain inner peace and happiness.

This enlightened or liberated person can be referred to as an equanimous one

based on their specific qualities. There are two contrasting sections in the
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Paramatthakasuttaniddeso which describe abandoned negative states and also positive
attributes.?%

The Paramatthakasuttaniddeso presents a list of qualities that an enlightened
person can possess, which are associated with various virtues such as morality, faith,
effort, mindfulness, concentration, wisdom, knowledge, and psychic power. The text
suggests that the combination of these qualities gives rise to equanimity, and that an
enlightened person who possesses these qualities is referred to as an equanimous one.
The text provides a clear explanation of how an enlightened person can be referred to as
an equanimous one.

The Dutthatthakasuttaniddeso text sheds light on another area of attributes of the
arahanta’s career after some extensive discussions on the theme of equanimity in a
number of preceding paragraphs (paragraph 5.19-24) in this chapter. This paragraph
describes the seven defilements (ussada) and their absence in an enlightened person. The
passage emphasizes that an arahanta person, or the enlightened person, is released from
these defilements of lust, hatred, delusion, conceit, view, impurity, and action.?®® This
section enumerates various modes of release of the defilements and thoroughly lists all
realms and places where the defilements are absent. The level of detail provides a sense
of precision and clarity.3%

The text highlights the importance of wisdom and knowledge in the eradication of

defilements. It states that the defilements have been burnt by the fire of knowledge,
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which implies that gaining knowledge and wisdom is crucial for attaining liberation from
defilements.

The Purabhedasuttaniddeso has a paraphrase of a Buddhist teaching that explains
the concept of overcoming the bodily bonds associated with human passions and desires.
This paragraph describes the four types of bonds, which are covetousness, hatred,
reliance on religious practices or rites, and adherence to dogmatic assertion of truth. The
text then explains that the enlightened one has overcome these bonds and attained a state
of tranquility and spiritual liberation.3%

The text presents a powerful perspective that is based on the Buddhist philosophy
of spiritual liberation or Nibbana. This metaphor of bond (gantha) is ideally suited to
mundane sentient beings, who are tightly tied to the pole of samsara (circle of
transmigration). The term bond (gantha) also matches the notion of fetters (samyojana)
through which sentient beings are yoked to the samsara.

The statement “Gantha tassa na vijjanti” can be understood as “Of him, the bonds
do not exist.” The term “bonds” refers to four types of bodily bonds, which include
covetousness, hatred, religious practices or rites, and adherence to dogmatic assertion of
truth. These bonds are associated with lust towards the dogmatic view about self, hatred
towards the opponent in controversy, sulky hatred, valuing one's own virtue or rite, or
valuing one's own view of adherence to dogmatic assertion of truth.

However, “him” in this context refers to the enlightened one in whom human
passion is extinct. The phrase “Ganthd tassa natthi na santi na samvijjanti

nupalabbhanti, pahina samucchinna vipasanta patipassaddhda abhabbuppattika
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iianaggina daddha %% further explains that the knots have been abandoned, extirpated,
calmed, and tranquilized, and the person is unable to make births due to being burnt by
the fire of knowledge.

The statement implies that the enlightened one has transcended the bodily bonds
of human passions and desires, becoming free from their constraints and limitations.3%
This freedom allows the enlightened one to achieve a state of tranquility where the mind
is undisturbed by the bonds of desire, hatred, and ignorance. The phrase “Gantha tassa
na vijjanti” emphasizes that the enlightened one is no longer bound by these constraints,
having transcended the limitations they impose.

The statement holds significant importance in Buddhist philosophy, as it
embodies the ultimate goal of spiritual liberation, known as Nibbana.3* According to
Buddbhist teachings, the purpose of human life is to overcome the bonds of ignorance,
desire, and hatred, and achieve enlightenment, thereby freeing oneself from suffering and
the cycle of birth and death.

In summary, the statement “Gantha tassa na vijjanti” means that the enlightened
one has overcome the bodily bonds associated with human passions and desires and has
attained a state of tranquility and spiritual liberation. This statement reflects the core
principles of Buddhist philosophy and emphasizes the importance of spiritual
development and overcoming the limitations imposed by the material world.

In the Paramatthakasuttaniddeso, the concept of arahanta-hood is described from

a different angle. The power of mind and the gravity of purity of the arahanta person is
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such that he is not bothered to generate even a minute perception when he encounters
anything by way of seeing, hearing or experiencing. These purities are well-established in
the arahanta career because he has abandoned, extirpated, calmed, tranquilized all
defilements by way of the fire of knowledge, and thus is unable to make births

anymore. This level of not-reactivity may be hard for mundane people to imagine, but
the text lays it out in detail so that it can be understood.3% This paragraph describes the
state of a liberated individual who has attained a high level of spiritual realization. The
text presents the liberated one as an idealized symbol of a person who has transcended
the cycle of birth and death and has achieved spiritual enlightenment.3%

The central theme of Buddhist philosophy is the attainment of liberation or
freedom from suffering. This state of freedom is characterized by the absence of craving
and attachment in the mind, which is achieved through the practice of the Noble
Eightfold Path. The path consists of three main components: ethical conduct, mental
discipline, and wisdom. By following this path, one can achieve a state of mind that is
free from impulses and lust, leading to the ultimate goal of liberation. Overall, the text
provides a glimpse into the Buddhist perspective on the nature of perception and
liberation. It presents a clear contrast between the perceptions of an ordinary person and a
liberated one and highlights the importance of mental purification and liberation from
craving and attachment.

The arahanta has overcome all defilements and crossed over to the other shore
and now he does not generate any more kammic energy to produce samsaric existence.

When he is encountered with objects such as form, sound, odor, taste, touch and mental
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objects through the eye, ear, nose, tongue, body and mind,*°’ the arahanta does not
generate any kamma as he does not have a speck of perception anymore. For him he can
see through the eye, but he does not grasp it as pleasant, unpleasant, or neutral. What is
seen is just a form and he can perceive the five aggregates and the four elements through
this experience very clearly. Hence, he does not create any new kamma at all. So too is
the experience with the other objects and experiences. There is no impulse and lust in the
liberated one, because his mind is well released.

The text emphasizes the importance of practicing restraint and self-control in
one's senses, both physical and mental, in order to achieve liberation from suffering.3% It
stresses that the senses should not be attached to or delighted in their objects, but rather
observed with detachment and mindfulness.3%

Overall, the text emphasizes the importance of mindfulness and self-control in
achieving liberation from suffering. It suggests that the senses should not be allowed to
control one's actions and reactions, but rather observed with detachment and restraint.
The teachings of Buddha offer practical guidance on how to develop mindfulness and
self-control, which can ultimately lead to freedom from suffering. By following these
teachings, individuals can learn how to cultivate the awareness and mental discipline
necessary to overcome their negative impulses and find lasting happiness.

The relationship between sensory experiences and attachment reveals that the
senses - the eye, ear, nose, tongue, body, and mind3° - have the potential to become

attached to their respective objects and bring about feelings of delight. However, when
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we become attached to these sensory experiences, we can develop desires and cravings
that lead to suffering. By recognizing the impermanence and insubstantiality of these
Sensory experiences, we can overcome our attachments and find lasting peace. This
excerpt also proposes that the liberated one can tame and restrain these senses, leading to
a state of detachment and liberation from craving and desire.3*

This perspective emphasizes the importance of detachment and non-attachment as
a means of overcoming suffering. By recognizing the impermanence and insubstantiality
of sensory experiences, one can begin to detach from them and cultivate a state of inner
peace and equanimity.

At the same time, the text also highlights the role of teaching and guidance in
achieving this state of detachment. The concept of “dhamma” refers to the Buddhist
teachings and practices, which are intended to help individuals overcome their natural
attachment to sensory experiences and achieve liberation. By preaching the dhamma, the
text suggests that the liberated one can guide others in this process of liberation.

The Purabhedasuttaniddeso text provides a useful perspective on the nature of
sensory experiences and their relationship to attachment and desire. Its emphasis on the
importance of detachment and the role of teaching and guidance in achieving liberation is
in line with Buddhist teachings and can be valuable for individuals seeking to overcome
suffering and cultivate inner peace. There is an organized and easy to follow list of terms,
with each term being explained clearly, concisely and thoroughly. Through its teachings,

the Mahaniddesa offers a deeper understanding of the Buddhist path and the principles
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that guide it. By studying this text, practitioners can gain a more comprehensive
understanding of Buddhist philosophy and how to apply its teachings to their lives.3!?

The Purabhedasuttaniddeso provides a list of assets that do not exist in the
liberated one. These four assets are sons, animals, plot of land, and property. The text
explains the various Pali terms used to define sons, animals, plot of land, and property.

The phrase 'of him, sons, animals, plot of land, and property does not exist' means
that an enlightened person has relinquished all forms of attachments and possessions,
including sons, animals, plot of land, and property. The enlightened one, in whom human
passion is extinct, does not possess any of these properties. The text then lists the
possibilities in each category of mundane life concerns. This clarifies exactly what is
meant in the renunciations of the arahanta.

The paragraph reiterates that possession of sons, animals, plot of land, and
property is absent in an enlightened person and these possessions are abandoned,
extirpated, calmed, tranquilized, and unable to make birth, burnt by the fire of
knowledge. This means that an enlightened person has let go of all attachments and
desires, and as a result, such possessions are not found or available to them.

The Attadandasuttaniddeso explains the meaning of the phrase “Someone does
not have something (like) this is mine or this is of others.” It clarifies that the person who
does not perceive any possession of anything as 'mine’ or ‘others' is free from attachments

and delusions.313
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A list of characteristics of a person who has attained liberation or has eradicated
human passions follows in the text. It highlights that such a person does not perceive
anything as 'mine’ or ‘others' in terms of form, feeling, perception, formation and
consciousness.3'* It further explains that such a person is free from attachments,
delusions, and intention towards anything, and has achieved a state of tranquility,
calmness, and knowledge. Overall, the paragraph provides insights into the teachings of
arahanta philosophy and emphasizes the importance of eliminating attachment and
delusions in achieving inner peace and liberation. Ownership is a primary mode of human
attachment. Finally, the passage concludes by emphasizing that the notion of ownership
is an illusion, and that even the liberated one recognizes this truth. By understanding the
emptiness of all things and the illusory nature of the self, the liberated individual can
overcome the delusions and cravings that lead to suffering. This profound insight is a key
component of Buddhist teachings and is a central aspect of the path to liberation.

In conclusion, this passage presents a Buddhist perspective on the concept of
ownership, emphasizing that it is a subjective and temporary construct that ultimately
leads to suffering. By examining the nature of the self and phenomena, and recognizing
the impermanence and emptiness of all things, one can let go of the notion of ownership
and attain true liberation.

The Mahaniddesa then deals with another fundamental Buddhist teaching, non-
self (anatta). There are two main parts: the first one explains that grasping onto things as
one's own is not found in the world, referring to the concept of non-self (anatta).3'® The

second part explains that the enlightened one does not grieve over the changing nature of
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things, including one's own body, relationships, and possessions. Overall, the text reflects
some fundamental Buddhist teachings, particularly the concepts of non-self (anatta) and
impermanence (anicca).3

Evampi, asata ca na socatiti vuttam hoti.

Thus, it is said that the enlightened one does not grieve over the fact that all things

are impermanent.

Herein we can comprehend the state of mind of an enlightened being who has
transcended the suffering and attachment that arise from the impermanence of all things
in the world. The passage emphasizes the idea that there is no permanent, enduring self or
substance that can be grasped or owned, and that everything in the world is constantly
changing and in a state of flux. The enlightened one sees things as they are, without any
delusion or attachment, and is therefore free from suffering and grief. This state is hard
for mundane people to fathom but is the result of the arahanta’s transcendence.

There is a collection of Buddhist teachings on the topic of purity and impurity, as
well as the aspirations and goals of different types of individuals.®'’” One possible
interpretation is that the passage is outlining a hierarchy of aspirations, with mundane
individuals aspiring for fixed entry and learners aspiring for arahanta-ship or
enlightenment. This could be seen as problematic, as it implies a value judgment on
different states of being, with liberation being seen as superior to mundane existence.

Additionally, the passage suggests that the liberated ones have overcome
aspirations and do not aspire for anything, which could be interpreted as a nihilistic or

fatalistic view. It could be argued that having goals and aspirations is a natural and
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necessary part of human existence, and that the goal of liberation should not necessarily
entail giving up all aspirations. However, for the liberated or enlightened one, the need
for any aspiration does not occur as he or she has already overcome those conditioned
states or defilements. When the arahanta person is in the position of complete eradication
of all defilements, the need for any sort of aspiration does not occur at all.

The passage also suggests that impurity is associated with unwholesome conditions and
five sensual pleasures, which could be seen as a moralistic view that equates pleasure
with impurity. The complex set of teachings in this passage require careful interpretations
about implications of the concept of arahanta philosophy.

The above passage from the Attadandasuttaniddesa of Mahaniddesa provides an
explanation of the Pali phrase “sabbaso namaripasmim, yassa natthi mamayitam” and its
component parts. The passage is a technical one, discussing the Buddhist concept of non-
self.3!8

The enlightened one overcomes the human passions of craving and dogmatic
view in such a way that there will be no trace whatsoever remaining. This is explained as
sabbaso (altogether) and namaripa (mentality and materiality).

These passages, written in a scholarly style, using technical language and
providing detailed explanations of the concepts involved, lay out the Buddhist delineation
of mentality versus materiality, which are always interacting. Overall, the Mahaniddesa
provides a thorough analysis of the central concept of non-self in Buddhist philosophy.

The Attadandasuttaniddeso provides insight into the phrase “of him there is no

cherishing or belonging to oneself in the materiality and mentality altogether,” which
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refers to the absence of self-attachment in both mind and body. The term “altogether”
implies that this absence of attachment is complete and all-encompassing. Specifically,
“mentality” refers to the four formless aggregates, while “materiality” refers to the four
great elements and form with reference to the four great elements. By understanding the
meaning behind these concepts, practitioners can deepen their understanding of Buddhist
philosophy and cultivate a greater sense of detachment from the illusory self.

‘Of any person’ means of an enlightened person, in whom human passions are
extinct. ‘Cherishing or belonging to oneself” refers to the two selfish attachments, namely
selfish attachment to craving and selfish attachment to view. The selfish attachment to
craving is the attachment to desires and wants, while the selfish attachment to view is the
attachment to one's own opinions and beliefs. The phrase ultimately means that an
enlightened person has no attachment to themselves in any aspect of their being, and they
have abandoned all forms of selfishness, becoming tranquil and free from suffering.

The Mahaviyihasuttaniddesa, a significant and informative text in Buddhist
literature, provides valuable insight into the concept of enlightenment. This text describes
the state of enlightenment in detail, highlighting the freedom from the cycle of birth
(upapatti), death (cuti), and decay (jara) for the enlightened individual. Through its
teachings, the Mahaviyiithasuttaniddesa offers a deeper understanding of the nature of
enlightenment and its profound impact on the human experience. By studying this text,
practitioners can gain a greater appreciation for the transformative power of Buddhist

philosophy and the path to spiritual liberation.3!°
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One of the strengths of the passage is that it highlights the importance of
overcoming human passions by way of the fire of knowledge to achieve enlightenment .
The text emphasizes the importance of wisdom and knowledge in this process and
highlights the fact that the enlightened one has abandoned these passions and achieved a
state of tranquility and calmness.

This passage is closely connected to the philosophy of the arahanta ideal and the
pre-enlightenment stage of the arahanta candidate. It describes the state of the arahanta,
who has transcended the cycle of birth, death, and decay through the abandonment of
human passions and the attainment of knowledge and wisdom. These qualities are also
fundamental to the arahanta ideal, which is marked by the attainment of the highest level
of knowledge and wisdom, as well as the abandonment of all negative mental states. By
understanding the nature of the arahanta ideal and the path to achieving this state,
practitioners can deepen their understanding of Buddhist philosophy and the
transformative power of its teachings.

Furthermore, the passage emphasizes the importance of the cessation of suffering
which is intimately tied to the cycle of birth, decay and death. This is a central aspect of
the arahanta ideal and of Buddhist philosophy. The arahanta is said to have completely
overcome suffering and attained a state of complete peace and tranquility.

Overall, the passage emphasizes the attainment of enlightenment, the
abandonment of human passions, the attainment of knowledge and wisdom, and the
cessation of suffering. It is a valuable resource for individuals seeking to gain a deeper
understanding of the nature of spiritual attainment in Buddhism and the ideal of the

arahanta.
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A passage from the Suddhatthakasutta Niddesa of the Mahaniddesa describes the
state of mind of an arahanta, as someone who has achieved the ultimate spiritual goal in
Buddhism. The passage provides a clear and concise summary of the characteristics and
qualities of an arahanta, and how they relate to the philosophy of the arahanta ideal. It
provides a kind of ultimate statement on this ultimate human achievement.3%

The arahanta is someone who has completely eliminated all defilements and
impurities from their mind and has attained a state of purity and clarity that is free from
all forms of attachment and craving. The passage describes the state of mind of an
arahanta, who has realized the ultimate truth about the nature of reality and has
transcended the circle of transmigration. The arahanta does not have any attachment or
inclination towards anything that is considered superior or higher, as they have already
attained the highest spiritual goal.

The philosophy of the arahanta ideal emphasizes the importance of achieving the
final liberation through the accomplishment of arahanta-ship. This state is characterized
by the total abandonment of all impurities and the attainment of perfect wisdom of the
true essence of things as they are.3?!

According to this philosophy, the final liberation is not the attainment of
temporary states of bliss or tranquility, but the absolute freedom from all suffering and
the attainment of lasting peace and happiness. The arahanta is someone who has

achieved this goal and is therefore free from the infinite circle of birth and death.

320 poussin and Thomas, “Suddatthakasuttaniddesa.”
821 T ouise de La Vallee Poussin and E. J Thomas, eds., “1. Kamasuttaniddesa,” in Mahaniddesa, vol. 1
(Oxford: The Pali Text Society, 2001), 1-22.

178



Furthermore, the arahanta ideal greatly emphasizes one’s own efforts and
practice, rather than external factors or the intervention of a deity. It is through one's own
efforts and practice that one can achieve the state of arahanta-ship and attain liberation
from suffering.

Overall, the philosophy of the arahanta ideal emphasizes the importance of self-
transformation and the attainment of inner peace and wisdom, leading to liberation from
the samsaric circle.

The text places a strong emphasis on the significance of the arahanta ideal in
Buddhism, which represents the highest level of spiritual development that a practitioner
can attain. It underscores the need for continuous practice and highlights the critical role
played by the Four Noble Truths and the Noble Eightfold Path in achieving this ideal.
While the arahanta ideal is a crucial aspect of Buddhist philosophy, it should be viewed
in the context of a more comprehensive understanding of the Buddhist path. The passage
underscores the importance of this ideal as a guiding principle for Buddhist practitioners
seeking spiritual growth and fulfillment. It offers a helpful introduction to the arahanta
ideal in Buddhism, providing readers with a foundational understanding of this essential
aspect of Buddhist philosophy.

The Kamasuttaniddesa text describes the characteristics of a Brahmana, which
refers to the liberated one, or the arahanta, who has crossed over to the other shore and
gone beyond.3?? The passage then describes the attributes of the Brahmana, including
special knowledge, full understanding, abandoning of defilements, developing the four

noble paths, realization of cessation, and attainment of all attainments. The Brahmana

822 poyssin and Thomas, “Kamasuttaniddesa.”
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has also attained mastery and perfection in noble virtue, concentration, wisdom and
emancipation. The passage concludes by stating that the Brahmana has completed the
journey and accomplished the practice, having accurately known suffering, abandoned its
origin, developed the path, and realized cessation.

The passage is aimed at providing guidance and inspiration for Buddhist
practitioners on the path to liberation. It emphasizes the qualities and achievements of the
Brahmana, who serves as a model for those seeking to follow the same path. By
providing lists of synonyms and descriptors, the full meaning is unequivocally clarified.

From a linguistic perspective, the passage demonstrates the rich metaphorical
language and symbolic imagery that is common in many Buddhist texts. The use of the
Brahmana as a symbol for the arahanta is an example of this. Additionally, the repetition
of phrases and concepts, such as “gone beyond,” “reached the other shore,” and “realized
cessation,” creates a sense of rhythm and emphasis that helps to reinforce the ideas being
conveyed.

Overall, the passage can be seen as a powerful expression of the goals and
aspirations of the Buddhist practitioners, as well as a call to action for those seeking to
attain liberation. While it may not be subject to the same kinds of analysis as a scientific
or academic text, its importance within the context of Buddhist practice and tradition
cannot be overstated.

Another passage from the Kamasuttaniddesa of the Mahaniddesa describes the
qualities and characteristics of an arahanta, which is a central concept in Buddhist

philosophy. An arahanta is a person who has attained the summum bonum of Buddhism
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- the complete and permanent liberation from all suffering and the attainment of
Nibbana 3%

The passage describes various qualities of an arahanta, such as being unshackled,
having abandoned the five qualities, and having a well-released mind and wisdom. An
arahanta is someone who has realized the truth and has come out of dogmatic views.
They seek people with similar qualities and have undisturbed intentions. They have also
calmed down their bodily actions and are endowed with fourfold support.

Furthermore, the passage describes how arahantas do not accumulate or destroy,
and having destroyed something, they have stood. They never give up and are steadfast in
their commitment to living the holy life. An arahanta is the one who has completely gone
through or mastered the different aspects of the spiritual path, including sia (moral
discipline), samadhi (meditative concentration), pasina (wisdom), and vimutti
(liberation).3?

In summary, the passage emphasizes the qualities and characteristics of an
arahanta, who is considered the ideal person in Buddhism. An arahanta has achieved the
ultimate goal of Buddhism, and their way of life is characterized by wisdom, compassion,
and complete detachment from all forms of craving and clinging.

The passage above outlines the Buddhist concept of the arahanta, which is an
individual who has attained enlightenment and liberation from suffering by practicing the

Noble Eightfold Path. The arahanta is a model for spiritual attainment within the

Buddhist tradition. These descriptions provide poetic metaphor and phrases with

828 poussin and Thomas, “Kamasuttaniddesa.”
824 Poussin and Thomas, “Kamasuttaniddesa.”
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repetitive meaning to fully flush out the understanding of this noble aspiration. While
there is much repetition there is also a building structure to the definition of an arahanta.

One potential criticism of the arahanta ideal is that it is seen as a somewhat
limited or incomplete form of spiritual realization. Some Buddhist schools, particularly
those in the Mahayana tradition, place a greater emphasis on the ideal of the bodhisattva,
which involves not only achieving enlightenment for oneself but also working to alleviate
the suffering of others and leading them towards liberation as well. From this perspective,
the arahanta ideal is viewed by some as somewhat self-centered or focused solely on
one's own spiritual liberation.

However, the arahanta person is not really a self-centered person. After having
achieved arahanta-hood, most of those arahanta persons have completely dedicated
themselves to helping benefit others. The Buddha instructed his first ever missionary
group of sixty arahanta monks to go forward helping many other humans and celestial
beings:

Caratha bhikkhave carikam bahujanahitaya bahujanasukhaya lokanukampaya

atthaya hitaya sukhdaya devamanussanam. Ma ekena dve agamittha.

(Go forward, O monks! for the welfare and happiness of the many, out of
compassion for the world, for the benefit, well-being, and happiness of gods and
men. You may not go two people along the same way.)3%

Another potential criticism is that the arahanta ideal may be difficult or
impossible for many people to achieve. The way to enlightenment and end of suffering is

described as very challenging, and it may require years or even lifetimes of dedicated

32 QOldenberg, The Vinaya Pitakam, 1-The Mahavagga:21.
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practice to attain. This may be especially relevant for individuals who do not have access
to the resources or teachings required to embark on the path towards spiritual growth and
enlightenment.

Despite these potential criticisms, however, the arahanta ideal remains an
important part of Buddhist philosophy and practice. It represents a goal to strive towards
for those who are dedicated to spiritual growth and liberation from suffering, and it offers
a powerful example of what can be accomplished with the practice of the Noble Eightfold
Path. For those who are able to attain this state, the arahanta ideal represents a profound
realization of the absolute reality and the ultimate goal of the noble path.

According to the above passage, an arahanta is someone who has liberated
himself completely from the birth and death cycle and has eradicated all defilements of
the mind. They have achieved this through the practice of the Middle-Path, which
includes right understanding, intention, speech, action, livelihood, effort, mindfulness,
and concentration. Arahantas have achieved a state of inner peace and clarity, and have
completely overcome craving, aversion, and ignorance. They are fully awakened and are

free from all impurities.

5.4. Narrative Structure

The Mahaniddesa, a Buddhist text from the Theravada tradition, presents a
detailed description of the arahanta ideal. Although most people may not attain this level
of enlightenment, the Mahaniddesa argues that there is still value in understanding the
arahanta ideal and the path towards it. The teachings of the Buddha as an arahanta are
presented in this text, emphasizing the importance of ethical behavior and mental

purification. One major aspect of the arahanta ideal is the potential to continue living in
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the world after enlightenment, serving as a model for ethical conduct and providing
insight into the ethical condition of humanity. The Mahaniddesa's structured approach to
understanding the arahanta ideal offers readers a practical framework for spiritual
development, regardless of their ultimate attainment.

Overall, the Mahaniddesa presents a unique and powerful narrative structure of
the path to enlightenment through the arahanta ideal, with detailed descriptions of the
various stages and techniques used to achieve purity of mind and complete abandonment
of defilements. It ends with a culminating and thorough description of a person who has

attained this ideal.

5.5. Literary Analysis

The Mahaniddesa's presentation of the philosophy of the arahanta ideal is a
fascinating text that provides valuable insights into Buddhist philosophy and the
importance of attaining arahanta-hood. This section will examine how the structure of
the Mahaniddesa's language and literary techniques works to create a compelling and
thought-provoking vision of the philosophy of the arahanta ideal.

The Mahaniddesa focuses on the arahanta ideal, which is the goal of Buddhist
practice, and provides detailed instructions on how to achieve it. The text is structured as
a series of paragraphs, each of which contains a specific theme or concept related to the
arahanta ideal.

One of the most salient features of the narrative structure in this dissertation is the
way in which the translated paragraphs are arranged to create a coherent and meaningful
sequence. The text is not presented in a strictly linear fashion, but rather is organized

around key themes and concepts related to the arahanta ideal. Through this arrangement,
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this text presents a particular interpretation of the arahanta perspective and provides a
unique perspective on the philosophy of the arahanta ideal as presented in the
Mahaniddesa. As can be seen in the above listing of themes by paragraph, a certain
depth of realization accrues as the text progresses. This building process reflects the
process it describes, the development of an arahanta.

The language used in the Mahaniddesa is notable for its richness and complexity.
The text makes extensive use of synonyms and epithets of nouns and verbs, which are
used to explain the contextual material throughout the text. This use of language serves to
reinforce the central ideas and themes of the text, providing the reader with a deeper
understanding of the arahanta perspective.

Moreover, the Mahaniddesa's narrative structure emphasizes the importance, as
well as the arduous nature, of attaining the arahanta ideal in Buddhist thought. By
presenting the central concepts and themes of the arahanta perspective in an increasingly
nuanced manner, the text underscores the significance and complexity of arahanta-hood
as a central goal of Buddhist practice. The intensity of this thematic buildup is directly
related to the intensity of the content, as it explains the idealized person of the Arahanta,
the highest state of spiritual attainment in Buddhism. Additionally, the text emphasizes
the importance of perfect purification and the abandonment of all forms of defilement,
underscoring the transformative power of Buddhist practice and the potential for personal
growth and development.

Another important aspect of the Mahaniddesa's structure is the use of repeated
expressions and even entire paragraphs. This use of repetition is an integral part of the

oratorical tradition in which the monks preserved the Buddhist canonical literature by
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heart. For centuries, the teachings of Buddhism were orally transmitted and preserved
through the repetition of doctrinal content. This tradition of repetition was integral to the
culture of oral memorization that was central to preserving Buddhism. This unique
tradition of repeating was built linguistically to make it easier for followers to absorb and
memorize the teachings. As someone raised with these particular skills, I recognize the
value of this tradition in preserving the Dhamma. The traditional system of preserving the
teachings of Buddhism was entirely dependent on the careful oral tradition, with multiple
repetitions ensuring that the content was accurately transmitted.

Over time, the Buddhist teachings were eventually written down in books, starting
in the first century CE. Nevertheless, the significance of the oral tradition cannot be
overstated. It allowed for the transmission of the teachings to continue uninterrupted for
centuries, ensuring that they were accurately preserved and transmitted to future
generations. The tradition of repeating also fostered a sense of community and shared
understanding among followers, as they repeated and absorbed the teachings together.

Buddbhist texts have a rich tradition of being orally composed and transmitted
before being committed to writing. As Rupert Gethin noted in “Buddhism,” the oral
transmission of Buddhist teachings was central to the tradition for several centuries
before the emergence of written texts.3?® This tradition persisted even after written texts
emerged, and oral recitation continued to play a crucial role in preserving and
transmitting the teachings.

The Buddhist monks were entrusted with the task of memorizing the texts and

reciting them with specific tones and intonations, ensuring accuracy and consistency in

826 Gethin, 151.
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the transmission. Russel Bowden has written an article to Royal Asiatic Society journal
on the writing down of the Pali canons in Sri Lanka.®?’ This might also reflect that the
doctrine of the Buddha was all person to person.

The preservation of Buddhist texts through palm-leaf manuscripts was a
significant practice in Sri Lanka, as noted by Richard Gombrich in “Theravada
Buddhism.” The earliest surviving Sri Lankan manuscripts date back to the third century
BCE and were written on palm leaves.3?® The Sri Lankan monastic order played a crucial
role in preserving the Buddhist scriptures, as noted by Donald S. Lopez Jr. and Charles S.
Prebish in “The Dharma's Gatekeepers.”3?° Palm-leaf manuscripts continued to be the
primary means of recording Buddhist texts in Sri Lanka until the eighteenth century. This
preservation method allowed for the continuation and dissemination of Buddhist
teachings, contributing to the development and growth of Buddhism as a religion and
philosophy.

In summary, oral transmission has been a crucial aspect of the Buddhist tradition,
and the commitment to preserving the teachings through memorization and recitation has
been instrumental in ensuring the continuity of the tradition. Its linguistic and repetitive
nature made it easier for followers to absorb and memorize the content, while also
fostering a sense of community among practitioners. Though the teachings have now
been written down, the tradition of repeating remains an important part of the Buddhist

heritage and continues to be practiced by many followers today. Additionally, the use of

327 Russell Bowden, “Writing down of the Pali Tripitaka at Aloka Vihara in Sri Lanka,” Journal of the
Royal Asiatic Society of Sri Lanka 55 (2009): 115-67.

328 Richard Gombrich, Theravada Buddhism: A Social History from Ancient Benares to Modern Colombo.
Library of Religious Beliefs and Practices (London: Routledge & Kegan Paul Ltd., 1988), 16.

