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Abstract

This work proposes a different interpretation of the early Buddhist term
dhammakaya (Skt. dharmakaya) which has been long understood, within the

academic arena, to owe its philosophical import only to Mahayana Buddhism.

In the introductory chapter, this study reviews scholarly interpretations of the
term dhammakaya as it is used in early Buddhist texts and locates the
problems therein. It observes that the mainstream scholarly interpretation of
the Pali dhammakdya involves an oversimplification of the canonical
passages and the employment of incomplete data. The problems are related
mainly to possible interpretations of the term’s two components - dhamma
and kaya - as well as of the compound dhammakaya itself. Some scholarly
use of Chinese Agama references to supplement academic understanding of
the early Buddhist dhammakaya involves similar problems. Besides, many
references to dharmakaya found in the Chinese Agamas are late and perhaps
should not be taken as representing the term’s meaning in early Buddhism.
This work, thus, undertakes a close examination of relevant aspects of the Pali
terms dhamma, kaya, and dhammakaya in the second, the third, and the fourth
chapters respectively. Occasionally, it discusses also references from the
Chinese Agamas and other early Buddhist sources where they are relevant.
The methodologies employed are those of textual analysis and comparative
study of texts from different sources. The result appears to contradict

mainstream scholarly interpretations of the early Buddhist dhammakaya,



vi
especially that in the Pali canon. It suggests that the interpretation of the term,
in the early Buddhist usage, in an exclusive sense of ‘teachings collected
together’ or ‘collection of teaching’ is insufficient or misleading and that a
more appropriate interpretation is a ‘body of enlightening qualities’ from
which the teachings originate. That being the case, dhammakdaya appears to be
the essence of enlightenment attained by early Buddhist nobles of all types

and levels.
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Chapter 1
INTRODUCTION

Adhigato kho me ayam dhammo gambhiro duddaso duranubodho santo panito
atakkavacaro nipuno panditavedaniyo. ... Ahan c'eva kho pana dhammam deseyyam
pare ca me na ajaneyyum.

Vin.L1.4-5, M.1.167-168, S.1.136.

This dhamma' attained by me is deep, hard to see, hard to comprehend, serene, subtle,
beyond the dominion of reasoning, recondite, apprehensible only to the wise. ...
Would I preach the dhamma, others will not understand.

From the very beginning of Buddhist recorded history, two particular meanings
of the term dhamma, ‘reality realised’ and ‘teaching taught’ by the Buddha,
have been closely related. In the above passage, which is generally regarded as
a revelation of the Buddha’s thought after his perfect enlightenment and prior
to his first teaching;’ the word dhamma is used in these two distinct contexts.
Its first appearance in the phrase ‘dhamma attained by me’ (adhigato...
dhammo) represents the ‘reality realised’ or spiritually experienced by the
Buddha. Its occurrence in the second phrase ‘would I preach the dhamma’
(dhammam deseyyam) stands for the ‘teaching taught’ by the Buddha which
can be regarded as the ‘verbal expression’ of the reality he has realised. In this

latter sense, the term dhamma equals the English word ‘truth,” being a true

" This study uses Pali diacritics for technical terms throughout, except in the discussion related to Buddhist traditions in
which the Sanskrit usage is more appropriate. In the latter case, the Sanskrit form will be used instead.

Both the Pali and Sanskrit diacritics are italicised. Exceptions are made for proper or specific names, unless they are being
referred to in Pali phrases. This is done in accordance with the standard practice employed in the field of Buddhist studies.

In quotations from secondary sources, this work keeps all original formats used in the references being cited.
In this work, the word dhamma is not capitalised, in order to allow readers to perceive the term’s wide range of usage.

As the study of Indian philosophy develops in the west, some Pali or Sanskrit words become well-known to English users
and find their way into English dictionaries. Then, they become accepted by English users as common English words, and
appear without their Pali or Sanskrit diacritical signs. For example, English users are more familiar with the words ‘Pali’ and
‘Sanskrit’ than with their Indian forms ‘Pali’ and ‘Samskrta.” In such case, this work employs their English forms, and the
words are not italicised. However, the names of Buddhist schools are presented in their original Indian form, with diacritical
signs, even though some of them are well known to English users by their English names. For example, this work writes
‘Theravada’ and ‘Mahayana,” even though their English forms ‘Theravada’ and ‘Mahayana’ are well known. This is done in
order to retain the consistency in regard to the presentation of names of Buddhist schools. Similar exceptions are made for
some words that have assumed a broader or different context in English usage and may convey different meanings from their
original Indian Buddhist meanings. In the latter case, this present study uses instead their original Indian forms, and they are
italicised. Thus, Buddhism’s highest goal of practice is expressed in this work as ‘Nibbana,’ rather than ‘Nirvana.’

% Throughout this thesis, all English translations are mine, unless indicated otherwise.

3 This passage usually appears in a narration of events related to the Buddha’s enlightenment.



statement referring to the reality. Thus, the Pali term ‘dhamma’ subsumes the
meanings of both the ‘reality realised’ by the Buddha and the ‘teaching taught’
by him. As a result, the ‘reality’ is sometimes confused with ‘its verbal
expression.” Harrison considers this to be an ambiguity ‘built into’ the term
dhamma which constitutes part of the compound word dhamma-kaya.*
Therefore, such an interrelatedness of these two aspects of the term dhamma
and the profound nature of the dhamma itself have obscured the import of the
early Buddhist dhammakdaya up to the present day.

Overview

The term ‘dhammakaya’ (Skt. ‘dharmakaya’), usually translated as ‘dhamma-
body,’ is well-known among Buddhists of all traditions. It appears in both early
Buddhist texts’ and Mahayana treatises.® Morever, the term appears also in
other Buddhist traditional writings such as the post-canonical Pali literature of
the Theravadins and the Sanskrit literature of the Sarvastivadins. However, its

meanings and usages vary in different Buddhist schools.

In Mahayana philosophy,” dharmakaya® plays an important role in people’s

thought and practice, but its conception is complex and very diverse.’

* Paul Harrison, "Is the Dharma-Kaya the Real "Phantom Body" Of the Buddha?," The Journal of the International
Association of Buddhist Studies 15, no. 1 (1992): 44-76, 56.

> The phrases ‘early Buddhism,” ‘early Buddhist,” and ‘early Buddhist schools’ in this work refer to what is generally
regarded as prior to Mahayana thought. It is perhaps similar to what scholars call ‘Hinayana Buddhism’ [Nalinaksha Dutt,
"The Doctrine of Kaya in Hinayana and Mahayana," The Indian Historical Quarterly 5, no. 3 (1929): 518-546.], or
‘Mainstream Buddhism’ [Harrison, op. cit., p. 77, note 8; Paul Williams and Anthony Tribe, Buddhist Thought : A Complete
Introduction to the Indian Tradition (London: Routledge, 2000), pp. 112-130.], although these two titles seem to be a little
broader as they cover also traditional or post-canonical thought. In the present study, ‘early Buddhism’ refers exclusively to
the canonical period, while post-canonical writings are differentitated as ‘traditional literature.’

While Buddhists may belong to different schools either by their different disciplines (vinaya) or philosophy (dhamma), the
term ‘school’ in this work concerns only their philosophical differences.

8 Scholarly works that mention the appearance of this term in both the early Buddhist texts and Mahayana treatises are such
as Ruben L. F. Habito, "The Notion of Dharmakaya: A Study in the Buddhist Absolute," Journal of Dharma 11 (1986): 348-
378; Barbara E. Reed, "The Problem of the Dharmakaya as Seen by Hui-Yiian and Kumarajiva" (Ph.D., The University of
Iowa, 1982); Guang Xing, The Concept of the Buddha: Its Evolution from Early Buddhism to the Trikaya Theory,
RoutledgeCurzon Critical Studies in Buddhism (London: RoutledgeCurzon, 2005).

7 In this work, the phrase ‘Mahayana philosophy’ subsumes also the teaching claimed to be of Vajrayana Buddhism, as both
titles generally share the same philosophy, while being distinctive with respect to their methods and goals of practice. For an
example of a statement regarding their similarities and differences, see Reginald A. Ray, In the Presence of Masters:
Wisdom from 30 Contemporary Tibetan Buddhist Teachers (Boston, Mass.: Shambhala, 2004), p. 14.

¥ As this paragraph concerns the context of Mahayana Buddhism, it employs the Sanskrit form of diacritics, which is more
commonly used, rather than Pali.



Generally, it is regarded as the only real body among the three bodies of the
Buddha, ' being an expression of his ‘enlightened awareness.”'' Some
Mahayana texts describe it as the cosmic body that is all-pervading, being the
self that is pure, blissful, and eternal,'” and equate it with other terms such as
tathdagatagarbha, tathata, Sanyatd, dharmadhatu, and Buddhadhdtu. ” A
Mahayana movement founded by Shinran identifies the Amida Buddha, who is
described in Mahayana siitras'® as the Buddha of the west, with dharmakaya
which is formless and ultimate."” In one Mahayana practice, the dharmakaya is
identified with ‘the Buddha’s textual body’ and is worshipped by means of
recitation, inscription, and/or veneration of sifras, especially the
prajiaparamita.'® Some Mahayana Buddhists identify the dharmakaya with
everything in the phenomenal world."” Possibly due to such a wide range and

complexity of conception, previous scholars have conducted a large number of

° For example, see Paul Williams, Mahayana Buddhism, Library of Religious Beliefs and Practices. (London; New York:
Routledge, 1989) pp. 167-170; Harrison, op. cit., p. 44; John J. Makransky, Buddhahood Embodied: Sources of Controversy
in India and Tibet (Albany: State University of New York Press, 1997), p. xiii.

' Yajneshwar S. Shastri, Mahayanasiitralaiikara of Asanga: A Study in Vijiianavada Buddhism, 1st ed., Bibliotheca Indo-
Buddhica; 65 (Delhi: Sri Satguru Publications, 1989), p. 65.

According to Mahayana Trikaya theory, a Buddha possesses three bodies. These are dharmakaya (the dharma-body or the
body of truth), Sambhogakaya (the enjoyment-body or celestial body), and the Nirmanakaya (the emanation-body or
visionary body). Among the three, only the dharmakaya ultimately exists. It is the ground from which the other two bodies
originate. Further information regarding the Trikaya theory may be found in Encyclopedias or Dictionaries of Buddhism or
religion, including the following works:

John J. Makransky, "Buddhahood and Buddha Bodies," in Encyclopedia of Buddhism, ed. Robert E. Buswell (New York:
Macmillan Reference, USA, 2004); Geoffrey Parrinder, "Triads," in Encyclopedia of Religion, ed. Lindsay Jones, Gale
Virtual Reference Library. (Detroit: Macmillan Reference USA, 2005); Frank Reynolds and Charles Hallisey, "Buddha," in
Encyclopedia of Religion, ed. Lindsay Jones, Gale Virtual Reference Library (Detroit: Macmillan Reference USA, 2005).

" Makransky, Buddhahood Embodied, op. cit., p. 5.

2 William H. Grosnick, "Tathagatagarbha," in Encyclopedia of Buddhism, ed. Robert E. Buswell (New York: Macmillan
Reference, USA, 2003), p. 827. Herein, the article refers to the Srimaladevi-sitra.

13 Habito, “The Notion of Dharmakaya,” op. cit., p. 5, Xing, op. cit., p. 75.

' In pluralising a Pali or Sanskrit term, this work conforms to the presently popular usage in the field, adding the suffix ‘s’ to
the singular Pali or Sanskrit word. This is done for the sake of readability for readers who are not familiar with the complex
grammatical rules of Indian languages. However, in order to indicate the application of such an English rule of pluralisation
to those Indian diacritics, the suffix ‘s’ is not italicised, while the original Pali or Sanskrit word is italicised as usual. Thus,
this work writes, for example, ‘dhammas’ and ‘sitras’ instead of ‘dhamma’ and ‘siitrani’ for the plural forms of the Pali and
Sanskrit words ‘dhamma’ and ‘siitra’ respectively.

15 Alfred Bloom, "Shinran," in Encyclopedia of Religion, ed. Lindsay Jones, Gale Virtual Reference Library (Detroit:
Macmillan Reference USA, 2005), pp. 8354-8355.

'6 Natalie Gummer, "Buddhist Books and Texts: Ritual Uses of Books," in Encyclopedia of Religion, ed. Lindsay Jones,
Gale Virtual Reference Library (Detroit: Macmillan Reference USA, 2005), p. 1261; Yuichi Kajiyama, "Stiipas, the Mother
of Buddhas, and Dharma-Body," in New Paths in Buddhist Research, ed. Anthony Kennedy Warder (Durham, N.C.: Acorn
Press, 1985), pp. 12-15. Williams refers also to Kajiyama’s work in his writing regarding the dharmakaya in Mahayana
thought. Williams, Mahdyana Buddhism, op. cit., p. 172.

'7 Gregory P. Fields, Religious Therapeutics: Body and Health in Yoga, Ayurveda, and Tantra, Suny Series in Religious
Studies. (Albany: State University of New York, 2001), p. 170.



studies in relation to different aspects of the Buddha’s dharmakaya according

to Mahayana philosophy.'®

In contrast, there has been no detailed study thus far on early Buddhist
dhammakaya, especially in regard to its philosophical and soteriological
significance.” Even though some of the above works also refer to the term’s
appearance in early Buddhist texts, they mention it only briefly, mainly to

outline a historical background for detailed study of Mahayana dharmakaya.*

Possible reasons for this deficiency seem to be the following. First, some
scholars claim that this term appears only once in the Pali canon which
represents the early Buddhist thought.>' Some claim that it occurs four times in

the same set of texts.”> The frequency of its occurrence in early Buddhist texts

'8 Previous studies were conducted regarding the Mahayana dharmakdya. Some works concern its origin and development
within Buddhist history. For example, see Nalinaksha Dutt, "The Doctrine of Kaya in Hinayana and Mahayana," op. cit.;
Nalinaksha Dutt, Mahayana Buddhism (Delhi: Motilal Banarsidass,1978); Nagao Gadjin, "On the Theory of Buddha-Body,"
Eastern Buddhist 1, no. 1 (1973); Xing, op. cit.

Some focus on its definition and usage in early and middle Mahayana scriptures. See Harrison, op. cit.

Some studies are concerned with the clarification of its meaning as intended in a particular Mahayana text. See, for example,
John J. Makransky, "Controversy over Dharmakdya in India and Tibet: A Reappraisal of Its Basis, Abhisamayalamkara
Chapter 8," The Journal of the International Association of Buddhist Studies 12, no. 2 (1989); Hidenori S. Sakuma, "The
Classification of the Dharmakaya Chapter of the Abhisamayalamkara by Indian Commentators: The Threefold and the
Fourfold Buddhakaya Theories," Journal of Indian Philosophy 22 (1994).

Some focus on the problem of different interpretations by distinctive contemporary personalities regarding its meanings and
characteristics. Reed, op. cit.; Richard H. Robinson, Early Madhyamika in India and China (Delhi: Motilal Banarsidass,
1976).

Some try to determine its ultimate aspect as implied in the scriptures, either to provide an explanation for some architectural
construction [Paul Mus, Barabudur: Sketch of a History of Buddhism Based on Archaeological Criticism of the Texts (New
Delhi: Indira Gandhi National Centre for the Arts : Sterling Publishers, 1998)], or to serve Buddhist-Christian comparative
studies regarding the absolute. David W. Chappell, "Comparing Dharmakaya Buddha and God: Not an Exercise in
Emptiness," in Spirit within Structure, ed. Edward J. Furcha and George Johnston (Allison Park, Pa: Pickwick Publications,
1983); Ruben L. F. Habito, "On Dharmakaya as Ultimate Reality: Prolegomenon for a Buddhist-Christian Dialogue,"
Japanese Journal of Religious Studies 12 (1985): 233-252; Habito, "The Notion of Dharmakaya,” op. cit.

' For ideas regarding many bodies of the Buddha, including dhammakdya, as developed in the Theravada tradition in the
south and southeast asian countries, see Frank E Reynolds, "The Several Bodies of the Buddha: Reflections on a Neglected
Aspect of Theravada Tradition," History of Religion 16 (1976): 374-389. Herein, the author interestingly points out the use
of the term dhammakaya within the developed Theravada tradition in two different ways. The term is used, in the more
orthodox strand, to represent ‘scriptural legacy’ and in the more yogic strand as being a kind of ‘body’ acquired through
spiritual practice and attainment. The author touches also the term’s usage in the early period of Buddhism, but only briefly
without detailed analysis.

20 See, for example, Habito, “The Notion of Dharmakaya,” op. cit.; Reed, op. cit.; Williams, Mahayana Buddhism, op. cit.;
Harrison, op. cit.

2! For example, see Williams, Mahdyana Buddhism, op. cit., p. 284, note 5; Harrison, op. cit., p. 50; 1. B. Horner, "Early
Buddhist Dhamma," Artibus Asiae 11, no. 1 (1948): 115-123, 117.

The ‘Pali canon’ is a set of Buddhist texts belonging to ‘Theravada’ - the southern school of Buddhism flourishing in Sri
Lanka and Southeast Asian countries. It is generally regarded by Buddhists and scholars alike as the best preserved set of
early Buddhist texts. A number of scholars have taken it to be representative of the early Buddhist teachings. This issue will
be discussed below.

2 For example, see Xing, op. cit., p. 22.



might have been considered insufficient to facilitate enough discussion for a
separate study. Secondly, some previous studies claim that its appearance in
those early texts indicates no philosophic implications.”> Most scholars are
content with the idea that the term’s philosophical, and perhaps also
soteriological, import belongs to Mahayana creation.>* Even though others
have suggested otherwise, their suggestions are either expressed only briefly or
their voices are subordinated to the above academic mainstream claim.?
Probably for these reasons, the early Buddhist dhammakaya has not received

the scholarly interest it deserves.

The following two sections make a detailed review of two groups of previous
scholarly interpretations of early Buddhist dhammakaya, traditional and
contemporary academic, in order to locate the omissions, parts of which this

present study would attempt to fill in.

Traditional Interpretations of Early Buddhist Dhammakaya

Traditional views mark the earliest attempts to understand the Buddhist
teaching(s) intellectually. Traditional interpretations available to us are mainly
the Pali atthakatha (commentaries) and tika (sub-commentaries) of the
Theravadins and the Mahavibhasa®® as well as the Abhidharmakosa and its

Bhasya*'of the Sarvastivadins.

2 For example, see Dutt, "The Doctrine of Kaya,” op. cit., p. 518; Reed, op. cit., p. 29; Shastri, op. cit., p. 64; Xing, op. cit.,
pp. 70-72.

* An indication can be seen in Charles Willemen, "Dharma and Dharmas," in Encyclopedia of Buddhism, ed. Robert E.
Buswell (New York: Macmillan Reference, USA, 2003), p. 219; Dutt, "The Doctrine of Kaya,” op. cit., p. 523.

% For examples of different voices from the mainstream claim, see Reynolds, "The Several Bodies of the Buddha," op. cit.,
p. 378; Tomomichi Nitta, "The Meaning Of "Dhammakaya" In Pali Buddhism," Journal of Indian and Buddhist Studies
51, no. 1 (2002): 45-47, 47, note 17; Reynolds and Hallisey, "Buddha," op. cit., p. 1069; David B. Gray, "Mandala of the
Self: Embodiment, Practice, and Identity Construction in the Cakrasamvara Tradition," The Journal of religious history 30,
no. 3 (2006): 294-310, 299, note 22.

% The Mahavibhdsa is the commentary on the Sarvastivada Abhidharma which records also doctrinal points of other early
Buddhist schools. It is belived to have been composed by Vasumitra in the first century BC, and is now extant only in
Chinese translations.

*" The Abhidharmakosa is a systematic digest of the Sarvastivada Abhidharma, occupying a similar position to the
Theravadin Visuddhimagga. It was written in the fifth century CE. The Bhdsya is its auto-commentary, written by the same
author and compiled together in the same book.



In the Pali tradition, two renowned commentators who provided main
explanations of the term dhammakaya are Buddhaghosa and Dhammapala.™®
Of the two, the former interprets the term dhammakdya in various ways. In
some of his writings, Buddhaghosa uses the term dhammakaya in the sense of
the Buddha’s verbal teaching® or the teachings and disciplines collected
together, i.e., the dhamma-vinaya which takes on the role of the teacher after
the Buddha’s passing.’® In other works, however, he relates the Buddha’s
dhammakaya with his mental qualities’ or purity.*® In a particular passage, he
states that a noble disciple can see the Buddha’s dhammakaya with his eye of
wisdom (pariria-cakkhu) or supramundane eye (lokuttara-cakkhu), following

his/her penetration of the noble path (ariyamagga).” In another passage, he

28 Both were commentators around the 5™ century CE although Dhammapala came a little later.
* DA.IIL86S:

...kasma tathagato ‘‘dhammakayo’’ti vutto? Tathaghoughato hi tepitakam buddhavacanam hadayena cintetva
vacaya abhinthari. Tenassa kayo dhammamayatta dhammova. Iti dhammo kayo assati dhammakayo.

Why is the Tathagata designated ‘dhammakaya’? Because he thought of the Buddha’s word by heart then brought
out by speech. Therefore, his body is dhamma as it is made of dhamma. Hence, he whose body is dhamma is named
‘dhammakaya’ (having dhamma as body).

Here, Buddhaghosa interprets the term dhamma when it forms part of the compound word dhammakaya as being the
Buddha’s verbal teachings. Even though the flow of reasoning in this explanation of this sutfa shows a fair degree of tension,
the final grammatical analysis of the term dhammakaya effectively renders the term as an adjective. It modifies ‘the
Tathagata® as being ‘the one who has dhamma as body,” where ‘dhamma’ refers to the Buddha’s words.

O DAL34:

evam me sutanti vacanena yathasutam dhammam dassento bhagavato dhammakdyam paccakkham karoti. Tena
“‘nayidam atikkantasatthukam pavacanam, ayam vo sattha’’ti satthu adassanena ukkanthitam janam samassaseti.

With the phrase ‘thus have I heard,” [the venerable Ananda] while preaching the dhamma as it has been heard,
[means he] is demonstrating the dhammakaya. With that phrase, he consoles people who lament for not seeing the
teacher that ‘This word does not have the teacher passed away. This [dhammakaya] is your teacher.’

31 At Vism.1.227, Buddhaghosa explains the Buddha’s dhammakdya as being succeeded or prosperous with treasured
qualities (guna-ratana) such as the body of virtue (silakkhandha) that is pure in all respects, “yopi so bhagava...
sabbakaraparisuddha-silakkhandhadigunaratanasamiddha-dhammakayo...”

The ‘aggregate of virtue’ or silakkhandha could refer to the first member of either the three, four, or five dhamma-aggregates
(dhammakkhandhas). See D.1.206, D.I11.229, and D.II1.279 for respective examples of these different enumerations of
dhamma-aggregates. The five refers to virtue (sila), concentration (samadhi), wisdom (paiifia), release (vimutti), and the
knowing and seeing of one’s own release (vimuttifianadassana). The last one and two members are dropped out in the sets of
four and three dhamma-aggregates respectively. In the Pali canon, these dhammas generally refer to qualities (to be)
accomplished.

It may be argued that, being qualities (to be) accomplished, these five dhammas may also be regarded in another aspect as
being a set of ‘prescribed practices’ or the Buddha’s ‘verbal teachings.” Nevertheless, it is hard to imagine how a practitioner
would actually ‘practise these dhammas,’ as they indeed arise as the ‘result of practice,” rather than being the ‘practice’ itself.
Overlooking this fine distinction, a reader may mistake these ‘qualities’ for ‘teachings’ in an exclusive sense. Further
discussion may be sought in Chapter 2.

32 Vism.1.204, VinA.1.124, KhpA.108. In these passages, Buddhaghosa relates the Buddha’s endowment of dhammakaya
(dhammakayasampatti) with his state of having all hatred destroyed (bhaggadosatdya). This connects the term dhammakaya
with the Buddha’s destruction of defilements.

33 SnA.1.34.



specifies that the dhammakdya is to be fully known after the rise of the final
noble path - the arahatta-magga (the path to Arhatship).’* At other times, he
apparently identifies ‘the dhamma that is the Tathdagata’s body’ as the ninefold
transcendental  dhamma  (nava-lokuttara-dhamma). *> To  summarise,
Buddhaghosa uses the term dhammakdya mostly as a noun. In most of his
explanations, he relates dhammakaya with the Buddha’s purified mental
qualities, realities to be attained or experienced spiritually by his noble
disciples, through the destruction of defilements. In a few instances, he
connects the term with the Buddha’s collective teachings. In some
explanations, however, he employs the term dhammakdaya as an adjective,
qualifying the Tathdgata as ‘having dhamma as body.” In this case,
Buddhaghosa identifies ‘the dhamma’ either as the ninefold transcendental

dhamma or as the Buddha’s verbal teaching.

Dhammapala follows Buddhaghosa closely in his interpretation of
dhammakaya as related to the Buddha’s qualities.’® At some points, he explains
the historical Buddha as being equal to previous Buddhas who are unequalled

by the qualities of both his physical body and dhamma-body (dhammakaya).”’

34 SnAI1.594.

33 SAIL313; SnA.L34. Here, the term dhammakaya is used as an adjective. The Tathagata is designated ‘dhammakaya’
(D.II1.84) which can be translated as ‘(He who) has dhamma as body.” Thus, in this sense, the dhamma is the body of the
Tathagata. Buddhaghosa identifies ‘this dhamma’ in this expression with the ninefold transcendental dhamma (navavidha
lokuttaradhamma).

Note that the expression ‘ninefold transcendent dhamma’ (navavidha lokuttaradhamma) does not occur in the Pali suttas. It
is a commentarial expression referring to the ‘four transcendental fruits (phalas)’ along with their ‘corresponding paths
(maggas)’ and ‘Nibbana.” Further discussion on the formulation of the four transcendent paths will be made below, in the
second chapter.

36 At ThrA.1115 and DT.I1.201, Dhammapala follows Buddhaghosa that the Buddha’s dhammakaya is prosperous with
treasured qualities such as the overall-pure aggregate of virtue.

At TtA.I.13, ThrA.IL121, CpA.332, UdA.87-88, VvA.213, DT.I1.130, DT.Il.4, MT,IL.51, AT.IIL76, AT.L.216, and
AT.II1.261, he explains that the Buddha’s endowment of the body of dhammas which are unthinkable and immeasurable
such as the ten powers, four causes of intrepidity, six kinds of unshared knowledges and eighteen exclusive Buddha’s
qualities is demonstrated by means of referencing to his acquisition of the omniscience that is based on his exhaustion of
cankers (a@savakkhayapadatthana-sabbannutaninianadhigama-paridipanato  dasabala-catuvesarajja-chaasadharanariana-
attharasavenikabuddhadhammadi-acinteyyaparimeyyadhammakayasampatti dipita hoti).

Here, Dhammapala obviously refers to dhammakaya as bodies of those extraordinary qualities connected with the Buddha’s
mental purity. It may be interesting to note that the qualities enumerated here are similar to those expressed in the
Sarvastivada tradition, even though the details of the qualities mentioned in both traditions are slightly different. See below
for details of Buddha’s dharmas enumerated in the Sarvastivada school.

ST1tAI1.102, UdA.310:

Ye pana purimaka sammasambuddha sabbasattehi asama, tehi saddhim ayameva ripakayagunehi ceva
dhammakayagunehi ca samoti asamasamatthenapi aggo.



In a number of passages, he connects the term dhammakaya with the spiritual
realisation of a person who is pure-minded’ or who has fulfilled a certain
degree of perfection.”” He explains the Buddha’s dhammakaya as that which
can be seen through the ‘seeing’ (dassana) of the noble truths.*’ In a few
passages, he relates the Buddha’s physical body to the compassion and benefit
of others, while relating the dhamma-body (dhammakdaya) to wisdom and the
Buddha’s own benefit. * At some points, Dhammapala even refers to

dhammakaya as being or becoming “self.”** It is only once that he uses the term

This [Buddha] equals previous Buddhas, who are unequalled to all beings, by both the qualities of his physical body
and those of his dhamma-body (dhammakaya). Therefore, he is ‘the foremost’ for his equality to the unequalled.

BAILL1S:

Etena mamsacakkhuna tathagatadassanam riipakayasamodhanafica akaranam, fianacakkhunava dassanam
dhammakayasamodhanameva ca pamananti dasseti. Tenevaha ‘‘dhammaiihi so, bhikkhave, bhikkhu na passati,
dhammam apassanto na mam passati’’ti. Tattha dhammo nama navavidho lokuttaradhammo. So ca abhijjhadthi

dasitacittena na sakka passitum, tasma dhammassa adassanato dhammakayafica na passatiti.

With that pharse, it is demonstrated that encountering and seeing the Buddha’s physical body with the eye of flesh is
not the point. What matters is seeing, with the eye of wisdom, and encountering his dhamma-body (dhammakaya).
Thus the Buddha said, “Bhikkhus, a bhikkhu does not see the dhamma. While not seeing the dhamma, he does not
see me.” In that speech, the ninefold transcendental dhamma is called ‘the dhamma.” A person whose mind is
defiled by cankers such as covetousness is not able to see the dhamma. And because of not seeing the dhamma, he
does not see the dhamma-bodied (the Tathagata).

From the flow of reasoning in this explanation, it is likely that Dhammapala uses the term dhammakaya in the last sentence
to refer to the Buddha or Tathagata who has dhamma as body. He elaborates ‘the dhamma’ as ‘the ninefold transcendental
dhamma’ and connects it to the body of the Tathdagata. In other words, the ninefold transcendental dhamma is the
Tathagata’s body which cannot be seen by the person who is ill-minded.

3 ThrA.L37:

...tathagato (tathagata) attano dhammakayassa diire thitanam akatadhikaranam pafifiapajjotena mohandhakaram
vidhamitva kayavisamadisamavisamam vibhavento alokada bhavanti, asanne thitanam pana katadhikaranam
dhammacakkhum uppadento cakkhudada bhavanti.

The Tathagatas, having destroyed the darkness of delusion with the light of wisdom for those whose perfection has
not been fulfilled, who stay far from their dhammakaya, while demonstrating the equalities and inequalities such as
physical inequality, are [entitled] the ‘light givers.” But when giving rise to the ‘eye of dhamma’ (dhammacakkhu) to
those whose perfection has been fulfilled, who stay near, they are [entitled] the ‘eye givers.’

Here, Dhammapala refers to people whose perfection have not been fulfilled (akaradhikara) as those who stay far from
dhammakaya, while those whose perfection have been fulfilled are said to stay close and can be enlightened. Again, the term
dhammakaya is related to spiritual realisation of noble disciples and the rise of their ‘eye of dhamma’ (dhammacakkhu).

“'UdA.310, ThriA.28:
Ariyasaccadassanena hi bhagavato dhammakayo dittho nama hoti.
Through the seeing (dassana) of the noble truths, the Buddha’s dhammakaya is seen.

I MT.1.46-7, AT.L40. The connection of the term dhammakaya to the Buddha’s own benefit, rather than to others’ benefit,
indicates its relation to the Buddha’s spiritual realisation or enlightenment rather than to his teachings.

2 At CpA.332 and DT.1.86, Dhammapala provides various explanations of the bodhisatta as being the highest (parama). An
explanation refers to the term dhammakaya (param va attabhiitato dhammakayato afifiam patipakkham va tadanatthakaram
kilesacoraganam minati himsatiti paramo, mahdasatto.). Herein, the bodhisatta is said to be the highest because he defeats
the enemy or the opponent which is the other from the dhamma-body (dhammakaya) that is the self. In other words, he
overcomes the group of robbers or cankers that endanger the (attainment of) dhammakaya which is the self.

The expression regarding dhammakdaya as being ‘self’” reminds us of some of Sarvastivadin’s explanations on the
dharmakaya. Cf. p.12 and note 66. Further discussion may be found in chapter 3, on the meanings of ‘kaya.’



43
>* In one

dhammakdaya in the sense which may be interpreted as ‘teaching.
passage, he also employs the term dhammakaya as an adjective, referring to the
ninefold transcendental dhamma (nava-lokuttara-dhamma) as being the
Tathagatas’ nature or their ‘body.” In other words, the ninefold transcendent
dhamma is ‘the dhamma that all Tathdgatas have attained and have become.”**
In short, like Buddhaghosa, Dhammapala employs the term dhammakaya
mostly as a noun, and relates it with the Buddha’s mental qualities and purity,
and with the enlightenment either of the Buddha or his noble disciples. As an
adjective, he identifies ‘the dhamma that is the Tathdgatas’ kaya specifically as

the ninefold transcendental dhamma (nava-lokuttara-dhamma).

Other than the above two commentators, Upasena and Buddhadatta are also
Pali commentators who lived around the same times.*> Upasena agrees with
Buddhaghosa in regard to his interpretations of dhammakdya as related to the
Buddha’s qualities or spiritual attainment.*® None of Upasena’s writings
interprets the term dhammakaya in the sense of ‘teaching.” Likewise,
Buddhadatta differentiates dhammakaya or dhamma-body from the Buddha’s
physical body (rippakaya).*’ He expresses the beauty of the Buddha by means
of the properties (guna) of both his physical body and his dhamma-body.**

“ DT.1.449:
Evariipassati sammasambuddhatta aviparitadhammadesanataya evampakatadhammakayassa satthu.

The Buddha is said to have the dhamma-body (dhammakdya) revealed as such because of his preaching of true
(correct/precise) dhamma, due to his being the perfectly self-enlightened one (sammasambuddha).

In this passage, the term dhammalkaya may refer either to ‘the Buddha’s teachings collected together,” or more likely to ‘the
truth’ that can be expressed by the preaching of true dhamma.

* In his explanation of the term dhammabhiita (having become dhamma) at ThrA.11.205, Dhammapala elaborates it as
follows:

Dhammabhiitehtti dhammakayataya dhammasabhavehi, navalokuttaradhammato va bhitehi jatehi, dhammam va
pattehi.

Having become dhamma means to have dhamma as their nature, for they (Buddhas) have the dhamma as body(ies).
This means they have become, or have been born by, the ninefold transcendental dhamma. In other words, they have
attained the dhamma.

From this passage, Dhammapala connects the Buddhas’ dhammakaya with the ninefold transcendental dhamma and the
Buddhas’ attainment of the dhamma. 1t is obvious from his explanation that the term dhamma refers to reality that can be
attained or spiritually realised or experienced.

* Approximately 5™ century CE.
* For Upasena’s work, see Nd1A.I1.265 (cf. VinA.1.124, Vism.1.204), Nd2A.31-32 (cf. SnA.I1.594).
7 AbhAv.1.241:
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Later in the 11" to 12" century CE, two commentators of the Pali Vinaya differ
slightly in their interpretations of dhammakaya. Vajirabuddhi usually interprets
the term dhammakaya in the sense of Buddha’s teaching or dhamma-vinaya
that takes the role of the teacher after the Buddha’s passing,® while Sariputta
prefers to relate the term dhammakaya with the Buddha’s enlightenment’ or to
identify it with the Buddha’s qualities (buddhaguna)”' and as that which can be
seen through the disciples’ spiritual attainment.”* In a few passages, however,
Sariputta also refers to the term dhammakaya in the sense of the Buddha’s

teaching.”™

An additional reference to dhammakaya which may be regarded as presented
from the Theravada viewpoint is the Pali Milindapariha. Even though this text
is known to have originated at an early date in the northwest of India and is
generally regarded as representing the Buddhist thought of the pre-sectarian
period,> a comparative study of its Chinese and Pali versions™ reveals
particular Theravadin characteristics in the present form of the Pali version
which cannot be found in the Chinese version. These include the mention of
seven titles of Theravadin Abhidhamma texts, from the Dhammasangani to the

Patthana, studied and preached by the elder Nagasena, and the narrated origin

Tattha satthari kankhanto tassa ripakayadhammakayanam vijjamanatam, avijjamanatafica kankhati

Among the three gems, a person while doubting in the teacher (Buddha), would doubt in the existence and non-
existence of his physical body and dhamma-body.

Buddhadatta’s Abhidhammavatara may be regarded either as an introductory summary or as one of the oldest sub-
commentaries (¢ikd) on the Pali abhidhamma.

48 AbhAV.IL.106-7.
*VijB.15, VjB.19.

%% At SrD.1.211, the Buddha is said to have been born twice; first by his physical body at the Lumbini forest, and later by his
dhamma-body (dhammakaya) under the bodhi tree. Here, Sariputta further connects the Buddha’s birth through his physical
body with compassion (karund) and other people’s benefit, and his birth through the dhammakaya with equanimity
(upekkha) and the Buddha’s own benefit.

S1SrD.1.310-311; StD.1.352.
52 SrD.II1.299.
53 SrD.11.166-7; StD.1.126.

> See, for example, Bhikkhu Bodhi, “Introduction,” in The Questions of King Milinda: An Abridgement of the
Milindapaiiha, ed. N. K. G. Mendis (Kandy, Sri Lanka: Buddhist Publication Society, 1993), pp. 1-3.

>3 For details, see Bhikkhu Thich Minh Chau. "Milindapafiha and Nagasenabhikshusiitra: A Comparative Study through Pali
and Chinese Sources." Last updated 01/06/2005. URL: “http://www.buddhanet.net/budsas/ebud/milinda/ml-00.htm;
http://www.budsas.org/ebud/milinda/ml-01.htm; http://www.buddhanet.net/budsas/ebud/milinda/ml-02.htm;
http://www.buddhanet.net/budsas/ebud/milinda/ml-03.htm.” Date of access: 13/07/2007.



11

of the elder Nagasena which resembles that of the elder Moggalliputta Tissa.™
More importantly, the reference to the term dhammakaya is found only in the
Pali version, and is absent from the Chinese version.”’ Herein, the term

dhammakaya is referred to in the sense of the Buddha’s teaching.”®

On the whole, traditional Theravadins interpret the term dhammakdaya mostly
in the sense of the Buddha’s qualities or realities to be realised or attained
spiritually. The term is related to the Buddha’s mental purity or to the
enlightenment of either the Buddha or his disciples. In a few instances,
however, the term is interpreted as the collected Buddha’s teaching which takes
on the role of the master after his parinibbana. When used as an adjective, it iss
used in the sense of either the ninefold transcendental dhamma (nava-

lokuttara-dhamma) or the Buddha’s verbal teaching.

Traditional Sarvastivadins interpret the term dharmakaya in a similar way,”
while being slightly more specific in relating it to the enlightenment either of
the Buddha or his disciples. For example, the Mahavibhdsd explicates the
manner in which a Buddhist would take refuge in the Buddha, that he/she
would take refuge in ‘the dharma(s)’ that makes a person ‘a Buddha,’® rather
than in his physical body. This ‘dharma’ is referred to as ‘dharmakaya.’®' This

point is mentioned also in Vasubandhu’s Abhidharmakosa Bhasya:

He who takes Refuge in the Buddha takes refuge in the dharmas of the Arhat which
form a Buddha, the dharmas which are the causes of the designation “Buddha,” that is,

% For further details, see ibid, particularly Part I: “II. Points of Difference,” “III. The School or Sect to Which the P and the
C Versions Belong,” and “IV. A Probe into the Anteriority and Fidelity of the P and C Versions.”

37 Ibid. See particularly Part IT: “Book III. Vimaticchedanapaiiho, Chapter 5: 9. The Buddha after his Parinirvana cannot be
pointed out.”

8 1bid. Cf. . B. Horner, Milinda's Questions, 2 vols., Sacred Books of the Buddhists (London: Luzac, 1964), p. 100.

% A detailed discussion on the term dhammakaya in the Sarvastivada tradition can be found in Makransky, Buddhahood
Embodied, op. cit., pp. 23-28.

59 This refers to the dhamma(s) that transforms a Bodhisattva to a Buddha - the dhamma(s) that may be collectively called
‘Buddhahood.’

8! Pruden, op. cit., vol. 2,, p. 722, n. 129, referring to the Mahavibhasa, TD27, p. 177a16: “...the Refuge is the Asaiksa
dharmas of the Buddha which form Bodhi, the dharmakaya.” Cf. Makransky, Buddhahood Embodied, op. cit., p. 23
referring to Louis de La Vallée Poussin, "Documents d'Abhidharma 2. La Doctrine des Refuges," in Melanges Chinois et
Bouddhiques (1931-32): 65-109, 75: “The refuge is the Buddha’s fully accomplished qualities (asaiksa dharmah) which
comprise enlightenment (bodhi), i.e., [his], body of dharma(s) (dharmakaya).”

See also Pruden, op. cit., vol. 2,, p. 722, n. 131 which relates this to AbhK.VII.34.
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the dharmas by reason of which, as principle cause, a certain person is called a
Buddha; or rather the dharmas by the acquisition of which a certain person,
understanding all things, is called a Buddha. These dharmas are the Knowledge of
Extinction (ksayajiiana), the Knowledge of Nonarising (anutpadajiiana) and Right
Views (Samyagdysti) (vi.50, 67) with the dharmas which accompany these j7ianas, that
is, with the five pure skandhas.”

This expression clearly demonstrates that the Buddha refuge refers to the
accomplished qualities, as enumerated in the above quoted passage, that

transform a person into the all-knowing Buddha.

At another point of the Abhidharmakosa, Vasubandhu mentions the equality
and un-equality of all Buddhas. He explains that all Buddhas are identical for
their realisation of the same dharmakaya.® Hence, the term dharmakdya
represents some kind of reality to be realised by all Buddhas. The Vyakhya®
interprets this aspect of dharmakaya as ‘a series of undefiled dharmas,’
(anasravadharma-samtana)” or ‘a renewal’ of the ‘psycho-physical organism,
the personality’ (dsraya parivrtti) belonging to either the Buddha or an Arhat.*
Thus, to the Sarvastivadins, the term dharmakaya is related mainly to the
Buddha’s enlightenment, being the reality which he attained or realised
spiritually and the attainment of which transformed him from a Bodhisattva to

a Buddha. However, in some aspects, the term is related also to an Arhat.

Comparing the views of two main Buddhist traditions, it may be concluded that
both of them interpret the term dhammakaya/dharmakaya mostly in the same

way, with only small differences. That is to say, while the Sarvastivadins are

62 AbhK.IV.32; Vasubandhu, Louis De La Vallée Poussin, and Leo M. Pruden, Abhidharmakosa Bhasyam, 4 vols., vol. 4
(Berkeley, Calif: Asian Humanities Press, 1988), p.601. These dharmas are said to be possessed also by other Arhats. Ibid.,
p. 991; AbhK.VL50. But they are distinguished as “Sravaka Bodhi, Pratyekabuddha Bodhi, and Unsurpassed, Perfect
Bodhi.” Vasubandhu, Poussin, and Pruden, Abhidharmakosa Bhasyam, op. cit., p. 1023: AbhK.VI.67a-b. The qualities
unique for the Buddha are explained in AbhK.VIL.28; Vasubandhu, Poussin, and Pruden, Abhidharmakosa Bhasyam, op. cit.,
p. 1137.

Cf. note 36 for similar expression in the Theravada tradition.

63 AbhK.VII.34; Vasubandhu, Louis De La Vallée Poussin, and Leo M. Pruden, Abhidharmakosa Bhasyam, 4 vols., vol. 4
(Berkeley, Calif: Asian Humanities Press, 1988), p.1145.

8 Sphutartha abhidharmakosavyakhya, written by Yasomitra, is an exegesis on Vasubandhu’s Kosa.
85 This aspect of dharmakdya is related to AbhK.IV.32.

56 Vasubandhu, Poussin, and Pruden, 4bhidharmakosa Bhasyam, op. cit., p. 1200, note 196. For further explanation on ‘the
renewal of personality,” see Ibid. p. 631. Dutt also mentions this explanation of the dharmakaya in the Sarvastivadin view.
See Dutt, "The Doctrine of Kaya,” op. cit., p. 527.
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more specific in connecting the term with the Buddha’s or his disciples’
enlightenment, the Theravadins connect it either with the enlightenment of the
Buddha and his disciples, or, to a minority, with the Buddha’s teaching.
Besides, while the Sarvastivadins refer to the whole term dharmakaya
specifically as a noun, the Theravadins sometimes also refer to the term as an
adjective, conveying a meaning that the Tathagatas has ‘the dhamma’ as their
‘body,” where ‘the dhamma’ refers to either the ninefold transcendent dhamma

(nava-lokuttara-dhamma) or to his verbal teachings.

In what follows, we shall turn to observe contemporary academic studies in

regard to their interpretations of dhammakdaya in early Buddhist usages.

