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Preface

The present volume is the result of research work I carried out between 2005 and
2007 as a graduate student at the University of California at Berkeley. I first
became interested in the newly-discovered Dirghdgama manuscript in 2005 when
taking a graduate seminar on Indian manuscript cultures taught by Somadeva
Vasudeva, who was one of the first people called in to authenticate the manuscript.
In the images of the crumbling folios of the manuscript, I encountered a long-lost
and idiosyncratic witness to one of the central canonical sources of the Buddhist
tradition, and recognized the text’s importance for helping scholars rethink the
dynamics of (early) Buddhist contemplative traditions. This short study is a first
step in this direction.

At the time when I began working on the Dirghdgama manuscript, it remained
almost entirely unedited. With the exception of initial contributions by Akira
Sadakata (1999) and Jens-Uwe Hartmann (2004), and a few theses produced under
Hartmann’s guidance at Ludwig Maximilian University in Munich (Criegern 2002
and Zhang 2004), which have not been available to me, the text was accessible
only in the form of photographs of the manuscript, and rough preliminary
transcriptions. I therefore devoted my initial energies to simply deciphering various
sitras, getting a general sense of their contents and how they relate to their extant
parallels, and understanding their peculiarities with respect to the larger body of
agama and nikaya literature. The present study engages the historical conception of
the Buddhist contemplative practice of the cessation of perception and feeling
(samjiiaveditanirodha) in one portion of a single sitra, the Prsthapalasiitra of the
Silaskandha section of the Dirghdgama. It grew out of a more general interest in a
whole range of non-standard representations of contemplative practice evidenced
in the folios of the remarkable new manuscript.

Since 2005, a number of articles, doctoral dissertations and master’s theses (e.g.
Zhang 2004, Matsuda 2006, Sadakata 2006, Melzer 2010 [2006], Peipina 2008,
Zhou 2008, Silverlock 2009, Liu 2010 [2008], and Dietz 2011), focusing on
specific sections of the manuscript or presenting sections of the text, have been
completed. A number of additional projects are in progress (see Hartmann and
Wille forthcoming), a few of which have been discussed in preliminary
publications (Sander 2007, Dietz 2011, Choi 2012a, and Choi 2012b). The results
of these projects will eventually be made accessible to the broader public, but at
present have not yet made their way into print (with the exception of Liu 2010).
Still, they have begun to give scholars a clearer picture of the state of the
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manuscript, the issues involved in its study, and the possibility of what can be
drawn from its contents. These philological studies make the various sitras of the
manuscript available in roman script, and present important aspects of their textual
history.

The present study is partially philological in that I edit a portion of the
Prsthapalasitra as presented in the newly discovered Dirghdgama manuscript.
However, its primary aim is to engage a historical question about Buddhist
contemplative practice. I offer a synoptic edition and translation (Part II) of the
section on the “supreme cessation of perception and feeling” (abhisamjiiavedita-
nirodha) of the Prsthapalasiitra, as preserved in three extant versions, in Sanskrit,
Pali, and Chinese. This Part of the work serves to support the arguments about the
history of (early) Buddhist contemplative practice presented in Part I. At the time I
produced this study, an edition of the Sanskrit text was not available. I therefore
made my study of the text by producing my own edition, based on photographic
images of the manuscript. Since then, Gudrun Melzer (2010 [2006]) has produced
an excellent edition of the Prsthapalasiitra, which I have been able to engage only
as an afterthought, as the present study was already complete when I received a
copy of Melzer’s work. I have, however, in the latter stages of the editorial process,
summarily consulted Melzer’s edition, doing my best to account for her
understanding of the text in the notes to my edition. Her careful philological study
of the sitra is commendable, and access to it has allowed me to improve the
readings I offer in my own partial edition. Unfortunately, Melzer’s comprehensive
edition of the text has yet to appear in print. Far from a comprehensive treatment of
the Prsthapalasitra itself, this study instead focuses on the differences between the
three extant versions of the text in order to better understand the concept of the
meditative attainment of cessation within the history of (early) Buddhism. I present
one possible approach to how the work of editing new manuscripts can contribute
to new approaches to the somewhat obscure history of (early) Buddhist
contemplative practice.

Since I submitted this study for publication in 2008, the field of comparative
agama and nikaya studies has exploded. The work of Bhikkhu Analayo (e.g.
Analayo 2011) is especially remarkable, and allows for a more comprehensive
understanding of the various textual traditions of the Agamas and Nikayas. Many
other scholars, whom I will not list here, are also contributing to this process. I
regret that the present study cannot fully take these recent phenomenal
developments into account. I do hope, however, that it will contribute in some
small way to this broader movement, allowing for a better understanding of what
Buddhist canonical texts, particularly those of the (Milla-)Sarvastivadins, can tell
us about the history of Buddhist teaching and practice.

A number of people made this book possible. Firstly, I would like to thank
Somadeva Vasudeva for first introducing me to the Dirghdgama material and to
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the art of reading manuscripts. I am also grateful to Lance Cousins, whose
collaboration with Vasudeva on an initial transcription of the Silaskandha section
served as the basis for my initial work on the Prsthapalasitra. 1 would also like to
thank my academic mentor at the University of California at Berkeley, Alexander
von Rospatt, who encouraged me to teach with him a seminar on the Dirghagama
material, helped me to better understand the text, and served as a sounding board
for my ideas about (early) Buddhist meditation traditions. The input of the
participants in the UC Berkeley seminar was valuable. I would especially like to
thank Mari Jyvésjdrvi, Rupert Gethin, Eric Greene, Sean Kerr, Miroj Shakya, and
Joe Wood for their input on my reading of the text. The paper on which Part I is
based was presented in two incarnations at a University of California graduate
student conference at Asilomar in March of 2008 and at the International
Association of Buddhist Studies conference in Atlanta in June of 2008. I want to
thank all those who gave me feedback at these conferences. In particular, I would
like to thank Paul Harrison, who responded to the paper, encouraged me to publish
it, and was particularly helpful in pointing out several issues in the Sanskrit text
and my translation of the Chinese parallel. Additionally, I would like to thank
Tarin Greco, who kindly read a nearly complete draft of the study, and offered
salient ideas from a practice perspective. I am also grateful to Jens-Uwe Hartmann
for sharing with me a forthcoming article on the progress of research on the
Dirghagama manuscript. Finally, I am indebted to Birgit Kellner, who supported
the publication of the present volume, improved earlier incarnations of it with
many useful suggestions, and put in a great deal of work preparing it for
publication.

Daniel Malinowski Stuart
Portland, Oregon, September 20, 2012
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General Abbreviations and Editorial Signs

C
P
S

corr.
conj.

em.

punct.

rest.
reg.
[*]
*)

[1rl]

Chinese

Pali

Sanskrit

Corrected: Employed when making orthographical changes or correcting simple
scribal errors.

Conjecture: Employed when suggesting a reading that is plausible but has no
direct Ms evidence or parallel passages upon which it is based.

Emended: This refers to changes that improve upon the manuscript reading, have
an impact on the meaning of the text, and are not simply corrections of
orthography.

Manuscript

Punctuation has been fixed

Restored

Regularized

* is difficult to read in the manuscript

* has been added by the editor to the text

Missing or illegible aksara in the manuscript

Pagination of manuscript A: folio number + recto (r) or verso (v) + line number



14

Bibliography

Primary Sources

A

AKBh

CBETA
Dhs

DN
DNcs
DNprs

DNprseB)
DNprsss)
DNprs(se)

DNprs(sa)
DNprsso

DNprssm)
DNbprsBm)
DNprssp)

PTS
SN
Sv
Svprs

A fragmentary manuscript of the Silaskandha section of the
(Mila-)Sarvastivadin Dirghagama (Folios 7, 11, 14, 72—-118, 262
and 385-454), now held in a private collection, Virginia, USA.
Shastri, D. ed. 1970. AbhidharmakoSam [Bhasya sphutartha
sahitam]. Varanasi: Bauddhabharati.

Burmese Chattha Sangayana Edition of the Pali Tipitaka: Chattha
Sangayana CD-ROM from Dhammagiri. Version 2.1.

Dhammagiri: Vipassana Research Institute: Page numbers given
refer to those of the Vipassan Research Institute’s Devanagari
editions, based upon which the CD-ROM was produced.

Dianzi fodian (Dazhengzang) CBETA & F{fh# ( KiEj ) CD-
ROM. 2007. Taiwan.

Miiller, Edward 1885. The Dhammasargani. Pali Text Society.
London: Pub. for the Pali Text Society by H. Frowde.

Dighanikaya

Dighanikaya (B®)

T.W. Rhys Davids and J. Estlin Carpenter. 1975 [1890].
Dighanikaya, Vol. 1. London: Pali Text Society.

DNprs: all Burmese manuscripts.

DNprs: all Sinhalese manuscripts.

DNprs: Manuscript S°. See the Introduction to Svprs for details.
DNprs: Manuscript SY. See the Introduction to Svprs for details.
DNprs: Manuscript S'. See the Introduction to Svprs for details.
DNprs: Manuscript S™. See the Introduction to Svprg for details.
DNprs: Manuscript B™. See the Introduction to Svprs for details.
DNprs: Manuscript BP. See the Introduction to Svprs for details.
Kathavatthu

Pali Text Society (editions of Pali texts)

Samyuttanikaya.

Sumangalavilasini Dighanikayatthakatha

Rhys Davids, T.W. and J. Estlin Carpenter. 1886. The Sumarigala-
vilasini, Buddhaghosa’s Commentary on the Digha Nikaya. Part 1.
London: Pali Text Society.



15

Criegern, O. 2002. Das Kitatandyasitra. Nach dem Dirghagama-Manuskript
herausgegeben und iibersetzt. Ludwig Maximilian University, Munich:
Unpublished Doctoral Dissertation.

Delhey, M. 2009. Samahita Bhiamih: das Kapitel iiber die meditative Versenkung
im Grundteil der Yogacarabhiumi. Vol. Heft 73/1-2, Wiener Studien zur
Tibetologie und Buddhismuskunde. Wien: Arbeitskreis fiir Tibetische und
Buddhistische Studien, Universitit Wien.

Dietz, S. 1984. Fragmente des Dharmaskandha: Ein Abhidharma-Text in Sanskrit
aus Gilgit. Gottingen: Vandenhoeck & Ruprecht.

Feer, M.L. 1975. Samyutta-nikaya: Part Il Khandha-vagga. London: Pali Text
Society.

——. 1990. Samyutta-nikaya: Part IV Salayatana-vagga. Oxford: Pali Text
Society.

——. 1976. Samyutta-nikaya: Part V Mahavagga. Oxford: Pali Text Society.

Gnoli, R., and T. Venkatacharya. 1977. The Gilgit manuscript of the
Sanghabhedavastu: being the 17th and last section of the Vinaya of the
Miilasarvastivadin. Roma: Istituto Italiano per il Medio de Estremo Oriente.

Liu, Zh. 2008. Versenkung und Askese. Ludwig Maximilian University, Munich:
Unpublished Doctoral Dissertation.

X, 2. 2010, fE H-EE: KT AEIFRIAEARR K ILFAF5E = Dhyanani Tapas
ca. Shanghai: |-y %8 Hi i f: [Shanghai Ancient Book Publishing House].
Melzer, G. 2010 [2006]. Ein Abschnitt aus dem Dirghagama. Ludwig Maximilian

University, Munich: Published Doctoral Dissertation.

Peipina, L. 2008. The Pimgalatreya siitra of the (Miila-)Sarvastivadins: its edition
and study. Investigation of the Pimgalatreya sutra’s status within the
Dirghagama “Collection of Long (Discourses of the Buddha)”. University of
Oslo: Unpublished Master’s Thesis.

Sadakata, A. 1999. “¥ /¥ MNEAR: HERE T OMEGE  [The Gilgit
Manuscript: Deciphering the Mahagovindasiitra Fragments].” Daihorin 66
(Jaunuary): 30-35.

——— 2006, “F/LF > MM OB T AW A [Some fragments of the sutra
Mahagovinda-suttanta].” Proceedings of the Faculty of Letters of Tokai
University 84: 298-271.

Silverlock, B. 2009. An Edition, Translation, and Study of the The Bodha-siitra
from the Manuscript of the Gilgit Dirghdgama of the (Miila-)Sarvastivadins.
University of Sydney: Unpublished Honours Thesis.

Taylor, A. C. 1979. Kathavatthu. Boston: Distributed by Routledge and Kegan
Paul.

Zhang, L. 2004. Das Samkarasiitra: Eine Ubersetzung des Sanskrit-Textes im
Vergleich mit der Pali-Fassung. Ludwig Maximilian University, Munich:
Unpublished Master’s Thesis.



16

Zhou, Ch. 2008. Das Kaivartisiitra de Neuentdeckten Dirghama-Handschrift: Eine
Edition und Rekonstruktion des Textes. Georg-August University, Gottingen:
Unpublished Master’s Thesis.

Secondary Sources

Analayo, Bhikkhu. 2011. A Comparative Study of the Majjhima-nikaya (2 vols.).
Taipei: Dharma Drum Publishing Corporation.

Bailey, H. W. 1946. “Gandhari.” Bulletin of the School of Oriental and African
Studies, University of London 11:764—797.

Bareau, A. 1963-1971. Recherches sur la biographie du Buddha dans les
Sitrapitaka et les Vinayapitaka anciens (3 vols.). Paris: Ecole francaise
d’Extréme-Orient.

Bodhi, Bhikkhu. 2003. “Musila and Narada Revisited: Seeking the Key to
Interpretation.” In Approaching the Dhamma: Buddhist Texts and Practices in
Southeast Asia, ed. Ann M. Blackburn, and Jeffrey Samuels: 47-68. Seattle:
BPS Pariyatti Editions.

Boucher, D. 1996. Buddhist Translation Procedures in Third-century China: A
Study of Dharmaraksa and his Translation Idiom. University of Pennsylvania:
Unpublished Doctoral Dissertation.

——. 1998. “Gandhart and the Early Chinese Buddhist Translations
Reconsidered: The Case of the Saddharmapundarikasiitra.” Journal of the
American Oriental Society 118: 471-506.

Bronkhorst, J. 1986. The Two Traditions of Meditation in Ancient India. Stuttgart:
Franz Steiner.

——1993. The Two Sources of Indian Asceticism. Bern; New York: P. Lang.

Choi, J. 2012a. “The Two Lohitya-sitras in the Dirghagama Manuscript.”
FIEE B BELBFSE [Journal of Indian and Buddhist Studies] 60 (3): (76) —
(79).

——. 2012b. “The Tridandi-siutra and the two Lohitya-sitras in the Gilgit
Dirghagama manuscript.” & 1 St2| 5 /Critical Review for Buddhist Studies]
11: 9-36.

De La Vallée Poussin, L. 1937. “Musila et narada — le chemin du nirvana.”
Mélanges Chinois Et Bouddhiques 5 (1936/37): 189-222.

Dietz, S. 2011. “Toward a New Edition of the Atanatikasitra.” Dhih, Journal of
Rare Buddhist Texts Research Department 51: 163—192.

Enomoto, F. 1986. “On the Formation of the Original Texts of the Chinese
Agamas.” Buddhist Studies Review 3: 19-30.

Feer, L. 1870. “Etudes bouddhiques: les quatre vérites et la prédication de Bénares.
(Dharma-cakra-pravartanam).” Journal Asiatique, Sixieme Série, Tome XV:
345-472.



17

Gombrich, R. 1997. How Buddhism Began: The Conditioned Genesis of the Early
Teachings. Delhi: Munshiram Manoharlal Ltd.

Gomez, L. O. 1976. “Proto-Madhyamika in the Pali canon.” Philosophy East and
West 26 (2): 137-165.

Griffiths, P. J. 1986. On Being Mindless: Buddhist Meditation and the Mind-Body
Problem. La Salle, IL: Open Court.

Hartmann J.-U. and Klaus Wille. Forthcoming. “The Manuscript of the
Dirghagama and the Private Collection in Virginia.” In Harrison, P. and
Hartmann J.-U. Forthcoming. From Birch Bark to Digital Data. Recent
Advances in Buddhist Manuscript Research. Vienna.

Hartmann, J.-U. 2002. “Further Remarks on the New Manuscript of the
Dirghagama.” Journal of the International College for Advanced Buddhist
Studies vol. V: 98—117.

——. 2004. “Contents and Structure of the Dirghagama of the (Miula-
)sarvastivadins.” Annual Report of the International Research Institute for
Advanced Buddhology VII: 119-138.

Heiler, F. 1922. Die Buddhistische Versenkung: FEine Religionsgeschichte
Untersuchung. Miinchen: E. Reinhardt.

King, W. L. 1980. Theravada Meditation: The Buddhist Transformation of Yoga.
University Park: Pennsylvania State University Press.

Matsuda, K. 2006. “#3C &K ¢ Tridandi-siitra (22 C” [The Tridandi-siitra
in the Dirghagama Manuscript]. FI1EEELE 2T [Journal of Indian and
Buddhist Studies] 54(2): 984-977 (129-136).

Mizuno, K. 1970. “Temboringyd ni tsuite.” Bukkyo Kenkyii 1/1970: 92—-114.

Park, C. 2008. The Sautrantika Theory of Seeds (Bija) Revisited: with Special
Reference to the Ideological Continuity Between Vasubandhu’s Theory of
Seeds and Its Srilata/Darstantika Precedents. PhD Dissertation, University of
California, Berkeley.

Salomon, R. 2007. “Recent Discoveries of Early Buddhist Manuscripts And Their
Implications for the History of Buddhist Texts and Canons.” In Between the
Empires: Society in India 300 BCE to 400 CE, ed. Patrick Olivelle: 349-382.
New York: Oxford University Press.

Sander, L. 2007. “Preliminary remarks on two versions of the Atanatiya
(Atanatika)-Satra in Sanskrit.” [EBSAZBUF R FBERFEWICAE [Journal of
the International College for Postgraduate Buddhist Studies] 11: 152—-115
(159-196).

Schmithausen, L. 1976. “On the Problem of the Relation of Spiritual Practice and
Philosophical Theory in Buddhism.” In German Scholars on India:
Contributions to Indian Studies vol. 11, ed. The Cultural Department, Embassy
of the Federal Republic of Germany: 235-250. Bombay.



18

——. 1981. “On some Aspects of Descriptions or Theories of ‘Liberating Insight’
and ‘Enlightenment’ in Early Buddhism.” In Studien zum Jainismus und
Buddhismus: Gedenkschrift fiir Ludwig Alsdorf, ed. K. Bruhn, and A. Wezler:
199-250. Wiesbaden: Franz Steiner.

——. 1987. Zur Schulzugehorigkeit von Werken der Hinayana-Literatur. Ed.
Heinz Bechert. Gottingen: Vandenhoeck & Ruprecht.

Vetter, T. 1988. The Ideas and Meditative Practices of Early Buddhism. Leiden:
E.J. Brill.

Waldschmidt, E. 1951. “Vergleichende Analyse des Catusparisatsiitra.” In Walter
Schubring zum 70, Geburtstag dargebracht von deutschen Indologen: 84—122.
Hamburg: Cram, de Gruyter.

Wynne, A. 2007. The Origin of Buddhist Meditation. New York: Routledge.

Zafiropulo, G. 1993. L’illumination du Buddha: de la quéte a I’annonce de I’eveil;
Essais de chronologie relative et de stratigraphie textuelle. Ed. W. Meid.
Innsbrucker Beitrige zur Kulturwissenschaft Innsbruck: Verlag des Instituts
fiir Sprachwissenschaft der Universitit Innsbruck.



Part 1

The Prsthapalasitra of the Dirghagama in Context
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In the late 1990s, a remarkable Buddhist manuscript made its way to London and
into the hands of a rare art dealer there. Found in an unknown location in northern
Pakistan or eastern Afghanistan,' and written in a script almost identical to that of
the famous Gilgit texts, this new manuscript was made up of hundreds of folios of
the (Mila-)Sarvastivadin Dirghdgama.> Written in Sanskrit, it serves as an
important Indic language witness to some of the seminal texts of the Buddhist
tradition. It is, therefore, invaluable for re€valuating our understanding of the
agama and nikaya texts that have long been available in Pali, Chinese, or Tibetan.
This study is a small contribution to advancing the study of this important new
manuscript, and will deal with one of its sitras: The Prsthapalasitra.’

For those not familiar with the Prsthapalasitra, 1 will give a brief synopsis of the
text, which, in broad outline, is the same in all three versions:*

" The precise provenance of the manuscript remains unclear. Based on the similarity of its
script to other texts—such as the Vinayavastu manuscript—found in Gilgit, Melzer (2010,
pp- 4-5) suggests that the manuscript most likely originated in Gilgit. The manuscript was
divided up and sold on the oriental book market in parts, such that sections of the
manuscript are now held in several private collections in United States, Japan, and Norway.
The majority of the manuscript, including the folios containing the Prsthapalasiitra, is held
in a private collection in Virginia, USA. On this collection, see Hartmann and Wille
forthcoming.

* For details about this manuscript find, see Hartmann 2002 and 2004.

? Gudrun Melzer (2010 [2006]) has worked on editing the Prsthapalasiitra as part of her
doctoral dissertation, and will soon be publishing it in print. As mentioned in the preface, I
received a copy of her dissertation only after completing this study, and have only been
able to reference it in a limited manner.

* The Pali version can be found at pp. 178-203 of DNprs. The Chinese version, the
Buzhapolou jing it M€, can be found at T T 109¢22-112¢18 and is included in the
Chang ahan jing £[a-&4%. This text was ostensibly translated from a Gandhari original
belonging to the Dharmaguptaka school. On the school affiliation of the Chinese
Dirghagama, see Bailey 1946, Enomoto 1986, Schmithausen 1987 and, most recently,
Salomon 2007. For a note of caution on the language and school affiliation of the Chinese
Dirghagama, see Boucher 1996 and 1998. Hereafter, I will refer to the Buzhapolou jing
AR MRS as the “Chinese version,” as it is the only extant Chinese translation of the
Prsthapalasiitra. This way of referring to the text indicates merely the language into which
the text was translated, and should in no way suggest that the text was part of an
independent “Chinese” tradition of agamic textual transmission. Rather, we know that the
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The ascetic Prsthapala (Potthapada; buzhapolou #iWE%E45), a leader of a group of
wandering mendicants, is staying in the mendicant’s park with a large group of his
followers. They are engaged in discussion about miscellaneous topics. The Buddha
comes to visit the gathering, and Prsthapala silences his followers and prepares a seat
for the Buddha. Prsthapala then tells the Buddha about the theories of various ascetics
on how a perceiving individual’s faculty of perception functions. He questions the
Buddha about the mental state (or non-state) of supreme cessation of perception (and
feeling). The Buddha explains that the theories of other ascetics are all wrong. He
explains his own path of practice as one that leads to the cessation of perception (and
feeling). Prsthapala goes on to ask about the relationship between perception (samjrid;
saiina,; xiang F8) and knowledge (jiiana; fiana; zhi %), and whether perception and
the self (arma; atta; wo ¥) should be understood as identical or different. When
Prsthapala asks whether he might be able to discern the way perception functions, the
Buddha explains that such discernment would be very difficult for someone who does
not practice according to the Buddha’s own teachings. Prsthapala then questions the
Buddha about whether the universe is eternal or not, and the Buddha explains that he
does not teach such things, but only teaches the four noble truths. Prsthapala delights
in the Buddha’s teaching, and the Buddha departs. Once the Buddha is gone,
Prsthapala’s fellow ascetics jeer at him for approving of the Buddha’s teaching.

The second part of the sitra involves a separate encounter, this time between
Prsthapala, his friend HastiSayyatiputra (Hatthisariputta; xiangshoushelifu
S5 F|7R), and the Buddha. In this exchange, the Buddha again explains that he
teaches only the four noble truths, and gives a number of examples of wrong views
about heaven in order to show that notions of an eternally blissful afterlife are false.
The Buddha then praises the monk who practices diligently and destroys the inner
defilements never to be born again. Finally, HastiSayyatiputra questions the Buddha
about the relationship of three types of selves in time. These selves are: 1. the gross
material self, 2. the mind-made (subtle) material self, and 3. the immaterial
perception-made self.” The Buddha counter questions HastiSayyatiputra in order to
reveal the provisional nature of his propositions, and all propositions about the self.
Finally, HastiSayyatiputra requests ordination from the Buddha and becomes an
Arhat.

Agamas that are extant now in Chinese translation all came from different Indian schools
with different histories of textual transmission.