329 Donald S. Lopez Jr. and Charles S. Prebish in “The Dharma's Gatekeepers”, 2013, 32.
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palm-leaf manuscripts for preserving the texts in Sri Lanka is a testament to the
significance of producing written records in the Buddhist tradition.

This tradition contributes a unique literary quality to early Buddhist texts,
certainly including the Mahaniddesa. For modern readers the text may appear
ponderous, but the repetition and enumeration of detail provide an old-fashioned oral
tone that is a unique teaching device.

Despite the text's overwhelming linguistic texture, which includes multiple lists of
nouns, verbs, and other language contents used to explain the extended commentarial
style of the book, the Mahaniddesa serves as a bridge between the original canonical
texts and the later commentarial literature in the course of their evolution. Earlier texts
were often simpler or more technical in structure and later texts more narrative and
fantastical. This makes it an important resource for understanding the gradual
development of Buddhist teaching and practice over time.

The metaphors and other literary devices in the Mahaniddesa also play a critical
role in conveying complex philosophical concepts to the reader. The use of metaphorical
images in the text not only serves to illustrate key ideas related to the arahanta ideal but
also makes these ideas more relatable and understandable for the reader. Use of
repetition, meanwhile, serves to reinforce key themes and concepts throughout the text,
emphasizing their value and helping the reader to possibly incorporate them in memory
without rote effort.

The narrative structure of the Mahaniddesa is particularly effective in conveying
complex philosophical concepts in a manner that is accessible and engaging. The text is

not simply a dry exposition of Buddhist philosophy, but rather a compelling and
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evocative narrative that draws the reader in and invites them to engage with the material.
This is achieved through the use of powerful literary techniques, such as metaphors and
similes, that serve to bring abstract concepts to life and make them more relatable to the
reader. The Mahaniddesa frequently employs the metaphor of a lotus flower to represent
the arahanta ideal. This metaphor emphasizes the idea that, like the lotus flower which
grows in muddy water but remains unstained by its surroundings, the arahant can remain
pure and untouched by the defilements of the world. By using this image, the
Mahaniddesa communicates the message that one can achieve enlightenment even in the
midst of the suffering and difficulties of life, and that it is possible to remain unattached
to the world while living in it. The Mahaniddesa frequently employs the metaphor of a
traveler on a long and arduous journey to describe the process of attaining arahanta-
hood. This image helps to convey the idea that the path to enlightenment is filled with
obstacles and challenges, but with perseverance and dedication, the practitioner can
overcome these difficulties and ultimately reach the destination of emancipation. The
journey metaphor also emphasizes the importance of continual practice and self-
reflection, as the traveler must remain vigilant and mindful of their surroundings in order
to navigate the path successfully.

The use of prose lists is another important aspect of the Mahaniddesa's narrative
structure. By annotating key concepts and themes throughout the text, the author
reinforces their importance and makes them more vivid to the reader. This is particularly
evident in the text's frequent use of lists of nouns, verbs, and other language contents,
which serve to provide a comprehensive overview of a particular concept or theme. The

Mahaniddesa presents complex philosophical concepts in an organized and structured
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manner. For instance, it provides a clear list of ten defilements that need to be eliminated
for the attainment of perfect purification, and a list of six mental faculties that require
development for achieving arahanta-hood. The structured presentation of these ideas
facilitates the reader's understanding and retention of the key themes and concepts
presented in the text.

The transformative power of Buddhist practice is mirrored through the building
clarity and intensity of the text. Throughout the text, the author emphasizes the
importance of perfect purification and the abandonment of all forms of defilement as a
means of achieving arahanta-hood. This emphasis on purification and transformation
underscores the idea that Buddhist practice is not simply a matter of intellectual
understanding, but rather a process of personal growth and development. By presenting
the path to arahanta-hood as a transformative journey with increasing delineations and
details, the author encourages the reader to engage with the material on a deeper level and
to take an active role in their own spiritual development.

Overall, the Mahaniddesa's literary structure is a testament to the richness and
complexity of Buddhist literature. Through its use of powerful literary techniques, such
as metaphors and repetition, the text is able to convey complex philosophical concepts in
a manner that has human import. At the same time, the text's emphasis on a deeper
understanding of oneself and the world underscores the importance of Buddhist practice
as a means of achieving transformation and personal growth. As such, the Mahaniddesa's
presentation of the philosophy of the arahanta ideal remains a valuable resource for

anyone interested in Buddhist thought and practice.

5.6. Conclusion
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The Mahaniddesa, an important Buddhist text, has not received much attention
from scholars due to a lack of modern translations, particularly in the West. Only three
palm leaf manuscripts of the text exist today, located in Sri Lanka, Myanmar, and
England, and the available Sinhala translations are over 70 years old, making it less
appealing to modern readers. In an effort to contribute to the understanding of the text,
the author undertook their own translation, focusing on the term “araha” and its variants,
and presents 38 relevant paragraphs with literary analysis and explanations of important
terms in footnotes, as well as a glossary in the appendix. However, the need for a more
contemporary and modern translation is in greater demand to cater to present-day readers.

The Mahaniddesa text is an extended commentary on the Afthakavagga of the
Suttanipata, thematically organized to explore the philosophy of the arahanta ideal in
Buddhism. The text discusses key themes, including major meditation techniques,
seclusion of mind, selflessness and detachment, abandonment of suitability, letting go of
craving and attachment, and liberation from negative forces. The narrative structure of
the Mahaniddesa emphasizes the importance of perfect purification and the abandonment
of all forms of defilement as a means of achieving arahanta-hood.

The text's use of powerful literary techniques, such as metaphors and repetition,
conveys complex philosophical concepts in a manner that has human import. The
emphasis on achieving a deeper understanding of oneself and the world underscores the
importance of Buddhist practice as a means of achieving transformation and personal
growth. The Mahaniddesa presents a unique and powerful narrative structure of the path

to enlightenment through the arahanta ideal, with detailed descriptions of the various
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stages and techniques used to achieve purity of mind and complete abandonment of
defilements.

In the Mahaniddessa's methodology, the stages of being an arahant are described
using a variety of descriptors and metaphors that build up in intensity as the arahanta
path does. The text begins with an explanation of the fundamental meditation tools of
samatha and vipassand, and the introduction to the Noble Eightfold Path as the essential
outline of development given by the Buddha. The idea of seclusion of mind is explained
next, which refers to both external and internal variables. The stages of arahanta-hood
are described in several ways, including the four boundaries, the seven types of people,
and the metaphor of crossing over water. The text's presentation of the philosophy of the
arahanta ideal remains a valuable resource for anyone interested in Buddhist thought and

practice.

5.7. Summary Outline of the Translation

Pre-enlightenment Stage of the Arahanta Candidate
5.8.1. Book no. 149 | Paragraph no. 1143 | Line No.s 2-45.

Role of major Buddhist meditation techniques — Samatha Method — detached from
perceptions.

5.8.2. Book no. 149 | Paragraph no. 1144 | Line No.s 2-47.

Role of Buddhist meditation techniques — Vipassana Method — liberated through wisdom.

5.8.3. Book no. 149 | Paragraph no. 376 | Line No.s 2-75.
Noble Eightfold Path.
5.8.4. Book no. 149 | Paragraph no. 135 | Line No.s 2-136.

Seclusion of Mind.
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5.8.5. Book no. 149 | Paragraph no. 492 | Line No.s 2-141.
Four Boundaries.
5.8.6. Book no. 149 | Paragraph no. 696 | Line No.s 2-199.

Seven learning persons (sekkha/patilinacara) and liberated or enlightened person
(patilina/araha).

5.8.7. Book no. 149 | Paragraph no. 1921 | Line No.s 2-131.

Two suitabilities on craving and dogmatic view, mundane foolish persons
(balaputhujjana), seven learning persons (sekha), liberated one (araha).

5.8.8. Book no. 149 | Paragraph no. 728 | Line No.s 2-58.

Detachment, mundane foolish persons (balaputhujjana), seven learning persons (sekha),
liberated one (araha).

Enlightenment Stage or the State of the Art of an Arahanta
5.8.9. Book no. 149 | Paragraph no. 389 | Line No.s 2-65.

Selflessness, view on self (attaditthi), view of annihilation (ucchedaditthi).

5.8.10. Book no. 149 | Paragraph no. 1987 | Line No.s 2-65.

No self (attaditthi), No Non-self (ucchedaditthi).

5.8.11. Book no. 149 | Paragraph no. 1298 | Line No.s 2-59.

Craving for existence and non-existence, sixfold craving, View of eternalism
(sassataditthi), view of annihilation (ucchedaditthi).

5.8.12. Book no. 149 | Paragraph no. 552 | Line No.s 2-93.

Two Ends — Craving for existence (bhava panidhi) and Craving for non-existence
(vibhava panidhi).

5.8.13. Book no. 149 | Paragraph no. 554 | Line No.s 2-65.
Liberated One and Two Dwellings — Dwelling on Craving, Dwelling on Dogmatic View

5.8.14. Book no. 149 | Paragraph no. 1171 | Line No.s 2-286.
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Liberated One and Two Precursors — Precursor of Craving, Precursor of Dogmatic View,
not directing mind to five aggregates and six faculties.

5.8.15. Book no. 149 | Paragraph no. 1296 | Line No.s 2-25.
Liberated One and Two Supports — Support for Craving and Dogmatic View,
5.8.38. Book no. 149 | Paragraph no. 114 | Line No.s 2-210.

Well-liberated Mind, Holding Final Body.

Post-enlightenment Stage or the Career of an Arahanta
5.8.16. Book no. 149 | Paragraph no. 1880 | Line No.s 2-26.
Equanimity and Two Takings with Craving and Dogmatic View.
5.8.17. Book no. 149 | Paragraph no. 1870 | Line No.s 2-25.
Concept of Equanimity in Buddhism — Sixfold Equanimity.
5.8.18. Book no. 149 | Paragraph no. 1879 | Line No.s 2-86.
Equanimity And Calm Among Not Calm Ones.
5.8.19. Book no. 149 | Paragraph no. 575 | Line No.s 2-124.
Equanimous One, Non-returning Defilements.
5.8.20. Book no. 149 | Paragraph no. 576 | Line No.s 2-73.

Equanimity And Eight Vicissitudes.

5.8.21. Book no. 149 | Paragraph no. 577 | Line No.s 2-76.
Equanimity and Abandoning 17 Defilements plus all impurities.
5.8.22. Book no. 149 | Paragraph no. 578 | Line No.s 2-40.

Equanimity And Crossing Over Three Floods, Path of Samsara, No More Rebirth.

5.8.23. Book no. 149 | Paragraph no. 579 | Line No.s 2-76.

Equanimity and well-release of 17 Defilements plus all impurities.
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5.8.24. Book no. 149 | Paragraph no. 580 | Line No.s 2-66.
Equanimity, Five Strengths, Three Higher Knowledges, Six Psychic Powers.
5.8.25. Book no. 149 | Paragraph no. 347 | Line No.s 2-83.
Enlightened One, Seven Defilements.

5.8.26. Book no. 149 | Paragraph no. 1307 | Line No.s 60-86.
Enlightened One, Four Bodily Bonds.

5.8.27. Book no. 149 | Paragraph no. 562 | Line No.s 2-74.
Enlightened One, Minute Perception on seen — heard — experienced things.
5.8.28. Book no. 149 | Paragraph no. 1274 | Line No.s 2-87.
Enlightened One, Twelve Faculties, No Impulsive Lust.
5.8.29. Book no. 149 | Paragraph no. 1275 | Line No.s 2-68.
Enlightened One, Restrained Senses and Mind.

5.8.30. Book no. 149 | Paragraph no. 1315 | Line No.s 2-107.
Enlightened One, Four Sons.

5.8.31. Book no. 149 | Paragraph no. 2477 | Line No.s 2-65.
Non-possession and extinguishment of human passions.
5.8.32. Book no. 149 | Paragraph no. 1341 | Line No.s 2-68.
Ownership and non-self.

5.8.33. Book no. 149 | Paragraph no. 1358 | Line No.s 2-176.
Aspiration for Purity or Impurity.

5.8.34. Book no. 149 | Paragraph no. 2457 | Line No.s 2-94.
Cherishing as Mentality and Materiality.

5.8.35. Book no. 149 | Paragraph no. 1778 | Line No.s 2-50.
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No More Death and Birth.

5.8.36. Book no. 149 | Paragraph no. 495 | Line No.s 2-46.
No More Superiority.

5.8.37. Book no. 149 | Paragraph no. 113 | Line No.s 2-134.

Crossed-over, Well-understood, accurately known, Abandoned, Developed, Realized.

5.8. Translation

This is to verify that all these following Pali texts have been originally translated
into English by this researcher. | believe it is an original contribution to knowledge as the
Mahaniddesa has never been translated into English to date.

5.8.1. Magandiyasuttaniddeso*°
Sanfiavirattassa na santi ganthati.
e “For one who is detached from perceptions, there are no bonds.” means.
Yo samathapubbangamam ariyamaggam bhaveti tassa adito upadaya gantha
vikkhambhita honti,
e The bonds have been suppressed for the one who develops the noble path
preceded by serenity,33!
arahatte patte arahato ganthd ca moha ca nivarand ca kamasanna byapadasannda

vihimsasanna ditthisanna ca pahind honti.

330 Louise de La Vallee Poussin and E. J Thomas, eds., “9. Magandiyasuttaniddeso,” in Mahaniddesa, vol.
1 (Oxford: The Pali Text Society, 2001), 181-209.

331 This phrase implies that the bonds are not entirely eradicated but have been temporarily disrupted or
unsettled by way of suppressing. Prior to the jhanas (absorptions) there can be even more short term and
temporary suppression of defilements called fadanga when someone is engaged in certain wholesome
actions. A complete abandoning or eradication of the defilements occurs when one advances to the paths
and fruitions (magga, phala) such as stream-entry (sotapanna), once-returning (sakadagami), non-returning
(anagami) and enlightenment or liberation (arahanta). This will be further discussed towards the end of the
paragraph.
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e When attaining the arahanta-hood (enlightenment),
o bonds
o ignorance
o hindrances
o perception on sensuality
o perception on ill will
o perception on cruelty and
o perception on view

e are abandoned.

ucchinnamiila talavatthukata anabhavamkata ayatim anuppadadhammati—

e Just as an uprooted palm tree which has destroyed (all) roots (completely) his
non-existence having the nature of non-appearance in the future has been
executed.

sannavirattassa na santi gantha.

e Thus, itis said “There are no bonds to him who is detached from perceptions.”

5.8.2. Magandiyasuttaniddeso>*

333

Pannavimuttassa na santi mohati.

e “To him who is liberated through wisdom, there are no ignorances.” means:

332 poussin and Thomas, “Purabhedasuttaniddesa.”

333 “Pajifiavimuttassa na santi moha” means “To him who is detached from wisdom, there are no
ignorances.” This highlights the importance of wisdom, or pa#isia, in achieving enlightenment. A person
who has detached from wisdom, or lacks wisdom, will be plagued by ignorance, or moha.
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Yo vipassanapubbangamam ariyamaggam bhaveti, tassa adito upaddaya mohd
vikkhambhita honti, arahatte patte arahato mohda ca gantha ca nivarana ca
kamasania byapadasanida vihimsasanna ditthisaina ca pahina honti.®**
e |f someone develops an insight preceding the noble path, to him the bonds have
been suppressed from the beginning.

e When attaining the arahanta-hood (enlightenment),

m bonds

m ignorance

m hindrances

m perception on sensuality

m perception on ill will

m perception on cruelty and

perception on view
o are abandoned.

ucchinnamiild talavatthukatd anabhavamkata ayatim anuppadadhammati—

e Just as an uprooted palm tree which has destroyed (all) roots (completely) his
non-existence having the nature of non-appearance in the future has been
executed.

pannavimuttassa na santi moha.

Thus, it is said “To him who is liberated through wisdom, there are no ignorances.”

5.8.3. Dutthatthakasuttaniddeso®®

334 This passage describes the process of attaining enlightenment, or arahanta-hood. By developing insight
and following the noble path, a person can eliminate bonds, ignorance, and hindrances. This leads to the
abandonment of negative perceptions and ultimately to enlightenment.

335 Poussin and Thomas, “Dutthatthakasuttaniddesa.”
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Atha va ariyena atthangikena maggena®® sabbe kilesa,*3’ sabbe duccarita,>*® sabbe
daratha *® sabbe parilaha,*® sabbe santapa,*** sabbakusalabhisankhara®¥? dhuta®* ca
dhota@®** ca sandhota®*® ca niddhota®* ca.
e Or else, (the enlightened one's)

o all defilements,

o all ill-conducts,

o all distresses,

o all fevers,

o all griefs,

o all unwholesome accumulations

e have been
o washed
o cleansed

336 Ariyena atthangikena maggena: The Noble Eightfold Path, which consists of right view, right intention,
right speech, right action, right livelihood, right effort, right mindfulness, and right concentration.
(Nanamoli, 2009, 134)

337 Kilesa: defilements. Defilements or impurities in the mind, such as greed, anger, and ignorance, that
cause suffering and prevent emancipation from the circle of transmigration. This is also repeated in 5.4.1,
5.5.4,5.5.6,5.6.2.

338 Duccarita: ill-conduct. This refers to negative actions or behavior with unwholesome or immoral
conduct or wrongdoing such as killing, stealing, lying, and sexual misconduct. This is also repeated in
5.5.6,5.6.2.

339 Daratha: Distress, discomfort, or unease, such as physical pain, mental agitation, and emotional
suffering. This refers to the mental and physical suffering that arises from attachment and delusion. This is
also repeated in 5.5.6, 5.6.2.

340 parilaha: Fevers or afflictions, such as anger, fear, and worry. This term refers to the mental states of
restlessness and agitation that arise from craving and attachment. This is also repeated in 5.5.6, 5.6.2.

34 Santapa: Griefs or afflictions, such as sadness, disappointment, and regret. This term refers to the mental
and physical pain that arises from attachment and delusion. This is also repeated in 5.5.6, 5.6.2.

342 Sabbakusalabhisankhara: comp. of sabbakusalabhisankhara | all unwholesome accumulations
(sabba+akusala+abhisankhara+[a] all+unwholesome+accumulation). All wholesome accumulations, such
as the cultivation of virtues, concentration, and wisdom. This is also repeated in 5.5.6, 5.6.2.

343 Dhuta: Washed. This is also repeated in 5.6.2.

344 Dhota: Cleansed. This is also repeated in 5.6.2.

35 Sandhota: Rinsed. This is also repeated in 5.6.2.

346 Niddhota: Shaken off. This is also repeated in 5.6.2.
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o rinsed and

o shaken off
e through the noble eightfold®*’ path.348
Araha®® imehi dhoneyyehi®® dhammehi®*! upeto samupeto upagato samupagato
upapanno samupapanno samanndgato, tasma araha dhono.
e The enlightened one is

o endowed with,

o well-endowed,

o entered upon,

o approached,

o attained,

o well-attained,

o followed by
e these purified phenomena.

e Therefore, the enlightened one or liberated one is (called) wise.352

347 Atthangikena: Eightfold. This is also repeated in 5.6.2.

348 Maggena: By the path. This is also repeated in 5.6.2.

34 Araha: Enlightened or liberated one. An enlightened or liberated one who has overcome all defilements
and attained nibbana or the highest level of spiritual realization in Buddhism, which involves the complete
eradication of mental impurities such as craving, attachment, and ignorance. It is derived from the Pali
word "arahati," which means "to be worthy of" or "to deserve." (A.P. Buddhadatta Mahathera, Concise
Pali English Dictionary (Delhi, India: Motilal Banarsidass, 2007), 32.)

350 Dhoneyyehi: Purified. These purified phenomena, referring to the purification of the mind and the
attainment of enlightenment.

351 Dhammehi: Phenomenon. This is also repeated in 5.6.2.

352 Dhono: The wise one or the liberated / enlightened one. This is also repeated in 5.6.2.
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So dhutarago®® dhutapapo®* dhutakileso®® dhutaparilaho %¢ti— dhono.3*’
e He (the enlightened one or liberated one) is the wise who has washed
o lust,
o evil-action,
o defilement,
o fever.
Kuhificiti kuhifici kimhici katthaci ajjhattam va bahiddhd va ajjhattabahiddha va.
Loketi apayaloke... pe... ayatanaloke.
e Where (here means):
o where,
o somewhere,
o internally or
o externally or
o internally and externally.
In the world (here means) in the hell realm... in the world of sense-organs.
5.8.4. Guhatthakasuttaniddeso®®
Katamo cittaviveko?3°

e \What is the seclusion of mind?

358 Dhutarago: One who has washed desire or lust, another defilement that can lead to suffering. This is
also repeated in 5.6.2.

34Dhutapapo: One who has washed evil-action. This is also repeated in 5.6.2.

3% Dhutakileso: One who has washed defilement. This is also repeated in 5.6.2.

36 Dhutaparilaho: One who has washed fever. This is also repeated in 5.6.2. Parilaha: This term means
"fevers" or "agitations™ and refers to the mental states of restlessness and agitation that arise from craving
and attachment.

357 Lust, evil-action, defilement, and fever, which have been washed away by the enlightened one or
liberated one.

358 Poussin and Thomas, “Suddatthakasuttaniddesa.”

39 Cittaviveko: seclusion of the mind. This is repeated in 5.2, 5.7.1, 5.11.1.
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360 1361

Pathamam jhanam®® samapannassa nivaranehi®* cittam vivittam®®? hoti. Dutiyam

363 1364

samapannassa vitakkavicarehi®®* cittam vivittam hoti. Tatiyam jhanam3%®

Jjhanam

367

samapannassa pitiya®®® cittam vivittam hoti. Catuttham jhanam®’ samapannassa

sukhadukkhehi®®® cittam vivittam hoti.
The mind of the one who entered upon the
e first absorption is secluded®® from hindrances®"
e second absorption is secluded from applied thought and sustained thought3'*
e third absorption is secluded from rapture
e fourth absorption is secluded from happiness and sufferings.

372

Akasanaricayatanam®'? samapannassa ripasaiiiaya®” patighasainiaya®™

376

nanattasannaya®’® cittam vivittam hoti. Vifiiianaiicayatanam®’® samapannassa

360 pathamam Jhanam: first absorption. Four Jhanas: These are stages of deep meditative absorption where
the practitioner's mind becomes increasingly focused and tranquil, leading to the abandonment of the five
hindrances (sensual desire, ill-will, sloth and torpor, restlessness and worry, and doubt), (Nanamoli 2009,
340.) This is repeated in 5.7.1, 5.11.1.

361 Ntvaranehi: From obstacles or hindrances (to the progress of mind). This is repeated in 5.2, 5.7.1,
5.11.1.

%2 Vivittam hoti: is secluded. This is repeated in 5.2, 5.7.1, 5.11.1.

363 Dutiyam Jhanam: nt., sg.,acc. of dutiya+jhana | second absorption (dutiya+[m]+jhana+[m] second
absorption) This is repeated in 5.7.1, 5.11.1.

364 Vitakkavicarehi: From initial application and sustained application. This is repeated in 5.2, 5.7.1, 5.11.1.
365 Tatiyam Jhanam: nt., sg.,acc. of tatiya+jhana | third absorption (tativa+[m]+jhana+[m] third
absorption) This is repeated in 5.7.1, 5.11.1.

366 pitiya: From rapture or joy. This is repeated in 5.2, 5.7.1, 5.11.1.

367 Catuttham Jhanam: nt., sg.,acc. of catuttha-+jhana | fourth absorption (fourth-+jhana+[m] fourth
absorption) This is repeated in 5.7.1, 5.11.1.

368 Syukhadukkhehi: From happiness and sufferings (sukha+dukkha+ehi). This is repeated in 5.2, 5.7.1,
5.11.1.

369 A.P. Buddhadatta Mahathera, Concise Pali English Dictionary, 2007, 244,

370 Buddhadatta, 148.

871 Nanamoli, 340.

372 Jkasanaricayatanam: Realm of boundless space. Four Attainments: These are stages of meditative
attainment beyond the jhanas, where the practitioner experiences a sense of infinite space, infinite
consciousness, nothingness, and neither perception nor non-perception. (Nanamoli 2009, 124-5.) This is
repeated in 5.7.1, 5.11.1.

$BRiapasaiiiaya: From materiality perception. This is repeated in 5.2, 5.7.1, 5.11.1.

874 Patighasarifiaya: From ill-will perception. This is repeated in 5.2, 5.7.1, 5.11.1.

875 Nanattasasiniaya: From variety or multiformity perception. This is repeated in 5.2, 5.7.1, 5.11.1.

378 Vigfiananicayatanam: Realm of infinity of consciousness. This is repeated in 5.7.1, 5.11.1.
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377

akasanaficayatanasaniiaya cittam vivittam hoti. Akificaiifiayatanam®'" samapannassa

vifiianaficayatanasanifidaya cittam vivittam hoti. Nevasafifianasanniayatanam®’®
samdapannassa akificaniiayatanasannaya cittam vivittam hoti.
The mind of the one who entered upon
e the realm of boundless space is secluded from the materiality perception and ill-
will perception and variety or multiformity perception.
e the realm of infinity consciousness is secluded from the perception in the sphere
of boundless space.
e the realm of nothingness is secluded from the perception in the realm of infinity
consciousness.
e the realm of neither perception nor non-perception is secluded from the
perception in the realm of nothingness.
Sotapannassa®® sakkayaditthiya®®® vicikicchaya®? silabbataparamasa®®?
ditthanusaya®® vicikicchanusaya,®®* tadekatthehi ca kilesehi®® cittam vivittam hoti.

e The mind of the stream enterer is secluded from the

o personality view,

ST Akificaiiiiayatanam: Realm of nothingness This is repeated in 5.7.1, 5.11.1.

378 Nevasaniandasaiiayatanam: Realm of neither perception nor non-perception. (Nanamoli 2009, 125.)
This is repeated in 5.7.1, 5.11.1.

378 Sotapannassa: Stream enterer. Four Paths and Fruitions: These are the stages of enlightenment, starting
with the attainment of stream-entry (the first stage of awakening) and leading to the final stage of
liberation. This is repeated in 5.7.1, 5.11.1.

380 Sakkdayaditthiya: Personality view. This is repeated in 5.7.1, 5.11.1, 5.13.1. It’s also repeated as
‘sakkayaditthi’ in 5.4.1.

381 Vicikicchaya: Doubt. This is repeated in 5.7.1, 5.11.1, 5.13.1. It’s also repeated as ‘vicikiccha’ in 5.4.1.
382 Silabbataparamasa: \Wrong practices of moral conduct and rites. This is repeated as silabbataparamasa
in5.2,5.7.1,5.11.1, 5.13.1. It’s also repeated as ‘silabbataparamaso’ in 5.4.1.

383 Ditthanusaya: Latent tendency on view. This is repeated in 5.7.1, 5.11.1.

384 Vicikicchanusaya: Latent tendency on doubt. This is repeated in 5.7.1, 5.11.1.

%5 Kilesehi: With defilements. This is repeated in 5.7.1, 5.11.1.
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O

Sakaddgamissa

doubt,

wrong practices of moral conduct and rites,
latent tendency on view,

latent tendency on doubt and

related defilements.

386 olarika®®’ kamaragasaiiiojana®® patighasafiiiojana®® olarika

kamaraganusaya patighanusaya, tadekatthehi ca kilesehi cittam vivittam hoti.

e The mind of the once returner is secluded from the

O

Anagamissa

fetter of gross sensual lust,
fetter of gross ill-will,

latent tendency on sensual lust,
latent tendency on ill-will and
related defilements.

390 gnusahagatd®®* kamardagasaiiojand patighasaiiiiojand anusahagatd

kamaraganusaya*® patighanusaya,®® tadekatthehi ca kilesehi cittam vivittam hoti.

e The mind of the non-returner is secluded from the fetter of

O

O

O

residuum sensual lust,
residuum ill-will,

latent tendency on the residuum sensual lust,

386 Sakadagamissa: One who has attained the second stage of the Path and to be reborn on the earth only
once. (Nanamoli 2009, 116.) This is repeated in 5.7.1, 5.11.1.

387 Olarika: Gross. This is repeated in 5.7.1, 5.11.1.

38 Kamaragasaiifiojand: Fetter of sensual lust. This is repeated in 5.7.1, 5.11.1.

389 Patighasarifiojana: Fetter of ill-will. This is repeated in 5.7.1, 5.11.1.

3% gnagamissa: One who does not return. This is repeated in 5.7.1, 5.11.1.

31 Anusahagata: Consisting Of residuum. This is repeated in 5.7.1, 5.11.1.

392 Kamaraganusaya: Latent tendency on ill-will. This is repeated in 5.7.1, 5.11.1.

3% Patighanusaya: Latent tendency on ill-will. This is repeated in 5.7.1, 5.11.1.
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O

O

latent tendency on the residuum ill-will and

related defilements.

Arahato ripariparaga®® mand®® uddhacca®® avijjaya®®’ mananusaya®®

bhavaraganusaya®®® avijjanusaya,*® tadekatthehi ca kilesehi bahiddha** ca

sabbanimittehi®®? cittam vivittam hoti.

e The mind of the liberated one is secluded from the (fetter) of

O

O

Lust for the realm of form and the formless realm,%3
conceit,*%4

restlessness,

ignorance,

latent tendency on conceit,

latent tendency on lust towards existence,

latent tendency on ignorance and

related defilements and all external signs.

Ayam cittaviveko.

e This is (called) seclusion of the mind.

5.8.5. Suddhatthakasuttaniddeso*®

394 Riparaga: Lust or desire to be born in the realm of form. (Nanamoli 2009, 871) This is repeated in
5.7.1,5.11.1, 5.13.1,; Raparapardga. Lust or desire to be born in the realm of form and in the formless

realm. (Nanamoli 2009, 871-2). This is repeated in 5.7.1, 5.11.1.

3% Mana: Conceit. This is repeated in 5.7.1, 5.11.1.

3% Uddhacca: Restlessness. This is repeated in 5.7.1, 5.11.1.

397 Avijjaya: Ignorance. This is repeated in 5.7.1, 5.11.1, 5.13.1.

3% Mananusaya: Latent tendency on conceit. This is repeated in 5.7.1, 5.11.1.

39 Bhavaraganusaya: Latent tendency on lust towards existence. This is repeated in 5.7.1, 5.11.1.

40 gyijjanusaya: Latent tendency on ignorance. This is repeated in 5.7.1, 5.11.1, 5.13.1.
401 Bahiddha: External. This is also repeated in 5.3.1, 5.3.2, 5.7.1,5.11.1, 5.13.1.

402 sabbanimittehi: All signs. This is also repeated in 5.7.1, 5.11.1, 5.13.1.

403 Nanamoli, 116.

404 Nanamoli, 116.

405 poussin and Thomas, “Suddatthakasuttaniddesa.”
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Simdtigo brahmano tassa natthi, fiatva ca disva ca samuggahitanti.
e A brahmana or a sage is the one who has gone over the boundaries. After having

known and seen, there is no firmly grasping of him.