Contemporary Interpretations of Early Buddhist Dhammakaya

Contemporary academic interpretations of early Buddhist dhammakdaya are
found mostly in scholarly works discussing Mahayana conceptions of the
Buddha’s bodies. Even though those studies cover the area of the three bodies
(Trikaya) of the Buddha according to Mahayana philosophy, the review in this
section concerns only interpretations of dhammakaya in early Buddhist usage

which is the main focus of our present study.

Previous researchers generally interpret early Buddhist dhammakaya according
to the term’s presence in three textual sources: the Pali canon, the Sarvastivada
Abhidharma treatises and the Chinese Agamas. The main source employed by
all interpreters as being the best representative of early Buddhist thought is the
Theravada Pali canon. Some works refers also to Sarvastivadin Abhidharma
treatises - mainly the Mahavibhasa as well as the Abhidharmakosa and its
bhasya - to present a later formulated traditional understanding of the term.®”’
This Sarvastivadin idea, along with that of the Mahasamghikas, are usually
taken as being the origin of Mahayana’s further developed ideas about the

Buddha’s three bodies. In recent works, the use of the Chinese Agamas as an

57 For example, see Dutt, “The Doctrine of Kaya,” op. cit.; Reed, op. cit.; Xing, op. cit. An exception is Williams, Mahayana
Buddhism, op. cit., p. 171, wherein the author takes the Sarvastivadin interpretation as an early idea regarding dharmakaya.
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alternative or additional source of early Buddhist teachings has gained
increasing popularity. In doing so, researchers have rightly recommended
cautious use of this source, either for its possibly non-literal translation or for
the possible influence of Mahayana thought on the Chinese translation of

texts.®

Previous scholars interpret early Buddhist dhammakaya in a few different
ways. The majority claim that the term was used merely in the sense of ‘the

Buddha’s teachings collected together.”®

In claiming so, researchers mostly
refer to a few canonical passages where the Buddha appears to equate himself
with dhamma. The first passage frequently mentioned is located in the
Aggarifia-sutta where the term dhammakdaya, along with three other terms,”” are
said to designate the Tathdgata. ' The second is a passage in the
Mahaparinibbana-sutta where the Buddha is said to say that the teaching
taught and the discipline laid down by him (dhamma-vinaya) would be the
future teacher after his passing.”” The third passage is the Buddha’s discourse
delivered to the elder Vakkali which states that it is useless to long to see the

Buddha’s corruptible physical body, for he who sees the dhamma sees the
Buddha and he who sees the Buddha sees the dhamma.”

It may be noted here that, of the three, only the first passage actually contains
the term ‘dhammakdya;’ while the other two mention only the term ‘dhamma.’
In other words, most references from which some previous works interpreted
the term dhammakaya as being the Buddha’s teachings are indeed references to

the term ‘dhamma,’ rather than to the term ‘dhammakava’ per se.”* It is

58 For example, see Harrison, op. cit., p. 54; Xing, op. cit., p. 74.

% For example, see Dutt, "The Doctrine of Kaya," op. cit.; Reed, op. cit., pp. 28-29; Xing, op. cit., p. 74. This interpretation
agrees with the minority of the Theravadin voice.

70 The three terms are dhammabhiita, brahmakaya, and brahmabhiita.
' D.IIL84.

7 D.IL154.

7 8.111.120.

" This might be regarded as a problem of generalisation or perhaps confusion between the term dhamma and dhammakaya.
It may be argued that, in some instances, the term dhamma could be used also in the same context as the term dhammakaya.
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probable that the identification of dhammakdya with ‘dhamma in the sense of
teaching,” which has become a common practice in many previous works, was
influenced by some of Buddhaghosa’s explanations, reinforced with

researchers’ preferred style of interpretation, as is evident in their writings.

An early example is Dutt’s pioneering study on conceptions of Buddha’s
kayas.” He quotes the three Pali passages listed above, and another Ariguttara-
nikdya passage in which the Buddha said that he is neither god nor human but a
Buddha,”® and identifies all these passages as expressions that probably lead the
way to the later developed ‘non-realistic’ conception of a ‘superhuman
Buddha.” He notes also that these passages themselves do not bear the
metaphysical sense he takes to be non-realistic.”’ In quoting the first three Pali
passages, Dutt translates the term ‘dhamma’ in all instances as ‘his (the
Buddha’s) doctrine.” Later, he cites a discussion in the Kathavatthu, which
denies the concept of a superhuman Buddha held by the ‘Vetulyakas,”™ to
confirm that the Theravada standpoint on the issue (as present in the
Kathavatthu) still resembles that of the ‘early Hinayanists’ (as seen in the Pali
Nikdayas).” Afterwards, he quotes a passage from Buddhaghosa’s Visuddhi-
magga,™ wherein the Buddha’s dhammakdya is said to be glorified with

treasured qualities such as the aggregate of virtue (silakkhandha) and so on, to

Nevertheless, without beginning from an early understanding of the term dhammakaya itself, it is hard to assume that the
term dhamma in all the above passages equally represents the conception of the term dhammakaya in early Buddhist
thought, given the well known fact that the term dhamma changes its meaning according to the different contexts provided
by particular Pali passages. For detailed studies on various meanings of the Pali term dhamma, see Magdalene und Wilhelm
Geiger, Pali Dhamma, Vornehmlich in Der Kanonischen Literatur, Abhandlungen Der Bayerischen Akademie Der
Wissenschaften. Philosophisch-Philologische Und Historische Klasse; 31, Bd.1., 1 Abh. (Amsterdam: Harrassowitz, 1920);
John Ross Carter, Dhamma: Western Academic and Sinhalese Buddhist Interpretations, a Study of a Religious Concept
(Tokyo: Hokuseido Press, 1978).

Even though Buddhaghosa, at DA.1.34, relates the term dhammakaya with the dhamma-vinaya of the Mahaparinibbana-
sutta passage, his explanation should be regarded as representing the ‘Theravadin view’ on the term in its early usage, rather
than being ‘the view of the early Buddhists.” Also, as mentioned earlier, indeed Buddhaghosa refers to the term dhammakaya
even more frequently in the sense of Buddha’s qualities or relates it to the spiritual attainment of both the Buddha and his
disciples.

75 Nalinaksha Dutt, "The Doctrine of Kaya,” op. cit.
76 AIL38.
" Ibid., p. 520.

78 This Pali term is used in the sense of ‘ones who adopt a heretical view.” It generally refers to either members of other early
Buddhist schools or those of the Abhayagiri monastery of the Theravada school.

" Ibid., p. 523.
8 vism.1.234. Cf. note 31.
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support that the kaya conception of the Theravadins remains the same. He then

makes the following conclusion:

In short, the early Hinayanists conceived Buddha’s riipakaya as that of a human being,
and his dhammakaya as the collection of his dhammas, i.e., doctrines and disciplinary
rules collectively.®!

In this way, Dutt equates dhammakdya, which is explained at Vism.1.234 as
being glorified with treasured qualities (gunaratana), with the dhamma-vinaya,
which is mentioned in the Mahaparinibbana-sutta as that which will be the
future teacher after the Buddha’s parinibbana. He then concludes that the early
Buddhists understood the term dhammakdya as being the Buddha’s collected

verbal teachings.

A number of later works have followed the same lines of this interpretation of
dhammakaya in early Buddhist thought.*” Reed, for example, cites the above
mentioned three Pali passages and suggests that they perform a twofold
function which serve as a basis for the later two-body formula. On the one
hand, they equate ‘the role’ of dhamma with that of the Buddha. On the other
hand, they distinguish the Buddha’s physical body from his dhamma. She thus

concludes:

In all these passages from the Nikayas the only conception of the dharmakaya of the
Buddha is as the body of doctrines which were taught by the Buddha.”®*

Likewise, Shastri, in his study of Asanga’s writing regarding a principal
Mahayana teaching, refers to the above Pali passages by briefly expressing his

view that the term dhammakaya had no metaphysical significance in early

Buddhist usage.™

81 Nalinaksha Dutt, "The Doctrine of Kaya,” op. cit., p. 523.

82 While Dutt’s primary concern on quoting the above mentioned Pali passages was to demonstrate early expressions that
might have lent support to later development of the idea of ‘superhuman Buddha’ as theorised at a later time, some later
works have taken those passages as being references to the term dhammakaya.

8 Reed, op. cit., p. 29. In so concluding, Reed refers to the above three passages as being references to the term
dhammakaya. Besides, she translates the term dhammaja, meaning ‘born of dhamma,’ in the Agganiia-sutta as ‘born of his
(the Buddha) dhammakaya’ (p. 28).

8 Shastri, op. cit., p. 64. Cf. Dutt, Mahayana Buddhism, op. cit., pp. 136, 146.
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Xing, in his study regarding the origin and development of the Trikdya-theory,
states that dhammakaya in early Buddhism meant the ‘Buddhist teaching in
general.”®® His conclusion is based on the same four Pali passages utilised in
Dutt’s work and four Chinese translations of the Maha-parinirvana-sitra,

which correspond to the Pali Mahaparinibbana-sutta.*

Kajiyama, on referring to Lancaster’s study of the term dharmakdya in the
Astasahasrika-Prajiiaparamita-sitra, notes that the expression of dharmakdaya
as a ‘collection of Buddha’s siitras’ agrees with its meaning in early Buddhism
as Dutt has discussed.’” Here, Kajiyama simply refers to Dutt’s conclusion

regarding the early Buddhist view on the meaning of dhammakaya.

Gombrich similarly interprets the term dhammakaya in the Agganna-sutta as
an indication that the Buddha’s true import is due to ‘his teaching,” not his
personality. He refers to the Buddha’s reminder delivered to the elder Vakkali,

in the above mentioned Samyutta-nikdaya passage, to confirm this point.*

Makransky, on referring to the term dhammakaya as ‘the collection (kaya) of
Buddha’s excellent qualities (anasravadharmah)’ as etymologised in Yogacara
commentaries, mentions briefly that some pre-Mahayana and early Mahayana
texts also refers to the term dhammakaya as ‘collection of the Buddha’s
teachings.”® While it is not mentioned directly, it is probable that his reference

to ‘pre-Mahayana texts’ refers to the Pali Nikayas.

Prince, while suggesting that the dhamma which the Buddha has become®

refers to nibbana, interprets the term dhamma and dhammakaya in the above

8 Xing, op. cit., pp. 35-36.

8 Different Chinese translations bear slightly different titles: Mahdparinirvana-sitra, Buddhaparinirvana-sitra, and
Parinirvana-siitra. Ibid, pp. 69-70. Note that, like in the Pali Mahaparinibbana-sutta, those Chinese parallels mention only
the term dhammavinaya, not dhammakaya.

87 Kajiyama, op. cit., p. 14, referring to Lewis Rosser Lancaster, "The Oldest Mahayana Siitra: Its Significance for the Study
of Buddhist Development," Eastern buddhist 8, no. 1 (1975): 30-41, No page number is provided.

88 Richard Gombrich, "The Buddha's Book of Genesis," Indo-Iranian Journal 35 (1992): 159-178, 165.
% Makransky, Buddhahood Embodied, op. cit., p. 5.

% This refers to the Tathagata’s designation ‘dhammabhiita,” meaning ‘having become dhamma,” found in the Aggaiia-
sutta. D.I11.84.
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mentioned three Pali passages as ‘truth to be communicated,””' that is, ‘the

teaching that the Buddha has taught.’

Harrison, referring to the Aggarinia-sutta as being the sole Pali reference to the
term dhammakaya, proposes that it is to be translated as an adjective,
‘dhamma-bodied’ or ‘having dhamma as body.” He takes this to be an
expression that equates the Buddha and his dhamma. The same is said for the
other two passages: the Buddha’s discourse to the elder Vakkali and the
passage in the Mahaparinibbana-sutta, as cited in most of the above scholarly
works.” Subsequently, on referring to a discussion in the sanskrit Karma-
vibhangopadesa which explicitly equates a similar Indic term ‘dharma-sariva’
with the Buddha’s teaching that should be heard or realised, he comments that
“The theme of the text, then, is similar to that of the Aggariria-sutta, viz., that
the dharma in the sense of the teaching is the true body (and in this case
“relic”) of the Buddha....”” It is, therefore, clear that Harrison interprets the
term dhamma which constitutes part of the Pali term dhammakaya, which is
found in the Aggarnnia-sutta, as the Buddha’s teaching. Similarly, in his
investigation of the term in the Chinese Agamas, Harrison notes that the term
dharmakaya (fa-shen) is used in this set of texts as a substantive. It bears the
meaning of the ‘teaching’ taught by the Buddha or the ‘true dharma’ which
Harrison differentiates as the Buddha’s ‘Teaching.””* While providing a variety
of interpretations of the term dhammakaya/ dharmakaya, i1t appears that a focal
point of Harrison’s argument was to refute the interpretations of the term’s last
component, kaya, as any kind of ‘body.” Indeed, it appears that his primary
concern is to refute Mahayana conceptions on the term kaya as being the

cosmic or absolute body which some writers have taken to compare with ‘the

! A.J. Prince, "The Conception of Buddhahood in Earlier and Later Buddhism," The Journal of the Oriental Society of
Australia 7, no. 1-2 (1970): 87-118, 93.

%2 Harrison, op. cit., p. 50.
* Ibid., p. 54.

It is plausible that his differentiation of ‘teaching’ and ‘Teaching’ could be to differentiate the Buddha’s verbal teaching
(teaching) from the ‘reality’ (Teaching) that the Buddha realised and that from which his teachings originated. However, as
he did not mention so, it is uncertain whether such was his intention.
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Christian idea of Godhead.””” Nevertheless, his strong aversion to those
interpretations”® could have prevented him from attempting to interpret the
term further in a different direction, even though the surrounding context of the
term may allow such alternative interpretations. According to Harrison, no
matter in which form the term appears, the emphasis must be put on its first

component - dhamma only, not on its last component - kaya.

While many previous scholars interpret the term dhammakayal/dharmakaya in
early Buddhist thought as a reference to the Buddha’s teaching, a number of
scholars have suggested otherwise. An example is Harvey: in his writing on the
nature of the Tathdgata,” he interprets the ‘dhamma’ which the Tathdgata has

98
become,

and the dhamma upon seeing which the practitioner sees the
Buddha,” as ‘nibbana.”'™ In interpreting the term dhammakdya in the same
passage, he suggests either that the Tathagata is the body of dhamma which is
nibbana,'®" or that the ‘dhamma’ as the noble eightfold path is the Tathagata’s

body.'"?

Reynolds, in his article regarding bodies of the Buddha in later developed
Theravada tradition, does not express explicitly about his opinion on the early
Buddhist dhammakaya. Nevertheless, it is likely that he disagrees with the

interpretation of early Buddhist dhammakaya as being verbal teachings,

% Ibid., p. 44.

It is perhaps as Need rightly states that “The main thought Harrison wishes to refute is the notion that the Mahayana texts
introduce dharmakaya as a transcendent body.” David Norton Need, "Rendering the Body: Etherealization and Sense in
Vedic and Early Buddhist Religiosity" (Ph.D., University of Virginia, 2004), p. 374.

° This may be noticed from his expression, in which previous scholarly interpretations of dhammakaya in Mahayana texts as
some kind of transcendental ‘body’ or an actual body of the Buddha are considered ‘ill defined’ (p. 76), a ‘figment of the
modern Buddhological imagination’ (p. 75), or a ‘reification of the nonexistent” which is considered ‘a cardinal sin’ (p. 74).

7 Peter Harvey, "The Nature of the Tathdagata," in Buddhist Studies: Ancient and Modern, ed. Philip Denwood and A. M.
Piatigorsky, Collected Papers on South Asia, No. 4. (London: Curzon Press, 1983), pp. 35-52; Peter Harvey, The Selfless
Mind: Personality, Consciousness and Nirvana in Early Buddhism (Richmond, Surrey: Curzon, 1995).

%8 D.II1.84. Here, the Buddha is entitled ‘dhammabhiita,’ meaning ‘having become dhamma.’
99'S 111.120.

1% Harvey, "The Nature of the Tathagata," op. cit., pp. 43-45; Harvey, The Selfless Mind, op. cit., pp. 232-234. At this point,
Prince shares the same view with that of Harvey for his interpretation of the first passage, but differs from that of the second
passage, as mentioned earlier. Cf. Prince, op. cit. p. 93.

%" Harvey, "The Nature of the Tathdgata," op. cit., p. 44-45.
12 Harvey, The Selfless Mind, op. cit., p. 234.
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claiming such an idea to have been developed at a later date. For example, in
his discussion of a reference to the term dhammakdaya in the Pali

Milindapariha, he made the following note:

As we shall see, the term dhammakaya was already in use in the canon. However in
the later context it is clear that dhammakaya is being identified with the scriptural
legacy.'®”

Besides, in his concluding comments, he suggests a serious differentiation
between the two-body conception in which the dhammakaya is identified with
scriptural legacy and the more soteriologically important conception on the
Buddha’s kayas. In other words, a serious differentiation must be made
between the dhamma as scripture and the dhamma as path and realisation, in
order to fully understand the Theravadin conceptions of the Buddha’s bodies
which can be regarded as traditional scholarly interpretations of the early

Buddhist dhammakaya.'*

Nitta, while reluctant to ascribe any meaning to the early Buddhist
dhammakaya, similarly expresses a disagreement towards the claim that the
original meaning of dhammakaya is exclusively a ‘collection of the

teachings.”'”

He notes further that, even though the term has encountered a
series of changes of meanings in the Pali commentarial tradition, it has

consistently been employed to express the Buddha’s essence.'*

Gray, in his study of the mandala of self in a tantric tradition, suggests two
different senses of the term dhammakaya/dhammakdya in its original usage. He
states briefly that “the term dharmakaya originally referred to the collection of
the Buddha’s teachings or his enlightening qualities.” '’ Afterwards, he

mentions the metaphysical sense of the term as found in some early Buddhist

1% Frank E Reynolds, "The Several Bodies of the Buddha: Reflections on a Neglected Aspect of Theravada Tradition,"
History of Religion 16 (1976): 374-389, 376 n. 6.

1% bid., p. 387-388.

105 Nitta, op. cit., p. 47.
106 1hid., p- 47, note 17.
197 Gray, op. cit., p. 298.
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texts: “Although some early Buddhist conceptions of the dharmakaya appears
to have been metaphysical in nature, later Yogacara and Madhyamaka thinkers

tended to interpret it in an epistemological sense.”'®

On the whole, contemporary academics refer to the term dhammakdaya in early
Buddhism either as a noun or an adjective. As a noun, the term is interpreted
mostly as the Buddha’s teachings collected together, the dhammavinaya that
takes the role of the teacher. A few scholars have suggested otherwise, even
though most of them do not clearly express an opinion as to what the early
Buddhist dhammakaya refers to. As an adjective, the term’s first component
‘dhamma’ 1s mostly interpreted, again, in the sense of the Buddha’s teaching
collected together. An exception is its interpretation as the noble eightfold path,

as Harvey suggests.

From the above scholarly interpretations of early Buddhist dhammakaya, a
number of omissions have been identified as more suitable for further research
First, traditional views mostly do not give detailed discussion as to how the
interpretations being proposed have been arrived at. The same holds true for
contemporary academic views, with a few exceptions. Secondly, most
contemporary academic interpretations of the term in Pali passages are based
on a pre-identification of dhamma, in the sense of teaching, as being

® while other references to the term dhammakaya in early

dhammakaya, '
Buddhist texts have been ignored.''® Thirdly, different opinions have been
posted to the term’s first component, dhamma. But its last component, kaya,
has been mostly neglected. Fourthly, even though its interpretation in the sense
of teaching is understood as having been established as the mainstream
academic thought, sufficient support has not been provided over that of the

alternative suggestions. In other words, it seems that the mainstream conclusion

1% Tbid., p. 299, note 22.
199 See note 74.

"0 There are other references to the term dhammakdaya in the Pali canon, as well as other Chinese Agama references on the
term dharmakaya (fa-shen), which have not been mentioned in any of the above scholarly works.
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was acquired mostly on just a glance, without a detailed analysis of the Pali

passage.

In accordance with these omissions, the present study proposes the following

research with the following aims and scope.

Aims and Scope of the Study

This work aims to re-examine the meaning(s) of the term dhammakdaya in early
Buddhist thought, in order to fill in part of the lacunae presented above. It
investigates the ways in which the term dhammakaya was used, along with its
meanings and characteristics, as they are evident in the early Buddhist canon.

This is done in relation to three specific questions:

1) How should the term dhammakaya in early Buddhism be (re-)

interpreted?
2) Does it possess any import in early Buddhist thought?
3) Can its latter component, kaya, be disregarded?

In order to resolve these questions, this work offers a documentation of all
occurrences of the term as it is found in early Buddhist canonical sources.
Certain neglected points will be drawn from the cited passages in order to

explore further implications of the early Buddhist dhammakaya.

In relation to the omissions located earlier, the work also studies relevant
aspects of both of the term’s components, ‘dhamma’ and ‘kdya,” in the early
Buddhist canon. This is done particularly with respect to the academic
questions mentioned above. Such a study of its two components, on the one
hand, may help determine the relative significance of each component of the
term ‘dhammakdya.” On the other hand, the study of these two components
could clarify partly the notion of the whole term dhammakaya where any

obscurity may be present.
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While its method of analysis may be applicable also to the study of the term
dharmakaya in Mahayana Buddhist thought in some respects, this work

focuses somewhat exclusively on the early Buddhist sources and thought.

Methodology

This research is characterised by four methodological features.

First, it employs an inter-disciplinary analysis of the text - a kind of
combination between philological, philosophical, psychological, scientific and
heuristic analysis. As the work involves the interpretation of some specific
terms, it employs philological analysis of the terms in order to demonstrate the
‘possibility’ of different interpretations of their meanings. It then determines
the ‘probability’ of those possible interpretations by means of philosophical
analysis. Psychological, scientific, and heuristic analyses will be employed also
as supplementary to the clarification, explanation, and/or demonstration of the

findings and arguments.

Secondly, as this study aims to investigate and re-determine the philosophical
and soteriological significance of dhammakaya in early Buddhism, it employs

. . . . 111
early Buddhist canons as the main sources of information.

Thirdly, its preferred mode of interpretation is analytical. As far as the studies
regarding the term dhammakaya are concerned, different understandings of its
connotations and characteristics are based mainly on the ‘preferred styles of
interpretation’ of individual authors. Among the two continuous modes of
perception that determine a researcher’s methodology, the one employed in this
work will be the more analytical mode with regard to the different meanings of

the terms in question.''” This is done in order to provide a solution to the

" The delimitation of sources will be made below.

"2 As Crangle states, “the fundamental attitude and preferred cognitive styles of the scholar to the basic data determine, to a
degree, his or her methodology; this methodology then determines the extent to which examples of religion are understood as
reconcilable and inclusive or vice versa.” Edward Fitzpatrick Crangle, "Hermeneutics and the Ontological Categorisation of
Religious Experience," Australian Religion Studies Review 9, no. 2 (1996): 22-31, 22.
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problems resulting from the confusion or mis-identification either between
different terms or between distinct meanings of a particular term, as stated

earlier.

Fourthly, in order to pursue the aim of re-determining the import of a particular
term in relation to early Buddhist viewpoint, this study interprets the
information recorded in early Buddhist canon according to the early Buddhist
philosophy embedded therein. Even though this work agrees that early
Buddhist thought could be interpreted against the philosophy of other Indian
contemplatives, as some scholars have suggested,'” disagreements regarding
the degree and mode of correspondence between Buddhism and those systems

are not yet settled within the academic arena.

While similarly claiming a Vedic influence on Buddhist thought, scholars
differ in the extent to which, and the manner in which, Brahmanism affects
early Buddhist teaching.''* Such a difference of opinions results in scholars’
different methods of interpretation and their particular definitions of ‘authentic
Buddhist thought’ or of the ‘Buddha’s intention,” through a comparison of
Vedic and Buddhist literature.

One group of scholars claims that there is a direct development of Buddhist
philosophy and practice from Vedic sources. Falk,'" for example, proposes the
early Vedic origin of all Indian philosophical systems. Through a peculiar
‘genetic method,” she draws readers’ attention to the possibility of a direct

evolution of Buddhist philosophy through the Vedic and Upanisadic periods.

The two preferred modes of cognition in his work are entitled ‘global’ and ‘analytical’ styles. The former presents wholism
and an emphasis on identity or generalisation, while the latter presents pluralism and sharp differentiation. Edward
Fitzpatrick Crangle, "Cognitive Styles and Studies in Religion," Australian Religion Studies Review 8, no. 1 (1995): 22-26,
22.

'3 See, for example, Wilhelm Geiger, "Dhamma Und Brahman," Zeitschrift fiir buddhismus (1921): 73-83, 73; Richard
Gombrich, "Recovering the Buddha's Message," in The Buddhist Forum, ed. Tadeusz Skorupski (London: School of
Oriental and African Studies, University of London, 1990).

14 A review of different scholarly interpretations of the relationship between Vedic and Buddhist practice is provided in
Edward Fitzpatrick Crangle, The Origin and Development of Early Indian Contemplative Practices (Wiesbaden:
Harrassowitz Verlag, 1994), pp. 1-7.

"5 Maryla Falk, Nama-Riipa and Dharma-Riipa: Origin and Aspects of an Ancient Indian Conception (Calcutta: University
of Calcutta, 1943); Maryla Falk, "Kosas, Kaya and Skandhas," Proceedings of the All-India Oriental Conference 10 (1941):
310-325.
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Probably picking up Schayer’s suggestion''° in regard to the identification of
certain parts of the Buddhist canon as being older or more authentic; Falk
reconstructs Buddhist ‘pre-canonical’ or ‘earliest’ Buddhist ideas from certain
points in the Buddhist scripture which are in line with Upanisadic thought.'"’
Need’s recent study also puts Buddhist teaching wholly within the Vedic
context. It considers the similarity of terms used in both Buddhism and
Vedanga literature to be an indication of Buddhist heredity from Vedic

ancestry.1 8

Other scholars, such as Olivelle,'" suggest that the Upanisadic and Buddhist
philosophies have influenced each other along a course of time. In contrast
with Need’s interpretation, Olivelle understands the similar usage of terms
found in both Buddhist and Vedarnga literature as being a sign of Buddhist
influence on the late Vedic literature. Likewise, Crangle proposes a ‘zigzag
development’” among the Indian systems of practice by means of an
investigation and comparison of certain terms which are connected to religious

practice embedded in the early Vedas, Upanisads, and Pali suttas.'*

Some scholars, among whom Gombrich ! seems to be the most eminent,
define Buddhist discourse as an antithesis of brahmanical ideas. Gombrich

interprets the manner in which the Buddha refuses brahmanical claims as being

"6 Stanislaw Schayer, "Precanonical Buddhism," Archiv Orientalni 7 (1935): 121-132, 124-132.

"7 While many of her interpretations of Buddhist context are interesting, questions may be raised with regard to the method
used in identifying a pre-canonical thought, as Reynolds and Fowler have pointed out. Reynolds, “The Several Bodies of the
Buddha,” op. cit., p. 384; Murray Fowler, "Mito Psicologico Nell'india Antica Review," Journal of the American Oriental
Society 66, no. 4 (1946): 324-325, 325.

'8 Need, op. cit, pp. 89-90.

!9 Patrick Olivelle, "The Semantic History of Dharma the Middle and Late Vedic Periods," Journal of Indian philosophy 32,
no. 5-6 (2004): 491-511.

120 Crangle, The Origin and Development, op. cit., p. 274.

2! Richard F. Gombrich, How Buddhism Began: The Conditioned Genesis of the Early Teachings, Jordan Lectures in
Comparative Religion; 17. (London ; Atlantic Highlands, N.J.: Athlone Press, 1996); Richard Gombrich, "The Buddha's
Book of Genesis," op. cit.
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parodistic.'** Nevertheless, he accepts also that the Buddha does not refuse all

of the brahmanical claims.

Scholars have provided convincing reasons to support either their selection of
methods or their varying judgements. However, it is hard to conclude that the
Vedic and Buddhist literature in its present form allows us to go so far as to
extract the ‘actual teachings of the Buddha’ with certainty by means of a
comparison between the Vedic and Buddhist literature, given the obscure
history of their correspondence.'” Presumably, scholars are well aware of this
fact; as Need states, “the actual relationship of the Buddhist materials to Vedic

.o . . 124
dictions is uncertain.”

Besides, even though some interpreters may have sensed the parodistic
character in Buddhist discourses, it is hard to ascertain that it was the Buddha’s
intention to make a ‘joke’ or to be ‘satirical’ about brahmins, rather than to
clarify facts to his audience. Such a parodistic sense may well reflect the
interpreters’ preferred style of perception of the Buddha’s discourse, rather than
reflecting the Buddha’s intention per se.'” Indeed, a refutation does not

necessarily imply a satirical intention. '*° Besides, making a joke on or

'22 Ibid., p. 161. Herein, Gombrich comments on the Buddha’s discourse in the Aggarifia-sutta regarding the origin of the
universe as follows:

Buddhists - not merely Theravadins, but all Buddhists - have indeed hitherto taken the text as being a more or
less straight-faced account of how the universe, and in particular society, originated. I contend, on the other
hand, that the Buddha never intended to give such an account; that the original intention of the text is satirical.

' While it is true that both Brahmanism and Buddhism must have certain correspondence, the extent to which and the
manner in which they correspond are not entirely clear.

124 Need, op. cit., p. 90.

125 As Crangle states, ... cognitive styles demonstrate the creation of conceptual order from the phenomena of religion and
religions. However, “the world as it is” remains independent of the researcher’s mode of perception...” Edward F Crangle,
"Cognitive Styles and Studies in Religion," op. cit., 25.

This seems to apply also to interpreters’ perception of any objects, including Buddhist discourses. That is to say, an
interpreter tends to interpret any objects, including Buddhist discourses, through his individual ‘mental filter’ particularised
by his educational and socio-cultural settings. Yet, the ‘true nature’ of the objects does not change according to how it is
interpreted.

126 As to the example of the brahmanical claim that brahmins are born from the mouth of Brahma, the Buddha refuted this by
pointing out the fact that their womenfolk also menstruated and became pregnant in the same way as other women do. This
might be seen as scandalous from the viewpoint of an English gentleman, and certainly from the brahmanical viewpoint, as
Gombrich points out. However, it does not disprove that the Buddha could not have had an intention to clarify facts to his
audience. Besides, it is possible also that such a way of clarification might have been common in those days; for similar
discourses regarding the process of human birth are narrated elsewhere, without being related to brahmins. Cf. M.1.265-266,
S.1.206.
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ridiculing others may be defined either as ‘frivolous or pointless speech’
(samphappalapa-vaca), ‘harsh speech’ (pharusa-vacd), or inappropriate talk
(tiracchanakatha), from which the Buddha encourages both monastic and lay
people to refrain.'?’ It is hard to justify how the Buddha might do that himself;
while teaching others not to do so. Moreover, such an interpretation contradicts

128 and the declaration

both the Buddha’s declaration of his ‘ways of speaking
that he is an Arhat whose defilements are completely destroyed, as recorded in
Buddhist scripture. It is possible that an interpreter may claim such Buddhist
records, which disagree with his'*’ interpretation, as being systematised or
incorporated later and as not being ‘authentic teachings of the Buddha' or ‘the
Buddha’s intention.” Nevertheless, doing so hardly protects him from an
objection that he is arbitrarily ascribing his own interpretation to be the ‘true

intention’ either of the Buddha or of the compilers of Buddhist canon,"® given

127 For example, see A.V.128-129, A.V.250-251, A.V.258.
128 For example, see Abhayardjakumdra-sutta, M.1395.

In this sutta, when asked by prince Abhaya whether the Buddha would utter a speech which is not dear or agreeable to
others, the Buddha declares his speaking characters, which can be summarised as follows:

1.  Knowing what is unreal, incorrect, and useless, whether or not it will be dear or agreeable to the audience, the
Buddha would not speak it.

2. Knowing what is real, correct, but useless, whether or not it will be dear or agreeable to the audience, the Buddha
would not speak it.

3. Knowing what is real, correct, and useful, whether or not it will be dear or agreeable to the audience, the Buddha
would know the right time to speak it.

The point of this declaration is that, the Buddha would say only what he knows is real, correct, and beneficial to listeners
and in an appropriate time. Even though it is not dear or agreeable to his audience, he would know the right time to speak it.
This is done for the audience’s good. He compares this with taking out a stick or pebble from a child’s mouth, even it means
drawing blood, in order to save that child. The Buddha’s speech is characterised by his compassion to beings. Cf. Ambattha-
sutta, D.1.89-99 for an example of such speech.

While this work agrees that the audience might have felt shameful sometimes, as Gombrich states, it seems somewhat over-
stated to claim that it was the Buddha’s ‘intention to ridicule rather than to clarify facts to his audience,” given his speaking
characters mentioned above.

Given such speaking characters, the Buddha could have made any statement which either contradicts or agrees with the
claims of other Indian systems, as far as that is #rue to him and beneficial to his audience. Looking in this perspective, the
Buddha cannot be labeled exclusively as either anti-brahmanist or pro brahmin.

12 While being aware of the inappropriateness of gender inequality, this work employs the use of masculine pronouns to
refer to humans in general. This is done in order to avoid creating awkward constructs in English expression. Readers should
therefore understand that a masculine pronoun in this study, where it is used in a general sense, refers to a ‘human’ rather
than to a ‘man.’ In addition, this style of expression is in harmony with that of Buddhist discourses. As can be perceived, the
use of a masculine pronoun in Buddhist discourses in general sense does not always refer to ‘a man’ but rather to ‘a human.’

130 A Cabezon states,

“[O]verlooking” traditional hermeneutics provides modern scholarship with the necessary space to develop
“exegesis” (lege agenda) of their own, and there is certainly nothing wrong with this as long as it is
acknowledged as such and not portrayed either as the unigue reading or as the views of the tradition. But sadly,
this is too often the case.
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such an obscure historical account. That being the case, it is difficult to
consider the early Buddhist viewpoint from the view of other Indian

philosophy with certainty.

Moreover, even though their interaction is undeniable, Buddhism differs from
other Indian traditions in certain respects, particularly in regard to the final and
perfect enlightenment.””' Otherwise it would not have been able to distinguish
itself as a separate system from those other contemplative systems. In
Buddhism, some words shared with pre-Buddhist or contemplative traditions
are used in the same context as they are used in other systems. But others are
newly defined, differentiated from their usage in those traditions, or ascribed

132 the

new semantic values within the Buddhist context. As Geiger states,
Buddha did not abandon a term which was currently used in other Indian
systems, but he used it in a modified sense, giving particular meanings to it, or
putting it in a new perspective. Thus, Buddhism has its specific character which

can be studied from its texts as a whole.

As regards the Buddhist canonical texts, the present study is aware of the
possibility that they could have incorporated a number of later additions which

could not be the Buddha’s original words. However, at least the philosophy

José Ignacio Cabezon, "Vasubandhu's Vyakhyayukti on the Authenticity of Mahayana Sitras," in Texts in Context:
Traditional Hermeneutics in South Asia, ed. Jeffrey Richard Timm (Albany: State University of New York Press, 1992), p.
221. While the ‘traditional hermeneutics’ mentioned above are related mainly to Mahayana exegeses, the claim conveys a
general sense in regard to modern scholarship on any Buddhist traditions.

3! The word “enlightenment,” when used in this work, refers to the spiritual realisation or attainment in the Buddhist sense. It
signifies a directly experiential realisation, a penetration arising in the contemplative praxis, along with the destruction of
defilements and self-transformation. It could be used for any level of spiritual attainment that transformed the person from a
worldly (puthujjana) to a Buddhist noble one (ariya-puggala), or from a lower noble state to the higher, according to
Buddhist philosophy. Thus, there could be many different levels of enlightenment. In this work, the word ‘enlightenment’ is
not used in the sense of ‘education that results in understanding and the spread of knowledge’ or ‘an advocation of the use of
reason in the reappraisal of accepted ideas, social institutions, or religion’ as occurred in some European countries in the
eighteenth century. Geddes MacGregor, The Everyman Dictionary of Religion and Philosophy (London: Dent, 1990), pp.
217-218. Nor does it refer to what Kant defines as “man's release from his self-incurred tutelage.” Immanuel Kant, "What is
Enlightenment?," in The Insider/Outsider Problem in the Study of Religion: A Reader, ed. Russell T. McCutcheon,
Controversies in the Study of Religion. (London ; New York: Cassell, 1999), p. 133. Thus, it does not refer to a purely
intellectual exercise as is often understood in the west, but rather the spiritual attainment of a Buddhist noble state which is
relevant to the person’s ‘being freed from defilements’ either to a certain degree or to the fullest degree.

132 Geiger, “Dhamma und Brahman,” op. cit., p. 75.

The same is remarked by other scholars. As Gombrich states, “The fact that the Buddha gave new values to terms like
brahmana is of course very well known” [Gombrich, "Recovering the Buddha's Message," op. cit., p. 25.], and as Cutler
writes, “There are many examples in the Buddha’s teachings of his redefining terms from the society in which he lived,
which was dominated by the brahminical religion and its ideology.” Sally Mellick Cutler, "The Pali Apadana Collection,"
Journal of the Pali Text Society 20 (1994): 1-42, 6.
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embedded therein is still bound in the frame of what is called ‘early Buddhism’
as a whole and thus represents an ‘early Buddhist thought/viewpoint.” For these
reasons, our study chooses to employ the early Buddhist canons as its main
sources of data and interprets the early Buddhist discourses according to its
own philosophy. With this method, it hopes to contribute to a wider or
alternative understanding of the dhammakaya in early Buddhist thought.

The following indicates sources of information to be employed in this research.

Delimitation of Sources

Buddhist literature as we have today includes texts from different ages. With
the extant Buddhist literature in its present form, it might be considered too
ambitious to hope to get back to the Buddha’s original words, in a time when
the teachings had not yet been recorded in writing. Nevertheless, this does not
preclude the possibility of going back as far as possible with regard to the early
Buddhist teachings.

Ideally, to understand the ‘earliest Buddhism,” we should get back to the time
of the Buddha or to the time when there was not yet a separation'>® of
Buddhism into different schools. However, according to traditional accounts,
the Buddhist canonical texts were written down only after the separation of

134

schools. *" Thus, the best sources of the earliest Buddhist teachings are the

records of those ‘early Buddhist schools.’

133 “The separation’ here means more than the mere difference in opinions. Differences of opinion occurred also while the
Buddha was still alive, as evinced in the Pali suttas, but it did not cause a separation. The separation into different schools
occurs when monks consider themselves as belonging to different groups, which results in the separation of their monastic
activities.

134 For Pali accounts, see, for example, Dipavamsa 20.20-21; Mahavamsa 33.100-101. The writing down of Sanskrit texts,
or the translation of the texts from Prakrit to Sanskrit, of Sarvastivada school is said also to have occurred during the
traditional council in the reign of King Kaniska. Fu-Ping Chang, "Meditation in Early Buddhism: The Interpretation of the
Developmental Process of Transformation" (Doctor of Philosophy, California Institute of Integral Studies, 2002), p. 33.
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Of those records, textual resources' represent the main sources of Buddhist
knowledge accessible to scholars. Supplementary to that are epigraphical

witnesses which have been discovered intermittently.

Scholars have debated the relative values of these two types of sources in
Buddhist studies. For example, Schopen suggested that textual sources should
be subordinated to material evidence, i.e., archeological findings, particularly
edicts, that support their context. This is because the latter is more concrete and

% A number of attempts have been

can be dated with a degree of certainty.
made to disprove the reliability of textual sources. However, it is undeniable
that epigraphical witnesses are too limited in their content. Therefore, despite
the benefit of their certain dates, they cannot represent Buddhist teachings as a

whole.!?’

138

In contrast, literary sources are rich in information. ™ They contain both

doctrinal and historical evidence. In spite of the objection that the texts could
have been intermittently edited,'” so that their contents can hardly be regarded
as historical,'* the agreements of information found between material and

141

textual evidence have disproved that objection. ™ Instead, it affirms the

135 This work is aware that epigraphical evidence can also, in a sense, be regarded as ‘text.” However, the title “textual
resource’ or ‘literary evidence’ is used here for the specific purpose of distinguishing either published or unpublished works,
containing a mass of textual information, from epigraphical or material evidence, such as edicts.

136 Gregory Schopen, "Two Problems in the History of Indian Buddhism," Studien zur Indologie und Iranistik (1985): 9-47,
9-11.

137 To elaborate; to produce an edict is much harder than to publish or copy a literary source, because of both the time
required and finance. This has two implications. On the one hand, as it is hard to reproduce an edict, the content which is
inscribed therein is not subject to frequent editing. Our present study agrees with Schopen in this point. On the other hand,
due to this limitation, only people with either sovereign or financial power could command the production of edicts. Thus,
the contents of the edicts are likely to be more selective according to the patrons’ preferences or their specific purposes.
Schopen seems to have ignored this fact. That being the case, the absence of Buddhist teachings regarding practice and
soteriological purposes from the Asokan edicts is normal. Rather than representing all Buddhist teachings, those edicts
perhaps represent only parts of Buddhist teachings which King Asoka would like to disseminate. In light of this, it is hard to
conclude that the teachings not found in those ‘oldest Buddhist edicts’ represent the inventions of later Buddhists.

138 Alexander Wynne, "How Old Is the Suttapitaka? The Relative Value of Textual and Epigraphical Sources for the Study
of Early Indian Buddhism," St John's College, http://www.ocbs.org/research.php, p. 4.

13 Schopen, "Two Problems in the History of Indian Buddhism," op. cit., pp. 9-11.

140 Gregory Schopen, Bones, Stones, and Buddhist Monks: Collected Papers on the Archaeology, Epigraphy, and Texts of
Monastic Buddhism in India, Studies in the Buddhist Traditions. (Honolulu: University of Hawai'i Press, 1996), p. 3.

4! Wynne, op. cit.

Examples of correspondence mentioned here are such as the mention of stiipa containing the Buddha’s relics found in the
Pali and Sanskrit texts of Mahaparinibbana-sutta and in an ASokan inscription as well as similar wordings used in both the
text and the inscription (pp.7-8) ; the correspondence of names of missionary monks mentioned in the Pali chronicles and in
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authenticity and the early date of the message contained in literary sources. As
Wynne points out, a number of Schopen’s attempts to disprove the reliability of
Buddhist textual resources have turned instead into the confirmation of their
authenticity.'** At times, the evidence Schopen raises to support his argument
even indicates that the dates of textual records, especially the Pali canon, must
be earlier than that of most inscriptions. In addition, it is only with the aid of
literary evidence that scholars could study material evidence properly.'®
Without it, they could hardly know what the edicts were talking about. This
affirms that the wealth of information in literary resources cannot be
disregarded. As Wynne argues, “the only way of knowing anything about early

Buddhism is through its texts.”'**

Textual resources of different early Buddhist schools were originally preserved
in various Indian languages.'* Of the extant canon, only the Pali canon of the
Theravada school has been preserved as a complete set. The texts of other early
schools are mostly lost; the original remains are mostly fragmented, while most
parts are preserved in their Chinese and Tibetan translations only.'* For this

reason, the Pali canon was once regarded as the sole representative of early

Buddhism.'¥’

the inscription on two reliquaries discovered in Vidisa (p. 12); the areas of missionary activities mentioned in Asokan
inscription and in Pali chronicles; the missionary episode narrated in the text which is confirmed by inscriptions (pp. 13-14).
For further information, see the reference cited.

"2 1bid., pp. 7-11.

3 bid., p. 5.

144 Ibid., op. cit., pp. 3-4. In support to this argument, Wynne has drawn a number of events to affirm that the texts of early

Buddhist schools, especially the Pali canon, contain historical facts and that they are faithful to the founder’s teachings. Ibid.,
throughout.

145 Languages mentioned are those in the middle Indo-Aryan (MIA) family such as Pali, Sanskrit, Prakrit, Apabhramsa,
Magadhi, and Paisact.

V. Raghavan, "The Legacy of Sanskrit," in Languages of India, ed. V. K. Ed Narasimhan (1958), p. 11; Vasubandhu and P.
Pradhan, Abhidharmakosabhasyam of Vasubandhu, ed. Anantalal Thakur, 2nd ed., Tibetan Samskrit Works Series (Patna:
K.P. Jayaswal Research Institute, 1975), pp. xix-xxi; Hajime Nakamura, Indian Buddhism: A Survey with Bibliographical
Notes (Hirakata, Japan: KUFS Publication, 1980), pp. 22-25; Mizuno, op. cit., pp. 26-27; Bhikkhu Sujato, Sects &
Sectarianism: The Origins of Buddhist Schools (Santipada Publications, 2006), p. 54.