> The Chinese version of the text adds ‘the [body] of the heavenly realm of desire’
(yujietian BR5EK) to make four types of self.
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This very rich sitra is full of interesting material. Particularly interesting from a
historical perspective are the various differences between the newly-discovered
Sanskrit version of the text and its Pali and Chinese parallels. Here I will confine
myself to a discussion of one unique aspect of the Sanskrit version, that is, the
Buddha’s explication of the meditative attainment of cessation of perception and
feeling (abhisamjiiaveditanirodha). 1 will show that the Buddha’s teaching on
cessation found in this version of the text is unique among all extant canonical
explanations of the path of Buddhist practice, and may shed light on an ongoing
scholarly debate about the meditation practices of the early Buddhist community in
India.

Three Early Models of the Path: The Realization-of-the-truths,
Cessation, and Discernment

In what follows, I attempt to bring several passages from the Prsthapalasiitra to
bear on a time-worn scholarly debate about theories of liberation among early
Indian Buddhist communities. This debate was instigated in 1937 by the eminent
Buddhologist, Louis de La Vallée Poussin. De La Vallée Poussin (1937) pointed
out two supposedly divergent theories of liberation in early Buddhism, one that
gave precedence to the practice of meditative trance leading to a direct experiential
encounter with the truth of the Buddhist path, and another that privileged wisdom,
or cognitive discernment (prajiia, paiiia) of that truth. More recently, a number of
European scholars have revisited de La Vallée Poussin’s theory. In particular,
Lambert Schmithausen (1981), Johannes Bronkhorst (1993) and Tilmann Vetter
(1988), all working with the same material, have come to different conclusions
regarding the theories and practices of the early Indian Buddhist community.® It is
my hope that the evidence I offer from the Prsthapalasiitra will be able to qualify
some of their findings, and allow for a more nuanced understanding of the place of
the meditative state of the cessation of perception and feeling within the early
history of Buddhist theories of liberation.

Below I outline the findings of the above-mentioned scholars, and discuss my own
interpretation of the sources. Before proceeding, however, I would like to make
clear that I do not share the certainty of some of these scholars that the texts under
discussion allow us to get at the teachings or teaching methods of the Buddha
himself.” I am inclined to read the early canonical texts as representations, which,

® Also notable in this regard are Zafiropulo 1993, Gombrich 1997, and Wynne 2007.

7 Vetter’s work is the most gratuitous in this regard. Bronkhorst and Schmithausen are more
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when treated with the sharp knife of critical philology, allow us to access the
changing theories, interests and attitudes of different sectors of the tradition as it
developed in the centuries following the Buddha’s death. This is not to deny that
some remnant of what the Buddha actually taught is embedded in the material
extant today. However, I believe that sifting out such material from the larger
edifice of divergent discourses represented in the Canon remains nearly impossible.
Thus, though I am not willing to take the extreme position that the Canonical
sources do not give us any access to the formative stages of the Buddhist tradition,
I am also not particularly sympathetic to attempts to pinpoint Canonical passages
that must be the earliest or primordial teaching of the Buddha, or of specific proto-
Buddhist ascetic communities.® Though I do argue below that we should reconsider
the earliness of the Buddha’s teaching on cessation, this “earliness” can only be
understood in terms of a relative chronology. I, like others before me, am thus
hesitant to posit a definitive relationship between the Buddha and a chronology of
the early theories of liberation within the Buddhist community, and would qualify
many of the arguments presented by other scholars in this regard.

With that said, let us proceed to an overview of previous scholarship on this
subject. According to Lambert Schmithausen (1981), close study of the earliest
sources on Indian Buddhist meditation reveals three early models of Buddhist
liberation, or liberating insight: °

1. A meditator progresses through four stages of dhyana, realizes the four noble
truths and gains knowledge of the destruction of the inner defilements
(asravaksaya). 1 refer to this model as the realization-of-the-truths model of
liberation.

2. A meditator, without progressing through the dhyanas, discerns the
characteristic of impermanence, suffering, and not-self in all physical and
mental phenomena, and thus brings about the destruction of the inner
defilements. I refer to this model as the discernment (prajiia) model of
liberation.

careful about focusing on the dynamics of change within early Buddhist communities.
¥ Particularly striking in this regard is Vetter 1988; see also Gémez 1976.

? Schmithausen 1981; Vetter 1988, pp. XXI-XXIL I prefer to render the term
samjiia/saifia/fe as perception, rather than as ideation (Schmithausen 1981; Bronkhorst
1993) or apperception (Vetter 1988).
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3. A meditator progresses through four stages of dhyana, four immaterial
attainments, finally enters the cessation of perception and feeling,
(abhisamjiiaved(ay)itanirodha; abhisafiiianirodhalsaiiiiavedayitanirodha;
xiangzhimieding T8 E) and thus brings about the destruction of the inner
defilements. I refer to this model as the cessation model of liberation.'®

Both Johannes Bronkhorst and Tilmann Vetter have argued that the third model,
advocating a sequence of eight meditative states and the final goal of cessation,
must be a late development and cannot be included in a taxonomy of the earliest
practices of the Indian Buddhist community.'' In particular, Vetter claims that
liberation through the attainment of cessation must necessarily be tied to the
practice of the four immaterial attainments mentioned above:

Without having undergone the stages of formless meditation the ultimate point of this
path of salvation, i.e. the cessation of apperception and feelings, is not possible.
Therefore, what is being described here does not seem to be an ancient Buddhist means
of finding salvation.'”

Vetter makes this claim based on the work of Bronkhorst and Bareau, who have
shown that the four immaterial attainments are most certainly not part of the
inventory of early Buddhist meditation practices, as evidenced by early
Abhidharma lists and a critical reading of the biography of the Buddha."’

Similarly, Bronkhorst argues that the model of eight graded meditations was an
amalgam of Buddhist practice (the first four dhyanas) and mainstream Indian
meditation, which had as its aim the attenuation of mental activity. The final
addition of cessation of perception and feeling, he argues, was a late, and illogical,
addition to the list:

' It should be noted that in most descriptions of this model, after arising from the
attainment of cessation of perception and feeling, the inner defilements of a practitioner are
destroyed.

" Vetter 1988, p. XXII; Bronkhorst 1993, pp. 81-83. This is not a new argument. In fact, as
early as 1922 Friedrich Heiler made a similar argument. Winston King (1980) follows
Heiler’s argument when he discusses the “reyoganization” of earlier Buddhist forms, a
process that involved the acceptance of the previously rejected immaterial attainments. See
King 1980, pp. 14-15.
"2 Vetter 1988, p. XXII

13 Vetter 1988, p. XXII; Bronkhorst 1985, p. 306; Bareau 1963
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...the presence of feeling (vedayita) in the final Cessation of Ideations and Feelings
must give rise to suspicion, since the whole list seems aimed at the dissolution of
ideations and leaves no place for feelings. This suggests that the state of Cessation of
Ideations and Feelings is an addition to the list."*

Thus, Bronkhorst not only argues that the four immaterial attainments were
brought into Buddhism from outside, but also that the notion of cessation of
perception and feeling does not have a logical place in the system of graded
practice that includes the four dhyanas and the four immaterial attainments."

Though Schmithausen does consider the historical process posited by Vetter and
Bronkhorst to be plausible, and acknowledges the composite nature of the cessation
model, he eventually concludes that the “spiritual exercise of
samjiiavedayitanirodha [the cessation of perception and feeling], or mystical
anticipation of the state of Final nirvana,” should be included in a taxonomy of
early Buddhist practices. He argues that this aspect of Buddhist meditation systems
is a constitutive element in the early development of divergent theories of
liberating insight.'® But the following question Schmithausen raises in this regard
remains largely unanswered:

The question arises how to explain the fact that, besides the conception of Liberating
Insight as a comprehension of the four Noble Truths realized especially in the state of
the Fourth dhyana, we also find a fundamentally different view according to which
Liberating insight is considered to be, or at least to include as a conditio sine qua non,
an anticipatory personal experience, or a comprehension based on such an experience
of Nirvana."’

Here, Schmithausen (following de La Vallée Poussin) begins with the premise that
the cessation model and the realization-of-the-truths model are “fundamentally
different.” However, as I will go on to show, these two models may very well have
originally been positive and negative sides of the same coin. Thus, it may be the
case that the “fundamental” differences perceived by Schmithausen (among others)

'* Bronkhorst 1993, pp. 81-82.

"> More recently, Wynne (2007) has countered some of the claims of Bronkhorst and
Schmithausen, and attempted to show that the immaterial attainments were in fact part and
parcel of the earliest Buddhist teachings of meditation.

'® Schmithausen 1981, p. 219
"7 Schmithausen 1981, p. 218
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may simply be the result of two coextensive, and interrelated, early strategies
undertaken to deal with the notion of the ineffable experience of enlightenment.

Additionally, the idea that cessation of perception and feeling on the one hand, and
discernment (prajiia) on the other, are fundamentally opposed in the context of
Buddhist practice may be an artifact of the later discomfort felt by traditional
Buddhist scholastics when dealing with the notion of cessation.'® The idea of
cessation as the final goal of the practice seems to have made some within the
Indian Buddhist community uncomfortable. In my opinion, there are two likely
reasons for this. Firstly, the teaching of a path leading to cessation was easily
susceptible to a critique of nihilism." Secondly, the state of cessation did not lend
itself to scholastic interpretation. A state devoid of the basic properties of the
phenomenal realm does not allow for the type of phenomenological analysis that
many early Indian Buddhist scholastics were prone to. Thus, cessation was
inaccessible as a topic for either scholastic or practice-oriented elaboration. For
these reasons, when we look at the final outcome of normative Buddhist doctrine as
reflected in later Sastras and commentaries, it becomes clear that the state of
cessation of perception and feeling was relegated to an inferior position within the
larger system of meditative practices. On the other hand, the idea that liberation
was achieved through a process of cognitive discernment or insight (prajiia) won
out in all quarters.

To sum up, based on the earliest surviving material at the disposal of scholars to
date, two interpretations of the position of cessation of perception and feeling have
been posited. The first (Bronkhorst 1993 and Vetter 1988) argues that a graded

' It is perhaps a bit problematic to blame “scholastics” for the developments discussed
here. In fact, I think the distinction between scholastics and practitioners is generally
overstated. This problematic distinction is most apparent in works such as Sharf 1995, in
which Sharf suggests that scholastic treatises should not be read as accounts of practice,
influenced by practitioners’ experiences in meditation. I disagree with Sharf’s approach,
and would suggest, following Griffiths 1986, that there was constant feedback between
scholars, practitioners, scholastic treatises, and scholar-practitioners. However, 1 also
assume that there may have been a significant difference between those practitioners
concerned with discussing the plausibility or possibility of certain experiential events in
scholastic terms, and those practitioners concerned with using more rhetorical or
metaphorical language to elucidate the pith of their meditative experiences.

19 See, for instance, Kv 15.10 at Kv (B®) 419—420 [PTS: Kv 518-519], in which concern
about the moral status of the state of cessation of perception and feeling, as well as doubt
about its being able to connect with the supramundane (lokuttara) is evident.
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practice of dhyanas leading to the cessation of feelings and perceptions as a
liberating anticipatory experience (or non-experience) of final nirvana is not part of
the practices and/or theories of the earliest Buddhist community, but was
incorporated into Buddhist theories of meditation from mainstream Indian
meditation practices. The second (de La Vallée Poussin 1937 and Schmithausen
1981) argues that the practice/theory of cessation was one of a number of early
models of liberation. Eventually, however, it was subsumed within the more
appealing or accessible notions of liberation based on insight into the four Noble
Truths, and the three characteristics of existence (anitya, duhkha and anatman).

Evidence from the Prsthapalasiitra

Through a reading of the Prsthapalasitra of the (Miula-)Sarvastivadin
Dirghagama, 1 would like to present a new hypothesis regarding the early
meditative practices of the Buddhist community. I suggest that the path of practice
outlined by the Buddha in the Prsthapalasiitra may reflect an early stage in the
development of Buddhist theories of meditation. In this model of practice, a
meditator attains the state of cessation of perception and feeling directly after the
fourth dhyana, in a fashion analogous to the realization-of-the-truths model
discussed above. This exposition of the path dissolves the arguments offered by
Vetter and Bronkhorst that the theory of cessation is late, and allows us to nuance
Schmithausen’s understanding of the role of this state among the practices and
theories of early Buddhist communities.*’

According to the Prsthapalasitra, the Buddha taught the following path of
meditation:

“[A monk] enters and abides in the rapture and bliss born of seclusion that is the first
meditative absorption, which is removed from sensual pleasures, removed from
unwholesome evil states, and is accompanied by applied and sustained thought. His
previous perception of the bliss of sensual pleasures ceases. At that time, Prsthapala,
the noble disciple dwells as one percipient of rapture and bliss born of seclusion. [He
is] trained in that training.”

The Blessed one said to him: “Further, Prsthapala, due to the subsiding of applied and
sustained thought, [and] because of inward lucidity and oneness of mind, a monk
enters and abides in the rapture and bliss born of meditation that is the second
meditative absorption, which is free from applied and sustained thought. His previous

* Here I make an argument for one interpretation of the source material at hand. For
alternative interpretations of the text, see below, pp. 35—40.
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perception of the rapture and bliss born of seclusion ceases. At that time, Prsthapala,
the noble disciple dwells as one percipient of rapture and bliss born of concentration.
[He is] trained in that training.”

The Blessed one said to him: “Further, Prsthapala, due to the fading away of rapture,
a monk dwells equanimous, mindful, and cognizant, experiencing bodily bliss, about
which the Noble Ones say: ‘Equanimous and mindful, he dwells happily.’ [Thus, he]
enters and abides in the third meditative absorption. His previous perception of
rapture and bliss born of concentration ceases. At that time, Prsthapala, the noble
disciple dwells as one percipient of bliss devoid of rapture. [He is] trained in that
training.”

The Blessed one said to him: “Further, Prsthapala, due to the abandoning of pleasure
and pain, and because of the immediately preceding disappearance of happiness and
sadness, a monk enters and abides in the fourth meditative absorption, which is the
purity of mindfulness [brought about by] equanimity, and which is free from pleasure
and pain. His previous perception of bliss devoid of rapture ceases. At that time,
Prsthapala, the noble disciple dwells as one percipient of purity of mindfulness
[brought about by] equanimity. [He is] trained in that training.”

The Blessed one said to him: “If, Prsthapala, a monk is percipient here and
impercipient there,” he thinks thus: ‘For me not thinking is good. For me, thinking is
bad. If I were to think or produce mental constructs, then this perception would cease,
and a coarser perception would appear.’ [Thus] he does not think nor does he produce
mental constructs. Not thinking and not producing mental constructs, he rightly
touches cessation.

“Before now, Prsthapala, do you recall having heard of such a supreme cessation of
perception and feeling?”

“Nowhere [before have I heard of it], sir Gautama, only just now...”*

This passage is remarkably similar to its Pali counterpart, with one very important
difference. In the Pali text, the Buddha describes a meditating monk as proceeding

*! The Sanskrit text reads: ...ihasamjit bhavati tatrasamjii... Cf. Kv 15.10.736 at Kv (B°)
420 [PTS: Kv 15.10.4 at Kv 519]:

na vattabbam — “safifiavedayitanirodhasamapatti asaiifiasattupika” ti? amantd. nanu
idhapi asaiiiii tatrapi asaifiiti? amanta. haiici idhapi asaiiiii tatrapi_asaiiiii, tena vata re
vattabbe — “safifiavedayitanirodhasamapatti asanifiasattupika” ti.

Though the context of this passage differs from that of the Prsthapalasiitra, the parallel
phraseology is noteworthy.

2 This is a translation of the Sanskrit text found in Part I, §14-17 and §23-25 [A 417r—
418 r1].
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through the first four meditative states described above, then an additional three
meditative states—the immaterial attainments of the sphere of infinite space, the
sphere of infinite consciousness, and the sphere of nothingness—before entering the
state of cessation. The Dharmaguptaka version of the text agrees more or less with
the Pali, but adds the attainment of the sphere of neither-perception-nor-non-
perception (youxiangwuxiangchu H18IEAER; nevasaifianasaiiidayatana) to round
out the list.” Thus, in the very same siitra, in its three different recensions, we are
left with three divergent expositions of meditative practice:

Sanskrit Pali Chinese

1% dhyana 1* dhyana 1* dhyana

2" dhyana 2" dhyana 2" dhyana

3" dhyana 3" dhyana 3" dhyana

4" dhyana 4" dhyana 4" dhyana
sphere of infinite space sphere of infinite space
sphere of infinite | sphere of infinite
consciousness consciousness

sphere of nothingness

(pinnacle of perception)

sphere of nothingness

(sphere of neither-perception- sphere of neither-
nor-non-perception presented perception-nor-non-

as a momentary transitional perception

state)

cessation of perception and | gradual attainment of the | meditative absorption of

feeling

cessation of perception for
one who is clearly aware

cessation of perception and
knowing

B See Part 11, §21-22.

* The differences between the terms the three versions of the text employ to describe the
final attainment of cessation deserve comment. While the Sanskrit text employs the simple
term nirodha or cessation, the Pali text presents a somewhat convoluted compound:
anupubbabhisafifianirodhasampajanasamapatti or ‘the gradual attainment of the supreme
cessation of perception for one who is clearly aware.” Finally, the Chinese text offers the
compound xiangzhimieding A5 E or the meditative absorption of cessation of
perception and knowing. It should be noted, however, that the Sanskrit text later has the
compound samjiiaveditanirodha, ‘the cessation of perception and feeling,” and the Chinese
text attests two different phrases: cidimiexiangyinyuan X258 E[R %%, ‘the conditions [of
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When we compare the lists of meditative attainments found in the Chinese and Pali
versions of the Prsthapalasiitra to other lists found in the Nikayas and Agamas, we
find many correspondences. In particular, the immaterial attainments find their way
into a number of important lists, including the list of eight liberations (attha
vimokkha) and seven stations of consciousness (viifianarthiti).”> As briefly
mentioned above, Bronkhorst has discussed these lists, and suggested that the four
immaterial states listed in the Pali and Chinese versions of the Prsthapalasiitra,
and found throughout the Nikayas, represent a ‘hard core’ of mainstream Indian
meditative practices, one that was perhaps added to Buddhist theories of meditative
practice only secondarily.*® Bronkhorst points out that these immaterial attainments
are not present in the earliest Abhidharma lists, and are even discussed as
analogous to other “heretical” (#M& waidao) practices in the Mahavibhasa.”
Another passage from the Prsthapalasitra, unique to the Sanskrit version, seems to
shed some light on Bronkhorst’s argument. Thus, Prsthapala questions the Buddha
on the pinnacle of perceptions:

training for the] gradual cessation of perception,” and cidixiangmiexiangding IR BB E,
‘the meditative absorption of the gradual cessation of perception.” These compounds in the
Chinese seem to share more affinity with the Pali text.

It is difficult to decide which of these readings is more authentic with respect to the early
tradition. Unfortunately, the Chinese text cannot be relied on as a source for precise
philological reconstruction. The relationship between the Pali text and the Sanskrit text is
complicated. By the principle of lectio difficilior, one might be inclined to assume that the
Pali text represents a reading closer to a hypothetical original, and that the Sanskrit text has
been simplified in the process of transmission and “translation.” Though I do not wish to
discount this possibility entirely, the unwieldy and artificial nature of the Pali compound
suggests to me rather a literary interpolation, for such long compounds are extremely rare in
the early Pali literature. The Pali text as we have it today is therefore more likely the
product of interpolated commentarial glosses added in the process of redaction. If this
assessment of the text is adopted, then one might also argue that the term °sampajana® in
the Pali compound is an attempt by the later tradition to bring the attainment of cessation of
perception (and feeling?) within the purview of a discernment-oriented model of practice.

* Bronkhorst 1993, pp. 82-83.
% Bronkhorst 1993, pp. 87.

7 Bronkhorst 1993, p. 80, citing Bareau 1971. See T XIII, sitra no. 1545, 399b23:
FHEEAERR AN, — MR, BpZe MR, MR RN, BEESE, =i
R, RVEEFTAER, PSSR, RIFEARGEIEARR,
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“What then does sir Gautama explain when explaining the pinnacle of these
perceptions?” >

“Here, Prsthapala, secluded from sensual pleasures... up until...he enters the first
meditative absorption and abides [in it]. Some explain this here to be the pinnacle of
perceptions. Further, Prsthapala, due to the subsiding of applied and sustained
thought, one...up until...enters the second meditative absorption and abides [in it].
Some explain this here to be the pinnacle of perceptions. In the same way one enters
and abides in the third and fourth meditative absorptions, the sphere of infinite space,
the sphere of infinite consciousness, and the sphere of nothingness. Some explain
these here to be the pinnacle of perceptions. However, Prsthapala, [one] rightly
touches cessation, which comes about immediately [after] these perceptions. This
here is what / explain to be the pinnacle of perceptions.””

This passage is quite important, and also problematic because two syllables are
missing in the manuscript. I will, however, leave aside a discussion of the
philological issues entailed in this manuscriptological problem. Beyond this issue,
there are two possible ways to interpret the central message of the passage. One
follows the translation above, which is based on an emendation of the Sanskrit text.
The other follows the original reading of the manuscript. According to the
emended reading that I have adopted, the Buddha claims that he teaches the
cessation of all the previously described meditative states as the pinnacle of
perceptions. Such a statement might be taken as problematic, since cessation is
generally considered to be the absence of any form of perception (and feeling). The
original reading of the manuscript, on the other hand, suggest that the Buddha
teaches as the pinnacle of perception whichever percipient state immediately

2 Cf. Part II, §28-30 [T 1, siitra no. 1, 110c4—10; DN (PTS) 9.19 at DN I 185.11-20].

¥ “However, Prsthapala...This here is what I explain to be the pinnacle of perceptions”:
Here the translation is interpretive and relies on the emendation of the text to asam tu,
Prsthapadla, samjiianam anantarapatitam... against the manuscript reading yasam tu,
Prsthapadla, samjiianam anantara + [t]itam... See Part II, §44, footnote 204. The
manuscript reading could be translated as follows: “However, those perceptions
immediately after which [one] rightly touches cessation are what I explain when explaining
the pinnacle of perceptions.” I find this interpretation to be less compelling, and one that
seems to diverge from the parallelism with the preceding sentences of the paragraph. It
remains, nonetheless, a perfectly feasible alternative reading to the emendation I have
offered, and likewise suggests some affinities with a similar idea presented in divergent
froms in the Chinese (see Part II, §29) and Pali versions (see Part II, §30) of the text.
Melzer 2006 (p. 262, §36.45) follows the manuscript in her edition and translates the text in
a manner similar to the way I have above.
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precedes the attainment of cessation. Following this reading, we might understand
this statement to refer to the state just before cessation previously described by the
Buddha (“If, Prsthapala, a monk is percipient here and impercipient there...”),
which can be read as a reference to the nebulous state of neither-perception-nor-
non-perception functioning as an intermediary between percipience and cessation.”
However, it might also be read as a statement indicating that any form of
perception (yasam tu samjiianam) can immediately precede cessation. The reading
I offer, however, which brings the syntax of the final statement in line with the
parallel sentences that precede it, suggests a more basic attempt to assert the
attainment of cessation as supreme among all meditative attainments.

Regardless of which reading we follow, this passage, taken together with the one
cited just previously, indicates quite clearly, in a single siatra, the distinction
between what the Buddha teaches as supreme among meditative states, and what
“others” teach. The Buddha teaches cessation, or an intermediary state leading to
cessation, as supreme. Others teach one or another of the dhyanas or immaterial
attainments as supreme. If we take this passage seriously, and further note that the
first four dhyanas are the only meditative states mentioned in the Buddha’s own
exposition of the path of practice cited above, we find support in our sitra for
Bronkhorst’s argument that the four immaterial attainments filtered into Buddhist
systems of meditation from outside groups.”'

Here I would like to pause to point out that it is not only in the Prsthapalasiitra that
we find evidence for such a sequence of meditative practice. In fact, two passages
from the Pali Canon show that similar models of practice were known to the

% Since we find no explicit mention here of the eighth immaterial attainment, this
interpretation commends itself. Again, see Part II, §29.

?! See also Bareau 1963, pp. 13—71 and Vetter 1988, p. XXI-XXII.

What has to be dealt with here, however, is the problem that the first four dhyanas are also
referred to as being taught by others. If we take this passage seriously, this would indicate
that the four dhyanas may never have been exclusively Buddhist, but were also the
common property of various Indian ascetic communities. This would not be surprising at
all. What would make the Buddhist treatment of the four dhyanas unique is precisely how
they were employed towards the attainment of liberation, be this envisioned as the
attainment of cessation of perception and feeling, penetration of the Four Noble Truths, or
as the powerful discernment of the truth of anatman.