406 408

Stmati catasso simayo— sakkayaditthi,**® vicikiccha,*®" Stlabbataparamaso,
ditthanusayo, vicikicchanusayo, tadekattha ca kilesa— ayam pathama sima.**®
e Boundary means (here there are) four boundaries:

o personality view

o doubt

o wrong practices of moral conduct and rites

o latent tendency on view

o latent tendency on doubt

o related defilements.
Olarikam kamardgasannojanam, patighasaniiojanam, olariko kamardaganusayo,
patighanusayo, tadekattha ca kilesa— ayam dutiya sima.
e This (is called) first boundary. The fetter of:

o gross sensual lust

o gross ill-will

o latent tendency of gross sensual lust

o latent tendency of gross ill-will

4% Sakkayaditthi: Personality view. The view of self or personality belief, which is considered one of the
fetters that bind a person to the wheel of rebirth (Buddhadatta, 2007, 278) in Buddhism. This is repeated as
sakkhiyaditthiya in 5.2,5.7.1,5.11.1, 5.13.1.

407 Vicikiccha: Doubt or uncertainty, another fetter that hinders spiritual progress in Buddhism. This is
repeated as vicikicchaya in5.2,5.7.1,5.11.1, 5.13.1.

408 Stlabbataparamdso: \Wrong rituals or practices, which can also hinder spiritual development.

409 Srma: A boundary or limit that a Buddhist monk must abide by, such as staying within a certain area or
following specific rules.
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o and related defilements.
e This is the second boundary.
Anusahagatam kamaragasannojanam, patighasarniniojanam, anusahagato
kamardganusayo, patighanusayo, tadekattha ca kilesa— ayam tatiya sima.
e The fetter of residuum sensual lust
e the fetter of residuum ill-will
e latent tendency of gross sensual lust
e latent tendency of gross ill-will

e and related defilements.

This is the third boundary.

412 3

Riiparago™® ariippardago®* mano*? uddhaccam avijja,**® mananusayo
bhavaraganusayo™* avijjanusayo, tadekattha ca kilesa— ayam catuttha sima.

e Desire to be born in the realm of form

e (desire to be born in the formless realm
e conceit

e Restlessness

e [gnorance

e latent tendency on conceit

410 Rigparago: Desire to be born in the realm of form. This is repeated as ripardga in 5.2, 5.7.1, 5.11.1,
5.13.1.

M1 Araparago: Desire to be born in the formless realm. This is repeated as ariparaga in5.2,5.7.1, 5.11.1,
5.13.1. This is also repeated as ariparago in 5.7.1,5.11.1, 5.13.1.

412 Mano: Conceit. This is repeated in 5.5.6. This is repeated in varied forms such as ‘mananusaya’ in 5.7.1,
5.11.1, 5.13.1, as ‘mananusayo’ in 5.4.1, and as manussdado in 5.9.5, 5.13.1.

413 gvijja: lgnorance, delusion or lack of understanding, considered the root cause of all suffering in
Buddhism. This is repeated as ‘avijjaya’ and ‘avijjanusaya’ in 5.7.1, 5.11.1, 5.13.1. It’s also repeated as
‘avijjanusayo’ in 5.4.1.

44 Bhavaraganusayo: Latent tendency on lust towards existence. Latent tendencies or predispositions in the
mind that can lead to unwholesome thoughts, actions, and emations.
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e latent tendency on lust towards existence

e latent tendency on ignorance

e and related defilements.

e This is the fourth boundary.

Yato ca catithi ariyamaggehi ima catasso simayo atikkanto hoti**® samatikkanto*®

vitivatto,*’

S0 vuccati simatigo.
e [fsomeone
o has surpassed
o passed over
o (and) has overcome these four boundaries through some four noble paths
e heis called the one who has gone over the boundaries.
Brahmanoti*'® sattannam dhammanam bahitatta brahmano**— sakkayaditthi bahita

hoti, vicikiccha bahita hoti, stlabbataparamaso bahito hoti... pe... asito tadi*?°

pavuccate sa arahd. Tassati arahato khinasavassa.**
e A brahmana or a sage means

e (Someone is called) a brahmana or a sage due to being kept away from seven

factors - (he) has kept away

415 Ariyamaggehi: Noble path. The four noble paths of Buddhism, which lead to the cessation of suffering
and the attainment of enlightenment.

416 Atikkanto: Has surpassed. This is repeated in 5.5.7.

417 samatikkanto: Has passed over. This is repeated in 5.5.7.

418 Brahmano: A brahmana or a sage. A term used in Buddhism to refer to a person who has attained a high
level of spiritual realization or enlightenment. This is repeated in 5.4.1.

419 Bahitatta: Due to being kept away.

420 Tadr: Equanimous person. This is repeated in 5.5.5., 5.5.6., 5.5.7.

421 Khindsavassa: One in whom human passion is extinct. Khindsava - the extinction of mental defilements,
which are the source of suffering. This term refers to someone who has completely eradicated the
defilements of greed, hatred, and delusion, which are the main obstacles to enlightenment. It is an adjective
used to describe a person who has overcome or extinguished all mental defilements or impurities. This is
repeated in 5.4.1,5.4.2,55.1,55.2,55.3,5.9.1,5.9.5,5.9.6,5.9.7,5.9.8,5.9.9,5.9.11, 5.9.12, 5.10.2,
5.12.1,5.12.2.
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o the personality-view
o the doubt
o the wrong practices of moral conduct and rites etc.
e That brahmana or noble one who is not clung to (those seven factors) is called an
equanimous person.
e Of him (his) means of the liberated one (or) of the one in whom human passion is
extinct.
5.8.6. Jardasuttaniddeso*?
Patilinacarassa bhikkhuno 'ti.
e ‘Of the monk who walks towards a withdrawn mind’#%® means.
Patilinacard vuccanti satta sekkha [sekha( si. Sya.)].
e Seven learning (sekkha) persons (those who are in the course of perfection) are
called patilinacara (those who walk towards a withdrawn mind).
Araha patilino.
e The enlightened one or liberated one (is called) patilina (one who has a
withdrawn mind).
Kimkarand patilinacara vuccanti satta sekkha?
e Due to what reason are the seven learning (sekkha) persons (those who are in the
course of perfection) called patilinacara (those who walk towards a withdrawn

mind)?

422 poussin and Thomas, “Jarasuttaniddesa.”

42 Patilinacarassa: One who walks towards a withdrawn mind. Patilinacara refers to "those who walk
towards a withdrawn mind." In Buddhism, it means the seven sekkhas or individuals in the process of
perfecting themselves who aim to develop a calm and focused mind.
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Te tato tato cittam patilinentd patikutentd pativattenta sanniruddhanta
[sannirumbhenta( si.)] sannigganhanta sannivarentd rakkhanta gopentd caranti
vicaranti viharanti iriyanti vattenti palenti yapenti yapenti, cakkhudvare cittam
patilinentd patikutenta pativattenta sanniruddhanta sannigganhanta sannivarentd
rakkhanta gopenta caranti vicaranti viharanti iriyanti vattenti palenti yapenti
yapenti, sotadvare cittam... pe... ghanadvare cittam... jivhadvare cittam...
kayadvare cittam... manodvare cittam patilinentd patikutentd pativattentd
sanniruddhanta sannigganhanta sannivarentd rakkhanta gopentd caranti
vicaranti viharanti iriyanti vattenti palenti yapenti yapenti.

e They (sekkhas) walk, wander, live, move, are kept on, protect, nourish, keep up
withdrawing, bending away, pulling back, ceasing, restraining, avoiding,
protecting, watching (their)

o mind from here and there.

o mind in the eye door from here and there.

o mind in the ear door from here and there.

o mind in the nose door from here and there.

o mind in the tongue door from here and there.
o mind in the body door from here and there.
o mind in the mind door from here and there.

Yatha kukkutapattam va nharudaddulam va aggimhi pakkhittam patiliyati patikutati

pativattati na sampasariyati;

e Just as (when) a cock feather or a leaf skeleton is put in the fire (it) withdraws,

bends away, pulls back, does not draw in.
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evameva tato tato cittam patilinenta patikutentd pativattenta sanniruddhanta

sannigganhanta sannivarenta rakkhanta gopenta caranti vicaranti viharanti iriyanti

vattenti palenti yapenti yapenti, cakkhudvare cittam... pe... sotadvare cittam...
ghanadvare cittam... jivhadvare cittam... kayadvare cittam... manodvare cittam
patilinentd patikutenta pativattenta sanniruddhanta sannigganhanta sannivarenta
rakkhanta gopenta caranti vicaranti viharanti iriyanti vattenti palenti yapenti
yapenti.

e Just so withdrawing, bending away, pulling back, ceasing, restraining, avoiding,
protecting, watching (the sekkhas) walk or roam around, wander, live, move, are
kept on, protect, nourish, keep up

o the mind from here and there (defilements).

o the mind in the eye door*?* from here and there (defilements).

o the mind in the ear door*?® from here and there (defilements).

o the mind in the nose door#?® from here and there (defilements).

o the mind in the tongue door*?” from here and there (defilements).
o the mind in the body door#?® from here and there (defilements).
o the mind in the mind door“?® from here and there (defilements).

Tamkarana patilinacard vuccanti satta sekkha.

424 Cakkhudvare: Eye door. Cakkhudvara: It refers to the "eye door" or the sense of sight.
425 Sotadvare: Ear door. Sotadvara: It refers to the "ear door" or the sense of hearing.

4% Ghanadvare: Nose door. Ghanadvara: It refers to the "nose door" or the sense of smell.
427 Jivhadvare: Tongue door. Jivhddvara: It refers to the "tongue door" or the sense of taste.
428 Kayadvare: Body door. Kayadvara: It refers to the "body door" or the sense of touch.

428 Manodvare: Mind door. Manodvara: It refers to the "mind door" or the mental sense.
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e Because of that reason, the seven learning (sekkha) persons (those who are in the
course of perfection) are called patilinacara (those who walk towards withdrawn
mind).

Bhikkhunoti puthujjanakalyanakassa va bhikkhuno sekkhassa va bhikkhunoti—

patilinacarassa bhikkhuno.

e Of Buddhist monk means (here) a mundane monk who does good“*® or a learning
(sekkha) monk (monk who is in the course of perfection).

5.8.7. Mahaviyiithasuttaniddeso***

Na kappiyo*®? niiparato na patthiyo’ti bhagava ti.

e The Blessed One means the one who does not make it suitable, the one who is not
attached (and) the one who is not with aspirations.

Kappati dve kappa — tanhakappo ca ditthikappo ca... pe... ayam tanhakappo... pe...

ayam ditthikappo.

e Suitabilities means two (types of) suitabilities - suitability for craving and
suitability for view. ...repeat... This is the suitability for craving. ...repeat...

Tassa tanhakappo pahino, ditthikappo patinissattho; tanhakappassa pahinatta*®

ditthikappassa patinissatthatta*®* tanhakappam va ditthikappam va na kappeti na

Jjaneti na sanijaneti na nibbatteti nabhinibbatteti 'ti— na kappiyo.

430 pythujjanakalydanakassa: Puthujjana: Mundane person. This term refers to an ordinary person who has
not yet attained enlightenment, and who is subject to the defilements and suffering of samsara.
Kalyanakassa: One who does good (kalyanaka+[ssa] one who does good

431 Poussin and Thomas, “Mahaviyiihasuttaniddesa.”

432 Kappiyo: One who makes it suitable. Commentary explains kappiya as Na kappetiti na kappiyo,
duvidhampi kappam na karotiti attho. He does not make it suitable. This means the enlightened one does
not make two types of suitabilities i.e., suitability for craving and suitability for view.

433 Taphdakappassa: Suitability for craving. Pahinatta: Due to abandoning. Tanha - This term refers to
"craving" or "desire," specifically the craving for sense objects that leads to suffering.

434 Ditthikappassa: Suitability for view; Patinissatthatta: Due to forsaking. Ditthi - This term refers to
"view" or "belief," specifically the views or beliefs that one holds about the nature of reality and existence.
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e This is the suitability for view. His (of the enlightened one) suitability for craving
has been abandoned, suitability for view has been forsaken. Due to abandoning of
the suitability for craving and due to forsaking of the suitability for view, (the
enlightened one) does not provide, does not give birth, does not produce, does not
cause to arise, does not reproduce is the meaning (here). One who does not
provide means (that).

Niiparato ’ti. Sabbe balaputhujjand rajjanti, puthujjanakalyanakam upddaya satta

sekha appattassa pattiya anadhigatassa adhigamaya asacchikatassa sacchikiriyaya

aramanti viramanti pativiramanti, arahd arato virato pativirato nikkhanto nissato
vippamutto visasiiutto vimariyadikatena cetasa viharatiti— na kappiyo niiparato. Na
patthiyo’ti. Patthana®® vuccati tanhd. Yo rago sarago... pe... abhijjha lobho
akusalamiilam. Yassesa patthana tanha pahind samucchinna vipasanta
patipassaddhd abhabbuppattika nianaggina daddha, so vuccati na patthiyo.

e 'One who is not attached' means.

e All the foolish mundane persons are delighted in, starting from the mundane
person who does good,

e the seven sekkhas - those who are in the course of perfection refrain, desist (and)
abstain from in order to obtain that which has not yet been obtained, in order to
attain that which has not yet been attained, in order to realize that which has not

yet been realized.

435 Patthana - This term refers to "aspiration™ or "desire," specifically the wholesome desire or aspiration to
attain enlightenment and liberation from suffering.
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The enlightened one or liberated one who has (already) refrained, abstained,
abandoned, renounced, departed, released (and) unshackled lives with a boundless
heart.

One who does not make it suitable. One who is not attached is the meaning.

One with no aspirations means.

Aspiration is said to be craving (if) someone (has) lust, passion
...repeat...covetousness, greed (and) unwholesome root. (When) aspiration,
craving of someone has been abandoned, extirpated, calmed, tranquilized, unable
to make birth, burnt by the fire of knowledge, he is called one with no aspirations.

5.8.8. Jarasuttaniddeso*3®

Na hi so rajjati no virajjati ti.

Indeed, he is never delighted in (it). He is not repelled from (it).

Sabbe balaputhujjana®®’ rajjanti, puthujjanakalyanakam®® upadaya satta sekkha

virajjanti; arahd neva rajjati no virajjati.

All ignorant mundane persons delight in (it).

The seven learning (sekkha) persons (those who are in the course of perfection) in
reference to the mundane person who does good are repelled from (it).

The enlightened one or liberated one is never delighted in (it); is not repelled from

(it).

436 poussin and Thomas, “Jarasuttaniddesa.”

437 Balaputhujjana: gnorant mundane person. This is a compound Pali term that means “ignorant, ordinary
people”. Bala means ignorant, foolish, or unwise, while puthujjana means "ordinary people”, "worldlings",
or "unenlightened beings". In this context, it refers to people who are not spiritually awakened and are still
caught up in the cycle of birth and death.

438 Puthujjanakalyanakam: Puthujjana: Mundane person. Kalyanakam: One who does good. kalyanaka
means "good" or "wholesome". In this context, it refers to actions or deeds that are virtuous, beneficial, and
conducive to spiritual development.
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Viratto so khaya ragassa vitaragatta, khaya dosassa vitadosatta, khaya mohassa
vitamohatta.
e Heiis called the detached one because he is free from lust

o through the destruction of lust.

o through the destruction of ill-will.

o through the destruction of delusion.

439

So vutthavaso*®® cinnacarano*®... pe... jatijaramaranasamsaro, natthi tassa

punabbhavo ’ti— na hi so rajjati no virajjati.
e He has
o lived the life of a spiritual practitioner,
o practised the noble conduct, ...repeat (pe)...
o (terminated) the circle of transmigration of birth, decay and death.*4
e There is no re-birth of him.
e Indeed, he is never delighted in (it). (He) is not repelled from (it).

5.8.9. Dutthatthakasuttaniddeso**?

39 Vutthavasa - This Pali term means “lived the life of a spiritual practitioner”. In this context, it refers to a
person who has attained enlightenment and is no longer subject to the cycle of birth and death. This is an
arahanta or liberated person who has devoted their life to the practice of the Buddhist path.

440 Cinpacarano (noble conduct): It refers to the practice of virtuous behavior, such as abstaining from
harmful actions, practicing generosity, and cultivating loving-kindness and compassion.

441 Jatijaramaranasamsaro: Circle of transmigration of birth, decay and death.

442 poussin and Thomas, “Dutthatthakasuttaniddesa.”
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Atta*®® niratta** na hi tassa atthiti. Attati attanuditthi*® natthi. Nirattati
ucchedaditthi**® natthi. Attati gahitam®’ natthi. Nirattati muficitabbam®*® natthi.
Yassatthi gahitam, tassatthi muiicitabbam; yassatthi muficitabbam, tassatthi gahitam.

Gahanam muricana**®

samatikkanto araha buddhiparihanivitivatto.

e 'To him there is no self or selfless state’ means self (here) means (there) is no view
on self (to him).

e Selfless (here) means (there) is no annihilation view (to him).

e Self (here) means there is nothing to be taken.

e Selfless (here) means there is nothing that is to be released.

e If there is something to be taken (only) there is something to be released.

e If there is something to be released (only) there is something to be taken.

e The liberated one who overcomes the taking and releasing is the one who has

overcome the decay of intelligence.

43411a: Self. This is also repeated in 5.9.10, 5.11.2. In Buddhism, the concept of self or "atman" is rejected.
According to Buddhist doctrine, there is no permanent, unchanging self or soul that exists independently.
The term "arta" refers to the conventional notion of a self or a person that is used in everyday language and
experience. In this particular context, atta (self) is referred to the concept of a permanent, enduring self or
soul that exists within an individual.

444 Niratta: Non-self. This is also repeated in 5.11.2. This term refers to the Buddhist doctrine that there is
no permanent, unchanging self or soul. All phenomena, including the conventional notion of a self or a
person, are subject to change and impermanence. Niratta (non-self) or ucchedaditthi (annihilation view) is
one of the core teachings of Buddhism.

4“5 Antanudirthi: View on self. This dogmatic view on self is referred to the wrong belief or attachment to
the concept of a permanent, enduring self or soul.

46 Ucchedaditthi: Annihilation view. This is also repeated in 5.9.10, 5.11.2. This refers to the Buddhist
view that there is no permanent, unchanging self or soul. It is one of the core doctrines of Buddhism. It is
the wrong belief or attachment to the concept of complete annihilation or extinction after death or the belief
in annihilationism or the complete cessation of existence after death, which is another type of wrong view.
47 Gahitam: (of person) taken as craving or view (gahita+[m] taken. This is also repeated in 5.4.2, 5.9.12,
5.11.2, 5.12.2. This term refers to the mental attachment or craving for the concept of self or things related
to self, such as possessions, reputation, etc.

48 Muiicitabbam: Should be released or to be released. This is also repeated in 5.9.10, 5.11.2. This term
refers to the letting go of mental attachment or craving for the concept of self or things related to self.

49 Gahana-muficana (taking and releasing): This refers to the cycle of attachment and detachment, or
grasping and letting go, that people experience in life. According to Buddhist doctrine, liberation from
suffering is achieved by breaking this cycle and attaining a state of non-attachment or detachment.
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So vutthavaso cinnacarano gataddho gatadiso jatimaranasamsaro,**° natthi tassa

punabbhavo "ti— atta niratta na hi tassa atthi.

He has:

O

O

lived the life of a spiritual practitioner
practiced the noble conduct

has completed his journey
accomplished the practice

(terminated) the birth death circle of transmigration.

e There is no re-birth for him.

e This is the meaning of ‘To him there is no self or non-self-state.’

5.8.10. Tuvatakasuttaniddeso*>

Natthi atta kuto niratta vati.

e There is no self; where from a non-self? means.

Natthiti patikkhepo. Attati attaditthi natthi; nirattati ucchedaditthi natthi. Attati

gahitam natthi; nirattati muficitabbam natthi. Yassatthi gahitam, tassatthi

muricitabbam. Tassa gahitam gaham muiicanam samatikkanto araha

vuddhiparihanivitivatto.

e 'ltis not there' means denial. 'Self' means there is no dogmatic view about self.

'Non-self' means there is no annihilation view. There is nothing to be taken (of a

40 Jatimaranasamsaro: Birth death circle of transmigration. This is also repeated in 5.4.1, 5.5.4,5.5.7,
5.9.2,5.9.10, 5.11.2. This term jatimaranasamsaro (circle of transmigration with birth and death) refers to
the endless cycle of birth, death, and rebirth that is believed to be driven by kamma and mental defilements.
It is a key concept in Buddhist cosmology and soteriology.

451 punabbhavo: Re-birth. This is also repeated in 5.5.4, 5.5.7, 5.6.3, 5.9.2, 5.9.10, 5.10.1, 5.11.2.
Punabbhava - repeated existence or rebirth. It refers to the cycle of birth, death, and rebirth that occurs due
to the craving and clinging to existence.

452 Poussin and Thomas, “Tuvatakasuttaniddesa.”
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person as craving or view). There is nothing that should be released (as non-self).
(If there) is something that which is taken (of a person as craving or view) of
someone, (then there) is that which should be released from him. The enlightened
one or liberated one is the one who has overcome his taking (of a person as
craving or view), obsession and releasing (and thus he is called) the one who has
exceeded growth and decay.

So vutthavaso cinnacarano... pe... jatimaranasamsaro, natthi tassa punabbhavoti—

natthi atta kuto niratta va.

e He has lived the life of a spiritual practitioner; (he) has practiced the noble
conduct; ...repeat...(he) does not have a transmigration with birth and death; (he)
does not have a re-birth.

e (Thus, itis called) there is no self; (then) from where (can we find) a non-self?

5.8.11. Purabhedasuttaniddeso*?

Bhavaya vibhavaya va, tanha yassa na vijjatiti.

e 'Someone's craving for existence or non-existence does not exist' means.

Tanha ***ti rippatanha®® saddatanha*® gandhatanha®’ rasatanha®®

photthabbatanha*>® dhammatanha.*®°

458 Poussin and Thomas, “Purabhedasuttaniddesa.”

44 Tanha - craving or thirst. In Buddhist philosophy, it refers to the craving or attachment to sensory
pleasures and the craving for existence.

45 Ritpatanha: Craving after form. Ripa - form or materiality. It refers to the physical or material aspect of
existence.

46 Saddatanha: Craving after sound. Sadda - sound. It refers to the audible aspect of existence.

457 Gandhatanha: Craving after odor. Gandha - odor or smell. It refers to the olfactory aspect of existence.
4% Rasatanha: Craving after taste. Rasa - taste. It refers to the gustatory aspect of existence.

49 Photthabbatanha: Craving after touch. Photthabba - tangibles or touchables. It refers to the tactile
aspect of existence.

460 Dhammatanha: Craving after mental objects. Dhamma - mental objects or phenomena. It refers to the
mental aspect of existence, including thoughts, emotions, and perceptions.
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e Craving means
o craving for form
o craving for sound
o craving for odor
o craving for taste
o craving for touch (and)
o craving for mental objects.
Yassati arahato khindasavassa.
e 'Of someone' (here) means ‘of the enlightened one;’ of the one in whom human
passion is extinct.
Bhavayati bhavaditthiya,*®* vibhavayati vibhavaditthiya*®?
e At existence means at the dogma of the state of existence
e at non-existence means at the dogma of the state of non-existence.
bhavayati sassataditthiya,*®® vibhavayati ucchedaditthiya
e At the existence means at the view of eternalism
e at the non-existence means at the view of annihilation.
bhavayati punappunabhavaya punappunagatiya punappunaupapattiya
punappunapatisandhiyd punappunaattabhavabhinibbattiya.
e At the existence means

o at the repeated existence,

61 Bhavaditthiya: Dogma of the state of existence. Bhavaditthi - the belief in the existence or continuity of
self, which is one of the three types of wrong views.

462 Vibhavaditthiya: Dogma of the state of non-existence. Vibhavaditthi - the belief in the non-existence or
annihilation of self, which is another type of wrong view.

463 Sassataditthiya: View of eternalism. Sassataditthi - the belief in eternalism or the eternal existence of
self, which is another type of wrong view.
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o atthe repeated journey,

o at the repeated birth,

o at the repeated conception,

o atthe repeated becoming of an individual.

Tanhd yassa natthi na santi na samvijjati nupalabbhati, pahina samucchinna

vilpasantd patipassaddhd abhabbuppattika fianaggina*®* daddha’ti— bhavaya

vibhavaya va tanha yassa na vijjati.

e someone's craving is not there, is not available, does not exist, is not found
(because it) has been abandoned, extirpated, calmed, tranquilized, unable to make
births (and) burnt by the fire of knowledge.

e Thus, it means 'Someone's craving for existence or non-existence does not exist’.

5.8.12. Paramatthakasuttaniddeso*®

Yassubhayante panidhidha natthi, bhavabhavaya idha va huram vati yassati arahato

khinasavassa.

e 'To someone, here there is no craving in both ends

e from one existence to another, here in this world or in another world' means

e to someone means to the liberated one

e to the one in whom human passion is extinct.

Anto’ti [antdti (syd.)] phasso*®® eko anto, phassasamudayo*®” dutiyo anto; atito eko

anto, anagato dutiyo anto, sukhda vedana eko anto, dukkha vedanda dutiyo anto,

464 Nanaggina - the fire of knowledge, which refers to the wisdom or understanding that burns away
ignorance and craving, leading to liberation.

465 Poussin and Thomas, “Purabhedasuttaniddesa.”

466 Phassa: This term means "contact,” referring to the meeting of the sense organ and the sense object.

467 Phassasamudayo: Cause for contact. This term means "cause of contact,” referring to the conditions that

lead to contact.



namam eko anto, riipam®®® dutiyo anto; cha ajjhattikani*® ayatanani eko anto, cha

471

bahirani*’® ayatanani dutiyo anto; sakkayo*'* eko anto, sakkayasamudayo*’? dutiyo

anto. Panidhi vuccati tanha. Yo rago sarago... pe... abhijjha*"® lobho

akusalamiilam.*™*

e End means (twofold).

e Contact is one end, cause of contact is the second end;

e The past is one end. The future is the second end.

e Feeling of happiness is one end, feeling of suffering is the second end.

e Mentality is one end, Materiality is the second end.

e Six internal sense organs is one end, six external sense organs is the second end.

e (view of) one's own body is one end, cause of the (view of) one's own body is the
second end.

e Craving is called panidhi.

e (If) there is lust, passion - pe - covetousness, greed, (that's) an unwholesome root.

5.8.13. Paramatthakasuttaniddeso*™

468 Rizpam: Materiality. Riipa: Form, appearance, or visible object. In Buddhist philosophy, it refers to the
external world of matter or material form.

469 jjhattikani: \nternal. Ajjhattikani dyatanani: This term means "six internal sense organs," which are the
eye, ear, nose, tongue, body, and mind.

470 Bahirani: External. Bahirani ayatanani: This term means "six external sense organs,” which are the
objects of the six internal sense organs.

471 Sakkayo: Own body or person. This term means "the view of one's own body," referring to the belief in
a permanent self or ego.

472 Sakkayasamudaya: This term means "cause of the view of one's own body," referring to the conditions
that lead to the belief in a permanent self or ego.

473 Abhijjha: Covetousness or desire for what others possess. This term refers to covetousness or the desire
for material possessions. It is one of the four types of bonds that bind a person to the cycle of birth and
death in Buddhism as explained in a subsequent paragraph.

474 Adkusalamiilam: Unwholesome root. This term means "an unwholesome root," referring to the
unwholesome mental factors that arise due to craving and desire.

475 Louise de La Vallee Poussin and E. J Thomas, eds., 5. Paramatthakasuttaniddeso,” in Mahaniddesa,
vol. 1 (Oxford: The Pali Text Society, 2001), 102-116.
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Nivesana*'® tassa na santi keciti.
e 'To him there are not dwellings' means.
Nivesandti dve nivesanda— tanhanivesana®'’ ca ditthinivesana®’® ca
e Dwellings means two dwellings - dwelling on craving and dwelling on view...
.. pe... ayam tanhanivesand ... pe... ayam difthinivesand.
e Thisis
o dwelling on craving...
o dwelling on view.
Tassati arahato khinasavassa.
e To him means to the liberated one, to the one in whom human passion is extinct.
Nivesand tassa na santi keciti nivesand tassa na santi keci natthi na santi na
samvijjanti nupalabbhanti, pahind samucchinna vipasanta patipassaddha
abhabbuppattika nanaggina daddhati— nivesana tassa na santi keci.
e To him there is no any dwelling means
o he does not have
o not available
o not exist
o not to be found (any dwelling).

e Those dwellings have been

478 Nivesana: Dwelling. It means dwelling or abode. In this context, it refers to the mental states that an
individual clings to and identifies as their own, which can cause suffering and prevent them from achieving
liberation.

477 Tanhanivesana: Dwelling on craving. It means dwelling on craving or clinging to desires. This dwelling
is the root cause of suffering, and it arises due to craving for sensual pleasures, existence, and non-
existence.

478 Ditthinivesand. Dwelling on view. It means dwelling on views or opinions. This dwelling is the result of
clinging to certain beliefs, concepts, or dogmas, which can lead to attachment, conflicts, and
misunderstanding.
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o abandoned

o extirpated

o calmed

o tranquilized

o unable to make birth
e because they have been burnt by the fire of knowledge.
e That is the meaning of 'to him there is no any dwelling.’

5.8.14. Purabhedasuttaniddeso*’®

Tassa natthi purakkhatan ti.

e Of him there is no precursor.

Tassati arahato khinasavassa.

e Of him means, of the enlightened one, of him in whom passion is extinct.

Purekkhara *®°ti dve purekkhara— tanhapurekkharo ca ditthipurekkharo ca... pe...

ayam tanhapurekkharo... pe... ayam ditthipurekkharo.

e Precursors means there are two precursors - the precursor of craving and the
precursor of view - pe - This is the precursor of craving - pe - This is the precursor
of view.

Tassa tanhapurekkharo pahino, ditthipurekkhdaro patinissattho.

e Of him, the precursor of craving has been abandoned, the precursor of view has

been forsaken.