146 Nakamura, op. cit., pp. 22, 25; Akira Hirakawa, "Buddhist Literature: Survey of Texts," in The Encyclopedia of Religion
(New York: Macmillan, 1987), pp. 509-529; Thomas Oberlies, "Ein Bibliographischer Uberblick Uber Die Kanonischen
Texte Der Sravakayana-Schulen Des Buddhismus," Wiener Zeitschrift fiir die Kunde Siidasiens und Archiv fiir indische
Philosophie 47 (2003): 37-84.

'47J. W. de Jong and Australian National University. Faculty of Asian Studies., The Beginnings of Buddhism : The A.L.
Basham Lecture for 1992 (Canberra: Faculty of Asian Studies, Australian National University, 1994), p. 19.
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At the same time, scholars did not neglect the texts of other early Buddhist
schools. As a means to find out the ‘oldest cores’ of Buddhist teachings,
previous scholars have conducted a number of comparative studies of the

148 .
Two main resources

scriptures from different early Buddhist schools.
employed are the Theravada Pali canon and Chinese translations of the texts of
other schools. Supplementary to that are canonical fragments and epigraphical
witnesses. With this method, the correspondence of texts from different schools
is generally regarded as an indication of the older parts that go back to the pre-
sectarian period.'* While some discrepancies are found among the texts, most
scholars agree that the older portions of the early scriptures - generally meaning
the Vinayapitaka '*° and Suttapitaka - are not much different from one

151

another. This seems to affirm the status of the Pali canon as a true

representative of early Buddhism.'>* Therefore, many previous scholars base

148 Examples of pioneering works in this regard are Erich Frauwallner, The Earliest Vinaya and the Beginnings of Buddhist
Literature, Serie Orientale Roma; 8. (Roma: Instituto Italiano Per Il Medio ed Estremo Oriente, 1956); Erich Frauwallner,
Sophie Francis Kidd, and Ernst Steinkellner, Studies in Abhidharma Literature and the Origins of Buddhist Philosophical
Systems, Suny Series in Indian Thought. (Albany , N.Y.: State University of New York, 1995); André Bareau, Recherches
sur la biographie du Buddha dans les Sutrapitaka et les Vinayapitaka Anciens, Publications de L'Ecole Francaise
D'Extréme-Orient; v. 53, 77 (Paris: L'Ecole Frangaise D'Extréme-Orient, 1963). A review of these works is made in
Wynne, op. cit.

149 Wynne, op. cit., pp. 25-26; Schopen, Bones, Stones, and Buddhist Monks, op. cit, pp. 25-26.

Schopen denies this methodology, claiming that the agreement between the texts of different schools can be also an
indication of their influence on one another at a later date. Schopen, Bones, Stones, and Buddhist Monks, op. cit, pp. 28-29.
However, Wynne contends that the comparison of literary sources from different schools and epigraphical witnesses
suggests that it is unlikely. For “such an endeavour [to produce such a high degree of correspondence] would have required
organisation on a scale which was simply inconceivable in the ancient world,” as Wynne argues. Wynne, op. cit., p. 29.

Besides, if a school were to adopt a doctrine from other school(s) into its own scripture and refers to such a teaching as being
its own, this should only be because the adopted doctrine agrees, or at least does not contradict, its philosophy. Thus, the
claim of such doctrine as being its own philosophy does not necessarily mean ‘claiming others’ as one’s own’ but should
rather mean ‘an improvement of the explanation of one’s own philosophy by the incorporation of an additional record which
the school might have neglected.

50 particular, parts of the Vinayapitaka are employed in comparative studies such as the khandhaka [Frauwallner, The
Earliest Vinaya, op. cit.], and the patimokkha. W. Pachow, A Comparative Study of the Pratimoksa on the Basis of Its
Chinese, Tibetan, Sanskrit and Pali Versions, Sino-Indian Studies ; No. 4. (Santiniketan: The Sino-Indian Cultural Society,
1955). Frauwallner compares also the abhidhamma of different schools. He considers the Vibharga of the Theravada, the
Dharmaskandha of the Sarvastivada, and the Sariputrabhidharma of the Dharmaguptaka schools as ‘early texts.” Erich
Frauwallner, Kidd, and Steinkellner, op. cit.

15! Erich Frauwallner, "The Historical Data We Possess on the Person and the Doctrine of the Buddha," East and West 8
(1957): 309-312; de Jong, op. cit.

152 Norman notes also the similarity of the structure of early Buddhist scriptures of different schools - the reason for which he
arranges Sanskrit or Prakrit literature under the relevant Pali headings, “since the Hinayana canons follow closely the pattern
of the Theravadin canon, with the exception of the Abhidharma.” K. R. Norman, Pali Literature, Including the Canonical
Literature in Prakrit and Sanskrit of All the Hinayana Schools of Buddhism (Wiesbaden: Harrassowitz, 1983), p. ix.
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their studies regarding early Buddhist thought exclusively on this set of texts,

especially on the two parts mentioned above.'>

Besides being the sole complete extant set, which makes it ‘the best preserved

154 the Pali canon is well-known as a

set’ of early Buddhist canonical texts,
‘closed canon’ which denies the addition of later written works into the list of
texts.'> Collins recently challenged this idea."”® He suspects that the reputation
of the Pali canon as a unique ‘closed canon’ has been ‘created’ by the monks of
the Ceylonese Mahavihara monastery, in order to register the canon they wrote
down as the earliest source of Buddhist teachings. According to Collins, this
‘self-legitimation’ was done by means of ‘text-orientation,’ i.e., by writing the
Pali chronicles and commentaries defining the Pali canon as a ‘closed set.” In
other words, Collins believes that the presentation of the Pali canon as a closed

list was written deliberately into Pali post-canonical literature in order to

establish the Pali canon as the sole representative of earliest Buddhism.

Nevertheless, it 1s evident that those Pali chronicles contain at least some
historical facts,"”” as acknowledged above, and that the claim that the Pali

canon was closed at an early date is attested to in many scholarly works."®

153 Examples of such works are T. W. Rhys Davids, Early Buddhism, Religions Ancient and Modern. (London: Archibald
Constable, 1908); Joaquin Perez-Remon, Self and Non-Self in Early Buddhism (The Hague--Paris-New York: Mouton,
1980); Balakrishna Govind Gokhale, "Early Buddhism and the Urban Resolution," Journal of the International Association
of Buddhist Studies 5, no. 2 (1982): 7-22; Frank J Hoffman, "Rationality and Mind in Early Buddhism," Philosophy East and
West 36, no. 4 (1986): 432; Uma Chakravarti, "The Social Dimensions of Early Buddhism," (Delhi: OUP, 1987).

Similarly, Theravada Buddhists regard their canon as if it were the exact words of the Buddha [Walpola Rahula, "Theravada-
Mahayana Buddhism," in Gems of Buddhist Wisdom, ed. Buddhist Missionary Society (Malaysia), Buddhist Missionary
Series. (Kuala Lumpur, Malaysia: Buddhist Missionary Society, 1996), 454-455.], despite the well-known fact that the
Abhidhamma-pitaka is a sectarian exegesis [Sue Hamilton, Early Buddhism: A New Approach : The I of the Beholder,
Curzon Critical Studies in Buddhism. (Richmond, Surrey: Curzon, 2000), p 3.] which differs from school to school and thus
cannot be the Buddha’s actual words.

5% Mark Allon, "The Oral Composition and Transmission of Early Buddhist Texts," in Indian Insights: Buddhism,
Brahmanism and Bhakti : Papers from the Annual Spalding Symposium on Indian Religions, ed. Peter Connolly and Sue
Hamilton (London: Luzac Oriental, 1997), 39.

155 Wynne, op. cit., p. 9. Cf. Steven Collins, "On the Very Idea of the Pali Canon," Journal of the Pali Text Society 15
(1991): 89-126, 90.

1% Tbid.
57 Wynne, op. cit., p. 12.

138 As previous scholars observe, some ideas or popular practices prevailing in the texts of other schools or edicts were not
included into the Pali canon, but its commentaries. Scholars take this to be an indication that the Pali canon must have been
relatively fixed at an early date. Ibid., pp. 8-11; Hermann Oldenberg and Pali Text Society (London England), The Vinaya
Pitakam: One of the Principal Buddhist Holy Scriptures in the Pali Language (London: Pali Text Society : Distributed by
Routledge & Kegan Paul, 1977), p. xlviii; Richard Gombrich, "Making Moutains without Molehills: The Case of the
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Therefore, the writing of the Pali chronicles, defining the Pali canon as a
‘closed canon,” can be looked at also in another aspect. Perhaps it can be
understood as informing an historical fact, rather than merely registering one’s

own traditional source as the representative of the earliest Buddhist record.

Here, another point should be made. The Theravada monks of the Mahavihara
monastery wrote down the Pali canon. By so doing, they could enjoy the
privilege of including their views or adjusting the context of the canon
according to their viewpoint, if they so desired. However, rather than doing
this, it is evident that they put the typical Mahavihara writings into the post-
canonical literature, which is known to be theirs, while the Pali canon was left
untouched. ™ This could be understood as their showing respect to the
Buddha’s teaching, and could help explain why the Theravada Buddhists
regard the teachings included in the Pali canon as the Buddha’s own words. It
affirms also the closure of the canon. Thus, Collin’s argument can neither
preclude the fact that the Pali canon was finally closed nor disprove its
reliability as being one of the earliest records of Buddhist teachings. Thus,
some later studies still employ the Pali canon as, at least one of, the earliest

sources of the Buddhist teachings.'®

However, the fact that the Pali canon is a ‘closed canon’ does not ensure that its
content covers all aspects of the early Buddhist teachings. Such a definition
could, at best, only preclude the later additions to the text, and thus affirm the
authenticity of the teachings recorded in the canon. It cannot prevent certain

‘non-understandable’ elements from elimination, if any, during the editing

Missing Stupa," Journal of the Pali Text Society 15 (1991): 141-143, 143; Norman, 4 Philological Approach to Buddhism,
op. cit., p. 140; Hamilton, Early Buddhism, op. cit., p. 3.

15 The key terms indicating Mahavihara typical writing as Collins suggests, such as vitanda, vetulya, or vetulla, referring to
'heterodox' thought adopted by the monks of the Abhyagirivihara monastery, appear only in the Pali commentaries and other
later works. They find no place in the Pali canon.

Collins himself also mentions that the Pali text, although written down by monks of the Mahavihara monastery, was used by
all three Theravada groups of the time. Collins, op. cit., p. 98. It is hard to believe that the monks of other monasteries would
have accepted the Pali canon as theirs, if it contains any of Mahavihara typical characters.

160 See, for example, Harrison, op. cit.; Crangle, The Origin and Development of Early Indian Contemplative Practices, op.
cit.; David J. Kalupahana, Ethics in Early Buddhism (Honolulu: University of Hawaii Press, 1995); Hamilton, Early
Buddhism, op. cit.; Gethin, “He Who Sees Dhamma Sees Dhammas,” op. cit.
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process. Also, it cannot preclude the abbreviation of certain tedious and
repetitive explanations, which are present throughout the text,'®' let alone the
mistakes made during the editing or copying process of manuscripts. Therefore,

Collins’s question on the equation ‘Pali canon = early Buddhism’ is reasonable.

That the Pali canon is not all of the early Buddhist teaching, but part of it, is

claimed also by other scholars.'®

It 1s, thus, suggested that the study of early
Buddhism should be based on a comparative study of at least the Pali canon
and the Chinese Agamas.'” As is evident, an increasing number of academic
works on the early Buddhist teachings have employed the Chinese Agamas as

sources of their study alongside with the Pali canon.'®*

Generally, the Agamas are regarded as parallel to the Pali Nikayas, the oldest
section of the Buddhist canon. However, unlike the Pali canononical texts
which all belong to the Theravada school only, the Chinese translations of the
Agamas are collected from the texts of different schools. As Hirakawa lists, the
Dirghdagama (T. 01), corresponding to the Digha-nikdya, probably belongs to
the Dharmaguptaka school. The Madhyamagama (T. 26), corresponding to the
Majjhima-nikaya, belongs to the Sarvastivada school. The Samyuktagama (T.
99), corresponding to the Pali Samyutta-nikaya, belongs to the

165
L,

Mulasarvastivada schoo while the school affiliation of another set of the

'8! This is evident, for example, in the case of Dhammacakkappavattana-sutta. As the detailed depiction of the process is
long and repetitive, it seems that the steps of the realisation of the four noble truths have been abbreviated. This will be
discussed further below, in chapter 2.

This could happen in both the editing and copying processes. It is evident also in many versions of Buddhist texts. While
some editors have done very neat works, some are not careful enough in such a matter. At some points, the abbreviations
were done even without any indication or acknowledgement. This could make the reader misunderstand that what he/she is
reading is the whole sutta, while it is not. It is unfortunate that not all readers have such a critical eye, or are willing to take
trouble comparing it with other versions of the text. Therefore, the careless copying and editing give rise to the diversity
among different versions of the text, as well as increases the possibility of misinterpretation of the texts among scholars.

162 For example, see Mun-Keat Choong, The Fundamental Teachings of Early Buddhism: A Comparative Study Based on
the Sutranga Portion of the Pali Samyutta-Nikdaya and the Chinese Samyuktagama, Beitrige zur Indologie; Bd. 32.
(Wiesbaden: Harrassowitz, 2000), p. 1.

163 Ibid.

154 For example, see Chau Minh, The Chinese Madhyama Agama and the Pali Majjhima Nikaya : A Comparative Study, 1st
Indian ed., Buddhist Traditions; V. 15. (Delhi: Motilal Banarsidass Publishers, 1991); Chang, op. cit.; Xing, op. cit.; Andrew
Glass, "Connected Discourses in Gandhara: A Study, Edition, and Translation of Four Samyuktagama-Type Sitras from the
Senior Collection" (Doctor of Philosophy, University of Washington, 2006).

165 Some ascribe this to the Sarvastivada school. [Choong, op. cit. p. 6. referring to Yin Shun, Yuanshi Fojiao Shengdian Zhi
Jicheng = the Formation of Early Buddhist Texts (Taipei: Shengwen Chubanshe, 1971), pp. 97-98.]
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same Agama (T. 100) has not yet been ascribed. The Ekottaragama (T. 125),
corresponding to the Pali Anguttara-nikaya, is generally held as belonging to
the Mahasamghika school. However, Hirakawa believes that the Ilatter
ascription is doubtful, for the doctrinal points presented therein are different

from those found in the Mahasamghika-vinaya.'®®

Regarding the corresponding texts of the Khuddaka-nikaya, he writes:

Both the Dharmaguptaka and Mahasamghika schools apparently had Ksudraka
Pitakas, but these were never translated into Chinese. Several individual texts that
correspond to those in the Pali Khuddaka Nikaya exist in Sanskrit or Chinese.'®’

While the Pali canon and Chinese Agamas are generally in agreement with
respect to doctrinal points, there are present also some “distinctive features
peculiar to each school.”'®® An example of the differences raised is that of the
season of the annual monastic retreat. The Pali canon refers to the ‘rainy
retreat,” while the Chinese mentions a ‘summer retreat.” Here, Minh concludes,
“[T]he rainy season in Magadha corresponds to the summer season in North
West India and in China.”'® Choong makes a similar observation in his
comparative study of the siitrariga portion of the Chinese Samyuktagama and
the Pali Samyutta-nikdya, “The comparative study of the two versions (SN and
SA) finds them to be largely in agreement on essential points, but also reveals
some significant areas of disagreement.”'’’ This affirms that the study of the
variations among these two sets of tipitaka would be beneficial in order to

understand early Buddhism in general.

While this work agrees that a comparative study of both the Pali canon and the
Chinese Agamas is useful, it is aware also that the use of Chinese references
must be employed with great caution. As it has been acknowledged, there are

many factors involved which might have affected the accuracy of the Chinese

1% Hirakawa, op. cit., p. 513.
"7 Tbid.

18 Minh, op. cit., p. 29.

' Tbid.

170 Choong, op. cit., p. xiii.
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translation. '’}

First, the grammatical systems of Indian and of Chinese
languages are very different. This makes translation difficult. Secondly, the
translations of the Agama sections were mostly made in the early phase, when
Chinese people were not yet familiar with the newly introduced Buddhist
thought that differs greatly from their old culture.'”” Thirdly, the translators of
the early phase were not native Chinese, but Buddhist missionaries from India
and Central Asia whose knowledge of Chinese language was limited. Thus, the
word choices employed in translations, even with the aid of native Chinese

speakers, could be sometimes misleading.'”

Fourthly, during that time, the
teachings were brought into China in the form of oral narrative recited from
memory by Buddhist missionaries, without the aid of written texts. Fifthly, in
the early phase, Buddhist missionaries had to rely on their own economic
resources, without royal or governmental support. Consequently, they had to
complete their works in a rush, “even at the cost of extracting the essential parts

174 Duye to these

from the bigger works and calling them by their original titles.
factors, the pioneering translations of Buddhist texts from Indian languages
into Chinese during this period may not be expected to be literal or very
accurate. Moreover, the translations could also have been made from texts in
other Central Asian languages, rather than from the Indian originals as is
generally understood. In this regard, the use of early Indian manuscripts seems
to be a good supplement, where they are accessible and relevant, despite their

fragmental state.

"' W Pachow, Chinese Buddhism: Aspect of Interaction and Reinterpretation (Washington DC: Har SL, 1983), p. 102-104;
Mizuno, op. cit., pp. 41-55.

172 1t is unfortunate that the later Chinese translations, which are generally regarded as being ‘literal’ are all translations of
Mahayana texts, not of the Agamas.

173 As Pachow notes:

... when the foreign missionaries came to China their first difficulty was the language. They, of course, could
not hope to speak Chinese correctly in a short time, nor could the scholars of the country easily master
Sanskrit, especially its most complicated system of grammar. As their desire to preach and spread the Buddhist
doctrine was very great, so they had somehow or other to get the work done through the cooperation of the
Chinese scholars. The results of such translation were partly comprehensible and partly ambiguous, because, at
that time, the Buddhist doctrine and its terminology were absolutely foreign to the minds of the Chinese
people. (p. 103)

A comparison of some passages in the Chinese Agamas with their corresponding Pali passages seems to support this
possibility, as will be discussed in Chapter 4 below.

174 Pachow, Chinese Buddhism, op. cit., p. 104.
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As mentioned above, there is high degree of correspondence between the
teachings recorded in old portions, mainly the Suttapitaka and parts of the
Vinayapitaka, of texts from different early Buddhist schools. It has been
observed that those differences are rarely on doctrinal points, but mostly on

75 Therefore, this work takes the Pali canon as its main

external features.
literary source. It employs the Buddhist philosophy embedded in the Pali
canon, which is one of the earliest records, to be the representative of the early
Buddhist thought against which the interpretations of terms will be made. At
the same time, the work employs also the information from the Chinese
Agamas and the fragmented manuscripts of other early Buddhist schools, as it

is accessible and relevant, to supplement the information and discussions.

The investigation will be done mainly on the Suttapitaka section, for the
relevant Pali passages belong to this part of the canon. The old parts of the
Vinayapitaka may be employed where applicable. Where it is necessary to
consult the abhidhamma and/or post-canonical texts, which are known to be

sectarian literature, the thesis will work comparatively on the texts of more than

' Frauwallner, The Earliest Vinaya and theBeginnings of Buddhist Literature, op. cit., p. 4; L.S. Cousins, "Pali Oral
Literature," in Buddhist Studies: Ancient and Modern, ed. Philip Denwood, Collected Papers on South Asia, No. 4. (London:
Curzon Press, 1983), p. 5.

In the latter, Cousins comments on the differences of the first four Nika@yas from in Pali, Sanskrit, Chinese, and Tibetan
versions as follows:

These divergences are typically greatest in matters of little importance - such items as the location of suttas, the
names of individual speakers or the precise order of occurrence of events. Only very rarely are they founded on
doctrinal or sectarian differences... They are very similar in their substantive content."

This, on the one hand, seems to affirm the authenticity of the Suttapitaka. On the other hand, it indicates also the wonderful
ability of those early translators of Buddhist texts into Chinese, in spite of the difficulties they had encountered within the
above described situations. A comparison of Sanskrit manuscript of Mahaparinirvana-sitra and its Pali correspondent
supports the above claim. The differences found in both versions of the same sufta are merely in minute details. A good
example is that there is either an insertion into the Sanskrit version or an omission from the Pali one of a sentence given by
the Buddha to Vassakara, confirming the growth and profitable things to be obtained by the Vajjis who still adopt each of the
seven observances (dharma) taught by the Buddha. In the Pali version, such sentence is mostly omitted and is presented only
once - at the end of the seventh observances. However, the difference is merely a matter of conversational pattern while the
whole concept of the teaching regarding the seven observances adopted by the Vajjis is still completely preserved. Another
example is that the event of Cunda, the son of a goldsmith, offering the last meal to the Buddha is found in different order in
the sutta belonging to these two sets of texts. The whole story, however, is still the same in both versions. Also, the
Mahasudassana-sutta in the Pali version is a separate sutfa given in the immediate order after the Mahaparinibbana-sutta,
while in the Sanskrit version it is included as the last part of the Mahaparinirvana-sitra. Again, the difference here is merely
a matter of external feature, which seems to be because of later arrangement, whereas the whole content in both versions of
texts is still the same.

D.IL72. C.f. Emst Waldschmidt, Das Mahaparinirvana-sitra, 3 parts, Akadamie-Verlag, Abh. d. Akad. d. zu Berlin ph-hist.
Kl, 1950, 1951; Mark Allon, “The Mahaparinirvana-Siitra (Incorporating the Mahasudar$ana-Siitra)” (Honours sub-thesis,
Australian National University, 1987).
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one school so as to allow its study to pass beyond the limitation of one specific

viewpoint of a particular school towards early Buddhism in general.

Limitation of This Work

As 1s normal with most research done within a specific timeframe, this work
necessarily has its own limitations. First, due to the lack of other early Buddhist
sources, the work is focused mainly on the Pali source. The Chinese Agamas
will be studied also as an additional source, to substitute the lost Indian texts of
other Buddhist schools. Secondly, even though the work attempts to investigate
thoroughly the early Buddhist sources, there is still early Buddhist material -
especially the fragmentary manuscripts - which is currently not accessible. This
will need to be left for future studies. Thirdly, as stated above, the work takes
almost exclusively the philosophy embedded in the Pali canon as being
representative of early Buddhist thought. The reason for this is the high degree
of correspondence between the early texts of different schools, which suggests
the authenticity of the teaching recorded in the Pali canon, as well as the
evidence indicating its early date that may go as far back as the pre-sectarian
period. Further studies may perfect this interpretation of early Buddhist
dhammakaya through the full supplement of philosophy embedded in other
early Buddhist texts. Finally, as the issues in question are complex, the
clarifications in this work would certainly appear insufficient in certain
respects. In that regard, future studies may help fill in the gaps left by the
present study.

Structure of the Work

This work consists of five chapters; i.e., three main chapters as well as an
introductory chapter and a concluding chapter. The three main chapters contain

a study of the term dhamma, kaya, and dhammakaya, respectively.

The second chapter that follows concerns a study of the term dhamma. It

begins by relating the chapter with the academic problems presented above and
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the study of the etymology and historical background of the term dhamma. It
then explores the different usages of the term dhamma in early Buddhism by
reviewing previous scholarly works on its different connotations and
categorisation of its meanings in Buddhist thought. Then, a preferred
classification of its meanings as relevant in this work is employed to
accommodate its different usages in early Buddhist texts. The inter-relation and
distinction of dhammas in different aspects, particularly in the sense of ‘reality
realised’ and the ‘teaching taught,’ is discussed. Afterward, the work discusses
some rarely mentioned aspects of Buddhist dhammas, namely, their functions
and efficacy together with their necessary condition, and the manner in which
dhammas are realised. These are performed in order to outline a pattern of
general steps of the process of enlightenment, either partial or perfect. Finally,
the chapter discusses the general relation between the Buddha and the dhamma,
and the essence of ‘seeing the dhamma(s)’ in correspondence with ‘seeing the
Buddha.” A discussion of these aspects of Buddhist dhamma will serve partly

as a basis for the analysis and discussion of dhammakdya in the fourth chapter.

The third chapter explores all possible meanings of the term kaya. The nature
of the chapter is rather investigatory than conclusive. After a general statement
in relation to the academic problem, the chapter starts its study from the
etymology of the term, followed by the implications of the two main
definitions of kaya, namely, ‘body’ and ‘collection.” The chapter then lists and
provides examples for various aspects of the term in the senses of collection
and body, in order to give an overall picture regarding the use of the term in
early Bddhist texts. It discusses also the use of the term kdya in specific
situations, particularly in meditation and when it is associated with supranatural
power. Finually, the discussion in this chapter will provide a criterion for
further justification of the import and appropriate definitions of the term kaya

in the specific compound dhammakaya, as will be studied in the fourth chapter.
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The fourth chapter contains a documentation of all occurrences of the term
dhammakaya in the Pali canon. It first lists all possible translations of the term
dhammakaya from a linguistic aspect. The chapter then documents and
discusses, one after another, all occurrences of the term as found in the Pali
canon. It analyses each of those occurrences according to its surrounding
context. This is done against the early Buddhist philosophy as is evident in the
canon. The chapter analyses and discusses also certain neglected points which
were overlooked by most scholars. It evaluates all possible definitions of the
term dhammakaya according to the context of the occurrence being discussed,
in order to consider the most appropriate definition of the term in each
occurrence. The significance of dhammakdya is determined in relation to
different types of Buddhist nobles. The occurrences of dhammakdya (fa-shen)
in the Chinese Agamas and in the Buddhist hybrid Sanskrit are employed also
as supplementary information. The chapter finally determines the relative value
of its two components, namely, dhamma and kaya, and then makes a
conclusion of its study as regards the appropriate interpretations and

significance of the term in early Buddhism.

The fifth chapter summarises the whole course of the present study. It restates
briefly the academic questions, as well as their corresponding evidence and
discussion. It will then make a final conclusion with respect to the significance
of the dhammakaya in early Buddhist usage according to the information and
analyses performed in the three main chapters. The significance of the term
dhammakdaya will be determined in regard to two aspects: its philosophical and
soteriological significance. Finally, the chapter will attempt to indicate how
further research may be conducted in order to fulfil a more complete picture of

the dhammakaya in early Buddhist thought.

From the overview and methodology described above, the study now begins its
exploration, analysis, and discussion in regard to relevant aspects of the first

component of the Pali term dhammakdaya, namely, ‘dhamma.’
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Chapter 2
EARLY BUDDHIST DHAMMA

Introduction

This second chapter studies the meanings and usages of the term dhamma in
early Buddhism. As was mentioned in the introductory chapter, the omissions
present in previous scholarly interpretations of dhammakaya involve the
interpretation of its two components, namely, dhamma and kaya. With respect
to the interpretations of the former, the problems are related mainly to
confusion or an over-generalisation of the term dhamma as used in different
contexts. This owes largely to the ambiguous nature of the word dhamma itself.
This chapter studies its various usages in order to explain the relations and
distinction of the term dhamma used in different contexts and to re-evaluate
previous interpretations of the term in Pali passages which are usually cited as

references to dhammakaya.

In doing so, the chapter will start from an etymological study of the term,
followed by a review of previous attempts to elucidate its meanings. The
review aims mainly to demonstrate the complicated nature of the Buddhist
dhamma. Afterward, the chapter will employ a particular classification to
accommodate various meanings and usages of the term, as relevant to this
study. It will then discuss some rarely mentioned aspects of early Buddhist
dhamma which are germane to the interpretation of dhammakaya. The different
contexts in which ‘dhamma’ is used will be addressed according to the
relevance of the term to the process of enlightenment. Finally, the chapter will
discuss the relation of the Buddha and dhamma as present in two Pali passages

which are usually cited as being references to dhammakaya.

The chapter will now begin its study with the etymology and historical settings

of the term.
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Etymology and Historical Background

According to tradition and to linguistic analysis, the term dhamma (Skt.
dharma) is a masculine or neuter noun said to derive from the root dhr,
meaning ‘to hold,” ‘to bear,” ‘to support’ or ‘to sustain.”'’® Childers remarks

that its neuter form is rarely found in Buddhist usage.'”’

The term dhamma is one among many terms that Buddhism shares with other
Indian traditions, particularly Brahmanism. We are told that it has a long
history within Indian philosophy, and that its Buddhist usage is inherited from
its Vedic ancestry. For example, Gethin claims that the plural dhammas in
Buddhism is inherited directly from Vedic usage.'”® Hirakawa, likewise, claims
that the notion of ‘truth’ associated with the term is inherited from non-
Buddhist dharma in that it possesses an enduring quality.'” Halbfass suggests
that the later use of the term dharma as the constituents of experience, or
elements of existence, originates in its Vedic senses of maintenance and
separation.'® Horsch draw a similar line of development demonstrating that the
Buddhist doctrine of dependent causation is inherited from its Vedic use in the

181
sense of world law.

Nevertheless, some recent studies of the notions it evokes in ancient Indian
literature suggest that its centrality, as is well known in Buddhism and

Hinduism alike, was perhaps established no earlier than the early Buddhist

176 Rin-chen-grub Bu-ston and Eugene Obermiller, The Jewelry of Scripture, 2nd ed., Bibliotheca Indo-Buddhica ; No. 42
(Delhi, India: Sri Satguru Publications, 1987), p. 18, based on the explication in Vasubandhu'’s Vyakhyayukti. Cf. T. W. Rhys
Davids and William Stede, The Pali Text Society’s Pali-English Dictionary (London: The Pali Text Society, 1921-1925), p.
33s.

177 Robert Caesar Childers, 4 Dictionary of the Pali Language (London: Trubner & Co., 1875), p. 118a.

Here, Childers notes that, in the PTS version of the Pali Tipitaka, only nine occurrences of the neuter plural form
(dhammani) are found; one in the Samyutta-nikaya and eight in the Khuddaka-nikaya.

178 Gethin, “He Who Sees Dhamma Sees Dhammas, ” op. cit., p. 531.

'7 Akira Hirakawa and Paul Groner, 4 History of Indian Buddhism: From Sakyamuni to Early Mahdydna, Asian Studies at
Hawaii ; No. 36. ([Honolulu]: University of Hawaii Press, 1990), p. 46.

180 Wilhelm Halbfass, On Being and What There Is: Classical Vaisesika and the History of Indian Ontology (Albany: State
University of New York Press, 1992), p. 32.

'8! paul Horsch, “From Creation Myth to World Law: The Early History of Dharma, ” Journal of Indian Philosophy 32, no.
5-6 (2004): 423-448, 438.
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period.'® In pre-Buddhist traditions, the term was used much less frequently
and in less complicated senses. For example, Brereton’s exhaustive study'> of
the term dhdrman'®® in the Rgveda concludes that the use of the term was first
developed in the Rgvedic period, when it had not yet established a concrete or
consistent affiliation. He suggests that the term does not have a long history
prior to the time of the Rgveda and that there is no evidence of its cultural
importance during the Indo-Iranian period. Brereton interprets its moderate
number of occurrences as an indication of its non-centrality in this period.'® In
support of Brereton’s conclusion, Olivelle’s study of the use of the term
dharma or dharman in the middle and late Vedic period'® reveals the direct
development of the term’s notions in a juridical-ethical sense from the later
Rgvedic period down to the time of the Atharva-Veda and Yajur-Veda. At the
same time, it notes also the new usages of the term emerging in certain
Brahmana, Aranyaka, and Upanisads either as ‘specific attribute’ or ‘thing(s),”
or having the sense of ‘morality.” '*’ Olivelle interprets the two lines of
semantic development of the term dharma as an indication of Vedic-Buddhist

mutual interaction. While some scholars think that Buddhists have taken those

182 patrick Olivelle, “Introduction, ” Journal of Indian Philosophy 32, no. 5-6 (2004): 421-422.
'83 Joel P. Brereton, “Dharman in the Rgveda, ” Journal of Indian Philosophy 32, no. 5-6 (2004): 449 - 489.

13 Also found in the Rgveda are dharmdn, dhariman, and compounds constituted of the term such as dharmakrt,
satyadharman, and dharmavant. All these are thoroughly studied in Brereton s work.

185 Based his work strictly on such a primary meaning, Brereton renders the use of Rgvedic dhdrman in five different ways,
arranged according to their chronological orders. All meanings arranged are inter-connected and related to the basic
meaning, as a support or foundation:

1. Dharman signifies the sacrifice or ritual as a foundation both of the world and of an individual.
2. Dharman signifies either the divine rites or sacrificial fire as being the foundation of human rites.

3. Dhdrman signifies the universal or physical foundation, namely, the earth and heaven which are said to be the
foundations of lives (RV 10.16.3). The fire and the sun, said to provide the basis for earthly lives and heaven respectively,
also represent dhdrman in this sense.

4. Dharman signifies the particular characters of some individual gods, such as Soma’s supporting nature, Mitra’s
alliance, Savitar’s compelling, Adityas s royalty, and Varuna’s command or ruling authority.

5. Dhdarman as the foundation created by sovereign gods. According to different nature of individual gods, the foundation
or dharman they provide to the society are different. For example, Soma provides wealth, while Varuna and Mitra are said to
impose command on the society or the world that will keep it in order.

This latter notion of Rgvedic dhdarman is said to be the antecedent of kingship as ‘Toyal authority’ in later Indian traditions.

186 Patrick Olivelle, “The Semantic History of Dharma the Middle and Late Vedic Periods,” Journal of Indian Philosophy
32, no. 5-6 (2004): 491-511.

'87 Ibid., referring to certain passages such as SB 11.5.7.1, BU.1.4.14, CU.2.23.1.
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developed concepts of dharman from Vedic literature,'™ Olivelle thinks it is
unlikely that the Buddhists have adopted the fully developed concept of
dharma from Vedic sources. Some newly emerging concepts of dharma in the
late Vedic literature are more likely to be the consequence of Buddhist
influence. In other words, some specific usages of the term are
characteristically Buddhist. Similarly, Bronkhorst believes that the usage of
dharma as elements of existence is characteristically Buddhist, and the result of

scholastic development in the north-west region of India.'®

While a number of scholars have delineated the possible historical development
of Buddhist dhamma, their findings reveal also particular notions of Buddhist
dhamma which are distinct from its usages in other Indian traditions. '’
Therefore, in what follows, the chapter will study the notions of dhamma in the
early Buddhist texts themselves; because whatever usages of the term
employed therein, whether or not they are inherited from pre-Buddhist
traditions, all come to be understood within the border of the early Buddhist

context. They then represent the ‘early Buddhist dhamma.’

Before going into the study of Buddhist texts themselves, the chapter will first
appreciate previous scholarly attempts to elucidate the meanings of this

important term.

188 For example, see Horch, op. cit.; Wilhelm Geiger, “Dhamma Und Brahman,” op. cit.
'8 Bronkhorst, “Some Uses of Dharma in Classical Indian Philosophy,” op. cit., pp. 733-734.
190 For example of further information, see Ibid.; Gethin, “He Who Sees Dhamma Sees Dhammas,” op. cit.

Bronkhorst, while outlining the development of the Buddhist use of dharma as ‘element of existence,’ states, “...within the
brahmanical philosophies the word dharma is not used as in Buddhism,” and “...there is nothing noteworthy in the concept
of dharma in the brahmanical philosophical systems.” (pp. 734-735).

Gethin, differentiating the singular and plural uses of dhamma, argues that early Buddhism inherited the plural usage
dhammas from pre-Buddhist tradition, and that the singular usage as teaching is the direct development from there. Yet, he
still notes some distictive Buddhist character of dhamma, “...the manner in which the notion of dhamma functions as a
pervasive concept of religious, philosophical and ethical discourse is perhaps characteristically Buddhist....” (p. 532).
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Review of Previous Studies

Attempts to Elucidate the Meaning of the Buddhist term Dhamma

Among all Buddhist terms, the term dhamma is one of the most frequently
found in the canon. Carter, in his article regarding traditional meanings of the
term, considers it to be the most puzzling and comprehensive technical term
within the Theravada Buddhist writings. "' Scholars agree that this term

2 The variation of

constitutes the central conception of the Buddhist teachings.
its meanings is supposed to cover almost the totality of the ‘highly complicated

system’ of the Buddhist religion.

For longer than a century, scholars have tried to find an English translation
which will cover the whole range of meanings of Buddhist dhamma. As
Carter’s survey suggests,'”> Western academics have proposed many single
translations of the term. According to Mrs Rhys Davids, the term had long been
translated as ‘norm,” a linguistic tradition which she adopted in all of her early
translations. Once the translators realised that dhamma in religious usage
should have meant more than that, they introduce further notions such as ‘duty’
and ‘conscience.” As Mrs Rhys Davids points out, the ‘force of the ought’ or
the ‘urge of the forward’ should be added to its translation, rather than the mere

194

stillness of ‘maintaining’ as in the Vedic use of the term.” " Horner, a talented

student of Mrs. Rhys Davids, seems to share the same view with her teacher in

11 John Ross Carter, “Traditional Definitions of the Term Dhamma,” Philosophy East and West 26, no. 3 (1976): 329-337,
329.

192 For example, see Th. Stcherbatsky, The Central Conception of Buddhism (London: Royal Asiatic Society, 1923), p. 1,
referring to Magdalene und Wilhelm Geiger, Pali Dhamma, op. cit. No page number is provided.

Herein, Stcherbatsky agrees with the Geigers in regard to the centrality of the term within Buddhist usage.
193 Carter, Dhamma, op. cit., pp. 4-53.

19 Caroline A. F. Rhys Davids, “Introduction,” in The Book of Gradual Sayings, Vol.1, ed. F.L. Woodward (London: Pali
Text Society, 1979).
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her writing on the philosophical importance of early Buddhist dhamma.'” A

similar argument is repeated in her other works.'’

In his introduction to Indian Buddhism, the older Burnouf proposed that
dhamma should be translated as ‘the law’ to which many kinds of beings resort
as their refuge. It is one of the three refuges, along with the Buddha and the

"7 Thomas employs the same translation, provided with the reason that

Sangha.
‘law’ is much wider than ‘morality’ and that it could encompass also pre-

Buddhistic usages.'”®

Hardy, writing on the Eastern monachism, offers the alternative translation of
‘the truth,” which he considers a more appropriate expression for the Buddhist
dhamma. ' T. W. Rhys Davids expresses a similar opinion, **° while
attempting to render the term dhamma in the compound dhammacakka ‘the
wheel of dhamma.” He argues that the translation ‘law’ is inappropriate for
Buddhist dhamma, as it usually points to the brahmanical ceremony, the
essence of which the Buddha rejects. He argues that, in this particular

compound, it is best to translate the term as ‘truth’ or ‘righteousness.’

Oldenberg, in a biography of the Buddha which includes his teaching and its
propagation, suggests that the term dhamma, which generally means ‘order,

law’ in Vedic or pre-Buddhist usage, comes to have the meaning of ‘nature’

195 Horner, “Early Buddhist Dhamma,” op. cit., p. 115.

19 For example, see 1. B. Homner, The Early Buddhist Theory of Man Perfected: A Study of the Arahan Concept and of the
Implications of the Aim to Perfection in Religious Life, Traced in Early Canonical and Post-Canonical Pali Literature
(Amsterdam: Philo Press, 1975), p. 48.

Herein, Horner states, “In early Sakya dhamma correspond to the “moral ought,” the moral, inner guide by which man
recognised the divinity immanent within him, the will toward the highest, toward the right. This highest, this right, was
Dhamma.” This statement, on the one hand, confirms her sharing of idea with that of Mrs Rhys Davids. On the other hand, it
demonstrates different levels of dhamma used in early Buddhist texts, as she understands it. In her statement, the first
‘dhamma’ represents ‘moral driving force’ or human ‘inner guide.” The last represents ‘the highest” which she distinguishes
from the first occurrence by means of capitalisation of the term, ‘Dhamma.’

7 Eugéne Burnouf, Introduction a I’histoire du Buddhisme indien, t. 1. ed. (Paris,: Imprimerie royale, 1844), p. 80.

18 Carter, Dhamma, op. cit., p.27 referring to Edward Joseph Thomas, The Life of Buddha as Legend and History (London:
Routledge & Kegan Paul, 1960), n. 1, p. 174; Edward Joseph Thomas, The History of Buddhist Thought (London: Routledge
& Kegan Paul, 1959), n. 2, p. 13.

19 R. Spence Hardy, Eastern Monachism: An Account of the Origin, Laws, Discipline, Sacred Writings, Mysterious Rites,
Religious Ceremonies, and Present Circumstances, of the Order of Mendicants Founded by Gotama Budha (London:
Williams and Norgate, 1860), p. 167.

2001 W, Rhys Davids, Buddhism: Being a Sketch of the Life and Teachings of Gautama, the Buddha (London,: 1878), p.45.
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and ‘concept’ in a Buddhist context. It thus signifies the doctrine or the truth.*'

203

202 . . .
Warren™ and Thomas™ share the same idea, rendering the term as ‘doctrine’

whenever it refers to Buddhist teachings. Likewise, Horner refers also to
dhamma as the ‘body of doctrine’ which is collected in the Sutta-pitaka.”
Gombrich similarly relates the translation of dhamma as ‘doctrine’ to its pre-

Buddhist notion as Truth and Law:

The word Dhamma is variously translated into English. In so far as it is what the
Buddhas teach, the intellectual content of Buddhism, it is aptly translated ‘Doctrine.’
This doctrine both describes and prescribes, so it is both ‘Truth’ and ‘Law.”*"’

While these meanings appear appropriate, they require further explanation if

they are meant to cover all of the term’s occurrences.*”

Up to this point, we have acknowledged a variety of scholarly definitions of the
Pali term dhamma. It can be understood as truth, doctrine or teaching, norm,

law, duty, conscience, righteousness, nature, concept, and so on.

Due to its wide range of uses, scholars perhaps finally agree that no one single
translation is sufficient in rendering the term dhamma in all of its occurrences,
as Warren states, ‘[E]Jach of them means so many things ... their ground
meaning is not translatable into English, being expressive of a different

5207

philosophy.””" Likewise, Mrs Rhys Davids, in her expression of the difficulty
the pioneering translators have faced in translating the Pali Tipitaka into

English, states that ‘dhamma’ i1s one of the most undeterminable terms in the

2" Hermann Oldenberg, Buddha, Sein Leben, Seine Lehre, Seine Gemeinde, [13. Aufl. ed. (Stuttgart]: Cotta Verlag, 1959), p.
256.

02y C. Warren, Buddhism in Translations, Harvard Oriental Series. (Cambridge, Mass.: [s.n.], 1896), p. 116.

293 Thomas, The Life of Buddha as Legend and History, op. cit., n. 1, p. 174; Thomas, The History of Buddhist Thought, op.
cit,n. 2, p. 13.

29 Horner, “Early Buddhist Dhamma,” op. cit., p. 115.

23 Richard F. Gombrich, Theravada Buddhism: A Social History from Ancient Benares to Modern Colombo, Library of
Religious Beliefs and Practices. (London ; New York: Routledge & Kegan Paul, 1988), p. 2.

2% Mrs Rhys Davids’s proposed definition as ‘thing” also falls into the same condition. See Caroline A. F. Rhys Davids,
“Notices of Books, a Review of Pali Dhamma: Vornehmlich in Der Kanonischen Literatur Von Magdalene Und Wilhelm
Geiger,” Journal of the Royal Asiatic Society (1924): 673-675.

207 Warren, op. cit., p.116.
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rendering of Buddhist texts.”*® Similarly, in her decision to discuss only one

aspect of the philosophical position of the term dhamma, Horner states:

Dhamma is thus a word of several meanings or shades of meaning. These often tend to
slide into one another, so that it is not always possible to say that in any particular
passage only one meaning is intended, and, if so, which one.’*

The same is claimed for the Sanskrit dharma. For instance, while attempting to
demonstrate the difficulties to determine the term’s interpretations in different
Buddhist traditions, Conze explains, ‘Frequently it is not at all easy to
5210

determine which one of these various meanings is intended in a given case.

Thus, some scholars considered it wise to leave the term untranslated.*'

As an alternative, a number of scholars offer instead either preferred
classifications or lists of its possible meanings, hoping to encompass its wide
range of definitions and to make the term comprehensible. The following

section contains a review of those scholarly works.