It is also possible to interpret this passage as indicating that the Buddha’s exposition of the
path cited earlier is corrupt, and most likely contained the immaterial attainments found
here. This will be dealt with in more detail below. See pages 37 and 39 below.
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redactors of the Pali tradition. In the Samyuttanikaya we find two suttas that
suggest affinity with the sequence of meditative states represented in the
Prsthapalasiitra. The Uppatipatikasutta, for instance, explicitly describes a
meditator ascending through the fourth dhyana and then entering cessation, with
the strange anomaly that without entering the attainment of the immaterial state of
neither-perception-nor-non-perception, the meditator nonetheless transcends such a
state before entering cessation.? Thus, the Sutta states:>

2 The presence of the sphere of neither-perception-nor-non-perception in the following
sequence represents something of a text-critical problem. There are several ways to solve
this issue. Firstly, it is possible that the sphere of neither-perception-nor-non-perception
was added as a bridge between the fourth jhana and cessation, a bridge between a state
within the phenomenal world and a state beyond the phenomenal world. Secondly, it is
possible that this text, like the Dhammasargani (Dhs 265-8 at Dhs 55-6), has folded the
immaterial attainments into the fourth jhana. I would like to thank Rupert Gethin for
pointing out to me this aspect of the early Abhidhamma tradition.

33 SN 48.40 at SN (B%) 1T 291-92 [PTS: SN V 215-16] (See Schmithausen 1981, p. 215,
footnote 54. Here, unlike in the Prsthapalasitra, we do find direct mention of the
mediating state of the sphere of neither-perception-nor-non-perception between the fourth
dhyana and nirodha.):

“idha pana, bhikkhave, bhikkhuno appamattassa atapino pahitattassa viharato uppajjati
somanassindriyam. so evam pajanati: ‘uppannam kho me idam somanassindriyam. taii ca
kho sanimittam sanidanam sasankharam sappaccayam. “taii ca animittam anidanam
asankharam appaccayam somanassindriyam uppajjissati” ti, n’ etam thanam vijjati.’ so
somanassindriyai ca pajanati, somanassindriyasamudayaii ca pajanati,
somanassindriyanirodhaii ca pajanati. yattha ¢’ uppannam somanassindriyam aparisesam
nirujjhati taii ca pajanati. kattha ¢’ uppannam somanassindriyam aparisesam nirujjhati?
idha, bhikkhave, bhikkhu sukhassa ca pahana dukkhassa ca pahana pubbeva
somanassadomanassanam  atthangama  adukkhamasukham  upekkhasatiparisuddhim
catuttham jhanam upasampajja viharati. ettha ¢’ uppannam somanassindriyam aparisesam
nirujjhati. ayam vuccati, bhikkhave, ‘bhikkhu affiasi somanassindriyassa nirodham,
tadatthaya cittam upasamharati.’

“idha pana, bhikkhave, bhikkhuno appamattassa atapino pahitattassa viharato uppajjati
upekkhindriyam. so evam pajanati: ‘uppannam kho me idam upekkhindriyam, taii ca kho
sanimittam sanidanam sasankharam sappaccayam. “taii ca animittam anidanam
asankharam appaccayam upekkhindriyam uppajjissati” ti. n’ etam thanam vijjati.” so
upekkhindriyaii ca pajanati, upekkhindriyasamudayaii ca pajanati, upekkhindriyanirodhari
ca pajandti. yattha ¢’ uppannam upekkhindriyam aparisesam nirujjhati taii ca pajanati.
kattha c’ uppannam upekkhindriyam aparisesam nirujjhati? idha, bhikkhave, bhikkhu
sabbaso nevasafifianasanfiayatanam samatikkamma, safifiavedayitanirodham upasampajja
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“[After passing through the pain faculty, the sadness faculty, and the pleasure faculty,
and respectively transcending the first, second and third meditative absorptions,] here,
monks, for a monk who is dwelling heedfully, ardently, and fervently, there arises the
happiness faculty. He fully understands [his experience] in this way: ‘For me this
happiness faculty has arisen. It has a sign, [it] has a source, [it] is compounded, and
has a basis. It is not possible for the faculty of happiness to arise without a sign,
without a source, as uncompounded and without a basis.” He fully understands the
happiness faculty. He fully understands the arising of the happiness faculty, and its
cessation. Where the happiness faculty ceases without remainder, he fully understands
that as well. And where does the happiness faculty that has arisen cease without
remainder? Here, monks, due to the abandoning of pleasure and pain, and because of
the immediately preceding disappearance of happiness and sadness, a monk enters
and abides in the fourth meditative absorption, which is the purity of mindfulness
[brought about by] equanimity, and which is free from pleasure and pain. There the
happiness faculty that has arisen ceases without remainder. This, monks, is what is
called ‘a monk who knows the cessation of the happiness faculty and directs the mind
for the sake of it.’

Here, monks, for a monk who is dwelling heedfully, ardently, and fervently, there
arises the equanimity faculty. He fully understands [his experience] in this way: ‘For
me this equanimity faculty has arisen. It has a sign, [it] has a source, [it] is
compounded, and has a basis. It is not possible for the faculty of equanimity to arise
without a sign, without a source, as uncompounded and without a basis.” He fully
understands the equanimity faculty. He fully understands the arising of the
equanimity faculty, and its cessation. Where the equanimity faculty ceases without
remainder, he fully understands that as well. And where does the equanimity faculty
that has arisen cease without remainder? Here, monks, having completely transcended
the sphere of neither-perception-nor-non-perception, a monk enters and abides in the
cessation of perception and feeling (safiiavedayitanirodha). There the equanimity
faculty that has arisen ceases without remainder. This, monks, is what is called ‘a
monk who knows the cessation of the equanimity faculty and directs the mind for the
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sake of it.

viharati. ettha c’ uppannam upekkhindriyam aparisesam nirujjhati. ayam vuccati,
bhikkhave, ‘bhikkhu afifiasi upekkhindriyassa nirodham, tadatthaya cittam upasamharati’ ”
1.



35

Uppatipatikasutta

1* dhyana—cessation of pain

2" dhyana—cessation of displeasure

3" dhyana—cessation of bodily bliss

4™ dhyana—cessation of happiness

(removal of the) sphere of neither-perception-nor-non-perception

cessation—cessation of equanimity

Similarly, a list of 6 passaddhis or tranquilities found in the Rahogatasutta
suggests a progression through the four dhyanas to cessation, even while it
acknowledges the practice of the immaterial attainments. What is particularly
striking is that the list of six tranquilities is first preceded by a description of a
meditator attaining all nine of the anupiirvavihara attainments. Thus, in the very
same text, we find representations of both the stereotyped and irregular series of
attainments:™*

3 SN 36.11 at SN (B®) IV 213-14 [PTS: SN IV 217-18]:

“atha kho pana, bhikkhu, maya anupubbasankharanam nirodho akkhato. pathamam
jhanam samapanassa vaca niruddha hoti. dutiyam jhanam samdpannassa vitakkavicara
niruddha honti. tatiyam jhanam samdpannassa piti niruddhda hoti. catuttham jhanam
samapannassa assasapassasa niruddha honti. akasanaficayatanam samapannassa
ripasaiiia niruddhda hoti. vififianaiicayatanam samapannassa akasanaiicayatanasanid
niruddha hoti. akificaiifiayatanam samapannassa viiifianaficayatanasaniiia niruddha hoti.
nevasanfianasanndayatanam  samapannassa  akificafiiayatanasaiiia — niruddhda  hoti.
saffiavedayitanirodham samapannassa safifid ca vedand ca niruddha honti. khinasavassa
bhikkhuno rago niruddho hoti, doso niruddho hoti, moho niruddho hoti...

“cha-y-ima, bhikkhu, passaddhiyo. pathamam jhanam samapannassa vaca patippassaddha
hoti. dutiyam jhanam samapannassa vitakkavicara patippassaddha honti. tatiyam jhanam
samapannassa piti patippassaddha hoti. catuttham jhanam samapannassa assasapassasa
patippassaddhda honti. sanifiavedayitanirodham samapannassa saiifid ca vedand ca
patippassaddhda honti. khindsavassa bhikkhuno rago patippassaddho hoti, doso
patippassaddho hoti, moho patippassaddho hoti” ti.
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“And further, monk, I teach the cessation of graded mental constructions. For one
who has entered upon the first meditative absorption, speech has ceased. For one who
has entered upon the second meditative absorption, applied and sustained thought has
ceased. For one who has entered upon the third meditative absorption, rapture has
ceased. For one who has entered upon the fourth meditative absorption, in and out
breathing has ceased. For one who has entered upon the sphere of infinite space, the
perception of materiality has ceased. For one who has entered upon the sphere of
infinite consciousness, the perception of the sphere of infinite space has ceased. For
one who has entered upon the sphere of nothingness, the perception of the sphere of
infinite consciousness has ceased. For one who has entered upon the sphere of
neither-perception-nor-non-perception, the perception of the sphere of nothingness
has ceased. For one who has entered upon the cessation of perception and feeling,
perception and feeling have ceased. For the monk whose defilements are destroyed,
craving has ceased, aversion has ceased, ignorance has ceased...

“There are these six tranquilities, monk. For one who has entered upon the first
meditative absorption, speech is tranquilized. For one who has entered upon the
second meditative absorption, applied and sustained thought is tranquilized. For one
who has entered upon the third meditative absorption, rapture is tranquilized. For one
who has entered upon the fourth meditative absorption, in and out breathing is
tranquilized. For one who has entered upon the cessation of perception and feeling,
perception and feeling are tranquilized. For the monk whose defilements are
destroyed, craving is tranquilized, aversion is tranquilized, ignorance is tranquilized.”

Rahogatasutta (successive cessation of formations)

1" dhyana—cessation of speech

2" dhyana—cessation of thought and examination

3" dhyana—cessation of rapture

4™ dhyana—cessation of in and out breathing

sphere of infinity of space—cessation of perception of form

sphere of infinity of consciousness—cessation of perception of infinity of space

sphere of nothingness— cessation of perception of infinity of consciousness
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Rahogatasutta (six tranquilities)

1* dhyana—tranquility of speech

2" dhyana—tranquility of thought and examination

3" dhyana—tranquility of rapture

4™ dhyana—tranquility of in and out breathing

Cessation of perception and feeling—tranquility of perception and feeling

The destruction of the defilements—tranquility of craving, aversion and ignorance

These Pali passages indicate that even at the time of redaction of the Pali Canon, its
redactors were aware of somewhat irregular meditative sequences that
corresponded quite closely with the one presented in the Sanskrit Prsthapalasiitra.
Therefore, it is incumbent upon us as scholars to take the new Sanskrit text
seriously, and think of it as more than a mere anomaly of the (Mila-)Sarvastivadin
Dirghagama manuscript tradition. What the above-cited passages also indicate is
that Bronkhorst and Vetter were perhaps too quick to conclude that the cessation of
perception and feeling should necessarily be grouped with the immaterial
meditations, and thus did not belong to the repertoire of early Buddhist practices or
theories of liberation. Our Sanskrit text and its Pali counterparts present an
irregular exposition of Buddhist practice, one that gives primacy to the four
dhyanas, like the realization-of-the-truths model, but posits the state of cessation of
perception and feeling as its final goal, to be obtained directly from the fourth
dhyana. Thus, the passages cited seem to support Schmithausen’s intuitions about
the central role of cessation within the earliest strata of Buddhist theories of
meditation/liberation, and allow us to rethink the way in which such theories were
constituted historically.

I suggest three different ways to think about the Sanskrit text in relation to the Pali
and Chinese versions, and to the larger corpus of canonical texts dealing with the
early practices of Buddhist meditation:

1. The Sanskrit text represents an early textual tradition.”® Thus, the meditative
experience of cessation of perception and feeling was considered by some early

 Here I use the word “textual” in a very broad sense, to include oral teachings in addition
to literary productions.
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Buddhists as the final goal of Buddhist practice — the experience of nirvana in
this life — to be entered from the fourth dhyana. At the same time, the
immaterial attainments were considered as the teachings of other groups, not
suitable for practice by Buddhists. These original elements were later brought
together in  the standard nine-fold graded  practice (nava
anupubbaviharasamdpatti; nava anupirvaviharasamapatti) found in the Pali
and Chinese Nikayas and Agamas.

2. The text is corrupt. During some period during the long transmission of this
satra, the immaterial meditations were accidentally omitted from the Buddha’s
exposition of the path of practice.

3. The Sanskrit text represents a late textual tradition. Thus, in a process of
redaction, the immaterial attainments found today in the Pali and Chinese
versions of the text were systematically removed from their position within the
Buddha’s exposition of the Path of practice, and relegated to a secondary
position in the mouths of other teachers.

I will deal with each of these possibilities in reverse order. It is of course possible
that the text as we have it is the product of tampering in the process of redaction.
Just as modern scholars such as Bareau, Schmithausen, Bronkhorst and Vetter have
been able to discern certain problems of consistency in the texts under discussion,
it is perfectly possible that (Miula)Sarvastivadin scholastics, in redacting the
Agamas, came across inconsistencies, and attempted to rectify them by altering
various meditative sequences in the texts. Indeed, the standard path of practice
found in most of the Dirghdgama sutra-s involves the attainment of the four
dhyana-s and a subsequent engagement with discernment (prajii@) or super-
knowledge (abhijiia), without the attainment of the immaterial states. The text as
we have it may be the result of an attempt to bring the sequence of the
Prsthapalasiatra in line with these other sitras. What militates against the
possibility of the passages under discussion being altered, however, is the fact that
none of the classical Sastric sources of the (Miila-)Sarvastivadin tradition seem to
display any compelling evidence for why anyone would have been inclined to do
50.”® On the contrary, texts such as the Abhidharmakosa may in fact provide

% A passage from the Samahitabhiimi is rather telling in this regard. It seems to indicate
that some meditation practitioners felt the need to have experienced certain attainments,
even when they were not felt to be entirely necessary soteriologically. See Delhey 2009,
vol. 1, p. 148 (with my translation):

aripyas tu na tatha pratisamvedyante. ato noktah sukhavihara iti. te punar vyutthaya
samakhyatavyah. kena karanena? bhavanti khalv aranyakasya bhiksoh prasnasya
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evidence that idiosyncratic sequences of meditative practices, such as those found
in the Prsthapalasiitra, were subsumed within more inclusivist (later) models.”’
Thus, altering canonical texts seems to have been deemed unnecessary once
scholars and practitioners had developed inclusivist interpretive methods to deal
with the variations found therein. I would suggest that it may have been easier to
produce entirely new scriptures than it was to alter specific texts that were already
known within a given community.”®

As for the text being corrupt, we also cannot entirely preclude this possibility. The
presence of the immaterial attainments in the passage on the pinnacle of
perceptions cited previously certainly raises a question as to whether the same
sequence was originally found in the Buddha’s description of the path as well.
Further, the possibility of a scribal haplography here is very real, as the loss of the
immaterial attainments would not affect the reading of the text in any obvious way.
In fact, my own first instinct as an editor was to try to emend the text by
reconstituting the immaterial attainments. However, due to the inconsistencies
between our three recensions of the text and a clear triangulation of the three
recensions generally speaking, if we understand the text to be corrupt, a series of
issues about the historical constitution of the four immaterial attainments arise. For
instance, should we assume that the Sanskrit text “originally” contained all four of
the immaterial attainments, like the Chinese text? Or should we assume that it only

prastarah. saced aranyako bhiksus tatra prasnam prsto na vyakaroti, tato ’sya bhavanti
vaktarah: ,kim vataranyakasyaranyakatvena, yatredanim, ye Santa vimoksa atikramya
ripany aripyah, tatra prasnam prsto na vyakaroti!“ iti. atah samakhyanartham
samapattavya na viharartham.

“But the immaterial [attainments] are not experienced in the same way. Therefore they are
not described as ‘blissful abidings.” [When a meditator] comes out of [these attainments],
they are declared. Why? There are people who bring questions to a forest-dwelling monk. If
the forest-dwelling monk, when questioned, does not answer, then there will be people who
say about him: ‘How is it that by the forest dwelling of this forest-dweller, which is those
immaterial peaceful liberations that transcend materiality, he does not answer when asked
about them.” Because of this, [the immaterial attainments] are to be attained for the sake of
declaration, not for the sake of abiding.”

7 See AKBh 2.42-44 (pp. 233-248). See also Griffiths 1986, pp. 120~121 and Dietz 1984,
pp- 64-65. A full perusal of the Mahavibhdsa has not been possible. However, a cursory
review of the text reveals no material that seems to obviously contradict the present
argument. I welcome any correction to this statement from those who are better versed than
myself in the traditions presented in the Mahavibhasa.

¥ See Park 2008, p. 50.
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contained three of the four immaterial attainments, as the Pali text and the Pali
commentatorial tradition seem to indicate? Or should we reevaluate our reading of
the Pali text to allow for the possibility that the Pali commentatorial interpretation
of “the pinnacle of perceptions” (safifiagga) as the sphere of nothingness is
incorrect, and that the reference to safifiagga in the Buddha’s exposition of the path
in the Pali sutta actually refers to the sphere of neither-perception-nor-non-
perception?

Answering these questions becomes even more complicated when we look more
closely at a parallel passage in the Chinese version of the text. Thus, Prsthapala
(buzhapolou i 248) questions the Buddha on the unsurpassed perception
(wushangxiang M _[-48):%

The mendicant spoke further to the Buddha: “Among these perceptions, which is the
unsurpassed perception?”

The Buddha said to the mendicant: “The perception of the sphere of nothingness is
unsurpassed.”

The mendicant spoke further to the Buddha: “With regard to these perceptions, which
is the supreme unsurpassed perception?”

The Buddha said: “Some say [it] has perception, and some say [it is] without
perception. [I say that] the intermediary between these, which can [bring about] the
gradual attainment of the meditative absorption of the cessation of perception and
knowing, is the supreme unsurpassed perception.”*’

This passage is important, because it seems to indicate that the recension of the
siatra that was translated into Chinese contained a reconciliatory stance with
respect to the two different positions represented in the Sanskrit and Pali texts. The
Sanskrit text seems to take cessation (nirodha) as the “pinnacle of perceptions”
(samjiianam agryam), while the Pali text takes the “pinnacle of perceptions”

¥ See Part I1, §29 (T 1, siitra no. 1, 110c4—10):

EXAMfE: [RET, (TH R LAY
s REEAM, s8R R THRERESRMBEIES, &A% B EE, |
Here it is quite clear that the term wushangxiang #& 8, ‘the unsurpassed perception,’

corresponds directly to the Pali term safifiagga and the Sanskrit phrase samjiianam agryam,
or ‘pinnacle of perceptions.’

0 “[I say that] the intermediary between these ...”: This is a debatable translation. One
might just as easily translate “[I say that] among these ...”
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(safifiaggam) to be the sphere of nothingness (dkiﬁcaﬁﬁdyatana).41 The Chinese
text, however, distinguishes between the “unsurpassed perception” (wushangxiang
4 48) that is said to have perception (zhuyanyouxiang 7 = H48), namely: the
sphere of nothingness (buyongchu “~HJiZ), and the “supreme unsurpassed
perception” (diyiwushangxiang 55— 1% =48 ), which is said to be an intermediary
state between the sphere of nothingness and nirodha (f23: ). This state “can
[bring about] the gradual attainment of the cessation of perception and knowing”
(RER B4R E ). As I have done, one can understand the treatment of the
“supreme unsurpassed perception” as referring to the sphere of neither-perception-
nor-non-perception (youxingwuxingchu B8R, nevasaiifianasaiiayatana;
naivasamjiianasamjiiayatana), the state by means of which a meditator enters
cessation (xiangzhimieding 1A E) in the Chinese text.*

If we take into account the fact that neither the Pali nor the Sanskrit text refer
explicitly to the sphere of neither-perception-nor-non-perception, this would
indicate that we can point to a doctrinal progression of sorts. That is, it seems that
the sphere of neither-perception-nor-non-perception may not be original to the
anupubbasamapatti system. Rather, it may have been brought in as a later addition
to the list, when a scholastic concern arose as to how to bridge the gap between a

*! This is at least one Pali commentatorial standpoint. See Sv 9.413 at Sv (B®) I 276-77
[PTS: Sv 9.17 at Sv 11 372]:

yasma pana atthamasamapattiya angato sammasanam buddhanam yeva hoti, savakesu
sariputtasadisanam pi natthi, kalapato sammasanam yeva pana savakanam hoti, idaii ca
“safifia safifid” ti, evam angato sammasanam uddhatam, tasma akificaiifidyatanaparamam
yeva safifiam dassetva puna tad eva “safiiaggan” ti dassetum: “yato kho potthapada ... pe

-2

... safifiaggam phusati” ti aha.

“Because analysis of the eighth attainment according to factors is available only to
Buddhas, and not to those such as Sariputta among the disciples, to whom only analysis
according to kalapa-s is available—as [for them] analysis according to factors is uprooted
[because of the practice of identifying] things as ‘[this] perception [or that] perception’—
therefore, to show that it alone is taught as “the pinnacle of perceptions,” showing that
perception is only supreme as the sphere of nothingness, [the text] states: ‘When,
Potthapada ... touches the pinnacle of perceptions.’”

Taking this passage into account, we might interpret the position presented in the Chinese
version of the Prsthapalasitra as analogous to this commentatorial attitude.

* Previously, I have translated the Chinese equivalent to this phrase, youxiangwuxiangchu
AR AR BE, as ‘the sphere that is with and without perception.” Here, however, for the
sake of consistency, I use the translation from the Pali text: ‘the sphere of neither-
perception-nor-non-perception.’
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state with perception and a state (or non-state) without perception. In any case, the
Chinese text allows for two highest points, within two divergent frameworks of
thought, thus preserving the older tradition while maintaining the innovation as
“supreme.” Finally, it is interesting to point out that while the Chinese text insists
that there is only one (supreme unsurpassed) perception, the Pali text allows that
there are many pinnacles of perception, thus allowing that every successive state
that a meditator enters entails the cessation of a foregoing state, a relative pinnacle
of perceptions.** This relativized notion of cessation seems to be the general
interpretive model in the Pali text.

So, this brief foray into the problems raised by the differences in the three versions
of the Prsthapalasiitra shows that much remains to be done with respect to our
understanding of the historical constitution of the immaterial attainments. Most
importantly, if we try to think historically about the relationships between the three
versions of the text, and we assume that three of the immaterial attainments were
once present in the Buddha’s exposition of the path in the Sanskrit version of the
Prsthapalasitra, we must call into question Bronkhorst’s notion of a ‘hard core’ of
mainstream Indian meditative practices.” Keeping in mind the various caveats
discussed above, I think it is possible to suggest that the fourth immaterial
attainment, the sphere of neither-perception-nor-non-perception, may have been the
independent production of Buddhist scholasticism/praxis.

* Here 1 would like to emphasize the fact that my notion of a historical doctrinal
progression remains conjectural. It is perfectly possible that there were two parallel models
of practice both going back to the Buddha or his early disciples.

* See Part 11, §30:

REXME: TH—MH, ®»ZH? | WE: A BZHE. ) (TL sarano. 1,
110c10)

“ekam yeva nu kho, bhante, Bhagava sanifiaggam paiiiiapeti, udahu puthii pi safifiagge
parfifiapeti” ti?

“ekam pi kho aham, Potthapada, safiifiaggam paifiapemi, puthii pi safiiagge panfiapemi”
ti.

“vatha katham pana, bhante, bhagava ekam pi safifiaggam paiifiapeti, puthii pi safifiagge
parfifiapeti” ti?

“yatha yatha kho, Potthapada, nirodham phusati, tatha tathaham saifiaggam pafifiapemi.
evam kho aham, Potthapada, ekam pi safifiaggam panfiapemi, puthii pi safifiagge
parfiiiapemi” ti. (DN 9.19 at DN I 185)

* Bronkhorst 1993, pp. 87.
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With that said, however, it cannot be decided definitively whether the immaterial
attainments were once actually present in the Buddha’s exposition of the path as
presented in the Sanskrit version of the Prsthapalasitra. Since a definitive
conclusion remains impossible until further material comes to light, I think it is
essential that we take the Sanskrit text seriously as it has been transmitted and
survives. And so, we come finally to the first proposition, that the explanation of
the path of practice found in the Prsthapalasiitra represents an early Buddhist
tradition of meditative practice (cum theory of liberation), one that was
foundational for later elaborations of graded meditative practice as represented in
lists of meditative states such as the eight vimoksas and nine
anupiirvaviharasamapattis. This proposition seems to fit with the available data
most readily. Before the discovery of the Dirghdgama manuscript, there was
previously only one instance in the extant Canonical literature that described a
meditator entering the state of cessation of perception and feeling from the fourth
dhyana.*® This led many scholars to assume that the state of cessation of perception
and feeling was from the outset related to the immaterial attainments, and thus
fundamentally dissociated from the stereotyped description of liberation, in which
a meditator cognizes the four noble truths from the fourth dhyana. What the
Prsthapalasitra seems to indicate, however, is that there was likely a point in time
when the state of cessation was at least on a par with the realization of the Four
Noble Truths as a model for describing the state (or process in the case of the
realization of the truths) of Buddhist liberation. If we take this notion a little bit
further, and acknowledge the long-standing agreement among scholars that the
realization of the Four Noble Truths is a somewhat unwieldy scholastic
elaboration,”” T am even inclined to suggest that the theory of the cessation of
perception and feeling may have been one of the earliest ways that Buddhist
practitioners attempted to make sense of the ineffable liberatory experience that
was supposedly attained and taught by the Buddha.*® It is particularly important to

% See SN 48.40 at SN (B®) III 291-92 [PTS: SN V 215-16], the Uppatipatikasutta cited
above.