47 Poussin and Thomas, “Purabhedasuttaniddesa.”

480 pyrekkhara: Precursor, put (something) in the front. It refers to the two main factors that lead to the
arising of suffering, namely craving and wrong views. In another word, it is the fact that the enlightened
one or the liberated one (arahanta) had completely overcome craving and wrong views, the two main
obstacles to spiritual development.
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Tanhapurekkharassa pahinatta, ditthipurekkharassa patinissatthatta na tanham va
ditthim va purato katva carati, na tanhdadhajo na tanhaketu na tanhdadhipateyyo, na
ditthidhajo na ditthiketu na ditthadhipateyyo, na tanhdya va ditthiyd va parivarito
carati.
e Due to abandoning the precursor of craving and the precursor of view, the
enlightened one walks or roams about without the craving or view as forerunners.

e He walks or roams about

o without craving as a flag, as a banner, as a lord.

o without view as a flag, as a banner, as a lord.
e He walks or roams about without being surrounded by craving or view.
Evampi tassa natthi purakkhatam. Atha va ‘evamripo siyam andagatamaddhanan’ ti
tattha nandim na samannaneti, ‘evamvedano siyam... evamsaniio siyam...
evamsankharo siyam... evamvinnano siyam andagatamaddhanan’ti tattha nandim na
samannaneti.
e Thus too, of him there is no precursor.
e Or else, he does not generate a delight there to have such and

o suchaform

o such a feeling

o such a perception

o such a formation

o such a consciousness

e in the future.
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Evampi tassa natthi purakkhatam.*®*

e Thus too, of him there is no precursor.
Atha va ‘iti me cakkhu*®? siya anagatamaddhanam— iti riipa’ti appatiladdhassa
patilabhaya cittam na panidahati, cetaso appanidhanappaccaya na tadabhinandati;
na tadabhinandanto. Evampi tassa natthi purakkhatam. ‘Iti me sotam siya
andagatamaddhanam— iti sadda i, ‘iti me ghanam siya andagatamaddhanam— iti
gandha i, ‘iti me jivha siya anagatamaddhanam— iti rasa i, ‘iti me kayo siya
andagatamaddhanam— iti photthabbati, ‘iti me mano siya anagatamaddhanam— iti
dhamma 'ti appatiladdhassa patilabhaya cittam na panidahati, cetaso
appanidhanappaccaya na tadabhinandati; na tadabhinandanto. Evampi tassa natthi
purakkhatam.
e Or else, he does not direct his mind to obtain something that was not obtained
thus

o 'may there be ‘eye,’ or ‘form’

o 'may there be ‘ear,” or ‘sound’

o 'may there be ‘nose,’ or ‘odor’

o 'may there be ‘tongue,’ or ‘taste’

o 'may there be ‘body,’ or ‘touch’

o 'may there be ‘mind,” or ‘mind-object’

e like this of mine in the future.

8L Purakkhatam: Precursor; put in the front. Tassa natthi purakkhatam: This phrase means "Of him there is
no precursor." It can also refer to the Buddha, who had no spiritual teacher or guide before him to lead him
towards enlightenment.

482 Cakkhu: Eye. This term refers to the eye, the organ of sight, one of the six sense organs.
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e Due to having no aspiration with such an intention he does not rejoice that. Not
rejoicing that.

e Thus too, of him there is no precursor.

Atha va ‘imindham silena va vatena va tapena va brahmacariyena va devo va

bhavissami devanniataro 'ti va appatiladdhassa patilabhaya cittam na panidahati,

cetaso appanidhanappaccayd na tadabhinandati; na tadabhinandato. Evampi tassa
natthi purakkhatam.

e Or else he does not direct his mind to obtain something that was not obtained such
as by the power of this virtue or rite or religious austerity or holy life, I will
become a deity or an inferior deity.

e Due to having no aspiration with such an intention he does not rejoice that. not
rejoicing that.

e Thus too, of him there is no precursor.

5.8.15. Purabhedasuttaniddeso*®

Yassa nissayata*® natthi’ti.

e ‘There is no support for someone,” means.

Yassati arahato khindasavassa.

e To the enlightened one, to the one in whom passion is extinct.

483 Poussin and Thomas, “Purabhedasuttaniddesa.”
484 Nissayata: Support or dependence. It is used to describe the state of someone who has no support or
dependence. In this text, it is identified as one of two types of support.
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Nissayati dve nissaya— tanhanissayo*® ca ditthinissayo®® ca... pe... ayam
tanhanissayo... pe... ayam ditthinissayo . Tassa tanhanissayo pahino, ditthinissayo
patinissattho,
e support means two kinds of support:
o support for craving and
o support for view.
e -pe- this is the support for craving
e -pe- this is the support for view.
e his support for craving has been abandoned (and) support for view has been
forsaken.

d487

tanhanissayassa pahinatta ditthinissayassa patinissatthatta*' nissayata yassa natthi

na santi na samvijjati nupalabbhati, pahina®® samucchinna*®® vipasanta*®°
patipassaddha abhabbuppattika fianaggina*®* daddhati— yassa nissayata natthi.
e Due to abandoning of support for craving and due to forsaking of support for view

there is no support to him, does not have support, support does not exist, support

is not found.

485 Tanhanissayo: Support for craving. Tanhd: This term refers to craving or attachment. In the text, it is
identified as one of two types of support.

488 Ditthinissayo: Support for view. This term refers to views or beliefs. In the text, it is identified as the
other type of support.

487 Patinissattha: This term means "forsaken" or "rejected.” In the text, it is used to describe the state of
someone who has forsaken their support for views.

488 pghina: This term means "abandoned" or "given up." In the text, it is used to describe the state of
someone who has abandoned their support for craving. It refers to the mental state of letting go or
renouncing something.

489 Samucchinna: This term means "extirpated” or "destroyed." In the text, it is used to describe the state of
support for craving, which has been extirpated. It refers to the mental state of completely eliminating or
eradicating something.

40 Vigpasanta: This term means "calmed" or “tranquilized." In the text, it is used to describe the state of
support for views, which has been calmed. It refers to the mental state of being peaceful or calm.

1 Nanaggina: This term means "by the fire of knowledge." In the text, it is used to describe how support
has been burnt or destroyed.
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e support is abandoned, support is extirpated, support is calmed, support is
tranquilized.
e unable to make birth for support.
e support is burnt by the fire of knowledge.
This is the meaning of 'to someone who does not have support’.
5.8.16. Mahaviyithasuttaniddeso*®
Anuggaho*® uggahananti*®** mafifeti. 4%
e The others take up as craving and view (but) the liberated one does not take up as
craving and view means.
Afifie tanhavasena®® ditthivasena®’ ganhante®® paramasante*®® abhinivisante.5
e When the others take, touch, cling to under the control of craving (and/or) under

the control of view.

492 Louise de La Vallee Poussin and E. J Thomas, eds., ““13. Mahaviyiihasuttaniddeso,” in Mahdniddesa,
vol. 2 (Oxford: The Pali Text Society, 2001), 305-338.

4% Anuggaho: Not taken up as craving and view. This term means "not clinging” or "not grasping." In the
context of the text, it refers to the liberated one's ability to remain detached from worldly things and not be
controlled by cravings or views.

4% Uggahananti: Take up as craving and view. This term means "take up" or "accept.” In the context of the
text, it refers to how others are controlled by their cravings and views and tend to take, touch, and cling to
things.

4% Maiifieti: Think or believe or view or opinion. (maffati) In the context of the text, it refers to the ways
in which individuals attach themselves to their own views or opinions, leading to a lack of objectivity and
detachment. This term is often used to convey the sense of assuming or holding a particular view or
perspective.

4% Tanhavasena: Under the control of craving. Furthermore, it refers to how individuals can be controlled
by their cravings and attachments to worldly things. This term can also refer to the condition of being
driven by desires, attachment, and craving.

497 Ditthivasena: Under the control of view. In the context of this term, it refers to how individuals can be
controlled by their own opinions and views, leading to a lack of detachment and objectivity. This term can
also refer to the state of being influenced by one's beliefs, opinions, and biases.

4% Gaphante: Taking. Ganhante: This term means "take" or "cling to." In the context of the text, it refers to
how individuals can become attached to things under the control of their cravings or views.

49 Paramasante: Touching. This term means "touch" or "grasp.” In the context of the text, it refers to how
individuals can become attached to things by touching them, both physically and mentally.

500 Aphinivisante: Clinging. This term means "cling to" or "hold onto.” In the context of the text, it refers to
how individuals can become attached to things by holding onto them and being unable to let go.
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Arahd upekkhati na ganhati na paramasati nabhinivisatiti— anuggaho uggahananti

mafifie.

e 'The enlightened one or liberated one is equanimous; (he) does not take as craving
and view; (he) does not touch as craving and view; (he) does not cling to as
craving and view' is the meaning.

e Thus, it means 'others take up as craving and view (but) the liberated one does not
take up as craving and view.’

5.8.17. Mahaviyithasuttaniddeso®"

Upekkhati®®? uggahananti®®® mafifieti.

e (The enlightened one) is indifferent (equanimous) but the others take up is the
meaning.

Afifie tanhavasena ditthivasena ganhanti®® paramasanti®® abhinivisanti.>

e 'Others take up as craving and view.

e Others take up, touch, cling to (things) under the control of craving and view.

Araha upekkhati na ganhati na paramasati nabhinivisatiti— upekkhati uggahananti

maffe.

%01 Poussin and Thomas, “Mahaviyiihasuttaniddesa.”

502 Upekkhati: Is indifferent. This term means "equanimous" or "indifferent" and refers to the mental state
of being balanced, composed, and impartial towards experiences and events. It is often associated with the
state of mind attained by enlightened beings.

03 Uggahananti: Take up, to imagine, to be of opinion, to deem.

S4Ganhanti: Takes up or grasp and refers to the act of mentally holding onto or clinging to something. The
enlightened one's mental state of not clinging onto or being attached to anything is the meaning.

505 Paramasanti: Touches. This term means "delight in" or "take pleasure in" and refers to the state of being
attached to or enjoying something. In this context, it can also mean the enlightened one's state of not being
attached to or enjoying anything.

508 Abhinivisanti: Clings to. This term means "cling to" or "hold onto tightly" and refers to the act of
strongly grasping onto or being deeply attached to something. This can further elaborate as the enlightened
one's state of not being attached to or enjoying anything.
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e The enlightened one is equanimous; does not take up; does not touch; does not
cling to (things).
e (The enlightened one) is indifferent (equanimous) but the others take up is the
meaning.
5.8.18. Mahaviyithasuttaniddeso®’
Santo®% asantesu upekkhako®% so ’fi.

e 'He is equanimous (because he) is calm among not calm ones.' means.

51

Santoti ragassa®™® santatta santo, dosassa®?* santattd santo, mohassa®*? santatta

51 514 5515

santo... pe... sabbakusalabhisarnkharanam®®® santatta samitatta®** vipasamitatta

507 Louise de La Vallee Poussin and E. J Thomas, eds., “13. Mahaviyiihasuttaniddeso,” in Mahaniddesa,
vol. 2 (Oxford: The Pali Text Society, 2001), 305-338.

508 Santo: Calmed. This term means "calmed" or “tranquilized." In the text, it is used to describe the
enlightened one, who is said to be "calmed" in various ways.

509 Upekkhako: Equanimous. This term means "equanimous.” In the text, it is used to describe the
enlightened one, who is said to possess "sixfold equanimity." Equanimous one: The term "equanimous one"
is used in the text to refer to an araha. It is the state of mental balance and non-reactivity to both pleasant
and unpleasant experiences.

510 Ragassa: Lust. santatta: State of being calmed. Raga: This term means "lust” or "desire." In the text, it
is one of the unwholesome states that the enlightened one is said to be free from.

51! Dosassa: Anger. Dosa: This term means "anger" or "aversion." In the text, it is another unwholesome
state that the enlightened one is said to be free from.

%12 Mohassa: Ignorance. Moha: This term means "ignorance" or "delusion.” In the text, it is another
unwholesome state that the enlightened one is said to be free from.

513 Sabbakusalabhisankharanam: Accumulation of all unwholesome. This term refers to "all unwholesome
states™ or "accumulations of unwholesome actions.” In the text, the enlightened one is said to be “calmed"
in relation to this.

14 Samitatta: State of being appeased). This term means "extinguished" or "quenched.” In the text, it is
used to describe the state of being free from unwholesome states.

515 Vigpasamitatta: State of being pacified+[abl.]). This term means "pacified" or "appeased." In the text, it
is used to describe the state of being free from unwholesome states.
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5518

vijjhatatta*® nibbutatta®’ vigatatta 7519

patipassaddhatta > santo upasanto viipasanto

nibbuto patipassaddhoti— santo.

e ‘calmed’ means (the enlightened one is called) calm due to the state of being calm
of lust, (the enlightened one is called) calm due to the state of being calm of
anger, (the enlightened one is called) calm due to the state of being calm of
ignorance ...repeat. ..

e (the enlightened one is called) calm due to state of being calm, due to state of
being appeased, due to state of being pacified, due to state of being burnt, due to
state of being extinguished, due to state of being gone away, due to state of being
tranquilized of the accumulation of all unwholesome states.

Asantesiiti asantesu anupasantesu avipasantesu anibbutesu appatipassaddhesiiti—

santo asantesu. Upekkhako soti arahd chalangupekkhaya samannagato cakkhund

520 521

rupam disva neva sumano hoti na dummano upekkhako viharati sato><° sampajano.
e (Thus, the enlightened one is called) calm ‘among not calm ones' means, among
those who are not calm, among those who are not at peace, among those who are

not allayed, among those who are not extinguished, among those who are not

tranquilized.

516 Vijihatatta: State of being burnt. This term means "burnt" or "consumed." In the text, it is used to
describe the state of being free from unwholesome states.

517 Nibbutatta: State of being extinguished. This term means "extinguished" or "quenched." In the text, it is
used to describe the state of being free from unwholesome states.

18 Vigatatta: State of being gone away. This term means "gone away" or "disappeared.” In the text, it is
used to describe the state of being free from unwholesome states.

519 Patipassaddatta: State of being tranquilized. This term means "tranquilized" or "calmed." In the text, it
is used to describe the state of being free from unwholesome states. This term refers to the calming or
tranquility of the mind, which is a necessary prerequisite for attaining spiritual liberation in Buddhism.

520 Sato: Being mindful. This term means "mindful” or "aware.” In the text, it is used to describe the state of
mind of the enlightened one.

521 Sampajano: Conscious. This term means "conscious" or “clear-minded." In the text, it is used to
describe the state of mind of the enlightened one.
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e (That is the meaning of) calm among not calm ones.

e 'He is equanimous' means, the enlightened one or liberated one who is endowed
with sixfold equanimity, is never glad after having seen a form through the eye,
(he is) never glad nor sad, (he) lives equanimously being mindful (and) conscious.

Sotena saddam sutva... pe... kalam kankhati bhavito santoti— santo asantesu

upekkhako so.

e After having heard a sound through the ear...repeat...(he) expects the time of death
(as) a developed (and) calmed person.

e 'He is equanimous (because he) is calmed among not calmed ones." means.

5.8.19. Paramatthakasuttaniddeso®?

Parangato na pacceti taditi.

e The person who has gone to the other shore, does not come back means the
equanimous one.

Param vuccati amatam®? nibbanam.

e The other shore is said to be the deathless nibbana (complete absence of craving).

524

Yo so sabbasankharasamatho®* sabbiipadhipatinissaggo®® tanhakkhayo®?® virago®’

nirodho®? nibbanam.

522 pPoussin and Thomas, “Purabhedasuttaniddesa.”

523 Amatam: The deathless state. The deathless, which refers to the state of Nibbana, which is free from the
cycle of birth, death, and rebirth.

52 Sabbasankharasamatho: One who has tranquilized all formations. Tranquilization of all formations,
which means the complete stilling of all mental formations or aggregates.

5% Sabbupadhipatinissaggo: One who has given up all substrata of re-birth. Giving up all substrata of re-
birth, which means relinquishing all attachment to the five aggregates.

5% Taphakkhayo: One who has performed the extinction of craving. The extinction of craving, which is the
third noble truth in Buddhism.

527 Virago: One who is absent of desire or passion. Absence of desire or passion, which is the result of
letting go of all craving.

528 Nirodho: One who has ceased. Cessation, which is the ultimate goal of Buddhist practice and refers to
the cessation of all suffering.
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e |f someone who has

o tranquilized all formations

©)

given up all substrata of re-birth

O

performed the extinction of craving

o

(is) absent of desire or passion

©)

ceased,
e (he has attained) the complete absence of craving (nibbana). (that is the other
shore).

52 parappatto antagato antappatto kotigato kotippatto [vittharo]

So parangato
jatimaranasamsaro, natthi tassa punabbhavoti— parangato.
e He is the one who has

o gone to the other shore

o reached the other shore

o gone to the end

o reached the end

o gone to the top

o reached the top

o (explanation): (he is the one who has ended) the birth death circle of

transmigration;

o there is no re-birth of him.

e (Thus, he is called) the one who has gone to the other shore.

52 Parangato: Gone beyond to the other shore, which refers to the attainment of enlightenment and the end
of the cycle of rebirths. This word reappears in multiple locations including 5.1.1, 5.5.4, 5.5.7.
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Na paccetiti sotapattimaggena ye kilesa pahina, te kilese na puneti na pacceti na

paccagacchati. Sakadagamimaggena ye kilesda pahina, te kilese na puneti na pacceti

na paccagacchati. Anagamimaggena ye kilesa pahind, te kilese na puneti na pacceti

na paccagacchati. Arahattamaggena ye kilesa pahind, te kilese na puneti na pacceti

na paccagacchatiti — parangato na pacceti.

e Does not come back means:

e if some defilements have been abandoned by the

o path of stream entry
o path of once returning
o path of non-returning

o path of final liberation

e do not come again

e do not come back

e do not return (to those defilements).

Taditi®® araha paiicahakarehi tadi- itthanitthe tadi, cattaviti tadr, tinnaviti tadi,

muttaviti tadi, tamniddesa tadi.

e Equanimous person means: the liberated one (becomes) an equanimous person in

five ways. (He is) equanimous:

o in pleasurable and unpleasurable things
o in because he is the one has given up
o in because he is the one has crossed over

o because he is the enlightened one or liberated one.

530 Tadi: One who is equanimous, and in this context, it refers to the Arahanta who has achieved

equanimity.
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e Due to that specification (he is called) the equanimous person.
5.8.20. Paramatthakasuttaniddeso®*
Katham arahd itthanitthe tadi?
e How is the enlightened one who has abandoned pleasurable and unpleasurable
things called an equanimous one?
Araha labhepi®®? tadi, alabhepi®® tadr, yasepi®** tadi, ayasepi®® tadi, pasamsayapi®®®
tadi, nindayapi®®' tadr, sukhepi®® tadi, dukkhepi®® tadr.
e The enlightened one is equanimous at
o gain
o loss
o reputation
o ill-reputation
o contempt

o praise

531 poussin and Thomas, “Paramatthakasuttaniddeso.”

532 L.abhe: Gain (Labha) and loss (4labha) - These terms refer to the attainment or non-attainment of
material possessions, social status, or any other desirable or undesirable outcome.

533 4labhe: Loss. Gain (Labha) and loss (4labha) - These terms refer to the attainment or non-attainment of
material possessions, social status, or any other desirable or undesirable outcome.

534 Yase: Reputation. Reputation (Yasa) and ill-reputation (Ayasa) - These terms refer to a person's social
standing or status. Reputation implies positive social standing, while ill-reputation implies negative social
standing.

535 Ayase: Ill-reputation. Reputation (Yasa) and ill-reputation (Ayasa) - These terms refer to a person's
social standing or status. Reputation implies positive social standing, while ill-reputation implies negative
social standing.

36 Pasamsaya: Praise. Contempt (Pasamsd) and praise (Ninda) - These terms refer to how others view and
speak about a person. Contempt refers to negative comments or criticism, while praise refers to positive
comments or compliments.

57 Nindaya: Contempt. Contempt (Pasamsa) and praise (Ninda) - These terms refer to how others view and
speak about a person. Contempt refers to negative comments or criticism, while praise refers to positive
comments or compliments.

538 Sukhe: Happiness. Happiness (sukha) and suffering (dukkha) - These terms refer to pleasant and
unpleasant experiences, respectively, that a person may encounter.

539 Dukkhe: Suffering. Happiness (sukha) and suffering (dukkha) - These terms refer to pleasant and
unpleasant experiences, respectively, that a person may encounter.
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o happiness

o suffering.
Ekacce baham [angam (si.)] gandhena limpeyyum, ekacce baham [angam (s1.)]
vasiya taccheyyum— amusmim natthi rago,”*® amusmim natthi patigham,>*
anunaya®*?-patigha-vippahino ugghati-nighati>*-vitivatto anurodha-virodha®*4-
samatikkanto.
e If some people anoint (his) arm (limb) or slice (his) arm (limb) with an axe,
e (he) does not have lust at such and such (persons or things),
e (and he) does not have anger at such and such (persons or things).
e (He) has abandoned courtesy (and) anger.
e (he) has overcome victory and defeat.
e (he) has passed over compliance and opposition.
Evam araha itthanitthe tadr.
e Thus, the enlightened one who has abandoned pleasurable and unpleasurable

things is called an equanimous one.
5.8.21. Paramatthakasuttaniddeso®®

Katham araha cattaviti tadr?

e How is the enlightened one who has given up (called) an equanimous one?

540 Rago: Lust. It refers to attachment, craving, or desire for something. In another sense it means "lust" or
"attachment" and refers to the mental state of being attached or clinging to sensory experiences or desires.
54 Patigham: Anger. It refers to aversion or hostility towards something.

542 Anunaya: Courtesy. It refers to compliance or agreement with someone or something.

543 Nighati: Defeat. Ugghati nighati vitivatto - It refers to the abandonment of courtesy and anger.

544 virodha: Opposition. Anurodha virodha samatikkanto - It refers to the state of being free from both
compliance and opposition towards someone or something.

545 Poussin and Thomas, “Purabhedasuttaniddesa.”
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Arahato rago catto vanto mutto pahino patinissattho >

e Enlightened one's lust is
o givenup
o renounced
o released
o abandoned
o forsaken.
Doso... pe... moho... kodho... upanaho... makkho... palaso... issa... macchariyam...

547 mano... atimano... mado...

maya... satheyyam... thambho... sarambho
pamado... sabbe kilesa... sabbe duccarita... sabbe daratha... sabbe parilaha... sabbe
santdpd... sabbakusalabhisarnkhara®® catta vanta®® mutta®® pahina patinissattha.>*
e (Enlightened One’s)

o anger

o ignorance

o wrath

o enmity

o depreciation of another’s worth

o insolence

546 Patinissattho: m., sg., nom. of patinissattha / forsaken (patinissattha+[o] forsaken+[m.]). This is also
repeated in 5.9.1, 5.9.6, 5.9.11, 5.10.6.

547 Sarambho: Perverseness involving danger to living beings.

58 Abhisankhara: Accumulation. Akusalabhisankhara: This term means "unwholesome accumulations”
and refers to the negative karma that arises from unskillful actions and thoughts.

549 Vanta: Renounced. It refers to the arahant's ability to let go of negative mental states and attachments,
including raga.

550 Mutta: Released. This term means "released” or "liberated” and refers to the arahant's freedom from the
cycle of birth and death.

551 patinissattha: Forsaken. This term can also mean "established" or "settled" and refers to the arahant's
inner state of calm and balance.
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o jealousy

o avarice

o deceit

o treachery

o obstinacy or obduracy

O  perverseness

o conceit

o vainglory

o intoxication

o negligence

o all defilements

o all ill-conducts

o all distresses

o all fevers

o all griefs

o all unwholesome accumulations
e have been given up, renounced, released, abandoned, forsaken.
Evam arahd cattaviti tadr.
e Thus, the enlightened one, the one who has given up is (called as) an equanimous

person.
5.8.22. Paramatthakasuttaniddeso®>

Katham arahd tinnaviti tadi?

552 Poussin and Thomas, “Purabhedasuttaniddesa.”
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e How is the liberated one who has crossed over called an equanimous one?

Araha kamogham®® tinno bhavogham®* tinno ditthogham tinno avijjogham tinno

sabbam samsarapatham®® tinno uttinno nittinno atikkanto samatikkanto vitivatto.

e The enlightened one or liberated one (araha, the liberated one) has

O

O

crossed over the flood of sensual desires

crossed over the flood of existence

crossed over the flood of view

crossed over the flood of ignorance

crossed over all the path(s) of the circle of transmigration
gone to the other shore

got out of (it)

surpassed (it)

overcome (it)

exceeded (it).

So vutthavaso cinnacarano jatimaranasamsaro, natthi tassa punabbhavoti.

Evam araha tinnaviti tady.

e He has

O

O

O

lived the life of a spiritual practitioner
practiced the noble conduct

(ended) birth-death circle of transmigration

58 Kamogham: Kama: Sensual desires or pleasures. Ogham: Floods that an arahanta person has crossed
over. Kamogha: The flood of sensual desires.
54 Bhavogham: Bhava: Existence. Bhavogha The flood of rebirth, The flood of existence.

5 Samsarapatham: Path of the circle of transmigration. Sabbasamsarapatha: The flood of all paths of

transmigration. Sabbam samsarapatham tinno means "crossed over the flood of all paths of
transmigration”. This refers to the arahanta person's liberation from the cycle of birth and death and all of
the various paths that lead to rebirth.
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o no more rebirth (repeated existence).
e Thus the liberated one who has crossed over, is (called) the equanimous one.
5.8.23. Paramatthakasuttaniddeso®®
Katham araha muttaviti tadi?
e How is the enlightened one who has released (called) an equanimous one?

Arahato raga cittam muttam vimuttam suvimuttam, dosa cittam muttam vimuttam

suvimuttam, mohd cittam muttam vimuttam suvimuttam, kodha... pe... upanaha...

makkhd... paldsa... issaya... macchariya... mayaya... satheyya... thambha...
sarambha... mand... atimand... mada... pamada... sabbakilesehi...
sabbaduccaritehi... sabbadarathehi... sabbaparilahehi... sabbasantapehi...
sabbakusalabhisankharehi cittam muttam vimuttam®' suvimuttam.
e The enlightened one's mind is freed, released, well-released from

o lust

o anger

o ignorance

o wrath

o enmity

o depreciation of another's worth

o insolence

o jealousy

o avarice

556 Poussin and Thomas, “Purabhedasuttaniddesa.”
557 Vimuttam: Released. This term means ‘well-released' and is used to emphasize that the enlightened

person's mind is not only freed or released from negative qualities but also well-released or fully liberated.
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O

deceit
treachery
obstinacy or obduracy
perverseness
conceit
vainglory
intoxication
negligence

all impurities
all ill-conducts
all distresses
all fevers

all torments

all unwholesome accumulations.

Evam arahda muttaviti®® tad.

e Thus, the enlightened one who is a released one is (called as) an equanimous one.

5.8.24. Paramatthakasuttaniddeso®>®

Katham araha tamniddesa tadi?

e How the liberated one who has that specification, is (called) the equanimous one.

558 Murtavi: Released one. Mutta - This term means ‘freed’ or 'released' and is used in the text to describe
the state of mind of an enlightened person. The enlightened person's mind is said to be freed from all
negative qualities and impurities.

559 Poussin and Thomas, “Purabhedasuttaniddesa.”
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560

Araha sile®® sati silava 'ti tamniddesa tadi; saddhaya®® sati saddho 'ti tamniddesa

tadi; viriye®® sati viriyava 'ti tamniddesa tadi; satiya®®® sati satima’ti tamniddesa
tadi; samadhimhi®®* sati samahito’ti tamniddesa tadr; painidaya®® sati paiifiava 'ti
tamniddesa tadi; vijjaya®® sati tevijjo 'ti tamniddesa tadr; abhififiaya®®’ sati
chalabhinifio ’ti tamniddesa tadr.
e The enlightened one or liberated one when he is established in

o morality (virtue) is called the one who is endowed with morality.

o The liberated one when he is established in faith is called faithful.

o The liberated one when he is established in effort is called the one who is

endowed with effort.

o mindfulness is called the one who is endowed with mindfulness.

o concentration is called the one who is endowed with concentration.

o wisdom is called the one who is endowed with wisdom.

o knowledge is called the one who is endowed with three higher

knowledges.

56077e: In the virtue. Sati: Establish; mindfulness, which is the ability to be present and aware in the present
moment, without judgment or distraction. Silava: One who is endowed with morality. Silam: This term
refers to morality or virtue, which involves the adherence to ethical principles and living in a way that is
conducive to spiritual progress.

%61 Saddhaya: Faith. Saddho: Faithful. Saddha means faith or confidence in the Buddha, his teachings, and
the path to enlightenment.

%62 iriye: Effort. Viriyava: One is endowed with effort. Viriya is required to cultivate the qualities
necessary for spiritual development.

%63 Satiya: Mindfulness. Satima: One who is endowed with mindfulness.

564 Samadhimhi: Concentration. Samahito: One who is endowed with concentration. Samadhi
(concentration or one-pointedness of mind) is necessary for developing insight and wisdom.

565 pasisia: Wisdom or discernment, which is the insight into the true nature of reality and the cessation of
suffering.

566 Vijjaya: Knowledge. Tevijjo: One who is endowed with three higher superhuman knowledges. Vijia
means knowledge, which refers to the higher knowledge or insight that arises through meditation practice.
567 Abhififiaya: Psychic power. Chalabhififio: One who is endowed with six psychic powers. Abhifzia refers
to the psychic powers that can arise as a result of meditation practice, such as the ability to read others'
thoughts or see past lives.
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o psychic power is called the one who is endowed with six psychic powers.
e With that specification (he is called) the equanimous one.
Evam araha tamniddesa taditi—
e Thus the liberated one who has that specification, is (called) the equanimous one.
Parangato na pacceti tadi.
e (He is called) the equanimous one (because he) has gone beyond (and) does not
come back.
5.8.25. Dutthatthakasuttaniddeso®®
Yassussada®®® natthi kuhifici loketi. Yassati arahato khinasavassa. Ussadati
sattussada— Ragussado,®”® Dosussado,*’! Mohussado,®’? Manussado,*™
ditthussado,®™* Kilesussado,>”® Kammussado.>®
e ‘There are no defilements of someone anywhere in the world’ means... Someone
(here) means 'of the liberated one' or 'of the one in whom passion is extinct’.
Defilements (here) mean seven defilements —
o defilement of lust
o defilement of hatred
o defilement of delusion

o defilement of conceit

568 Poussin and Thomas, “Dutthatthakasuttaniddesa.”

%8 Yassussada: This is a compound word made up of two terms: "yassa" which means "of whom" and
"ussada" which means "defilements.” Together, it means "defilements of whom."

570 Ragussado: Lust defilement. This term refers to the defilement of lust or craving.

571 Dosussado: Hatred defilement. This term refers to the defilement of hatred or aversion.

572 Mohussado: Delusion defilement. This term refers to the defilement of delusion or ignorance.

57 Manussado: Conceit defilement. This term refers to the defilement of conceit or pride.

574 Ditthussado: View defilement. This term refers to the defilement of wrong views or beliefs.

575 Kilesussado: Impurity defilement. This term refers to the defilement of impurities or pollutants.

576 Kammussado: Action defilement. This term refers to the defilement of actions or deeds.
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o defilement of view

o defilement of impurity (and)

o defilement of action.
Yassime [tassime (si.syad.)] ussada natthi na santi na vijjanti Nupalabbhanti,>’’
pahina®’® samucchinna®”® viipasanta® patipassaddha®® abhabbuppattika®
iianaggind®® daddha.
e These defilements of someone

o are not (there means they) are not available,

o do not exist,

o are not found,

o abandoned,

o extirpated,

o calmed,

577 Nupalabbhanti: na: Not; upalabbhati: Are found. This is also repeated in 5.5.2, 5.5.3, 5.9.5, 5.9.8, 5.9.9,
5.10.2,5.12.1.