Classifications of Meanings of the Pali Term Dhamma

As a means to comprehend the meanings of the word dhamma, instead of
trying to encompass all of its uses with a single English translation, some
scholars provide lists and/or classifications of its meanings. Even this task is
said to be difficult; it is not easy to assign a category of meanings which is
appropriate for each of the term’s occurrences since the meanings in different
categories tend to overlap each other.”'> Owing to its complexity, most scholars
employ the aid of traditional commentaries to define this term. In this respect,

commentators are regarded as ‘scholars’ of antiquity who attempted to interpret

298 Rhys Davids, “Introduction,” op. cit., p. Vii.
29 Horner, “Early Buddhist Dhamma,” op. cit., p. 115.
219 Edward Conze, Buddhist Thought in India (London: George, Allen & Unwin, 1962), p. 94.

212 Geigers, Pali Dhamma, op. cit., p. 10: “Dazu kommt schliesslich noch, dass die verschiedenen Bedeutungen so
unmerklich in einander uebergehen, dass es immer wieder mehr oder weniger dem subjektiven Empfinden ueberlassen ist,
welche Uebersetzung als die passendste erscheint.”
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and elaborate on the meanings of the early Buddhist dhamma, in the same way

as modern scholars do.

Principal scholarly works providing a thorough investigation of the Pali term
dhamma are those of Magdalene and Wilhelm Geiger and of John Ross

Carter.?"

The former are the pioneers who started a thorough investigation of
the term as presented in the Pali canon and a few Pali commentaries as
accessible in their time. The latter continues the investigation into all Pali
commentaries and traditional Sinhalese scriptures. Later, probably as a
response to previous scholarly attempts, Gethin proposes a comprehensive
classification, with a particular approach related to the connected usage of the
singular and plural dhamma(s). Other than that, some Pali-English dictionaries

offer a variety of different classifications of meanings of Buddhist dhamma.

In his Pali-English dictionary, Childers®'* classifies twenty translations of the
word dhamma into ten groups. These can be definitions of both the masculine
form (dhammo) and the neuter form (dhammam). The ten groups are as

follows:

1) nature, condition, quality, property, characteristic
2) function, practice, duty

3) object, thing, idea, phenomenon

4) doctrine

5) law

6) virtue, piety

7) justice

8) the law or Truth of Buddha

9) the Buddhist scriptures

10) religion

213 Geigers, Pali Dhamma, op. cit.; Carter, Dhamma, op. cit.

214 Childers, op. cit., p. 118a.
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Later, T. W. Rhys Davids and William Stede, also in their Pali-English
dictionary,”"> mention two sets of fourfold meaning of dhamma depicted in the
Pali commentaries on the Digha-nikaya, Dhammapada and the Dhamma-

216 Based on these two sets of definitions, they then suggest the

sangani.
corresponding interpretations of those definitions as 1) doctrine, 2) right or

righteousness, 3) condition, and 4) phenomenon.>'’

The Geigers employ also these two sets of fourfold meaning in their well-

known work on this single term.*'®

The approach of their work is, according to
what they state, purely philological. Having drawn almost all cases of the term
from the Pali canon, they thoroughly explore the usages of the term dhamma
throughout the canon. Aided by the commentaries available at that time, they

list five commentarial definitions>'’ as follows:

1) guna — Eigenschaft, Fahigkeit, Tugend (character, nature, attribute,
capacity, quality, property / ability, efficiency, accomplishment, power,

faculty / goodness, virtue)
2) desand — Lehre, Predigt (doctrine, teaching, tenet / sermon)
3) hetu — Ursache (causation, reason)

4) pariyatti — Heiliger, kanonischer Text (sacred, canonical text)

215 Rhys Davids and Stede, op. cit., pp. 235-236.

218 The fourfold meaning of dhamma given in DA and DhA comprises the following:

1) guna good conduct

2) desand preaching

3) pariyatti scripture and

4) nissatta the non-animated cosmic law.

Another set given in DhsA is as follows:

1) pariyatti doctrines as formulated

2) hetu condition or causal antecedent
3) guna moral quality or action and

4) nissatta-nijjiva the phenomenal.

217 Ibid., pp. 335b-336a.
218 Geigers, Pali Dhamma, op. cit., p. 4.

% Three of the four meanings of dhamma given in these two sets of commentaries are the same, yielding five different
meanings in total as listed by the Geigers.
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5) nissatta-nijjiva — Unbelebtes, Ding, Sache (the inanimate / things, entity /

affair, matter, thing, case)

Having listed these commentarial definitions, to which they provide slightly

broader translations than those given in PTSD, the Geigers also note that those

2 Nevertheless, they consider the five

221

meanings are by no means exhaustive.

categories as encompassing the principal meanings of the term dhamma.

Afterward, they suggest more than fifty German translations of the single term,
provided with the quotes of corresponding passages from the Pali canon. These

translations are grouped into four sets of meanings:

a) Gesetz law, including norm, right, and rules
b) Lehre teaching, including dhamma as one of the three refuges
c) Wahrheit truth, including the true teaching

d) Ding thing, including entity and physical or mental objects,
states, or phenomena

In discussing the notions related to Buddhist usage of the term dhamma, the

Geigers note the parallel notions of the Buddhist dhamma and the brahmanical

brahman. They emphasise the Buddha’s full intention in promoting the term

dhamma to replace the concept of the old brahmanical brahman.”

20 1bid., p. 4.

22! Carter, Dhamma, op. cit., p. 11, referring to Geigers, Pali Dhamma, op. cit., p.4.

2 Ibid., op. cit., p. 71.

Wilhelm Geiger elaborates this further in his article published in the following year. See Geiger, “Dhamma Und Brahman,”
op. cit. In the article, he outlines a brief account regarding the development of notions of this ceremonially significant term in
Vedic usages. According to him, dharman has a close relation to ‘rta’ or ‘vrata,” meaning ‘law’ or ‘norm,” in Rgvedic
period. Its notion has undergone a line of development through the later Vedas down to the Brahmanas and Aranyakas.
Geiger believes that the Buddha has taken the term dhamma (dharma) - when it was connected with the imagination of
something great, exalted, and all-embracing - to replace the old ‘brahman’ which was central to Upanisadic thought. Thus,
dhamma has become the most transcendent term in Buddhist thought, being the pure spiritual power, cosmically and
ethically - the highest impersonal being.

A number of later scholars express their appreciation of this same point. For example, Conze, in his discussion of the
dhamma in which Buddhists take refuge, states that dhamma in this case occupies a similar position to that of afman and
brahman in some Hindu traditions. Conze, Buddhist Thought in India, op. cit., p.93. Likewise, Horner suggests an
identification of early Buddhist dhamma with the Upanisadic atman-brahman, supported by many parallel usages of
‘dhamma-" and ‘brahma-’ found in the Pali canon. Horner, “Early Buddhist Dhamma,” op. cit., pp.116-117.

A detailed review of scholarly comments on this issue is made in Carter, Dhamma, op. cit., pp. 33-38.
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Half a century later, Carter provides further documentation on the notions of
this Pali term, both those proposed in western academic studies and those
elaborated in the Pali and Sinhalese Buddhist commentaries.”> His work

adopts a ‘broadly religious’ approach, as Gethin correctly observes.”**

In addition to the five definitions provided in DA, DhA, and DhsA, as the
Geigers and PTSD employed, Carter lists another set of meanings elaborated in
the commentary to the Majjhima-nikdya, noting also that it is more

*> The meaning offered in MA

comprehensive than the lists offered previously.
is tenfold. The word ‘adi (etcetera)’ provided at the end indicates that the list is

not meant to be exhaustive; it contains only the principal meanings.”*

Pulling together the definitions listed in all the above mentioned commentaries
and the commentary on the Buddhavamsa, he lists sixteen commentarial
definitions of the term dhamma in total. He adds also adi (etcetera) after the
list, as mentioned in four of the five commentaries utilised.””” An additional
meaning given in BuA, which is not provided in the earlier cited commentaries,

is catusaccadhamma, ‘dhamma that pertains to the four truths.”***

223 Carter, Dhamma, op. cit.,

2% Gethin, “He Who Sees Dhamma Sees Dhammas,” op. cit., p. 515.

225 Carter, Dhamma, op. cit., pp. 58-59.

226 The ten definitions proposed are:
1. pariyatti  authoritative teaching; that to be thoroughly learned, memorised, mastered.
2. sacca truth; to be seen and known

3.samadhi  rapt concentration; the middle element of the threefold path comprising virtue, concentration, and

wisdom
4. paiiiia wisdom
5. pakati natural condition, normal state, or normal recurrence

6. sabhava inherent nature such as wholesomeness

7. suniniata voidness
8. puiiiia merit, meritorious activities or behaviour
9. apatti an offence, with regard to the monastic discipline, committed within the Sangha

10. fieyya that to be known

Carter notes also the limitation of the English translations which are provided along with these Pali commentarial accounts,
that they cannot really be a full expression of the Pali definitions.

227 Btcetera is added in the DA, DhsA, MA, and BuA. Only the DhA omits it.
228 Carter, Dhamma, op. cit., pp. 63-64.
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Abhidhanappadipika, a Pali lexicon probably written in the twelfth century,
adds 7idya (proper manner, propriety), dcara (proper conduct), and karana

(reason, cause) to the definitions mentioned above.**’

According to Carter, most of the traditional Sinhalese definitions of the term
differ insignificantly from those given in the Pali commentaries.”” However,
they add some interesting notions to those already listed. For example, the
Dharmapradipika, an early Sinhalese Buddhist text probably composed around
1200 AD as a commentary on the Pali Mahabodhivamsa, adds the meaning
vyavaharaya (that which is customary or proper). With regard to the phrase
‘ditthadhamma pattadhamma’ (having seen the dhamma, having attained the
dhamma) in the Pali passages, the Dharmapradipika identifies dhamma as
‘paths, fruits, and nibbana.’ This is slightly different from MA which refers to
a similar phrase ‘ditthadhamma viditadhamma’ (having seen the dhamma,
having known the dhamma), and defines dhamma as ‘truth.” To this, Carter

thinks that the Dharmapradipika’s elaboration is more comprehensive.”'

As to the compound evamdhamma which appears between the compound
evamsila and evampariiia, while Pali commentaries consistently define

dhamma in this compound as ‘samadhi,” the Dharmapradipika renders it just

9232

as ‘nature.”””” This gives the translation of the full compound as ‘having such

nature’ or ‘of such nature.’ >

The Abhidhanappadipikasiici, the Sinhalese commentary on the Pali

Abhidhanappadipika, adds six more definitions: 1) ‘vikara’ constitution,

229 Carter, Dhamma, op. cit., p.139-140.
230 Carter, “Traditional Definitions of the Term Dhamma,” op. cit., p. 332.
B! Carter, Dhamma, op. cit., p. 137.

22 Here, the passage refers to the qualities of the Buddha stating that he is of such sila, dhamma, and paiiiia. The Pali
commentaries, equating this with the threefold path (dhammakkhandha), conclude that the term dhamma in this passage has
to do with samdadhi. The Dharmapradipika differs on this point. It renders dhamma simply as nature, in elaborating the
content of the passage where the Buddha is said to be of such a nature.

23 Ibid., pp. 137-138.
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quality, 2) ‘paccaya’ condition, 3) ‘paccayuppanna’ that which has arisen

conditionally, 4) ‘visaya® object, 5) ‘yutti’ custom, and 6) ‘nibbana.’**

The Srisumangala Sabdakosa, the admirable Sinhalese dictionary written
around the year 1950s, adds ‘arayamarga’ the noble path, ‘tripitakapadliya’ the
texts that are the Tripitaka, ‘sucaritaya’ good conduct, and ‘buddhabhasitaya’

that which was spoken by the Buddha.*”

Having included these additional meanings, Carter finally lists 34 traditional
definitions of the Pali dhamma. Again, ‘adi’ is included as the final meaning to
indicate that the list is not exhaustive.”>* Some of these meanings appear very

similar.””” The meanings listed are as follows:

1. buddhabhasita that which was spoken by the Buddha

2. guna virtuous, moral quality

3. desana teaching

4. pariyatti authoritative teaching, texts

5. nissatta that without a living being (or, that which is

not a living being)

6. nissatta-nijjivata that without a living being - lifelessness

7. sunnata emptiness, voidness

8. hetu cause

9. saccani truths

10. catusaccadhamma dhamma that pertains to the four noble truths
11. sacca truth

12. samadhi rapt concentration

2% Ibid., p. 156.
23 Ibid., p. 156.

In this paragraph, the technical terms are written in Sanskrit, instead of Pali. This follows Carter’s original paper which
employs Sanskrit terms when referring to Sinhalese references.

26 Ibid., pp. 157-9.

37 For example, karana is usually used in the Pali commentarial tradition as synonymous with /efu ‘cause.’ It seems that
their meanings cannot be entirely separated. The same applies to sacca, saccani, and catusaccadhamma, meaning ‘truth,’
‘truths, " and ‘the dhamma which is the four truths.’



13. parifia

14. pakati

15.

sabhava

16. punina

17.
18.
19.
20.
21.
22.
23.
24.
25.
26.

apatti

neyya

naya

acara

karana
maggaphalanibbana
ariyamagga
vyavahara
kusaladhamma

vikara

27. paccaya

28. paccayasamuppanna

29.

visaya

30. yutti

31.
32.
33.
34.

nibbana
tripitakapali
sucarita

adi
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wisdom

natural condition

inherent nature

merit

an offence committed within the Sargha
that to be known

proper manner, propriety

[proper] conduct

reason, cause

paths, fruits, and nibbana

noble path

that which is customary
wholesome dhamma

constitution, quality

condition

that which has arisen conditionally
object

custom, fitness

nibbana

the texts that are the three pitakas
good behavior, good conduct

etcetera

A recent study by Gethin®® provides a comprehensive analysis of the term

dhamma as used in the Pali canon. Gethin’s main focus is on the affinity

between the different meanings of the term dhamma and the relationship

between its Buddhist and earlier Vedic uses. Having referred briefly to

previous scholarly discussions, he offers six basic meanings,

29 claiming that

28 Gethin, “He Who Sees Dhamma Sees Dhammas,” op. cit.

29 Ibid., pp. 515-516.
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they constitute a consensus between scholars on the meanings of the term

dhamma in the early Buddhist usage:

1) the teachings of the Buddha and the texts which contain them, in both

oral and written forms

2) good conduct or behaviour, righteous and lawful behaviour,
wholesome deeds, Buddhist practice that finally constitutes the

Buddhist path. This includes also ‘conduct’ in a neutral sense
3) the truth about the reality directly realised and taught by the Buddha

4) nature, characteristic, quality, natural condition. This is a general
rendition of dhamma as the last constituent of a bahubbihi compound,
such as samudayadhamma, ‘having arising as its nature’ or ‘whose

nature is to arise’
5) the underlying natural law discerned by the Buddha
6) a mental or physical state or thing

He later goes on to list eighteen meanings of dhamma provided in six Pali
commentaries, five of which are utilized by Carter. Four extra meanings
proposed in the additional commentary on the Patisambhidamagga are 1)
‘pannatti’ concept, 2) ‘vikara’ disposition, 3) ‘paccaya’ causal condition, 4)
‘paccayuppanna’ arisen from a causal condition. Gethin then groups the
eighteen meanings by way of five principal meanings which correspond to the
six basic meanings listed above,”*” except number 5 ‘natural law,” probably
because none of the eighteen commentarial definitions fits into this particular

category.

From an historical point of view, having delineated the usage of the term from
the Rgvedic period, Gethin concludes that the plural usage ‘dhammas’ in early

Buddhism is inherited from its Vedic usage in the sense of ‘duty’ or ‘that

240 Ibid., pp. 521-526.
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should be performed/done,’ i.e., sacrificial rites that maintain or support the
cosmos or society. But its meaning has changed from the elements of Vedic
ritual practice to the practices or appropriate behaviours prescribed under the
Buddha’s authority. In this manner, the meaning of dhammaf(s) as ‘prescribed
practices’ is a straightforward development from Vedic to early Buddhist
thought. Similarly, as something’s ‘duty’ or ‘function’ is related to its ‘nature’
or ‘quality,” the meaning of dhamma as ‘basic physical or mental qualities that
constitute experience’ found in the early Buddhist usage is also inherited from
Vedic dharma in the sense of ‘foundational nature.” Gethin thus concludes that
dhamma in the sense of ‘teaching,” both in its prescriptive and descriptive
aspects, derives from its pre-Buddhist notions while being adjusted to specific
Buddhist usages.**' On the relationship between dhamma in the prescriptive
and that in the descriptive sense, Gethin makes the following comment:

The relevance of this in the present context is that, if the distinction between nature and

norm is not made in the first place, because a deep connection between the two is
assumed, then there can be no explicit argument that attempts to link the two.***

In this manner, Gethin ties all usages of the term dhamma together in a logical

way, especially its notion in the sense of doctrine or teaching.

While Gethin’s proposed classification appears conclusive or perhaps
representative of a scholarly consensus on the issue, as he states, it may be
anticipated that future studies will continue to propose other forms of
categorisation more appropriate to their approaches, for different classifications
might be considered more or less effective according to the different

approaches aimed by different authors.

In any case, what emerges most clearly from the previous research on the Pali
term dhamma 1is its wide range of usage which perhaps covers the totality of
Buddhist philosophy, and is thus not easy to encompass. This study, on the one

hand, has evinced a number of possible definitions of ‘dhamma’ in the Pali

2! Ibid., p. 534.
22 Ibid., p. 535.
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canon. On the other hand, it has observed the nuances in the various ways that
the term is employed in early Buddhist texts. This partly affirms that the
generalisation of ‘dhamma’ in different instances, if it must be done, must be

done with care.

Besides the study of the Pali dhamma, scholars studied also the word
dharma®® in texts of other early Buddhist schools, mainly the Sarvastivada, as

will be reviewed in the following section.

Studies of the Sarvastivada Notions of Dharma

The sources of academic studies of Sarvastivada dharma are slightly different
from those of the Pali dhamma. While the main sources of the Pali studies are
the canon and its commentaries, the studies of the term’s notions in the
Sarvastivada tradition are based mainly on traditional abhidharma literature
such as the Mahavibhasa and Vasubandhu’s exegeses. Possibly the reason for
this is the accessibility of the sources employed. Likewise, while the studies of
Pali dhamma deal broadly with all possible connotations of the term, the
studies of the Sarvastivada dharma mainly attempt to account for its usage as
‘element of existence’ and its historical development. Nevertheless, both of
them similarly employ the aid of traditional exegeses to clarify the connotations
of the term. In other words, while a number of scholars study the Pali dhamma
with the help of Pali and Sinhalese commentaries, others study the Sanskrit
dharma with the assistance of traditional commentaries ecither in Sanskrit,

Chinese, or Tibetan.

Stcherbatsky, for example, on investigating Vasubandhu’s Abhidharmakosa,
expresses the view that the only real meaning of Buddhist dharma is ‘element

of existence.” Only these atomic, irreducible, elements are realities. All others

% Besides the Theravada canonical texts which are preserved in Pali, the texts of other early Buddhist schools are recorded
in Sanskrit or Prakrit, most of which are extant in Chinese and Tibetan translations. In referring to the term ‘dharma’ in those
traditions, this work follows its original Sanskrit form, instead of the Pali form ‘dhamma.’



60

are merely different combinations, classifications, or expositions of them.***
These elements, said to constitute the five skandhas,** twelve dyatanas,246 and
eighteen dhatus®"’ - being elements of matter and mind - are manifested in
force.”*® As such, they are temporary, and said to disappear without a residue at
death. This kind of scientific way of thinking is, as Stcherbatsky observes,

9

analogous to the Sankhya philosophy, **’ and perhaps originated in that

250
system.

Stcherbatsky finally concludes that all implications of the connotations of the
term dharma point to its meaning as ‘element of existence.’ In other words, the
connotations of the term imply that each of these elements of existence
constitutes a separate entity, or force, or instance of separate sense-data or

mental data. !

They have no duration; a separate element appears every
moment. Hence, they are momentary. They co-operate with one another, under
the law of causation. Life is thus merely a phenomenon or ‘a series of
phenomena.’ It goes on as a process of co-operation between these elements,
and its destiny is final extinction. The way in which a life unfolds, whether it
calmly proceeds towards liberation, or whether it continues rolling on within
the cycle of rebirth, depends on the influential mental factors involved, such as

ignorance or wisdom. Therefore, these elements could be classed roughly as 1)

unrest, 2) cause of unrest, 3) extinction, and 4) cause of extinction. The final

24 Stcherbatsky, The Central Conception of Buddhism, op. cit., pp. 3-6.

5 The five skandhas (P. khandhas) consist of 1) ‘riipa’ form 2) ‘vedana’ feeling or sense-experience 3) ‘samjiia’ (P. saiid)
perception or apperception 4) samskara (P. sankhara) volition or mental formation and 5) vijiiana (P. vififiana) discernment
or consciousness.

24 The twelve @yatanas (sense-bases or sense-fields) are constituted of six sense-faculties and their corresponding objects.
These are eye-form; ear-sound; nose-smell; tongue-taste; body-touch; mind-mental objects.

7 The eighteen dhdtus (elements) comprise the twelve sense bases (@yatanas) mentioned above and the corresponding
consciousness elements (vijiana-dhatus, P. vifinana-dhatus) that arise from the interaction of the sense-faculties and their
objects. For example, the eye-consciousness element arises from ‘seeing’ - the interaction between ‘eye’ (caksu, P. cakkhu)
and ‘form’ (ritpa). The six consciousness elements are 1) ‘caksu-vijiiana-dhatu’ eye-consciousness element 2) ‘sota-vijiiana-

consciousness element 5) ‘kayva-vijiiana-dhatuw’ body-consciousness element and 6) ‘mano-vijiana-dhatu’ mental-
consciousness element.

28 Ibid., p. 20.

2 Ibid., p. 12, note 5.
20 Ibid., p. 22.

5! Ibid., pp. 73-75.
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goal of life is to stop all co-operations between these elements in order to attain
the ‘changeless nature.” >> Stcherbatsky indicates such a conception - a
plurality of separate elements without real unity - as ‘a system of Radical
Pluralism.” While declaring this to be a distinctive Buddhist usage, he also

claims that it is inherited from Upanisadic ancestry.””

In Stcherbatsky’s understanding of the Abhidharmakosa, only these atom-like,
irreducible elements are considered ‘dharma.” A compound composed of them
must be called ‘dharmas,” not ‘a dharma.” This is clear from his criticism of
the translation of samskrta-dharma as ‘compound,’ that it is a contradictio in
adjecto. This 1s because ‘A dharma is never compound, it is always simple.

. » 254
Wherever there is composition there are several dharmas.’

Vasubandhu’s position, which Stcherbatsky has adopted in his work, appears
consistent even in his later Mahayana treatise - the Vyakhyayukti.”> In the

»7 connecting

Vyakhyayukti,”® Vasubandhu lists ten definitions of dharma,
each of them with the basic meanings of the root dhr (hold, bear, support) - a
method of scholarly explication. Among the ten meanings listed, he claims the
first meaning, ‘element of existence,’ to be the fundamental or general meaning
of dharma,”® even though he does not reject other notions of the term. Perhaps

such a consistent standpoint can be identified as ‘characteristically

22 Ibid., p. 74.

23 1bid., p. 73.

2% Ibid., n. 1 p. 40.

25 pyakhyayukti (Logic of Explanation), also by Vasubandhu, is an eminent work among Yogdcdra’s treatises.
2% By-ston and Eugene Obermiller, op. cit., pp. 18-23.

%7 The ten definitions are 1) elements of existence 2) the path 3) nirvdna 4) non-sensuous element 5) virtue 6) life 7)
scripture/the text 8) constant becoming 9) religious vow 10) worldly law.

28 The same consistency of Vasubandhu’s position is observed also in his explication in another Mahayana work, the
Karmasiddhiprakarana. As Anacker states:

It is obviously by the same masterly hand that composed the Kosa: many of the arguments in the two texts are
identical. It is a scholastic work, using the technique of expressing the author’s views as objections to opponents’
theses, and is obviously directed at the same schools, Buddhist and non-Buddhist, to which the Kosa was addressed.
But it is not a ‘Hinayana’ treatise.

Stefan Anacker, “Vasubandhu’s Karmasiddhiprakarana and the Problem of the Highest Meditations,” Philosophy East and
West 22, no. 3 (1972): 247-258, 247.
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Vasubandhu,” as a traditional Buddhist scholar, rather than representing a

specifically Hinayana or Mahayana viewpoint.

While Stcherbatsky holds that the explanation of dharma as merely an element
of existence represents early Buddhist thought in general, other scholars argue
that this exclusive viewpoint on the ‘real notion of dharma’ is relatively new.
The notion of dharma in earlier Buddhist usage was not that exclusive. It was
much wider and more flexible. The term could signify either the single,
irreducible elements, compounds composed of them, or the independent and

unconditioned nirvana.

For example, Bronkhorst, from a more historical viewpoint, outlines the
development of the term’s meanings from early Buddhism down to the present
day.”” In early Buddhism, he states, dharma was understood as items to be
memorised, mostly the titles of mental states which are present in the Buddha’s

teaching. Later, these items came to be collected in the abhidharma lists.

After a philosophical revolution that took place in the north-west of India, the
result of which was preserved mainly in the Sarvastivadin texts, dharma
eventually came to denote the fundamental realities that constitute things or
phenomena. The effect of such a revolution was to impose ‘a thoroughly

. . .. . 260
atomistic vision’ on ‘common sense reality.’

Thus, the reality perceivable to
common sense was seen as ultimately non-existent and unreal, for it could be
reduced into elements. From this perspective, Buddhist dharma becomes
understood in its present significance of the physical and mental states
constituting a person. These states are hence known as ‘elements of existence’
which are understood to be the only real or ultimate realities that exist, while

the persons or complexes composed of them are not.

239 Bronkhorst, “Some Uses of Dharma in Classical Indian Philosophy,” op. cit., 733-734.

260 With this expression, Bronkhorst refers to that which is perceived as ‘reality” by our common sensations. Cox expresses
this as “the common place entities that become ready objects of desire and attachment.” Collett Cox, “From Category to
Ontology: The Changing Role of Dharma in Sarvastivada Abhidharma,” Journal of Indian philosophy 32, no. 5-6 (2004):
543-597, 551.
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On the whole, Bronkhorst has related the notion of dharma as ‘teaching’ to its

later notion as ‘element of existence,’ as he states:

...the early Buddhists were not content to memorise his [the Buddha’s] own words.
They also enumerated the elements contained in his teaching, and this led to the
creation of lists of so-called dharmas.*!

Such enumeration could have contributed to the processes of memorisation,
learning, or even provided illustration into the composition of the discourse(s),
as Gethin argues.”® In any case, the items listed - the most important ideas and
concepts of the teaching - came to be known as dharmas - following the initial
notion of dharma as the ‘teaching’ which contained them. While the notion of
dharma as teaching is common to both Buddhists and non-Buddhists, the
notion of dharma as the items in the lists became peculiarly Buddhist.**
Following the early Buddhists’ attempts to illustrate complete meditational

states, °** psychic characteristics were then listed also. In such a line of

development, elements of existence came to be known as dharma.

The Sarvastivada school later introduced the logical proposition that the
dharmas are momentary. In the abhidharma of this school, these elements of
existence were grouped into five categories entitled paricavastuka. According
to Bronkhorst, members of the school also introduced some ‘newly invented
dharma’ that they thought would fulfil the coherence of the vision of the world.
However, this sometimes led to further complex arguments that clouded, rather

than clarified, the overall vision.

26! Johannes Bronkhorst, “Dharma and Abhidharma,” Bulletin of the School of Oriental and Afvican Studies, University of
London 48, no. 2 (1985): 305-320, 318.

2 Rupert Gethin, “The Matikas: Memorization, Mindfulness, and the List,” in In the Mirror of Memory. Reflections on
Mindfulness and Remembrance in Indian and Tibetan Buddhism, ed. Janet Gyatso (Albany: State University of New York
Press, 1992), pp. 223-226.

263 Bronkhorst, “Dharma and Abhidharma,” op. cit., p. 318.

%% In a dictionary of religion, Ince denies the definition of medition as ‘prolonged thought,” saying that such a definition is
misused. He then re-defines it as what connotes the Hindu dhyana or the Buddhist jhana, and elaborates it as the cessation of
thought. Richard Basil Ince, 4 Dictionary of Religion and Religions, Including Theological and Ecclesiastical Terms
(London,: A. Barker, limited, 1935), p. 176. This represents only part of the term s usage in this work. In this study, the word
meditation refers to the Pali term samadhibhavana, the Buddhist practice of concentration and insight.
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This particular view regarding the Buddhist dharmas (as elements of
existence), states Bronkhorst, gives way to an even greater philosophical
development in some schools of Mahayana Buddhism. The Madhyamaka, for
example, refuses even the existence of the dharmas. The elements of existence
are claimed also to be not ultimately existent. It could then be understood that
the denial of all existence, as found in later Buddhism, develops from the initial
denial of empirical realities. This even results in the denial of the existence of

Buddha(s), as found in literature such as the Prajidaparamita.”®

Cox, also in a historical context connected to Sarvastivada dharma but from a
different perspective, elaborates the notions of Buddhist dharma relating to
concepts such as bhava, svabhava, dravya, prajiapti, svalaksana, and
Sdmdnyalak_sana.266 She discusses also inter-traditional relations and the inter-
relatedness among the Buddhist concepts or dharmas themselves. While a
number of previous scholars have suggested a dynamic, rather than static, sense
of dharmas,”®” as well as stressing their essential inter-relatedness;**® Cox goes
further to clarify also the aims and functions of its notions and their
categorisations. While Stcherbatsky considers the classification of dharmas
into five skandhas to be useless and considers that this practice is retained only
to comply with ‘an old habit of thought’ in the Upanisads,”® Cox explains the
different ways of categorisation as based on ‘different interpretive

- 270
perspectives.’

According to Cox, categorisation is a means to analyse dharmas and its
purpose is soteriological. She identifies the two processes involved in the

analysis of dharma (dharma-pravicaya) as evaluation and description,

25 Bronkhorst, “Some Uses of Dharma in Classical Indian Philosophy,” op. cit., p. 734.
266 Cox, “From Category to Ontology,” op. cit.

267 For example, see A.K. Warder, “Dharma and Data,” Journal of Indian philosophy 1 (1971): 272-295, 275-276; R. M. L.
Gethin, The Buddhist Path to Awakening: A Study of the Bodhi-Pakkhiya Dhamma, Brill’s Indological Library, V. 7.
(Leiden; New York: E.J. Brill, 1992), pp. 147-154.

268 This is reviewed in Cox, op. cit., pp. 545-546.
269 Stcherbatsky, op. cit., p.73. See also pp. 65-73.
2710 Cox, “From Category to Ontology,” op. cit., p. 551.
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focussing on their soteriological significance. The evaluative analysis of
dharmas ‘isolates events significant to practice and clearly distinguishes those
virtuous events that are to be cultivated from the unvirtuous that are to be
abandoned.”*’" Thus, to analyse dharmas is to contribute to practice that leads
towards the final goal, through purification and liberation. In other words,
evaluative analysis of dharmas serves as a guide to the practice of self-
purification and liberation. In contrast, the function of description is to reveal
the ‘true implicit structure’ of dharmas and thus to undermine ‘the
commonplace entities that become ready objects of desire and attachment.” It
thus appears that description of dharmas must co-operate with evaluation in

order to bring the practitioner to the final goal.

Perhaps because of this dual purpose of analysis of dharmaf(s), there arise
different lists of categories from which the later concepts of dharma evolve.
According to Cox, the fivefold taxonomy (paricavastuka) was developed
within the Sarvastivada school as a comprehensive system combining both
evaluation and description in itself. Its arrangement is, however, not

soteriologically hierarchical. She thus concludes:

The previous taxonomic systems begin from specific circumstances of praxis,
perception, and so forth, and present detailed descriptions of the significant activities
or events (dharma) that interact co-operatively in those particular circumstances. The
fivefold taxonomy, by contrast, takes the perspective of the dharmas themselves and
sets out a delimited number of abstract genera that are intended to encompass every
experienced event or phenomenon, or in other words every possible individual instance
of a dharma.*”

While traditional differentiation of the mind and matter is still observed in parts
of the Sarvastivadin new fivefold taxonomy, it also appears that new principles
of arrangement are introduced, probably as a consequence of doctrinal
elaboration and resulting debates from the abhidharma period. The new

categories also suggest further interpretation of the term dharma.*”

27 1hid.
22 Ibid., p. 553.
273 Thid.
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Other than the Sarvastivadin dharma, Conze proposes seven meanings that he
considers ‘philosophically important’ with regard to Buddhist dharma in

general. >’

He shares Stcherbatsky’s opinion that philosophical analysis as
present in the Sarvastivadin ‘dharma-theory’ was present in all early Buddhist
schools rather than being a later development. The seven meanings listed are as

follows:
1. transcendental reality - mirvana which is the object of supreme
knowledge and the dharma-sarana in which the Buddhists take refuge””

2. the law of the universe - the established order or the fixed sequence of

dharma(s) that is ‘immanent, eternal, uncreated”*’®

3. a truly real event - the fact or ontological law according to the dharma-

theory

4. any objective data, mental objects or percept, whether ultimately true or

not
5. characteristic, quality, property, attribute

6. moral law, righteousness, virtue, right behaviour, duty, and religious

practice
7. doctrine, scripture, (cognitive) truth, sacred text
The first five meanings are identified as meanings in an ontological sense. The

sixth is used in a moral sense.

Comparing the classifications and meanings offered by both Pali dhamma and
Sanskrit dharma, we see a general picture of the notions of early Buddhist

dhamma. Its wide range of use is observed in both Pali and early Sanskrit. The

214 Conze, Buddhist Thought in India, op. cit., pp. 92-94.
275 Ibid., p. 92.

26 Conze does not specify what is meant here. Nevertheless, his mention of ‘the fixed sequence of dharma’ (P.
dhammaniyamata) and ‘the established order of dharma’ (P. dhammatthitatd) suggests the identification of dhamma with
‘the rule of causation’ or ‘dependent origination’ (P. paticca-samuppdda). For this is how the Pali dhammaniyamata and
dhammatthitatta are defined.
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difference lies mostly in the later development, which is more advanced and
systematised in the Sarvastivada tradition, when the Sanskrit dharma comes to
be used in the exclusive sense of ‘element of existence,” as Stcherbatsky
claims. Thus, our present study takes the various meanings of the term to be

representative of its early Buddhist usage.*”’

In the following section, our work explores in detail the use of dhamma in
different categories of contexts. In doing so, a categorisation of the term’s
meaning is employed, based on Gethin’s proposed classification with small

adjustments.

Preferred Classifications of Meanings of Dhamma

While this work accepts that there tends to be general agreement among
scholars regarding the meanings of the Buddhist term dhamma, individual

studies still apply different classifications according to their different purposes.

In the present context, a classification of possible meanings and functions of
early Buddhist dhamma is employed, in the hope of developing a deeper
understanding of the compound dhammakdaya as a whole. However, as
previous scholars have noted, it is not always easy to place dhamma in each
occurrence into one specific category only. Despite the elaborate system of
categorisation provided by the Pali commentators, as listed by Carter,”’® it is
still possible that one meaning of dhamma could belong to more than one

category.

With the above in mind and for the sake of brevity, this work borrows the five

categories into which Gethin classes traditional definitions offered in the Pali

279

commentaries.”” However, small adjustments are made to the description of

277 In addition to this, it is observed that the main discussion of early Buddhist dhamma, either in the Pali or Sanskrit usage,
is related to its sense of ‘teaching’ or ‘doctrine.” However, when writing about dhamma as ‘teaching,” individual authors
have focused on different points. As this issue is important to the interpretation of the compound dhammakaya, this work
will discuss it further below.

28 See Carter, Dhamma, op. cit., pp. 157-159.
27 Gethin, “He Who Sees Dhamma Sees Dhammas,” op. cit., Table 2, p. 526.
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each category, in order to suit the context of the present study. The five

categories are as follows:

1) dhamma signifying a mental or physical state; an element of existence
2) dhamma signifying nature or tendency

3) dhamma used in the sense of conduct

4) dhamma signifying reality

5) dhamma as teaching

There follows a brief account regarding the content of the five categories.

1. Dhamma Signifying a Physical or Mental State

Dhamma understood as a physical or mental state or quality, covers also the
meaning of a mentally perceivable element or activity. This is probably similar
to Stcherbatsky’s definition of dhamma as an ‘element of existence.” As
mentioned earlier, Stcherbatsky believes this to be the only real meaning of

280

dhamma.””" Bu-ston similarly claims it to be fundamental meaning of the

281
term.

Warder, however, disagrees with the word ‘element,’ as it provides a
sense of substance and stasis. He argues that a dhamma is ‘non-substance.’ It
‘has no duration,” and ‘is unrest.” Indeed, Warder prefers the translation
‘maintaining’ for dhamma in any instance.”® Cox shares the same opinion that
the word ‘element’ carries merely the static sense. She calls dhammas
‘activities’ or ‘events,” for such a definition carries a dynamic sense of the
Buddhist dogma regarding impermanence.’® Conze, defines it in a more
abstract sense, as “attribute, quality, property, or characteristic.””** While Cox’s

definition seems to subsume dhamma in the sense of imaginary mental objects,

Conze separates this sense of dhamma in a particular category.”®” Gethin adds

80 Stcherbatsky, The Central Conception of Buddhism, op. cit., pp. 5-6, 73-75.
281 By-ston, op. cit., p. 18.

282 Warder, "Dharmas and Data," op. cit.

28 Cox, op. cit., p. 553.

28 Conze, Buddhist Thought in India, op. cit., p. 93.

285 Ibid., p. 79 item 4. C£. Ibid., p. 87.
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that dhamma in this context is usually found in its plural form (dhamma),
which he describes as the mental and physical primary qualities that constitute
the entirety of experience or reality.”* He claims that this notion represents the

287 : -
Thus, in a certain

prevalent usage of the word dhamma in the Pali Nikayas.
sense, this notion of dhamma can be understood as the basic principle

underlying everything, either living or non-living.

Examples of dhamma in this sense are perhaps the twelve conditioned
dhammas belonging to the chain of paticca-samuppada, the process of
‘dependent origination.” Various dhammas listed in many different categories,
such as those found in the Sangiti-sutta®® or Dasuttara-sutta™ of the Digha-
nikaya, and dhammas enumerated in the Ariguttara-nikaya, possess also this

connotation.

Generally, when the term dhamma signifies a physical or mental state, it is
used in a neutral sense. That is, the term itself does not carry any particular
connotation. It is similar to the English word ‘state’ which conveys a merely
neutral meaning. However, different connotations can be added to it either by
the inclusion of a qualitative or when the term dhamma refers to another term
that provides it with a particular connotation. The former case may be seen in
expressions such as ‘kusala dhamma’® (a wholesome state or quality),
‘papadhamma’ (an evil state or quality), ‘uttarimanussadhamma’ (a quality of

further men; a quality of higher men),*” ¢

samanadhamma’ (the quality or
practice of Buddhist renunciants), ‘bodhipakkhika dhamma’ (the quality that

pertains to enlightenment), ‘saraniya dhamma’ (a quality that calls for

286 Gethin, “He Who Sees Dhamma Sees Dhammas,” op. cit., p. 521.
**7 Ibid.

*% D.IIL.207-271.

% D.II1.272-292.

2% This is synonymous with alamariyaiianadassanavisesa, the supernatural quality of knowledge and vision of the noble
ones.
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291

remembrance),””’ or ‘lobhadhamma’ (an attribute that is greed).” The latter

may be seen in the following example:

Dvihi bhikkhave dhammehi samanndgato yathabhatam nikkhitto evam niraye.
Katamehi dvihi? Kodhena ca upanahenaca. .. .

A.196

Monks, a person who is endowed with two dhammas would be thrown in the hell as if
carried there. What are the two? Anger and ill-will....

In this instance, the term ‘dhammas’ in the first sentence of the passage, refers
to anger (kodha) and ill-will (upandha) that appear in the following sentence.
Thus, even though the original connotation of the term is neutral, the term

dhammas 1n this particular passage signifies these two immoral attributes.

Comparing this with the list of Pali and Sinhalese traditional definitions of
dhamma, as listed earlier, we find that the use of dhamma 1n this sense covers
all the meanings given in the Pali and Sinhalese commentaries. With such a
broad range of signification, dhamma belonging to this category usually carries
also other connotations. This category of meaning of the term often overlaps
with other categories, such as mental behaviour. For whenever the term refers
to mental conduct, it possesses also the sense of a ‘mental quality’ or ‘mental

element.’

2. Dhamma Signifying Nature or Tendency

In the first category, it was noted that the notion of dhamma as a physical or
mental state or quality refers to basic elements or states, which possess certain
properties, and which characterise things or phenomena. In this category, the
notion of dhamma as nature or tendency signifies the characteristics or

properties of those things or phenomena in their entirety.

2! This means that the person who is endowed with these qualities will be worthy of recognition among his fellows.

2 Herein, the qualitatives in the first two examples denote wholesome and unwholesome states in general without
specifying what those states are, while the other five represent the term dhamma qualified with an adjective which denotes a
specific connotation.
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Regarding the notion of dhamma in this second category, scholars provide
various descriptions. For example, Oldenberg defines it merely as ‘nature.”*”
Horner identifies it as the primary meaning of dhamma. She argues that it is the
‘natural state or condition of beings and things, the law of their being, what it is
right for them to be, the very stuff of their being, evam-dhammo.”** Thus, this
sense of dhamma is something like a normal course, normal recurrence, or

inclination.

As Gethin notes, the term dhamma, used in the sense of nature or tendency, is
generally found as the last component of a babubbihi (Skt: bahuvrihi)
compound. In this pattern of composition, the term provides the meaning of

‘tendency, nature, character, or quality.’*”

Following are examples of dhamma carrying such a connotation:

evamdhamma = of such nature; whose nature is as such
Jjaradhamma = having aging as nature; whose nature is to be aged
chaddaniyadhamma = whose nature is to be abandoned
anuppadadhamma = whose nature 1s not to arise (again)

These are all particular uses which relate to the translation of the term as

‘nature’ or ‘natural condition.’

For other connotations regarding properties or characteristics, however, the
term could carry such notions even though it is not incorporated as the last
component of a bahubbihi compound. This was demonstrated already in the
first category, which regarded the notion of dhamma as representing physical

or mental elements.

2 Oldenberg, Buddha, Sein Leben, Seine Lehre, Seine Gemeinde, op. cit., p. 256.
2% Horner, “Early Buddhist Dhamma,” op. cit., p. 115.
3 Gethin, “He Who Sees Dhamma Sees Dhammas,” op. cit., pp. 518, 522.
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3. Dhamma Used in the Sense of Conduct or Behaviour

Despite the claim that the meaning of dhamma as an element of existence
underlies all usage of the Buddhist term dhamma, in some instances, the
message delivered by the term dhamma will be made clearer by simply

ascribing other connotations, such as that found in this category.

Here, dhamma includes three means of performance: physical, verbal, and
mental. Regarding its quality, this sense of the term can be further analysed into

three types: 1) neutral, 2) positive, and 3) negative.

1) Dhamma used in the neutral sense of conduct
The use of dhamma in the neutral sense of action equals the term kamma,
meaning ‘action’ or ‘deed’ in that the term itself does not carry any positive or
negative connotations. But such connotations can be added to the term through
the addition of other words referring to such characteristics, such as
vasaladhamma ‘action of an outcast,” gamadhamma ‘action of a householder.’
In these instances, the term dhamma itself is used in a neutral sense, but the

qualitative adds a specific context to it.

2) Dhamma used in the sense of positive conduct

Frequently, dhamma 1is used alone in the sense of positive behaviour.
Whenever it appears along with its opposite ‘adhamma,” the term dhamma
always has a positive connotation. Its positive meaning as a ‘wholesome deed
or practice’ is usually connected with other terms derived from the root car
‘practice.” A frequently found pattern is ‘dhammam carati’ meaning ‘(He)
practises good conduct.” Such usage of dhamma is found in the Majjhima-
nikaya:

. maharaja dhammam carati brahmanagahapatikesu negamesu c'eva janapadesu
ca....

M.IL.74

... the great king behaves appropriately to brahmins, householders, villagers, as well
as country-folk ....
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In this instance, the term dhamma 1is used as an adverb, meaning

‘appropriately.’

With regard to verbal action, the term is connected with other words derived

from the root vad, meaning ‘speak,’ as in the following example:

ragam ca dosam ca pahaya moham dhammam vadanta va bhavanti santo.
S.1.184
Having abandoned lust, anger, and delusion, they are virtuous men talking dhamma.