*" See Schmithausen 1981, pp. 202-203, referring to Feer 1870, Waldschmidt 1951, and
Mizuno 1971.

8 1 should note, however, that Vetter (1988) is less inclined to read the formulation of the
four noble truths in this way. He takes the truths as a unit that was likely formulated by the
Buddha himself in the context of his first teaching. Unfortunately, Vetter’s overly literal
treatment of the source material, particularly his reading of the biography of the Buddha,
makes it almost impossible for me to take his larger argument seriously. In particular, I take
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note that the third Noble Truth is also said to be a kind of cessation (nirodha).
Here, however, we are speaking about a cessation of craving (tanha; trsna), which
serves as the cause of suffering.*’ The standard canonical notion is that suffering
ceases when its cause, craving, ceases. It is possible that this formula was an
attempt to psychologize the notion of cessation of perception and feeling, which
would of course include the cessation of craving as well as any object of craving,
within a discernment-oriented system. Thus, I am inclined to allow for a rethinking
of the historical constitution of the Four Noble Truths, one that leaves room for the
possibility that the state of cessation was constitutive of rather than derivative of
the Four Noble Truths formula—or what was perhaps originally a two Truths
formula (duhkha and duhkhanirodha).

To conclude, I would like to return to the question posited by Schmithausen in his
1981 article. He asks how we can explain the existence of two “fundamentally
different” conceptions of liberating insight: one a realization of the four noble
truths from the fourth dhyana, and another, the anticipatory experience of nirvana
as a (non-)experience of cessation of perception and feeling. *° Based on the
evidence adduced above, I think we can tell a new story about how these differing
notions of liberation emerged. I suggest, following well-established precedents,
that the practice of the four dhyanas was one of the fundamental practices of the
early tradition. The idea that liberation was attained directly from the fourth
dhyana is probably as old as the tradition itself. But how the tradition spoke about
the state or process of liberation presented problems from the very beginning. It is
conceivable that the cessation model and the realization-of-the-truths model were
two alternative approaches, one negative and one positive, employed to describe
the state of liberation attained through the practice of the fourth dhyana. Thus,
though there is a “fundamental difference” between a mindless state of cessation
and a mindful realization of the Four Noble Truths, the practice said to lead to
these states may very well have originally been singular. The most plausible way to

issue with Vetter’s attempt to pinpoint specific words found in the biography, such as the
term amatam, as the term that the Buddha himself first used to describe his attainment of
liberation (see Vetter 1988, p. 8). My sense is that such arguments remain extremely
problematic, and that we are much more likely to get at the early teachings by focusing on
the development of systems of thought and practice, as opposed to trying to historicize
minute details that seem impossible to verify systematically.

* SN 56.11 at SN (B®) Il 485 [PTS: SN V 421]: idam kho pana, bhikkhave,
dukkhanirodham ariyasaccam — yo tassa yeva tanhdya asesaviraganirodho cago
patinissaggo mutti analayo.

°% Schmithausen 1981, p. 218.
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explain the development of these divergent concepts is to assume that they were
different theoretical approaches to the problematic of making effable the ineffable.
It is feasible that these developments were obscured because the differences in the
systems of meditative practice leading to these states were systematically
overstated. Such developments can be attributed to later elaborations of the
tradition, which firstly posited the attainment of cessation as the culmination of a
more protracted series of practices, and secondly relegated it an inferior status in a
taxonomy of soteriological meditative attainments. The evidence from the
Prsthapalasitra allows us to rethink the historical succession of doctrinal and
practical developments, and makes it explicit that a model of Buddhist practice that
prioritized the attainment of cessation after the practice of the four dhyanas was
quite possibly one of the earliest Buddhist models of liberation.

Finally, I would finish by emphasizing that the above argument remains
preliminary and is necessarily speculative. It must be tested and confirmed by
further research into the (Mila-)Sarvastivadin Dirghagama, and into other early
Buddhist manuscripts, more and more of which are coming to light. What becomes
clear beyond doubt from the above discussion, however, is just how important the
discovery of such manuscripts is.






Part I1

The Section on AbhisamjfiaGveditanirodha from the Prsthapalasiitra of
the Dirghagama of the (Miula-)Sarvastivadins and Its Parallels

Synoptic Edition and Translation






Synoptic Edition

This is a partial edition of the Prsthapalasiitra, offered in support of the arguments
presented in Part I. Gudrun Melzer has produced a full edition of the Sanskrit text,
edited synoptically with a number of Central Asian fragments from the Hoernle
collection, and accompanied by a German translation (Melzer 2010 [2006]); I am
grateful to her making a copy available to me.

Melzer’s edition differs from mine on several points. Since I completed the present
edition before seeing hers, I have not been able to note all the differences, and
therefore note only the drastic ones. Melzer’s work has clarified a number of small
details with respect to the manuscript, and I eagerly look forward to its appearance
in print.

All punctuation in the Sanskrit text is supplied by the editor. Sandhi has been
regularized, but not applied across punctuation marks such as full stops and colons.
The manuscript does contain several dandas but, as there seems to be no clear
system of usage, I have omitted them for the sake of consistency. Italicized text
indicates aksaras that were either illegible or difficult to read in the manuscript.
Bold type in the Pali and Sanskrit text indicates portions of the two texts that are
philologically in direct agreement.

The Pali text is based on both DNprg and DNcs, and includes the alternative
readings presented in the footnotes of DNprs. The punctuation in the present
edition differs at points from both DNprs and DN¢s. Readings of DN manuscripts
are taken from DNprs and have not been verified. Page numbers presented in
subscript brackets in the Pali edition refer to the page numbers of DNprs.

The Chinese text is that of the CBETA edition of the Taishd, although the
punctuation is entirely that of the present editor. I supply the footnotes of the
Taisho edition in the footnotes of the present edition. However, the numbering of
said footnotes does not correspond to that of the Taisho.
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S: “purvakauesini, bho Gautama,1 divasani pl‘lrvatarakz?u_li,2 sambahulanam
nanatirthika§ramanabrahmanacarakaparivrajakanam® kutiihalasalayam san-
nisannanam sannipatitanam ayajm evamriipo’ ’bhiid antarakathasamudaharo,
yaduta: abhisamjiaveditanirodhah.’

P: “purimani, bhante, divasani purimatarani, nanatitthiyanam samanabrahmana-
nam kotiihalasalaya® sannisinninam sannipatitinam abhisafifid-nirodhe [180]
katha udapadi: ‘katham nu kho, bho, abhisafiianirodho hot1’ ti?

C: oy REAMS: T, MR ZHRE. WM. BEM, SILERM
FON

i, RAEE, FHE,

§2

S: “tatraike evam ahuh:
ahetor (7, nirudhyante.’

313

ahetor,” bhavantah, purusasya samjiia utpadyante,®
iti tas caikada upayanty apy apayanty api.'’ yasmim

i

" °ni bho gautama em./rest.; + + + tamasya A. - The emendation is based on a parallel

passage below and on other similar formulas found in A.

* piirvatarakani em.; piirvatarani A. - One might leave pirvatarani, however we find
purvatarakani in a number of other places in the Ms. See A 43373 and 394r1.

? °brahmanacarakaparivrjakanam em.; °“brahmanarcahkaparivrajaka A. - Emended

after several parallel instances of this compound in Divy.
4 ayam evamriipo rest.; ay + [vam]ripo A.

> °nirodhah punct.; ‘nirodho A. - Melzer quite reasonably emends the text here to read
abhisamjiiaveditanirodhe after the Pali text. However, the term abhisamjiiavedita-
nirodhah might also be understood (stretching the strictures of classical Sanskrit
grammar) as a bahuvrihi compound describing the kind of (occurrence of a) debate that
arose: “[the occurrence of a debate] pertaining to [the topic of] the complete cessation of
perception and feeling.” The nominal form also indicates that, as the tradition
developed, the prefix abhi- may have come to be used as more than a simple relational
prefix. As it is commonly understood in the term abhidharma, the prefix abhi- here
likely indicates the sense of ‘supreme’ or ‘ultimate.” This semantic shift also took place
within the Pali tradition.

6 kotﬁhalasﬁlﬁya DNpTS DNCS; kotuhala® DNPTS(BB)-

7 ahetor em.; ahetau A.

¥ utpadyante em.; utpadyate A.
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samaye upayanti, samjiii tasmim samaye bhavati. yasmim samaye apayanty,''
asamjiii tasmim samaye bhavatiti.”” api (3 vayam evam caivam ca 12
prelqﬁrnaha’” iti.

P: “tatr’ ekacce evam ahamsu: ‘ahetli appaccaya purisassa safifia uppajjanti pi

nirujjhanti pi. yasmim samaye uppajjanti, safifii tasmim samaye hoti. yasmim

samaye nirujjhanti, asafifil tasmim samaye hot1’ ti. itth’ eke abhisafifianirodham
pafifiapenti.

C: B, geRREERSS TR SR AR 4, 88 0 8k if 28K,
A EK, KHAARAE, BRI, J

§3

S: “apare evam ahuh: ‘“jivad, bhavantah, ' " purusasya samjiia'’ utpadyante,
jiva‘ln16 nirudhyante. iti ta$ caikada upayanty apy apayanty api. yasmim
samaye upayanti, samjiii tasmim [4,7,;; samaye bhavati. yasmim samaye
apayanti,'’’ tasmim samaye asamjfii bhavatiti.”'® api vayam evam caivam ca
preksamaha’"? iti.

3

° ahetor nirudhyante em.; aheto nirudhyatah purusasya samjfia utpadyante ahetor

nirudhyamte A.

0 .
api corr.; apa A.

" apayanty rest.; a + [ya]nti A.

"2 vayam evam caivam ca rest.; [vayam evalm [clai[valm + A. - See following

paragraph.

3 preksamaha em..; [p]r[es]yamaha A.

' jivad, bhavantah em.; jivad [ku]vantah A.
> samijiid em.; samjfii A.

16 = = o
jivan em.; jiva A.

7" apayanti corr.; supayamti A. - This mistake is based on a scribal confusion between

the aksaras ¥ (initial @) and ¥ (su).

'8 bhavatiti conj.; bhavati | ity A. - Melzer retains the punctuation of A, and reads the
half danda here as a full stop, so that it indicates a break between the previous statement
and iti. I prefer to interpret the half danda as marking off the quote in service of iti.

' preksamaha corr.; preksapaha A. - This is an example of the common confusion
between the aksaras W (pa) and  (ma).
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P: “tam afifio evam aha: ‘na kho nam’ etam, bho,20 evam bhavissati. safifia hi,
bho, purisassa atta. sa ca kho upeti pi, apeti pi. yasmim samaye upeti, safifii

tasmim samaye hoti. yasmim samaye apeti, asafifif tasmim samaye hot1’ ti.

itth’ eke abhisafifianirodham pafifiapenti.

C: TBE, sAEIERES: ThHaARE, BafBik, B8AEK, Kk
A4, RAIAER, J

P: “tam afifio evam aha: ‘na kho nam’ etam, bho,21 evam bhavissati. santi hi, bho,

samanabrahmana mahiddhika mahanubhava. te imassa purisassa safilam
upakaddhanti pi apakaddhanti pi. yasmim samaye upakaddhanti, saifit tasmim
samaye hoti. yasmim samaye apakaddhanti, asafifif tasmim samaye hot1’ ti. itth’
eke abhisafifianirodham pafifiapenti.

C: -

§5

S: “apare evam ahuh: ‘““devata, bhavantah,”> purusasya samjiia> upasamharanti.
devapta apasamharanti. iti tas®* caikada upasamharanty® api apasamharanty
api.’® yasmim samaye upasamharanti samjfii tasmim samaye bhavati. yasmim
samaye apasamharanty’’ asamjfii tasmim samaye bhavatiti.”*® api vayam®
evam caivam ca’’ preksamaha’ iti.

2 ha kho nam etam bho DNprs; na kho pana me tam bho DN¢s DNprggg).

2l ha kho nam etam bho DNprg; na kho pana me tam bho DN¢s DNprg(gg); na kho pana

me tam DNPTS(SS)-
** bhavantah em.; bhavanta A.

¥ purusasya samjiia em.; puru_sasamjiia A. - The open space between u and sa
indicates that the original reading likely had an additional aksara. Thus I emend after
parallel passages that read purusasya.

* iti tas em.; ta§ A. - Emendation based on three parallel passages above and below.

» upasamharanty em.; upasamharaty A.

2 .
apasamharanty api em.; om. A.

7 apasamharanty em.; apasamharaty A.
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S:
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“tam afifio evam aha: ‘na kho nam’ etam, bho,31 evam bhavissati. santi hi, bho,

devata mahiddhika mahanubhava. ta imassa purisassa safifiam upakaddhanti pi

apakaddhanti pi. yasmim samaye upakaddhanti, safifif tasmim samaye hoti.

yasmim samaye apakaddhanti, asafifii tasmim samaye hot1’ ti. itth’ eke
abhisafifianirodham paffiapenti.

EE, AEMEESR: TS, B EE, ey AXEMN, FH
KT, PFAEZE, MR, MR AR LRAEN, a4 A,

“apare evam ahuh: ‘“Saiksye,’” bhavantah, purusasya samjia’ utpadyante,
Saiksye * nirudhyante. iti" ta§’® caikada’’ upayanty apy apayanti
purvavad ... ” iti. api vayam evam caivam ca preksamaha’ iti.

2 bhavatiti em.; bhavaty A.

29
vayam em.; yam A.

30 .
evam caivam ca reg.; evam ca A.

3 ha kho nam etam bho DNprs; na kho pana me tam bho DNcg; na kho pana me tam

DNprssp); na kho pana me tam DNprgsm); na kho pana me tam DNprgsqy-

3% Saiksye em.; Saiksyo A. - Melzer reads with A here, but suggests in a long footnote

that this reading is problematic. The locative works syntactically and can be explained
through the common scribal confusion between -e and -o, which are distinguished by
only one small prsthamatra.

3 e o
samjfia em.; samjiit A.

** utpadyante em.; utpadyate A.

35 .- ‘o
Saiksye em.; Saiksyo A.

36 .= —
tas em.; kadas A.
37 g _
caikada corr.; cekada A.

% apayanti em.; apayam A.
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§7

S: “taysya mama, bho Gautama, etad abhavan: naham etaj jane.” naham etat
pasyami. ndham atra yukto.*” ™ naham atra kusalo. bhavan Gautama etaj janita.
bhavan Gautama etat pasyet.*' (s; bhavan Gautamo® ’tra yuktas ca kusalas$ ca.’

P: “tassa mayham, bhante, Bhagavantam yeva arabbha sati udapadi: ‘aho niina
bhagava, aho niina sugato, yo imesam dhammanam sukusalo’® ti. Bhagava,
bhante, kusalo, Bhagava pakatafifii* abhisafifinirodhassa.

C: [FRUE# S [VWMBREYmILsE, LEEMEMEE, ] )

§8

S: “tasya mama, bho Gautama, etad abhavat:** ‘kada svid aham bhavantam®’
Gautamam draksyami. kadacit®® ' praksyami*’ kamcid eva pradesam saced
avakasam kuryaf pra$nasya vyakaranayeti.’

| S—

%% ndham etaj jane conj.; nadam svid aham evam jane A. - The reading nadam svid

aham evam... may be a contamination from a passage found below in the Ms, which
reads: kada svid aham Bhagavantam Gautamam praksyami ...

0" atra yukto em.; atrayukto A. - Emended after the Pali.

1 pasyet corr.; pasye A.

2 phavan Gautamo conj.; + + [Gauta]Jmo A.

> aho niina bhagava aho niina sugato yo imesam dhammanam sukusalo DNprs DNcs;

aho niina bhagava sugato yo (S so) bhante kusalo DNprgss) (S™ has imesam inserted,
as a correction, after so.); aho niina bhagava sugato yo so imesam bhante kusalo
DNbprs(sm)-

a4 Bhagava pakatafifit DNprs; Bhagava, bhante, kusalo, Bhagava pakatafiili DNcs.

© = [R] el (9],

46 abhavat em.; abhava A.

*7 bhavantam em.; bhagavantam A.

48 kadacit em.; kadaci svid A. - Melzer omits, but the sentence makes perfect sense
without such an emendation.

* praksyami em.; draksyami A. - The aksaras ¥ (dra) and Y (pra) are easily
confused.



§9
S:
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“so *ham bhadantam Gautamam etam evartham pariprcchami, yad idam, bho
Gautama, katham tad idam? katham syad™" iti?

P: “kathan nu kho, bhante, abhisafifianirodho hoti” ti?

C:

§1
S:

0

“adita eva, Prsthapila,” taih §ramanabrahmanair 7] aparaddham™ ya evam
ahuh: ‘ahetor, bhavantah, purusasya samjfia > utpadyante ’hetor
nirudhyanta”” iti.

“tat kasya hetoh? Saiksya eva, Prsthapala, purusasya samjﬁz?ts6 utpadyante
Saiksya eva > nirudhyante. tadanenaiva > te, Prigjsthapala, paryayena
vediravyam yat: ‘Saiksya™ eva purusasya samjia” utpadyante®' Saiksya eva
nirudhyanta’ iti.

%% yad idam em.; tad idam A

> yad idam...katham syad - Melzer omits tad idam katham, and takes syad with the
initial question word, but wonders whether the question might have been intended to be
reiterated; I believe so and have therefore left the manuscript text unchanged.

>2 Prsthapala em.; Prsthapalam A.

>3 aparaddham em.; pararaddham A.

54 o~ o
samjfia em.; samjiit A.

>3 utpadyante hetor nirudhyanta em.; utpadyata aheto utpadyata A.

56 - o
samjfia em.; samjiit A,

7 Saiksya eva em.; $aiksye A. - Emended to maintain the parallel several lines below in

A and in the Pali text, where we find eka instead of eva.
8 tad anenaiva em.; tadanenaiva A.

% yat $aiksya conj.; ye Saiksya A. - This is a questionable conjecture, but it is certain
that the demonstrative pronoun ye, as found in A, cannot stand. The demonstrative
particle yat is suggested as a subordinating conjunction, indicating that an example is to
follow.
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P: “tatra, Potthapada, ye te samanabrahmana evam éhamsu: ‘ahetli appaccaya

purisassa safifid uppajjanti pi nirujjhanti p1’ ti, adito™ ’va tesam aparaddham.

“tam kissa hetu? saheti hi, Potthapada, sappaccaya purisassa [ig;; sa
uppajjanti pi nirujjhanti pi. sikkha eka safifia uppajjati, sikkha eka sa
nirujjhati.”®® "t

C: iy, WREEAGEH: dama A, 5 TENEGnAEL, &
n\\'fg'{ﬁﬁﬁu_ﬂ /u‘ﬁi\“j@ j{ﬁ”/u\ﬁz %alJn_Enﬂﬁo .j J

ry =B IT.ﬁ\n_‘\ ./I%ZFE\ Au\ﬁ%% Jl|_n$ fﬁl ;L‘\{}}:&A il J

'8AE W’mﬂﬁ%af%o ARIAR, Perrfisle, MiFHE, FracRIARAL,
LR, ]

M s, HHIE%, [110a21]
TATLAEAT? A&, ﬁlffﬁﬁ'ﬁu% A K] # i ARk

anfna
fifia

§11

S: “iha, Prsthapala, $asta loka utpadyate ... vistarena yatha Trdandisiitre tathaiva
64

P: Bhagava avoca: “idha, Potthapada, tathagato loke uppajjati araham,
sammasambuddho ... pe ...

C: fﬁﬁu?ﬁﬂjiﬁﬁ’\ﬁ BHE, FIER, THRER, AARMIETHEE
YUESS

60 - o
samjiia em.; samjiit A.

®' utpadyante em.; utpate A.

62 adito DNCS 5 adiso DNPTS

% uppajjati ... nirujjhati DN¢g DNprssp); uppajjanti ... nirujjhanti DNprg; so also below

(henceforth not reported).

* Manuscripts of the Trdandisiitra are held in the Hirayama and Bukkyd University
collections in Japan. The passage referred to is at Trdandisiitra, folios 360v2-367r4. On
the Trdandisitra, see Matsuda 2006 (the beginning and end of the elided passage can be
found on p. 982 [131]) and Choi 2012b. The section missing here also corresponds with
Gnoli 1977, pp. 230.11-240.18.
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§12

S:
P:

“kayakammavicikammena °  samannagato kusalena  parisuddhajivo
stlasampanno indriyesu guttadvaro satisampajafifiena samannagato santuttho.
kathafi ca, Potthapada, bhikkhu silasampanno hoti? Idha Potthapada bhikkhu
panatipatam pahaya, panatipata pativirato hoti, nihitadando nihitasattho lajj1
dayapanno sabbapanabhiitahitanukampi viharati? idam pi ’ssa hoti silasmim ...
pe ... yatha va pan’ eke, bhonto, samanabrahmana saddhadeyyani bhojanani
bhufijitva, te evarlipaya tiracchanavijjaya micchajivena jivakam kappenti,
seyyathidam santikammam, panidhikammam ... pe ... osadhinam patimokkho;
iti va iti evartipaya tiracchanavijjaya micchajiva pativirato hoti. idam pi ’ssa
hoti silasmim. sa®® kho, Potthapada, evam silasampanno na kuto ci bhayam
samanupassati, yadidam silasamvarato. seyyathapi, Potthapada, raja khattiyo
muddhavasitto®” nihitapaccamitto na kuto ci bhayam samanupassati, yadidam
paccatthikato. evam eva kho, Potthapada, bhikkhu evam silasampanno na kuto
ci bhayam samanupassati, yadidam silasamvarato. so imina ariyena
silakkhandhena samannagato ajjhattam anavajjasukham patisamvedeti. evam
kho, Potthapada, bhikkhu silasampanno hoti.

“kathafi ca, Potthapada,”® bhikkhu indriyesu guttadvaro hoti? idha, Potthapada,
bhikkhu cakkhuna riipam disva, na nimittaggahi hoti, nanuvyafijanaggahi. yatv-
adhikaranam enam cakkhundriyam asamvutam viharantam abhijjhadomanassa
papaka akusala dhamma anvassaveyyum, tassa samvaraya patipajjati, rakkhati
cakkhundriyam, cakkhundriye [;s,; samvaram apajjati. sotena saddam sutva ...
pe ... ghanena gandham ghayitva, jivhaya rasam sayitva, kayena potthabbam
phusitva, manasa dhammam vifiidya, na nimmittaggahi hoti, nanuvyanjana-
ggahl. yatvadhikaranam enam manindriyam asamvutam viharantam abhijjha-
domanassa papaka akusala dhamma anvassaveyyum, tassa samvaraya pati-
pajjati, rakkhati manindriyam, manindriye samvaram apajjati. so imina ariyena

63 kayakammavacikammena ... silasampanno hoti DNprs; sammasambuddho ... yatha
Samaffaphalam evam vittharetabbam ... evam kho, Potthapada, bhikkhu silasampanno
hoti DNCS DNPTS(BB)-

66 sa DNPTS DNCS; atha DNPTS(BB)-

7 muddhavasitto DN(s; muddavasitto DNprs.

%% Kathafi ca, Potthapada ... evam kho, Potthapada, bhikkhu indriyesu guttadvaro hoti
DNPTS; ... pe ... DNCS DNPTS(BB)~
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C:

indriyasamvarena samannagato ajjhattam avyasekasukham patisamvedeti. evam
kho, Potthapada, bhikkhu indriyesu guttadvaro hoti ... pe ... ©

§13

S:
P:

C:

“tass’ ime paficanivarane pahine attani samanupassato pamojjam’° jayati,
pamuditassa piti jayati, pitimanassa kayo passambhati, passaddhakayo sukham
vedeti, sukhino cittam samadhiyati.