57 Pahing: Abandoned. This term means "abandoned" or "given up." In the text, it is used to describe the
state of someone who has abandoned their support for craving. It refers to the mental state of letting go or
renouncing something. This is repeated in 5.5.2, 5.5.3, 5.5.4, 5.5.6, 5.8.1, 5.8.2, 5.9.5, 5.9.6, 5.9.7, 5.9.8,
5.9.9,5.10.2,5.10.6, 5.12.1.

57 Samucchinna: Extirpated or destroyed. In the text, it is used to describe the state of support for craving,
which has been extirpated. It refers to the mental state of completely eliminating or eradicating something.
This is repeated in 5.5.2, 5.5.3, 5.9.5, 5.9.6, 5.9.7,5.9.8, 5.9.9, 5.10.2, 5.10.6, 5.12.1.

%80 pipasanta: Calmed. This term means "calmed" or "tranquilized.” In the text, it is used to describe the
state of support for views, which has been calmed. It refers to the mental state of being peaceful or calm.
This is repeated in 5.3.1, 5.5.2, 5.5.3, 5.9.5, 5.9.6, 5.9.7, 5.9.8,5.9.9, 5.10.2, 5.10.4, 5.10.6, 5.12.1.
BLpatipassaddha: Tranquilized. This term refers to the calming or tranquility of the mind, which is a
necessary prerequisite for attaining spiritual liberation in Buddhism. It refers to the mental state of being
free from agitation or disturbance. This is repeated in 5.5.2, 5.5.3, 5.9.6, 5.9.7, 5.9.8, 5.9.9, 5.10.2, 5.10.6,
5.12.1.

582 gAbhabbuppattika: Unable to make birth. "not liable to make birth" or "non-arising". It refers to the state
of being free from the cycle of birth and death. This is repeated in 5.5.2, 5.5.3, 5.9.6, 5.9.7, 5.9.8, 5.9.9,
5.10.2,5.10.6, 5.12.1.

S8Nanaggina: By the fire of knowledge fire. This term refers to the fire of knowledge or wisdom, which is
necessary for the destruction of the bonds or knots that bind a person to the cycle of birth and death. This
fire is kindled through the practice of Buddhist teachings and meditation. This is repeated in 5.4.2, 5.5.2,
5.5.3,5.9.6,5.9.7,5.9.8,5.9.9,5.9.12, 5.10.2, 5.10.6, 5.12.1, 5.12.2.
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o tranquilized,

o unable to make births

o (and they have been) burnt by the fire of knowledge (wisdom).

Kuhiriciti kuhiiici kimhici katthaci ajjhattam®® va bahiddha va ajjhattabahiddha®®®

va. Loke ®%ti apayaloke

ayatanaloketi

587 manussaloke devaloke khandhaloke dhatuloke

S8 yassussada natthi kuhifici loke.

e Anywhere (means).

@)

O

anywhere,
where,
somewhere,
internally or
externally or

internally and externally.

e In the world means (there) are no defilements of someone anywhere in the world,

O

in the hell realm,

in the human realm,

in the celestial or divine realm,
in the realm of aggregates,

in the realm of elements,

584 gjjhattam: Internally. This also reappears in 5.3.2.

585 gjjhattabahiddha: \nternally and externally. This is also repeated in 5.3.2.

586 |_oke: In the world or in the realm of existence. This is also repeated in 5.3.2, 5.9.12.

587 Apayaloke: Hell realm. This term refers to the realm of hell or suffering. This is also repeated in 5.3.2.
58 dyatanaloke: Realm of sense-organs. This term refers to the realm of sense-organs or sense-perceptions.
This also reappears in 5.3.2.
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o in the realm of sense-organs.
5.8.26. Purabhedasuttaniddeso®®®
Ganthd tassa na vijjantiti.
e 'Of him the knots do not exist' means.

Ganthati cattaro gantha®®°

— abhijjha kayagantho, byapado™* kayagantho,
stlabbataparamaso kayagantho, idamsaccabhiniveso®®? kayagantho.
e Bonds mean the four (types of) bonds.

o Covetousness is a bodily bond.

o Hatred is a bodily bond.

o Religious practices or rites is a bodily bond.

o Adherence to dogmatic assertion of truth is a bodily bond.
Attano ditthiya rago abhijjh@®®® kayagantho, paravadesu aghato appaccayo byapado
kayagantho, attano silam va vatam va silabbatam®®* va paramaso silabbataparamaso
kayagantho, attano ditthi idamsaccabhiniveso kayagantho.

e Lust towards the dogmatic view about self is a bodily bond.

e Hatred towards the opponent in controversy is a bodily bond.

589 Poussin and Thomas, “Purabhedasuttaniddesa.”

%0 Gantha: Bond. This term refers to the bonds or knots that bind a person to the cycle of birth and death in
Buddhism. These bonds are the result of human passions and desires, and they prevent one from attaining
spiritual liberation or Nirvana.

%91 Byapado. Hatred. This term refers to hatred or ill-will towards others. It is also one of the four types of
bonds that bind a person to the cycle of birth and death in Buddhism.

592 Jdamsaccabhiniveso: Adherence to dogmatic assertion of truth. This term refers to adherence to
dogmatic assertion of truth or attachment to one's own views and beliefs. It is the fourth type of bond that
binds a person to the cycle of birth and death in Buddhism.

598 4pbhijjha: Covetousness or desire for what others possess. This term refers to covetousness or the desire
for material possessions. It is one of the four types of bonds that bind a person to the cycle of birth and
death in Buddhism.

59 Stlabbatam: Wrong practices of moral conduct and rites. Stlabbataparamadso: This term refers to wrong
religious practices or rites, which can become a source of attachment and bondage for individuals. It is
another type of bond that prevents one from attaining spiritual liberation.
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e Sulky hatred is a bodily bond.
e One's own virtue or rite or virtue and or rite or practice or religious practices or
rites is a bodily bond.
e One's own view of adherence to dogmatic assertion of truth is a bodily bond.
Tassati arahato khinasavassa.
e 'Of him' means ‘of the enlightened one’, of the one in whom human passion is
extinct.
Ganthd tassa na vijjantiti.
e 'Of him the bonds do not exist.' means.
Gantha tassa natthi na santi na samvijjanti nupalabbhanti, pahina samucchinna
vilpasanta patipassaddha abhabbuppattika nanaggina daddhati—
e of someone's knots are not there, are not available, do not exist, are not found
e (because they) have been abandoned, extirpated, calmed, tranquilized,
e unable to make births (and) burnt by the fire of knowledge.
ganthd tassa na vijjanti.
e (Thus it) means 'Of him the knots do not exist.”
5.8.27. Paramatthakasuttaniddeso®®
Tassidha ditthe va sute mute va , pakappita natthi anupi sannati.
e To him there is not even a minute perception with regard to
o seen
o heard or

o experienced (things).

59 Poussin and Thomas, “Purabhedasuttaniddesa.”
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Tassati arahato khinasavassa.

e To him (here) means to the liberated one, to the one in whom human passion is

extinct.

Tassa ditthe va ditthasuddhiya va sute va sutasuddhiya va mute va mutasuddhiya va

sanndpubbangamatd sannavikappayeyyata sannaviggahena sanndya utthapita

samutthapitd kappita pakappita sankhata abhisankhata santhapita, ditthi natthi na

santi na samvijjanti nupalabbhanti, pahina samucchinnd vilpasantda patipassaddha

abhabbuppattika nanaggina daddhati— tassidha ditthe va sute mute va pakappita

natthi anipi sanna.

e To him, aview (seeing) which is

O

O

O

placed higher
established

prepared

thought over

created

arranged,

kept well by perception,
preceded by perception,
thought of perception,

analysis of perception

e regarding

o purification of view or seeing

O

purification of hearing
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O

purification of experience

is not there
is not available
does not exist

is not found

e (because) it has been

O

O

e as it has been burnt by the fire of knowledge.

abandoned
extirpated
calmed
tranquilized

unable to make births

e This is the meaning of 'to him there is not even a minute perception thought over

with regard to seeing (viewing), hearing or experiencing (things).’

Samvijjati arahato cakkhu, passati araha cakkhuna ripam. Chandardago arahato

5.8.28. Purabhedasuttaniddeso®°®

natthi, suvimuttacitto araha. Samvijjati arahato sotam, sunati arahd sotena saddam.

Chandardgo arahato natthi, suvimuttacitto arahd. Samvijjati arahato ghanam,

ghayati araha ghanena gandham. Chandarago arahato natthi, suvimuttacitto araha.

Samvijjati arahato jivha, sdayati arahd jivhdya rasam... pe... samvijjati arahato kayo,

5% Poussin and Thomas, “Paramatthakasuttaniddeso.”
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phusati arahd kayena photthabbam... pe... samvijjati

597 arahato mano, vijanati araha

manasd dhammam. Chandardago arahato natthi suvimuttacitto araha.

Eye is available to the liberated one. The liberated one sees form through the eye.
Ear is available to the liberated one, the liberated one hears sound through the ear.

Nose is available to the liberated one, the liberated one smells odor through the
nose.

Tongue is available to the liberated one, the liberated one savors taste through the
tongue.

Body is available to the liberated one, the liberated one touches contact through
the body.

Mind is available to the liberated one, the liberated one knows dhamma through
the mind.

There is no impulse and lust to the liberated one, (because) the liberated one’s mind is

well released.

5.8.29. Purabhedasuttaniddeso®°®

Cakkhu raparamam riparatam rapasammuditam, tam arahato dantam guttam

rakkhitam samvutam, tassa ca samvaraya dhammam deseti. Sotam saddaramam...

pe

... ghanam gandharamam... jivha rasarama rasarata rasasammuditd, sa arahato

danta gutta rakkhita samvuta, tassa ca samvaraya dhammam deseti. Kayo

photthabbaramo... pe... mano dhammaramo dhammarato dhammasammudito, so

arahato danto gutto rakkhito samvuto, tassa ca samvaraya dhammam deseti.

e The eye is pleased, attached, delighted in form.>%°

57 Samvijjati: Exist. In this context, it refers to the sense organs (eye, ear, nose, tongue, body, and mind)
being present and available to the Arahanta.

598 Poussin and Thomas, “Purabhedasuttaniddesa.”

599 Cakkhu: Eye. This term refers to the eye, the organ of sight, one of the six sense organs. Ripdraman:
Pleased in form. Riparatam: Attached in form. Riapasammuditam: Delighted in form.
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e The ear is pleased, attached, delighted in sound.

e The nose is pleased, attached, delighted in smell.

e The tongue is pleased, attached, delighted in taste.

e The body is pleased, attached, delighted in touch.

e The mind (mana) is pleased, attached, delighted in touch.

e The eye, ear, nose, tongue, body, mind of the liberated one is tamed, protected,
guarded, (and) restrained.

He preaches the doctrine (dhamma) in order to restrain that (eye, ear, nose, tongue, body,
mind).
5.8.30. Purabhedasuttaniddeso®®
Na tassa putta Pasavo,%°! khettam®°? vatthuiica®®® vijjatiti. Nati patikkhepo.

e 'Of him, (there) do not exist sons, animals, plot of land (or) property’ means...
'Not' means denial.

Tassati arahato khinasavassa.

e 'Of him' means ‘of the enlightened one,” ‘of the one in whom human passion is
extinct.’

Puttati cattaro putta— attajo putto, khettajo putto, dinnako putto, antevasiko putto.
e 'Sons' means four types of sons -

o self-begotten son

o son like person assisting in the field

o adopted son

600 poussin and Thomas, “Purabhedasuttaniddesa.”

801 pasavo: Animals, which includes goats, sheep, cocks, pigs, elephants, oxen, horses, and mares.

892 Khettam: Plot of land or cultivating lands, which includes rice fields, paddy fields, green peas fields,
bean fields, barley fields, wheat fields, and sesame seed fields.

803 Vatthum: Property or possessions, which includes house property, warehouse property, earlier property,
later property, monastery property, and dwelling property.
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o attendant son.

Pasavoti ajelaka kukkutasitkara hatthigavassavalava.

e 'Animals' means... goats and sheep, cocks and pigs, elephants, oxen, horses and
mares.

Khettan ti salikhettam vihikhettam muggakhettam masakhettam yavakhettam

godhumakhettam tilakhettam.

e 'Plot of land' means a good kind of rice field, paddy field, green peas field, a kind
of bean field, barley field, wheat field, the sesame seed field.

Vatthun ti gharavatthum kotthavatthum purevatthum pacchavatthum aramavatthum

viharavatthum.

e 'Property’ means property of house, property of warehouse, earlier property, later
property, monastery property, dwelling property.

Na tassa puttd pasavo , khettam vatthuiica vijjatiti.

e 'Of him, sons, animals, plot of land, and property does not exist' means.

Tassa puttapariggaho va pasupariggaho va khettapariggaho va vatthupariggaho va

natthi na santi na samvijjanti nupalabbhanti, pahind samucchinnd viipasanta

patipassaddhd abhabbuppattika rianaggina daddhati— na tassa puttd pasavo, khettam

vatthufica vijjati.

e 'Of him possession of sons, possession of animals, possession of cultivating lands,
possession of properties do not have, are not available, do not exist, are not found.

e (They have been) abandoned, extirpated, calmed, tranquilized, unable to make
birth, burnt by the fire of knowledge' (is what it) means.

'Of him, sons, animals, plot of land or property do not exist' (is what it) means.
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5.8.31. Attadandasuttaniddeso®®

6 ’606ti

Yassa natthi idam meti, paresam®® vapi kificanan
e 'Someone does not have something (like) this is mine or this is of others' means.
Yassa'ti arahato khindsavassa.

e 0of someone means of the liberated one or of the one in whom human passion is

extinct.

Yassa ‘mayham va idam paresam va idan’ ti kifici ripagatam®’ vedanagatam®®

0

sainagatam®?® sankharagatam®® vififianagatam®? gahitam®? paramattham

614 adhimuttam®'® natthi na santi na samvijjati

abhinivittham®*® ajjhositam

nupalabbhati, pahinam samucchinnam viipasantam patipassaddham

abhabbuppattikam fianaggina daddhanti. Evampi assa natthi idam meti, paresam

vapi kificanam.

e Of someone “this is mine, this is of others” means: something which is endowed
with form, endowed with feeling, endowed with perception, endowed with

formation, endowed with consciousness,

e taken, touched, attached to, bent upon, intent upon -

604 Poussin and Thomas, “Attadandasuttaniddesa.”

805 paresam: Of others. It is a possessive pronoun used to indicate that something belongs to someone else.
806 Kificanam: Something. It is an indefinite pronoun used to refer to an unspecified thing or object.

807 Ripagatam: Endowed with form. It refers to the physical or material aspect of existence.

898 Vedanagatam: Endowed with feeling. It refers to the sensation or feeling aspect of existence.

899 Saniagatam: Endowed with perception. It refers to the cognitive or perceptual aspect of existence.

810 Sankharagatam: Endowed with formation. It refers to the mental and volitional aspect of existence.

1 Vifianagatam: Endowed with consciousness. It refers to the cognitive or awareness aspect of existence.
812 Gahitam: Taken or grasped. It refers to something that is held or grasped by the mind or consciousness.
813 4bhinivittham: Attached to. It refers to the mental state of attachment or clinging.

814 4jjhositam: Bent upon. It refers to the mental state of being preoccupied or absorbed in something.

815 Adhimuttam: Intent upon. Intent upon. It refers to the mental state of being fixated or obsessed with
something.

253



e is not there, does not have, does not exist, is not found, has been abandoned,
extirpated, calmed, tranquilized,

e not liable to make birth, burnt by the fire of knowledge.

e Thus also (it is said) 'Someone does not have something (like) this is mine or this
is of others.’

5.8.32. Purabhedasuttaniddeso®'®

Yassa loke sakam®" natthiti.

e 'Someone's grasping as one's own is not (there) in the world' means.

Yassati arahato khindsavassa.

e 'Of someone' means ‘of the enlightened one,” ‘of the one in whom human passion
is extinct.’

Loke sakam natthiti.

e 'Grasping as one's own is not (there) in the world' means.

Tassa mayham va idam paresam va idanti kirici riupagatam vedandagatam sanndagatam

sankharagatam vinnanagatam, gahitam paramattham abhinivittham ajjhositam

adhimuttam, natthi na santi... pe... nanaggina daddhanti— yassa loke sakam natthi.

e There is nothing endowed with form, endowed with feeling, endowed with
perception, endowed with formation, (and) endowed with consciousness

e taken, touched, attached to, bent upon, intent upon (as) this is mine or this is of

others,

616 Poussin and Thomas, “Purabhedasuttaniddesa.”
817 Sakam: Grasping as one's own. Yassa loke sakam natthi: ‘'Someone's grasping as one's own is not (there)
in the world'. This means that there is no concept of ownership in the world.
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e do not have, do not exist, (...are not found, abandoned, extirpated, calmed,
tranquilized, unable to make birth...)

e burnt by the fire of knowledge.

e (This is the meaning of) ‘Someone's grasping as one's own is not (there) in the
world.’

Asataca na socatiti.

e '(The enlightened one) also does not grieve' means.

618 ya vatthusmim na socati.

Viparinatam va vatthum na socati, viparinatasmim

e (The enlightened one) does not grieve the changing nature of property, or (he)
does not grieve over property at the time of (its) changing.

Cakkhu me viparinatanti na socati. Sotam me... ghanam me... jivha me... kdayo me...

mano me... ripa me... sadda me... gandha me... rasa me... photthabba me...

dhammo me... kulam me... gano me... avaso me... labho me... yaso me... pasamsa

619 me... pindapdto me... senasanam me...

me... sukham me... civaram
gilanapaccayabhesajjaparikkharo®® me... mata me... pita me... bhata me... bhagini
me... putto me... dhitd me... mitta me... amaccd me... fidataka me... salohita me
viparinatati na socati na kilamati na paridevati na urattalim kandati na sammoham
apajjatiti.

e (The enlightened one) does not grieve that

o ‘my eye has changed.’

618 Viparinatasmim: Changed. Viparinatam va vatthum na socati, viparinatasmim va vatthusmim na socati:
This passage means that the enlightened one does not grieve over the changing nature of property or over
property that has already changed hands.

819 Crvaram: Robe; the yellow robe of a Buddhist monk.

520 Gilanapaccayabhesajjaparikkharo: Requisite of medicinal support when sick.
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'my ear has changed'

'my nose has changed'

'my tongue has changed'
'my body has changed'

'my mind has changed'

'my form has changed'

'my sound has changed'
'my odor has changed'

'my taste has changed'

'my touch has changed'

'my family has changed'
'my multitude has changed'
'my residence has changed'
'my gain has changed'

'my reputation has changed'
'my praise has changed'
'my happiness has changed'
'my robe has changed'

'my alms-food has changed'

'my dwelling has changed'

'my requisite of medicinal support when sick has changed'

'my mother has changed'

'my father has changed'
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o 'my brother has changed'
o 'my sister has changed'
o 'my son has changed'
o 'my daughter has changed'
o 'my friends have changed'
o 'my colleagues have changed'
o 'my kinsmen have changed'
o 'my relations by blood have changed.'
e (The enlightened one) does not grieve, is not fatigued, does not wail, does not cry
beating his own breast, does not get into confusion - is the meaning.
Evampi, asata®® ca na socati.
In this way also (the enlightened one) does not grieve.
5.8.33. Mahaviyithasuttaniddeso%%?
Suddhim®® asuddhinti®®* apatthayanoti.
e The one who does not aspire (wish for) purity or impurity means
Asuddhin ti asuddhim patthenti, akusale®?® dhamme patthenti.
e Impurity means (here they) aspire (or wish for) impurity; (or they) aspire

unwholesome conditions.

82! Asata: Non-existing. Asatd ca na socati: '(The enlightened one) also does not grieve' means that the
enlightened one does not feel sorrow or distress. The enlightened one does not grieve over the
impermanence of the physical body and material possessions, including family, friends, and reputation. The
enlightened one does not feel fatigue, wail etc. over the personal or external possessions.

622 poussin and Thomas, “Mahaviyiihasuttaniddesa.”

823 Suddhim: Purity, cleanliness, or purification of the mind. In Buddhism, suddhi refers to the state of
being free from defilements or mental impurities, which hinder spiritual progress and lead to suffering.
624 Asuddhim: Impurity or uncleanness, which is the opposite of suddhi. It refers to the defilements and
negative qualities of the mind that cause suffering and prevent spiritual growth.

625 Akusale: Unwholesome; dhamme: Condition. Akusala dhamma: Unwholesome or unskillful mental
states that arise from ignorance, craving, and aversion, such as greed, hatred, and delusion.
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Suddhin ti suddhim patthenti, paiica kamagune patthenti;

e Purity means (here they) aspire (or wish for) purity; (or they) aspire five sensual
pleasures.

asuddhim patthenti, akusale dhamme patthenti, paiica kamagune®®® patthenti;

e (They) aspire impurity means (here they) aspire (or wish for) unwholesome
conditions (or they) aspire five sensual pleasures.

suddhim patthenti, dvasatthi ditthigatani®?’ patthenti,

e (They) aspire purity means (here they) aspire (or wish for) sixty-two wrong
views.

asuddhim patthenti, akusale dhamme patthenti, paiica kamagune patthenti, dvasatthi

ditthigatani patthenti;

e (they) aspire impurity means (here they) aspire unwholesome conditions (or they)
aspire five sensual pleasures; (or they) aspire sixty-two wrong views.

suddhim patthenti, tedhatuke kusale®?® dhamme patthenti,

e (They) aspire purity means (here they) aspire (or wish for) wholesome conditions
in the three worlds;

asuddhim patthenti, akusale dhamme patthenti, parica kamagune patthenti, dvasatthi

ditthigatani patthenti, tedhdtuke kusale dhamme patthenti;

626 Kamagune: Sensual pleasure. The five sensual pleasures, including the enjoyment of sights, sounds,
smells, tastes, and touch. According to Buddhism, attachment to these pleasures can lead to suffering and
hinder spiritual progress.

827 Ditthigatani: \Wrong views or misconceptions that lead to unwholesome actions and hinder spiritual
progress. In Buddhism, the removal of wrong views is a crucial step towards liberation.

628 Kusale: Wholesome; dhamme: condition. Tedhatuke kusale dhamme: Wholesome or skillful mental
states that arise from wisdom, compassion, and ethical conduct, such as generosity, kindness, and
mindfulness.
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e (they) aspire impurity means (here they) aspire unwholesome conditions (or they)
aspire five sensual pleasures; (or they) aspire sixty-two wrong views; (or they)
aspire wholesome conditions in the three worlds.

suddhim patthenti, puthujjanakalyanaka®® [kalyanaputhujjana( sya.) evamidisesu

thanesu] niyamavakkantim [niyamavattantim( ka.)] patthenti.

e (They) aspire purity means mundane persons who do good aspire (or wish for)
fixed entry.

Sekkha aggadhammam arahattam patthenti.

e Learners or those who are in the course of perfection aspire (or wish for) the
highest objective (goal that is Nibbana).

Arahatte patte arahd neva akusale dhamme pattheti, napi paiica kamagune pattheti,

napi dvasatthi ditthigatani pattheti, napi tedhatuke kusale dhamme pattheti, napi

niyamavakkantim pattheti, napi aggadhammam arahattam pattheti.

e The liberated ones who have reached the liberation (enlightenment or arahanta-
ship), never aspire (or wish for) unwholesome conditions; nor do they aspire five
sensual pleasures; nor do they aspire sixty-two wrong views; nor do they aspire
wholesome conditions in the three worlds; nor do they aspire fixed entry; nor do
they aspire the highest objective (called) liberation (enlightenment or arahanta-

ship).

Patthana samatikkanto arahd vuddhiparihanivitivatto [vuddhiparihanim vitivatto

(s2.)].

629 puthujjana: A mundane person or an ordinary individual who has not yet achieved spiritual liberation.
Puthujjanakalyanaka refers to wholesome or meritorious actions performed by mundane individuals.
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e The enlightened one or liberated one has overcome the aspirations; (he) has
exceeded growth and decay.

So vutthavaso cinnacarano... pe... jatijaramaranasamsaro natthi tassa

punabbhavoti—

e He has lived the life of a spiritual practitioner; (he) has practiced noble conduct;
(he) does not have a circle of transmigration with birth, decay and death; (he)
does not have a re-birth.

suddhim asuddhinti apatthayano.

e (Thus he is called) the one who does not aspire purity or impurity.

5.8.34. Attadandasuttaniddeso®*

Sabbaso®®! namaripasmim %% yassa natthi mamayitan 5%4ti.

e 'of him there is no cherishing or belonging to oneself in the materiality and
mentality altogether’ means.

Sabbasoti sabbena sabbam sabbatha sabbam asesam nissesam

pariyadiyanavacanametam— sabbaso ti.

e ‘from altogether' means by all means, in every way in all, fully, entirely,

exhausting is the word here. (This is) what it means altogether.

830 Poussin and Thomas, “Attadandasuttaniddesa.”

831 Sabbaso: Altogether. This term means altogether or completely. It is used in the context of the passage
to emphasize that there is no self-cherishing or self-attachment in the material and mental aggregates
completely.

832 Namariipasmim: Mentality and materiality. This term refers to the aggregate of mentality and
materiality, which together constitute a sentient being according to Buddhist philosophy.

833 Mamayitam: Cherishing or belonging to oneself. This term means "cherishing or belonging to oneself"
and refers to the concept of self-attachment or self-grasping.
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Naman ti cattaro ariipino khandha.®®* Ripan®® ti cattaro ca Mahabhiita, %

catunnarica mahabhiitanam upadaya ripam. Yassati arahato khinasavassa.

Mamayitan ti dve mamatta— tanhamamattarica ditthimamattarica... pe... idam

tanhamamattam... pe... idam ditthimamattam. Sabbaso namaripasmim, yassa natthi

mamayitan ti sabbaso namaripasmim mamatta yassa natthi na santi na samvijjanti

nupalabbhanti, pahina samucchinna vipasanta patipassaddha abhabbuppattika

nanaggind daddhati— sabbaso namaripasmim, yassa natthi mamdayitam.’

e Mentality means the four formless aggregates.

e Materiality means the four great elements and the materiality or the form with
reference to the four great elements.

e Of any person means ‘of the enlightened one,” ‘of the one in whom human
passion is extinct.’

e Cherishing or belonging to oneself means the two selfish attachments, i.e., selfish
attachment to craving and selfish attachment to view....repeat...

e This is the selfish attachment to craving. ...repeat...

e This is the selfish attachment to view.

e 'of him there is no cherishing or belonging to oneself in the materiality and
mentality altogether' means someone's selfish attachment in the mentality and

materiality is altogether not there, do not have, do not exist, are not found,

834 Aripino khandha - This refers to the four formless aggregates, which are part of the aggregate of
mentality.

835 Riipa- This term refers to the four great elements and the materiality or form associated with them.
836 Mahabhita - These are the four great elements of earth, water, fire, and air, which are considered the
primary constituents of all matter.

261



abandoned, extirpated, calmed, tranquilized, unable to make birth, burnt by the
fire of knowledge.

e (This is the meaning of) ‘Of him there is no cherishing or belonging to oneself in
the materiality and mentality altogether.’

5.8.35. Mahaviyithasuttaniddeso®’

Cutiipapato idha yassa natthiti.

e 'There is no passing away and being born here to someone' means.

Yassati arahato khindasavassa.

e Of someone means of the enlightened one; of the one in whom human passion is
extinct.

638 ggamanam gamandagamanam kalamgati®®® bhavabhavo cuti ca

Yassa gamanam
upapatti ca nibbatti®*® ca bhedo ca jati®** ca jaramaranaiica natthi na santi na
samvijjanti nupalabbhanti, pahind samucchinna vipasanta patipassaddha
abhabbuppattikd nanaggina daddhati —

e Of someone, there are no, do not have, do not exist, are not found the going,

coming, going and coming, death and passing on to another existence, from one

existence to another, passing away and birth, coming forth and breaking, birth,

837 Poussin and Thomas, “Mahaviyiihasuttaniddesa.”

838 Gamanam: Going, movement. In the passage, it is used to describe the absence of movement or change
for the enlightened one, who is free from the cycle of birth, death, and rebirth.

83 Kalamgati: Death and passing on to another existence. Kala means "time" or "season." In the passage, it
is used to describe the absence of the cycle of birth, death, and rebirth, which is not subject to the
limitations of time or season.

640 Nibbatti: Coming forth. Nibbatti means "coming forth" or "arising." In the passage, it is used to describe
the absence of birth and the arising of new life for the enlightened one who has transcended the cycle of
birth and death.

641 Jati: Birth or rebirth. In the passage, it is used to describe the absence of the cycle of birth, death, and
rebirth for the enlightened one.

262



decay and death, (they have been) abandoned, extirpated, calmed, tranquilized,
unable to make birth, burnt by the fire of knowledge.

cutiipapato idha assa natthi.

e 'There is no passing away and being born here to someone' means (this).

5.8.36. Suddhatthakasuttaniddeso%*

Tassidha natthi paramuggahitan ti.

e 'To him there is nothing to be accepted as superior' means.

Tassati arahato khinasavassa.

e to him means to the liberated one, to the one in whom human passion is extinct.

Tassa idam paramam®® aggam settham visittham®* pamokkham®®

uttamam
pavaranti gahitam paramattham abhinivittham ajjhositam adhimuttam natthi na santi
na samvijjati nupalabbhati, pahinam samucchinnam viipasantam patipassaddham
abhabbuppattikam fianaggina daddhanti®®— tassidha natthi paramuggahitam.

e This, to him, (there) is not to be, does not have, does not exist; not to be found

e as superior, the highest, foremost, distinguished, chief, supreme (and) noble

e to be taken, touched, attached to, bent upon (and) intent upon.

642 Poussin and Thomas, “Suddatthakasuttaniddesa.”

643 Parama: Superior, highest, supreme. This term means "highest” or "supreme." It is used to describe the
state of mind of an arahant, which is considered the highest and most supreme state of mind that one can
attain.

844 Visittham: Distinguished. This term means "foremost" or "distinguished." It is used to describe the state
of mind of an arahant, which is considered the most distinguished and highest state of mind.

845 pamokkham: Chief. This term is used to describe the state of mind of an arahanta, which is considered
the most noble and virtuous state of mind.

846 Daddham: Burnt. This term refers to the burning or destruction of the bonds or knots that bind a person
to the cycle of birth and death. This destruction is brought about by the fire of knowledge or wisdom, which
is gained through the practice of Buddhism. Nanaggina - This term means "fire of knowledge." It refers to
the wisdom and insight that an arahant has attained through their spiritual practice and attainment of
enlightenment.
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e (That) means (it) has been abandoned, extirpated, calmed, tranquilized, not liable
to make birth (and) burnt by the fire of knowledge.

e This is the meaning (of) ‘To him there is nothing to be accepted as superior.’

5.8.37. Kamasuttaniddesa®’

Tinno®® parangato® thale titthati brahmanoti.®*® Brahmanoti kho, bhikkhave,

arahato®! etam adhivacanam.

e O Monks! Brahmana means the one who has crossed over and gone beyond and
stands on the (other) shore. Here the word brahmana is an epithet for the liberated

one.