This sense of dhamma is found also in the negative form ‘adhamma’ with the

opposite meaning of ‘no good’ or ‘bad.” For example:

manussesu yo hoti setthasammato. So ce adhammam carati pageva itara paja
A.IL75

He who is regarded as the highest among people. If he practises evil (deeds), what else
could be said with regard to other people?

In this instance, the term dhamma alone possesses a positive meaning. The

5296

negative sense is added by the prefix ‘a-.””" Therefore, in the above example,

the last sentence could be literally translated as ‘If he practises a not-good

(deed)....

Such a meaning of dhamma, signifying positive action or speech, could be
found also in the instrumental form dhammena. Here, it is to be used
adverbially, and translated as ‘rightly, ‘appropriately,” or ‘well.” The same
holds true for its negative form adhammena which can be translated as

‘wrongly,” ‘inappropriately,” or ‘badly.’

The term dhamma in this sense is found mostly in a compound, where it is
connected with another component derived from the root car ‘practise’ or vad

‘speak.” Examples of such compounds are as follows:

dhammacari = who normally practises good conduct

2% According to Pali grammatical rules, this negative sense has its root in a particular word ‘na.” This word retains its normal
form when its function is that of negating a verb. But when it negates an adjective or a noun, it forms a prefix to the
substantive in order to provide a sense of negation. In such cases, the word ‘na’ alters itself to the prefix ‘a-” or ‘an-,’
according to the first letter of the following substantive. In the case of ‘adhamma,’ the term ‘dhamma’ alone carries the
positive sense of conduct. The prefix ‘a-’ negates the original sense of the term, thus altering the meaning of the whole new
word to ‘not-dhamma,’ ‘not-good,” ‘not-appropriate,” or ‘not-right.’
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dhammavadi = who normally speaks good, virtuous speeches
dhammaditthi = (who has) correct view
dhammacariya = good practice, right conduct

dhammaraja = a king who is endowed with morality, who reigns with

good conduct
anudhamma- = following the righteous way

This connotation of dhamma covers the definitions guna (moral quality),
sucarita (good conduct), and 7iaya (proper manner), provided in the Pali
traditional accounts. It is equal also to d@cara (proper conduct), which is formed

in opposition to anacara (improper conduct).
3) Dhamma used in a negative sense in regard to conduct

The use of dhamma in relation to unwholesome action or deed is found less
frequently. The term more commonly takes on this connotation when it refers
to an offence, when it is used in relation to the monastic rules. Offence means
any violation committed against the discipline. Once committed, different
levels of penalty are incurred, depending on how strong the offence is.”’
Dhamma used in this sense thus appears mostly in the Vinaya-pitaka of the Pali

canon. It can be found also in the Sutta-pitaka, but rarely.

The usage of dhamma in the sense of an offence is easily recognised, for it

usually follows the specific title of an offence, as in the following examples.

1) asuddho hoti puggalo anfiataram parajikam dhammam ajjhapanno
Vin.IIL.166

7 The offence considered strongest is entitled Pardjika, meaning ‘that which involves expulsion.” Once committed, the
monk is to be expelled from the order and will not be accepted to the order again. Four kinds of conduct are considered the
gravest offences: 1) killing a human being 2) stealing anothers’ property 3) sexual intercourse 4) assertion of one’s own non-
existing supranatural quality. For a monk who really possesses such quality, such a declaration is not considered the gravest
of offences.

The second strongest offence requires many steps of formal expiation, including an official expiation ceremony in the midst
of the Sangha as the last step. Expiation by personal confession with a promise of future restraint, witnessed by a fellow
monk, is required for other offences.
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. . 298
Unclean is a person who has committed a gravest offence.

2) apanno va sarighadisesam dhammam yathadhammam patikarissati
A.IL.242

The bhikkhu who has committed the second heaviest offence will expiate lawfully.””

In some cases, the term does not follow the specific title of an offence, but the

title that the term dhamma refers to appears somewhere in the same passage.

dvinnam dhammanam afifiatarena vadeyya sarighadisesena va pacittiyena vd....
VinIIL.191

(if a trustworthy person) would accuse (the bhikkhu) with any of the two offences
(dhammas), namely, the offence requiring the Sarigha (sarighadisesa) or that requiring
expiation (pdcittiya) ....>"

Besides overlapping with the first category of meaning regarding a physical or
mental state, the usage of dhamma in this category - as conduct or behaviour -
could also overlap with other categories, such as teaching. When the term
denotes a teaching prescribed under the Buddha’s authority, it calls for practice
of physical, verbal, or mental action. Thus, a title such as ‘sekhiya dhamma,’
‘courtesy to be learned’ signifies teaching, on the one hand, and a physical

behaviour on the other hand.

4. Dhamma Signifying Reality

Sometimes, the term dhamma refers to the reality that the Buddha has realised

in his enlightenment. It is the reality from which his teaching originates.*"'

There is general consensus with regard to what the Buddha realised and taught;

that the heart of Buddhist teaching is the ‘four noble truths’ (catu ariya-

28 Etymologically, perhaps pardjika means ‘that which involves expulsion,” as Burnouf suggests. See Childers, op. cit., p.
333b. The Indian commentators, however, refer the word to pardjita, meaning ‘the person who is defeated;’ for the monk
who commits this offence must be expelled from the priesthood. No expiation is permitted. Frequently, this offence is
equated with ‘death from the monkhood,’ as the re-ordination of the person is not allowed under any circumstances.

2 Literally, Sanghddisesa means ‘requiring Sarigha at every stage,” for a monk who commits such an offence is required to
expiate in a formal ceremony within the Sarigha.

3% The distinction between Sarighddisesa and Pacittiva offences is that the former requires the Sarigha at every stage of
expiation, while the expiation for the latter could be done in the presence of only one other monk Also the former requires a
formal ceremony, while the latter could be done privately.

3 The Buddha’s teaching that directs his disciples to the realisation of such an experience will be classed in another
category, i.e., ‘dhamma as teaching.” This will be discussed in the next section.
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2 Some prefer to emphasise the ‘noble eightfold path’ (ariya

sacca).
atthangika-magga) or ‘dependent origination’ (paticca-samuppada) instead.””
Others may prefer to emphasise that the Buddha has realised and taught
nibbana. This divergence of emphasis in regard to what the Buddha has
realised may be attributable to the different explanations found in particular
Pali passages. However, different explanations do not always represent
disagreement, for different names can be ascribed to the same realities, when

viewed in their different aspects. In this regard, an inquiry into different Pali

passages explaining the Buddha’s enlightenment may help clarify this point.

In the Dhammacakkappavattana-sutta,” the Buddha declares® that he has
realised the four truths during his enlightenment. He first relates to his audience
that he has realised ‘the middle path’ (majjhima patipada) that leads to
nibbana. He identifies this ‘middle path’ with the ‘noble eightfold path.”**® At
307

the same time, the latter 1s described as the fourth of the four noble truths

that he has realised.

Elsewhere,’*®

the narrative parts of the canon relate the events that occurred
immediately after the Buddha’s perfect enlightenment. In the first week, he is
said to have sat in a single posture for seven days, experiencing the bliss of

release. One night, " he reflected upon dependent origination (paticca

392 Gethin, “He Who Sees Dhamma Sees Dhammas,” op. cit., p. 522.

393 Ibid., Horsch, op. cit. In the latter paper, Horsch claims that the Buddhist notion of dhamma is equivalent to paticca-

samuppada ‘dependent origination.” He sketches out a certain line of development of the term dharma in Indian usage and
claims a direct development of the Buddhist notion of dharma as dependent origination from the Vedic use of the world law.

304 S v .420-424.

395 This work agrees that the arrangement of the sutta contents could have been created to serve a mnemonic function during
the period of the propagation of Buddhist teachings through the oral tradition (mukhapatha). However, the contents
themselves should have been taken from the Buddha’s own declarations.

3% The ‘noble eightfold path’ (ariva-attharngika-maggga) is constituted of 1) right view (sammaditthi), 2) right thought
(sammasankappa), 3) right speech (sammavdaca), 4) right action (sammakammanta), 5) right livelihood (samma-ajiva), 6)
right effort (sammavayama), 7) right mindfulness (sammadasati), and 8) right concentration (sammasamadhi).

397 The “four noble truths’ (catu ariya-sacca) refer to the truths that the Buddha and his noble disciples have realised in their
enlightenment. These are 1) ‘dukkha’ the pain or displeasure one necessarily encounters while in the cycle of rebirth 2)
‘dukkha-samudaya’ the causes of dukkha 3) ‘dukkhanirodha’ the cessation of dukkha and 4) ‘dukkhanirodhagamini
patipada’ the path or practice that leads to the cessation of dukkha.

398 vin1.1-3, Ud.1-3.

399 pPresumably this occurs in the last night of the week. It is not stated clearly in the Pali passage which night is meant here,
but this event is noted after the mention of his seven-day long meditation.
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310

samuppada)’ "~ both in forward and reverse orders, regarding the ways in which

the conditioned dhammas originate and how they become extinct.

At the end of each watch of the night, after his contemplation, the Buddha
utters a solemn speech. The context of the words uttered in the three watches is
almost the same, with a small difference. Even though the passage does not
distinguish the content of dependent origination pondered in the three watches,
the difference between the three utterances suggests an increasing depth of

contemplation as time passed.

In the first watch, the utterance is recorded as follows:

yada have patubhavanti dhamma atapino jhayato brahmanassa
ath'assa kankha vapayanti sabba  yato pajanati sahetudhammam.

Ud.1

Whenever dhammas become manifest to the ardent meditating brahmin,
Then his doubts all vanish, for he comprehends the dhamma-with-cause.

In this verse, the term dhamma appears twice: first in the plural form of the
simple term, and later as a constituent of a singular compound sahetudhamma.
According to the context, its first appearance represents the items realised in

the Buddha’s meditation. Its second appearance affirms this point and provides

319 According to the canon, all dhammas in the “cycle of rebirth’ (samsara) arise according to their corresponding conditions.
Having arisen, they contribute further to the rise of other conditioned dhammas. Without the corresponding conditions, these
dhammas do not arise. The successive rise of the conditioned dhammas form a chain of causation entitled ‘dependent
origination.” This is usually described in the following manner:

1. avijjapaccaya sankhara Having ignorance as condition, volitional formations arise.

2. sankharapaccaya vifirianam Having volitional formation as condition, consciousness arises.
3. vifiianapaccayda namaripam Having consciousness as condition, name and form arise.

4. namariupapaccaya salayatanam Having name and form as condition, six sense-faculties arise.
5. saldayatanapaccaya phasso Having six sense-faculties as condition, contact arises.

6. phassapaccayad vedana Having contact as condition, sense-experience arises.

7. vedanapaccaya tanhd Having sense-experience as condition, craving arises.

8. tanhdpaccaya upadanam Having craving as condition, attachment arises.

9. upadanapaccayd bhavo Having attachment as condition, existence arises.

10. bhavapaccaya jati Having existence as condition, birth arises.

11. jatipaccaya jaramaranam-soka-parideva-dukkha-domanass-upaydsa sambhavanti Having birth as condition,

aging and death, sorrow, lamentation, pain, displeasure, and desperation arise.

In the reverse order, it is said that these elements become extinct when the corresponding conditions cease without remains.
That is their cessation.

From the details listed above, it can be said that the dependent origination (paticca samuppada) represents the first and
second truths, ‘dukkha’ and ‘its causes.’
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the additional information that the term dhamma mentioned here refers to the
‘conditioned dhammas’ that would arise according to corresponding

311

condition.” " Here, the term dhamma together with a bahubbihi compound

312 constitute a kammadhdraya compound sahetudhamma.’" The

‘sahetu,
bahubbihi compound sahetu, translated as ‘with cause,” performs the adjectival
function of qualifying the term dhamma. Hence, the whole kammadharaya
compound ‘sahetudhamma’ is translated as ‘dhamma-with-cause,” as opposed
to ‘dhamma without cause.” Thus, it denotes a category of dhamma for which
origination is dependent on a cause (or causes). Such a meaning of
sahetudhamma suggests that each item the Buddha reviewed and realised
during the first watch of the night was ‘conditioned.” The mention of dhamma-
with-cause implies that the Buddha realised the dhamma which is a result,

along with its cause(s). Thus their relationship as ‘dependent causation’ was

realised.

In the second watch, as recorded, the Buddha uttered a similar verse with a

small difference in the last line:

yada have patubhavanti dhamma atapino jhayato brahmanassa
ath'assa kankha vapayanti sabba  yato khayam paccayanam avedi.

Vin.I.2

Whenever dhammas become manifest to the ardent meditating brahman,
Then his doubts all vanish, for he has realised the exhaustion of the causes.

The wording suggests that the Buddha’s state of realisation in the second watch
is a continuation of that in the first watch. It indicates the exhaustion of the
causes of those conditioned dhammas which were realised during the first
watch. This results in the non-arising of those dhammas, and thus the breaking

314

of the chain of the dependently originated dhammas.”™ This may be compared

311 See the details of dependent origination provided above.

312 A bahubbihi or “attributive’ compound is a form whereby components collectively refer to another substantive. In this
case, the attributive compound ‘sahetu’ can be grammatically analysed as ‘saha hetund (or hetiihi) vattatiti sahetu.’ 1t is
composed of two constituents: ‘saha, meaning ‘with’ and ‘hetu,” meaning ‘cause.’ This form is generally referred to as
‘saha-pubbapada-pahubbihi-samdsa,’ or ‘the attributive compound with ‘saha’ as the first (former) constituent.

313 A kammadharaya or “adjectival’ compound is formed by combining a substantive with an adjective. In this case, the term
‘dhamma’ is the substantive qualified by a bahubbihi compound ‘sahetu.’

314 This represents the realisation of the reverse order of ‘dependent origination.’
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to the Buddha’s conquest over Mara and his army, as further expressed in the

verse uttered in the third watch:

yada have patubhavanti dhamma atapino jhayato brahmanassa
vidhiipayam titthati marasenam suriyo’va obhasayam antalikkham
Vin.I.2

Whenever dhammas become manifest to the ardent meditating brahman,
Then he stands expelling Mara and his army, just as the sun illuminating the sky.

In this passage, the Buddha’s victory is compared to the sun that expels
darkness from the sky. It represents, on the one hand, the permanent
eradication of all defilements, so that they cannot recur in the future. On the
other hand, it implies brightness or ‘the absence of darkness,” resulting from

such a victory over the defilements.

Regarding the Buddha’s realisation of dhammas, expressed in these three
verses after a continuous process of reviewing, the term dhamma denotes
‘elements of existence’ that are dependently originated endlessly, as long as

their causes remain.

Furthermore, the specific term sahetudhamma, ‘dhamma-with-cause,” implies
also the existence of its opposite, ‘dhamma without cause.” This is a general
expression for nibbana, the unconditioned. Thus it could be understood that the
dhammas which the Buddha realised during his enlightenment were both the

‘conditioned’ and ‘unconditioned’ dhammas.

The Buddha’s discourse about the profundity of dhammas, as presented in the
Ariyapariyesana-sutta, supports this conclusion. It is recorded that he was
reluctant to preach after his seventh week of enlightenment because the
dhammas he had realised are very hard to comprehend, especially for beings

who are still attached to sensual pleasure and desire:

adhigato kho myayam dhammo gambhiro duddaso duranubodho santo panito
atakkavacaro nipuno panditavedaniyo. alayarama kho panayam paja alayarata
alayasammudita. alayaramaya kho pana pajaya alayarataya alayasammuditaya
duddasam idam thanam yad idam idappaccayata paticcasamuppado, idam pi kho
thanam sududdasam yad idam sabbasamkharasamatho sabbiipadhipatinissaggo
tanhakkhayo virago nirodho nibbanam.
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Vin.1.4-5, M.1.167-168, S.1.136.

This dhamma attained by me is deep, hard to see, hard to comprehend, subtle, fine,
beyond the sphere of reasoning, recondite, apprehensible only to the wise. These
people, however, are so delighted in, devoted to, and so attached to desire. For people
with such attachment, this is hard to see, namely, the law of causality, the dependent
origination. Also the most difficult for them to see is the extinction of all conditioned
elements, the abandonment of all substrata of rebirth, the destruction of desire, the
absence of passion, the cessation, nibbana.

In this passage, it is clarified that the dhammas the Buddha realised in his
enlightenment, are both the ‘conditioned,’ represented by the law of causality,

315
Here,

and the ‘unconditioned,” represented by various epithets of nibbana.
three out of the four noble truths are mentioned: dependent causation refers to
the first two truths, i.e., dukkha and its causes, and its cessation refers to the
third truth, namely dukkhanirodha. 1t can be said that the fourth truth is implied

also in the realisation of the law of causality, especially in its reverse order.

While nibbana, dependent origination, the noble eightfold path, and the four
noble truths are directly declared to have been realised in the Buddha’s
enlightenment; some other aspects of reality were implied also in the canon.
However, it is a more complicated matter to clarify further the nature of those

realities.

Traditional exegeses offer similar ideas regarding such realities. As Carter
notes, MA defines dhamma in both compounds ‘ditthadhamma’ (having seen

dhamma),'® and ‘viditadhamma® (having known dhamma)’®"" merely as

»318

saccani ‘truths.’”" But the Dharmapradipika defines dhamma in a similar

phrase ‘ditthadhamma pattadhamma’ (having seen dhamma, having attained

»319

dhamma) as ‘paths, fruits, and nibbana.’”~ This is similar to Bu-ston who

classifies the realities as (noble) paths and fruits.

315 The synonyms of nibbana provided in the passage indicate that nibbana can be identified with the third truth, ‘the
cessation of dukkha.’

318 Lit. by whom the dhamma is seen.’
317 Lit. ‘by whom the dhamma is known.’
318 Carter, Dhamma, op. cit., p. 60.

319 Ibid., p. 137.
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Even though these transcendental paths and fruits are not stated directly in the
events regarding the Buddha’s enlightenment, it is evident that they are steps to
be attained during the progression towards perfect enlightenment, as mentioned

here and there throughout the Pali canon.

Occasionally the Pali canon ranks the Buddhist noble ones according to their
levels of attainment. For example, In the Dhammakathika-vagga™>° of the
Samyutta-nikdya, the venerable Sariputta declares a number of negative aspects

of the five aggregates™'

that a Buddhist monk should ponder. If he paid careful
attention, it would result in his spiritual progress. Thereafter, the steps involved
in such a progression, namely, the attainment of the fruits of higher noble
states, are itemised. Having carefully attended to the five aggregates, the

following attainments could be anticipated:

1. A virtuous monk (silavanta bhikkhu) will attain the fruit of the Stream-

attaining state (Sotapattiphala).

2. A Stream-attainer (Sotapanna) will attain the fruit of the Once-returning

state (Sakadagamiphala).

3. A once returner (Sakadagami) will attain the fruit of the Non-returning
state (andagamiphala).

4. A Non-returner (andgami) will attain the fruit of Arhatship

(arahattaphala).

5. For an Arhat (arahant), even though there is no further state to be
attained, such a proper observation will lead to pleasant dwelling and

mindfulness.

In this list, different levels of the noble fruits are said to be attained in

succession from the Stream-attaining state up to the emancipation or Arhatship.

320 S TI1.167-169.

321 The Pali expression ‘paiica-upadanakkhandha’ is literally translated as the ‘five aggregates subject to attachment.” These
khandhas should be viewed as impermanent, unpleasing, as a disease, as a tumour, as a dart, as misery, as an affliction, as
alien, as disintegrating, as empty, as not-self.
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Elsewhere, eight, instead of four, levels of Buddhist noble disciples are listed:

1. an emancipated one or an Arhat (arahant)’*

2. a noble one who is faring along towards penetration of the fruit of

Arhatship (arahattaphalasacchikiriyaya patipanna)
3. a Non-returner (andagami)

4. a noble one who is faring along towards penetration of the fruit of Non-

returning (anagamiphalasacchikiriyaya patipanna)
5. a Once-returner (sakadagami)

6. a noble one who is faring along towards penetration of the fruit of Once-

returning (sakadagamiphalasacchikiriyaya patipanna)
7. a Stream-attainer (sotapanna)

8. a noble one who is faring along towards penetration of the fruit of

Stream-attaining (sotapattiphalasacchikiriyaya patipanna)

Individuals who have attained these states are sometimes called ‘eight great
living beings’ (mahanta bhiita) within this discipline.”” They are said to be
worthy of adoration, hospitality, offering, and veneration, for they are entitled

an incomparable field of merit.***

These eight noble persons are mentioned
frequently in a particular expression “four pairs or eight individuals,”** found

in the description of the assembly of noble disciples (ariya-sarngha).

26

In the Indriya-samyutta, >*° where the equality (samatta) and fullness

(paripiratta) of the five controlling faculties (paric-indriya)®*’ are graded

322 This signifies an individual who has attained the Buddhist summum bonum.
B AIV.204.

24D 111255, AIV.292, AIV.373.

325 Pali: “cattari purisayugani attha purisapuggald

208.v.202.

327 The five controlling faculties (pafica-indriya) refer to confidence (saddhd), energy (viriva), mindfulness (sati),
concentration (samadhi), and wisdom (parifia). These five qualities of an arahant are both well balanced and perfect. Other
noble disciples possess them in lesser degrees of equality and completeness.
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according to individuals, the above eight noble persons are said to possess these

five elements in respectively lesser degrees of their equality and fullness.

The same ranking is found elsewhere, wherever the actual qualities of these
Buddhist nobles are to be graded. For example, in the Dakkhinavibharga-

328

sutta,”” the Buddha declares different degrees of merit that can be anticipated

as a result of offering gifts (dana) to different individuals. According to the
sutta, it may be expected that making an offering to an animal (tiracchanagata)
would yield a hundredfold.’® Respectively higher degrees of merit can be
anticipated as a result of giving to the following individuals:

1. an unvirtuous worldling (puthujjanadussila)

2. avirtuous worldling (puthujjanasilavant)

3. an outsider who is detached from sensual pleasures (bahiraka kamesu

o330
vitaraga)

4. one faring along for the penetration of the fruit of the Stream-attaining

(sotapattiphalasacchikiriyaya patipanna)
5. a Stream-attainer (sotapanna)

6. one faring along for the penetration of the fruit of the Once-returning

(sakadagamiphalasacchikiriyaya patipanna)
7. a Once-returner (sakaddagami)

8. one faring along for the penetration of the fruit of the Non-returning

(andagamiphalasacchikiriyaya patipanna)

9. a Non-returner (anagami)

328 MLIIL255.

329 Traditionally, this is understood as the yielding of results for a hundred lifetimes. But the strength of the retribution
depends on many factors such as the virtuous qualities (guna) of both the donator (dayaka) and the receiver (patigahaka), the
pure intention of giving (cetana), and so on.

330 This refers to a non-Buddhist jhdyin.
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10. one faring along for the penetration of the fruit of Arhatship
(arahattaphalasacchikiriyaya patipanna)

11. an Arhat (arahant)
12. one enlightened for and by himself alone (Paccekabuddha)

13. a Tathagata, the enlightened, the fully self-awakened Arhat (Tathdgata

arahanta sammdasambuddha)

Linguistically, the title ‘phalasacckhikiriyaya patipanno’ or ‘one faring along
for the penetration of the fruit’ could be interpreted as ‘any individual who is
attempting to win the particular noble fruits.” Philosophically, however, the
ranking of his qualities in the above order limits such an interpretation. Instead,

it indicates his state of being one of the Buddhist nobles (ariya puggala).

For instance, ‘one who is faring along towards penetration of the fruit of
Arhatship’ (arahattaphalasacchikiriyaya patipanna) is ranked as a greater field
of merit than a Non-returner (anagami). Also in the previous list, he is said to
possess a fuller degree of the five controlling faculties (paricindriya) than that
possessed by a Non-returner. This indicates that such an individual has already
attained the fruit of Non-returning state (andgamiphala), and is proceeding a
step further towards Arhatship (arahatta). The same applies for the title ‘one
faring along for the penetration of the fruit of the Non-returning’
(anagamiphalasacchikiriyaya patipanna) which signifies an individual who
has already attained the state of Once-returner (sakaddagami), and is proceeding
a step further towards the Non-returning state (anagami). Likewise, he is said
to possess a fuller degree of the five controlling faculties (paricindriya) than
that possessed by a Once-returner (sakadagami).”' Therefore, the word
‘patipanna’ (farer) in the above list indicates not only the person’s ‘attempt’ or
‘intention’ to proceed to a higher state, but also the ‘accomplishment’ of a pre-

requisite state, 1.e., the acquisition of qualities of a ‘higher level than the fruit

318v.202.
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of the previous state.” In the old strata of the Pali canon, an individual who has
achieved such a ‘prerequisite state’ of a noble fruit is entitled ‘one who is
faring along the penetration of the fruit’ (phala-sacchikiriyaya patipanna) of
that level. Such ‘prerequisite states’ of the four fruits are named in the Niddesa,
Patisambhidamagga and the Abhidhamma-pitaka as ‘four
transcendental/supramundane paths’ (lokuttara maggas) from the ‘path to
Stream-entering’ (sotapatti-magga) up to the ‘path to Arhatship’ (arahatta-
magga).”** These four paths together with the four noble fruits constitute eight
successive noble states, listed and elaborated in detail in the later strata of the

. 333
Pali canon,”" as follows:

1) the path of Stream-attaining (sotapattimagga)
2) the fruit of Stream-attaining (sotapattiphala)

3) the path of Once-returning (sakadagamimagga)
4) the fruit of Once-returning (sakadagamiphala)
5) the path of Non-returning (andgamimagga)

6) the fruit of Non-returning (anagamiphala)

334

7) the path of Arthatship (arahattamagga)
8) the fruit of Arhatship (arahattaphala)

Among these, a person who has achieved steps 2, 4, 6, or 8 (the four fruits) is

called a Stream-attainer (sotapanna), a Once-returner (sakadagami), a Non-

32 For example, see Nd1.114, Nd1.202, Ps.1.25-26, Ps.1.33, Ps.1.47, Ps.1.69-70, Ps.11.13, Ps.IL.31.

** For example, see Ps.1.68, Ps.1.75, Ps.1.82, Ps.1.115-117, Ps.IL12, Ps.11.30, Ps.I1.54-55, Ps.I1.71, Ps.IL.217, Vbh.335. In Pali
commentaries, these eight states and nibbana are collectively called ‘nine transcendent dhammas’ (nava lokuttara dhamma)

334 Note that the word ‘arahattamagga’ (path to emancipation) in the list, used in the Buddhist sense, refers to the state
accomplished by the ‘noble one who is faring along for the fruit of emancipation’ (arahattaphalasacchikiriyaya patipanna).
It is different from that mentioned in a specific expression such as ‘arahat, or the one who has attained to the path of arahat’
(‘arahd va arahattamaggam va samapanno’ or the like) used among non-Buddhists or found in the Buddha’s conversation
with non-Buddhist(s). For an example of such a non-Buddhist expression, see A.I1.42, Ud.7, Ud.65-66. In this expression,
the words arahat and arahattamagga come together without mentioning other Buddhist noble states, even though the Pali
Nikayas are well aware of the different levels of noble fruits. For examples of Nikdya passages that mention Buddhist noble
fruits, see D.I1.255, M.I1.255, S.11.167, S.V.202, A.IV.204. In such a non-Buddhist expression, the word arahat does not
strictly denote an individual who has achieved the highest goal of Buddhism, but rather any holy person (ariyan) in a broader
sense, probably similar to the word ‘saint’ in English. Hence, the word ‘arahattamagga’ in the non-Buddhist sense refers to
any individual who has found the ariyan path, rather than strictly to ‘the Buddhist noble one who is faring along toward
penetration of the fruit of emancipation’ (arahattaphalasacchikiriyaya patipanna) as in Buddhist usage.
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returner (andgami), or an Arhat (arahanta) respectively. These four fruits are
identified with the fruits of the Buddhist monkhood.”” They are dhammas to

be known experientially.”*

Even though these paths and fruits are mostly related to Buddhist noble
disciples, the epithets of the Buddha as ‘araham sammdsambuddha’ (the
perfect self-enlightened Arhat) indicates that he has attained the highest state of
the list. And as those transcendental states are to be attained in succession, it
can be concluded that the Buddha has realised all those transcendental paths

and fruits in his enlightenment.

While these paths and fruits could be said to be mental states, qualities, or
elements, as classed in the first category of the meanings of dhamma; they are
also realities to be attained. In regard to their relation to the noble truths, the
four paths may be identified roughly with the fourth truth, and the four fruits
with the third.*” Therefore, the realities that the Buddha realised in his
enlightenment may be summarised broadly as the four noble truths, including
the noble eightfold path, four transcendent paths and their corresponding fruits,

dependent origination, and nibbana.

The realisation of these dhammas yields unmeasurable insights to the
enlightened ones regarding the realities of the world, the cycle of rebirth, and
that which lies beyond. These are manifested in the wider range of Buddhist
usage of the term dhamma, which is generally said to signify doctrine or

teaching, as placed in the following category.

335D 111.227-228, S.V .25.

336 D II1.277. Here, the phrase ‘to be known is translated from the Pali ‘abhififieyya.” The Pali term abhififia means higher or
supernatural knowledge, and is associated with concentrated mental states at the level of the four jhanas. Thus these four
fruits may not be said to be intellectually comprehended but rather to be experienced spiritually through the power of a
highly concentrated mind.

337 Sutta references to the magga generally refers to ‘the noble eightfold path’ which is mentioned in the Pali canon as the
best of all ‘conditioned states’ (A.Il.34). The four transcendent maggas are also understood by the Theravadins as
‘conditioned’ (Kv.318, Kv.580.). Hence, they should be equivalent, at least roughly, for ‘the noble eightfold path’ can by no
means a higher state than the ‘four transcendent maggas.” Also, as understood by the Theravadins, the four phalas are
‘unconditioned” (Kv.580-581). Hence, they should be roughly equivalent to the third truth, according to the different levels
of spiritual realisation. Further discussion will be made below in the section regarding ‘manners in which dhammas are
realised.’
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5. Dhamma as Teaching

Closely related to the meaning of dhamma as ‘reality’ or ‘truth’ is its usage in
the sense of ‘teaching.” It is evident that dhamma in this sense represents a
common Indian usage in all periods. Whenever one asks ‘to whose dhamma is
your consent given?,””" one means ‘to whose feaching....” Also in the early
Buddhist usage, we usually find phrases such as ‘dhammam deseyyam,’
meaning ‘I would preach dhamma;’> ‘dhammo pakasito,” meaning ‘the dhamma
announced (by the Buddha);” ‘dhammam suneyyam,’ translated as ‘I should
listen to dhamma;’ or ‘sutadhamma’ ‘having heard dhamma.’ Dhamma in

these instances refers to ‘teaching.’

This meaning of dhamma covers six following definitions provided in Pali
commentaries:>>
1) desand = preaching, sermon, tenet

2) pariyatti = scripture, formulated doctrine, text, authoritative teaching to

be learned, memorised, mastered
3) buddhabhasita = that which was spoken by the Buddha
4) tripitakapali = the texts that are the three pitakas
5) fidya = proper manner, propriety
6) dcara = proper conduct
Among these, the first four definitions are straightforward. The remaining,

while carrying the notion of good conduct, possess also the meaning of

teaching in a prescriptive context, i.e., practice.

Scholarly discussions regarding dhamma in this sense present both similarities

and differences. For example, among the ten definitions of dharma listed in the

338 Kassa tvam dhammam rocesi = “To whose dhamma do you give your consent?’ or ‘Whose dhamma do you like?’
Vin.[.40-41, M.1.170, M.IIL.238.

339 Carter, Dhamma, op. cit., pp. 157-159.



88

Vyakhyayukti mentioned earlier, Bu-ston®* explains four of them in the sense
of doctrine: virtue (sila), the path (magga), nibbana, and scripture. Of the four,
the first three items are regarded as ‘the highest doctrine,” for they put an end to
every kind of defilement and phenomenal existence.”*' Verbal expression of
these dharmas is ‘scripture.’ It is also said to be doctrine, for it prescribes a

means of destroying all defilements.

Two characteristics of scripture, as ‘verbal expression of the truth’ and as the
‘prescription of a means to realise it,” agree with the two aspects of ‘doctrine’
maintained by some contemporary scholars. Gombrich, for example, defines
dharma in the sense of doctrine in two aspects: descriptive and prescriptive.
The former 1s ‘the Buddha’s account describing his experience’ and the latter is

342 He calls the former ‘truth’ and

‘a message prescribing what to do about it.
the latter ‘law.”**> A similar idea is found in Collin’s work, when he draws
attention to the twin aspects of description and prescription present in the Pali

344
canon.

Bu-ston classifies ‘dharma’ in the sense of doctrine in two different ways. On
the one hand, he defines it as ‘theory’ and ‘practice.” Theory is defined as ‘the

word that introduces learners into the sphere of practice.”**

These two aspects
of doctrine agree with the Pali expressions of dhamma as ‘pariyatti’ and
‘patipatti’ respectively. **® On the other hand, he classifies ‘dhamma as
doctrine’ into scripture and its subject-matter. The former is the verbal
expression of the latter which Bu-ston classifies further as ‘fruit’ (phala) and

‘path’ (marga). In the Abhidharmakosa, Vasubandhu defines fruit as

340 By-ston, op. cit., p. 21.

3! In this respect, these three items are considered ‘realities,” being the content of the ‘teaching.” Hence, it appears that the
word ‘doctrine’ in Bu-ston’s writing refers to ‘what the Buddha taught about’ rather than to his ‘verbal teaching.’

342 Gethin, “He Who Sees Dhamma Sees Dhammas,” op. cit., p. 529 referring to Richard Gombrich, How Buddhism Began,
op. cit., pp. 34-36.

33 Gombrich, Theravada Buddhism, op. cit., p. 2.

3% Collins, “On the Very Idea of the Pali Canon,” op. cit., p. 102.

345 Bu-ston, op. cit., p. 22.

346 Gethin, “He Who Sees Dhamma Sees Dhammas,” op. cit., p. 540, note 44.
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‘deliverance from passions’ and path as ‘that, by means of which such is
attained.” The Uttaratantra also defines both of them as ‘that which represents
liberation from passions’ and ‘that which leads to it (liberation)’

. 34
respectively.”*’

Bu-ston’s classification of doctrine as ‘scripture’ and ‘its subject-matter’ is
similar to its separation into ‘text’ and ‘its content’ made by other scholars. For
instance, Gethin puts it: “[D]hamma can mean the teaching of the Buddha and
the texts that contain those teachings, defined as ‘the word of the Buddha

348 . . .
772" However, small variations in their

contained in the Three Baskets.
explanations of the word ‘doctrine’ or ‘teaching’ can also be observed. It seems
that ‘subject-matter’ in Bu-ston’s description refers to the reality, rather than
mere ‘word’ or ‘speech;” while Gethin’s states clearly that what he means by

the ‘teaching of the Buddha’ refers to the ‘word’ as contained in the Tipitaka.

Since dhamma in the sense of reality was already discussed in the previous
category, this category deals mainly with its usage as ‘doctrine’ or ‘teaching’ in
the sense of ‘the Buddha’s words.” As stated earlier, scholars suggest two
different functions of dhamma as teaching: description and prescription. The
former refers to verbal expression of the reality or truth, while the latter

signifies practice - the means to realise the reality.

Generally, these two aspects of the Buddhist teaching appear together.
Whenever one is taught to do something, a description is usually provided in
minute detail as to what it is, how and why one has to do so, and so on.**
Nevertheless, monastic disciplines can be more prescriptive, as is usually

indicated by the words ‘should’ and ‘must.”**’ Gombrich describes this as a

347 Here, the “fruit’ or ‘result’ is identified further as nirvana, the quiescence of birth, senescent, death, displeasure and pain.

348 Gethin, “He Who Sees Dhamma Sees Dhammas,” op. cit., p. 522. Herein, ‘the word of the Buddha’ refers to his teaching,
while ‘the Three Baskets’ refer to ‘the texts that contain the teaching.’

3 For example, see D.IT1.180-193, M.1.6-12.

330 For example, see Vin.[.46ff.
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case of the word losing its descriptive aspect and becoming merely ‘rule.”*' On
the contrary, the Abhidhamma is more descriptive, for it usually contains lists
of items that represent a systematic elaboration of personal meditative
experience.”>” This part of the text appears to be more scholastic than the rest.
Gombrich refers to the Abhidhamma use of dhamma as its most popular usage,
where it loses its prescriptive facet and thus refers to the ‘content of thought’ or

» 353

‘object of thinking. Bronkhorst supposes this to have originated from

Buddhist attempts to memorise the mental states described in the teaching.”**

In any case, the prescriptive aspect seems to be dominant in the Buddhist
teaching, as was declared by the Buddha himself regarding the reason for his

refusal to answer certain questions:

It is neither beneficial nor wholesome nor relevant to genuine pure conduct. It is
neither conducive to the turning away (from worldliness), nor to passionlessness, nor
to cessation, nor to peace, nor to insight, nor to enlightenment, nor to nibbana.>*®

Such a declaration indicates a major characteristic of the Buddha’s speech, that
it must contribute those benefits to his audience. Of things concerning either
past, future, or present, the Tathagata would reveal only what is real, true, and
conducive to good.”* It could be said, therefore, that the Buddha provides the
description in accordance with prescribed practice, but that the latter must be
performed in order to lead the listener(s) towards well-being, either in this life
or in the next rebirth, or towards the final goal of Buddhism. This is similar to

his explanation elsewhere.*’

331 Gombrich, How Buddhism Began, op. cit., p. 35.
332 For example, see Ds.9ff, Vbh.1ff.

353 Ibid. Here, Gombrich seems to regard any meditative experience as being ‘thought.’
354 Bronkhorst, “Some Uses of Dharma in Classical Indian Philosophy,” op. cit., p. 733.

335 DUIIL136. Na h' etam avuso attha-samhitam na dhamma-samhitam na adibrahmacariyakam na nibbidaya na viragaya na
nirodhaya na upasamdya na abhiniiiaya na sambodhdya na nibbandya samvattati.

3% D I11.134-135.

37 Abhayardjakumara-sutta. M.1.395. See also note 128.
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As Gombrich rightly observes,”® it appears that the Buddha has no interest in
philosophical discussion. What he teaches is only for the audience’s practice
and the resulting benefit anticipated. His occasional discussions with outsiders

also appear to be performed with the same purpose in mind.

As is evident throughout the Buddhist texts, the content of Buddhist teachings
varies from the level of general morality to that of the final destruction of all
defilements. Thus, Buddhist teachings may be classified according to three

levels of benefits to the audience:

1) Teaching advantageous to the present

The teachings of this level refer to practices (dhammas) that contribute to the
well-being of practitioners in this lifetime. These include the moral or
appropriate practices of everyday life. For example, the merchant’s practice,
announced in the Vanijja-sutta® is conducive to business success. The four
qualities of sympathy (sarigaha-vatthu) are a contribution to good personal

3% The five positive qualities®' of a sick monk are helpful for

inter-relations.
nursing, while the opposite five qualities make a sick monk hard to take care

of, and thus make nursing harder.’**

2) Teaching advantageous to the next life

The teachings of this level relate to practices which result in a desirable rebirth.
Even though one might be destined to reach the ultimate goal, namely the
perfect enlightenment, happy rebirth is still a desirable aim on the way to the
final destiny. In general, it is said frequently that a person who is endowed with

the correct view and the corresponding actions, wholesome actions or good

358 Gombrich, How Buddhism Began, op. cit., p. 63. Here, he writes, “[ TJhe Buddha, as he clearly stated on other occasions,
was interested in saving men, not in philosophy.”

359 AI1.81-2.
360 A 11.32.

361 These are 1) doing what is beneficial, 2) being moderate in what is beneficial, 3) taking the prescribed medicine, 4)
informing the well-wishing nurse of the true symptoms or progress, and 5) tolerating the unpleasant symptoms or pain.

362 A I11.143.
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deeds>® will certainly be reborn in a happy state (sugati) after death.’®*

Unwholesome deeds lead to the opposite states.’® Certain deeds lead to
different levels of happy states. For example, the attainment of different jhana
levels contributes to rebirth in different levels of the Brahma world,*®® while

many other good deeds lead to rebirth in the kdmavacara heavens.”®’

3) Teachings which contribute to the ultimate goal

The teachings of the third level are the heart of the Buddhist teaching, the
teachings conducive to the perfect destruction of all fetters (kilesas, asavas,
samyojanas). The other two levels of teachings could bring about a gradual
cultivation of one’s conscience, and are thus preliminary to self-purification at
the third level to which the teaching will lead eventually. As the Buddha
usually declares, his teaching is conducive to the rolling back (nibbida) from
worldliness, to passionlessness (viraga), cessation (nirodha), peace (upasama),
insight (abififid), enlightenment (sambodha), and nibbana.*® In this manner,
the Buddha’s teaching leads finally to the realisation of reality. That being the

case, the Buddha’s teachings and truth or reality are always related.

Inter-relation and Distinction between Reality and Teaching

As has been observed occasionally from the beginning of the present work,
there is a close connection between the two meanings of dhamma, namely,
‘teaching’ and ‘truth’ or ‘reality.” As Bu-ston explains, the teaching is the
‘verbal expression’ of truth, and truth is the ‘subject-matter’ of teaching.’® He
describes the Buddha’s teaching as a description of ‘truth’ and a prescription of

the means to realise it.

363 Buddhism usually classifies actions or deeds in three ways: physical, verbal, and mental.
3% MLL289.

363 For example, see D.1.82.

3 AIL126-128.

7 D.I11.259, M.1.289, MLIIL.100, Vv.48.

3811189, D.I1.192.

369 Bu-ston, op. cit., p. 21.
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In terms of practice, on the one hand, the Buddha’s teaching is generally
accepted to be delivered from his personal experience, i.¢., his realisation of the
reality or truth. In other words, his realisation of the reality gives rise to his
teaching. So the teaching can be regarded as ‘truth externalised’ or ‘experience
externalised.”””” On the other hand, his teaching leads the audience to the
realisation of the actual truth. Hence, sometimes the truth or reality realised is

regarded as ‘teaching internalised.”*”!

In this manner, the meanings of dhamma as truth or reality and teaching are
always intertwined and hard to separate completely from one another. The
limitation of human language contributes greatly to the confusion between
these two aspects of dhamma. One particular word is employed to refer to both
a particular object and its title. In the same manner, the title ‘four noble truths’
refers to both ‘the truths themselves’ and the teaching regarding them.
Nevertheless, it is possible to distinguish these two aspects of dhamma in the
course of practice and during the process of realisation of reality or

enlightenment.

A study of the context of some recorded sutfas may contribute to a better
understanding in regard to how and to what extent teaching and truth are
related. In the Simsapd-sutta, the Buddha compares his teaching with a handful
of leaves, and the truth he realised with the amount of leaves in the whole

forest.’”?

The reason given afterward is the same as that he explains elsewhere,
that he would teach only what is beneficial, wholesome, relevant to genuine
pure conduct, and conducive to turning away, dispassion, cessation, peace,
insight, enlightenment, and nibbana. These are the four truths. In the light of

this sutta, the Buddha’s teaching can be regarded as a /imited description of the

370 For example, Horner calls the teaching ‘an externalised body of doctrine.” Horer, The Early Buddhist Theory of Man
Perfected, op. cit., p. 40.

37! As Eliade explains, “All the truths revealed by the Buddha must be tested in the yogic fashion - that is, must be meditated
and experienced.” Eliade, op. cit., p. 175.

372 8.V.437-438.
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truth or reality he realised.’” While the meaning of dhamma as ‘teaching’
covers a broad area of what is recorded in the canon, the meaning of dhamma
as ‘truth’ seems to be even broader, for it subsumes also what the Buddha has

not taught.

Elsewhere, the Buddha tells the venerable Ananda that he has no ‘teacher’s
fist.””* This means he has taught his disciples a// that he should, without hiding
anything. Superficially, this seems to contradict the above statement that he
does not teach everything he knows. However, considering the reason given in
the above sutta, the description ‘no teacher’s fist’ seems to convey the message
that what he has taught is all that is necessary for his disciples to rely on

themselves.