B EOE 2 1/

§14

S:

“viviktam kamair (viviktam papakair akusaladharmaih savitarkam savicaram
vivekajam pritisukham)’' 47,1, prathamam dhyanam upasampadya, viharati.
tasya ya purvam kﬁmasukhasamjﬁ5,72 sa niruddha bhavati. vivekajapriti-
sukhasamjiii,”” " Prsthapala,”* tasmim samaye aryasravako viharati, tasyam
ca Siksayam S§iksita” iti. [z

: “so vivicc’ eva kamehi, vivicca akusalehi dhammehi, savitakkam savicaram

vivekajam pitisukham pathamam jhanam upasampajja viharati. tassa ya
purima kamasafifia, sa nirujjhati. vivekajapitisukhasukhumasaccasafifia "
tasmim samaye hoti. vivekajapitisukhasukhumasaccasafifii yeva tasmim

% .. pe ... tass’ ime pafica’ - For corresponding passages of the text that have been

elided here, see DNprg II 65-74.

7 pamojjam DNprs DNcs; pamujjam DNprgss).

"' viviktam papakair akusaladharmaih...pritisukham yavat A. - Text restored after

Gnoli 1977, p. 242.

7 kamasukhasamjfia em./rest.; ki + [sJukham samjfia A.

7 vivekajapritisukhasamjfit em.; vivekajam pritisukham sam A.

™ Prsthapala em.; Prsthapalas A.

" vivekajapitisukhasukhumasaccasafiia =~ DNprg ~ DNcs;  vivekajam  pitim

sukhasukhumasaccasafiia DNprs mss).-
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samaye hoti. evam pi sikkha eka safifiid uppajjati, sikkha eka safifia nirujjhati.”
ayam sikkha” ti.

C: TBRESK, EARFE, AR, A8, A% AR, o, &=
SRR, RO, DUEOnA RBARA, A R,

§15

S: Bhagavan asyavocat: “punar aparam, Prsthapala, bhiksur’’ vitarkavicaranam
vyupasamad (adhyatmam samprasadac cetasa ekotibhavad avitarkam avicaram
samadhijam pritisukham)78 dvitiyam dhyanam upasampadya, viharati. tasya
ya plrvam Vivekajapritisukhasamjﬁé,79 sa niruddha bhavati. samadhija-
pritisukhasamjiii,** Prsthapala,®’ tasmim samaye aryasravako viharati, tasyam
ca Siksayam® $iksita” iti.

P: Bhagava avoca: “puna ¢’ aparam,®’ Potthapada, bhikkhu vitakkaviciranam
viipasama ajjhattam sampasadanam cetaso ekodibhavam avitakkam avicaram
samadhijam pitisukham dutiyam jhanam upasampajja viharati. tassa ya
purima vivekajapitisukhasukhumasaccasafifia,”® sa nirujjhati. samadhijapiti-
sukhasukhumasaccasaifia tasmim samaye [js3; hoti. samadhijapitisukha-
sukhumasaccasafifii yeva tasmim samaye hoti. evam pi sikkha eka safifia
uppajjati, sikkha eka safifia nirujjhati.*’ ayam pi sikkha” ti.

e uppajjati...nirujjhati DNcs DNprsgp); uppajjanti...nirujjhanti DNprs DNprg(ss).

" bhiksur corr.; bhiksu A.

" yyupasamad adhyatmam...samadhijam pritisukham resr.; vyupa[-am]ad yava A; text

restored after Gnoli 1977, p. 243.

" vivekajapritisukhasamjfia em.; vivekajam pritisukham samjia A.

% samadhijapritisukhasamjfii em.; sa[madhiljam pritisukhasamjiia A.

81 Prsthapala em.; Prsthapilas A.

82 Siksayam em.; om. A.

%3 puna ¢’ aparam em.; puna ca param DNprg. - Rhys Davids consistently reads: puna
ca param. Corrected in all instances hereafter and not further reported.

¥ vivekajapitisukhasukhumasaccasaiifia DNprs DNcs; vivekajam pitim sukhasukhuma-

saccasanna DNPTS(all MSS)-

8 uppajjati...nirujjhati DNcs DNprsgp); uppajjanti...nirujjhanti DNprs DNprg(ss).
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C: MEAEREBE, NE, —0, W8, EE, TAE%, AF g, B,
{Ez%)jﬂ‘ﬁn_n ) :)Tﬁn_nﬁz U\E&ﬁ]ﬁ.r%ﬁuﬁ& ﬁ.!%{lu\

§16

S: Bhagavan asyavocat: “punar aparam, Prsthapala, bhiksuh priter viragad
(upeksako viharati, smrtah samprajanan sukham ca kayena pratisamvedayate
yat tad arya acaksate: ‘upeksakah smrtiman sukham viharatiti’ nispritikam)86 [4]
trtiyam dhyanam upasar_rlpadya,87 viharati. tasya ya®® pirvam samadhija-
pritisukhasamjfia,* sa niruddha bhavati. nispritikasukhasamjii,” Prsthapala,
tasmim samaye aryasravako vih:el[s]mti,g1 tasyam ca Siksayam §iksita” iti.

P: Bhagava avoca: “puna c’ aparam, Potthapada, bhikkhu pitiya ca viraga
upekkhako’® ca viharati sato ca sampajano, sukhafi ca kdyena patisamvedeti,
yam tam ariya acikkhanti: ‘upekkhako satima sukhavihart’ ti, tatiyam jhanam
upasampajja viharati. tassa ya purima samadhijapitisukhasukhumasacca-
safifia, sa nirujjhati. upekkhasukhasukhumasaccasafifia tasmim samaye hoti,
upekkhasukhasukhumasaccasaifiiil yeva tasmim samaye hoti. evam pi sikkha eka
safifia uppajjati, sikkha eka safifia nirujjhati.”’ ayam pi sikkha” ti.

C: THEEfEig, 0, &E&, —0, BEH%, BHEPR, #XEF A=Y
M, AERS, R CiARMR, —iARAR, DURECRA RIRARNE, AR

% upeksako viharati...sukham viharatiti’ nispritikam em.; yava A. - Text restored after

Gnoli 1977, p. 244.

¥ trtiyam dhyanam upasampadya em.; [trtalyam [dhyanam upJasampadya A.

¥ ya em.; yava A.

% samadhijapritisukhasamjfia em.; samadhijam pritisukhasamjfia A.

% nispritikasukhasamjfi em.; nispritikasukhasamjfia A.

! Viharati rest.; viha + + A.

o2 upekkhako DNCS DNPTS(BB); upekhako DNst. - Hereafter I follow DNCS DNPTS(BB)
without further notation.

93 uppajjati...nirujjhati DNcs DNprsgp); uppajjanti...nirujjhanti DNprs DNprg(ss).

=== [R] [k] [#H].

94
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§17

S: Bhagavan asyavocat: “punar aparam, Prsthapala,” bhiksuh sukhasya ca
prahanad, (duhkhasya ca prahanat pirvam eva saumanasyadaurmanasyayor
astamgamad aduhkhasukham upeksElsm;rtipariéuddhim)q6 caturtham dhyanam
upasampadya, viharati. tasya ya pilrvam 7 nisprijgtikasukhasamjfia, % sa
niruddha bhavati. upeksasmrtipariSuddhisamjiii, ° Prsthapala, ' tasmim
samaye aryasravako viharati, tasyam ca Siksayam §iksita” iti.

P: Bhagava avoca: “puna ¢’ aparam, Potthapada, bhikkhu sukhassa ca pahana
dukkhassa ca pahana pubb’ eva somanassadomanassanam atthangama
adukkhamasukham upekkhasatiparisuddhim catuttham jhanam upasampajja
viharati. tassa ya purima upekkha sukhasukhumasaccasafifia, sa nirujjhati.
adukkhamasukhasukhumasaccasafifia tasmim samaye hoti, adukkhamasukha-
sukhumasaccasafifii yeva tasmim samaye hoti. Evam pi sikkha eka safifia
uppajjati, sikkha eka safifia nirujjhati.'’" ayam pi sikkha” ti.

C: THEEERYE, JodldEs, HoamE, AHMm, K, =i, DU
Ao DUREOA R AEIR, ARG,

§18

% Prsthapala em.; Prsthapalas A.

% duhkhasya ca prahanit...upeksasmrtipariSuddhim rest.; yavad A. - Text restored after
Gnoli 1977, p. 245, with emendation of his upeksasmrtiparisuddham to upeksasmrti-
parisuddhim. This not only conforms to the reading upeksasmrtiparisuddhisamjiia in A
below, but also agrees with the Pali upekkhdasatiparisuddhim.
7 piirvam em.; artham A.

¥ nispritika® em.; nispitika® A.
% upeksasmrtipariSuddhisamjiii em.; upeksasmrtiparisuddhisukhasamjiia A. - The
insertion of -sukha- can be easily explained as a mistaken repetition of -sukhasamjiia- in
previous parts of A.

1% prsthapala em.; Prsthapilas A.

1ot uppajjati...nirujjhati DN¢s DNprssp); uppajjanti...nirujjhanti DNprs DNprg(ss).
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P: Bhagava avoca: “puna ¢’ aparam, Potthapada, bhikkhu sabbaso riipasafianam
samatikkama,'”® patighasafiidnam atthangama nanattasafifianam amanasikara
‘ananto akaso’ ti akasanaficayatanam upasampajja viharati. tassa ya purima
ripasafiiia sa nirujjhati. akasanaficayatanasukhumasaccasafifia tasmim samaye
hoti. akasanafcayatanasukhumasaccasafiiil yeva tasmim samaye hoti. evam pi
sikkha eka safifia uppajjati, sikkha eka safifia nirujjhati.'”® ayam pi sikkha” ti.

C: TH—af, wE, RERMA, AZRE, E, —UIa) ELY st
A DURECNA RN, A R AEE

§19
S

P: Bhagava avoca: “puna ¢’ aparam, Potthapada, bhikkhu sabbaso akasanaficayata-
nam [;34) sSamatikkamma ‘anantam vifiianan’ ti vifiianaficayatanam upasampajja
viharati. tassa ya purima akasanaficayatanasukhumasaccasafifid sa nirujjhati.
vififanaficayatanasukhumasaccasafiia tasmim samaye hoti. vififianaficayatana-
sukhumasaccasafifii yeva tasmim samaye hoti. evam pi sikkha eka safifia
uppajjati, sikkha eka safifia nirujjhati.'” ayam pi sikkha” ti.

C: DB —EIZepk, AR, K, BARAR, R4, (DUZ) lomf
.;f%ll_t‘{ﬁ ﬁ.;f%ll_t‘

P: Bhagava avoca: “puna ¢’ aparam, Potthapada, bhikkhu sabbaso vififianaficaya-
tanam samatikkamma ‘natthi kifict’ ti akificaifiayatanam upasampajja, viharati.
tassa ya purima vifiianaicayatanasukhumasaccasafiiia, sa nirujjhati. akificafifia-
yatanasukhumasaccasafifia tasmim samaye hoti. akificafifiayatanasukhumasacca-

102 samatikkama DN cs DNprs; samatikkamma DNprggg).

103 uppajjati...nirujjhati DN¢s DNprgsp); uppajjanti...nirujjhanti DNprs DNprg(ss).

104 uppajjati...nirujjhati DNcs DNprgepy DNprssan;  uppajjanti...nirujjhanti DNprg

DNPTS(Se); uppajjati.. . nirujjhanti DNPTS(Sm)-

05 DI reg. after parallel passages; om. CBETA
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safifif yeva tasmim samaye hoti. evam pi sikkha eka safifia uppajjati, sikkha eka
safifia nirujjhati.'®® ayam pi sikkha” ti.

C: DE—UIER, ARAR, FEE, 1R, AAREA, DUEsdnfs
.!%/L‘\ﬁ ﬁ.!%/u\

§21

S: -

P: -

C: AR, ANARERR, &, SAARAW, ARELRERALE,

um&%ﬂﬁ.ff‘%ﬁ/u\{ﬁ ﬁ.’f‘%ﬁ/u\

C: WEZTAﬁu,wum, NBERE, DR, AR R, AR
/:Eo uméﬁ%nﬁ.f%{n_nﬁz ﬁ.fg'{n_n

§23

S: Bhagavan asyavocat: (7 “sacet'”’ sa, Prsthapala, bhiksur ihasamjiii bhavati

tatrasamjiii,* tasyaivam'® bhavati: ‘acetayato me'” Sreyah.''’ cetayato me

- 111 112 . = . 113
papam. aham cec = cetayeyam ° abhisamskuryam, evam me iyam ° ca

106 uppajjati...nirujjhati DNcs DNprgssy DNprs(ssy; uppajjanti...nirujjhanti DNprs.

107
sacet corr.; sace A.

¥ tasyaivam em.; tatraivam A. - Emended after the Pali text: tassa saiifiagge thitassa
evam hoti DNprs. Melzer reads with A, but suggests that it is possible to do as I have
done.

' me conj.; om. A. - Conjectured following the Pali text. Without the additional

pronoun me the present participle cetayato seems awkward. The Chinese text is here
entirely without pronouns.

110 .
Sreyah corr.; Sreya A.

111
cec em.; cad A.



samjfia nirudhyeta, anya'" caud.'?lri[kg]lcatard115 samjia'’® pradurbhavet.” sa na
cetayate nabhisamskaroti. so ’cetayamdno ’nabhisamskurvam''’ samyag eva
nirodham sprfati.

: Bhagava avoca: “yato kho, Potthapada, bhikkhu idhasakasafifii''® ™ hoti, so
tato amutra tato amutra anupubbena safifiaggam phusati. tassa safifagge thitassa
evam hoti: ;351 ‘cetayamanassa me pépiyo,”g acetayamanassa me seyyo. ahaii
ce ’va kho pana ceteyyam, abhisankhareyyam, ima ca me safifia nirujjheyyum,
afifid ca olarika safifia uppajjeyyum. '*° yam niindham na ¢’ eva ceteyyam na ca
abhisankhareyyan’ ti. so na ¢’ eva ceteti, na ca abhisankharoti. tassa acetayato
anabhisankharoto'>' ta ¢’ eva safifid nirujjhanti, aifia ca olarika safifia na uppa-
jjanti. so nirodham phusati. evam kho, Potthapada, anupubbabhisafifianirodha-
sampajanasamapatti'>> hoti.

s MPSIARE, R TASHE, EEAE, | RIERER, 5%
WARERIK, HERE, EES: [RASENARBETT, FREEME, ] 9
RFEAT, NEEMED, BMRBH, BENE, AR EST, HEENE,
WD ARWE, ERARRAERE,  HDAARZENIRE,

12
cetayeyam corr.; cetrayeyam A.

' evam me iyam em.; evam iyam A. - Emended after 418/2 below, and following

Melzer.

114 =
anya em.; anyo A.

5" caudarikatara em.; caudari[ka]r[a] A. - Conjecture after 41872 below.

16 samjfia rest.; + + A.

117 = . - .
so ’cetayamano 'nabhisamskurvam em.; sa[c]e[tayam]anabhisamskurvam A.

18 . S . e
idhasakasafifi em.; idha sakasafifif DNprs.

19 pﬁpiyo DNprs DNcs; pﬁpiyo DNPTS(BB)-

120 ypajjeyyum yam niinaham na DNprg DNcg; upajjeyya abhisamkharoti DNprs(semo)-

121 anabhisamkharoto DNprs DNcg; na abhisamkharoto DNprgsg)-

12 anupubbabhisafifanirodhasampajanasamapatti DNprs DNcs; anupubbabhisafifiani-

rodhasampadanasamapatti DNprg(ss).

G IRE €8 I 75 I () I
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§24

S: “abhijanasi tvam, Prsthapala, itah plrvam imam evamripam abhisamjfia-
[4lgr1]veditanirodham124 érotum?”125
P: “tam kim maiifasi, Potthapada, api nu te ito pubbe evariipa anupubbabhi-

safiianirodhasampajanasamapatti sutapubba” ti?

C: T=fl, RE, WEARTHAK, KRR RE AT

§25

S: “bho Gautama, nanyatredanim eva. vayam bhavato Gautamasyaiva
bhasitasyartham ajanimo yad bhavan Gautama evam aha: ‘sacet, Prsthapala,
bhiksur'?’ ihasamjfii bhavati, 2] tatrasamjiii,'® tasyaivam'” bhavati: “aceta-
yato me'” sreyah. cetayato me papam. aham cec' ' cetayeyam'’ abhi-
samskuryam, evam me iyam ca samjiia'” nirudhyeta, anya caudarikatara

samjiia'** pradurbhave iti. sa na cetpayate'’® ™' nabhisamskaroti. so

126

d”135

"2 samjnaveditanirodham em./rest.; samjiiaveni[vedita-]i+[dh]am A.

' grotum em.; $rottram A. - Emended following Melzer. One should be cautious about

this emendation, as the Pali text reads sutapubba, suggesting the admittedly
grammatically deviant possibility of reading srutam here.

"% bho Gautama, nanyatredanim eva. vayam... - Melzer adds no at the beginning of the
sentence, thus reading: (no) bho Gautama {|) nanyatra idanim eva vayam..., but the
sentence works perfectly well without this addition when punctuated with a full stop
after eva.

'2" bhiksur em.; bhiksubhir A.
12 tatrasamijfit corr.; tatrasamksi A.

129 . .
tasyaivam em.; tatraivam A.

30 acetayato me em.; acetayato A. - Emended after parallel phrase above, following

Melzer.

131
cec corr.; ce A.

132 .
cetayeyam corr.; caitayeyam A.

133 - -
samjfia em.; samjit A.

134 - o
samjfia em.; samjit A.

135 pradurbhaved em.; pradurbhavatid A. - Emended after parallel phrase above.
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‘cetayamano “nabhisamskurvan samyag eva nirodham spr§atiti.” nanu bhavan
Gautama evam aha.”

“no h’ etam, bhante. evam kho aham, bhante, Bhagavato bhasitam ajanami:
‘yato kho Potthapada, bhikkhu idha sakasafifi1 hoti, so tato amutra tato amutra
anupubbena safifiaggam phusati.”" tassa safifiagge thitassa evam hoti: “cetaya-
manassa me p?lpiyo,137 acetayamanassa me seyyo. ahafi ce ’va kho pana
ceteyyam abhisankhareyyam, ima ca me safifia nirujjheyyum, afifia ca olarika
safifid uppajjeyyum. yamniinaham na ¢’ eva ceteyyam, na ca abhisankhareyyan”
ti. so na ¢’ eva ceteti, na cabhisankharoti. tassa acetayato anabhisankharoto
ta'*® ¢’ eva safifid nirujjhanti, afiia ca olarika safifid na uppajjanti. so nirodham
phusati. evam kho, Potthapada, anupubbabhisaifianirodhasampajanasama-
patti”® hotT"” ti

REBHE EAEK, 58 R RERAERR .

XEI%EI f%z/‘iu. FHILAEAR, AR, juﬁﬁuo LARE, #1ER
& [E&AE, EERAE, ] ﬁﬁi%,ﬁﬁ# 1”&&)T§T/ﬁ& E%,_\Eio
ﬁuﬁum- I &4 %-:_VTV%MJT, BE, ] 00 ARG &IT, A

MR, M Aap, BARRA, 4&’? Uﬁ, AR EME, i, ERAE
Tﬁzﬂ%ﬁ Eﬂj\,_\%ﬂﬁiﬂio

§26
S: “evam, Prsthapala.”
P: “evam, Potthapada™ ti.
C: MRS S: TERk, 5 RERETREAREAE, |
§27
S: “anyad api, tavad, vayam bhavantam Gautamam'*' prccheyma, kamecid'** eva

pradesam saced avakasam kuryat'*’ prasnasya vyakaranaya.”

136 cetayate em.; cetayamte A.

7 pa'lplyo DNPTS DNCS; pé_lplyyO DNPTS(BB)-

8 —
ta DNprs DNcs; na DNprg(sdy.

139 anupubbabhisaifianirodhasampajanasamapatti DN¢s DNprggg); anupubbabhisafiiia-

nirodhasampadanasamapatti DNprs.

W) — R el [,
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“prccha, Prsthapala, yad yad evakamksasi.”

§28

S: {See §43-44}

P: -
C: REEE RS THAEET, (TH %5 A7)
A TRARBSEE -, )

§29

S: {See §43-44}

P: -

C: FEEX AWM S TREERT, (TH 25— A7)

hE: TRESA/RY, FEEA, REPHERBASRMBES, 5%
—H FAE,

“ekafifi eva nu kho, bhante, Bhagava safifiaggam paiifiapeti, udahu puthid'* pi

safiflagge pafifiapet1” ti?
“ekam pi kho aham, Potthapada, safifiaggam paffiapemi, puthii pi safifiagge
pafifapemi” ti.

! bhavantam Gautamam em.; bhavantam bho Gautamam A.
2 prechema kamcid rest.; preche + + d A.

3 kuryat corr.; kurya A.

'** Here I read with the Taisho variant: 3%+ (F4) [K] [E] [#H] .

4 pllthfl DNCS DNPTS(all MSS); puthu DNst.
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“yatha katham pana, bhante, bhagava ekam pi safiflaggam paiifiapeti, putht pi
safiflagge pafifiapet1” ti?

“yatha yatha kho, Potthapada, nirodham phusati, tatha tathaham safifiaggam
pafifiapemi. evam kho aham, Potthapada, ekam pi'*® safifiaggam pafifiapemi,
putht pi safinagge pafifiapemi” ti.

C: AEEXM: TR —M8, ®»ZM? 1 e H—E, B2 )

§31

S: “kin nu, bho'*" Gautama, samjfia tavat purusasya'*® tatprathamata utpadyate
tatah pascaj'”® " (s, jianam," @hosvij"' jianam tavat prathamata utpadyate,
tatah pascat'>’ samjfia, ahosvit samjfia ca jiianam ca ittimau dvav apiirvaca-
ramau dharmau yugapad utpannav utpadyete?”'>

P: “safifid nu kho, bhante, pathamam uppajjati paccha fiznam, udahu™"' fianam

pathamam uppajjati paccha saiifia, udahu saififia ca fianafi ca apubbam acari-

mam uppajjanti” ti?

C: REXM: EAERRE, AR ERGE, B —KpRAER?)

§32

S: “samjfia tavat,
pascaj jianam. Samjﬁotpﬁdéc”S ca punah samyag eva jiianavabodham
spréati: ‘idam pratitya samjiiotpanneti.””">’ *"

'3 Pprsthapila, puruggsasya tatprathamata utpadyate. tatah

156

146 ekam pl DNCS DNPTS; ekasmir_n DNPTS(SS)-

47 bho em.; bhavam A. - Melzer reads with A.

148
purusasya em.; purusa A.

149 . - (o
pascaj corr.; pasca A.

150 jianam rest.; + + [m] A.

151 - - .
ahosvij corr.; [ahosv]i A.

152 . = (o
pascat corr.; pasca A.

133 utpadyete em.; utpadyate A. - Emended following Melzer.

154 tavat em.; va tat A.
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: “safifia kho, Potthapada, pathamam uppajjati, paccha fianam. safiiuppada ca

pana fanuppado hoti.'” so evam pajanati: ‘idappaccaya kira me fanam
udapadi’ ti. imind kho etam,'” Potthapada, pariyayena veditabbam: yatha'®
safifia pathamam uppajjati, paccha fianam. safifluppada ca pana fianuppado hot1”
ti.

s UeABRA, REE, BEAE,

§33

S:

“labhyam, bho Gautama, asmabhih svayam eva jiidj;tum: ‘idam me pratitya
samjfiotpanneti’”

“na labhyam, Prsthapala.'®' tat kasya hetoh? yathapi tvaya'® dirgharatram

anyadrstinanyaksantinanyarucinanyabhiprayena.”

“saced, bho Gautama, na labhyam asmabhih'® svayam eva () jiatum: ‘idam
me pratitya samjfiotpanneti,” anyad api, tavad, vayam bhavantam Gautamam

135 pascaj jianam. samjiiotpadac em.; pascad utpannasamjiiotpada A. - Melzer reads:
tatah pascad utpanna{m jianam), which, though possible, is extremely awkward.
Replacing utpanna- with jiianam preserves the parallelism with the preceding statement
of Prsthapala and also agrees with the Pali and Chinese texts.

156 == - NS
jianavabodham em.; jianavabodham.

17 jdam pratitya samjiiotpanneti punct.; samjfia utpanneti A. - On the basis of a parallel

phrase below, Melzer suggests to insert me here, thus reading: idam {me) pratitya
samjiia utpanneti. The Pali text also supports this insertion, but it may obscure a subtle
difference, perhaps intended by the redactor of the siitra, between the Buddha’s
understanding of causality and Prsthapala’s understanding. The Chinese text does not
suggest the presence of me here.