647 Poussin and Thomas, “Kamasuttaniddesa.”

548 Tinno Crossed over: The crossing here means the crossing of the samsaric ocean or river. Tinno
parangato: means "one who has gone across to the other shore," referring to a person who has attained
enlightenment. This word reappears in 5.5.7 as well.

849 Parangato: Gone beyond; one who has gone to the other shore. This word reappears in multiple
locations including 5.1.1, 5.5.4, 5.5.7.

850 Brahmana: Literally means "brahmin,” but in this context, it refers to an arahanta person, someone who
has attained complete liberation from suffering.

81 Arahato: Liberated one or enlightened one). This is repeated in 5.2, 5.3.1, 5.4.1,5.4.2,5.5.1,5.5.2, 5.5.3,
5.5.6,5.5.8,5.7.1,5.8.1,5.8.2,5.9.1,5.9.3,5.9.4,5.9.5,5.9.6, 5.9.7,5.9.8, 5.9.9, 5.9.11, 5.9.12, 5.10.2,
5.11.1,5.12.1,5.12.2,5.13.1.
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So abhififiaparagii®®? pariiiiaparagi®? pahanaparagii®®* bhavanaparagii®™
sacchikiriyaparagii®® Samapattiparagii.®’

e He is the one who has gone beyond:

e special knowledge

e full understanding

e abandoning

e developing

e realization

attainments.

sabbakilesanam, bhavanaparagii catunnam ariyamagganam, sacchikiriyaparagii
nirodhassa, samapattiparagii sabbasamapattinam.
e [He is the one who has gone beyond:

e with special knowledge of all phenomena

some supernatural powers such as the ability to read others' thoughts, see past lives, or perceive the
workings of kamma. Paragi means the one who has gone to the other shore or the one who has crossed
over to the other shore.

3 Parifiiiaparagii: One who has gone beyond full understanding. Parifiia: means "full understanding,"
often referring to the understanding of the Four Noble Truths. Nibbana: means "extinguishment" or
"extinction," specifically the extinguishing of craving and the attainment of enlightenment. Dukkha: means
"suffering," specifically the suffering that arises from attachment to impermanent things. Samudaya: means
"origin" or "cause," specifically referring to the cause of suffering, which is craving. Magga: means "path,"
specifically referring to the Eightfold Path that leads to the cessation of suffering. Nirodha: means
"cessation," specifically the cessation of suffering that comes with the attainment of enlightenment.

84 Pahanaparagii: One who has gone beyond abandoning. Pahdna: means "abandoning," specifically the
abandoning of defilements such as greed, hatred, and delusion.

855 Bhavandparagii: One who has gone beyond developing. Bhavana: means "developing" or "cultivating,"
specifically referring to the cultivation of the Eightfold Path.

86 Sacchikiriyaparagii: One who has gone beyond realization. Sacchikiriya: means "realization,"
specifically the realization of the Four Noble Truths and the attainment of enlightenment.

857 Samapattiparagii: One who has gone beyond attainment. Samapatti: means "attainment,” specifically
referring to the attainment of various states of meditative absorption.
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e with full understanding of all sufferings
e with abandoning of all defilements

e with developing of the four noble paths
e with realization of cessation

e with attainments of all attainments.]

6

So vasippatto paramippatto ariyasmim silasmim,%® vasippatto paramippatto

89 yasippatto paramippatto ariyaya Paiiiiaya,%® vasippatto

ariyasmim samadhismim,
paramippatto ariyaya Vimuttiya.%®!

e [He has attained:

e mastery in the noble virtue

e perfection in the noble virtue

e mastery in the noble concentration

e perfection in the noble concentration
e mastery in the noble wisdom

e perfection in the noble wisdom

e mastery in the noble emancipation

e perfection in the noble emancipation.]

88 4riyasmim: Noble. stlasmim: Virtue. Stla: means "virtue" or "morality," specifically the observance of
the Five Precepts.

89Samadhismim: Concentration. Samadhi: means "concentration," specifically the concentration of the
mind through meditation.

860 pgsifiaya: Wisdom (paiiiia+[aya) wisdom). Pasifia: means "wisdom," specifically the wisdom that arises
from the understanding of the Four Noble Truths. This term is also repeated in 5.5.9.

861 Vimuttiva: Emancipation. Vimutti: means "liberation™ or "emancipation,” specifically the liberation from
the cycle of birth and death.
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So param gato parappatto®? antagato®®? antappatto®®* kotigato®®® kotippatto®®
pariyantagato pariyantappatto vosanagato vosanappatto tanagato tanappatto
lenagato lenappatto saranagato saranappatto abhayagato abhayappatto accutagato
accutappatto amatagato amatappatto nibbanagato nibbanappatto.

e [He is the one who has:

e gone to the other shore

e reached the other shore

e gone to the end

e reached the end

e (one to the top

e reached the top

e gone to the destination

e reached the destination

e gone to the climax

e reached the climax

e gone to the consummation

e reached the consummation

e gone to the protection

e reached the protection

e gone to the safety

862 parappatto: Gone beyond. This term is also repeated in 5.5.4.

863 Antagato: One who has gone to the end. This is also repeated in 5.5.4.
864Antappatto: One who has reached the end. This is also repeated in 5.5.4.
85K otigato: One who has gone to the top. This is also repeated in 5.5.4.
86K otippatto: One who has reached the top. This is also repeated in 5.5.4.
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reached the safety

gone to the refuge

reached the refuge

gone to the fearless

reached the fearless

gone to the eternal peace

reached the eternal peace

gone to the deathless

reached the deathless

gone to the absence of craving (enlightenment)

reached the absence of craving (enlightenment).]

So vutthavaso®’ cinnacarano®® gataddho®® gatadiso®° gatakotiko

palitabrahmacariyo uttamaditthippatto bhavitamaggo pahinakileso patividdhakuppo

sacchikatanirodho,

[He is the one who has:

lived the life of a spiritual practitioner
practiced the noble conduct
completed the journey

accomplished the practice

87 utthavaso: Lived the life of a spiritual practitioner. This is also repeated in 5.3.3, 5.4.1, 5.5.7, 5.6.3,
5.9.2,5.9.10,5.10.1, 5.11.2.

868 Cinnacarano: Practised the noble conduct. This is also repeated in 5.3.3, 5.4.1, 5.5.7, 5.6.3, 5.9.2, 5.9.10,
5.10.1,5.11.2.

869Gataddho: One who has completed his journey. This is also repeated in 5.3.3, 5.4.1, 5.5.7, 5.6.3, 5.9.2,
5.9.10,5.10.1, 5.11.2.

670Gatadiso: One who has accomplished the practice. This is also repeated in 5.3.3, 5.4.1, 5.5.7, 5.6.3,
5.9.2,5.9.10,5.10.1,5.11.2.
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e gone to the top

e guarded the holy life

e reached supreme view

e developed the path

e abandoned the defilements

e comprehended the unshakable

e realized the cessation.]

dukkham tassa parififiatam, samudayo Pahino,®”™* maggo Bhavito,®"? nirodho
sacchikato,

e His suffering has been known accurately

e the origin (of suffering) has been abandoned

e path has been developed

e cessation has been realized.

abhinifieyyam abhinifidatam, pariniiieyyam parinndatam, pahatabbam pahinam,
bhavetabbam bhavitam, sacchikatabbam sacchikatam.

e well understood is that which is to be well understood

e accurately known is that which is to be accurately known

e abandoned is that which is to be abandoned

e developed is that which is to be developed

e realized is that which is to be realized.

5.8.38. Kamasuttaniddeso®™

57 pahino: Abandoned. This is also repeated in 5.1.2, 5.5.6, 5.9.1, 5.9.6, 5.9.11, 5.10.6.
52Bhavito: Developed. This is also repeated in 5.10.4.
673 Poussin and Thomas, “Kamasuttaniddesa.”
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So ukkhittapaligho samkinnaparikkho abbulhesiko niraggalo ariyo pannaddhajo

pannabharo visaniniutto paricangavippahino chalangasamanndagato ekarakkho

caturapasseno panunnapaccekasacco samavayasatthesano anavilasankappo

passaddhakayasankharo suvimuttacitto

874 suvimuttapaiiiio kevali vusitava

uttamapuriso paramapuriso paramapattippatto.

e He is the one who has

O

lifted or thrown up an iron beam or bar for fastening up a door/hinge
closed the moat

pulled out the doorstep

unlocked

he is the noble one

he is the one who has lowered the flag

he is the one who has put down his burden

he is the one who is unshackled

he is the one who has abandoned the five qualities

he is the one who is endowed with six qualities

he is the one who is self-protected

he is the one who is endowed with fourfold support

he is the one who has come out of the dogmatic views and realized the
truth

he is the one who seeks people with similar qualities

he is the one who has undisturbed intentions

674 Suvimuttacitto: Well-released mind or fully liberated mind. This is repeated in 5.9.3, 5.13.1.

270



o he is the one who has calmed down the bodily actions

o he is the one who has well released mind

o he is the one who has well released wisdom

o he is the one who has wholly gone through or mastered

o he is the one who has lived the holy life

o he is the topmost person

o heis the supreme person

o he is the one who has attained the supreme attainment.
So nevacinati [neva dcinati (si.sya.)] napacinati, apacinitva thito. Neva pajahati na
updadiyati, pajahitva thito. Neva samsibbati [neva sineti (si.), neva visineti (syd.)] na
ussineti, visinitva thito. Neva vidhiipeti na sandhiipeti, vidhiipetva thito. Asekkhena
silakkhandhena samannagatatta thito. Asekkhena samadhikkhandhena... asekkhena
pannakkhandhena...asekkhena vimuttikkhandhena... asekkhena
vimuttinanadassanakkhandhena samanndgatatta thito. Saccam sampatipadiyitva
thito. Ejam samatikkamitva thito. Kilesaggim pariyadiyitva thito, aparigamanataya
thito, katam samaddaya thito, muttipatisevanataya thito, mettaya parisuddhiyd thito,
karundya... muditaya... upekkhaya parisuddhiya thito, accantaparisuddhiya thito,
akammayataya [atammayataya (si.), akammarnfiatdya (sya.)] parisuddhiya thito,
vimuttattd thito, santussitatta thito, khandhapariyante thito, dhatupariyante thito,

ayatanapariyante®’® thito, gatipariyante®® thito, upapattipariyante®’’ thito,

57 dyatanapariyante: The end of the sense-organs.
676 Gatipariyante: The end of five realms.
577 Upapattipariyante: The end of births in heavens and hells.
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patisandhipariyante®’® thito, (bhavapariyante®’ thito, samsarapariyante®® thito
vattapariyante®® thito, antime bhave thito,) [natthi sthalapotthake] antime samussaye
thito, antimadehadharo araha.5®?

e He never accumulates.

e (he) does not destroy.

e having destroyed (he) has stood.
e He never gives up.

e (he) does not grasp.

e Having given up.

e (he) has stood.

e He never entangles.

e (he) does never specifically sew.
e (he) does not undo sewing.

e Having specifically sewn.

e (he) has stood.

e He never fumigates.

e (he) does not cause thick smoke or steam thickly.

e Having fumigated, (he) has stood.

878 Patisandhipariyante: The end of re-births in kama, rupa, arupa realms.

67 Bhavapariyante: The end of one mode, four mode and five mode existence.

880 Samsaraparivante: The end of round of rebirth of 5 aggregates (khandha), 18 elements (dhatu), 12 bases
(@yatana) (samsara+pariyanta+[e] round of rebirth+the end)

881 Vattapariyante: The end of action (kamma), result (vipaka), defilement (kilesa) rounds.

82 graha: Enlightened one or liberated one. Arahanta: An enlightened person who has attained the highest
level of spiritual realization and has liberated themselves from the cycle of rebirth. This is repeated in 5.3.2,
5.3.3,55.4,555,55.6,55.7,55.8,5.5.9,56.1,5.6.2,5.6.3,5.9.2,5.9.3,59.10, 5.10.1, 5.6.3, 5.9.2,
5.9.3,5.9.10, 5.10.1, 5.10.3, 5.10.4, 5.10.5, 5.10.6, 5.11.2,
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He has stood endowed with a mass of moral conduct by the learned or the one
who does not require any further training.

He has stood endowed with a mass of concentration by the learned or the one who
does not require any further training.

He has stood endowed with a mass of wisdom by the learned or the one who does
not require any further training.

He has stood endowed with a mass of emancipation by the learned or the one who
does not require any further training.

He has stood endowed with a mass of emancipation insight given by knowledge
by the learned or the one who does not require any further training.

Having realized the truth, (he) has stood.

Having passed over the craving, (he) has stood.

Having overpowered the fire of defilements, (he) has stood.

With repeatedly not coming back to the circle of transmigration (he) has stood.
Having accepted (what it is), (he) has stood.

With practicing the deliverance, (he) has stood.

With the purity of friendliness, (he) has stood.

With the purity of compassion, (he) has stood.

With the purity of sympathetic joy, (he) has stood.

With the purity of equanimity, (he) has stood.

With the absolute purity, (he) has stood.

With the purity of the absence of craving, view, conceit, (he) has stood.

With the emancipation (he) has stood.
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e With the state of happiness (he) has stood.

e At the end of aggregates (he) has stood.

e At the end of elements (he) has stood.

e At the end of sense organs (he) has stood.

e At the end of five realms (he) has stood.

e At the end of births in heavens and hells (he) has stood.

e At the end of re-births in sensual (kama), form/material (ripa),
formless/immaterial (ariipa) realms (he) has stood.

e At the end of one-mode, four-mode and five-mode existence (he) has stood.

e At the end of the round of rebirth of 5 aggregates (khandha), 18 elements (dhatu),
12 bases (ayatana) (he) has stood.

e At the end of the rounds of action (kamma), result (vipaka), defilement (kilesa),
(he) has stood.

e At the end of final existence (he) has stood.

e At the end of the final body (he) has stood.

The liberated one is the one who is holding the final body.
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6. Chapter Six: Conclusion and Contributions

The Mahaniddesa is a Buddhist scripture that provides a detailed explanation of
the Arahanta ideal, which is the highest spiritual attainment in Buddhism. The text sheds
light on the philosophy of the Arahanta ideal and the path to its attainment. The Arahanta
ideal is a central theme in Buddhism, and the Mahaniddesa provides a unique and
multifaceted view of this understanding. It is an essential Buddhist understanding to
carefully delineate what this ideal means. The text also serves as a bridge between the
original canonical literature and the later commentaries, clarifying multiple areas of the
Buddhist doctrine. This can enhance one's perspective, leading to greater clarity and
wisdom. Additionally, exploring the different aspects of the Arahanta ideal can help us

appreciate the beauty and richness of the Buddhist tradition.

6.1. Research Questions and Objectives

A thorough investigation of the Mahaniddesa®® and, in particular, an
investigation of the terms related to the Arahanta ideal within the Mahaniddesa, led to
the following questions. What are the overall distinguishing features and the significance
of the philosophy of the Arahanta ideal in Theravada Buddhism? How does the
Mahaniddesa contribute towards understanding the Theravada philosophy of the state of
the art of an Arahanta? What is the place of the Mahaniddesa in the early Buddhist
canon, and what is the relationship between the Atthakavagga of Suttanipata and the

Mahaniddesa in relation to the Arahanta ideal? Why is it important to translate some

683 poyssin and Thomas, Mahaniddesa.
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portions of the Mahaniddesa in particular and the entire text in general? What are the
useful philosophical and practical implications for Buddhists today?

Buddhism is a religion that encompasses various philosophical teachings,
including the concept of the Arahanta ideal. This ideal has been described as the ultimate
state of spiritual enlightenment and liberation, and it is considered the highest
achievement in the Theravada tradition of Buddhism. The Mahaniddesa is a text that
contributes to the understanding of the philosophy of the Arahanta ideal.

The objectives of the research include providing a comprehensive analysis of the
Arahanta Ideal using a range of Buddhist literature and literary analysis methodology,
developing a working definition of the Arahanta ideal relevant to contemporary
discussions on mindfulness, meditation, and well-being, and providing a valuable
resource of translated portions of the Mahaniddesa. Overall, this research is a substantial
contribution to the field of Buddhist studies, providing a thorough and comprehensive
analysis of the Arahanta Ideal within Theravada Buddhism.

In this chapter, we delve into the unique features and significance of the Arahanta
philosophy in Theravada Buddhism. We also explore how the Mahaniddesa contributes
to our understanding of this philosophy and where it stands in the early Buddhist canon.
Furthermore, we examine the relationship between the Afthakavagga of Suttanipata and
the Mahaniddesa regarding the Arahanta ideal. Finally, it is emphasized that the
importance of translating the Mahaniddesa, both in part and as a whole, to gain insight

into its philosophical and practical implications for modern-day Buddhists.
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6.2. Summary of the Main Findings

The Mahaniddesa presents a comprehensive analysis of the Arahanta Ideal in
Buddhism, and sheds light on its philosophical underpinnings. The primary objective of
this dissertation is to provide a thorough and systematic analysis of the Arahanta Ideal as
depicted in the Mahaniddesa. The background research necessary for understanding the
Mahaniddesa draws upon a range of Buddhist literature, including the Pali Canon,
commentaries, and other secondary sources, and literary analysis illuminates how the text
contributes to an essential concept in Buddhism.

The dissertation provides a working definition of the Arahanta Ideal and explores
the various terms related to it, tracing its development from early Buddhist texts to the
Mahaniddesa. The study has implications for the understanding and practice of
mindfulness, meditation, and well-being. The findings contribute to the broader scope of
Buddhist studies and highlight the potential benefits of the Arahanta Ideal in
contemporary society.

Chapter 1 serves as the introduction, providing an overview of the Mahaniddesa,
the research questions and the methodology for the dissertation. Chapter 2 delves into the
development of the Arahanta Ideal in the canonical literature, with a particular focus on
its philosophical underpinnings. Chapter 3 provides a historical overview of the
Mahaniddesa, its relationship with the Arthaka Vagga, and its unique aspects. Chapter 4
presents the State of the Art of the Arahanta in the Mahaniddesa and provides a working
definition of the Arahanta Ideal and explores the various terms related to it. Chapter 5
offers Translation of Significant Sections of Mahaniddesa, Literary Analysis, and

explication of narrative themes of the text. Finally, Chapter 6 provides conclusions and
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contributions of the study. A discussion of some of the applications of the knowledge

gleaned from this study follows. This dissertation is a comprehensive and insightful

examination of the Arahanta Ideal and its significance in Buddhist philosophy.

6.2.1. Three Stages of Enlightenment in the Mahaniddesa

Based on the summary of the translated paragraphs,%* | categorized the themes of

the translated paragraphs into three stages of enlightenment in the Mahaniddesa:

Themes Categorized under the Three Stages of Enlightenment

1. Pre-enlightenment Stage of the Arahanta Candidate:

a.

Role of major Buddhist meditation techniques — Samatha Method —
detached from perceptions. Role of major Buddhist meditation techniques
— Vipassana Method — liberated through wisdom.

Noble Eightfold Path

Seclusion of Mind

Seven learning persons (sekkha/patilinacara)

Two suitabilities on craving and dogmatic view, mundane foolish persons
(balaputhujjana), seven learning persons (sekha),

Detachment, mundane foolish persons (balaputhujjana), seven learning
persons (sekha).

2. Enlightenment Stage or the State of the Art of an Arahanta:

a.

b.

Four Boundaries

Liberated one or enlightened person (patilin araha).

Two suitabilities on craving and dogmatic view, liberated one (araha)
Selflessness, view of self (attaditthi), view of annihilation (ucchedaditthi)

No self (attaditthi), No Non-self (ucchedaditthi)

684 5.8. Summary Outline of the Translation
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f. Craving for existence and non-existence, sixfold craving, View of
eternalism (sassataditthi), view of annihilation (ucchedaditthi)

g. Two Ends — Craving for existence (bhava panidhi) and Craving for non-
existence (vibhava panidhi).

h. Liberated One and Two Dwellings — Dwelling on Craving, Dwelling on
Dogmatic View

i. Liberated One and Two Precursors — Precursor of Craving, Precursor of
Dogmatic View, not directing mind to five aggregates and six faculties.

j. Liberated One and Two Supports — Support for Craving and Dogmatic
View

k. Non-possession and extinguishment of human passions
I.  Ownership and non-self
m. Aspiration for Purity or Impurity
n. Cherishing as Mentality and Materiality
0. Well-liberated Mind, Holding Final Body.
3. Post-enlightenment Stage or the Career of an Arahanta:
a. Equanimity and Two Takings with Craving and Dogmatic View
b. Sixfold Equanimity
c. Equanimity and Calm Among Not Calm Ones
d. Equanimity and Non-returning Defilements
e. Equanimity and Eight Vicissitudes
f.  Equanimity and Abandoning 17 Defilements plus all impurities

g. Equanimity and Crossing Over Three Floods, Path of Samsara, No More
Rebirth

h. Equanimity and well-release of 17 Defilements plus all impurities

i. Equanimity, Five Strengths, Three Higher Knowledges, Six Psychic
Powers
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j-  Enlightened One, Seven Defilements

k. Enlightened One, Four Bodily Bonds

I.  Enlightened One, Minute Perception on seen — heard — experienced things
m. Enlightened One, Twelve Faculties, No Impulsive Lust

n. Enlightened One, Restrained Senses and Mind

0. Enlightened One, Four Sons

p. No More Death and Birth

g. No More Superiority

r. Crossed-over, Well-understood, accurately known, Abandoned,
Developed, Realized.

6.2.2. Summary Outline of the Translation

Pre-enlightenment Stage of the Arahanta Candidate
5.8.1. Book no. 149 | Paragraph no. 1143 | Line No.s 2-45.

Role of major Buddhist meditation techniques — Samatha Method — detached from
perceptions.

5.8.2. Book no. 149 | Paragraph no. 1144 | Line No.s 2-47.

Role of Buddhist meditation techniques — Vipassana Method — liberated through wisdom.
5.8.3. Book no. 149 | Paragraph no. 376 | Line No.s 2-75.

Noble Eightfold Path.

5.8.4. Book no. 149 | Paragraph no. 135 | Line No.s 2-136.

Seclusion of Mind.

5.8.5. Book no. 149 | Paragraph no. 492 | Line No.s 2-141.

Four Boundaries.

5.8.6. Book no. 149 | Paragraph no. 696 | Line No.s 2-199.
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Seven learning persons (sekkha/patilinacara) and liberated or enlightened-person
(patilina/araha).

5.8.7. Book no. 149 | Paragraph no. 1921 | Line No.s 2-131.

Two suitabilities on craving and dogmatic view, mundane foolish persons
(balaputhujjana), seven learning persons (sekha), liberated one (araha).

5.8.8. Book no. 149 | Paragraph no. 728 | Line No.s 2-58.

Detachment, mundane foolish persons (balaputhujjana), seven learning persons (sekha),
liberated one (araha).

Enlightenment Stage or the State of the Art of an Arahanta
5.8.9. Book no. 149 | Paragraph no. 389 | Line No.s 2-65.
Selflessness, view on self (attaditthi), view of annihilation (ucchedaditthi).
5.8.10. Book no. 149 | Paragraph no. 1987 | Line No.s 2-65.
No self (attaditthi), No Non-self (ucchedaditthi).
5.8.11. Book no. 149 | Paragraph no. 1298 | Line No.s 2-59.

Craving for existence and non-existence, sixfold craving, view of eternalism
(sassataditthi), view of annihilation (ucchedaditthi).

5.8.12. Book no. 149 | Paragraph no. 552 | Line No.s 2-93.

Two Ends — Craving for existence (bhava panidhi) and Craving for non-existence
(vibhava panidhi).

5.8.13. Book no. 149 | Paragraph no. 554 | Line No.s 2-65.
Liberated One and Two Dwellings — Dwelling on Craving, Dwelling on Dogmatic View.
5.8.14. Book no. 149 | Paragraph no. 1171 | Line No.s 2-286.

Liberated One and Two Precursors — Precursor of Craving, Precursor of Dogmatic View,
not directing mind to five aggregates and six faculties.

5.8.15. Book no. 149 | Paragraph no. 1296 | Line No.s 2-25.

Liberated One and Two Supports — Support for Craving and Dogmatic View.
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5.8.38. Book no. 149 | Paragraph no. 114 | Line No.s 2-210.
Well-liberated Mind, Holding Final Body.
Post-enlightenment Stage or the Career of an Arahanta
5.8.16. Book no. 149 | Paragraph no. 1880 | Line No.s 2-26.
Equanimity and Two Takings with Craving and Dogmatic View.
5.8.17. Book no. 149 | Paragraph no. 1870 | Line No.s 2-25.
Concept of Equanimity in Buddhism — Sixfold Equanimity.
5.8.18. Book no. 149 | Paragraph no. 1879 | Line No.s 2-86.
Equanimity And Calm Among Not Calm Ones.
5.8.19. Book no. 149 | Paragraph no. 575 | Line No.s 2-124.
Equanimous One, Non-returning Defilements.
5.8.20. Book no. 149 | Paragraph no. 576 | Line No.s 2-73.
Equanimity And Eight Vicissitudes.
5.8.21. Book no. 149 | Paragraph no. 577 | Line No.s 2-76.
Equanimity and Abandoning 17 Defilements plus all impurities.
5.8.22. Book no. 149 | Paragraph no. 578 | Line No.s 2-40.
Equanimity And Crossing Over Three Floods, Path of Samsara, No More Rebirth.
5.8.23. Book no. 149 | Paragraph no. 579 | Line No.s 2-76.
Equanimity and well-release of 17 Defilements plus all impurities.
5.8.24. Book no. 149 | Paragraph no. 580 | Line No.s 2-66.
Equanimity, Five Strengths, Three Higher Knowledges, Six Psychic Powers.
5.8.25. Book no. 149 | Paragraph no. 347 | Line No.s 2-83.

Enlightened One, Seven Defilements.
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5.8.26. Book no. 149 | Paragraph no. 1307 | Line No.s 60-86.
Enlightened One, Four Bodily Bonds.

5.8.27. Book no. 149 | Paragraph no. 562 | Line No.s 2-74.
Enlightened One, Minute Perception on seen — heard — experienced things.
5.8.28. Book no. 149 | Paragraph no. 1274 | Line No.s 2-87.
Enlightened One, Twelve Faculties, No Impulsive Lust.
5.8.29. Book no. 149 | Paragraph no. 1275 | Line No.s 2-68.
Enlightened One, Restrained Senses and Mind.

5.8.30. Book no. 149 | Paragraph no. 1315 | Line No.s 2-107.
Enlightened One, Four Sons.

5.8.31. Book no. 149 | Paragraph no. 2477 | Line No.s 2-65.
Non-possession and extinguishment of human passions.
5.8.32. Book no. 149 | Paragraph no. 1341 | Line No.s 2-68.
Ownership and non-self.

5.8.33. Book no. 149 | Paragraph no. 1358 | Line No.s 2-176.
Aspiration for Purity or Impurity.

5.8.34. Book no. 149 | Paragraph no. 2457 | Line No.s 2-94.
Cherishing as Mentality and Materiality.

5.8.35. Book no. 149 | Paragraph no. 1778 | Line No.s 2-50.
No More Death and Birth.

5.8.36. Book no. 149 | Paragraph no. 495 | Line No.s 2-46.
No More Superiority.

5.8.37. Book no. 149 | Paragraph no. 113 | Line No.s 2-134.
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Crossed-over, Well-understood, accurately known, Abandoned, Developed, Realized.

6.3. Summary of the Theme Analysis

The given text is a summary of various paragraphs in the Mahaniddesa, providing
key contributions to the philosophy of the arahanta ideal. Paragraphs 5.8.1 and 5.8.2
from Magandiyasuttaniddesa explain the two primary meditation techniques, calm-
preceding and insight-preceding, and their effects on the bonds, ignorance, hindrances,
and various perceptions when attaining enlightenment. Paragraph 5.8.3 from
Dutthatthakasuttaniddesa portrays the significance of purifying the mind through the
Noble Eightfold Path to attain liberation from suffering. The other paragraphs mentioned,
including Guhatthakasuttaniddesa, Suddhatthakasuttaniddesa,
Tissametteyyasuttaniddesa, Tuvatakasuttaniddesa, and Sariputtasuttaniddesa, discuss the
various stages of seclusion of the mind, including the four absorptions, four attainments,
and four paths and fruitions, as well as the stages of development such as stream-enterer,
once-returner, non-returner, and enlightened one (arahanta). The text emphasizes the
importance of samatha meditation in achieving ultimate liberation and clarifies the
definitions of the different stages of development towards the arahanta ideal.

The Paramatthakasuttaniddesa, a section of the Mahaniddesa, provides a precise
summary of the subsequent five paragraphs of the text, describing the structure of the
sixfold equanimity of the arahanta’s career. The text explains the concept of “other
shore” or Nibbana, the state of overall absence of craving, and the characteristics of an
enlightened person who has attained Nibbana. The text also explains the meaning of the
term “does not come back,” which refers to the defilements that do not return to someone

who has abandoned them. In addition, the fivefold equanimity of an enlightened person is
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described, including their equanimity in pleasurable and unpleasurable things, and the
absence of the seven defilements.

The Paramatthakasuttaniddesa provides further insights into the arahanta’s
career. Paragraph 5.8.25 describes the seven defilements and their absence in an
enlightened person. Paragraph 5.8.26 explains how the enlightened one has overcome the
bodily bonds associated with human passions and desires. Paragraph 5.8.27 presents a
perspective on the power of mind and the gravity of purity of the arahanta person.
Paragraph 5.8.28 explains that the liberated one has access to the sense faculties but not
attachment, and paragraph 5.8.29 describes how the senses and mind of the liberated one
are controlled, protected, and guarded.

Paragraph 5.8.30 presents the concept of ownership and how it is absent in the
enlightened one. The paragraph 5.8.31 further emphasizes that the concept of ownership
is a subjective and temporary construct that ultimately leads to suffering. Paragraph
5.8.32 of Purabhedasuttaniddesa reflects fundamental Buddhist teachings of anatta (non-
self) and impermanence (anicca). It emphasizes that the enlightened one does not grieve
over the changing nature of things, including one's own body, relationships, and
possessions. Paragraph 5.8.33 of Mahaviyiiasuttaniddesa provides a discriminating
understanding of the arahanta’s purity by non-attachment. It suggests that impurity is
associated with unwholesome conditions and five sensual pleasures. Paragraph 5.8.34 of
Attadandasuttaniddesa gives an in-depth explanation of the essential components of the
state of the art of arahanta, including the meaning of “Sabbaso” (altogether) and
“namaripa” (Mmentality and materiality). Paragraph 5.8.35 of Mahaviyihasuttaniddesa

describes the state of enlightenment, where the person has overcome the cycle of birth,
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death, and rebirth. Paragraph 5.8.36 of Suddhatthakasuttaniddesa describes the state of
mind of an arahanta and their characteristics and qualities. Paragraph 5.8.37 of
Kamasuttaniddesa describes the characteristics of a Brahmana, which refers to the
liberated one or the arahanta, who has crossed over to the other shore and gone beyond.
Paragraph 5.8.38 of Kamasuttaniddesa defines an arahanta as someone who has
achieved complete emancipation from the birth-death cycle and has eradicated all
defilements of the mind. They have achieved this through the practice of the Noble
Eightfold Path, which includes right understanding, intention, speech, action, livelihood,
effort, mindfulness and concentration. By providing a detailed explanation of the
arahanta ideal, the Mahaniddesa offers guidance and inspiration for Buddhist
practitioners on the path to liberation. The Mahaniddesa thus provides a comprehensive
analysis of the concept of the arahanta’s ideal and the sixfold equanimity of their career,

offering insights into Buddhist philosophy and the nature of liberation.