The sermon that follows reinforces the above assumption. Herein, the Buddha
delivers the message that his disciples should have themselves as refuge, and
have dhamma as their refuge. While it is true that the term dhamma in this
sermon can be interpreted in a broad sense as ‘teaching’ or ‘what the Buddha
taught,’ its sense as ‘soteriological imperative’ is clear. For only the teaching
that has been ‘practised,” ‘internalised,””” especially when it is ‘realised
spiritually,” can be one’s own refuge, while ‘mere information’ cannot.
Dhamma as refuge thus refers to ‘teaching’ at the level of ‘truth’ or at least
‘quality,” rather than merely ‘words of the Buddha.” This reinforces the above
statement that the prescriptive aspect of Buddhist teaching predominates its

descriptive facet. As Gethin states,

[[]n certain important respects the nature of the knowledge that the Buddha was trying
to convey to his pupils is more akin to a skill, like knowing how to play a musical

373 As is well-known, the Buddha chooses to avoid philosophical discussion, as it usually leads the audience away from
practice by encouraging mere thinking, theorising, and argumentation, and thus preventing one from the anticipated fruits
and goals of Buddhist practice. M.1.426-427. The Buddha thus states clearly that which he is prepared to teach or answer,
and that which he is not, as described in this sutta. This point is important for an understanding of the nature of the Buddhist
teaching(s).

34D 11.100.

373 The internalisation of the teaching may be understood also as the recitation and contemplation that brings about the
correct understanding of the teaching which, in turn, brings about joy and happiness conducive to concentration and insight.
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instrument, than a piece of information, such as what time the Manchester train leaves
tomorrow.>’®

In this description, the identification of Buddhist dhamma with ‘skill” implies
the practice required. As is also evident in a discourse, a person who practises
the dhamma®"" is regarded as truly honouring the Buddha; while material

worship, even from gods, is of lesser worth.>”®

This point is even clearer in the Buddha’s explanation to a brahmin named
Ganaka Moggallana®” regarding the Buddhist course of practice. In the
discourse, the Buddha relates to the brahmin the successive training given to
monastic members.>* It is a step-by-step instruction that leads toward the
elimination of defilements. Generally, the primary instruction is morally correct
physical conduct and self-restraint in regard to monastic disciplines
(patimokkha). Once the monk becomes endowed with such qualities, the
Buddha would instruct him to guard the door of sense-faculties (indriya,
ayatana). Further instructions are given when the previous steps have been
accomplished. Detailed descriptions are provided of how to pursue the
prescriptive instructions. The accomplishment of former steps then becomes a
firm foundation for the practice of further steps in the process. The practice
leads the practitioner from physical moral training (sila) to mental practice
(samadhi), and eventually to the realisation of truth and the pleasant living of

emancipated disciples (Arhats).

The instruction given in the discourse is the Buddha’s prescriptive ‘teaching.’
The practice may be regarded as dhamma in the sense of ‘conduct.’ It provides

descriptions of the details of the practice and sometimes of its benefits. Such

376 Rupert Gethin, The Foundations of Buddhism (Oxford [England]; New York: Oxford University Press, 1998), p. 36.
371 P. dhammanudhammapatipanno samicipatipanno anudhammacarr.

S D.IL138.

7 MLIIL1-7.

3% While the wording of the instruction gives an impression that it refers mainly to monks, it can be understood that, in fact,
the instruction is being delivered to both monks and nuns, as monastic members in general. As stated in note 129, this work
conforms to the same kind of personal referencing. Masculine terms are employed to refer to both male and female humans
in general, as stated earlier. This is done for the sake of simplicity and to avoid creating an aukward construct in English
expression.
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descriptions refer either to dhamma as an ‘element of practice’ or to that in the
sense of ‘nature’ or ‘tendency.” Once the trainee undertakes the practice, the
teaching (instruction) is ‘internalised.” The qualities that arise from the
accomplishment of the practice represent dhamma in the sense of physical and
mental qualities. Further instruction contributes to higher qualities and finally
to the spiritual realisation of reality. Thus, the Buddha’s teaching, which has
arisen from his realisation of reality, leads his disciples up to their own
eventual realisation of reality. In other words, the realisation of reality takes
priority in the course of a Buddha, while his teaching takes precedence in the

practice of his disciples.

In summary, the teaching describes and prescribes ‘why’ one needs to realise
the truths, ‘how’ one could practise oneself in order to realise them, ‘what’
truths are to be realised, and ‘in which manner’ they are to be realised. This
study will now proceed to some of these aspects of the truths, as they appear in

the teaching.

Some Rarely Mentioned Aspects of Buddhist Dhamma

Up to this point, the chapter has reviewed previous scholarly attempts to clarify
the meanings of the Buddhist term dhamma. Therein, our study observed its
indeterminable character. Scholars provided various classifications in order to
explain its various meanings and the relationship between them. Some scholars
noted also the dynamic sense of its meanings, and some referred to dhamma as
‘events,” ‘circumstances,” or ‘dynamic properties’ that ‘do something.” The
Sarvastivada tradition holds that dharmas, signifying ‘forces’ or ‘energy’ rather
than substance, perform particular functions of their own.”®' After exploring all
these, the chapter then employed a particular pattern of categorisation of the
term’s meanings to explain different aspects of dhamma as well as their

relationship. It elaborated in particular the connection of the ‘teaching’ and

381 Cox, op. cit., pp.555-558.



97

‘truth” which is significant to the interpretation of the compound dhammakaya,

as mentioned in the research questions.

In the following, the chapter will address some additional aspects of dhamma
that will contribute to further understanding of dhammakaya. First of all, it may
be useful to examine closely in regard to what can be said about dhamma in

different instances in the same Pali passage.

Within one Pali passage, the term dhamma may appear frequently. Different
occurrences of the term, though in the same passage, can convey different

meanings, as in the following example.

Olarikassa kho aham Potthapada atta-patilabhassa pahanaya dhammam desemi, yatha
patipannanam vo  samkilesika ~dhamma pahiyissanti, vodaniya dhamma
abhivaddhissanti, paffiaparipiirim vepullataii ca ditthe va dhamme sayam abhinfia
sacchikatva upasampajja viharissathati.

D.I.195-6

Potthapada, for the abandonment of the coarse self-acquisition~ that I teach the
dhamma, according to which if you have walked along, defiling dhammas will be
abandoned, dhammas pertaining to purification will grow, and you yourselves will live
presently realising the full perfection and grandeur of wisdom with the higher
knowledge.

382

In this instance, the term dhamma appears in the passage four times. Its first
occurrence in the sentence ‘dhammam desemi,” meaning ‘I teach the dhamma,’
carries the meaning of ‘teaching.” The following context regarding the walking
path, or the course of practice, suggests that the teaching in this instance is

prescriptive.

In its second and third appearances qualitative components carrying particular
meanings - samkilesika and vodaniya - are added to dhammas in the sense of
mental states. The former qualitative is unwholesome quality, while the latter is
wholesome. These added titles or qualitative components then indicate
functions of those dhammas. In this instance, samkilesika dhamma functions as

a ‘defiling agent,” while vodaniya dhamma acts as a ‘purifying agent.” The

382 Following this, there are two other paragraphs, with almost the same context, regarding the abandonment of two other
kinds of self-acquisition, i.e. mind-made self and perception-made self. The details of these selves will be discussed in the
next chapter, regarding ‘body.’
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incorporated verbs suggest what one can do with such dhammas, i.e.,

abandoning the former, and developing the latter.

The last occurrence of dhamma in the passage is dittha dhamma ‘the dhamma
being seen.’ This is a specific Pali expression, representing the ‘present tense,’
or ‘what is happening presently.” It is used mostly in the locative form,
denoting ‘in’ or ‘at’ the present time. Sometimes it refers to one’s present

lifetime, as distinct from one’s previous birth and the next rebirth.

On the whole, in this particular example, at least three aspects of the term
dhamma are present: 1) its meaning 2) its quality and function and 3) what one

should do with it.

Regarding dhamma representing truth or reality to be realised, it is sometimes
also stated how it is realised, and what happens afterwards to the individual
who has realised the dhamma. Therefore, the following section will discuss
three further aspects regarding dhamma: 1) qualities and functions of
dhammas, 2) what could be done with dhammas, 3) the manner in which

dhammas are realised, and its consequences.

Qualities, Functions, and Efficacy of Dhammas

That dhammas have their functions has been noted since the Vedic period. It is
usually said that the general function of Vedic dharma is to uphold or to
maintain.”® Some scholars and traditional commentators have elaborated on
Buddhist dhamma in a similar way. As cited above, Vasubandhu’s
Vyakhyayukti describes functions of dharma, as a maintainer or upholder, in
accordance with its various meanings. According to Vasubandhu, the
wholesome dharma functions in ‘upholding’ beings, 1.e., preventing them from

falling down to unfortunate realms or from falling away from the desirable

383 Brereton, “Dharman in the Rgveda,” op. cit., p. 450; Horsch, “From Creation Myth to World Law,” op. cit., p. 424.

In the former work, Brereton elaborates various meanings of Rgvedic dharman, based on its basic meaning as ‘foundation,’
without differentiation of neutral dharman and musculine dharma. In the latter, Horsch differentiates the neutral from the
musculine dharma, defining the former as upholding or maintaining and the latter as upholder or maintainer.
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384 . . . .
Dharmas used in different senses also function as sustainer or

states.
upholder in one way or another. Apart from dharma as path, fruit, and virtue;
Vasubandhu’s elaboration regarding dharma in other senses is somewhat
similar to Vedic dharma. Pali commentators explain it in the same way. In the
elaboration regarding dhamma the Buddhists take as refuge, the
commentator(s) identifies it with the noble path and nibbana, saying that it
upholds the individual who has attained it from falling down to the unfortunate

realms or prevents him from future encounter within the cycle of rebirth.’®

Cox, referring to the Sarvastivadin Mahavibhasa, explains general roles of
conditioned and unconditioned dharmas differently. A conditioned dharma, as
can be seen in the elements of the ‘dependent origination,’ itself arising through
an effective co-operation between a particular generative cause and other
necessary conditions, functions as a generative cause or a conditioning that
assists in the arising of other conditioned dharma(s). In this way, conditioned
dharmas function collaboratively in maintaining the cycle of rebirth. As
Horsch rightly observes, the law of dependent origination (paticca samuppada)
is harmonious with Vedic natural law. In contrast, an example of unconditioned
dharmas - space (akasa), due to its lack of any generative activities, functions
as ‘a non-obstructing condition with regard to the various material elements of

386 . . . . . .
space.””” Here, its function is described as ‘not-doing’ something.

In the Pali canon, titles or the qualitative components added to the term
dhamma indicate specific functions of those dhammas, as discussed earlier. At
the same time, the components added usually indicate also the quality of the
dhamma. Qualities and functions of dhamma are, therefore, not totally
separable. For instance, four iddhipada dhammas or the ‘dhammas as bases for

success or psychic power’ are contributive to success in a general sense, and to

384 Bu-ston, op. cit., p. 20.
385 The same is said at DA.1.229, MA.L.131, AA.IL.107, UdA.287, TtA.I1.44, etc.

386 Cox, op. cit., p. 556-557 referring to the Abhidharmamahavibhdsasastra 75 p. 389al-2. (T.1545. Translated by
Xuanzang.)
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supranatural power in the contemplative sense. Vesarajjakarana dhammas
‘dhammas as confidence-maker,” are qualities that are conducive to a
practitioner’s intrepidity. It is the courage that accords with the dhammas
practised and achieved. Nathakarana dhammas or the ‘dhammas as refuge-
maker,” refers to dhammas, the accomplishment of which makes the
practitioner his own refuge. These titles thus indicate the qualities of the

dhammas and signify their functions or capacity.

The qualities or functions of dhammas are categorised sometimes into main
general functions. For example, in the Dasuttara-sutta,”®’ some dhammas are
regarded as helpful for religious practice and attainment (bahukara dhamma).
They thus perform the function of supporting one’s practice. Dhammas classed
in this group are such as appamdda ‘vigilance,” sati ‘mindfulness,” sampajaniia
‘self-awareness,” sappurisa-samseva ‘association with a righteous fellow,’
saddhamma-savana ‘listening to the righteous one’s teaching,” and
dhammanudhammapatipatti ‘practice in accordance with propriety.” Some
dhammas are classed as ‘conducive to relinquishment of religious practice and
attainment’ (hanabhdagiva dhammas). These are such as ayoniso-manasikara
‘improper attention,” dovacassata ‘obstinance,” and papamittata ‘having evil
friend(s).” Dhammas of opposite characteristics from such class are entitled
‘dhammas that are conducive to progress in religious practice and attainment’
(visesabhagiya dhammas). Examples of these dhammas are yoniso-manasikara
‘proper attention,” sovacassata ‘suavity,” and kalyanamittata ‘having a virtuous

friend.’

Besides the qualitative components added, the surrounding context also
indicates a particular function of dhamma in each instance. For example, in the
Sangiti-sutta, the six dhammas that call for remembrance are listed. The first of
the list is the physical action associated with loving kindness (metta-

kayakamma) to fellow monks. It is described in the sutta as follows:

387D 111.272-292.
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idh’ avuso bhikkhuno mettam kayakammam paccupatthitam hoti sabrahmacarisu avi
¢’ eva raho ca, ayam pi dhammo saraniyo piyakarano garukarano samgahaya
avivadaya samaggiya ekibhavaya samvattati

D.II1.245

Brothers, kind physical action toward fellow monks has been present both outwardly
and inwardly. This dhamma is conducive to remembrance, calls for love and respect,
contributive to assembling, non-dispute, concord, and unity.

Here, the physical action associated with loving kindness towards fellow
monks is described as a quality contributive to the unity of the community.

Such could be either the quality, function, or capacity of the dhamma.

The capacity of a dhamma is sometimes implied in the passage. In the
Ariyapariyesana-sutta,”™ a person who is so attached to five kinds of sensual
pleasure is said to be under Mara’s controlling power and could be manipulated
to its favour. A wise one who understands the risk of such attachment would
find release from it. A monk who has attained any of the four jhanas or
ariipajhdnas 1s entitled the one who blinds Mara, who leaves no footprint (for it
to seek), who has destroyed Mara’s eye, who has become invisible to the evil

389
one.

In this sutta, the metaphor of blinding Mara does not signify the final
emancipation, for the destruction of defilements has not yet been done. Here,
the metaphor is made according to the criterion set at the beginning of the
passage, that Mara is related to sensual pleasure. The attainment of the jhanas
destroys Mara’s vision because, while abiding in those states, one is detached
from sensual pleasure. This is clear from the depiction of the experience in the

first jhana:

... having been secluded from sensual pleasure and from unwholesome states, the
monk enters and abides in the first jhgna, which is accompanied by thought (vitakka)
and sustained thought (vicara), filled with joy (piti) and happiness (sukha) born of
seclusion.™

3 M.IL173-175.

3% ayam vuccati bhikkhave bhikkhu: andhamakasi Mdaram, apadam vadhitva Maracakkhum adassanam gato papimato.

M.I.174.

39 (so) bhikkhu vivicc’eva kamehi vivicca akusalehi dhammehi savitakkam savicaramvivekajam pitisukham pathamam

Jjhanam upasampajja viharati. M.1.174.
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Because the monk who abides in any jhana is detached from sensual pleasure,

thus a function of jhanas is to part one from sense desire.

It is clear from this instance that the efficacy of Buddhist dhammas is not
independent. In other words, the dhammas themselves cannot function on their
own, without being practised or attained. That is, their efficacy depends on

whether or not they have been practised, or realised spiritually.

The efficacy of some dhammas requires constant practice and effort, as we
usually see in the Pali canon a phrase indicating this - bhavita bahulikata,
meaning ‘having been cultivated, practised frequently or sufficiently’ (the
dhamma will lead to such and such result). Sometimes, we find a similar phrase
composed of verbs of the same roots, also indicating the effort, but describing
the activities as being performed currently - bahulikaronto, bhavento, meaning
‘cultivating, doing frequently’ (then the practitioner accomplishes such and
such result). Sometimes, a long phrase is used instead to indicate that, with a
firm practice, the dhamma could lead to the anticipated result. The phrase
usually employed is: ‘bhavita bahulikata yanikatd vatthukata anutthita paricita
susamaraddha,” meaning ‘having been cultivated, practised frequently,
mastered, made as basis, done, accumulated, undertaken thoroughly.” The
phrase denotes that, with regular practice of the dhamma, it becomes the
practitioner’s habit or nature. Once one has thus mastered it, the dhamma leads
one to the expected goal. It is the condition for the effectiveness of the
dhamma(s). Therefore, the function and efficacy of a dhamma is related to an

activity one performs regarding it, as will be discussed below.

What Should be Done with Dhammas

The dominant prescriptive character of Buddhist teaching necessitates practice
or activities to be performed in accordance with different dhammas. Thus, at
times when the Pali passage indicates the capacity of a particular dhamma, a

prescription is provided also as to what should be done with that dhamma.
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As stated earlier, an inclusion of a qualitative component to the term dhamma
assigns a new connotation to this initially neutral term. Besides, the indication
of ‘what to do with it’ could be added also in the same way. For example, in
the Dasuttara-sutta, 550 dhammas are listed along with their brief

391

descriptions.” They are grouped into ten categories:

1. bahu-kara dhamma helpful dhamma (for religious practice and
attainment)

2. bhavetabba dhamma dhamma that should be cultivated

3. pariniieyya dhamma dhamma that should be understood

4. pahatabba dhamma dhamma that should be abandoned

5. hana-bhagiya dhamma  dhamma that is conducive to decline

6. visesa-bhagiya dhamma dhamma that 1s leading to progress

7. duppativijjha dhamma  dhamma that is hard to penetrate

8. uppadetabba dhamma  dhamma that should be generated

9. abhinnieyya dhamma dhamma that should be known with higher

(supranormal) knowledge

10. sacchikatabba dhamma dhamma that should be attained, realised,

experienced

Among these ten categories, the titles of categories 1, 5, and 6 suggest the
functions of the dhammas. Class 1 represents dhammas that are helpful for
religious practice and attainment. Class 5 signifies dhammas that are conducive
to relinquishment of religious practice and attainment, while class 6 is the
group of dhammas possessing opposite characteristics and qualities - the
dhammas conducive to progress. Detailed explanation of these was made in the

previous section.

91D 111.272-292.
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Class 7 signifies dhammas of such great profundity or deep nuance that they
are hard to penetrate (duppativijjha). Examples of dhammas provided as
belonging to this class are such as ‘immediacy of succession in mental
concentration’ (anantarika cetosamadhi), causes and conditions of impurities
and purities of beings, > qualities of a righteous man. The qualitative
‘duppativijjha’ (hard to penetrate) indicates the profundity which is a quality or

characteristic of these dhammas, but not their functions.

Apart from these four categories, the titles of the other six categories of
dhammas prescribe what one should do with them. Class 2 ‘dhamma that
should be cultivated’ signifies various kinds of Buddhist contemplative
practice. Examples of dhammas belonging to this class are mindfulness going
into the body (kayagatasati),””” concentration and insight meditation (samatha-

3% four foundations of mindfulness

vipassand), three kinds of samddhi,
(satipatthana), fivefold concentration (paricarigika samadhi), six recollections
(anussati), seven constituents of enlightenment (sambojjhanga), and the noble

eightfold path (ariya atthangika magga).

Class 3 ‘dhamma that should be understood,” generally refers to the common
place entities. From the Buddhist viewpoint, these dhammas are illusory to
mental perception, and thus subject to desire and attachment. They should be
understood ‘as they really are.” These include contact connected with the
depravities and pertaining to attachment (phassa sasava upadaniya), name and
form (nama-riipa), three types of sensation (vedand), four kinds of food
(ahara), five aggregates subject to clinging (upadana-khandha), eight matters

of worldly concern (lokadhamma), and the like.

392 Yo ca hetu yo ca paccayo sattanam samkilesaya, yo ca hetu yo ca paccayo sattanam visuddhiya. D JI1.274.

393 This can be interpreted as ‘contemplation on body.” See Analayo, Satipatthana: The Direct Path to Realization
(Birmingham: Windhorse, 2003), p. 121.

3% Here, three kinds of samddhi are 1) samadhi with both mental application (vitakka) and sustained thought (vicara), 2)
samdadhi with sustained thought but without mental application, and 3) samadhi with neither mental application nor sustained
thought.
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Dhammas belonging to category 4, i.e., ‘those that should be abandoned,’ are
defilements and fetters of all levels. These are causes and conditions conducive
to the endless cycle of rebirth. These dhammas are such as conceit or egotism
(asmimana), ignorance (avijja), different kinds of craving (fanhd), four kinds of
dhammas comparable to the flood that sweeps one away from emancipation
(ogha), five obstacles to concentration (nivarana), seven kinds of latent bias

(anusaya),

Class 8 is the group of dhammas that should be generated (uppadetabba).
These mean various kinds of 7iana or knowledge arising from contemplation or
insight,”” six kinds of mindful dwelling with neutral feeling (satatavihara),
and different kinds of proper perceptions (sa7iiid).””® Once generated, they then
contribute to further understanding in dhammas of a higher degree of

profundity.

Dhammas classed in category 9 are related to profound nature or natural
phenomena; these can be known through higher knowledge (abhiniieyya) only.
The distinction between this category and category 3 is not obvious. Elsewhere,
this category of dhammas 1is not separated, but included in the same category of
dhammas to be understood in general (pariiiieyya).”’ Some Pali passages
express even more specifically that the dhammas are to be understood through
higher knowledge (abhififia parififieyya).”*® This seems to specify that ‘to be
known/understood’ (paririieyya) means ‘to be known through higher

knowledge’ (abhinna pariniieyya). In the Dasuttara-sutta, however, ‘dhammas

395 Examples of these dhammas are knowledges of events either in the past, present, or future (atitamsaiiana,
paccuppannamsanana, anagatamsanana).

3% Proper perceptions are correct perceptions regarding the world or nature, according to Buddhist viewpoint. For example,
perception of bodies as unpleasant, of death as certain, of food as loathsome, of the whole world as unpleasing, of things or
events as impermanent, of the impermanent as dukkha, of what is dukkha as not-self, and the perception of abandonment,
dispassion, and cessation.

397 This happens when four activities, instead of six, are said to be activities to be performed in regard to different dhammas.
(See below for the list of four activities.) For example, the dhammacakkappavattana-sutta explains dukkha-ariyasacca ‘the
noble truth that is suffering’ as that to be understood (parifisieyya). S.V.422. This seems to belong to class 3 listed in the
presently mentioned Dasuttara-sutta. However, the environmental context indicates that such a noble truth is to be
understood through 7iana ‘knowledge arising from insight.” This will be discussed in detail below, in the section entitled
‘manners in which dhammas are realised.’

398 For example, see S.IV.29. Cf. note 410.
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to be known through higher knowledge’ (abhiniieyya) are categorised
separately from ‘dhammas to be known’ (pariniieyya). This is probably to
indicate the distinctiveness of manners in which dhammas in the two groups
are understood. That is to say, while dhammas in category 3 might be learnt
and understood partly by intellection,”” dhammas in category 9 could be
known only through 7iana or knowledge arising from contemplation or insight,
due to their profundity. Examples of dhammas belonging to this category are
different kinds of element (dhatu),*”’ four noble truths (ariva-sacca), five

401

occasions of release (vimuttayatana),  the fact that all beings have to subsist

on different kinds of food (sabbe satta dhdraf;‘hitikd),402 six kinds of excellency

(anuttariya),”” and successive dwellings (anupubbavihara).***

Belonging to category 10 are dhammas to be attained or directly experienced
(sacchikatabba dhamma). These are such as Arhatship (arahatta), supranatural
knowledge (vijja), and supranatural powers (abhininia), deliverances (vimokkha)
and releases (vimutti), successive cessations (anupubbanirodha), four fruits of

5

Buddhist nobles (samaiifiaphala), ** five aggregates of dhammas

3% Nevertheless, the perfect understanding of these dhammas still requires 7i@na (insight).

40 These can refer to either four elements or six elements. The former comprises 1) earth element (pathavi), 2) water
element (@po), 3) fire element (tejo), 4) wind element (vayo). The latter includes two additional elements: air element (akdsa)
and consciousness element (vififiana).

0 These “five occasions of release’ refer to five ways of release or elimination of defilements. They are 1) listening to the
teaching, 2) preaching Buddhist dhamma, 3) recitation of the teaching, 4) contemplation on the teaching, and 5) meditation.
As explained at A.II1.21-24, these five actions can initiate release only when they contribute to an ‘understanding of the
Buddha’s teaching - the proper understanding that is conducive to joy (pi#i) and then concentration (samadhi) which leads to
mental release or the elimination of defilements.

2 Eour types of food are declared in the Pali canon: 1) material food, 2) food that is contact, 3) food that is mental intention,
4) food that is consciousness. Detailed discussion of these will be presented in the next chapter, regarding k@ya ‘body.’

403 These refer to 1) supreme sight (dassananuttariya), 2) supreme hearing (savandnuttariya), 3) supreme gain
(labhanuttariya), 4) supreme training (sikkhanuttariya), 5) supreme service or ministry (paricariyanuttariya), and 6)
supreme memory (anussatanuttariya). D.111.250, 281.

404 These refer to four form-meditation (ripajhanas), four formless meditation (ariipajhanas), and extinction of perception
and feeling (safifiavedayitanirodha). D.I11.265, 290.

495 Eour fruits of Buddhist nobles are fruit of Stream-attaining (sotapattiphala), fruit of Once-returning (sakadagamiphala),
fruit of Non-returning (anagamiphala), and fruit of emancipation (arahattaphala).
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(dhammalkkhandha),” and ten qualities of the learned ones or the non-trainees

(asekha-dhamma).*”’

On the whole, in regard to the ten listed in the Dasuttara-sutta, six activities

should be performed with regard to different dhammas:

1) to cultivate or develop

2) to understand correctly, properly

3) to abandon or eliminate

4) to generate or bring to pass

5) to understand thoroughly with higher knowledge

6) to attain or directly experience.

The overview of the sutta, as depicted above, suggests that these activities are
connected, in order to form the whole process of Buddhist practice that will
lead the practitioner to the highest goal, namely, nibbana. Therefore, all

activities are to be done together in order to serve the Buddhist soteriological

purpose.

With respect to the five categories of meanings of dhamma proposed in this
study, these six activities concern mainly the first four meanings of dhamma.
However, dhamma in the fifth meaning - ‘dhamma as teaching,’ is implied also
within the soteriological process depicted in the canon. An example is the
depiction of the five occasions of release (vimuttayatana) which are classed as
‘five dhammas to be understood with higher knowledge,” as stated earlier.*®®
Herein, it 1s explained that the detailed recitation of the learned and memorised

doctrine (pariyatti or scripture) leads to the understanding of the subject matter

4 Five aggregates of dhammas are virtue (sila), concentration (samddhi), wisdom (paiifia), release (vimutti), and knowledge
of one’s release (vimutti-iianadassana).

7 Ten qualities of a non-trainee (asekhadhamma) are 1) right view (sammaditthi), 2) right thought (sammasarkappa), 3)
right speech (sammavaca), 4) right action (sammakammanta), 5) right livelihood (samma-ajiva), 6) right effort
(sammavayama), 7) right mindfulness (sammasati), 8) right concentration (sammdasamadhi), 9) right insight (sammarnana),
and 10) right release (sammavimutti).

408 See note 401.
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(attha-, dhamma-patisamvedi). This, in turn, engenders delight (pamojja), joy
(piti), and thus successively leads to the serenity of the physical body,
happiness, and concentration of the mind (cittam samddhiyati). Listening to the
doctrine preached by the master or a fellow monk, or contemplation on the
doctrine as well-learned and memorised, leads along the same line to the same
result, namely, the concentration of the mind. Concentration developed through
joy and delight is counted as a factor of enlightenment (bojjharga), for it
engenders insight and finally leads to the destruction of all fetters, i.e., the
emancipation. It is therefore clear that, ultimately, the process of learning the
teaching in the form of pariyatti ‘scripture’ - the authoritative teaching to be
learned, memorised, and mastered — is also aimed to serve the Buddhist

soteriological purpose.

In other passages, it is described that four activities, instead of six, should be
carried out with regard to different dhammas:

1) to cultivate or develop (bhavetabba),

2) to attain or directly experience (sacchikatabba),

3) to abandon or eliminate (pahatabba),

4) to understand correctly, properly (parinirieyya).
In the Pali canon, this classification of activities is found even more frequently

than the list of six mentioned above.

A well-known example in this regard is the Dhammacakkappavattana-sutta,
wherein, the four noble truths, i.e. dukkha, samudaya, nirodha, and magga are
said to be understood, abandoned, experienced, and cultivated, re:spe:c‘[ivel§/.4()9

A similar group of four activities is mentioned elsewhere, wherein it is

4095 v 422. Cf. note 397.
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specified that these activities must be performed with higher knowledge.*"

Here, dhammas are classed into four types:

1. Five aggregates subject to clinging (pasica upadana-khandha) must be

understood with higher knowledge (abhifinia pariniieyya).

2. Ignorance (avijja) and craving for rebirth (bhavatanha) must be

abandoned with higher knowledge (abhiniia pahatabba).

3. Concentration and Insight meditation (samatha, vipassand) must be

cultivated with higher knowledge (abhiniia bhavetabba).

4. Supranormal knowledge (vijja@) and release (vimutti) must be experienced

with higher knowledge (abhifinid sacchikatabbad).

Even though such details are not stated in the Dhammacakkappavattana-sutta,
the surrounding context suggests the same that the four truths are to be realised

through higher knowledge.

This fourfold list corresponds closely to the sixfold list found in the Dasuttara-
sutta, stated earlier. Even though the soteriological purpose of Buddhist
teaching/practice is more obvious in the fourfold activity, such a purpose is

preserved intact in the sixfold classification, as discussed earlier.

Our study of these classifications of activities to be performed according to
different dhammas reinforces the °‘soteriological imperative’ character of
Buddhist dhamma. Thus, among the four or six activities to be performed, the
‘realisation of dhamma’ can be considered the most relevant activity to the
soteriological purpose of Buddhist teaching. The following section will discuss
further the manners in which dhammas are realised, which will be helpful for
the re-evaluation of previous interpretation of dhamma in regard to the

interpretation of dhammakaya in early Buddhist usage.

40 por example, see M.II1.289, S.V.52, A.I1.246. See also note 398.
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Manner in Which Dhammas are Realised

On a number of occasions, Pali passages sketch out or imply the manner in
which dhammas are realised. Sometimes they depict the whole process of
enlightenment. According to the Pali canon, the realisation of dhammas is
related mainly to meditative practices, as Crangle rightly observes.*'' This
section will discuss two aspects of the realisation of dhammas: 1) the rise of the
eye seeing the dhamma (dhamma-cakkhu) and qualities of a Stream-attainer
(sotapattiyanga), and 2) general successive steps of the whole process of

enlightenment.

1) The Rise of Eye Seeing the Dhammas and Qualities of a Stream-attainer

The manner in which dhammas are realised is sometimes implied in a number
of compound words referring to a person who has realised the dhammas. Those
compounds are frequently found together in Pali passages depicting the arising

of the dhamma-eye (dhamma-cakkhu), as in the following example:

seyyathapi nama suddham vattham apagatakalakam sammad eva rajanam
patiganheyya, evam eva tassa purisassa tasmim yeva asane virajam vitamalam
dhammacakkhum udapadi yam kifici samudayadhammam sabbam tam nirodha-
dhamman ti. atha kho so puriso ditthadhammo pattadhammo viditadhammo
pariyogalhadhammo tinnavicikiccho vigatakathamkatho vesarajjappatto
aparappaccayo satthu sasane

VinI.192, A.IV.186, 210, 213.

Just as a piece of clean cloth that is deprived of dirt would well-absorb the dye, the
pure and clear eye of dhamma (dhammacakkhu) arose to the man, on that current seat,
that whatever whose nature is to arise, are those whose nature is to cease. At that time,
the man has seen dhammas, attained dhammas, known dhammas, dived into
(penetrated) dhammas; has crossed beyond doubt, deprived of uncertainty; has
obtained confidence in the master’s teaching, without having to rely on others.

The descriptions of the person in this passage manifest the manner in which he
has realised the dhammas. He has ‘seen, attained, known, and dived into
(plunged into/penetrated)’ them. Once the dhammas are thus experienced, the
person then becomes unwaveringly confident in the Buddha’s teaching,

without having to rely on anyone else. In other words, the person has

I Crangle, The Origin and Development of Early Indian Contemplative Practices, op. cit., p. 140.
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‘witnessed’ the dhammas by himself, and thus becomes certain, without any
doubt, that the dhammas taught by the Buddha are genuine. Consequently, he
comes to possess unshakable confidence, both in the Buddha and in the

dhammas.

The mention of the person who has crossed beyond doubt (tinnavicikiccho)
indicates a state of, at least, a Stream-attainer (sotapanna) from whose mind
doubt (vicikicchd) regarding the truth has been uprooted.*'” Such a quality of
the unshakable confidence, arisen by means of witnessing the dhammas, is a
specific quality of a noble disciple, at least a Stream-attainer (sotapanna). It is
thus counted as ‘a quality of a Stream-attainer’ (sotdpattiyarga),’” along with

other qualities.*'*

A Stream-attainer is usually described as one who has crossed beyond doubt

and become safe from all possibilities of falling into an unfortunate realm:

In this discipline, Ananda, a noble disciple is endowed with unwavering confidence in
the Buddha ... in the dhamma ... in the Sangha ... He is possessed of virtues beloved
by the nobles - the virtues that are complete, untarnished, blameless, bringing
independence, praiseworthy to the learned, incorrupt, conducive to concentration. This
is, Ananda, the mirror of dhamma, the way of dhamma, of which the noble one who is
possessed, if desiring, should declare himself by himself: Destroyed for me is hell;
destroyed is animal-rebirth; destroyed is the realm of ghosts; destroyed is the state of
loss and woe, the realm of the miserable, the bad falling; I am the one who has attain
to the Stream, not subject to falling away, certain and bound for (final/highest)
enlightenment.*'”

In this passage, it is declared that a Stream-attainer (sot@panna) is possessed of
four qualities: 1) unwavering confidence in the Buddha 2) unwavering
confidence in the dhamma 3) unwavering confidence in the Sarigha 4) and

being of the perfect, blameless virtues (sila) that are conducive to concentration

412 A Stream-attainer (sotdpanna) is a noble disciple of the lowest degree of enlightenment. According to Buddhist
philosophy, a stream attainer (sotapanna) has uprooted three fetters: 1) the attachment that the assemblage of the five
aggregates subject to clinging (parica-upadana-khandha) is ‘myself” (sakkayaditthi), 2) the doubt regarding truth or realities
(vicikiccha), 3) the practice of discipline or ceremonial observances without right understanding, that could lead to strong
attachment (silabbataparamasa). This is elaborated in detail in the Mahaniddesa. Nd1.27, 141, 507.

413 Lit. “quality of the attainment of the stream.”’

14 The criteria of determining the state of being such a noble one are entitled ‘sot@pattiyariga,” meaning ‘attribute of a
Stream-attainer.’

15 D 11.93-94. Such a description of characteristics of a Stream-attainer are stated in many places of the Pali canon.
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(samadhi). These four qualities are entitled ‘the properties of a Stream-attainer
(sotapattiyanga).’*'® In other passages, it is explained also that a Stream-
attainer has completely ceased from performing the five sins conducive to
suffering,*'” has seen well (sudittha), and has penetrated well with wisdom
(pannidya suppatividdha), the truth to be realised, that is, the truth of dependent

. . 418
causation, both in forward and reverse order.

As the truth to be realised*" is ‘profound, hard to see, hard to comprehend,

subtle, fine, beyond mere dialectic;***°

the Buddhist dhammas and the qualities
of its founder, are usually subject to doubt for ordinary people. Only a person
who has ‘witnessed’ the truth and its realisation can completely eradicate all
doubts regarding the Buddha and his teachings. Having thus witnessed the
truth, the person then becomes independent; he does not need to rely on others
with respect to the right understanding of Buddhist doctrine. Having thus
penetrated the realities and passed beyond doubt, a noble disciple can then
totally ‘quit’ the five evils, as mentioned above. Therefore, the passage implies

not only a realisation of the truth, but also a process of ‘transformation’ as its

consequence.

Under the same title as the qualities of attaining the stream (sotapattiyanga), a
set of four activities is identified: 1) association with a virtuous one (sappurisa-
samseva), 2) listening to his teaching (saddhamma-savana), 3) proper
contemplation on the teaching heard (yomiso manasikara), and 4) proper

practice according to the teaching (dhammanudhamma-patipatti).*'

416 S 1169, S.V.343, S.V.365-366, S.V.388, S.V.407, A.IV.406, A.V.183.

7P paiica bhayani verani vipasantani honti. The five sins or five evils refer to the five kinds misconduct a Buddhist
should refrain from. The refraining from these five sins has become ‘the Buddhist five precepts,” from no killing up to not
taking intoxicants.

The English word ‘sin’ is employed in this study to represent the notion of evil or papa in the Buddhist sense. Readers are
thus asked to understand that it does not refer to ‘an offence against God’ as in Christian philosophy.

41§ 11.68-70, S.V.387-389.

1% This generally refers to the dependent origination (paticca samuppada) and nibbana.
“OMI167.

“! D.II1.227, S.V.347.
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Besides, a Stream-attainer is possessed of the noble eightfold path (ariya
atthargika magga).*”* Sometimes, he is said also to be endowed with the same
ten qualities as those possessed by the learned noble ones or the non-trainees

(asekhadhamma),” but to a lesser extent.***

From all the above mentioned Pali passages, we may conclude a number of

qualities of a Stream-attainer as follows:**’

1. being possessed of four activities: a) association with a virtuous one,"° b)
listening to his teaching, c) proper contemplation on the teaching heard, and d)

proper practice according to the teaching

2. being possessed of the noble eightfold path, and, to some extent, the qualities

of a non-trainee (asekha-dhamma)**’

3. having witnessed (seen, known, attained, penetrated) the truth and having

become independent or self-reliant regarding Buddha’s dhamma

4. being endowed with the four qualities of a Stream-attainer (sotapattiyanga),
namely; unwavering confidence in the Buddha, dhamma, and Sangha; and the

perfect virtues beloved of the noble ones (ariyakanta-sila)

4223 V.348. In this passage, the elder Sariputta gives a reply to the Buddha’s questions regarding what is meant by ‘stream’
(sota) and what is meant by ‘a Stream-attainer’ (sotapanna). His reply, which the Buddha affirms, is that the ‘stream’ means
the noble eightfold path, and that ‘a Stream-attainer’ is a person who is possessed of the noble eightfold path.

423 For a list of these ten qualities, see note 407.

#243.V.380-385. In this passage, the elder Sariputta elaborates the four qualities of a Stream-attainer (sot@pattiyariga) by ten
qualities with similar titles to the ten qualities of a learned one (asekhadhamma). These ten qualities were present in
Anathapindika who was, at that moment, a Stream-attainer. The elder’s clarification was affirmed by the Buddha.

It is clear from here that a noble disciple, from the state of Stream-attaining on, is possessed of such qualities, to a certain
extent. The distinction between an emancipated one (arhat) and a noble disciple of lower states is that the former is possessed
of these ten qualities in their fullest degree, while the latter is not. Therefore, wherever the qualities are specified to an
emancipated one, a qualitative ‘asekha’ is always added to each of them. Cf M.1.446-447 “asekhaya sammaditthiya
samanndagato hoti....asekhena sammananena ... asekhaya sammavimuttiya samanndgato hoti,” meaning ‘he is endowed
with the right view pertaining to the non-trainee, ... the right knowledge pertaining to the non-trainee, ... the right release
pertaining to the non-trainee.’

2 While it is possible to interpret that each of these sets of qualities is a separate description of a Stream-attainer, i.c., a
Stream-attainer may possess any of those sets of qualties; it is more probable that these are descriptions of the same person
explained in different occasions. In other words, it is more probable that a Stream-attainer possesses a/l of these qualities.
These different descriptions may well represent different steps in the process of practice up to the realisation of truth, as will
be clearer in the table below.

26 In the Buddhist scriptures, this expression usually refers to the Buddha or his noble disciples. The four activities are
general activities that a Buddhist should perform with regard to the teacher and his teaching.

27 For a list of these qualities, see note 407.
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5. having eradicated the five evils, as well as having penetrated the truth to be

realised, namely, the dependent origination (paticca samuppada)

The relation between the unshakable confidence of a Buddhist noble and the
direct experience or witnessing of the dhammas is important, particularly for
the interpretation of the term dhammakaya in early Buddhist thought, as will be

discussed further in chapter four.

In this part, the study of words related to the rise of the eye of dhamma
(dhammacakkhu) and the qualities of a Stream-attainer has informed us partly
in regard to how dhammas can be realised. The following part will continue on
the general steps of the process of enlightenment, which may provide some

insight for further discussion in chapter 4 regarding dhammakaya.
General Successive Steps of the Process of Enlightenment

The generalisation of steps of enlightenment in this section will be performed
by means of a comparison of different Pali passages depicting the realising
process of the Buddha and of a noble disciple. However, the depiction of the
realisation of an arhat shares certain elements with that of the Buddha and that
of a Stream-attainer, thus similar steps of realisation. This study will, therefore,
compare the explanation of the process of enlightenment of the Buddha and a
Stream-attainer, in order to outline a pattern of general steps which cover the

realisation of Buddhist noble ones of all levels.

As regards the Buddha’s enlightenment, the Dhammacakkappavattana-sutta
provides a detailed account.*”® Successive steps of the realisation depicted in

the sutta are as follows:

1. Avoiding the two extremes. **’

428 S V.420-424.

2 These are 1) unworthy devotion to sense pleasure, and 2) painful and useless self-torment.
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2. Attaining the middle path (majjhima patipada), which is described as the
‘eye-maker’ that ‘gives rise to the eye’ (cakkhukarani), ‘knowing-maker’
that ‘gives rise to the knowing/knowledge’ (ﬁdnakaranz‘),430 and leads to
(upasama), higher knowledge (abhinina), enlightenment (sambodha), and

nibbana.

3. This middle path is identified with the noble eightfold path (ariya
atthangika magga), beginning with right view (sammaditthi) and

culminating in right concentration (sammasamadhi).

4. The four noble truths (ariyasacca) are described in detail.”*' The noble

eightfold path is mentioned again as the fourth truth.

5. Three levels (three rounds) of the realisation of four noble truths is

described:
a) The first level is the realisation as to what the four truths are.**?

b) The second level is the realisation of the ‘tasks’ as to what to be

done with each truth.*?

c) The third level signifies the realisation that each task has been
fulfilled.”*

430 [ iterally, these are to be translated as being ‘the eye-maker’ and ‘the 7igna-maker.” The word /idna could mean either
‘knowledge,” ‘knowing,” or ‘knower’ - ‘that which is instrumental to knowing.” It is likely that the latter connotation is
meant here, as parallel to the ‘eye’ - that which is instrumental to seeing. Therefore, it could be concluded that the middle
way gives rise to ‘those which are instrumental to seeing and knowing.’

a1 Dukkha, ‘suffering’ or “unrest,” is identified with a number of conditions such as birth, aging, death, sorrow, grief, unease,
displeasure, tribulation, coming across the detested, departure from the beloved, and so on. In brief, the five aggregates
subject to attachment is dukkha.

Dukkhasamudaya or the origin of dukkha is said to be three kinds of cravings (tanha) that lead beings back to rebirth.

Dukkhanirodha ‘the cessation’ is the complete passionless cessation of, the giving up, the forsaking, the release from, the
absence of longing for such cravings.

Dukkhanirodhagamini patipada refers to the course of practice that leads to the cessation of suffering. This is equated with
the noble eightfold path.

432 This level of realisation is entitled sacca-iiana ‘knowledge of the truth(s)’ in the Pali commentaries. See SA.II1.297,
PsAIIL.612. Cf. also F. L. Woodward, The Book of the Kindred Sayings (Samyutta-Nikaya) or Grouped Suttas, 1st ed., 5
vols., vol. 5 (Oxford: Pali Text Society Limited, 1979), p.1962.

33 This level of realisation is entitled kicca-iidna *knowledge of the task(s) to be fulfilled” with regard to each truth. Dukkha
is to be understood as it is. Samudaya ‘cause of dukkha,” namely cravings, is to be abandoned. Nirodha ‘cessation of dukkha’
is to be penetrated. Magga ‘the way leading to the cessation of dukkha’ is to be cultivated.

4% This is called kata-iidna “knowledge of accomplishment with regard to each of the four truths.’
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These three levels of the realisation of the four truths constitute totally
twelve aspects of realisation; each aspect is described as the successive rise

» 435

of ‘vision, knowledge, wisdom, higher knowledge, and light’™” in the

‘truths that have never been heard before.’**®

6. The Buddha clarifies that, as far as his ‘knowledge and vision’
(ianadassana)®™’ - consisting of three rounds, twelve aspects regarding the
real essence of the four truths - was not yet purified, then he would not have
been assured of perfect enlightenment. But, as soon as such knowledge and

vision was purified, he is thus assured the supreme enlightenment.