158 hoti DNCS DNPTS; hotiti DNPTS(SS)~

159 . . _ e e e
imina kho etam DNcg; imina p’ etam DNprs; imina kho DNprggg); imina etam

DNprs(semo).-

160 yathﬁ DNCS DNPTS; tatha DNPTS(Scml)-

! na labhyam, Prsthapala em.; labhyam Prsthapala A. - This emendation is confirmed

by Prsthapala’s reiteration of the negative statement below.

162 tvaya em.; [tad] A. - Melzer reads with A, but the sentence seems incomplete
without the emendation.

163 S e
asmabhih corr.; asmabhi A.
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prcchema '* kamcid eva pradesam saced avakasam kuryat prasnasya
vyakaranaya.”

19 yad yad evakamksasi.”

“prccha, Prsthapala,
P: {See §45-47}

C: {See §45-47}

§34
S: “kim, [418,1) bho Gautama, purusasyaiva samjfia naivatmeti?”*"™"
P: “saiifia nu kho, bhante, purisassa atta, udahu affia safifia afifio atta” ti?

C: B TRREDZFRERY )

§35

S: “kim punas tvam, Prsthapala, purusasyatmanam prajiapayan '® prajia-
payasi?”

P: “kam167 pana tvam, Potthapada, attanam pacces1” ti? 156

C: ks LTS BT

§36

S: “riipinam aham, bho Gautama, purusasyaudarikam caturmahabhutikam atma-

nam prajiidpayan prajiiapayami.”'*® 2]

P: “olarikam kho aham, bhante, attanam paccemi ripim catumahabhiitikam'®
kabalikaraharabhakkhan™'” i,

* prcchema em.; prechama A.

> precha, Prsthapala em.; prechema Prsthapalah A.
1% prajiigpayan em.; prajiiapaya A.
17 kim DNprs; kam DN¢s DNprs(sp).
%% prajiiapayami em.; prajiapayasi A.

169 catumahabhiitikam DNcg DNprggp); catummahabhiitikam DNprs. © So also three

times below.
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C: AEAWE: [HARARR, RAFEIWKR, SAA, REED, AL
R, RIRALRE, SR, BRI, RS RR, |

§37

S: “ripi cet, Prsthapala, purusas audarikas'”® caturmahabhitika atma s at,
P rsthap purusasy y
tisthed asya samjfia utpadyata atma'’* samyak tathaiva, anya casya samjiia
utpadyeta, anya nirudhyeta.”

175 177

P: “olariko ca hi'” te, Potthapada, atta abhavissa riipi'’® catumahabhitiko
kabalikaraharabhakkho. Evam santam kho te, Potthapada, afifia va'’® safifia
bhavissati '’ affio atta. '™ tad imind p’ etam, Potthapada, pariyayena
veditabbam yathad afifia va safifia bhavissati affio attd. titthat’ evayam,'™'
Potthapada, olariko atta riipi catumahabhiitiko kabalikaraharabhakkho, atha
imassa purisassa afifia ca safifia uppajjanti, afifia ca safifa nirujjhanti. imina pi

170 kabalikaraharabhakkhan DNcs; kabalinkarahara-bhakkan DNprg . © So also three
times below.

Tk =Fk (9] .
T ogE=pE LR el ox (3] %,

173 S .
purusasyaudarikas corr.; purusasyaudarika A.

74 asya samjiia utpadyata conj.; asya sa atma A. - utpadyata supplied after 418v1.

Melzer reads asya sa{mjiia) arma samyak tathaiva..., and omits upadyata when it comes
later in the text. The presence of the verb makes the sentence clearer, although its
presence could certainly be a scribal contamination from the various other instances of
the verb in the vicinity.

175 olariko ca hi DNcg; olariko hoti vegi DNprgse); olariko va hi DNprgsq); olariko hi ce

hi DNPTS(Sm); Olé_ll'lkehl ce hi DNPTS(St)~

176 I‘l_lpi DNCS DNPTS; bhﬁtlrﬁpi DNPTS(SC[) DNPTS(Bm)-

177 catumahabhutiko DNCS DNPTS; mahérﬁjlko DNPTS(Sct)~

178 va DN¢s DNprs. - There is inconsistency in the Pali manuscripts as to this va and its

parallels in the various manuscripts. Some read ca, some have the va before or after
anna.
179 bhavissati DNCS DNst, bhavissa DNPTS(BB)~

180 atta DNCS DNPTS; atta ti DNPTS(BB)~

181 evayam DNcs DNprs; ev’ayam DNprgisq); evabhayam (!) DNprgsemp; Sdyam

DNprssp)-
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kho etam, Potthapada, pariyayena veditabbam yatha afifia va safifia bhavissati
afifio atta” ti.

C: s NhsaFlR, NA, KBER, FlEK, Z‘ZH&%J%,

w,OBESNRIE, BRI, A, BEMIE, (BABLE, ABR.
[110c21]

§38

S: -

P: -

C: ﬂ}*ﬂiéi F&“KE‘U\%&O Fe SRR K&,
e THESORRES, (AAM4, AR,

§39

183

S: “riipinam aham, bho ™" Gautama, manomayam puru[3]$asyitménam184 prajiia-

payan prajiapayami.”'®’

P: “manomayam kho aham, bhante, attanam paccemi sabbangapaccangim ahin-
indriyan™'®® ti.

C: HEF: THRAFRANERE, RAHRARKERL,

§40

S: “rapi cet, Prsthapala, purusasya manomaya atma syat, tisthed asya samjfia
utpadyata atma samyak tathaiva, anya casya '®’ samjia utpadyeta, anya
nirudhyepta.”

182 gr—px o] % [5t] * [WH]

' bho corr.; bhoh A.

184 - - -
purusasyatmanam em.; purusa[tlmanam A.

'8 prajiigpayan prajfiapayami em.; prajidpayan na prajfiapayami A.

186 ahinindriyan DN¢g DNprs; abhinindriyan DNprgsea).

87 anya casya reg.; anyasya A. - Regularized after the preceding and following parallel

paragraphs.
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P: “manomayo ca hi te, Potthapada, atta abhavissa sabbangapaccangi ahinindriyo,

evam santam pi kho te, Potthapada, afifa ’va safiia bhavissati afifio atta. tad
imina p’ etam, Potthapada, pariyayena veditabbam yatha afifia "va saffia bhavi-
ssati afifio atta.
“titthat’ evayam, Potthapada, manomayo attd sabbangapaccangi ahinindriyo,
atha imassa purisassa afifia ca safifia uppajjanti, afifia ca safiia nirujjhanti.
imina pi kho etam, Potthapada, pariyayena veditabbam yatha afifia va safina
bhavissati afifio atta” ti. (157

C: s EERKER, HABLE, AERK,

§41

S: “aripinam '"** aham, bho Gautama, purusasya samjiizmayam &atmanam
prajiapayan'®® prajiapayami.”

P: “arfipim kho aham, bhante, attanam paccemi safifidmayan” ti.

C: &GS THRARARTR, TRAHRZRE, R, RAR, AHRERE, &
BREH,

§42

S: “aripi cet, Prsthapala, purusasya samjiiamaya'” atma syat, tisthed asya
samjfia utpadyata Pl atma samyak tathaisjva, anya 92 casya samjiia
utpadyeta, anya' nirudhyeta.”

P: “artipi ca hi te, Potthapada, atta abhavissa safiiiamayo, evam santam pi kho te,
Potthapada, afifia ’va saififia bhavissati afifio atta. tad imina p’ etam, Potthapada,
pariyayena veditabbam yatha afifia *va safifia bhavissati afifio atta.

188 arlipinam rest.; [a] + -1 - [m] A.

1% prajiiagpayan em.; prajiiapayat A.

%0 samjfiamaya em.; samjfiamaya A. - Melzer reads with A.

Pl samjfia utpadyata em.; sam A.

192 tathaiva anya rest.; tathai + + [n]ya A.

'3 utpadyeta, anya em.; utpadyetonya A. - This seems to be a case of double sandhi in

the Ms.
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titthat’ evayam, Potthapada, arlip1 atta safifiamayo, atha imassa purisassa afifia

ca safifia uppajjanti, afifia ca safifid nirujjhanti. imina pi kho etam, Potthapada,
pariyayena veditabbam yatha afifia "va safifia bhavissati afifio atta” ti.

C:#h=: THE H“FE\ Wit HEFTARE. AR, EEAKER, HAM
A, NARD

§43

S: “atha kin nu bhavan Gautama asam samjiidanim agryam prajiapayan '
prajiiapayati?”

P: -
C: {See §28-29}

§44

S: “iha, Prsthapalaiko viviktam kamair ... yavat prathamam dhyanagm upasam-
padya,'” viharati. idam atraike samjianam agryam prajiiapayantah prajiidpa-
yanti. punar aparam, Prsthapalaiko '*® vitarkavicaranam vyupasamad
yavad'” dvittyam dhyanam upasampadya, (77 Vviharati. %8 idam atraike
samjfianam agryam prajiiapayantah prajiiapayanti. evam trtiyam dhyanam, catu-

rtham, akasanantyayatanam, Vljnananantyayatanam 200 akificanyayatanam upa-
sampadya, viharati. idam atraike™"' (8] samjiianam 22 agryam®” prajiiapayantah

199

14 prajiiagpayan em.; [y]a prajiiapayat A.
195" dhyanam upasampadya rest.; dhyana + + + m[pa]dya A.

® prsthapalaiko corr.; prsthapalaika A. - Melzer reads:  prsthapal{aikja, — omitting
the word eko.

197 = -
yavad corr.; yava A.

198 . . . .
viharati em.; viharamti A.

199 atraike reg.; tatraike A. - Melzer reads with A.

200 sem— = oL

01 atraike rest.; atr[ai] ? A.

202 PP U
samjfianam em.; samjfiaya + A.

3 agryam rest.; + + m A.
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prajiapayanti. asam *°

75

* tu, Prsthapala, samjiianam anantarapatitam>” eva

samyag eva nirodham spréati.’”® idam atra samjfianam agryam prajiapayan””’
prajiiapayami.”

C: {See §28-29}

§45

: {See §33}

: “sakka pan’ etam, bhante, maya fatum: ‘safiia purisassa atta’ ti va ‘afiia ’va

safifia afifio atta’ ti va” ti?

C: B AME: [H0T, B8, ReAHMALLE, ABRA?)
§46
S: {See §33}

2% prajiiapayantah prajfidpayanti. dsam conj.; [prajiiapayanti yasam A. - This is a
tentative conjecture. I suggest that the y in yasam is in fact an intervocalic glide. It is
also quite possible that the scribe confused the aksaras ™ (ya) and ' (initial a), as
they have a similar appearance. It is, however, perfectly feasible to read, like Melzer,
yasam. On the alternative meanings of the two interpretations, see footnote 10 of the
translation, and further the discussion of this passage on pp. 29-30 of Part I, particularly
footnotes 28—29. The interpretation of this passage is central to how we understand the
relationship between the three versions of the text.

5 anantarapatitam conj.; anantara + [t]itam A. - Melzer suggests: anamtar(otpa)ti-

tam.

My conjecture is questionable, as such a compound is attested nowhere else in the
literature I have consulted. Although the exact word that should stand here cannot be
determined with certainty, a word meaning “immediately coming about” or
“successively coming about” seems the most likely.

0 yiviktam kamair ... akificinyayatanam upasampadya viharati - Note that explicit

mention of the eighth meditation, the sphere of neither-perception-nor-non-perception
(nevasaiifianasaiiiayatanam, 118 HEAER), is absent here.

27 prajiiapayan em.; prajiapayat A.
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P: “dujjanam kho etam, Potthapada, taya afifiaditthikena afifiakhantikena anfia-
rucikena afifiatrayogena®® afifiatracariyakena: ‘safifia purisassa atta’ ti va, ‘afiia
’va saififia afifio atta’ ti va” ti.

C: st Tasom N84, AR, i, S prilafr? kiR
, A RBA, B (KEVESL. ) g

§47
S: {See §33}

P: “sace tam, bhante, maya dujjanam afifiaditthikena afifakhantikena afifiarucikena
anfiatrayogena®” affiatracariyakena: ‘safifia purisassa atta’ ti va, ‘afifid ‘va
safifia afifio atta’ ti va, kim pana, bhante, sassato loko, idam eva saccam
mogham afifian” ti?

C:REaME: Mg, BE RAA, B¥, B3, Bx, KEER &
PONARAE, NARuRE, HREE, M, prOiE TRk, WA, R
ﬁ?ZlZ

§48
S: {Compare A 41973, endnote xx, and Melzer 2010, §36.49.}*

208 afifiatrayogena DN¢s DNprs; annatrapayogena DNprgss).

209 afifiatrayogena DN¢s DNprs; annatrapayogena DNprg(ss)

2Wom=mz [R] [x] [9#9] .

' The phrase FTLA# 1 is problematic in the broader context of this paragraph. I
suggest that it may stand here due to an error in the constitution of the text whereby it
was inserted by a scribe or copyist who considered the sentence to be parallel to that
found in §46. While this four character phrase usually stands on its own, and thus read
literally would break up the sentences that come before and after it, in the present
context it should serve as a conjunctive question phrase that sets up the statements that
follow as question statements.

M2 3, PERIA G, HWEEREE? - This phrase, and the series of parallel phrases that
follow, read as if they were propositions held by Prsthapala. However, the context, as
well as explicit indications in our Pali parallel, make it clear that these phrases should
be taken as questions, not propositions. Indeed, Prsthapala could not possibly himself
hold all the contradictory views here described. I have punctuated the text accordingly.
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P: “abyakatam’"” kho etam, Potthapada, maya: ‘sassato loko, idam eva saccam
mogham afifian’” ti.

C: -

§49
S: {Compare A 419r3 and Melzer 2010, §36.49}

P: “kim pana, bhante, asassato loko, idam eva saccam mogham afifian” ti?

C: I3k, HEFREER, WEHERE?

P: “etam pi kho, Potthapada, maya abyakatam: ‘asassato loko, idam eva saccam
mogham afifian’” ti. [;sg

C: [k, HRAFES, EGRE? 3%, WEIEAEIEER, HHEERE?

§52
S: {Compare A 419r3-5 and Melzer 2010, §36.49.}

214

P: “kim pana, bhante, antava loko ... pe ... anantava loko.

- = 215 P - ~ =
“tam jivam tam sariram™ "~ ... afiflam jivam afifiam sariram ...

a3 abyakatam DNcs; avyakatam DNprs. - This is a consistent variation between DNcg

and DNprs, not reported hereafter.

214 kim pana, bhante, antava loko ... pe ... DN¢s DNprsgg). © In DNprg the pe does not
apply. Each view is raised as a complete question — as formulated in the phrase
beginning kim pana, bhante, asassato loko ... — and is likewise answered by the
Buddha. This is similar to the Chinese translation.
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“hoti tathagato param marana ... na hoti tathagato param marana ... hoti ca na
ca®'® hoti tathagato param marana ... n’ eva hoti na na hoti tathagato param
marana, idam eva saccam moghamaiifian” ti?

C: T3, A2, WCEHeRE? &, BHHSEE, WHERE? &, WHEASRE
B, WEERE? 3, WREAZIEEES, WEERE?

s, WIERERE? MR R, WEHERE? FamERERR, IWHeR
HE? MEAELDY, MWEHERE?

Mansfefs, BCEEREE? ARAHE, BCEEREE? ANAKEAKE, BCEERIE? 40
HIERCIEARHE, BB ERAE? )

P: “etam pi kho, Potthapada, maya abyakatam: ‘n’ eva hoti na na hoti tathagato
param marana, idam eva saccam mogham afifian’” ti.

C: hsAis: THERA & Jh = IAGERRIEARRE, AT AR, )

§54

P: “kasma pan’ etam,”’’ bhante, bhagavata’'® abyakatan” ti?

C: GRS TBE, (MBI, WHEAR - JE IR IERHE,
LR

§55
S: {Compare A 420r3-4 and Melzer 2010, §36.62.}

P: “na h’ etam, Potthapada, atthasamhitam na dhammasamhitam [;s9; nadibrahma-
cariyakam, na nibbidaya na viragaya na nirodhaya na upasamaya na abhififiaya
na sambodhaya na nibbanaya samvattati. tasma etam maya abyakatan” ti.

213 tam jivam tam sariram DN¢g DNprg; om. DNprg(ss).
26 hoti ca na ca DN¢s DNprs; hoti ca na DNprgss)-
U7 kasma pan’ etam DN¢g DNprggp); kasma DNprs.

218 bhagavata DN¢s DNprg; bhagavato DNprgss).
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C: b5 THWABES, REIES, JERAT, FEEERK, JEEER, JERIA, JF
L&, FEIERE, BV, JEVeIH, BfAGt. |

§56

P: “kim pana, bhante, bhagavata byakatan” ti?

C: EXM: TefARE, ERY nMAMATH? SATHER? STHER?
LAY =AT1EE? RTER? S MY =aJeia? 4 Ee?)

§57
S: {Compare A 420r4-6 and Melzer 2010, §36.63.}

P: “‘idam dukkhan’ ti kho, Potthapada, maya byakatam. ‘ayam dukkhasamudayo’
ti kho, Potthapada, maya byakatam. ‘ayam dukkhanirodho’ ti kho, Potthapada,
maya byakatam. ‘ayam dukkhanirodhagamini patipada’ ti kho, Potthapada,
maya byakatan” ti.

C: Al TIGD GG, W8, Wk,

N
&

o

k=108

§58
S: {Compare A 420r6-7 and Melzer 2010, §36.64.}

P: “kasma pan’ etam, bhante, bhagavata byakatan” ti?

C: IRl {ar?

§59
S: {Compare A 420r7-8 and Melzer 2010, §36.64.}

P: “etail hi, Potthapada, atthasamhitam, etam dhammasamhitam, etam adibrahma-
cariyakam, etam nibbidaya viragdya nirodhdya upasamaya abhififiaya
sambodhaya nibbanaya samvattati. tasma etam maya byakatan” ti.

C: r.&t%%é\) ¥£é\7 %’T‘T‘%ﬂ%‘) ﬁ%@—\’; /{\H\JI:%) ﬁ”}:&: i‘%‘) E’%:; ?&‘F‘q)
JefH, JeHkEt, |
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§60

S: atha Prsthapalaparivrajako Bhagajo,jvato bhasitam sarvena™’ sarvam sarva-
tha sarvam®” abhyanumodate: “subhasitam Bhavato®’ Gautamasya subhasi-
tam ayusmatah.”

P: “evam etam, Bhagava, evam etam, sugata yassa ’dani, bhante, Bhagava kalam
mafifati” ti.

C: -

§61

S: atha Bhagavan Prsthapalam parivrajakam dharmyaya kathaya samdarS§ya
samadapya samuttejya samprapharsyotthayasanat prakrantah.*?

P: atha kho Bhagava utthayasana pakkami.
C: My, MHREBMEEIIE, RENMED, AR mE,

!9 bhasitam sarvena rest.; bhasi + + + na A.

0 sarvatha sarvam em.; sarvatham A. - Emended after two parallel passages below.

2! bhavato em.; bhagava[to] A.

2 Note the direct correspondence between this paragraph and the Chinese text, against

the Pali text.

2 o=y [52] [8H]) .
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Philological Commentary and Testimonia

! ahetor, bhavantah...ahetor nirudhyante I The text as it stands in the Ms, ahetor,
bhavantah, purusasya samjiia utpadyante. ahetor nirudhyatah purusasya samjia
utpadyante, ahetor nirudhyante, can be meaningfully translated: “Without cause, good sirs,
a man’s consciousness arises. Without cause, the consciousness of a dying man arises;
without cause it ceases.” But this seems quite convoluted and likely the result of multiple
dittographies. I have thus quite radically pared down the text so as to get a simpler reading
that keeps the parallelism that is found in the Pali and Chinese versions. In particular, I
have omitted the somewhat peculiar present participle nirudhyatah, which seems to be a
later accretion, an attempt to complicate the text. On the other hand, the text might also
have once read ahetor bhavatah purusasya samjiia utpadyante. ahetor nirudhyatah
purusasya samjiia nirudhyante, thereby rendering the phrases: “Without a cause the
perceptions of a man coming into existence arise. Without a cause, the perceptions of a
dying man cease.” This would be quite elegant, and also a real divergence from the Pali and
Chinese versions.

" The use of the term jiva in A is important to note because the Chinese translation makes it
clear that the translators were at this point in the text working from a text that corresponds
to A and not to DNprg. This becomes evident in the phrase: HfA 184, H A K,
“Because of the life force, there is the arising of the faculty of perception. Because of the
life force, there is the cessation of the faculty of perception.”

I Although this passage does not have a parallel in the Pali or the Chinese text, it does
correspond to the Buddha’s own teaching in a passage found later in the Pali sutra. This is
puzzling and perhaps problematic, although it is not unthinkable that the Buddha’s teaching
would have been included amongst the views of other teachers. In fact, it would seem a bit
odd if his teaching were not included. This may be a case in which the Sanskrit text
represents an older reading, more faithful to the original social context, where the Buddha’s
teaching was presented regularly as one among many Sramana traditions. Finally, unlike
the Chinese text, which offers only three separate theories of consciousness, both the
Sanskrit and Pali texts offer four.

¥ atra yukto em.; atrayukto A. - The text could also be read as it stands, however, taking the
a-prefix in the sense of samantat (completely) or isat (a little bit), so that the phrase might
mean either “entirely proficient” or “partially proficient.” The former makes sense in the
context of the narrative.

Y IR E A4S || The doubling of the character nian /&% here is somewhat puzzling.
The Taishod editors put a full stop between the two characters, so that the second nian
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appears as an adjective of the Buddha. But the repetition could also indicate the idea of
repeated thought, or simply be a dittography.

¥ kadacit || The reading kadaci svid in A seems to be a contamination from the previous
kada svid aham ... . The emendation also makes more sense in the context. Prsthapala’s
first makes an aspiration (kada svid) and then states that he will ask the Buddha at a specific
time (kadacit), and about a specific topic (kamcid) eva pradesam, if he gets the opportunity.

Vil sikkha eka saifia uppajjati, sikkha eka safifia nirujjhati || This passage, though present
in a slightly different form in the Sanskrit text, is not present in the Chinese. Likewise,
where this phrase is repeated several times in the Pali text below during the explanation of
the dhyanas, the Chinese text reads: A [KfkmiAR4, AR MIEM, “Having a cause
and condition, perceptions arise. Having a cause and condition, perceptions cease.” The
absence of an emphasis on training may signal that the Chinese translators either read a
rather different text or mistranslated what is arguably an essential aspect of the Sanskrit and
Pali texts.

Vil piirvam kamasukhasamjfia ... vivekajapritisukhasamjiii || Here I hesitatingly emend the
text after the Pali. The use of accusatives in A is peculiar, but is also fairly consistent in the
sentences that follow. Such usage could indicate a peculiar quality of the dialect of the
region in which this text was circulating. Thus, the phrase piarvam kamasukham samjiia ...
vivekajam pritisukham samjiii might have the sense of pirvam kamasukham adhikrtya
samjiia ... vivekajam pritisukham adhikrtya samjiit, “the previously [arisen] perception
pertaining to [the experience of] sensual bliss ... [being] the agent who is percipient in
regard to rapture and bliss born of seclusion.” In this case, the presence of the accusatives
can be accounted for by the fact that the preceding phrase, in which the practitioner enters
and dwells in the samdadhi, necessarily renders the samadhi in the accusative. Otherwise,
these accusative forms in A might indicate a contamination of the Ms, based on the
adverbial pirvam. However, following the Pali, we might consider emending to piirva, but
this would conflict with the consistency of the reading piirvam. It is also possible that the
scribe was not particularly familiar with Sanskrit grammar, and was simply thoughtlessly
copying or taking down a dictation of the text. Finally, I would point to the phrase
upeksasmrtiparisuddhi{ sukha}samjiii below. Here we find the expected compound,
indicating that A, at least at some point in its transmission, agreed with the Pali text. Due to
the lack of clear grammatical markers in the Chinese translation, it is hard to tell whether
the Chinese translator read the words in compound or as asaccusatives, but the word order
suggests that the Chinese may have agreed with the Pali.

At this point, the Chinese translation diverges from the basic structure that is common to
the Sanskrit and Pali versions. Instead of deciding to cease mental activity just prior to
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touching cessation, the Chinese text seems to indicate that a meditator first enters cessation,
then comes out of it (?), and then has the thought that ceasing mental activity is beneficial.
Subsequently, the meditator again enters cessation. This model of practice is peculiar and
seems a bit forced and scholastic when compared to the more straightforward model found
in the Pali and Sanskrit texts. By way of a suggestion, one might consider the description of
the process by which the meditator enters cessation as a sort of commentarial elaboration of
the process previously described, but this cannot be corroborated without further evidence.