6.4. Key Contributions

The Mahaniddesa is an important Buddhist text that offers significant insights
into the philosophy of the Arahanta Ideal. This dissertation has explored the various
contributions of the Mahaniddesa in the field of Buddhist studies, shedding light on the
practical and philosophical implications of the Arahanta Ideal in Buddhism. Here | am
including a few key contributions of this dissertation.

One of the key contributions of this study is the development of a working
definition of the Arahanta Ideal and the state of the art of the Arahanta, which is not only
grounded in Buddhist literature but is also relevant to contemporary discussions on

mindfulness, meditation, and well-being. Additionally, this dissertation sheds light on the

286



variety of terms related to the Arahanta Ideal, which can be confusing and contradictory
to those who are not familiar with Buddhist philosophy. Herein | attempted to form a
unique definition of the three stages of the arahanta ideal, i.e., pre-enlightenment stage of
the arahanta candidate, enlightenment stage or the state of the art of an arahanta, and the
post-enlightenment stage or the career of an arahanta in the process of the translation and
analysis of the selected significant portions of the Mahaniddesa.

Another significant contribution of this dissertation is the first-ever translation of
portions of the Mahaniddesa that are relevant to the Arahanta Ideal. This English
translation, along with the accompanying analysis, provides a unique and valuable
resource for scholars and practitioners alike.

Furthermore, this dissertation explores the philosophical development of the
Arahanta Ideal, tracing its evolution from early Buddhist texts to the Mahaniddesa. At
different points in the history of Buddhist philosophy, different aspects of the Arahanta
Ideal were emphasized, ranging from personal austerity to universal compassion. The
analysis reveals that while the basic definition of the Arahanta Ideal remained constant,
its philosophical implications underwent significant development. As Chapter 5
illuminates, the arahanta is seen in the Mahaniddesa in complex terms that explain what
a perfected human might be. Themes of development and equanimity are described, and
the Arahanta is portrayed as a person who exists without attachment to sensory
experience or a self-concept.

The insights provided by this dissertation are particularly relevant in today's
society, where stress, anxiety, and mental health issues are prevalent. The Arahanta ldeal

offers a unique perspective on the human condition, providing a path towards inner peace
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and contentment that is grounded in a thorough investigation of the nature of the mind
and the world. This dissertation contributes to our understanding of the Arahanta Ideal
and its potential benefits, both for individuals and for society as a whole.

According to the Mahaniddesa, a liberated one, also known as an enlightened one
or an Arahanta, is an individual who has attained enlightenment and has completely
eliminated all defilements, including greed, hatred, and delusion. The Mahaniddesa
provides a detailed analysis of the Arahanta ideal and describes the Arahant as someone
who has attained the ultimate spiritual development and has reached a complete inner
peace and release from suffering. The Arahanta is portrayed as someone who has
overcome all obstacles on the path to enlightenment and has achieved a profound
exploration of reality. The Mahaniddesa emphasizes the essential need of cultivating
mindfulness, wisdom, and compassion in order to attain the state of the liberated one.

The journey towards becoming a liberated one, or Arahant, begins with the
practice of good deeds as a mundane person (puthujjana kalyanaka). Through diligent
application of the samatha or vipassana methods and the noble eightfold path, the
practitioner progresses towards achieving the four stages of enlightenment (simatigo) and
attaining a state of mental seclusion (cittaviveka). Once enlightenment is reached, the
practitioner has fully abandoned all defilements and is able to burn away any remaining
impurities with the fire of knowledge (7ianaggina dadda). The liberated one has
neutralized the circle of birth and death and no more generates a karmic effect that would
cause a reincarnation. They are free from clinging, dogmatic self-views, conceit, and
craving. The mind of the enlightened one is deeply calm and equanimous and remains

unshaken from that point onwards.
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The Mahaniddesa is a fundamental Buddhist text that offers a comprehensive
analysis of the Arahanta Ideal and its practical implications. This text highlights the
importance of mindfulness, meditation, and well-being in achieving spiritual
enlightenment. It also emphasizes the role of wisdom in overcoming obstacles such as
mental defilements, attachment, and ignorance. Additionally, the Mahaniddesa provides
practical guidance on how to cultivate wisdom through meditation practice and offers
insights into the wider Buddhist cosmology. Furthermore, this text provides a detailed
analysis of the Buddha dhamma, emphasizing the priority of cultivating virtue and ethical
conduct in order to achieve the Arahanta Ideal. Overall, the Mahaniddesa is a valuable
resource for anyone seeking to deepen their understanding of Buddhism and achieve
spiritual liberation.

In conclusion, the Mahaniddesa is a significant Buddhist text that offers a wealth
of insights into the philosophy of the Arahanta Ideal. This dissertation has contributed
significantly to the field of Buddhist studies by shedding light on the historical, practical
and philosophical implications of the Arahanta Ideal in Buddhism. The Arahanta Ideal
represents the ultimate goal of spiritual development, attainable through concentration
and wisdom, and emphasizes the importance of practicing the Dhamma, developing
active mindfulness through meditation practice, and committing to the precepts of noble
living.

Ultimately there is great soteriological and philosophical significance in the
Mahaniddesa, a Buddhist text that emphasizes the Arahanta ideal, the ultimate spiritual
liberation through ethical conduct, purifying the mind, and cultivating wisdom. The text

provides valuable insights into suffering and the liberation path contributing to a deeper
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understanding of the philosophy of the Arahanta ideal. The research highlights the
relevance of the Arahanta Ideal in today's society, where mental health issues are
prevalent, and people are searching for inner peace and contentment. There remains great
need of translation and study of the entire Mahaniddesa text in greater detail to preserve
Buddhist teachings and culture and provide scholars and practitioners with a greater
understanding of the Arahanta ideal and its implications for Buddhist philosophy and

practice.

6.5. Implications of the Findings

The Mahaniddesa is a Buddhist text that provides a comprehensive and nuanced
perspective on the path of purification or enlightenment. The text offers a traditional
point of view on the path, but also provides a more expansive and radical perspective that
challenges conventional notions of enlightenment.

While the Noble Eightfold Path has traditionally been the foundation for the
Buddbhist journey towards enlightenment, the Mahaniddesa offers a more comprehensive
and profound perspective on this path. In addition to the eight aspects of right view,
intention, speech, action, livelihood, effort, mindfulness, and concentration, the
Mahaniddesa provides further insights that broaden and deepen one's understanding of
the path to enlightenment.

For instance, the text highlights the importance of major Buddhist meditation
techniques, such as the Samatha method, which involves detachment from perceptions,
and the Vipassana method, which involves liberation through wisdom. It also emphasizes
the role of seclusion of mind, seven learning persons, and two suitabilities on craving and

dogmatic view in the pre-enlightenment stage.
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The Mahaniddesa presents a detailed description of the arahanta ideal. Although
most people will not attain this level of enlightenment, the Mahaniddesa argues that there
is still value in understanding the arahanta ideal and the path towards it. The teachings of
the Buddha as an arahanta are presented in this text, emphasizing the importance of
ethical behavior and mental purification. A specific feature of the arahanta ideal is the
capacity to continue living in the world after enlightenment, serving as a model for
ethical conduct and providing insight into the ethical condition of humanity. The
Mahaniddesa's structured approach to understanding the arahanta ideal offers readers a
practical framework for spiritual development, regardless of their ultimate attainment.

The text further explores the enlightenment stage and provides a detailed account
of the liberated one or the enlightened person (patilina/araha). It highlights the four
boundaries that the enlightened person has crossed and the selflessness and view of no-
self that they have developed. Additionally, the text sheds light on the two ends of
craving, dwelling on craving and dogmatic view, two precursors, and two supports.
These teachings further expand and unfold the Eightfold Path.

However, the Mahaniddesa's most radical and expansive perspective comes in its
treatment of the post-enlightenment stage. It offers a nuanced and beautiful perspective
on the equanimity and non-attachment that the enlightened person has developed. The
text explores the sixfold equanimity, calmness among not calm ones, non-returning
defilements, eight vicissitudes, abandoning of 17 defilements plus all impurities, and the
crossing over of three floods.

The text also offers insights into the enlightened one's mental state and faculties,

including minute perception on seen, heard, and experienced things, twelve faculties, no
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impulsive lust, and restrained senses and mind. The text emphasizes the importance of
the enlightened one's aspiration for purity, cherishing mentality and materiality,
ownership and non-self, and the extinguishment of human passions. The text portrays a
human functioning on almost indescribable levels of perfection of experience, without a
ripple of reactivity or conflict.

In conclusion, the Mahaniddesa provides a beautiful and nuanced perspective of
the path of purification or enlightenment through both traditional points and a more
radical and expansive vantage point. The text's emphasis on equanimity and non-
attachment is particularly noteworthy, as it challenges conventional notions of
enlightenment. The text has a very important breakthrough that the enlightenment is
achievable and it’s not beyond reach. It gives us some hope as against the conventional
later development that the enlightenment needs millions of births of fulfilling perfections
and it’s almost unattainable. Overall, the Mahaniddesa is a valuable and insightful text
for anyone interested in exploring Buddhist teachings and practices.

6.5.1. Arahanta ldeal and Sensory Experience

The Mahaniddesa describes sensory experience and its relationship to the cycle of
reactivity. The Guhatthaka Sutta Niddesa of the Mahaniddesa explains how the
attachment to pleasant sensory experiences can lead to the expansion of the five
aggregates through these perceptions. The arahanta person, however, is capable of not
adding to sensory experience, but rather taking in stimuli plainly, stopping the cycles of
reactivity that bind humans. The Dependent Origination is yet another teaching in the
text, briefly explaining how all conditioned things are related uniquely to a preceding and

succeeding cause and effect. Thus, the Mahaniddesa offers a comprehensive explanation
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of how the arahanta person creates conditions that move beyond typical human modes of
experience and stop the chains of cause and effect that bind humans in samsaric

existence.
6.5.2. Arahanta ldeal beyond the Sense of Self

The concept of “sabbe dhamma anatta,”®® means that all phenomena are non-self
in Buddhist philosophy. It emphasizes the impermanence and constant change of all
conditioned things. The Mahaniddesa explains that the arahanta's awareness of non-self
results in the accomplishment of equanimity, a highly esteemed state in Buddhism. The
attainment of equanimity requires great effort and is considered to be a profound
achievement. The arahanta has essentially relinquished the sense of self, which is the
basis for discriminations of sensory experiences. The Paramatthakasuttaniddesa explains
five types of equanimity: He remains equanimous in both pleasurable and unpleasurable
circumstances; he maintains his equanimity because he is the one who has renounced; he
stays composed due to being the one who has transcended; his equanimity stems from his
liberation; Because of this characteristic, he is referred to as the equanimous person. The
text also highlights the suffering of those who are attached to this samsaric world through
a defined sense of self and emphasizes the importance of detaching oneself from samsara
for freedom and happiness. The text concludes by stating that ignorance and craving
overwhelm most people's capacity to think of a better and sustainable comfort in an

unconditional status such as enlightenment or nibbana.

6.5.3. Arahanta Ideal and Buddhist Practice

685 Poussin and Thomas, “Purabhedasuttaniddesa.”
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The Mahaniddesa discusses the state of the enlightened one, known as Arahanta,
and its importance in Buddhist practice. Attaining Arahantship is the final
accomplishment in Buddhism and it is unveiled through the noble Eightfold Path.
Realizing the Arahanta ideal is essential to understanding and practicing Buddhism and
involves concentration and wisdom. Meditation practices are the beginning steps to
maintain happiness in the present moment, helping to prevent worries about the past or
future. Arahantas have a refined and permanent state of mindful awareness, which is
achieved through training the mind and living a simple, peaceful life. The modern
generation, with its fast-paced and multitasking lifestyle, suffers from restlessness, stress,
and trauma. Meditation, on the other hand, allows for a minimalistic lifestyle and one-
thing-at-a-time engagement, leading to serenity and a high standard protocol of a noble
living.

6.6. Limitations and Suggestions for Future Research

This dissertation on the philosophy of the Arahanta ideal as depicted in the
Mahaniddesa has certain limitations that need to be acknowledged. As a Buddhist monk
for over four decades, born and raised in Sri Lanka, English was not my first language,
and my culture and language are quite different from those of my readers, although | have
been exposed to India and the USA for some years while working with local
communities. The original sources for the Mahaniddesa were hard to obtain. There are
only three ancient palm leaf manuscripts in Colombo Museum (Sri Lanka), Mandalay
Museum (Myanmar), and London Museum (UK) available today. I received the Sri
Lankan and Myanmar versions as softcopies, but the Myanmar one was unreadable to me

as it is written in Myanmar script, and | did not receive the London version. As it was a
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much more challenging and arduous work, I couldn't refer to them seriously. Moreover,
the two Sinhala translations available in Sri Lanka are over 70 years old, and the
language is not quite modern, making the translation work even more challenging. These
limitations may have affected the depth and accuracy of my conclusions, but I have tried
my best to provide a comprehensive and insightful analysis of the arahanta ideal in the
Mahaniddesa.

Another limitation of the conclusion chapter of my dissertation on the philosophy
of the arahanta ideal as depicted in Mahaniddesa is that my background as a Buddhist
monk might have influenced my analysis. | see these documents in a religious context,
and my reverence for them might have made me less critical. For instance, while studying
the arahanta ideal, my focus was on its spiritual significance and the path to attain
nirvana, which may not be the same as a secular scholar's approach. For example, a
Freudian analyst would see the wish to obtain nirvana as a neurosis, and their analysis of
the texts would be quite different. However, despite these limitations, | have tried to
explore the intended objectives providing useful investigation of the arahanta ideal and
its philosophical underpinnings as portrayed in the Mahaniddesa.

Finally, I must emphasize the need for further research on the Mahaniddesa and
its depiction of the arahanta ideal. While I have translated significant sections of the text,
there is still much more to be done. As the current dissertation is the only version with an
English translation of this essential canonical text, it will be more beneficial to have a
complete translation. While I am committed to pursuing this work in the future, | believe
that the arahanta ideal as portrayed in the Mahaniddesa deserves the attention of other

scholars as well. I hope that my research will inspire further inquiry and encourage other
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experts to contribute their own insights to the field of Buddhist philosophy. Overall, my
conclusion chapter serves as a starting point for further research and exploration into this
fascinating area of Buddhist philosophy.

In summary, this dissertation provides a comprehensive analysis of the Arahanta
Ideal as depicted in the Mahaniddesa. By examining a range of Buddhist literature and
using literary analysis methodology, | have developed a working definition of the
Arahanta Ideal, traced its development from early Buddhist texts to the Mahaniddesa,
and explored its potential implications for contemporary society, particularly in the areas
of mindfulness, meditation, and well-being.

My goal for this research is to make a significant contribution to the field of
Buddhist studies by offering valuable insights into the practical and philosophical
implications of the Arahanta Ideal in Buddhism. Through my analysis, | aim to provide a
new perspective that deepens our understanding of the significance of this complex
concept.

The Arahanta Ideal represents the ultimate accomplishment of Buddhist spiritual
development, achievable through the cultivation of morality, concentration and wisdom.
It emphasizes the importance of practicing the Dhamma, developing active mindfulness
through meditation, and committing to the precepts of noble living. I believe that by
exploring the Arahanta Ideal, we can gain valuable insights into how to live a more

meaningful and fulfilling life.
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Appendix A: The Variety of Terms Related to Arahanta

List One: (with the term and the number of appearances)
Andagamimaggam - 1
Andagamimaggena — 2
Andgamissa — 4
Andgaramunayo — 6
Arahato — 41
Arahattam — 2
Arahattappatte — 3
Arahattamaggam — 1
Arahantamaggena — 2
Arahantasdasane - 2
Arahantanam - 3
Arahante — 3
Arahantesu - 1
Arahanto — 6
Araha — 43
Bhikkhave — 98
Bhikkhavo — 1
Bhikkhu — 148
Bhikkhum -9
Bhikkhuganassa — 2
Bhikkhuna — 1

Bhikkhunigocaro — 2
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Bhikkhuniyo — 1
Bhikkhuni — 1
Bhikkhuniganassa — 2
Bhikkhuninam - 4
Bhikkhuno — 32
Bhikkhusangham - 2
Bhikkhusanghassa - 1
Bhikkhu — 45

Bhikkhiinam - 9

‘Bodhi — 2
Bodhi -1
Bodhim -1

Bodhirnianena — 2

Bodhiya - 12

‘Buddha — see pacceka — 3
Buddham — 18
Buddhacakkhuna — 11
Buddharnianam — 3
Buddhananassa - 3
Buddhariane — 6
Buddhadhammanam - 6
Buddhadhammehi - 1

Buddhamamako — 2
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Buddhasavaka — 2
Buddhasavakanam - 5
Buddhasasane — 2
Buddhassubodhim - 2
Buddhassa — 27
Buddha - 3
Buddhanam — 12
Buddhanusassatim - 1
Buddhanussatiya - 1

Buddhanussativasena — 1

Buddhe — 1
Buddhena — 2
Buddho — 24

Khinasavasankhatena - 1
Khinasavassa — 17
Khinasava - 1
Khinasavanam - 2
Khinasave - 3
Khinasavesu — 1

Munim - 4

Munino — 7

Munimunayo — 2

Munimunino — 2
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Muni — 47

Munidha — 3

Muniha - 1
Paccekabuddha — 4
Paccekabuddhanam — 1
Paccekamunayo — 3
Paccekamunino — 1
Sakaddagamimaggam - 1
Sakadagamimaggena — 2
Sakadagamissa — 4
Sakkayaditthi — 9
Sammasambodhi — 4
Sambodhi — 1
Sambodhikamassa — 5
Sambodhiratim - 1
Sammdasambuddhadesite — 4
Sammasambuddha — 2
Sammdasambodhim - 4
'Savaka — see ariya- Buddhasavaka — 10
Sekkhamunayo — 2
Sekkhassa - 2

Sekkha - 3

Sekkho — 12
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Sekhamunayo - 2

Sekhassa - 131

Sekha - 6

Sekho - 1

Sotapattimaggam - 1

Sotapattimaggena — 2

Sotapannassa — 4
List Two: As the term Arahanta is also related to the concepts of the Samma-Sambuddha
and the Pacceka-Buddha, the following terms were investigated through the
Mahaniddesa.%® Superscript indicates the line number.

Anagamimaggam - 1=

Andgamimaggena — 114+ 202+

Anagamissa — (4) 27+ 1410342:508:

Anagaramunayo — (6) 58:58:58:=336: 336: 336

Arahato — (41) 20+ 27»72+1007100-109¢ 1107 110= 1142 115+« 141 207+ 207 214s

242% 243 2432 243+ 243+ 2435 2430 2437 2430 2432 243w 243 2431 243 243 244 245:

245 2475 247 249 252+ 316 342 435 437+ 508¢

Arahattam — 314+ 314

Arahattappatte — 207= 207+ 314

Arahattamaggam — 1

Arahantamaggena — 114= 202+
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Appendix B: Glossary

Pali to English
abbulhesika: one who has pulled out the doorstep
abhabbuppattika: unable to make birth
abhabbuppattika: unable to make births
abhayagata: one who has gone to the fearless
abhayappatta: one who has reached the fearless
abhijjha: covetousness
abhijjha: covetousness
abhinibbatteti: reproduce
abhinivisanta: cling
abhinivittha: attached to

abhinna: psychic power

o~ A~ —

abhiniieyyam abhinniatam: well understood is that which is to be well understood
abhisankhata: arranged

accantaparisuddhi: absolute purity

accutagata: one who has gone to the eternal peace

accutappatta: one who has reached the eternal peace

dacinati: accumulates

adhigamaya: 10 attain

adhivacana: denomination
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agamana: coming

aggadhamma: highest objective

aghata: hatred

ajelaka: goats and sheep

ajjhattabahiddha: internally and externally
ajjhattam: internally

ajjhosita: bent upon

akammarnnataya: absence of craving, view, conceit
akammayataya: absence of craving, view, conceit

akasanaricayatana: realm of boundless space

akasanaricayatanasanna: perception in the sphere of boundless space

akificannayatana: realm of nothingness
akificaiinayatanasannia. perception in the realm of nothingness
akusala dhamma: unwholesome conditions
akusalamiila: unwholesome root
akusalamilam: unwholesome root

alabha: 10ss

amacca: colleagues

amata: deathless

amatagata: one who has gone to the deathless
amatappatta: one who has reached the deathless
amusmim: such and such

anadhigatassa: which has not yet been attained
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andagamimagga: path of non returning

andgato dutiyo anto: future is the second end
anavilasankappa: one who has undisturbed intentions
anibbutesu: among those who are not extinguished
affia: others

anta: end

antagata: one who has gone to the end

antappatta: one who has reached the end

antevasiko: attendant

antimadehadharo: one who is holding the final body
antime bhava: end of final existence

antime samussaya: end of the final body

anuggaha: not take up

anunayapatighavippahino: courtesy (and) anger
anupasantesu: among those who are not at peace
aniipi safia. minute perception
anurodhavirodhasamatikkanto: has passed over compliance and opposition
anusahagata: residuum

apacinati: destroy

apajjati: get into

aparigamanataya: repeatedly not coming back to the circle of transmigration
apatthayana: one who does not aspire (wish for)

apayaloka: hell realm; the hell world
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appatipassaddhesu: among those who are not tranquilized
appattassa: which has not yet been obtained
apurakkhata: not put in front

araha: enlightened one; the liberated one
arahattamagga: path of final liberation
aramanti: refrain

aramavatthum: monastery property

arato: refrained

ariya: noble one

aripino: formless

asacchikatassa: which has not yet been realized

asantesu: among not calmed ones

asekkha:the learned or the one who does not require any further training

asesam: fully

asita: not clung to

asuddhim: impurity

atikkanto: surpassed

atimana: vainglory

atito eko anto: past is one end

atta: self

atta:self

attaditthi: dogmatic view about self

attajo: self-begotten
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attanuditthi: view on self

avasa: residence

avijjanusaya: latent tendency on ignorance

avijjogham: flood of ignorance

aviipasantesu:. among those who are not allayed

ayassa: ill-reputation

ayatanaloka: realm of sense-organs

ayatanapariyanta: end of sense organs

baham: arm

bahiddha: external

bahiddha: externally

bahita: kept away

balaputhujjana: foolish mundane persons

bhagini: sister

bhata: brother

bhava: existence

bhavabhava: from one existence to another

bhavaditthi: dogma of the state of existence

bhavanaparagi catunnam ariyamagganam: gone beyond developing of the four
noble paths

bhavanaparagii: gone beyond developing

bhavapariyanta: end of one mode, four mode and five mode existence

bhavaraganusaya: latent tendency on lust towards existence
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bhavetabbam bhavitam: developed is that which is to be developed
bhavitamagga: one who has developed the path

bhavito: developed

bhavogham: flood of existence

bheda: breaking

bhikkhu: monk

brahmana: liberated one

buddhiparihanivitivatto: passed, spent or overcome the decay of intelligence
byapada: hatred

cakkhu: eye

cakkhudvara: eye door

cakkhuna: through the eye

caranti: walk

carati: walk or roam around

catta: given up

cattaviti: one has given up

caturapassena . one who is endowed with fourfold support
catuttha: fourth

catuttham jhana: fourth absorption

ceta: heart

cha ajjhattikani ayatanani: six internal sense organs

cha bahirani ayatanani: six external sense organs

chalabhinifio.endowed with six psychic powers
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chalangasamannagata: one who is endowed with six qualities
chalangupekkhaya: sixfold equanimity
chandaraga: impulsive lust

cinpacarana: one who has practiced the noble conduct
citta: mind

cittaviveka: seclusion of the mind

civara: robe

cuti: passing away

cutiipapata: passing away and being born
daddha: burnt

daddhanti: burnt

dantam: tamed

daratha: distresses

deseti: preaches

devaloka: celestial or divine realm
dhamma: doctrine ; dhamma
dhammaramo: pleased in dhamma
dhammatanha: craving after mental objects
dhatuloka: realm of elements
dhatupariyanta: end of elements

dhita: daughter

dhono: wise

dhota: washed
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dhuta: removed; shaken off
dhutakileso: removed defilement
dhutapapo: removed evil
dhutaparilaho: removed grief
dhutarago: removed lust

dinnako: adopted

disva: seen

dittha: seeing

ditthanusaya: latent tendency on view
ditthasuddhiya: purification on seeing
ditthi: view

ditthikappa: thought of view

ditthimamattham: selfish attachment to view

ditthinissaya: support for view

ditthinivesana: dwelling on view

ditthipurekkhara: putting view in the front

ditthivasena: under the control of view
ditthogham: flood of view
ditthussada: defilement of view

dosa: anger

dosassa: of anger

dosussada: defilement of hatred

duccarita: ill-conducts; bad conducts
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dukkha vedana dutiyo anto: feeling of suffering is the second end

dukkha: suffering

dukkham tassa pariniiatam: his suffering has been known accurately

dummano: sad

dutiya: second

dutiyam jhana: second absorption
dutiyo anto: second end

dvasatthi ditthigata: sixty two wrong views
eja: craving

ekacce: some

ekarakkha : one who is self protected
eko anto: one end

esa. this

evampi: in this way also

gaha: obsession

gahanam: grasping

gahitam: grasped

gamana: going

gamandgamana. ¢going and coming
gana: multitude

gandha: odor

gandharamam: pleased in smell

gandhatanha: craving odor
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ganhanta: take

gantha: knots

gataddha: one who has completed the journey

gatadisa: one who has accomplished the practice
gatakotika: one who has gone to the top

gatipariyanta: end of five realms

ghana: nose

ghanadvara: nose door
gilanapaccayabhesajjaparikkhara: requisite of medicinal
godhumakhettam: wheat field

gopenta: watching

guttam: protected

hatthigavassavalava: elephants, oxen, horses and mares
idamsaccabhinivesa: adherence to dogmatic assertion of truth
idha va huram va: here in this world or in another world
iriyanti: move

issa: jealousy

itthanittha: pleasurable and unpleasurable things

Jjara: decay

Jjaramarana: decay and death

jati: birth

Jjatimaranasamsara: birth death circle of transmigration

Jjivha: tongue
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Jjivhadvara: tongue door

kalam: time of death

kalamgati: death and passing on to another existence
kamaraganusaya: latent tendency on sensual lust
kammussada: defilement of action

kamogham: flood of sensual desires

kandati: cry

kankhati: expects

kappa: thought

kappita: prepared

karuna: compassion

katam samadaya: accepting (what it is)

katthaci: somewhere

kaya: body

kayadvara: body door

kayagantha: bodily knot

kevaltr . one who has wholly gone through or mastered
khandha: aggregates

khandhaloka: realm of aggregates
khandhapariyanta: end of aggregates

khettajo: person assisting in the field

khettam: plot of land

khettapariggaho: possession of cultivating lands
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khinasava: in whom human passion is extinct
kilamati: fatigued

kilesa: defilements

kilesa: defilements; impurities

kilesaggi: fire of defilements
kilesussada: defilement of impurity
kimhici: where

kificana: something

kificanam: something

kifici: something

kodha: wrath

kotigata: one who has gone to the top
kotippatta: one who has reached the top
kuhifici: anywhere

kukkutapatta: cock feather
kukkutasitkara: cocks and pigs

kula: family

kuto: where from; whence

labha: gain

lenagata: one who has gone to the safety
lenappatta: one who has reached the safety
limpeyyum: anoint

lobha: greed
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lobho: greed
loka: world
macchariya: avarice

mada: intoxication

maggo bhavitambhavitam: path has been developed

mahabhiita: great elements
mahabhitanam: great elements
makkha: depreciation of another's worth
mamatta: selfish attachments
mamayitam: cherishing or belonging to oneself
mana: conceit

mana: mind

mananusaya: latent tendency on conceit
mafifia: others

mano: mind

manodvara. mind door

manussada: defilement of conceit
manussaloka: human realm

marana: death

masakhettam: kKind of bean field

mata. mother

maya: deceit

mayham: mine
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me: my
mettaya parisuddhiya: purity of friendliness
mitta: friends

moha: ignorance

mohassa: of ignorance

mohussada: defilement of delusion

mudita: sympathetic joy

muggakhettam: green peas field

muficana: releasing

municand: releasing

muficitabbam: released

muta: experiencing

mutasuddhiya: purification on experiencing
mutta: released

muttipatisevanatdya: practicing the deliverance
na kappiyo: one who does not provide

nama:. mentality

namam eko anto: mentality is one end
namarapasmim: in the materiality and mentality
nanaggind daddhati: burnt by the fire of knowledge
ianaggina: fire of knowledge

nanattasanndaya: variety (or multiformity)