7. Knowledge and vision then arose in him, that his release was unshakable
and that this was to be his last life. From then on, there will be no further
rebirth.

Such a declaration in the Dhammacakkappavattana-sutta suggests at least three
points: 1) the successive steps of the Buddha’s realisation of the four noble
truths, 2) the essential factors regarding enlightenment or realisation, and 3)

manners in which ‘the flow’ of experience takes place.

Firstly, with regard to the successive steps of the realisation, it is most likely
that, the Buddha realised ‘the middle path’ first. As this middle path ‘gives rise

* 4% then there subsequently emerged ‘vision

to the eye and knowledge
(cakkhu), knowledge (7iana), wisdom (panrid), higher knowledge (vijja), and
light (@loka)’ in regard to truths. The details of each truth, as elaborated in no. 4
above, are then comprehended in the first round of realisation. This was done

by means of the rise of vision, different levels of knowledge/wisdom, and the

5 p. Cakkhum udapadi, iianam udapadi, paiiia udapadi, vijja udapadi, dloko udapadi.

Three Pali terms signifying knowledge or wisdom come together in the same passage: Aiana, paniid, and vijja. While derived
from the same root 7ia, the senses of knowledge they possess are of different degrees. Following the term cakkhu ‘eye’ or
‘vision,” 7iana signifies knowledge arises from, or together with, vision. With the prefix pa- ‘thorough,” paiifia signifies the

6. pubbe ananussutesu dhammesu cakkhum udapddi idnam udapadi paitia udapddi vijja udapadi aloko udapadi.

S.vV.422.

7 Note that the sutta uses the compound term ‘knowledge and vision® (fidnadassana) to summarise the detailed depiction of

438 - -
P: cakkhukarani, nanakarani.
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light, as summarised in no. 5. It was then followed by the realisation of the
second and third rounds - regarding the tasks to be accomplished and their
accomplishment. The mention of ‘knowledge and vision’ (7ianadassana) which
is not yet purified (na suvisuddha) and which is already purified (suvisuddha),
as described in no.6, suggests that probably there were subsequent revisions of
these ‘twelve aspects in three rounds’ of the truth-realisation, during the full
process of enlightenment until his ‘knowledge and vision’ (7iGnadassana)
became fully purified.**” Finally, the perfectly purified ‘knowledge and vision’
(anadassana) arose that the Buddha was assured of his supreme

enlightenment.

While some translators may prefer the translation ‘insight’ **’ for the Pali
‘dassana,” in the compound ‘7ianadassana’ in this sutta, the Pali term ‘cakkhu’
(eye) preceding it suggests that the translation ‘vision’ should be more correct,

441

as some authors prefer.” It could be supposed, then, that the truths are

‘mentally visible.’

Secondly, regarding the essential factors or conditions of enlightenment, two
factors are most clearly stated: vision and knowledge (cakkhu, rianam).
Throughout the Pali canon, we find frequently the compound ‘7ianadassana’
(knowledge and vision) serving as an indication of realisation. The different
levels of knowledge or wisdom listed in the Dhammacakkappavattana-sutta**
suggests the deeper, higher, or more refined levels of knowledge/wisdom that

arose for the Buddha along with the deepening of the realisation.

In addition to these two frequently stated factors, another factor listed in this

sutta 1s ‘light’ (aloka). While this is not included in the popular compound

49 While this is not clearly stated in this sutta, further investigation might bring out some fruitful results. An interesting
aspect is its relation with the realisation of different levels of noble paths and fruits (from the path of Stream-attaining to the
fruit of emancipation). The mention of revisioning of the dependent origination (paticca-samuppdda) after the Buddha’s
enlightenment might help provide a clue in this regard. - This needs to be left for further research.

440 For example, see Woodward, The Book of the Kindred Sayings, vol. 5, op. cit., p.359.

! For example, see Peter Harvey, “The Mind-Body Relationship in Pali Buddhism: A Philosophical Investigation," Asian
Philosophy 3 (1993): 29-41, 30.

2 These are fidnam, paiiid, vijja — tentatively translated in this work as ‘knowledge, wisdom, and higher knowledge’
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‘nanadassana,’ it is frequently stated along the line of meditative experience
and enlightenment.*” For example, in the Bhayabherava-sutta, the Buddha
converses with a brahmin regarding his enlightenment. The Buddha mentions
the three knowledges (fisso vijja) arose in him during the three watches of the
night. With the destruction of ignorance, the higher knowledge (vijjd) arose.

4 The same is stated

With the destruction of darkness, the light (@loko) arose.
in other suttas, where the light arises in succession of the higher knowledge
(vijjd), both in the enlightenment of the Buddha and of his disciples.*®
According to the Upakkilesa-sutta, the brightness (obhasa) is an indication of
mental concentration (samadhi).**® On the whole, in the context of Pali
passages, light (aloka) or brightness (obhasa) usually arises as a result of
concentrated mind or enlightenment. Therefore, it is an indicator of such

attainments.

Thirdly, with respect to manners in which ‘the flow’ of experience takes place,
it seems that the Dhammacakkappavattana-sutta does not give the complete
details of the process. Nevertheless, part of the full picture may be observed

from the sutta.

As mentioned earlier, the process depicted in this sutta regarding the steps of
realisation starts from ‘the middle path.” This gives rise to the eye and
knowledge; in other words, it causes ‘vision’ (cakkhu) and ‘knowledge’ (7iana)
to arise. Then comes the whole process of the realisation of the four truths;
each step is equated with the rise of ‘vision (eye), different levels of
knowledge/wisdom, and light’ in ‘the truths that have never been heard before’

(ananussutesu dhammesu). Here, the depiction, that these five factors*’ arose

3 The successive rise of ‘vision, knowledge, wisdom, higher knowledge, and light” in the ‘truths that have never been heard
before’ is also depicted in the story regarding the enlightenment of Vipasst Buddha. D.I1.33

44 M.122-23.

5 For example, see Dvedhavitakka-sutta [M.1.117], and Mahdsaccaka-sutta [M.1.248-249]. For general expression of the
attainment of vijja for the Buddhas disciples, see A.1.164-165, 167; A.IV.177-179.

46 MLIIL.157-160.

*7 Here, the five factors refer to “vision (cakkhu), knowledge (fidna), wisdom (pafiiia), higher knowledge (vijid), and light
(aloka).’
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every time each truth was realised, suggests that the twelve aspects could have
arisen and come to completion in succession, and thus constituted the whole

process of realisation of the four noble truths.

The context of this Pali passage suggests that the process of truth realisation,
following the attainment of the middle path, is the continuous flow of
experience of a balanced mind, without the aid of intellect. The mention of the
rise of knowledge in succession of vision supports this point; the knowledge
follows ‘vision,” which indicates a highly concentrated mind, not ‘intellection.’
Thus, it is most likely that the whole process of realisation of the four noble

truths is purely a matter of intuitive insight.

This may raise the question as to what causes the whole process to flow. While
the depiction of the process implies a flow of experience arising from the
highly concentrated mind, the sutta does not inform us obviously of any form

of concentration.

The clue to this is provided in the identification of the middle path with the
noble eightfold path (step 3), beginning from the ‘right view’ (sammdaditthi)

and culminating in ‘right concentration’ (sammasamadhi).

Prior to that, in step 2 of declaration, the Buddha discovered this middle path
with supreme wisdom.**® As earlier discussed, the function and efficacy of a
dhamma require practice or attainment/realisation. The same can be said for
this middle path. Once it was directly realised or experienced, it functioned
efficiently as an ‘eye-maker’ (cakkhukarani) and ‘knower-maker’
(ianakarani). At the instance of the rise of ‘eye’ and ‘knower’ - those which
are instrumental to seeing and knowing, the Buddha’s mind was ‘rightly
concentrated,” according to the description of the final constituent of the noble

eightfold path - the right or perfect concentration (sammdsamddhi). This

8 P majjhima patipada tathagatena abhisambuddha.
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supports the above suggestion that the following process was the flow of

experience arising from the highly concentrated mind.

Elsewhere, different details are given regarding the early steps of realisation. In

9 the Buddha relates to Saccaka the son of the Jain

the Mahasaccaka-sutta,
about his practice prior to his enlightenment. After leaving two ascetics, Alara
and Uddaka, he practised various kinds of austerity. His practice was of the
strongest degree ever practised in those days. Yet, it did not contribute to any
excellent knowledge and vision (7ianadassana). The Buddha, then, on seeking
other ways that might be contributive to enlightenment, recollected his
experience of the first jhana, incidentally attained when he was very young.
The happiness of the person abiding in such a state was devoid of sense-
pleasures and unwholesome states of mind. Becoming aware that such an
experience is ‘correct’ and that it cannot be attained easily by a person whose
physical body is too weak, he then regained his bodily strength by abandoning
the self-torment and taking coarse food. Once the strength was recovered, he
attained the first to the fourth jhdnas successively. With his mind thus highly
concentrated and purified, he directed his mind to the three knowledges (fisso
vijja), and attained them one after another. In the first watch of the night, he
attained the knowledge of recollection of his former habitations
(pubbenivasanussati-nanam) in all modes and details. In the second watch, he
attained the clear ‘divine-eye’ (dibba-cakkhu) that helps one to ‘comprehend
that beings are mean, excellent, fair, foul, in a good bourn, or in a bad bourn
according to the consequences of their deeds (karma).”*° This is called
‘knowledge of the passing and the rise of beings’ (cutippapataiiana). Then in

the third watch of the same night, he directed his mind to, and attained, the

knowledge of destruction of defilements (asavakkhayanana).

“M.1.237-251.

401, B. Horner, The Middle Length Sayings (Majjhima-Nikaya) V.2 (London: Published for the Pali Text Society by Luzac,
1957), p. 303.
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It is, therefore, evident from this sutfa that the four levels of jhanas are
conducive to insight, represented in this sutta by the three higher knowledges
(vijja). In such a highly concentrated state, the mind is free from intellection.
The directing of the mind to any special knowledge is only a command,
without discursive mentation. Thus the mind is not obstructed and can reach

those special knowledges successively.

While the details of insight described in this sutta are different from those
depicted in Dhammacakkappavattana-sutta, they are in accordance with one
another. The first and second knowledges he obtained in the first and second
watches of the night roughly correspond to the realisation of the first and
second truths, namely, dukkha and dukkhasamudaya. They are related also to
the realisation of dependent origination (paticca-samuppada). The last
knowledge, regarding the destruction of all cankers, corresponds to the
realisation of the third truth, dukkhanirodha. The realisation of the fourth truth
is mentioned at the outset, in terms of the accomplishment of the noble

eightfold path.

Pali passages affirm this point where right concentration (sammdasamadhi) is
equated with the four levels of jhana.*' As they are ‘right concentration,’ the
chief constituent of the noble eightfold path, they then conduce to the rise of
vision and knowledge, and so the whole ongoing process of the realisation of

the four noble truths. As Crangle rightly states:

In the context of the Noble Path they (jhanas) are right or perfect concentration issuing
in a contentless mind, i.e. a mind free of cerebration and sense-activity. The mental
unification they induce makes them instrumental in the development of full insight.**

The history of the Buddha’s enlightenment is depicted not only in the
Dhammacakkappavattana-sutta but also in other suttas. Nevertheless, rather
than being contradictory, the narratives recorded in the different suttas appear

to be the story of the same experience, recounted in different terms. Hence, a

41 For example, see D.I1.313, M.IIL.252.

42 Crangle, The Origin and Development of Early Indian Contemplative Practices, op. cit., p. 201.
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comparative study of these different accounts yields a fuller picture regarding

general process of the Buddha’s enlightenment.

The steps of enlightenment are depicted also in the case of his disciples, either
an Arhat (arahant) or a Stream-attainer (sotdpanna).*> A comparison of all
these helps constuct general steps of the whole process of enlightenment.
However, as stated earlier, the depiction of the realisation of an Arhat (arahant)
shares parts with that of the Buddha and parts with that of a Stream-attainer
(sotapanna). Therefore, this study compares different depictions of realising
process of the Buddha and of a Stream-attainer to outline a pattern of general

steps of enlightenment,** as in the following table.

Table 1: General Steps of Realisation and Transformation

The Buddha’s enlightenment

A Stream-attainer’s enlightenment

General steps

Dhammacakka- Mahasaccaka- Ambattha-sutta®’ Sotapattiyanga of the whole
ppavattana-sutta455 sutta™® (qualities Qf a process
Stream-attainer)
Avoiding the two | Abandonment of Listening to the - association with a | 1. Learning &
extremes: the two extremes: preliminary teaching | virtuous one practice
1) indulgence in 1) indulgence in (anupubbikatha) - listening to his according to

sensual pleasure.

2) self-torment

sensual pleasure.

2) self-torment

- generosity (dana)
- virtue (sila)
- heavens (sagga)

- disadvantages of

sensual pleasure

teaching

- contemplating
properly on the

teaching heard

- proper practice

the teaching

453 For example, see M.I1.38-39.

4% Even though some lists of the enlightening process of an Arhat include also some additional elements such as the
supranatural performance (iddhi), those elements can be regarded as additional tasks to elevate practitioner’s level of
concentration which, if not clung to, will be supportive in their final emancipation. Thus, these additional steps may be
included into the same class as that of concentration. Crangle lists all these additional steps in his work and comments that
they seem to be “optional, rather than essential.” Ibid., p. 150-151.

455 5.V.420-424.

43 M.1.237-251. The process of realisation of an arahant follows this pattern closely; the small difference being that the first
step of an arahant’s enlightenment refers to the learning and practice rather than avoidance of the two extremes. See, for
example, M.I1.38-39.

“7D.1.109-110. Note that the sutta employed is not meant to be a perfect representative of the whole. It is only meant to be
an example of the depiction of primary enlightenment of a Stream-attainer.
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(kamadinava)
- advantages of
renunciation

(nekkhammanisamsa)

according to the

teaching®™®

- Attainment of the
middle path, i.e.,
the noble eightfold
path

- The rise of eye

(the seer) and the

- Attainment of the
four jhanas.
-highly
concentrated and

purified mind

The mind has been

initially purified.
- healthy-minded
(kalla-citta)

- soft-minded

(mudu-citta)

Being possessed of

the noble eightfold

path*®®

2. Acquisition
of realising

instrument.

knower
) - free from mental
(instrumental
. obstruction
qualities).
(vinivarana-citta)
- bright&clear minded
(pasanna-citta)
Directing the mind | Hearing the sermon 3. Realisation
to the three about, following the
knowledges. lead to, the realisation
of the four noble truth.
- Seeing, knowing, | 1. Obtaining the - Pure and clear eye of | - Having seen and
penetrating the four | first knowledge dhamma (dhamma- penetrated well
noble truth (12 (pubbenivasa-niana | cakkhu) arose that (sudittha,
steps in 3 rounds) = knowledge and whatever whose suppatividdha),
& dependent ability to recollect | nature is to arise, are | with wisdom, the
origination own’s previous those whose nature is | truth of dependent
- Successive births and partial to cease. causation, both in

purification of
knowledge in the

four truths until the

destruction of

ignorance.

2. Obtaining the

- Having seen,
attained, known,

penetrated the

obverse and reverse

460
order.

48 DII1.227, S.V.347.

4395.V.348. In this passage, the venerable Sariputta gives a reply to the Buddha’s questions regarding what is meant by
‘stream’ (sota) and what is meant by ‘a Stream-attainer’ (sotapanna). His reply, which is affirmed by the Buddha, is that the
‘stream’ means the noble eightfold path, and that ‘a Stream-attainer’ is a person who is possessed of the noble eightfold path.

460 S 11.68-70, S.V.387-389.
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attainment of the second knowledge | dhammas.
perfectly purified (cutupapatanana =
knowledge. knowledge and
ability to recollect | _ Haying crossed - Becoming 4.
the passing and the | peyond doubt, and independent or self- | Transformation
rise of beings having deprived of reliant regarding
according to their | ypcertainty. **! Buddha’s dhamma.
deeds and results) - Having obtained - Being endowed
and partial confidence in the with four qualities
destruction of master’s teaching, of a Stream-
ignorance. without having been to attainer, namely,
3) Obtaining the rely on others unwavering faith in
third knowledge the Buddha,
(asava-kkhaya- dhamma, and
fiana = knowledge Sangha; and the
and ability to perfect virtues
destroy all beloved of the
cankers.) and noble ones
perfect destruction (ariyakanta-
of ignorance. sila)."
Perfect realisation - Having quitted of
of the four truths. the five evils
conducive to
suffering.*?
- Perfect closure of
the way to the
unfortunate
realms*®*
- Knowledge and Knowledge of 5. Knowledge

461 According to Buddhist philosophy, a stream attainer (sotdpanna) has uprooted three fetters: 1) the attachment that the
assemblage of the five aggregates subject to clinging (parica-upadana-khandha) is ‘myself’ (sakkayaditthi), 2) the doubt
regarding truth or realities (vicikiccha), 3) the practice of discipline or ceremonial observances without right understanding,
that could lead to strong attachment (silabbataparamasa). This is elaborated in detail in the Mahaniddesa. Nd1.27, 141, 507.

421 11.93-94.

463 § 11.68-70, S.V.387-389.

464 D 11.93-94. Such a description of characteristics of a Stream-attainer are stated in many places of the Pali canon.
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vision of one’s own

one’s own final

of one’s own

release and no release with no release
further rebirth more rebirth. (vimutti-

- Knowledge of nanadassana)
one’s own perfect &
Buddhahood. Proclamation

Proclamation of
one’s own perfect
buddhahood

(samma-sambodhi).

Proclamation of
one’s own Stream-
attaining state

(sotapatti) and the

destruction of all

unfortunate states.

The above table compares the depiction of the ongoing process of
enlightenment as depicted in case of the Buddha (column 1 and 2) and a
Stream-attainer (column 3 and 4). The fourth column, rather than being a
depiction in a particular sutta, is a general portrayal of the qualities of a
Stream-attainer (sofapattiyariga), as depicted earlier, which accommodate the

whole process.

From the above, the pathway to the enlightenment of the Buddha and his
disciples start from different points. The Buddha does not rely on anyone’s
‘teaching.” He himself abandons the two extremes and thus achieves the middle
path which is instrumental to the enlightenment. A noble disciple, however,
starts his spiritual path right from the Buddha’s teaching, either by listening
directly to his sermon*® or by learning the doctrine and practising according to

it. In either case, the purpose of the listening and practice, at least, is to acquire

45 The contents of the sermon or teaching can vary, according to the audience. The main point is only that such a teaching
being delivered should work effectively in purifying the audience’s mind.
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a quality which is instrumental to the realisation. The quality required is the

purified, concentrated mind - the accomplishment of ‘right concentration.”**°

Once the ‘realising instrument’ is acquired, the realisation commences. In case
of the Buddha, he directs his mind to the acquisition of the three knowledges
(ti-vijjd). The same is described elsewhere in case of his disciples who has

acquired that instrumental quality by means of meditation.*"’

For his disciple
who has achieved that state through the Buddha’s direct preaching, the
continuing teaching effectively directs his mind to the realisation of the truths.
In other words, the Buddha’s teaching ‘leads’ the ‘healthy mind’ of the
audience to the realisation of truths. As depicted frequently, when the Buddha
sees and knows the balanced and pure mind-state of his audience, he would
deliver the teaching which is in a deeper level, i.e., the four noble truths. The

audience’s mind, which is ‘healthy, soft, workable, bright and clear, and free

from obstruction,” would then easily realise the truth delivered.**®

At the time when the realisation takes place, some defilements (asava, kilesa)
are eliminated, thus there is a release (vimutti). Therefore, the result of the
realisation of truths is personal transformation. What follows is the ‘knowing
and seeing’ of one’s own release (vimutti-ianadassana), so that the person can

rightly declare his own release at a certain level.

Hence, the general process of enlightenment for a noble disciple can be
arranged into these five successive steps:

1. The learning and practice according to the teaching.

2. The acquisition of realising tools.

3. The realisation of truths.

4 This quality can be represented either by the “four jhdnas’ or by ‘the noble eightfold path’ where its final constituent
(right concentration) takes priority.

47D 1.71-84.

468 Here, the depiction of the manner in which dhammas are realised is significant. The practitioner witnesses, i.e., sees,
knows, and penetrates the dhammas, as discussed earlier.
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4. The transformation.
5. The proclamation of one’s own release.

These represent general steps of the whole process of either perfect or partial

enlightenment.*®’

The understanding of this process will contribute to a better
understanding either of the interpretation of dhammakdaya in chapter 4 and of
the relationship between the Buddha and the dhamma, as will be discussed in

the following section.

The Buddha and the Dhamma

As mentioned in the statement of the research question, most previous
scholarly interpretations of dhammakdaya in early Buddhism have been made
according to three Pali references in which the Buddha seems to equate himself
with dhamma. Among the three, only one actually contains the term
dhammakaya, and thus will be treated in this work as reference to the term
dhammakaya and discussed in the next chapter. The other two concern the term
dhamma and will be discussed here. These are one passage in the

Mahaparinibbana-sutta and another in the Samyutta-nikaya.

Teachings and the Teacher

In the Mahaparinibbana-sutta, the passage in question indicates a relationship
between the Buddha and dhamma. Herein, just before his passing, the Buddha

delivers a sermon to the venerable Ananda as follows

Yo vo Ananda maya Dhammo ca Vinayo ca desito pafifiatto, so vo mam' accayena
Sattha.

D.I1.154.

Ananda, which dhamma I’ve demonstrated to you, and which discipline I've laid down
for you. That will be your teacher, after my passing.

Here, the meaning of dhamma as ‘teaching’ seems to be most appropriate. The

prescribed ‘dhamma and discipline’ are given an authority as the future

46 partial enlightenment in this case refers to the enlightenment in the level of a Stream-attainer (sotapanna).
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‘teacher’ after the Buddha’s demise. The ‘words of the teacher’ has taken the

teacher’s role after he departed.

This passage is cited frequently in scholarly references to dhammakaya. Reed
rightly points out that the main point of this passage is to equate ‘the role’ of

»470

the teaching with that of the Buddha, as being a ‘teacher.”””” Harrison takes this

to be an ‘equation’ between the Buddha and the dhamma. He claims that this

passage reflects the idea of dhammakaya found in the Aggaiiia-sutta.*’”!

Xing,
likewise, refers to this as a reference to the term dhammakdya in early
Buddhism.*”* However, as the term dhammakaya is not found in this passage,
our present study finds it more comfortable to take the passage to be a

reference to the term dhamma, rather than dhammakaya.

In any case, the meaning of dhamma in the passage as the Buddha’s verbal
teaching is clear, even though it is possible to interpret this further in a deeper
sense.’”” This work agrees also with Reed’s claim that the passage equates the
role of the teaching with that of the Buddha, as ‘teacher,” ‘guide,” or
‘instructor.” However, the claim of a definite equation between the Buddha and
his teaching may need to be re-considered, for the Buddha does not mean only
a ‘teacher’ but also a perfect self-enlightened Arhat who is endowed with
specific qualities. This point may be clearer in the light of discussion in the

next section regarding ‘seeing the dhamma and seeing the Buddha.’

In any case, as the role of an ‘instructor’ or ‘guide’ implies, the imperative
sense of the dhamma in the passage cannot be ignored. For the ‘guide’ cannot
be regarded as such unless the person being guided follows the way it points to.
Besides, as the only legacy the Buddha left behind, the teaching has been

regarded as Buddhist’s ‘refuge.” As discussed earlier regarding teaching in the

470 Reed, op. cit., p. 29.
an Harrison, op. cit., p. 50.
472 Xing, op. cit., p. 69.

473 As Falk writes, “The dharma as Doctrine instituting the “way” of salvation is in its actualization the “way” itself.” Falk,
Nama-Riupa and Dharma-Ripa, op. cit., p. 92.
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sense of refuge, the teaching needs to be ‘internalised,” or ‘practised,” at least.

This requires no repetition.

The following section will examine closely the famous statement ‘He who sees
dhamma sees the Buddha (and vice versa),” as an important part of our

interpretation of the early Buddhist dhammakaya.

Seeing Dhamma and Seeing the Buddha

A popular passage in the Khandha-samyutta of the Samyutta-nikaya is cited
frequently in previous works as a reference to dhammakaya in early Buddhist

thought. Here, the Buddha delivers a discourse to the elder Vakkali:

alam Vakkali kim te imina putikayena ditthena. yo kho Vakkali dhammam passati so
mam passati. yo mam passati so dhammam passati. dhammam hi Vakkali passanto
mam passati mam passanto dhammam passati.

S.II1.120.

Enough, Vakkali. What’s the point for you with this corruptible body you’ve seen?
Vakkali, he who sees dhamma sees me; he who sees me sees dhamma. Because,
Vakkali, seeing dhamma he sees me; seeing me he sees dhamma.

This passage is usually taken to be an equation or identification of the Buddha

with the dhamma, where the latter is interpreted frequently as “his teaching.”*”

The passage quoted above has at least three implications. Firstly, the passage
implies a relationship between the Buddha and dhamma in one way or another.
Secondly, the meaning of ‘me’ as the object of ‘seeing’ in the sentence cannot
refer to the Buddha’s physical appearance which he refuses from the outset. It
should refer to his ‘true nature’ or his ‘essence’ which must be of an opposite
nature to the corruptible physical body. In other words, it must be incorruptible.
This suggests a supramundane (lokuttara) level of ‘his essence,” for the
mundane (lokiya) 1s conditioned and thus corruptible. Thirdly, as both words
‘dhamma’ and ‘me’ (the true nature of the Buddha) are objects of ‘seeing’ in

the passage, their accessibility to Buddhist disciples is implied. In other words,

474 For example, see Gombrich, "The Buddha's Book of Genesis," op. cit., p. 165; Xing, op. cit., p. 72; Harrison, op. cit., p.
50, cf. p. 54.
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they are not exclusive to the Buddha. His disciples can also ‘see,” or ‘realise,’

both ‘dhamma’ and ‘(the essence of) the Buddha.’

As to the meaning of ‘dhamma’ in the passage, scholars tend to interpret it as
‘teaching.” The present study will take this as a starting point, in order to
evaluate such an interpretation. Following this line, we may rephrase the
sentences as ‘he who sees the teaching sees the essence of the Buddha’ and vice

. . . . 475
versa. This raises a question as to how the ‘teaching’ can be ‘seen’ properly.*’

476 Here, the

A clue is provided in the ‘book of the five,” Anguttara-nikaya.
Buddha was asked how one could be said to live by the dhamma
(dhammavihari). In his reply, he proclaims five categories of disciples. These

are as follows:

1) A monk who learns and masters Buddhist teachings (scripture), spending
the whole day to master the teaching, without an attempt to seclude
himself for the sake of inner calmness of the mind. He is, thus, called ‘a
monk who is of much learning’ (pariyatta-bahulo), but not a ‘monk who

is living by the dhamma’ (dhammavihari).

2) A monk who preaches to others in detail the teaching that he has learnt
and mastered, spending the whole day for such a proclamation of the
teaching, without an attempt to seclude himself for the sake of inner
calmness of the mind. He i1s, thus, called a ‘monk who 1s of much
proclamation’ (parninatti-bahulo), but not a ‘monk who is living by

dhamma.’

3) A monk who performs detailed recitation of the teaching that he has
learnt and mastered, spending the whole day for such a recitation of the
teaching, without an attempt to seclude himself for the sake of inner

calmness of the mind. He is, thus, called ‘a monk who is of much

475 Certainly, this does not mean a mere intellectual understanding, for such on its own cannot lead the person to ‘see’ the
essence of the Buddha.

476 A 111.86-87.
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recitation’ (sajjhaya-bahulo), but not a ‘monk who is living by

dhamma.’

4) A monk who considers carefully, ponders over, and reflects on the
teaching that he has learnt and mastered, spending the whole day for
such a reflection on the teaching, without an attempt to seclude himself
for the sake of inner calmness of the mind. He 1s, thus, called ‘a monk
who is of much reflection (thought)’ (vitakka-bahulo), but not a ‘monk

who is living by dhamma.’

5) A monk who learns and masters the Buddhist teachings (scripture), does
not spend his day attempting to master the teaching, but attempts to
seclude himself for the sake of inner calmness of the mind. He is, thus,

called ‘a monk who is living by the dhamma’ (dhammavihari).

Only the last category of disciple is worthy of the Buddha’s praise. The Buddha
then recommends that the monk meditate and be not slothful, so that he will not
reproach himself afterward. It is clear from this passage that the essence of the
teaching is not that of learning for intellectual comprehension. One needs to

meditate to gain higher knowledge.

Elsewhere, in the same book, *”’ the same question was put to the Buddha, and
a similar reply was given, with the same five categories proclaimed. The only
difference from the above passage is that, instead of the emphasis on ‘attempt
to seclude oneself for the sake of inner calmness of the mind,” this latter
passage emphasises the disciple’s ‘knowledge of the ‘true benefit’ (attha)
through his insight.” At the end of the sutta, the same command is delivered,
that the monk meditate and be not slothful, so that he will not reproach himself
afterward. This supports the above passage where the essence of the teaching is

acquired through meditation and the insight arisen therein. As Eliade observes:

For him (the Buddha), knowledge was of little value so long as it was not “realized” in
personal experience of it. As for meditational experience, it is the “truths” discovered

477 A 111.88-89.



132

by the Buddha that validated it.... All the truths revealed by the Buddha must be tested
in the yogic fashion - that is, must be meditated and experienced.*”®

Recalling the earlier discussion made regarding the efficacy of the dhamma as
‘teaching,” in this chapter, we observe that the true benefit of the recitation,
listening, or contemplating the doctrine as well-learned and memorised, is to
lead, through joy and delight, to the ‘concentration of the mind’ that ‘in turn,

engenders insight and finally leads to the destruction of all fetters.

Thus, from whatever routes, we come now to the same point where all roads
meet - the middle path or the noble eightfold path (ariya atthangika magga).
Among the eight constituents of the middle path, the first seven elements, from
right view (sammaditthi) to right mindfulness (sammdsati), are said in the Pali
canon to be accessories of the eighth - right concentration (sammasamadhi).*”
The eighth element, aided by those seven elements, gives rise to the eye
(cakkhukarani) and the knower (7ianakarani) - the insight. As already

discussed, this finally leads to the ‘realisation of realities’ and ‘transformation

of qualities.’

It 1s only at this point, where the realisation of the truths (realities) takes place,
that dhamma can be ‘seen’ and then the practitioner could ‘see’ the essence of
the Buddha.*® Therefore, if the translation ‘teaching’ will be employed for
‘dhamma’ in the passage in question, it must be only the word ‘teaching’ which
is used in the broader context of ‘what the Buddha teaches about’ that covers
also the meaning of ‘realities.” However, it would be more appropriate or more
easily understandable if this is translated directly that the dhamma in question
means ‘truths’ or ‘realities’ which the Buddha has realised, or which his

disciples must realise.”®' Thus, ‘He who sees the reality sees (the essence of)

478 Eliade, op. cit., p. 175.
P DI1.216-7, D.IIL252, A.IV.40.
80 This work will continue discussing the phrase ‘seeing the essence of the Buddha’ below.

81 Even though the word ‘teaching’ can convey a broader sense that subsumes also the meaning of dhamma as “truth,” it is
used more in the sense of ‘text’ or ‘scripture.” Thus, to maintain the interpretation of dhamma as ‘teaching’ in this passage is
to risk further misinterpretation as to equate the Buddha’s essence with the ‘text’ or scripture.
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the Buddha; he who sees (the essence of) the Buddha sees the reality.’
Interpreting in this manner, the context of the passage becomes clearer,
although the mention of ‘the essence of the Buddha’ still requires further

clarification, as will be performed in the following.
Seeing the Essence of the Buddha

As to the question of what is meant by the ‘essence’ or ‘true nature’ of the
Buddha, his designations listed in the Aggariiia-sutta provide us with a clue.
The Buddha refers to himself either as dhammakaya, brahmakaya,

dhammabhiita, or brahmabhiita.

The title dhammabhiita, meaning ‘he who has become dhamma’ or ‘whose
being is dhamma,” suggests that the essence of the Buddha is ‘dhamma.’ But,
again, further clarification is required as to which notion of dhamma is meant

here.

The past participle bhiita ‘has become’ indicates that, previously, he was not
dhamma-being, but that he became dhamma later. It is most likely that ‘later’
in this case means at the time of his enlightenment, when he could call himself
‘Buddha’ or ‘Tathagata.’ This, again, implies dhamma at the level of
enlightenment. Such correspondence reinforces the identification of the

‘dhamma to be seen’ with the ‘essence of the Buddha.’

Earlier, our study has drawn a number of implications from the Pali passage in
question. One of them is that, the Buddha’s true nature, or his essence, should
be incorruptible. Another point is that such ‘essence of the Buddha’ is
accessible also to his disciples, for they can ‘see’ or ‘realise’ it. In other words,

such essence is ‘not exclusive’ to the Buddha.

Broadly, this may refer either to ‘truth realised’ or ‘quality acquired’ at the
stage of enlightenment. However, as the meaning of ‘essence of the Buddha’

suggests, it should also be ‘quality the Buddha has acquired’ rather than simply
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‘truth he has realised.” Otherwise, it would not have represented the Buddha in
the phrase ‘he who sees me....” It is thus most likely that such ‘essence’ refers
to ‘attribute(s) the Buddha attained or acquired” at the point of his
enlightenment, that have become the Buddha’s common quality(ies) or
property(ies) and which is accessible or visible also to his noble disciples. To
specity, this dhamma may be sought among the ‘truths’ or ‘realities’ realised in

the process of enlightenment.

Earlier in this chapter, under the meaning of dhamma as ‘truth’ or ‘reality,” we
listed a number of items as ‘truths’ or ‘realities’ realised in the process of
realisation: four noble truths, the noble eightfold path, dependent origination,
the conditioned and unconditioned dhammas, transcendental dhammas or states
(paths and fruits). Among them, the candidates to be excluded are the four
noble truths, dependent origination, and conditioned dhammas. The first two
excluded items are truths to be realised, but they are unlikely to be qualities of
the Buddha. Thus, they cannot represent the Buddha in the phrase ‘he who sees
me....” The last item, the conditioned dhammas, are corruptible. Thus, the
candidates left over are the unconditioned dhamma(s), and transcendental
dhammas. However, as the Buddha has attained the fruit of Arhatship
(arahattaphala), he has passed beyond the four paths and the first three fruits.
Hence, those paths and fruits are unlikely to be his qualities or attributes. It s,
therefore, most likely that the Buddha’s true nature which is accessible or
visible to his noble disciples is the fruit of Arhatship or nibbana, as Harvey

suggests.482

On the whole, the relationship between the Buddha and the dhamma as found

in Pali passages may be understood on two levels as follows:

1. The role of the Buddha as ‘a teacher’ can be equated with that of ‘his

teaching.’

482 See note 100.
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2. The essence or true nature of the Buddha at the level of realisation can

be equated with the ‘fruit of emancipation’ or ‘nibbana.’

The Pali passage in the Mahaparinibbana-sutta represents the first level of
relationship, while the Buddha’s sermon to the elder Vakkali, as recorded in the
Samyutta-nikdaya, represents the latter. This reaffirms our earlier remark that the
term dhamma in different Pali passages cannot be over-generalised. The
complex meanings of dhamma in different passages can be better-understood

when they are studied individually in their particular context.

The understanding of different levels of relationship between the Buddha and
dhamma as studied in this section will be helpful for further interpretation of
the early Buddhist dhammakaya as will be undertaken in chapter 4.

Conclusion

This second chapter has studied many aspects of the term dhamma, in order to
aid further interpretation of dhammakaya in early Buddhist usage, as stated in

the academic question.

The chapter started from the etymology and historical background of the term
dhamma. This term has its origin in Vedic literature but it comes to have
complicated and particular meanings in Buddhism, where it possesses a central
position. Afterwards, the chapter reveiwed previous attempts to elucidate the
meanings of the term and then employed a particular classification of the
term’s meanings to help explain its different usages in early Buddhism and
their relationship. The inter-relation between different meanings, especially
between the meanings ‘reality’ and ‘teaching,” was discussed in relation to the
process of enlightenment. Afterward, the chapter addressed some significant
aspects of dhamma, especially in regard to practice and realisation, which were
rarely mentioned in the academic arena. It outlined a pattern of general steps of
the realising process which will be supportive to further interpretation of the

term dhammakaya in the fourth chapter. Finally, the chapter determined the
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relationship between the Buddha and dhamma as usually referred to in previous
scholarly works. It argues that there are two different levels of such
relationship: the relationship of the Buddha as a teacher and his teaching, and
the relationship of the Buddha and unconditioned transcendental dhammas at
the level of enlightenment. The work argues that the different meanings of
dhamma, as well as the different levels of its relationship with the Buddha,
cannot be over-generalised, and that they should be studied individually in their
particular context in each passage. All these will be useful for further

interpretation of the term dhammakaya as a whole in chapter 4.

Before proceeding to final discussion regarding dhammakdya in early
Buddhism, the work will study its second component kdya in the next chapter,

which will supplement the understanding of the full term dhammakdaya later.



137

Chapter 3
KAYA IN EARLY BUDDHISM

Introduction

This third chapter studies the connotations of the term k@ya in early Buddhist
thought. According to the academic questions addressed in the first chapter, the
omission in previous interpretations of the term dhammakaya involves partly
negligence in regard to the significance of its last component, kaya. That is to
say, the import of the term kaya is either denied from the outset or interpreted
as a mere ‘collection.” This chapter aims to demonstrate the possibilities of
alternative interpretations which may help in the re-evaluation of the term’s
significance as it constitutes part of the whole compound dhammakaya in early

Buddhist usage.

The chapter will commence from possible translations of the term kdya from
grammatical aspects. It will then discuss the distinct implications of the two
main definitions of kaya, namely, ‘body’ and ‘collection.” In turn, these
implications will be employed as criteria to determine whether the term kaya in
each instance should be translated as ‘body’ or ‘collection.” The chapter will
then list and provide examples for various aspects of the term. This includes its
usage in the senses of collection of beings and non-beings, different aspects of
‘physical body,’ different levels of ‘selves’ or ‘bodies,” gross and subtle, and of
different kinds of beings, according to early Buddhist philosophy. Aspects of
kaya will be explored either in normal or in particular situations such as in
meditation, supranatural power, and in relation to a particular kind of Buddhist
noble entitled ‘kayasakkhi,” meaning ‘the bodily witness.” This will provide an
overall picture of the term’s usage in early Buddhist texts. While the discussion
in this chapter will be mostly open-ended, it will establish a criterion for further

justification of the import and appropriate interpretations of the term kaya in
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the specific compound dhammakaya, as will be performed in the fourth

chapter.

First of all, the study will now explore possible meanings of the term kaya and

the relevant implications.

Possible Meanings of Kaya and their Implications

The Pali or Sanskrit term kaya is usually translated into English as ‘body,” and
is said to be used in various senses, similar to the use of the English noun
‘body.”**> According to the PTSD, the term kaya is derived from the root ‘ci’ in
the sense of accumulation, collection, gathering, or heaping up. It thus assumes
the meanings of group, heap, collection, aggregate, assembly, totality, and
body.*™ Sanskrit dictionaries define it as body, the trunk of a tree, the body of a
lute, assemblage, collection, multitude, principal, capital, a house or habitation,
a butt or mark, any object to be attained, and natural temperament.**> The Pali
Abhidhanappadipika™® provides two main definitions of the word kaya: ‘body’

(deha) and “collection’ (rdsi).*’

Scholars deal with these definitions in different ways. Rhys Davids and Stede

(PTSD), for example, emphasising on its direct derivation from the assumed

483 Harrison, op. cit., p. 56.

In English, the word ‘body’ generally refers to the whole physical structure of a human or animal. However, it can denote
also the trunk or main part of a structure, or the physique as opposed to the spirit. It can be an informal referral to an
individual human being; can signify a group or gathering of people, a distinct mass or quantity of an uncountable noun such
as water, land, evidence, or information, or the full or strong qualities of a product, especially of an alcoholic beverage.
Albert Sydney Hornby, Sally Wehmeier, and Michael Ashby, Oxford Advanced Learner's Dictionary of Current English, 6th
ed. (Oxford: Oxford University Press, 2000), pp. 134-136. Collins English Dictionary & Thesaurus, (Glasgow:
HarperCollins, 1993), p. 121.

8 Davids and Stede, op. cit., pp. 35-37; Monier Monier-Williams, Sanskrit--English Dictionary: Etymologically and
Philologically Arranged with Special Reference to Cognate Indo-European Languages, New ed. (1899), p. 274.

85 Monier-Williams, op. cit., p. 274, Vaman Shivaram Apte and Irwin Shapiro. 1975. "The Practical Sanskrit-English
Dictionary." Last Updated 30/03/06. http://aa2411s.aa.tufs.ac.jp/~tjun/sktdic/ Date of access: 30/07/07.

486 _dbhidhanappadipika is a Pali grammatical treatise wherein various synonymous Pali names and nouns are grouped
together.

87 Abhdhp.1084 “kdyo tu dehardsisu” = the term kdya comes in the meanings ‘body’ (deha) and ‘heap, collection,
accumulation’ (rdsi).

Abhdhp.151. “sariram vapu gattam cattabhavo bondi viggaho deham va purise kayo thiyam tanu kalebaram.” Listed here
are synonymous Pali nouns meaning ‘body.” Thus the term ka@ya in this instance expresses the meaning of ‘body.’

Abhdhp.630. “kayo khandho samudayo ghatd samiti samhati rdsi puiijo samavayo piigo jatam kadambakam.” Listed in this
sentence are synonymous Pali terms meaning ‘heap,” ‘group,” ‘accumulation,” ‘collection.” Thus, the term kaya here is used
in the sense of ‘collection.’
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root ‘ci’ in the sense of collecting, identify the meanings ‘collection’ and
‘mass’ as the word’s ‘literal meanings,” and classify other meanings including

‘body’ as its ‘applied meanings.”***

In contrast, Cone’s approach seems to
focus more on the term’s popular usage rather than on its grammatical
formation. Separating the meaning ‘body’ as a particular usage, she classes all
Pali usages of the word kdya into three groups, providing the senses of ‘body,’
‘the main part,” and ‘a collection’ respectively.** While the PTSD’s analytical
categorisation as ‘literal’ and ‘applied’ meanings is broader and thus covers all

possible usages of the term kaya in the canon, it appears that Cone’s

classification better reflects the term’s popular usage in the Pali texts.

While both styles of classifications presented above can be perfectly effective
according to their different approaches, the form appropriate to the present
study seems to be a kind of mixture between them. Among those definitions,
the divergence of scholarly interpretations of the term kaya in the compound
dhammakaya concerns its two principal meanings: ‘collection,” and ‘body.’
Other usages of the term may be grouped with either of them with flexibility.
Indeed, there are also some connotations of the term which are of totally
different nature, such as ‘main part’ or ‘principal part.” Besides, some usages
appear ambiguous and are not easy to be placed into any particular group with

certainty, unless with the aid of traditional exegeses.

Even though the English translations of kaya as ‘body’ and ‘collection’ have
overlapping meanings, and thus sometimes can be used interchangeably,*”
both words have different senses in their main definitions. The word ‘body’ is
found mainly in the sense of ‘the entire structure of an organism.” But the word

‘collection’ merely provides the sense of ‘a number of things collected

88 Davids and Stede, op. cit., p. 35.

8 The three groups consist of the following: 1) the body, the physical body, or the assemblage of all five khandhas, 2) the
main part of the body, the trunk, and 3) a collection, assemblage, group, totality, mass. Margaret Cone and Pali Text Society
(London England), 4 Dictionary of Pali (Oxford: Pali Text Society, 2001), pp. 669-672.

490 For example, see Harrison, op. cit., p. 58. Herein, Harrison concludes the ‘Mainstream Buddhist’ usages of dhammakaya
as “the body or collection of qualities, principles, truths, or teachings.” [p.58.] It appears that he uses the word ‘body’ in the
same sense of ‘collection’ in that it consists of several parts.
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together.” This suggests both their similarities and differences which may be

considered in two aspects: ‘structure’ and ‘function.’

Structurally, both ‘body’ and ‘collection’ consist of a number of elements or
individual members. A ‘body,” as an ‘entire structure of an organism,’ consists
of organs which are entitled in Buddhist terms as ‘limbs and parts’ (ariga-
paccanga). A ‘collection,” as ‘a number of things collected together,” also
consists of several things which may be either similar or different. Thus, both
‘body’ and ‘collection’ can be reduced to individual members or elements. This

may be regarded as their similarity.