* Cf. Kv 15.10.736 at Kv (B®) 420 [PTS: Kv 15.10.4 at Kv 519]: na vattabbam —
“safnifiavedayitanirodhasamapatti asanifiasattupika” ti? amantda. nanu idhapi asanii tatrapi

asanfiti? _amantd. haiici _idhdpi asaiiil _tatrapi _asaiiiii, tena vata re vattabbe —

“safifiavedayitanirodhasamapatti asafifiasattupika” ti

xi

idhasakasaffii || The use of the word saka in this compound is somewhat puzzling. The
Pali commentators likewise struggle with it and understand it in different ways.
Buddhaghosa displays the ambiguity of the phrase when he writes (DN-a (B%):9:414): “idha

2

sakasaiiii  hoti” ti. idha sdsane sakasafifit hoti, ayam eva va patho, attano
pathamajjhanasafifiaya safifiava hott ti attho, “‘Idha sakasaiiiii hoti’ [means] he is self-
percipient here in this training (that is, the Buddha’s own training). Or [one can] read it as:

[Thus,] one is endowed with his own perception of the first meditative absorption.”
I cec em. ce A. - The form ce represents a Middle Indic form of the Sanskrit particle cet.
This perhaps represents a holdover from a more archaic version of the text, which was less
Sanskritic. But the form could also simply be the result of scribal carelessness. See, for

instance, above, where we find the reading cad instead of ce or cet.
Xl cetayate || At this point in the Pali text there is an additional line that is not found in the
Sanskrit text. It reads: fassa acetayato anabhisarikharoto ta ¢’ eva safifia nirujjhanti, afifida
ca olarika sanifia na uppajjanti. It is interesting to note that the verbs are in the plural in this
sentence. The presence of the plural form, cetayante, may very well indicate that an earlier
version of our Sanskrit text was originally closer to the Pali text. Similarly, we do find a
parallel passage in the Chinese text, but with a slight variation in phraseology: AN 2y/&
17, NERMD, MOHER, RiA “Once he has stopped producing mental
activity and giving rise to thoughts, that subtle perception ceases, and a coarse[r one] does

not arise.”

xiv

Here, again, the Chinese text seems to correspond more closely to the Sanskrit text than
to the Pali, which further complicates how we understand the relationship between the three
texts: XA E: T4 B0 LA, HEE, BUEa8, HEC, HIERX:

TH&EAE, &%, ] ..) ([Prsthapala] spoke further to the Buddha: “Now I
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understand [what the Blessed One said] in this way, namely: ‘[One is] percipient in regard
to this. [Then one is] not percipient in regard to this. [One] is again percipient [and], having
become percipient in regard to this, thinks thus: “Mental activity is bad. The absence of
mental activity is good.””) The phrase T4 & FHILAAE, MMM, SRA4,
ARE., #EER/E... seems to correspond to a phrase found in the Sanskrit text: sacet sa,
Prsthapala, bhiksur ihasamjiit bhavati tatrasamjii. tasyaivam (tatraivam A) bhavati. In the
Chinese text, however, this phrase comes only in Prsthapala’s response to the Buddha, and
not in the Buddha’s initial teaching, which is in fact a bit different, as discussed above. The
phrase corresponding to Prsthapala’s response in the Pali text reads: “evam kho aham,
bhante, bhagavato bhdasitam djanami: ‘yato kho, Potthapada, bhikkhu idha sakasafifit hoti,
so tato amutra tato amutra anupubbena safifiaggam phusati, tassa safifiagge thitassa evam
hoti: “cetayamanassa me papiyo, acetayamanassa me seyyo. (“Good sir, I understand
the speech of the Blessed One in this way: ‘Potthapada, when a monk is here self-
percipient, he [proceeds] from stage to stage [and ultimately] touches cessation. One who
dwells at the highest point of perception thinks thus: “It is bad for me when I think. It is
good for me when I do not think.””””) This passage is clearly distinct from the Chinese and
Sanskrit texts, which, in this case, are more closely related to each other.

99999

XV

pasca || The form pasca appears twice in the text. I have emended this word to pascat,
with appropriate sandhi because the Sanskritic form is attested at several other places in A.
However, the form pasca may also well be a holdover from Middle Indic.

xvi

udihu || Here we seem to find a direct correspondence between the use of the term
uddahu in Pali and the term ahosvit in Sanskrit.

I jdam pratitya samjfiotpanneti || This phrase diverges from both the Pali and Chinese
texts, which agree at this point, although the Chinese phraseology is certainly lacking in
several of the details presented in the Pali text, cf. ‘idappaccaya kira me fianam udapadi’ ti
and [JeHMEA, R%EE, HEAESE, | However, the Sanskrit text seems to
preserve a clearer and more coherent understanding of the topic under discussion in that it
offers the content of the cognitive understanding of the practitioner, whereas the Pali and
Chinese versions simply repeat the reasoning put forth in the preceding statement.

il purusasyaiva samjia naivatmeti || The use of the particle eva in this context is unusual.
If understood as an enclitic particle, as would be expected in Sanskrit, then we can translate
the text as: “Is the very perception of a certain man the self [of that man]?” The text makes
more sense, however, if we understand the particle eva as indicative of a restrictrive
prepositional clause. I am not aware of such a usage in Sanskrit, but the dialect in which
this text is written has many peculiarities and I would not rule out such a reading, which
amounts to the question:“Is the perception of some man the self of that very [man]?”
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Another possibility that might explain the awkwardness of this sentence is that the eva
particles in the text are actually derived from misreadings of the word anya or afifia. This
diagnostic conjecture is suggested by the Pali text, which makes Potthapada’s question
quite explicit by stating it in two different ways: “safifia nu kho, bhante, purisassa atta?
uddahu afifia safina afifio atta” ti? “Is perception the self of a person? Or is perception one
thing and the self another?” Thus, I would suggest the possibility that the Sanskrit text may
have once read: kim, bho Gautama, purusasyanyaiva samjiianyaivatmeti? Unfortunately,
the Pali is too different here to help us understand the Sanskrit text definitively. It seems
that the redactors of the Pali text felt the need to expand the text and make the import of
Potthapada’s question explicit. The Chinese translation, on the other hand, is even less
developed than the Sanskrit text and seems to derive from an original with only one eva:
[FERAZEFHB?) “Is this very perception the self?”

XX olarikam ... ripim catumahabhitikam kabalikaraharabhakkhan - This phrase
corresponds in different ways with its Chinese and Sanskrit counterparts. The Sanskrit
phrase is the most attenuated, and the Chinese text offers a much more extensive phrase
that goes beyond both the Sanskrit and the Pali. However, this phraseology is also
commonly found in the Pali literature. See, for example, DN 1.2.234 at DN (B) I 67 [PTS :
DN 1 76]: ayam kho me kayo ripi catumahabhiitiko matapettikasambhavo
odanakummasupacayo aniccucchadana-parimaddana-bhedana-viddhamsana-dhammo...

XX

It becomes clear later in A that an entire section of the text has accidentally been
omitted by the scribe in the process of copying the text. This is obvious because we find the
exchange quoted first by Prsthapala’s followers, and later by Prsthapala himself in another
conversation with the Buddha. For example, we find the avyakrtani vastini described by
Prsthapala’s followers (here I present the text as I have edited it without any critical notes
or annotations):

‘Sasvato loka; idam eva satyam moham anyad’ iti. ‘asasvatah Sasvatas casasvatas ca naiva
sasvato nasasvatah. antavam loko ’nantavam loko ’ntavams capjonantavams ca
naivantavan nantavan. sa jivas tac chariram. anyo jivo ’nyac chariram. bhavati
Tathagatah param marandat. na bhavati, bhavati ca na bhavati, naiva bhavati na na bhavati
Tathagatah param maranat. i;sidam eva satyam moham anyad’ iti.

We find similar parallel passages, although unique in detail in the Sanskrit text, for the
other passages found in the Pali and Chinese texts.






Translation

In translating all three versions of the text, I attempt to render straightforward,
readable English, while not diverging too much from the syntax and grammar of
the original languages. The translation is only lightly annotated, as the most
important problems are discussed in Part I and in the footnotes of the editions
presented above. The folio and page numbers referenced in the translation are those
of the respective source texts presented in the editions.
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§1
S:

p:!

§2
S:

[Prsthapala spoke to the Buddha:] “Some days back (4165, friend Gautama,
quite a few, while various forders, ascetics, brahmanas, mendicants and
wanderers were sitting gathered in the debating-hall, a discussion of this type
occurred, that is, [a discussion on the topic of] the supreme cessation of
perception and feeling (abhisamjiiaveditanirodha).

[Potthapada spoke to the Buddha:] “Some days back, venerable sir, quite a few,
among the ascetics and brahmanas of various groups who were sitting gathered
together in the debating-hall, there arose a discussion on the topic of the
supreme cessation of perception [;30;. [The question arose:] ‘How does the
supreme cessation of perception [come about]?’

[11023; The mendicant said to the Buddha: “World-honored one, in the past few
days there were mendicants, ascetics, and brahmanas gathered here in the hall
of brahmanas. They spoke on this topic, [putting forth] opposing theses.

“In that regard, some spoke thus: “The perceptions of a man, good sirs, arise
without a cause and cease without a cause. In this way, those [perceptions]
come and go, [each] at a single moment. When they arrive, at that time there is
a perceiver. When they depart, at that time there is no perceiver.” We see [the
issue] in such and such a way.’

“In that regard, some spoke thus: ‘Without cause or condition, the perceptions
of a man arise and cease. When they arise, at that time there is a perceiver.
When they cease, at that time there is no perceiver.” In this way, some explain
the supreme cessation of perception.

: “Gautama, first there were some mendicants who spoke thus: ‘Without cause or

condition, the perceptions of a man arise. Without cause or condition, [his]
perceptions cease. Perceptions come and go. When [they] come, perception
arises, when they go, perception ceases.’

" The inserted page-numbers refer to DNprs.
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§3

S: “Others spoke thus: ““Because of the life faculty, the perceptions of a man
arise; because of the life faculty [they] cease. In this way, those [perceptions]
come and go, [each] at a single moment. When they arrive, at that time (47,1
there is a perceiver. When they depart, at that time there is no perceiver.” We
see [the issue] in such and such a way.’

P: “Someone else spoke thus to him: ‘Friend, that is not how it is. Perception is
the self of a person, and it comes and goes. When it comes, at that time there is
a perceiver. When it goes, a that time there is no perceiver.’” In this way, some
explain the supreme cessation of perception.

C: “Gautama, [then] there were [other] mendicants who spoke thus: ‘Because of
the life faculty, perceptions arise. Because of the life faculty, perceptions cease.
Those perceptions come and go. When [they] come, perception arises, when
they go, perception ceases.’

§4

P: “Someone else spoke thus to him: ‘Friend, that is not how it is. For there are,
friend, ascetics and brahmanas of great magic and power. They draw in the
perception of a person, and draw [it] out. When they draw [it] in, at that time
there is a perceiver. When they draw it out, at that time there is no perceiver.’ In
this way, some explain the supreme cessation of perception.

C: -

§5

S: “Others spoke thus: “Deities, good sirs, draw in the faculties of perception of a
man; deities draw [them] out. In this way, those [perceptions] come and go,
[each] at a single moment. When they arrive, at that time there is a perceiver.
When they depart, at that time there is no perceiver.” We see [the issue] in such
and such a way.’

P: “Someone else spoke thus to him: ‘Friend, that is not how it is. For there are,
friend, deities of great magic and power. They draw in the perception of a
person, and draw [it] out. When they draw [it] in, at that time there is a
perceiver. When they draw it out, at that time there is no perceiver.’ In this way,
some explain the supreme cessation of perception.
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C: “Gautama, [then] there were [other] mendicants who spoke thus: ‘What was
just said previously is without foundation. There are great deities, with great
powers. They draw out perception and draw [it] in. When they draw it out,
perceptions cease. When they draw it in, perceptions arise.’

§6

S: “Others spoke thus: ‘“By training, good sirs, the faculties of perception of a
man arise; by training, [they] cease. In this way, those [perceptions] come and
go, [each] at a single moment ... as previously ... ” We see [the issue] in such
and such a way.’

§7

S: “[Then] this is what I thought, friend Gautama: ‘I will never understand this! I
do not see it. I am not clever in this regard, I am not clever in this regard. Sir
Gautama knows about this. The Blessed Gautama sees it. Sir Gautama is clever
and skilled in this regard.’

P: “[Then], venerable sir, I recalled the Blessed One, [thinking]: ‘Surely the
Blessed One, the Sublime One is supremely skilled with respect to these
things.” The Blessed One, venerable sir, is skilled in and understands the nature
of the supreme cessation of perception.”

C: “For this reason, I thought: ‘The ascetic Gautama already understands this
matter. Surely he is skilled in the knowledge of the meditation of cessation of
perception and knowing.””?

§8

S: “[Then], friend Gautama, I thought: “When might I see sir Gautama? At some
time I will speak [to him] about some [such] topic, if he finds an opportunity to
expound upon [my] question.’

* The meditation of cessation of perception and knowing (B3 E) || In order to be
faithful to the Chinese linguistic context, I translate the Chinese character zhi %1 as knowing
rather than feeling, even though this character most likely renders the term *ved(ay)ita,
which is best understood as feeling.
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“[So now] I will ask the venerable Gautama about that very topic, that is: What
is it, and how is it to be [understood]?”

“What then, venerable sir, is the supreme cessation of perception?”

0

“From the very beginning, Prsthapala, those ascetics and brahmanas erred
when they said: ‘Good sirs, the perceptions of a man arise without a cause and
cease without cause.’

“Why is that? Only by training do the perceptions of a man arise, only by
training [do they] cease. So, in this way, Prsthapala, you should understand that:
‘Only by training do the perceptions of a man arise, only by training [do they]
cease.’

“In this matter, Potthapada, [all] those ascetics and brahmanas have erred,
beginning with those who say: ‘Without cause or condition the perceptions of a
man arise and cease.’

“Why is that? Because, Potthapada, the perceptions of a man arise and cease
with causes and conditions. [;3;; Due to training one perception arises, due to
training one perception ceases.”

: At that time, the World-honored One spoke to the mendicant: “Those who put

forth [such] theses have all erred.

“They say: ‘Without cause or condition, the perceptions of a man arise. Without
cause or condition, [his] perceptions cease. Perceptions come and go. When
[they] come, perception arises, when they go, perception ceases.’

“Others say: ‘Because of the life faculty, perceptions arise. Because of the life
faculty, perceptions cease. Those perceptions come and go. When [they] come,
perception arises, when they go, perception ceases.’

“Others say: ‘[That] is without foundation. There are great deities. They draw in
perception and draw [it] out. When they draw it in, perceptions arise. When
they draw it out, perceptions cease.’
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“Those who speak in this way have all erred.”

“Why is that? Mendicant, perceptions arise with causes and conditions.
Perceptions cease with causes and conditions.”

§11

S: “Here, Prsthapala, a teacher is born in the world ... the extent [of this passage]
is just as [found] in the Trdandisiitra.

P: The Blessed One Said: “Here, Potthapada, a Tathagata is born in the world, an
Arahat, a Fully Awakened Buddha...[a disciple goes forth in his dispensation,
and dwells keeping all the training rules of the Patimokkha...]

C: “When a Tathagata appears in the world, a Fully Enlightened Buddha,
endowed with the ten qualities, there are men who, leave home in the teaching
of the Buddha, and enter upon the way...

§12
S:

P: “He is endowed with skilful physical and vocal conduct, with a pure livelihood,
perfect in morality, with sense-doors guarded, endowed with mindful
awareness, and content.

“And how, Potthapada, is a monk perfect in morality? Here, Potthapada, a
monk, having abandoned killing, refrains from killing. He is one who has laid
down the stick, laid down the sword, he is conscientious, compassionate, and
dwells with sympathy for the benefit of all beings. This is his [accomplishment]
with respect to morality ...

“Whereas, good sirs, some ascetics and brahmanas, partaking of food offered
by the faithful, make a living by means of wrong livelihood, with such base arts
as promissory offerings to the devas and redeeming such vows...[or] using
medicines to take away the effects of [previous] remedies, [the disciple of the
Buddha] is one who refrains from wrong livelihood by means of such and such
base arts. This is his [accomplishment] with respect to morality. He is thus
perfect in morality, Potthapada, and sees no danger anywhere, because of [his]
moral restraint.

“Potthapada, it is just as though a properly consecrated warrior king, who has
struck down all his enemies, would not see danger anywhere from one who
might oppose him. In the same way, Potthapada, a monk who is thus perfect in
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morality sees no danger anywhere, because of [his] moral restraint. He is
endowed with this noble aggregate of morality, and experiences inwardly the
bliss of blamelessness. In this way, Potthapada, a monk is one who is perfect in
morality.

“And how, Potthapada, is a monk guarded with respect to the sense-doors?
Here, Potthapada, a monk sees a visual object with the eye, [but] does not grasp
after [its] major marks or minor characteristics. Because evil unwholesome
states of craving and aversion would overwhelm him who is dwelling with his
eye sense-door unguarded, he practices to restrain the eye sense-door; he
protects it, and controls it. 152

“[A monk] hears a sound with the ear...smells a scent with the nose...tastes a
taste with the tongue, touches a tangible with the body...thinks a thought with
consciousness (vififiana), [but] does not grasp after [its] major marks or minor
characteristics. Because evil unwholesome states of craving and aversion would
overwhelm him who is dwelling with his mind sense-door (manindriya)
unguarded, he practices to restrain the eye sense-door; he protects it, and
controls it.

“Endowed with this noble restraint of the faculties, he experiences inwardly
perfect bliss. In this way, Potthapada, a monk is one who is guarded with
respect to the sense-doors...

C: -

§13

St -

P: “When he sees that these five hindrances have been abandoned, joy arises for
him. He who is joyful, experiences rapture. With a mind of rapture, the body
tranquilizes. One with a tranquil body experiences bliss. The mind of one
experiencing bliss becomes concentrated.”

C: “When he has done away with the five hindrances, he is one whose mind is
guarded.”

§14

S: “[A monk] enters and abides in the rapture and bliss born of seclusion that is

a17v1) the first meditative absorption, which is removed from sensual pleasures,
removed from unwholesome evil states, and is accompanied by applied and
sustained thought. His previous perception of the bliss of sensual pleasures
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ceases. At that time, Prsthapala, the noble disciple dwells as one percipient of
rapture and bliss born of seclusion. [He is] trained in that training.”

P: “Being thus removed from sensual pleasures, removed from unwholesome
states, he enters and abides in the rapture and bliss born of seclusion that is the
first meditative absorption, which is accompanied by applied and sustained
thought. His previous perception of sensual pleasures ceases. At that time, there
is a perception of the subtle truth of rapture and bliss born of seclusion. At that
time, [he] is one percipient of the subtle truth of rapture and bliss born of
seclusion. In this way, it is due to training that one perception arises, and due to
training that one perception ceases.”

C: “[Then] he removes desire, [he removes] evil and unwholesome states, and
enters upon the first meditative absorption, which is accompanied by thought
and vision, as well as the rapture and bliss born of seclusion. The previous
cessation of the perception of sensual pleasure gives rise to the perception of
rapture and bliss. Mendicant, because of this, he understands that perceptions
arise due to causes and conditions and cease due to causes and conditions.

§15

S: The Blessed One said to him: “Further, Prsthapala, due to the subsiding of
applied and sustained thought, [and] because of inward lucidity and oneness of
mind, a monk enters and abides in the rapture and bliss born of concentration
that is the second meditative absorption, which is free from applied and
sustained thought. His previous perception of the rapture and bliss born of
seclusion ceases. At that time, Prsthapala, the noble disciple dwells as one
percipient of rapture and bliss born of concentration. [He is] trained in that
training.”

P: The Blessed One said: “Further, Potthapada, due to the subsiding of applied
and sustained thought, [and] because of inward lucidity and oneness of mind, a
monk enters and abides in the rapture and bliss born of concentration that is the
second meditative absorption, which is free from applied and sustained thought.
His previous perception of the subtle truth of rapture and bliss born of seclusion
ceases. At that time, there is a perception of the subtle truth of rapture and bliss
born of concentration. At that time, [;s3; [he] is one percipient of the subtle truth
of rapture and bliss born of concentration. In this way, it is due to training that
one perception arises, and due to training that one perception ceases.”

C: “With the subsiding of thought and discrimination, and because of inward
rapture and singleness of mind, he enters upon the second meditative
absorption, which is free from thought and discrimination and which consists of
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rapture and bliss born of concentration. Mendicant, the perception of the first
meditative absorption ceases, and the perception of the second meditative
absorption arises. Therefore, he understands that perceptions arise due to causes
and conditions and cease due to causes and conditions.

§16

S: The Blessed One said to him: “Further, Prsthapala, due to the fading away of
rapture, a monk dwells equanimous, mindful, and cognizant, experiencing
bodily bliss, about which the Noble Ones say: ‘Equanimous and mindful, he
dwells happily.” [Thus, he] enters and abides in the third meditative absorption.
His previous perception of rapture and bliss born of concentration ceases. At
that time, Prsthapala, the noble disciple dwells as one percipient of bliss devoid
of rapture. [He is] trained in that training.”

P: The Blessed One said: “Further, Potthapada, due to the fading away of rapture,
a monk dwells equanimous, mindful, and cognizant, experiencing bodily bliss,
about which the Noble Ones say: ‘Equanimous and mindful, he dwells happily.’
[Thus, he] enters and abides in the third meditative absorption. His previous
perception of the subtle truth of rapture and bliss born of concentration ceases.
At that time, there is a perception of the subtle truth of equanimity and bliss. At
that time, [he] is one percipient of the subtle truth of equanimity and bliss. In
this ways, it is due to training that one perception arises, and due to training that
one perception ceases.”

C: “[Then] he removes rapture, and practices equanimity. [;10,y Aware and single-
minded, he experiences bodily bliss, which is sought by the noble ones, and
which is pure due to equanimity and awareness.” Thus he enters the third
meditative absorption. Mendicant, the perception of the second meditative
absorption ceases, and the perception of the third meditative absorption arises.
Therefore, he understands that perceptions arise due to causes and conditions
and cease due to causes and conditions.

 Pure due to equanimity and awareness (#/&757#) || It is peculiar that this phrase,
usually only present in the formula for the 4™ dhyana, is present here, in the 2" dhyana
formula. It is probably a mistake in the textual transmission, and stands in for the standard
3" dhyana phrase found in both the Sanskrit and Pali formulas (upekkhako satima
sukhavihari; upeksakah smrtiman sukham viharatiti).
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§17

S: The Blessed One said to him: “Further, Prsthapala, due to the abandoning of
pleasure and pain, and because of the immediately preceding disappearance of
happiness and sadness, a monk enters and abides in the fourth meditative
absorption, which is the purity of mindfulness [brought about by] equanimity,
and which is free from pleasure and pain. His previous perception of bliss
devoid of rapture ceases. At that time, Prsthapala, the noble disciple dwells as
one percipient of purity of mindfulness [brought about by] equanimity. [He is]
trained in that training.”

P: The Blessed One said: “Further, Potthapada, due to the abandoning of pleasure
and pain, and because of the immediately preceding disappearance of happiness
and sadness, a monk enters and abides in the fourth meditative absorption,
which is the purity of mindfulness [brought about by] equanimity, and which is
free from pleasure and pain. His previous perception of the subtle truth of
equanimity and bliss ceases. At that time, there is a perception of the subtle
truth of neither-pleasure-nor-pain. At that time, [he] is one percipient of the
subtle truth of neither-pleasure-nor-pain. In this way, it is due to training that
one perception arises, and due to training that one perception ceases.”

C: “[Then, due to] the removal of pleasure and pain, and [due to] the previous
cessation of sadness and happiness, he enters the fourth meditative absorption,
which is pure due to equanimity and awareness. Mendicant, the perception of
the third meditative absorption ceases, and the perception of the fourth
meditative absorption arises. Therefore, he understands that perceptions arise
due to causes and conditions and cease due to causes and conditions.

§18
S:

P: The Blessed One said: “Further, Potthapada, due to the complete transcendence
of perceptions of materiality, the disappearance of perceptions of resistance, and
inattention to perceptions of diversity, a monk [thinks]: ‘Space is infinite,” [and
thus] enters and abides in the sphere of infinite space. His previous perception
of materiality ceases. At that time, there is a perception of the subtle truth of
sphere of infinite space. At that time, [he] is one percipient of the subtle truth of
the sphere of infinite space. In this way, it is due to training that one perception
arises, and due to training that one perception ceases.”

C: “[Then,] due to the removal of all perceptions of materiality, he does away with
resistance, does not give attention to perceptions of difference, and enters upon



97

the sphere of [infinite] space. Mendicant, the perception of all materiality
ceases, and the perception of the sphere of [infinite] space arises. Therefore, he
understands that perceptions arise due to causes and conditions and cease due to
causes and conditions.