Aataka: Kinsmen
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Aatva: known

nevasannanasanndayatana: realm of neither perception nor non-perception;

nharudaddula: leaf skeleton

nibbana: nibbana (complete absence of craving)
nibbanagata: one who has gone to the absence of craving
nibbanappatta: one who has reached the absence of craving
nibbatti: coming forth

nibbutatta: state of being extinguished

niddhota: purified; rinsed

nikkhanto: renounced

nindaya: contempt

niraggala: one who has unlocked

niratta: non-self

niratta: selfless

nirodha: ceased

nirodho sacchikatam: cessation has been realized
nissato: departed

nissaya: support

nissayata: support

nissesam: entirely

nittinno: got out of

nivarana. hindrance

nivesana: dwelling; dwellings
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niyamavakkanti: fixed entry

nuparato: one who is not attached

olarika: gross

paccagacchati: return

pacceti:come back

pahanaparagii sabbakilesanam: gone beyond abandoning of all
defilements

pahanaparagii: gone beyond abandoning

pahatabbam pahinam: abandoned is that which is to be abandoned

pahina: abandoned; eliminated

pahina: abandoned; eliminated

pahinakilesa: one who has abandoned the defilements

pahinatta: due to abandoning; due to the state of abandoning

pajahati: gives up

pakappita: thought over

pakappita: thought over

pakkhitta: put in

palasa: insolence

palenti: protect

palitabrahmacariya: one who has guarded the holy life

pamada: negligence

pafica kamaguna: five sensual pleasures

paiicangavippahina: one who has abandoned the five qualities
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pafifia: wisdom

pannabhara: one who has put down his burden
pannaddhaja : one who has lowered the flag
pannakkhandha: mass of wisdom

pannava: endowed with wisdom

panunnapaccekasacca. one who has come out of the dogmatic views and realized the

truth

para: other

paramapattippatta: one who has attained the supreme attainment

paramapurisa: supreme person

paramdsa: practice

paramasanta: touch

paramuggahita. sSuperior

parangata: one who has gone to the other shore
parangato: gone beyond

parappatta: one who has reached the other shore
paravada: opponent in controversy

paresam: of others

paridevati: wail

parilaha: fevers; griefs

e~ A~ —

parinifieyyam parinnidatam: accurately known is that which is to be accurately known
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parivarita: surrounded

pariyadiyanavacanam: exhausting is the word here
pariyadiyi: overpowered

pariyantagata : one who has gone to the climax
pariyantappatta: one who has reached the climax
pasamsa:. praise

pasamsaya: praise

pasavo: animals

passaddhakayasankhara: one who has calmed down the bodily actions
pasupariggaho: possession of animals

pathama: first

pathamam jhana: first absorption

patigham: anger

patighanusaya: latent tendency on ill-will
patighasanna: ill-will perception
patighasaniiojana: fetter of gross ill-will
patikkhepo: denial

patikutati: bends away

patikutenta: bending away

patilinacara: those who walk towards withdrawn mind
patilinenta: withdrawing

patiliyati: withdraws

patinissattha: forsaken
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patipassaddha: tranquilized

patipassaddha: tranquilized

patipassaddhatta: state of being tranquilized

patisandhipariyanta: end of re-births in sensual (kama), form, formless / immaterial
(ariipa ) realms

pativattati: pulls back

pativattenta: pulling back

patividdhakuppa: one who has comprehended the unshakable

pativiramanti:. abandon

pativirato: abandoned

patthana samatikkanta: has passed over the aspirations

patthana: aspiration

patthenti: aspire; wish for

pattiya: to obtain

pattiyo: aspirations

pavuccate: called

phassasamudayo dutiyo anto: cause of contact is the second end

phasso eko anto: contact is one end

photthabba: touch

photthabbaramo: pleased in touch

photthabbatanha: craving after touch

pindapata: alms-food;

pita: father
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piti: joy (rapture)

punabbhava: re-birth

punappunaattabhavabhinibbattiya: repeated becoming of individual

punappunabhavaya: repeated existence
punappunapatisandhiyad: repeated conception
puneti: come again

purato: in the front

purekkhara: putting in the front
puthujjanakalyanaka: mundane persons who does good
putta: son

putta:. Sons

puttapariggaho: possession of sons

putto: son

raga: lust

ragassa: of lust

rago: lust

ragussada: defilement of lust

rajjanti: are delighted in

rakkhanta: protecting

rakkhitam: guarded

rasa: taste

rasarama: pleased in taste

rasatanha. craving after taste
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ripa: form; mentality

riipa. materiality

riupagata. endowed with form

ripam dutiyo anto: materiality is the second end

rupam:. materiality

ruparamam: pleased in form

riparatam: attached in form

rapariparaga: lust for the realm of form

rupasammuditam: delighted in form

rupasania. materiality perception

ripatanha: craving after form

sabba: all

sabbakusalabhisankhara: all unwholesome accumulations
sabbakusalabhisankharanam: accumulation of all unwholesome
sabbam samsarapatham: flood of all path(s) of the circle of transmigration
sabbam: in every way

sabbanimitta: all signs

sabbasankharasamatha: has tranquilized all formations
sabbaso: altogether

sabbatha: in all

sabbena: by all means

sabbupadhipatinissagga: has given up all substrata of re-birth

sacca: truth
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sacchikatabbam sacchikatam: realized is that which is to be realized
sacchikatanirodha: one who has realized the cessation
sacchikiriyaparagi nirodhassa: gone beyond realization of cessation
sacchikiriyaparagii: gone beyond realization
sacchikiriyaya: to realize

sadda: sound

saddam: sound

saddaramam: pleased in sound

saddatanha: craving after sound

saddha: faith

saddho: faithful

saka: one's own

sakadagamimagga: path of once returning

sakkaya: one's own body

sakkayaditthi: personality view

sakkayasamudaya: cause of the (view of) one's own body
salikhettam: good kind of rice field

salohita: relations by blood

samadhi: concentration

samadhikkhandha: mass of concentration

samahito: endowed with concentration

samanndgata: endowed with

samannagato: followed
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samapanna: entered upon

samapattiparagiu sabbasamapattinam: gone beyond attainments of all attainments

samapattiparagi: gone beyond attainments

samatikkami: passed over

samatikkanto: passed over

samavayasatthesana . one who seeks people with similar qualities

samitatta: state of being appeased

samkinnaparikkha: one who has closed the moat

sammoha: confusion

sampajano: CONSCIioUS

sampasariyati: draw in

sampatipadiyi: having realized

samsara: transmigration

samsarapariyanta. end of round of rebirth of 5 aggregates(khandha ), 18 elements
(dhatu), 12 bases (ayatana)

samsibbati: entangles

samucchinna: extirpated

samucchinna: extirpated

samudayo pahinam: origin (of suffering) has been abandoned

samuggahita: firmly grasping

samupagato: approached

samupapanno: produced

samupeto: endowed with
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samutthapita: established
samvaraya: restrain
samvijjati: is available to
samvutam: restrained

sandhota: cleansed

sandhipeti: cause thick smoke or steam thickly

sankharagata: endowed with formation

sankhata: created

sannagata: endowed with perception
sannapubbangamata: preceded by perception
sannaviggaha: analyzed by perception

sannavikappayeyyata: thought by perception

sannigganhanta: restraining
sanniruddhanta: ceasing
sannivarenta: avoiding
santapa: torments; griefs
santatta: state of being calmed
santhapita: kept well

santo: calmed

santussitatta: state of happiness
sardga: passion

sardago: passion

sarambha: perverseness

340



saranagata: one who has gone to the refuge
saranappatta. one who has reached the refuge
sassataditthi: view of eternalism

satheyya: treachery

sati: mindfulness

satima: endowed with mindfulness

sato: mindful

sekkha: learners ; those who are in the course of perfection
senasana: dwelling

sila: morality (virtue)

silabbataparamasa: religious practices or rites
silakkhandha: mass of moral conduct

silava: endowed with morality

sima: boundary

simatiga: gone over the boundaries

socati: grieve

sota: ear

sotadvara: ear door

sotapattimagga: path of stream entry

sotena: through the ear

suddhim: purity

sukhd vedana eko anto: feeling of happiness is one end

sukha: happiness
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sukhadukkha: happiness and sufferings

suta: hearing

sutasuddhiya: purification on hearing

sutva. after having heard

suvimutta: well released

suvimuttacitta: one who has well released mind
suvimuttapaffia: one who has well released wisdom
taccheyyum: slice

tadekattha: related

tadi: equanimous one

tamniddesa: that specification

tanagata: one who has gone to the protection
tanappatta: one who has reached the protection
tanha: craving

tanhadhaja: craving as a flag

taphadhipateyya: craving as a lord
tanhakappa: thought of craving

tanhaketu: craving as a banner

tanhakkhaya: has performed the extinction of craving
tanhamamattham: selfish attachment to craving
taphanissaya: support for craving
tanhanivesana: dwelling on craving

tanhapurekkhara: putting craving in the front
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tanhavasena: under the control of craving

tassa: of him

tatiya: third

tatiyam jhana: third absorption

tedhatuke kusale dhamma: wholesome conditions in the three worlds

tevijjo: one who is endowed with three higher knowledges

thale tifthati: stands on the land

thambha: obstinacy

thito: stood

tilakhettam: sesame seed field

tinnavi. crossed over

tinno: crossed over

ubhaya ante: in both ends

ucchedaditthi: annihilation view

uddhacca: restlessness

ugghana: take up

ugghatinighativitivatto: has overcome victory and defeat

ukkhittapaligha: one who has lifted or thrown up an iron beam or bar for fastening up
a door/hinge

upadaya: with reference to

upadiyati: grasp

upagato: entered upon

upanaha: enmity
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upapanno: attained

upapatti: birth

upapattipariyanta: end of births in heavens and hells
upekkha: equanimity

upekkhako viharati: lives equanimous

upekkhako: equanimous

upeto: possessed of

urattali: beating his own breast

ussada: defilement

ussineti: sew

uttamaditthippatta: one who has reached supreme view
uttamapurisa: topmost person

utthapita: placed higher

uttinno: gone to the other shore

vanta: renounced

vattapariyanta: end of action (kamma), result (vipaka), defilement (kilesa) rounds
vattenti: are kept on

vatthu: property

vatthum: property

vatthupariggaho: possession of properties
vedanagata: endowed with feeling

vibhava: non-existence

vibhavaditthi: dogma of the state of non-existence
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vicaranti: wander

vicikiccha: doubt

vicikicchanusaya: latent tendency on doubt
vidhiipeti: fumigates

vigatatta: state of being gone away

viharanti: live

viharati: lives

viharavatthum: dwelling property

vihikhettam: paddy field

vijja: knowledge

vijjati: exist

vijjhatatta: state of being burnt

vimariyadhikata: boundless

vimutta: emancipated

vimuttatta. emancipation

vimuttikkhandha: mass of emancipation
vimuttinanadassanakkhandha: mass of emancipation insight given by knowledge
vifiianagata: endowed with consciousness
vifiianancayatana: realm of infinity consciousness
viffianarnicdayatanasanna: perception in the realm of infinity consciousness
viparinata: changing

vippamutto: released

viraga: absent of desire or passion
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viramanti: desist

virato: abstained

viriya: effort

viriyva:. endowed with effort

visafifiutta : one who is unshackled

visaffiutto: unshackled

vitakkavicara: initial application and sustained application
vitivatto: OVercome

vivitta: secluded

vosanagata: one who has gone to the consummation
vosanappatta . one who has reached the consummation
vuccati: called

vuddhiparihanivitivatto: exceed growth and decay
vipasamitatta: state of being pacified

vigpasanta: calmed

viipasanta: calmed

vusitava: the one who has lived the holy life
vutthavasa: the one who has lived the life of a spiritual practitioner
yapenti: keep up

yapenti: nourish

yasa: reputation

yassa: reputation

yavakhettam: barley field
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y0: someone
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Appendix C: Glossary

English to Pali

abandon: pativiramanti

abandoned: pahina

abandoned: pahina

abandoned: pativirato

abandoned is that which is to be abandoned: pahatabbam pahinam
absence of craving, view, conceit: akammaniiataya

absence of craving, view, conceit: akammayatdaya

absent of desire or passion: viraga

absolute purity: accantaparisuddhi

abstained: virato

accepting (what it is): katam samadaya

accumulates: acinati

accumulation of all unwholesome: sabbakusalabhisankharanam
accurately known is that which is to be accurately known: parinirieyyam parininiatam
adherence to dogmatic assertion of truth: idamsaccabhinivesa
adopted: dinnako

after having heard: sutva

aggregates: khandha

all signs: sabbanimitta

all unwholesome accumulations: sabbakusalabhisankhara

all: sabba
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alms-food: pindapata

altogether: sabbaso

among not calmed ones: asantesu

among those who are not allayed: avipasantesu
among those who are not at peace: anupasantesu
among those who are not extinguished: anibbutesu
among those who are not tranquilized: appatipassaddhesu
analyzed by perception: saiifiaviggaha

anger: dosa

anger: patigham

animals: pasavo

annihilation view: ucchedaditthi

anoint: limpeyyum

anywhere: kuhifici

approached: samupagato

are delighted in: rajjanti

are kept on: vattenti

arm: baham

arranged: abhisankhata

aspiration: patthana

aspirations: pattiyo

aspire: patthenti

attached in form: riparatam
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attached to: abhinivittha
attained: upapanno

attendant: antevasiko

avarice: macchariya

avoiding: sannivarenta

barley field: yavakhettam
beating his own breast: urattali
bending away: patikutenta
bends away: patikutati

bent upon: ajjhosita

birth death circle of transmigration: jatimaranasamsara
birth: jati

birth: upapatti

bodily knot: kayagantha

body door: kayadvara

body: kaya

boundary: sima

boundless: vimariyadhikata
breaking: bheda

brother: bhata

burnt by the fire of knowledge: fianaggina daddhati
burnt: daddha

burnt: daddhanti
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by all means: sabbena

called: pavuccate

called: vuccati

calmed: santo

calmed: vipasanta

calmed: viapasanta

cause of contact is the second end: phassasamudayo dutiyo anto
cause of the (view of) one's own body: sakkayasamudaya
cause thick smoke or steam thickly: sandhiupeti
ceased: nirodha

ceasing: sanniruddhanta

celestial or divine realm: devaloka

cessation has been realized: nirodho sacchikatam
changing: viparinata

cherishing or belonging to oneself: mamayitam
cleansed: sandhota

cling: abhinivisanta

cock feather: kukkutapatta

cocks and pigs: kukkutasitkara

colleagues: amacca

come again: puneti

come back: pacceti

coming forth: nibbatti
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coming: agamana

compassion: karuna

conceit: mana

concentration: samadhi

confusion: sammoha

conscious: sampajano

contact is one end: phasso eko anto
contempt: ninddaya

courtesy (and) anger: anunayapatighavippahino
covetousness: abhijjha
covetousness: abhijjha

craving after form: ripatanha
craving after mental objects: dhammatanha
craving after sound: saddatanha
craving after taste: rasatanha
craving after touch: photthabbatanha
craving as a banner: tanhaketu
craving as a flag: tanhadhaja

craving as a lord: tanhadhipateyya
craving odor: gandhatanha

craving: eja

craving: tanha

created: sankhata
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crossed over: tinnavi

crossed over: tinno

cry: kandati

daughter: dhita

death: marana

death and passing on to another existence: kalamgati
deathless: amata

decay and death: jaramarana
decay: jara

deceit: maya

defilement: ussada

defilement of action: kammussada
defilement of conceit: manussada
defilement of delusion: mohussada
defilement of hatred: dosussada
defilement of impurity: kilesussada
defilement of lust: ragussada
defilement of view: ditthussada
defilements: kilesa

defilements: kilesa

delighted in form: rapasammuditam
denial: patikkhepo

denomination: adhivacana
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departed: nissato
depreciation of another's worth: makkha
desist: viramanti

destroy: apacinati

developed is that which is to be developed: bhavetabbam bhavitam

developed: bhavito

distresses: daratha

doctrine: dhamma

dogma of the state of existence: bhavaditthi
dogma of the state of non-existence: vibhavaditthi
dogmatic view about self: attaditthi

doubt: vicikiccha

draw in: sampasariyati

due to abandoning: pahinatta

dwelling on craving: tanhanivesana
dwelling on view: ditthinivesana

dwelling property: viharavatthum

dwelling: nivesana

dwelling: sendsana

ear: sota

ear door: sotadvara

effort: viriya

elephants, oxen, horses and mares: hatthigavassavalava
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emancipated: vimutta

emancipation: vimuttatta

end: anta

end of action (kamma), result (vipaka), defilement (kilesa) rounds: vattapariyanta

end of aggregates: khandhapariyanta

end of births in heavens and hells: upapattipariyanta

end of elements: dhatupariyanta

end of final existence: antime bhava

end of five realms: gatipariyanta

end of one mode, four mode and five mode existence: bhavapariyanta

end of re-births in sensual (kama),form, formless/immaterial(aripa ) realms:
patisandhipariyanta

end of round of rebirth of 5 aggregates(khandha ), 18 elements (dhatu), 12 bases
(ayatana): samsarapariyanta

end of sense organs: ayatanapariyanta

end of the final body: antime samussaya

endowed with concentration: samahito

endowed with consciousness: vifiiianagata

endowed with effort: viriyva

endowed with feeling: vedanagata

endowed with form: riapagata

endowed with formation: sankharagata

endowed with mindfulness: satima
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endowed with morality: silava
endowed with perception: sasifiagata
endowed with six psychic powers: chalabhiriiio
endowed with wisdom: parifiava
endowed with: samannagata
endowed with: samupeto
enlightened one: araha

enmity: upanaha

entangles: samsibbati

entered upon: samapanna

entered upon: upagato

entirely: nissesam

equanimity: upekkha

equanimous one: tadi

equanimous: upekkhako

established: samutthapita

exceed growth and decay: vuddhiparihanivitivatto

exhausting is the word here: pariyadiyanavacanam

exist: vijjati
existence: bhava
expects: kankhati
experiencing: muta

external: bahiddha
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externally: bahiddha

extirpated: samucchinna

extirpated: samucchinna

eye: cakkhu

eye door: cakkhudvara

faith: saddha

faithful: saddho

family: kula

father: pita

fatigued: kilamati

feeling of happiness is one end: sukha vedana eko anto
feeling of suffering is the second end: dukkha vedana dutiyo anto
fetter of gross ill-will: patighasariiiojana

fevers: parilaha

fire of defilements: kilesaggi

fire of knowledge: fianaggi

firmly grasping: samuggahita

first absorption: pathama jhana

first: pathama

five sensual pleasures: parica kamaguna

fixed entry: niyamavakkanti

flood of all path(s) of the circle of transmigration: sabbam samsarapatham

flood of existence: bhavogham
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flood of ignorance: avijjogham

flood of sensual desires: kamogham
flood of view: ditthogham

followed: samannagato

foolish mundane persons: balaputhujjana
form: ripa

formless: aripino

forsaken: patinissattha

fourth absorption: catuttham jhana
fourth: catuttha

friends: mitta

from one existence to another: bhavabhava
fully: asesam

fumigates: vidhipeti

future is the second end: anagato dutiyo anto
gain: labha

get into: apajjati

given up: catta

gives up: pajahati

goats and sheep: ajelaka

going and coming: gamandagamana

going: gamana

gone beyond abandoning of all defilements: pahanaparagii sabbakilesanam
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gone beyond abandoning: pahanaparagii

gone beyond attainments of all attainments: samapattiparagii sabbasamapattinam

gone beyond attainments: samapattiparagii

gone beyond developing of the four noble paths: bhavanaparagii catunnam
ariyamagganam

gone beyond developing: bhavanaparagii

o~ A~ —
o~ A~ =

gone beyond: parangato

gone over the boundaries: simatiga
gone to the other shore: uttinno
good kind of rice field: salikhettam
got out of: nittinno

grasp: upadiyati

grasped: gahitam

grasping: gahanam

great elements: mahabhiita

great elements: mahabhiitanam

greed: lobha
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greed: lobho

green peas field: muggakhettam

grieve: socati

gross: olarika

guarded: rakkhitam

happiness and sufferings: sukhadukkha

happiness: sukha

has given up all substrata of re-birth: sabbiipadhipatinissagga
has overcome victory and defeat: ugghatinighativitivatto
has passed over compliance and opposition: anurodhavirodhasamatikkanto
has passed over the aspirations: patthana samatikkanta
has performed the extinction of craving: tanhakkhaya
has tranquilized all formations: sabbasankharasamatha
hatred: aghata

hatred: byapada

having realized: sampatipadiyi

hearing: suta

heart: ceta

hell realm: apayaloka

here in this world or in another world: idha va huram va
highest objective: aggadhamma

hindrance: nivarana

his suffering has been known accurately: dukkham tassa pariniriatam
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human realm: manussaloka

ignorance: moha

ill-conducts: duccarita

ill-reputation: ayassa

ill-will perception: patighasania

impulsive lust: chandardaga

impurity: asuddhim

in all: sabbatha

in both ends: ubhaya ante

in every way: sabbam

in the front: purato

in the materiality and mentality: namariapasmim
in this way also: evampi

in whom human passion is extinct: khinasava
initial application and sustained application: vitakkavicara
insolence: palasa

internally and externally: ajjhattabahiddha
internally: ajjhattam

intoxication: mada

is available to: samvijjati

jealousy: issa

joy (rapture): piti

keep up: yapenti
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kept away: bahita

kept well: santhapita

kind of bean field: masakhettam

Kinsmen: riataka

knots: gantha

knowledge: vijja

known: riatva

latent tendency on conceit: mananusaya
latent tendency on doubt: vicikicchanusaya
latent tendency on ignorance: avijjanusaya

latent tendency on ill-will: patighanusaya

latent tendency on lust towards existence: bhavaraganusaya

latent tendency on sensual lust: kamaraganusaya

latent tendency on view: ditthanusaya

leaf skeleton: nharudaddula

learned or the one who does not require any further training: asekkha

learners: sekkha

liberated one: brahmana

live: viharanti

lives equanimous: upekkhako viharati
lives: viharati

loss: alabha

lust for the realm of form: ripariparaga
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lust: raga

lust: rago

mass of concentration: samadhikkhandha
mass of emancipation insight given by knowledge: vimuttirianadassanakkhandha
mass of emancipation: vimuttikkhandha
mass of moral conduct: silakkhandha
mass of wisdom: pariiiakkhandha
materiality is the second end: ripam dutiyo anto
materiality perception: rapasarniia
materiality: ripa

materiality: riapam

mentality is one end: namam eko anto
mentality: nama

mind door: manodvara

mind: citta

mind: mana

mind: mano

mindful: sato

mine: mayham

minute perception: aniipi sannia
monastery property: aramavatthum
monk: bhikkhu

morality (virtue): sila
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mother: mata

move: iriyanti

multitude: gana

mundane persons who does good: puthujjanakalyanaka
my: me

negligence: pamada

nibbana (complete absence of craving): nibbana
noble one: ariya
non-existence: vibhava
non-self: niratta

nose door: ghanadvara

nose: ghana

not clung to: asita

not put in front: apurakkhata
not take up: anuggaha
nourish: yapenti

obsession: gaha

obstinacy: thambha

odor: gandha

of anger: dosassa

of him: tassa

of ignorance: mohassa

of lust: ragassa
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of others: paresam

one end: eko anto

one has given up: cattavi

one who does not aspire (wish for) : apatthayana

one who does not provide: na kappiyo

one who has abandoned the defilements: pahinakilesa

one who has abandoned the five qualities: paricangavippahina

one who has accomplished the practice: gatadisa

one who has attained the supreme attainment: paramapattippatta

one who has calmed down the bodily actions: passaddhakayasankhara

one who has closed the moat: samkinnaparikkha

one who has come out of the dogmatic views and realized the truth:
panunnapaccekasacca

one who has completed the journey: gataddha

one who has comprehended the unshakable: patividdhakuppa

one who has developed the path: bhavitamagga

one who has gone to the absence of craving: nibbanagata

one who has gone to the climax: pariyantagata

one who has gone to the consummation: vosanagata

one who has gone to the deathless: amatagata

one who has gone to the end: antagata

one who has gone to the eternal peace: accutagata

one who has gone to the fearless: abhayagata
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one who has gone to the other shore: parangata

one who has gone to the protection: tanagata

one who has gone to the refuge: saranagata

one who has gone to the safety: lenagata

one who has gone to the top: gatakotika

one who has gone to the top: kotigata

one who has guarded the holy life: palitabrahmacariya

one who has lifted or thrown up an iron beam or bar for fastening up a door/hinge:
ukkhittapaligha

one who has lived the holy life: vusitava

one who has lived the life of a spiritual practitioner: vutthavasa

one who has lowered the flag: pannaddhaja

one who has practiced the noble conduct: cinnacarana

one who has pulled out the doorstep: abbulhesika

one who has put down his burden: pannabhara

one who has reached supreme view: uttamaditthippatta

one who has reached the absence of craving: nibbanappatta

one who has reached the climax: pariyantappatta

one who has reached the consummation: vosanappatta

one who has reached the deathless: amatappatta

one who has reached the end: antappatta

one who has reached the eternal peace: accutappatta

one who has reached the fearless: abhayappatta
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one who has reached the other shore: parappatta

one who has reached the protection: tanappatta

one who has reached the refuge: saranappatta

one who has reached the safety: lenappatta

one who has reached the top: kotippatta

one who has realized the cessation: sacchikatanirodha
one who has undisturbed intentions: anavilasarnkappa

one who has unlocked: niraggala

one who has well released mind: suvimuttacitta

one who has well released wisdom: suvimuttapafifia

one who has wholly gone through or mastered: kevalr

one who is endowed with fourfold support: caturapassena
one who is endowed with six qualities: chalangasamanndgata
one who is endowed with three higher knowledges: tevijjo
one who is holding the final body: antimadehadharo

one who is not attached: nuparato

one who is self protected: ekarakkha

one who is unshackled: visafifiutta

one who seeks people with similar qualities: samavayasatthesana
one's own body: sakkaya

one's own: saka

opponent in controversy:paravada

origin (of suffering) has been abandoned: samudayo pahinam
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other: para

others: afifia

others: mafifia

overcome: vitivatto

overpowered: pariyadiyi

paddy field: vihikhettam

passed over: samatikkami

passed over: samatikkanto

passed, spent or overcome the decay of intelligence: buddhiparihanivitivatto
passing away and being born: cutipapata

passing away: cuti

passion: saraga

passion: sarago

past is one end: atito eko anto

path has been developed: maggo bhavitambhavitam

path of final liberation: arahattamagga

path of non-returning: anagamimagga

path of once returning: sakadagamimagga

path of stream entry: sotapattimagga

perception in the realm of infinity consciousness: viiifnanaricayatanasarnna
perception in the realm of nothingness: akisicanniayatanasaniina
perception in the sphere of boundless space: akasanarncayatanasania

person assisting in the field: khettajo
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personality view: sakkayaditthi

perverseness: sarambha

placed higher: utthapita

pleased in dhamma: dhammaramo

pleased in form: raparamam

pleased in smell: gandharamam

pleased in sound: saddaramam

pleased in taste: rasarama

pleased in touch: photthabbaramo

pleasurable and unpleasurable things: itthanittha
plot of land: khettam

possessed of: upeto

possession of animals: pasupariggaho
possession of cultivating lands: khettapariggaho
possession of properties: vatthupariggaho
possession of sons: puttapariggaho

practice: paramasa

practicing the deliverance: muttipatisevanataya
praise: pasamsa

praise: pasamsaya

preaches: deseti

preceded by perception: sanriapubbangamata

prepared: kappita
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produced: samupapanno

property: vatthu

property: vatthum

protect: palenti

protected: guttam

protecting: rakkhanta

psychic power: abhiniia

pulling back: pativattenta

pulls back: pativattati

purification on experiencing: mutasuddhiya
purification on hearing: sutasuddhiya
purification on seeing: ditthasuddhiya
purified: niddhota

purity: suddhim

purity of friendliness: mettaya parisuddhiya
putting craving in the front: tanhapurekkhara
putting in the front: purekkhara

putting view in the front: ditthipurekkhara
re-birth: punabbhava

realized is that which is to be realized: sacchikatabbam sacchikatam
realm of aggregates: khandhaloka

realm of boundless space: akasanaricayatana

realm of elements: dhatuloka
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realm of infinity consciousness: virinanaricayatana

realm of neither perception nor non-perception: nevasanniandasanndayatana
realm of nothingness: akiricaniiayatana

realm of sense-organs: ayatanaloka

refrain: aramanti

refrained: arato

related: tadekattha

relations by blood: salohita

released: mutta, vippamutto

releasing: muficana, musicana

religious practices or rites: silabbataparamasa

removed: dhuta

removed defilement: dhutakileso

removed evil: dhutapapo

removed grief: dhutaparilaho

removed lust: dhutardgo

renounced: nikkhanto

renounced: vanta

repeated becoming of individual: punappunaattabhavabhinibbattiya
repeated conception: punappunapatisandhiya

repeated existence: punappunabhavaya

repeatedly not coming back to the circle of transmigration: aparigamanataya

reproduce: abhinibbatteti
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reputation: yasa

reputation: yassa

requisite of medicinal: gilanapaccayabhesajjaparikkhara
residence: avasa

residuum: anusahagata
restlessness: uddhacca

restrain: samvaraya

restrained: samvutam

restraining: annigganhanta
return: paccagacchati

return: paccagacchati

robe: civara

sad: dummano

secluded: vivitta

seclusion of the mind: cittaviveka
second absorption: dutiyam jhana
second end: dutiyo anto

second: dutiya

seeing: dittha

seen: disva

self-begotten: attajo

self: atta

self: arta
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selfish attachment to craving: tanhamamattham
selfish attachment to view: ditthimamattham
selfish attachments: mamatta

selfless: niratta

sesame seed field: tilakhettam

sew: ussineti

sister: bhagini

six external sense organs: cha bahirani ayatanani
six internal sense organs: cha ajjhattikani ayatanani
sixfold equanimity: chalangupekkhaya
Sixty-two wrong views: dvasatthi ditthigata
slice: taccheyyum

some: ekacce

someone: yo

something: kificana

something: kificanam

something: Kifici

somewhere: katthaci

son: putta

son: putto

sSons: putta

sound: sadda

sound: saddam
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stands on the land: thale #itthati

state of being appeased: samitatta
state of being burnt: vijjhatatta

state of being calmed: santatta

state of being extinguished: nibbutatta
state of being gone away: vigatatta
state of being pacified: viipasamitatta
state of being tranquilized: patipassaddhatta
state of happiness: santussitatta
stood: thito

such and such: amusmim

suffering: dukkha

superior: paramuggahita

support for craving: tanhanissaya
support for view: ditthinissaya
support: nissaya

support: nissayata

supreme person: paramapurisa
surpassed: atikkanto

surrounded: parivarita

sympathetic joy: mudita

take up: ugghana

take: ganhanta
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tamed: dantam

taste: rasa

that specification: tamniddesa
third absorption: tatiya jhana
third: tatiya

this: esa

those who walk towards withdrawn mind: patilinacara

thought: kappa

thought by perception: sariiniavikappayeyyata

thought of craving: tanhakappa

thought of view: ditthikappa
thought over: pakappita
thought over: pakappita
through the ear: sotena
through the eye: cakkhuna
time of death: kalam

to be released: musicitabbam
to attain: adhigamaya

to obtain: pattiya

to realize: sacchikiriyaya
tongue door: jivhadvara
tongue: jivha

topmost person: uttamapurisa
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torments: santapa

touch: paramasanta

touch: photthabba

tranquilized: patipassaddha

tranquilized: patipassaddha
transmigration: samsara

treachery: satheyya

truth: sacca

unable to make birth: abhabbuppattika
unable to make births: abhabbuppattika
under the control of craving: tanhavasena
under the control of view: ditthivasena
unshackled: visafifiutto

unwholesome conditions: akusala dhamma
unwholesome root: akusalamiila
unwholesome root: akusalamiilam
vainglory: atimana

variety (or multiformity): nanattasaniaya
view of eternalism: sassataditthi

view on self: attanuditthi

view: difthi

wail: paridevati

walk or roam around: carati
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walk: caranti

wander: vicaranti

washed: dhota

watching: gopenta

well released: suvimutta

well-understood is that which is to be well understood: abhinirieyyam abhifiniatam
wheat field: godhumakhettam

where: kimhici

where from: kuto

which has not yet been attained: anadhigatassa

which has not yet been obtained: appattassa

which has not yet been realized: asacchikatassa

wholesome conditions in the three worlds: fedhatuke kusale dhamma
wisdom: pannia

wise: dhono

with reference to: upadaya

withdrawing: patilinenta

withdraws: patiliyati

world: loka

wrath: kodha.
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