§19
S:

P: The Blessed One said: “Further, Potthapada, having completely transcended
the sphere of infinite space, 134y @ monk [thinks]: ‘Consciousness is infinite,’
[and thus] enters and abides in the sphere of infinite consciousness. His
previous perception of the subtle truth of the sphere of infinite space ceases. At
that time, there is a perception of the subtle truth of the sphere of infinite
consciousness. At that time, [he] is one percipient of the subtle truth of the
sphere of infinite consciousness. In this way, it is due to training that one
perception arises, and due to training that one perception ceases.”

C: “Entirely rising above the sphere of [infinite] space, he enters upon the sphere
of [infinite] consciousness. Mendicant, the perception of the sphere of [infinite]
space ceases, and the perception of the sphere of [infinite] consciousness arises.
Therefore, he understands that perceptions arise due to causes and conditions
and cease due to causes and conditions.

P: The Blessed One said: “Further, Potthapada, having completely transcended
the sphere of infinite consciousness, a monk [thinks]: ‘There is nothing,” [and
thus] enters and abides in the sphere of nothingness. His previous perception of
the subtle truth of the sphere of infinite consciousness ceases. At that time, there
is a perception of the subtle truth of the sphere of nothingness. At that time, [he]
is one percipient of the subtle truth of the sphere of nothingness. In this way, it
is due to training that one perception arises, and due to training that one
perception ceases.”

C: “Entirely rising above the sphere of [infinite] consciousness, he enters upon the
sphere of nothingness. Mendicant, the perception of the sphere of [infinite]
consciousness ceases, and the perception of the sphere of nothingness arises.
Therefore, he understands that perceptions arise due to causes and conditions
and cease due to causes and conditions.
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C: “[Then he] abandons the sphere of nothingness and enters into the sphere that is
with and without perception. [At that time,] mendicant, his perception of the
sphere of nothingness ceases, and the perception of the sphere that is with and
without perception arises. Therefore, he understands that perceptions cease due
to causes and conditions and arise due to causes and conditions.

§22

C: “He [then] abandons the sphere that is with and without perception and enters
upon the meditative absorption of the cessation of perception and knowing.
Mendicant, his perception of the base that is with and without perception
ceases, [and he] enters the attainment of the cessation of perception and
knowing. Therefore, he understands that perceptions arise due to causes and
conditions and cease due to causes and conditions.

§23

S: The Blessed One said to him: “If, Prsthapala, a monk is percipient here and
impercipient there,* he thinks thus: ‘For me not thinking is good. For me
thinking is bad. If I were to think or produce mental constructs, then this
perception would cease, and a coarser perception would appear.” [Thus] he does
not think nor does he produce mental constructs. Not thinking and not
producing mental constructs, he rightly touches cessation.

P: The Blessed One said: “When, Potthapada, a monk is self-percipient here [in
this training], he proceeds from stage to stage and gradually touches the
pinnacle of perceptions. When he stands at the pinnacle of perceptions, it occurs
to him [135;: ‘For me thinking is bad. [For me] not thinking is good. If I were to

* “A monk is percipient here and impercipient there...” (bhiksur ihasamjit bhavati
tatrasamjiii...) | The phraseology here leaves this passage open to interpretation. I
understand this phrase as a description of the state of neither-perception-nor-non-perception
as a mediating state leading into cessation.
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think and produce mental constructs, this perception would cease, and another
coarse perception would arise. Why don’t I not think, why don’t I not produce
mental constructs.” [So,] he neither thinks nor produces mental constructs.
When he does not think or produce mental constructs, that perception of his
ceases and another coarse perception does not arise. He touches cessation. In
this way, Potthapada, there comes about the gradual attainment of the supreme
cessation of perception for one who is clearly aware.

: “Once he has attained this perception, he thinks: ‘Thinking is bad, not thinking

is good.” When he thinks this, that subtle perception does not cease, and a
coarser perception arises. Again, he thinks: ‘Why don’t I not produce mental
activity and not give rise to thoughts.” [So,] he does not produce mental activity.
Once he has stopped giving rise to thoughts, that subtle perception ceases, and a
coars[er one] does not arise. At the moment that he does not produce mental
activity or give rise to thoughts, that subtle perception ceases, a coarser one
does not arise, and he immediately enters the meditative absorption of the
cessation of perception and knowing.

§24

S:

“Before now, Prsthapala, do you recall having heard of such a supreme
cessation of perception and feeling?” (4151

“What do you think about this, Potthapada? Have you, before now, ever heard
of such a gradual attainment of the supreme cessation of perception for one who
is clearly aware?”

: “I ask, mendicant, have you, before this time, ever heard of such causes and

conditions for the gradual cessation of perception?”

§25

S:

“Nowhere [before have I heard of it], sir Gautama, only just now. I understand
the meaning of sir Gautama’s speech to be as sir Gautama said, [that is]: ‘If,
Prsthapala, a monk is percipient here and impercipient there, he thinks thus:
“For me not thinking is good. For me, thinking is bad. If I were to think or
produce mental constructs, then this perception would cease, and a grosser
perception would appear.” [Thus] he does not think nor does he produce mental
constructs. Not thinking, and not producing mental constructs, he rightly
touches cessation.’ Is this how sir Gautama spoke?”

“Indeed I have not, venerable sir. This is how I understand what the Blessed
One said: ‘“When, Potthapada, a monk is self-percipient here [in this training],
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he proceeds from stage to stage and gradually touches the pinnacle of
perceptions. When he stands at the pinnacle of perceptions, it occurs to him: [ss
‘For me thinking is bad. [For me] not thinking is good. If I were to think and
produce mental constructs, this perception would cease, and another coarse
perception would arise. Why don’t I not think, why don’t I not produce mental
constructs.” [So,] he neither thinks nor produces mental constructs. When he
does not think or produce mental constructs, that perception of his ceases and
another coarse perception does not arise. He touches cessation. In this way,
Potthapada, there comes about the gradual attainment of the supreme cessation
of perception for one who is clearly aware.’”

C: The mendicant said to the Buddha: “Before now, I have truly never heard of
such causes and conditions for the gradual cessation of perception.”

The mendicant spoke further to the Buddha: “Here is how I understand [it]: One
is [first] percipient of this, then not percipient of this. Then again he is
percipient [of this]. Being percipient of this, he thinks thus: ‘Thinking is bad,
not thinking is good.” When he thinks this, that subtle perception does not
cease, and a coarser perception arises. Again, he thinks: ‘Why don’t I not
produce mental activity and not give rise to thoughts.” (110, [So,] he does not
produce mental activity or give rise to thoughts. Once he has stopped producing
mental activity and giving rise to thoughts, that subtle perception ceases, and a
coarse[r one] does not arise. At the moment that he does not produce mental
activity or give rise to thoughts, that subtle perception ceases, a coarser one
does not arise, and he immediately enters the meditative absorption of the
cessation of perception and knowing.”

§26
S: “Yes, Prsthapala.”
P: “Yes, Potthapada”

C: The Buddha spoke to the mendicant: “Excellent, excellent! This is the gradual
cognizant meditative absorption of the cessation of perception’ in this noble
dharma.”

>The gradual cognizant meditative absorption of the cessation of perception
(K FAEPEAETE) || Except for no direct indication of the prefix abhi-, this phrase seems to
corresond directly with the Pali compound: anupubbabhisaiifia-nirodha-sampajana-
samapatti.
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§27

S: “Friend Gautama, if I now might question sir Gautama on another particular
topic, perhaps he might find an opportunity to expound upon [such a] question.”

“Prsthapala, ask whatever you like.”

P: -
C: -
§28
S: {See §43-44}
P: -

C: The mendicant spoke further to the Buddha: “Among these perceptions, which
is the unsurpassed perception?”

The Buddha said to the mendicant: “The perception of the sphere of
nothingness is unsurpassed.”

§29
S: {See §43-44}
P: -

C: The mendicant spoke further to the Buddha: “With regard to these perceptions,
which is the supreme unsurpassed perception?”

The Buddha said: “Some say [it] has perception, and some say [it is] without
perception. [I say that] the intermediary between these, which can [bring about]
the gradual meditative absorption of the cessation of perception and knowing, is
the supreme unsurpassed perception.”

P: “Venerable sir, does the Blessed One teach the pinnacle of perceptions as just
one, or as many?”

“Potthapada, I teach the pinnacle perceptions as both one and many.”

“Venerable sir, how is the pinnacle of perceptions both one and many?”
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“Potthapada, through whatever means one touches cessation, I teach the
pinnacle of perceptions in that way.’ In this way, Potthapada, I teach the
pinnacle of perceptions as both one and many.”

C: The mendicant questioned the Buddha further: “Is [this] perception single, or
manifold?”

The Buddha said: “There is [only] one [such] perception, not many.7

§31

S: “Friend Gautama, does a man’s perception arise first, and only afterwards
knowledge? Or does knowledge arise first and, after that, perception? Or do
these two, perception and knowledge, arise simultaneously, two dharmas that
have arisen neither before nor after [one another]?”

P: “Venerable sir, does perception arise first, and afterwards knowledge, does
knowledge arise first and afterwards perception, or do perception and
knowledge arise neither before nor after?”

C: The mendicant questioned the Buddha further: “Does perception arise first, and
this being the case then knowledge? [Or,] does knowledge arise first, and this
being the case then perception? [Or,] do perception and knowledge arise
together at the same time?”

§32

S: “Prsthapala, the perception of a man arises first, and only after that knowledge.
Because of the arising of perception, then [one] rightly touches the realization
of knowledge. [He understands]: ‘Based on this, perception has arisen.””

P: “Potthapada, perception arises first, and afterwards knowledge, and, due to the
arising of perception, there is the arising of knowledge. One understands thus:
‘Based on this, knowledge arose for me.’ In this way, Potthapada, it should be
understood that perception arises first, and afterwards knowledge, and, due to
the arising of perception, there is the arising of knowledge.”

® Compare §29 and §44, taking into account footnote 204 of the edition.

2 H

" “There is [only] one [such] perception, not many. This statement seems to contradict
§28-29, which conforms to the position presented here in the Pali text.
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C: The Buddha said: “First perception arises, and, this being the case, then
knowledge. Because of perception, there is knowledge.”

§33

S: “Friend Gautama, is it possible for us to know for ourselves: ‘Based on this, my
perception has arisen?””®

“It is not possible, Prsthapala. Why is that? Because you [have], for a long time,
[held] a different view, [practiced] a different endurance, a different proclivity,
a different intention.”

“Friend Gautama, if it is not possible for me to know for myself: ‘Based on this,
my perception has arisen,” then perhaps I might question sir Gautama on
another particular topic, [and] he might find an opportunity to expound upon
[such a] question.”

“Prsthapala, ask whatever you like.”
P: {See §45-47}
C: {See §45-47}

§34
S: “Friend Gautama, is (4;s,1] perception not the very self of a person?”

P: “Is perception the self of a person, venerable sir, or is perception one thing and
the self another?”

C: The mendicant questioned further: “Is perception [the same as] this very self?”

§35
S: “Prsthapala, what do you describe when describing the self of a person?”

P: “Potthapada, what is it that you take to be the self?” (154

¥ “Friend Gautama...‘based on this, perception has arisen?’” I There is no definite
indication in the Sanskrit or the Pali texts that this phrase should be taken as a question.
Thus, we might read the text in a different way, such that Prsthapala is making a claim that
he and his fellow mendicants are also capable of attaining the type of understanding
described by the Buddha. The Chinese translators, however, unequivocally translated this
phrase as a question.
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C: The Buddha said to the mendicant: “What do you explain as the self of a
person?”

§36

S: “Friend Gautama, when describing the self of a person, I describe the gross
material [body] made up of the four great elements.”

P: “Venerable sir, I take the gross material [body], made up of the four great
elements and fed by material food, to be the self.”

C: The mendicant said to the Buddha: “I don’t say that this is the self of a person.’
I say that the body, made up of the four great elements, the six sense-bases
(*ayatana), given life by mother and father, nourished by breast milk, clothed in
ornaments, impermanent and subject to turn to dust, is the self of a person.”

§37

S: “Prsthapala, if the self of a person were the gross material [body] made up of
the four great elements, it would remain the case that his perception [would]
arise [while] the self was just as it were. [Thus,] his perception would arise as
something different and cease as something different [from the self].”

P: “Potthapada, for you the self is the gross material [body], made up of the four
great elements and fed by material food. This being so, perceptions will be one
thing and the self another. In this way it should be understood that perception is
one thing and the self another.

“Let it stand, Potthapada, that this gross material [body], made up of the four
great elements and fed by material food, is the self. Then, the perceptions of this
person [would] arise as something different and cease as something different
[from the self]. In this way also it should be understood that perception is one
thing and the self another.”

C: The Buddha said to the mendicant: “You say that the body, made up of the four
great elements and the six sense-bases, given life by mother and father,
nourished by breast milk, clothed in ornaments, impermanent and subject to

? «I don’t say that this is the self of a person.” (XAt AJ&Fk ) || The presence of this
phrase here is somewhat peculiar, as there is no direct referent for the pronoun shi . The
phrase was probably inserted later, under the influence of its repeated occurrence in the
sequences that follow, and owing to a streamlining tendency of the Chinese translator.
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pass away, is the self of a person. Mendicant, if this were the self, still a
person’s perceptions [would] arise and cease.”

§38

C: The mendicant said: “I don’t say that this is the self of a person. I say that the
[body] of the heavenly realm of desire is the self.”

The Buddha said: “If the [body of the] heavenly realm of desire were the self,
still a person’s perceptions [would] arise and cease.”

§39

S: “Friend Gautama, when describing the self of a person, I describe the mind-
made material [body].”

P: “Venerable sir, I take the mind-made [body], with all its limbs great and small,
not lacking any faculty, to be the self.”

C: The mendicant said: “I don’t say that this is the self of a person. I myself say
that the [body of the] heavenly realm of [subtle] materiality is the self.”

§40

S: “Prsthapala, if the self of a person were the mind-made material [body], it
would remain the case that his perception [would] arise [while] the self was just
as it were. [Thus,] his perception would arise as something different and cease
as something different [from the self].”

P: “Potthapada, for you the self is the mind-made [body], with all its limbs great
and small, not lacking any faculty. This being so, perceptions will be one thing
and the self another. In this way it should be understood that perception is one
thing and the self another.

“Let it stand, Potthapada, that this mind-made [body], with all its limbs great
and small, not lacking any faculty, is the self. Then, the perceptions of this
person [would] arise as something different and cease as something different
[from the self]. In this way also it should be understood that perception is one
thing and the self another.” 157,
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C: The Buddha said: “If the [body of the] heavenly realm of [subtle] materiality
were the self, still a person’s perceptions [would] arise and cease.”

§41

S: “Friend Gautama, when describing the self of a person, I describe the
immaterial [body] consisting of perception.”

P: “Venerable sir, I take the immaterial [body], consisting of perception, to be the
self.”

C: The mendicant said: “I don’t say that this is the self of a person. I myself say
that the non-material heavenly realm is the self. [That is:] the sphere of
[infinite] space, the sphere of [infinite] consciousness, the sphere of
nothingness, and the sphere that is with and without perception.”

§42

S: “Prsthapala, if the self of a person were the immaterial [body] consisting of
perception, it would remain the case that his perception [would] arise [while]
the self was just as it were. [Thus,] his perception would arise as something
different and cease as something different [from the self].”

P: “Potthapada, for you the self is the the immaterial [body], consisting of
perception. This being so, perceptions will be one thing and the self another. In
this way it should be understood that perception is one thing and the self
another.

“Let it stand, Potthapada, that this immaterial [body], consisting of perception,
is the self. Then, the perceptions of this person [would] arise as something
different and cease as something different [from the self]. In this way also it
should be understood that perception is one thing and the self another.”

C: The Buddha said: “If the non-material heavenly realm—[that is,] the sphere of
[infinite] space, the sphere of [infinite] consciousness, the sphere of
nothingness, and the sphere that is with and without perception—were the self,
still a person’s perceptions [would] arise and cease.”

§43

S: “What then does sir Gautama explain when explaining the pinnacle of these
perceptions?”
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P: ---
C: {See §28-29}

§44

S: “Here, Prsthapala, secluded from sensual pleasures ... up until...he enters the
first meditative absorption and abides [in it]. Some explain this here to be the
pinnacle of perceptions. Further, Prsthapala, due to the subsiding of applied and
sustained thought, one ... up until...enters the second meditative absorption and
abides [in it]. Some explain this here to be the pinnacle of perceptions. In the
same way one enters and abides in the third and fourth meditative absorptions,
the sphere of infinite space, the sphere of infinite consciousness, and the sphere
of nothingness. Some explain these here to be the pinnacle of perceptions.
However, Prsthapala, [one] rightly touches cessation, which comes about
immediately [after] these perceptions. This here is what I explain when
explaining the pinnacle of perceptions.”"

P: ---
C: {See §28-29}

§45
S: {See §33}

P: “Is it possible, venerable sir, for me to know [whether]: ‘Perception is the self
of a person,’ or ‘Perception is one thing and the self another?’”

C: The mendicant said to the Buddha: “Gautama, would it be possible for me to
attain understanding [of how] a person’s perceptions arise, and how they
cease?”

' “However... This here is what I explain to be the pinnacle of perceptions.” || Here my
translation is interpretive, and relies on my emendation of the Sanskrit text to read asam tu,
Prsthapadla, samjiianam anantarapatitam..., when the Ms actually reads yasam tu,
Prsthapala, samjiianam... Reading with the Ms, one might alternately translate: “However,
those perceptions, immediately after which [one] rightly touches cessation, are what I
explain when explaining the pinnacle of perceptions.”



108

§46
S: {See §33}

P: “It is very difficult, Potthapada, for you, who is of a different view, a different
endurance, a different proclivity, a different engagement, and a different
practice, [to know whether]: ‘Perception is the self of a person,” or ‘Perception
is one thing and the self another.””

C: The Buddha said to the mendicant: “You want to understand [how] a person’s
perceptions arise, and how they cease. [This] is very difficult, very difficult.
Why is that? Because you are of a different view, a different practice, (1114 @
different endurance, a different experience, [and you] depend on a different
dharma.”

§47
S: {See §33}

P: “If, venerable sir, it is very difficult, for me, who is of a different view, a
different endurance, a different proclivity, a different engagement, and a
different practice, [to know whether]: ‘Perception is the self of a person,” or
‘Perception is one thing and the self another,” then [I would ask]: Is the world
eternal, venerable sir, and this alone being the truth, all else is false?”

C: The mendicant said to the Buddha: “[If] it is so, Gautama, that because I am of
a different view, a different practice, a different endurance, a different
experience, [and] depend on a different dharma, it is very difficult, very
difficult [for me] to understand [how] a person’s perceptions arise, and how
they cease, [then I would ask:] With respect to the self, is the world eternal,
[and], this being true, all else is false?

§48
S: {Compare A 41973, endnote xx of the edition, and Melzer 2010, §36.49.}

P: “Potthapada, I do not teach that ‘the world is eternal and, this alone being the
truth, all else is false.’”

C: -

§49
S: {Compare A 41973 and Melzer 2010, §36.49}
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P: “Is the world impermanent, venerable sir, and this alone being the truth, all else
is false?”

C: “With respect to the self,'" is the world impermanent, [and], this being true, all
else is false?

P: “Potthapada, I do not teach that ‘the world is impermanent and, this alone
being the truth, all else is false.”” [;ss

C: “With respect to the self, is the world eternal and impermanent, [and], this
being true, all else is false? With respect to the self, is the world neither eternal
nor impermanent, [and], this being true, all else is false?

§52
S: {Compare A 419r3-5 and Melzer 2010, §36.49.}
P: “Is the world bounded, venerable sir...is it unbounded?

“Is the spirit the same as the body? ... Is the spirit one thing and the body
another? ...

1 “With respect to the self...” || Here, and in the following series of questions, each
sentence is prefaced by the Chinese term wo &, I or the self. This is somewhat strange and
makes the rendering of the sentence awkward and ambiguous. I have taken this character as
a topic marker, indicating that the propositions presented here are constructed in relation to
conceptions of a self. For instance, if the world is eternal, or permanent, this notion can
likewise be applied to the self. The point that seems to be made here by the translator is that
essentialist propositions, which are not taught (avydkrta) by the Buddha, are basically
propositions about the self, and conceptions of the self in relation to the world.
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“Does the Tathagata exist after death? ... Does the Tathagata not exist after
death? ... Does the Tathagata both exist and not exist after death? ... Does he
neither not exist nor exist after death, and, this alone being the truth, all else is
false?”

C: “With respect to the self, is the world bounded, [and], this being true, all else is false?
“With respect to the self, is the world unbounded, [and], this being true, all else is false?

“With respect to the self, is the world bounded and unbounded, [and], this being true, all
else is false?

“With respect to the self, is the world neither bounded nor unbounded, [and], this being
true, all else is false?

“Is the spirit the same as the body, [and], this being true, all else is false?
“Is the spirit different than the body, [and], this being true, all else is false?

“Are the body and the spirit neither different nor the same, [and], this being true, all else
is false?

“Is there no spirit and no body, [and], this being true, all else is false?

“Does the Tathagata die, [and], this being true, all else is false?

“Does the Tathagata not die, [and], this being true, all else is false?

“Does the Tathagata both die and live on, [and], this being true, all else is false?

“Does the Tathagata neither die nor live on, [and], this being true, all else is false?”

P: “This also, Potthapada, I do not teach: ‘The Tathdgata neither exists nor does
not exist after death, and, this alone being the truth, all else is false.””

C: The Buddha said to the mendicant: [About these statements:] ‘The world is
eternal... The Tathagata neither dies nor lives on,’ I do not teach.”

P: “For what reason, venerable sir, does the Blessed One not teach this?”

C: The mendicant said to the Buddha: “Gautama, Why don’t you teach, with
respect to the self, [whether] the world is eternal... [or whether] the Tathdagata
neither dies nor lives on. Why don’t [you] teach [this] in its entirety?”
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§55
S: {Compare A 420r3—4 and Melzer 2010, §36.62.}

P: “Because, Potthapada, this is not conducive to benefit, not conducive to
dharma, does not pertain to the primordial holy life, and does not lead to
disenchantment, to dispassion, to cessation, to calming, to super-knowledge, to
awakening, to nibbana, therefore I do not teach it.”

C: The Buddha said: “These are not conducive to benefit. [They are] not conducive
to dharma. [They] do not pertain to the holy life, to dispassion, to inactivity, to
cessation, to stopping, to awakening, to asceticism, to nirvana. Therefore, [I] do
not teach [about them].”

§56
P: “What, venerable sir, does the Blessed One teach?”

C: The mendicant asked further: “What is conducive to benefit? [What is]
conducive to dharma? What pertains to the primordial holy life, to inactivity, to
dispassion, to cessation, to stopping, to awakening, to asceticism, to nirvana?
What is it that you teach?”

§57
S: {Compare A 420r4—6 and Melzer 2010, §36.63.}

P: “Potthapada, I teach: ‘This is suffering,” “This is the arising of suffering,” ‘This
is the cessation of suffering,” This is the path leading to the cessation of
suffering.” This is what I teach.”

C: The Buddha said to the mendicant: “I teach the truth of suffering, the arising of
suffering, the cessation of suffering, and the truth of the way out of suffering.

§58

S: {Compare A 420r6—7 and Melzer 2010, §36.64.}

P: “Why, venerable sir, does the Blessed One teach this?”
C: “Why is that?
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§59

S:
P:

{Compare A 420r7—-8 and Melzer 2010, §36.64.}

“Because, Potthapada, this is conducive to benefit, conducive to dharma, it
pertains to the primordial holy life, and leads to disenchantment, to dispassion,
to cessation, to calming, to super-knowledge, to awakening, to nibbana,
therefore I teach it.”

: “These are conducive to benefit, conducive to dharma. [They] pertain to the

primordial holy life, to dispassion, to inactivity, to cessation, to stopping, to
awakening, to asceticism, to nirvana. Therefore, [I] teach [them].”

§60

: Then the wanderer Prsthapala 419, delighted completely in everything the

Blessed One [had] said, [saying]: “Good is the speech of sir Gautama, Good is
the speech of the venerable sir!”

P: “So it is, Blessed One, so it is, Sublime One. Now it is the time for the Blessed
One to do as he thinks fit.”

C: ---

§61

S: Then, after teaching, bestowing, arousing, and delighting the wanderer

Prsthapala with a Dharma discourse, the Blessed One got up from his seat and
departed.

Then the Blessed One got up from his seat and departed.

C: Then, the World-honored One spoke the Dharma for the sake of the mendicant.

After instructing, teaching, benefitting, and delighting [him], he got up from his
seat and departed.