Functionally, however, both terms seem to imply different relationship between
individual members and the ‘totality’ of the whole ‘body’ or ‘collection.” As a
‘body,” the ‘totality’ of the whole organism is important for an organ to
function. In other words, an organ cannot function once it is cut off from the
‘whole.” Likewise, if the sense of ‘totality’ or ‘whole’ is lost, in which case the
organism is considered ‘dead,’ all organs cannot function, even though they are
still attached to that ‘dead body.” Thus, in case of a ‘body,” the functional
ability of its limbs and parts depends on the sense of ‘functioning totality’ or
the ‘living body.’ In contrast, the word ‘collection’ does not imply any sense of
such functional dependence. It seems to hold loosely its individual members or
‘several things’ under the same title of the group. Even though the ‘totality’ or
the ‘collection’ is not retained, individual members do not lose their identity or
function. This is perhaps one of the reasons why the PTSD identifies the
definition ‘collection’ as the ‘literal meaning’ of the Pali term kaya; it conveys
only the sense of ‘collecting’ without any further complex implications. Thus,

from the functional aspect, the words ‘body’ and “collection’ are different.

In the following parts, these distinct implications in the use of kaya as
‘collection’ and ‘body’ will be clearer as we go through the list and examples
of their usages. The list will start from the simpler meaning ‘collection,” which

is identified in the PTSD as the term’s literal meaning, to the more complicated
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composition of ‘body.” The list will include also the employment of the word
‘kaya’ in other senses and its ambiguous usages, in order to exhaust all possible

connotations of the term in the Pali suttas.

Kaya as Collection

When the term kaya is employed in the sense of ‘collection,” its English
translation can be either group, collection, company, assembly, society, or even
realm. The term may signify an assembly, company, society, or realm of beings
- either earthly or spiritual - or signify an assemblage or collection of non-
beings, such as things or elements. Our investigation will start from the term

kaya used in the sense of a collection of beings.

Collection of Beings

One of the most popular Pali formulae of kdya in the sense of company of
beings is perhaps ‘tamha kaya cavitva ...” meaning ‘having shifted from that
company,’ being an explanation for rebirth, i.e., the shift of a being from one

realm to another.

In the Brahmajala-sutta, for example, the Buddha employs this formula to

narrate the rebirth of a Brahma being into the state of a human being:

Thanam kho pan'etam, bhikkhave, vijjati yam anfiataro satto famha kaya cavitva
itthattam agacchati. Itthattam agato samano agarasma anagariyam pabbajati.

D.I.18.

Bhikkhus, it is possible that a being, having fallen from that company, comes to the
present state.*' Having been as present, he goes forth from home to homelessness.

The term kaya in this instance is generally translated as ‘world’ or ‘realm.’ It
denotes a particular realm of Brahma deities, thus it is understood in the sense

of a collection or assembly of Brahma beings.

In such a narration about rebirth, the previous state from which the being has
moved is sometimes specified. An example is the depiction of Vipasst

Bodhisattva's birth, recorded in Mahapadana-sutta:

1 Pali itthatta, is literally translated as, “state of being thus.” Here it denotes his coming to be a human being.
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Atha kho bhikkhave Vipassi Bodhisatto Tusita kaya cavitva sato sampajano matu-
kucchim okkami.

D.IL12.

bhikkhus, at that time, the Bodhisattva Vipassi had shifted from the Tusita company,”*
being mindful and fully aware, entered the mother's womb.

According to the context, the phrase ‘Tusita kdaya’ in this instance refers to the
company of deities belonging to the heaven of Delight. Thus, it suggests the
use of kaya in the sense of a collection of spiritual beings in that level of

493
heaven.

In the sense of a company or assembly of beings, the term is found mostly in
the form of compounds. Listed below are popular compounds wherein the term
kaya is used in this sense:
1. mahajanakaya = the big assembly of people.
This compound is composed of three elements:
1) mahant, meaning ‘big,” ‘great.’
2) jana, meaning ‘living creature,” ‘a person,’ or ‘an individual’ and

3) kdya, meaning ‘collection or body.’

2 <Tysita,” literally translated as ‘delighted,” signifies the fourth level of the following six heavens pertaining to sensual
pleasure.

In Buddhist philosophy, the six levels of heaven (or we might call them the ‘six heavens’) pertaining to sensual pleasure
(kamavacara) are: 1) Catummaharajika - The retinue of the Four Great Deva Kings, 2) Tavatimsa - The realm of Thirty
Three gods. 3) Yama - The heaven of Celestial Joy 4) Tusita - The heaven of Delight 5) Nimmanaratt - The heaven of
Creation Enjoyment 6) Paranimmitavasavatti - The heaven of Deities who Depends on Others' Creation. Beyond these six
planes are realms of Brahma deities or the ‘Brahma worlds.” (Brahmaloka).

In this work, for the sake of simplicity and brevity, the specific titles of these six realms will be mentioned in their Pali form.

% Indeed, in these instances, we can be content with the notion of kdya as a collection of beings. However, psychologically,
it is possible also that the phrase signifies the shift of a being from one state to another. In other words, the being has shifted
from possessing a particular form to another form, as it is evident in the Pali canon that sentient beings belonging to different
realms possess different kinds of bodies or forms, while the beings belonging to the same plane possess bodies of similar
nature. For example, see Mahanidana-sutta regarding seven sorts of beings, D.I1.68.] Hence, the translation of the phrases
either as ‘(The being having shifted) from that body,” or ‘(The Bodhisattva has shifted) from the body as a Tusita deity’ is
also acceptable. This will be similar to the depiction ‘asifiataram manomayam kayam upapanno,” meaning ‘has been born to
some kind of a mind-made body.” (A.IIl.123.) From this different aspect, the term kaya can be used in the sense of body, as
distinguished from mind. Thus, the term kaya in these instances carries also the sense of ‘body.’

Moreover, shifting our focus to the whole being, we could also say that it denotes the change of the whole state of the being,
the whole personality, or ‘life,” or the five khandhas, composed of both mind and body - as it is normally referred to in
Buddhist terminology. This notion of k@ya is seen in the Tika description: Kayoti attabhavo, yo ripariipadhammasamiiho =
‘kaya means personality: the assemblage of form and formless elements.” DT.1.243.

Thus, the single term kaya in these instances may signify either a collection or company of living beings, a particular form
belonging to living beings in a particular realm, or even the whole being (life) of those living beings. Nevertheless, as our
focus at this point is on the meaning of kaya as a ‘collection of beings,” the discussion will still continue on the same plane.
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Kaya, in this compound is used in the sense of ‘collection.” The prefix mahant
or maha, meaning ‘big,” qualifies the term kdya to signify a large assembly.

Thus, the whole compound denotes a big assembly of people.

This compound appears only in singular form, as it refers to the whole group,
rather than to the many people constituting the group. It is used frequently
when a large gathering of people is observed. For example, in the Mahavagga
of the Vinaya-pitaka, it is narrated that the Buddha went to see the ascetic
Uruvela-Kassapa®* in his residence, and was allowed to stay in his fire-house,
where a powerful ndga®” resided. In order to stay peacefully with such a
powerful being, and to tame Kassapa, the Buddha had performed various

miracles. Having seen the Buddha's miraculous power, Kassapa thought:

sace mahasamano mahajanakaye iddhipatihariyam karissati, mahasamanassa
labhasakkaro abhivaddhissati, mama labhasakkaro parihayissati.

Vin.l.27.

If the great ascetic will perform miracles in the big assembly of people, his gain and
honour will increase, but mine will decrease.’

In the Mahapadana-sutta, the Buddha related the story to bhikkhus of a large
number of people who followed Vipasst Bodhisattva when he went forth:

Atha kho so bhikkhave mahajanakayo caturasiti-pana-sahassani kesa-massum oharetva
kasayani vatthani acchadetva Vipassim Bodhisattam agarasma anagariyam pabbajitam
anupabbajimsu.

D.IL30.
Bhikkhus, at that time, a great assembly of eighty four thousand people, having had
shaven their hair and beard, clothed in orange, following the Vipassi Bodhisattva went
forth from home to homelessness.

The compound Mahdjanakaya in these instances signifies a large assembly of

people. Sometimes, the term maha and the compound janakaya stay separated

%% In Pali, a person's name sometimes comes together with the title of his/her residential area. In this case, the term Uruvela-
Kassapa denotes an ascetic named ‘Kassapa’ who was residing in ‘Uruvela’ district.

95 The term ‘ndga’ refers to a king of serpents, a very poisonous and powerful being who belongs to Catummaharajika - the
lowest heaven.
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in the same sentence,” or only the shorter compound janakdya may be used,

to signify an assembly of people without specifying its greatness.*”

The manner of gathering in this compound is spelled out from the component
kaya, meaning ‘collection.” This distinguishes it from the compound
Mahajana, without kaya, which is used merely to refer to a big number of
people without stipulating the manner of assembling, or to refer to a large

498

number of people as a whole.”™ Thus, the term kdya in this compound has also

a specific function, by conveying the sense of ‘gathering.’

2. balakaya = the assembly of a military force (an army)

Similarly to mahajanakaya discussed earlier, the compound balakdya is
composed of two components: ‘bala’ meaning ‘power,” and ‘kd@ya’ meaning
‘collection.” This compound is found frequently where the movement of a king
together with his army is mentioned. An example 1s Anathapindika's question
to the rich person of Rajagaha, asking whether he had invited the King

Bimbisara and his army for the next day. The Pali sentence reads:

kim nu kho te gahapati avaho va bhavissati vivaho va bhavissati mahayanfio va
paccupatthito raja va Magadho Seniyo Bimbisaro nimantito svatanaya saddhim
balakayena?

VinIL.155.

Householder, will a marriage occur?®” Or has a great sacrifice taken place? Or has
Bimbisara the Magadhan king, together with his army, been invited for tomorrow?>*

The term kaya in the compound ‘balakaya,’ literally translated in this instance
as ‘collection of power,’ is used in the sense of a collection or assembly of
military forces, i.e., the army. It is synonymous to the term send and can be

used interchangeably to refer to the army in general. However, where the

4% For example, see S.IV.314.

7 For example, see MLILS.

%8 The compound Mahdjana is mostly used in Jataka. For an example of its usage in Vinaya, see Vin I 359
49 Literally, “Will the “taking in’ or ‘taking out” marriage happen?’

3% Here, the implication of the question is whether the rich person has invited the king and his army for tomorrow’s meal.
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components of the army are to be stated, only the term sena will be used,
qualified by an adjective ‘caturangini,” meaning ‘an army composed of four

5501
parts.

Likewise, the four parts (or four processions) of an army are expressed by

means of four compounds of kaya :

1) hatthikaya = group of elephants. Practically, this compound refers to a

group of soldiers having elephants as their vehicles.

2) assakaya = group of horses. This compound signifies a group of soldiers

with horses as their vehicles.
3) rathakaya = group of charioted soldiers.

4) pattikaya = group of foot soldiers; an infantry.

These four groups of soldiers formed the whole of an army of that time. Again,

the component kaya provides the sense of collection or gathering.

3. devakdya = group or company of deities

The compound devakaya is composed of two Pali terms: deva ‘deities’ or

2 and kaya ‘group’ or ‘assembly.’ Its usage is both similar to and

‘gods,
different from the two compounds discussed above. On the one hand, it is
similar to them for it provides the sense of a group. On the other hand, it rarely
provides the sense of gathering or movement. Mostly, this compound is used in

the sense of a ‘society’ or ‘realm,’ as in the examples below.

Ye keci Buddham saranam gatase, na te gamissanti apayabhtimim, pahaya manusam
deham, devakayam paripuressanti.

S.1.27.

Whoever have gone to the Buddha as refuge, they will not go to the realm of loss.
Having left the human body, they will fill up the realm of gods.

> For example of the passage where balakdya, send, and caturargini send are used interchangeably, see J.5.319.

392 The term ‘god’ here is a general title for god or goddess in Buddhist context. It means spiritual beings in heavenly realm
within the cycle of rebirth (samsara).
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In this example, the term kaya siginfies ‘a company,” and is distinguished from
the term deha which refers to ‘body.” Here, the compound devakaya refers to
the company of deities in general. It is synonymous with the phrase dibba kaya

(divine or celestial company), and opposed to the compound asurakaya™

(company of Asuras).”™

Sometimes, devakaya denotes a particular category of deities, as in the

following example:

Maha-samayo pavanasmim, devakaya samagata
D.I1.254.
A large congregation took place in the great forest, groups of deities assembled.

In this instance, the sense of gathering is specified by the verb samagata
‘assembled.” The component k@ya in devakaya provides the sense of a group or
category. Here it is used in the plural, signifying many groups (or many

categories) of deities.

The usage of devakaya in the sense of a particular group of deities is similar to
that of the compound devanikaya.’” A clear example of its use in this sense is
in the Mahasamaya-sutta.” Here, the Buddha said to monks, ‘Monks, I will

tell you the names of groups of deities.””"”

He, then, spoke the names of
individual groups of deities from the plane of earth up to the Brahma realms.
For example, many titles of Yaksa companies, either earth-residing or

mountain-residing, either city-residing or forest residing, are mentioned.

4. Tavatimsakaya, Tusitakdya, etc. = particular companies of deities

3% Dibba kaya and Asurakdya are mostly found in a formula relating the joy of Tavatimsa deities when many people on
earth are endowed with moral conducts: ‘dibba vata bho kaya paripirissanti parihayissanti asurakaya,” = ‘Friends, divine
company will be filled up, Asura company will decrease. See, for example, D.I1.207, A.1.143.

3% The PTSD defines ‘Asura’ as “Titan,” a fallen angel. It is a general title for a group of beings classified as one of the four
unfortunate realms. It is usually used in the sense opposite to dibba kaya which is classified as ‘happy realm.” For more
information on Asura, see Davids and Stede, op. cit., p. 89.

395 For example, in the Samyutta-nikaya, the Buddha states that some monks practise the holy life because of their aspiration
to a certain category (or group) of deities. Here, the ‘group of deities’ is addressed by the compound devanikaya. S.V.180.

96 D 11.255-261.

7 Jeikkhissami bhikkhave devakayanam namani.
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While the compound devakdya is used as a reference to groups of deities in
general, some compounds of kaya are used to specify the names of particular
groups or categories of deities. Two compounds of this type that most
frequently appear in the canon are ‘Tavatimsakdya’ and ‘Tusitakdaya,” denoting

groups of deities belonging to the Tavatimsa and Tusita realms respectively.

The compound Tavatimsakaya usually appears in the events describing the
deities' witnessing of humans' moral actions and their consequences. In the
Gopaka-sutta, Sakka the king of the Tavatimsa realm informs the Buddha of
deities’ observation of the increase of divine members and the decrease of

Asura members, during the time a Buddha is in the human world:

Ye te bhante deva amhehi pathamataram Tavatimsakayam uppanna, tesam me
sammukha sutam sammukha patiggahitam: ‘Yada Tathagata loke uppajjanti arahanto
sammasambuddha, dibba kaya paripiirenti, hayanti asura-kaya ti. Tam me idam bhante
sakkhi-dittham yato Tathagato loke uppanno araham sammasambuddho, dibba kaya
pariplirenti hayanti asurakaya ti.
D.IL.271.

Lord, I had heard and accepted in the presence of deities who had been reborn to the
Tavatimsa realm before myself, that; whenever the Tathdagatas, the perfectly self-
enlightened Arhats, arise in the world, the celestial companies are filled up and the
Asura companies decrease. Lord, I have witnessed’” that the divine companies are
filled up and the Asura companies decrease from the time the Tathdgata, the perfectly
self-enlightened Arhat, has arisen in the world.

Here, Sakka refers to previous Tavatimsa deities who had been reborn to
Tavatimsa-kaya before himself. Kaya in this compound obviously refers to the
‘company.’ Those previous deities had observed the growth of the celestial
population and the decline of the Asura population during the age of previous
Buddhas. Also Sakka himself witnessed the same tendency during the age of
the present historical Buddha.’”” The Tavatimsa deities are famous for their
expression of delight on hearing that a large number of people are performing

wholesome deeds, and displeasure on hearing the opposite.’'’

398 I it. “have seen with one's own eyes.’

59 The increase of divine members and the decrease of Asura members result from human virtuous practice. After death, the
merit accumulated from such a virtuous practice leads humans to the divine realms, to be members of the heavenly society.

19 According to the Devadiita-vagga, every fortnight in the assembly of deities at the Sudhamma assembling hall of the
Tavatimsa realm, the four Great Deva Kings would inform the Tavatimsa deities how many people are performing
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Another compound referring to the Tavatimsa deities is Tavatimsakayika,
meaning ‘a deity belonging to the Tavatimsa realm.” While the compound
Tavatimsakdya 1s used as a noun to refer to the company, the realm, or the
category of deities on the second lowest heaven, Tavatimsakayika is an

adjective referring to an individual deity residing in that realm.

Less frequently than Tavatimsakaya found in the Pali canon is the compound
Tusitakaya. 1t usually appears in the depiction of events related to a
Bodhisattva and his mother, as illustrated above regarding the phrase ‘7Tusita
kaya.” Both the compound and the phrase forms are used interchangeably in the

same events.511

Among deities of lower birth in Kamavacara realms, Gandharvas or heavenly
musicians are mentioned frequently in the canon. These deities are generally
called Gandhabbakayika deva ‘deities belonging to the company of
Gandharvas.” The word Gandhabbakayika is a derivative of the compound
Gabdhabbakdya ‘company of Gandharva’ where kaya conveys the sense of a
company. These deities are sometimes entitled Gandhabba-kayiipagata ‘those

who have come into the company of Gandharva.’

It is mentioned in the Janavasabha-sutta and Mahdgovinda-sutta that: people
who go to the Buddha, the dhamma, and the Sangha as their refuge, being
endowed with moral conduct in accordance with the Buddhist teachings, will

512

obtain at least rebirth as Gandharvas.”  People who perform right conduct by

means of body, speech, and mind, aspiring toward the Gandharva realm will

wholesome actions. On hearing of a large number of people doing so, the Tavatimsa deities are delighted that the company
of deities will increase and Asura companies will decrease. If only small number of people perform good deeds, the deities
are dissatisfied accordingly. A.1.143.

Catumaharaja ‘the four Great Deva Kings’ is the general title of the four kings of the lowest plane among the six heavens
pertaining to sensual pleasure. Specifically, the four great kings are Vessavanna (kuvera), Virtlhaka, VirGpakkha, and
Dhataratha. D.I1.257.

3! For example of its usage, see Ud 48. In this instance, the elder Ananda expresses his wonder that the Bodhisattva's mother
was short-lived in the human world and was reborn to the Tusita heaven after seven days of the Bodhisattva's birth.

12 Ye hi keci bho Buddham saranam gata dhammam saranam gata samgham saranam gatd silesu paripiirakarino, te
kayassa bheda param marana...Ye sabbanihinam kdayam paripiirenti, te gandhabbakdayam paripurenti. D.11.212, D.I1.251.
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obtain this rebirth.’"? The Gandharvas belong to the realm of Catummaharajika
and are in charge of serving deities in the Tavatimsa heaven.’'* Thus,
sometimes the Gandharvas are regarded as ‘hinakaya’ or the ‘inferior

515
company.’

The term hinakaya usually refers to an inferior rebirth that is regrettable to

people who obtain it.>'°

It is generally used where a comparison is made or
implied. For example, when a Tavatimsa deity converses with a deity from the
Nimmanarati realm, the Tavatimsa deity calls herself hinakayiipaga ‘one who
has obtained inferior rebirth.””'” But if compared with a Gandharva deity, the
Tavatimsa deity is certainly superior and the Gandharva deity will be identified

with this term instead.

There are other compounds which utilise kaya to refer to companies of deities
in the kamavacara realms. For example, mandpakayika devata ‘pleasing

c.e 518
deities’

refers to a group of deities who can alter their body-colour, voice,
and comfort, according to their needs.”” It is said that a housewife who is
endowed with good conduct, fulfilling her duty blamelessly according to

Buddhist teachings, will be reborn in this company of deities after death.”*’

Satullapakayika deva ‘the deities who praise righteousness’ is the title of a
particular group of deities in Tavatimsa heaven. It refers to deities who obtain

rebirth in that realm as a result of praising morality or the virtuous men

I3 ekacco kdyena sucaritam carati viacaya sucaritam carati manasd sucaritam carati. ... Tassa evam hoti Ahovataham ...

gandhabbakayikanam devanam sahavyatam upapajjeyyanti. So kdyassa bhedd param marand gandhabbakayikanam
devanam sahavyatam upapajjati. S.111.250.

Y Gandhabba-kdyapagata bhavanto devanam dgacchatha paricarivam . D.IL273.

5 Hina-kdyam upapannd bhavanto ananuloma bhavatipapatti. D.I1.273.

318 Codita devadiitehi ye pamajjanti manava. Te digharattam socanti hinakayipaga nard. M.II1.187.
MTVv.4s.

318 In Buddhaghosa’s Pali commentary, this group of deities is identified with the Nimmanarati deities (deities who enjoy
creation), as they can create many things according to their need.

19 AIV.262.
520 A T11.38.
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(sappurisa). It is evident that deities belonging to this group usually come to

praise the Buddha and the various moral conducts of virtuous people.”'

Valahakakayikda deva ‘cloud deities’ is a general title for five groups of deities

who control rain:

1) Sitavalahaka deva “deities of cold cloud’

2) Unhavalahaka deva ‘deities of hot cloud’

3) Abbhavalahaka deva ‘deities of dark cloud’

4) Vatavalahaka deva ‘deities of wind-cloud’ and

5) Vassavalahaka deva “deities of rain-cloud.””*
It is said that a person aspiring toward this rebirth, being virtuous physically,
verbally, and mentally, regularly offers ten kinds of alms, will obtain this

rebirth after death.”” Here, the word kdya refers to the whole company of

them.

Finally, Marakayika deva or ‘deities belonging to the company of Mara’ refers
to deities who, endowed with wrong view, try in various ways to persuade and
encourage people to commit sin.’** They also try their best to obstruct people
from performing good deeds and from religious attainment. It is said that these
deities, on knowing of someone's dedicated manner in religious practice,

tremble out of fear that he/she will pass beyond their controlling power.”>

The term kaya embedded in these compounds is used in the sense of

‘collection’ providing the meaning of ‘company.’

6. Brahmakayika: deities beloning to the Brahma realms

321 For example, see S.1.20, 22, 25, 27.
2 SI11.254.

% SI11.255-257.

324 For example, see Vin.IIL69.

323 For example, see Ap.28.
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Situated higher than the six realms of heaven pertaining to sensual pleasure are
the realms of other spiritual beings generally called Brahma.’** Sometimes,
these beings are identified with the term ‘Brahmakayika.” While the term
devakaya represents deities in the broader sense, including kamavacara and

Brahma deities; Brahmakayika represents Brahma deities only.

The term Brahmakdyika is a derivative of the compound Brahmakaya. 1t
always appears in plural form Brahmakayika, used as an adjective qualifying
deva ‘deities.” The PTSD translates it as “belonging to the company of
Brahmas.”””” Nevertheless, in the Pali canon, the term Brahmakayika is mostly

found to refer to deities in the first jhana level only.”®

7. Abhassarakaya et al. = particular groups of higher deities

Apart from Brahmakayika which is used as a reference to Brahma deities in the
first jhana level, other deities in higher jhana levels are called by their specific

titles without the term ‘Brahma,’” (such as ‘Abhassarakdya’™>), a separated

326 These realms accomodate deities who were reborn while abiding in jhdnas of any levels, either dominated by form
(riipajhana) or formless (ariipajhana).

According to Theravada Buddhist cosmology, the Brahma realms corresponding to four levels of jhdna dominated by form,
are as follows:

1) 1st jhana: Brahmaparisajja, Brahmapurohita, Mahabrahma.
2) 2nd jhana: Parittabha, Appamanabha, Abhassara.

3) 3rd jhana: Parittasubha, Appamanasubha, Subhakinha.

4) 4th jhana: Asafiiasatta, Vehapphala.

Five particular Brahma realms of the Non-returners (andgami); all correspond to the fourth jhana dominated by form, are
Aviha, Atappa, Sudassa, Sudassi, and Akanittha.

Four Brahma realms dominated by formless are Akasanaficayatana, Vifiianasicayatana, Akificafifidyatana, and Neva-
sanna-nasannayatana. These also correspond to the fourth jhana level. Vbh.424-425.

The Sarvastivada cosmology is slightly different. Therein, the title ‘Brahmakayika’ replaces the title ‘Brahmaparisajja’ of the
Theravada. There are either two or three different levels in the first jhdna realm; and three levels in the fourth jhana realm.
These constitute sixteen or seventeen levels of the four riipajhana realms. Vasubandhu, Poussin, and Pruden,
Abhidharmakosa Bhasyam, op. cit., p. 366.

527 Davids and Stede, op. cit., p. 493.
328 D 11.69. Here, the term Brahmakdyika is qualified by a compound pathamabhinibbatta meaning ‘born of the first jhana.’

In this regard, traditional accounts of the Theravada and Sarvastivada are slightly different. Buddhaghosa sometimes uses
Brahmakayika as a general title for all Brahma beings in the first jhana level [DA.I1.510.], while Vasubandhu uses it to refer
to the Brahmaparisajja only. Cf. Vasubandhu, Poussin, and Pruden, Abhidharmakosa Bhasyam, op. cit., pp. 366, 471.

SPPI17.



152

»530

phrase comprising kaya (such as ‘Vehapphala nama kaya "), or without kdya

at all (such as ‘Subhakinha deva’™").

Of these compounds, the most well known is perhaps Abhassarakaya, usually
found in narrative describing the evolution of the world and the rebirth of

beings at the beginning stage of evolution:

Atha affataro satto ayu-kkhaya va pufifia-kkhaya va Abhassarakaya cavitva sufifiam
Brahma-vimanam upapajjati.
D.II1.28-29

At that time, a being whose life-span or merit has exhausted had moved from the
company of the Abhassara deities and was reborn to an empty Brahma castle.

The term kaya in the compound Abhassarakaya in this instance provides the

sense of company.

There are even higher deities, belonging to the fourth jhdna level, in the realms

5532

of the five Suddhavasa ‘five pure abodes’ " - the five particular realms for

Non-returners (anagami). Generally, these deities are referred to as
Suddhavasakayika deva, “deities belonging to the company of Suddhavasa.”
However, where they are mentioned individually, their specific titles do not
consist of kaya; they normally come along with, and qualify, the term deva,”*

forming phrases such as ‘Avihad deva’ or ‘Atappa deva.’

Similarly, jhana-abiding beings characterised by formlessness (arippa)’™ are
named mostly with compounds which include the term upaga, and qualify

deva. Examples are Akdasanaficayataniipaga deva, vifiianafnicayatanipaga

30 M.1.329.
S D.IIL253.
532 These five particular realms for the non-returners are Aviha, Atappa, Sudassa, Sudassi, and Akanittha realms.

333 For example of its usage, see Vin.I1.302. Herein, a deity of this category clarifies to a doubting monk regarding the groups
of monks that makes right and wrong claim regarding Buddhist teachings. Also at D.I1.254-5, four Suddhavasa deities are
said to come to pay homage to, and praise, the Buddha and the Sarigha in the assembly of various deities who assembled to
see the Buddha and five hundreds Arhats.

3 For example of their occurrences, see D.I1.52, M.1.289.

333 There is disagreement among early Buddhist schools as to whether these beings possess form (iipa) or (reduced) physical
matter. (See Vasubandhu, Poussin, and Pruden, Abhidharmakosa Bhéasyam, op. cit., p. 1221.) In any case, all schools agree
that these beings obtain jhdanas by the employment of formless meditative objects.
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deva, akificaninayataniipaga deva, and neva-sannd-nasannayatanipaga

536
deva.

8. sattanikaya = groups of beings

In addition to the compounds stated above which are used to refer to particular
beings, a compound which refers to beings in general is sattanikdya, meaning
‘groups of beings.” This term appears when the suffering (dukkha) related to
birth, aging, and death is described in detail.™’

Birth 1s explained as the process by which a being is reborn to a particular
group (sattanikaya), including the appearance of the five aggregates (khandha),
and the obtainment of the sense organs. Aging is identified with the state in
which the being becomes decayed, broken-toothed, grey-haired, wrinkle-
skinned, as well as with the loss of youth and the ripeness of sense faculties.
Death is transmigration, the stage by which the being leaves the category
he/she currently belongs to. It involves the breaking up of the body,
disappearance, decease, the destruction of life, the breaking up of aggregates,

and the abandonment of the physical body.

So far, the chapter has listed most of the cases throughout the Pali canon in
which the term kaya denotes a ‘collection of beings.” In all these cases, it is
observed that all members of the group share a particular quality; it is a general
identity which is the reason for their belonging to the same group. This quality
or identity is of self-origin, i.e., even if there is no ‘group’ or ‘company,’ each

individual still possesses that quality. For a clearer picture, see the table below.

36 MUIIL103, A1267.
337 For example, see D.I1.305, M.1.49-50, M.I11.249, S.I1.3-2, S.I1.42-44, S.I1.57.
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Comparison of the individual's identity when the group (kaya) is and is not retained

Sample With kaya Without kaya
Compound meaning Members | Remain | Individual | quality
1 mahdjana- | great assembly of | persons Jjana a person same
kaya people identity
2 ratha-kaya | group of charioted | charioted | ratha- a charioted | same
soldiers soldiers bala soldier duty/
activity
3 Brahma- deities belonging | Brahma Brahma | a Brahma | same
kayika to the company of | deities deity identity
Brahmas
4 Tusita-kdya | company of | Tusita Tusita- | a  Tusita | same
Tusita deities deities deva deity identity

From the table, we see that, in case of kaya signifying a collection of beings,
even though the group is not retained, the identity of its individual members
does not change, and their duties or activities remain. It means that the identity
and activities of an individual member is independent of the group, and that the
group only holds its members together loosely. In other words, the group
functions merely as a label of the general identity of its members and has no

influence upon their individual properties or functionality.

Collection of Elements or Substances

Besides signifying a group or company of beings, the term kaya in the sense of

‘collection’ can also signify collection of substance or elements.

For example, in the elder Nandaka’s teaching delivered to a group of nuns,

human internal and external faculties™® are compared metaphorically with

mamsakaya ‘heap of flesh’ and cammakaya ‘collection of skin’ respectively.”

>3 Internal faculties refer to: 1) cakkhu the eyes 2) sota the ears 3) ghana the nose or smelling organ 4) jivha the tongue 5)
kaya the physical body and 6) mana the mind. The corresponding external faculties to the internal faculties are: 1) riipa form
or visible things 2) sadda sound 3) gandha odour 4) rasa taste 5) photthabba touchables and 6) dhamma mentally
perceivable elements.

539 Nandakovada-sutta M.II1.274-5.
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The two groups of sense-faculties are bound together by passionate delight
(nandirdga), which 1s compared to muscles and tendons that hold flesh and
skin together. The practitioner must cut this binding with higher wisdom (ariya
panna), in order to abandon his/her attachment to those objects and to the
sensual pleasure associated with them. Here, we note two compounds used in
the sense of a collection: ‘mamsakdya’ meaning ‘heap of flesh,” and

‘cammakaya’ ‘piece of hide.’

In an exegetical passage of the Patisambhidamagga, groups of physical
elements are objects of contemplation when related to impermanence
(aniccatd), unpleasantness (dukkhatd), and the state of being not-Self (anattata)
with regard to the body. The groups mentioned include apokdya (mass of the
water element), tejokdya (mass of the fire element), vayokaya (mass of the
wind element), kesakaya (heap of hairs), lomakaya (heap of body hairs),
chavikaya (piece of skin), cammakaya (piece of hide), mamsakaya (heap of
flesh), rudhirakaya (mass of blood), naharukaya (collection of tendons),
atthikaya (collection of bones) and atthiminijakaya (collection of bone
marrow).”* Having comprehended that the physical body is nothing but an
assemblage of all the masses of substances, the practitioner would be relieved
of the strong attachment to the notion of the physical body as self or belonging
to self.

In the above instances, each kdya denotes a group of the same kind of physical
elements. For example, the ‘group of fire elements’ (fejokaya) has fire elements
as its members. Without kaya, the individual elements are still the same fire
elements (tejodhatu). This is different from the case of the whole physical

body, as will be discussed below.

In non-Buddhist claim, as recorded also in the Pali canon, this notion of kaya

also prevails. For example, in Pakuddha Kaccayana's view, seven groups of

540 pg 11.232-3.
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physical elements and experiences are said to be unmade, permanent, and not
subject to variation: pathavikaya (group of earth elements), @pokdya (mass of
water elements), fejokaya (mass of fire elements), vayokaya (mass of wind

elements), sukha (comfort), dukkha (discomfort) and jiva (life).”*'

According to another view of Ajita Kesa-kambali: at the breaking up of this
physical body, all the groups of physical elements (earth, water, fire, and wind
elements) go their ways. There is no continuity and no more birth. Thus, moral
or immoral conduct means nothing, as they do not contribute to anything after
death. The same holds true for being a fool or a wise person, as these personal
labels will merely disappear when the physical body dies.’** In describing this
viewpoint, the same compounds pathavikaya, apokaya, tejokaya, vayokaya are

employed.

In a similar way to the case of kaya signifying a collection of beings, as
discussed earlier, kdya signifying a collection of substances, works in the same
manner. It loosely holds the members together; just as a label attached to its
individual members shows that each element belongs to this group. In this case,
when the term kd@ya or the title of the ‘collection’ is removed, the identity of its
members does not change; the wind element is still the wind element, with the
same properties, even without the label ‘mass’ (kd@ya) of wind. The same holds

true for the rest.

Therefore, it is observed that, in the case of kaya used in the sense of
‘collection,” either of beings or non-beings, the group merely holds its
members together loosely with its ‘title,” using their general identity as a label
of membership. In other words, the ‘group’ or ‘collection’ means a mere
‘collective title’ of those individual members. Without the group (kdya), the
identity or function of each individual remains. Individual members are thus

‘functionally independent’ of the ‘group.’

SHLg 211,
342D 1.46.
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This is different in case of kaya signifying ‘body,’ as will be discussed below.

Kaya as Body

Besides its usage in the sense of ‘accumulation’ or ‘collection,’ the term kaya is
used more frequently and is more complicated in the sense of ‘body.’
According to Buddhist philosophy, not only humans and animals possess
‘bodies,” but also spiritual beings do. This is mentioned in many locations in
the Pali canon. For example, in the Mahanidana-sutta, * the Buddha
acknowledges to the elder Ananda various beings who possess similar or
different kinds of bodies and perceptions. Elsewhere, he converses with
Potthapada regarding the acquisition of different kinds of ‘personality’
(attapatilabha), wherein the term ‘atta-’ seems to be used in the sense of

‘attabhdva’ or even ‘kaya’ (body).”*

This section deals with this sense of kaya; either as ‘physical body’ or other
kinds of body, either ‘whole’ or ‘part’ of body, either of a human being or of a
spiritual being, and either in normal situation or in specific situation. Among
the body of different kinds of beings, our study will start from the use of kaya

in various senses of the body of a human being.

Bodies of a Human

The term kaya signifying a human body can be found either in the sense of
‘human physical body,” ‘means of physical action,” or of other kinds of bodies
of a human in different situations. Our investigation of kdya related to the
human body will proceed from physical body to various aspects of body in
normal situations, commencing with the most popular connotation, i.e., as the

human physical body.

33D 11.68-69.
P 1.195.
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Physical Body - whole or Part

Throughout the Pali canon, both in the Vinaya-pitaka and the Sutta-pitaka,
kaya 1s used mostly in the sense of the physical body. Davids and Stede define
it as the ‘physical aspect’ of kdya.>* It may denote either whole or part of the
body.

1. Kaya = the whole physical body

In the Mahavagga, the term kdaya found in the Buddha's biography is used
mostly in the sense of the physical body. For example, in the third week after
his perfect enlightenment, the Buddha sat cross-legged, meditating at the foot
of a Muccalinda tree for seven days. Muccalinda, the king of serpents,
encircled the body of the Buddha with his body, with the intention of protecting
the Buddha from contact with heat, cold, wind and sunshine, as well as from

546

the bite of insects and reptiles.”” The term kaya, ‘body,” mentioned in this

passage signifies the Buddha's physical body as a whole.

Also in the Mahdavagga, various events regarding the Buddha's dhamma
propagation and the establishment of the Buddhist community are recorded.
The course and development of the discipline and traditions are described. This

includes the tradition of looking after the sick within the community.

In the case of illness, the term kaya generally stands for the physical body.
Sometimes the term is part of a compound. For example, when the elder
Sariputta was very sick, in order to provide him with a suitable therapy, the
elder Moggallana asked him, “pubbe te avuso Sariputta kayadahabdadho kena

99547

phasu hoti,””"" meaning ‘Sariputta, how was your strong bodily illness cured

previously?’ Here, the phrase kayadahabadho signifies a strong sickness of the

5% Davids and Stede, op. cit., p. 35.
30 vinL.3.
7 Vin.1214.
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physical body, as distinguished from mental illness, without specifying a

particular sick part of the body.

Another example is when the Buddha needed a therapy. The passage runs,
“dosabhisanno kho Ananda tathagatassa kayo, icchati tathagato virecanam

» % meaning ‘Ananda, the body of the Tathdgata is full of

patun i,
accumulated filth. The Tathagata needs to drink a purgative.” According to the
context, the ‘body of the Tathagata® denotes the whole physical body of the
Buddha. Even though the defect might be understood as present only in the
gastro-intestinal system, one which might be cured by a cathartic, it is still
more likely that the ‘body of the Tathdgata’ mentioned above signifies the
physical body as a whole, for the poisonous substance of the accumulated filth

is circulated throughout the whole body.

In some cases, the term kaya signifies a specific part of the physical body,

mainly the trunk of the body and its limbs and parts.

2. Kaya = the trunk of the physical body

In the phrase describing the meditating posture “nisidi pallamkam abhurijitva
wjum kayam panidhdya parimukham satim upatthapetva,””® translated as
‘having sat cross-legged, kept the body upright, setting up mindfulness before

him,” kaya or ‘body’ here denotes ‘the trunk of the physical body.’

And in the disciplinary rules where an accessory is mentioned, the term kaya is
usually found in a compound such as ‘ka@yabandhana,’ literally translated as
‘body tier,” meaning a waist-band.” Here again, the term kdya stands for the

trunk of the physical body.

3. Kaya = parts of the body

> Vin.1.279.
¥ For example, see D.I1.71, D.IL.291.

530 For example, see Vin.I.51.
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The fortieth rule of Pacittiya-kanda of the Vinayapitaka states that monks must
not bring or eat the food which is ‘not given.” Here, the Pali record clarifies in

details the definition of ‘not-given’ and ‘given.’

adinnam nama apatiggahitakam vuccati. dinnam nama kayena va kayapatibaddhena va
nissaggiyena va dente hatthapase thito kayena va kayapatibaddhena va patiganhati,
etam dinnam nama.

Vin.IV.90.

It is said that ‘not-given’ means the thing that is not received. ‘Given’ means when the
owner is giving with body, with the thing related to body, or with the thing to be given,
the monk having stood within a hand's length distance, receives with body or with
something related to body. This is named ‘given.’

According to this rule, the term kaya could theoretically denote any part of the
body used to receive things (formally) from lay supporters. Practically,
however, kdya in this instance mostly signifies both hands. Receiving things

from lay supporters with other parts of the body seems unacceptable.>’

The compound kayapatibadda ‘thing related to body,” as mentioned in this
rule, generally means something that is being held in hand(s). In terms of the
lay supporter who is offering food, the term kayapatibadda could mean a ladle
or even a dish being offered, while for the monk, the term generally denotes a
bowl or even a piece of cloth that the monk is holding in both hands. Therefore,
the term kdya in this instance does not mean the whole physical body, but only

part of the body, according to the context.

In the Mahapadana-sutta, a number of fortune-telling brahmins explain to the
king the 32 marks of the Great man as present in Vipassi Bodhisattva. One of

them 1s described as follows:

Ayam hi deva kumaro sukhumacchavi sukhumatta chaviya rajojallam kaye na

upalimpati.

D.II.17
King, this boy is fine-skinned. Due to the fineness of the skin, muddy dirt does not
taint his body.

55! This is perhaps most evident in Theravada communities. In Thailand, for example, monks will receive alms from lay
supporters with a bowl held in both hands. In receiving other sustenance, they will receive things from a male supporter with
both hands, but from a female supporter with a piece of cloth held at the end with both hands. The use of a piece of cloth in
receiving things from a female supporter aims to prevent direct physical contact. Nevertheless, even with a piece of cloth laid
down before them, monks still have to hold an end of the cloth with their hands. Receiving with both hands is regarded as
receiving things with respect in the lay supporters’ faith and good will. In such a Buddhist community we cannot find a
monk receiving things from lay supporters with other parts of his body.
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Body or kdya in this instance signifies the Bodhisattva's bodily skin.
4. Kaya = bodily height

In the Mahapadana-sutta, the nineteenth of the thirty two characteristics of the
Great Man (Dvattimsa mahapurisalakkhanani) present in Vipassi Bodhisattva

1s described:

yavatakv assa kayo tavatakvassa vyamo, yavatakv assa vyamo tavatakvassa kayo
D.IL.18.
His body is as long as the span of his arms, the span of his arms as long as his body.

Kaya or ‘body’ in this example represents Vipassi Bodhisattva's height.
Regarding this characteristic, the Bodhisattva's height, while standing upright,
is equal to the length of the span of his arms, measured from the tip of the left
middle finger to the tip of the right middle finger, while stretching both arms to
their full length.

4. Kayapariharika = The robe that maintains the body

In the Samannaphala-sutta, the Buddha describes to king Ajatasattu the
manner in which a monk is full of contentment. The monk in this discipline is
content with the robe that maintains his body, and with the alms that sustain his
stomach. >>* Here, the term used to qualify the robe is ‘kayapdariharika,’

meaning ‘maintaining the body.’

To understand what the term k@ya in the compound kayapariharikena signifies,

it is useful to look at the purpose of using a robe.

In the Sabbdsava-sutta, the Buddha explains to Bhikkhus how defilements are
abandoned by means of using sustenance.”” A monk in this discipline, having
skilfully reflected, uses the robe to fit its purposes. The purposes of robe usage

are listed as follows:

2D IT1.
SB3MIL10.
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1) To protect the body from cold, heat, the bites of gadfly and mosquito,

wind, sunlight, and from the touch of reptiles.

2) To cover up parts of the body that, if not concealed, would arouse shame.

In short, the purpose of using the robe is to maintain the well-being of the
physical body, and the appropriate physical appearances. Thus, it is likely that
the term kaya in the compound kayapariharika signifies ‘physical health’ and

‘physical appearances.’

Body as Means of Action

Whenever the term kd@ya 1s mentioned along with other terms signifying speech
(vdca or vaci-) and mind (mana, citta, or ceta), it denotes physical mode as
distinguished from the other two modes of action. Thus, the PTSD defines it as

the ‘ethical aspect’ of the term kaya.”>*

In the Cullavagga of the Vinaya, six origins of ecclesiastical offence are

listed:>>

1) an offence originated from body, not from speech and mind
2) an offence originated from speech, not from body and mind
3) an offence originated from body and speech, but not from mind
4) an offence originated from body and mind, but not from speech
5) an offence originated from speech and mind, but not from body

6) an offence originated from body, speech, and mind

Herein, the three root-origins of actions, i.e., body, speech, and mind, are
differentiated. Kaya in this instance denotes the physical body as a whole,

without classification of particular parts causing individual offences.

5% Davids and Stede, op. cit., p. 36.

555 qtth'apatti kdyato samutthati na vacato na cittato, atth'apatti vacato samufthati na kayato na cittato, atth'apatti kayato ca

vacato ca samutthati na cittato, atth'apatti kayato ca cittato ca samutthati na vacato, atth'apatti vicato ca cittato ca
samutthati na kdyato, atth'apatti kayato ca vdcato ca cittato ca samutthati. Vin.I1.90.
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Kaya as one of this triad is generally used adverbially to refer to the first among
the three ways of actions or deeds. In most occurrences, it appears in its
instrumental singular form ‘kd@yena,” meaning ‘physically’ or ‘by means of
body.” This form usually comes along with, and is distinguished from, vacaya
and manasa or cetasd, meaning ‘verbally,” and ‘mentally,” signifying the two

556
other modes of performance.

For example, In the Samariniaphala-sutta, the Buddha mentions three kinds of
self-restraint:

So evam pabbajito samano kdayena samvuto vihareyya vacaya samvuto vihareyya
manasa samvuto vihareyya
D.1.60.

Having been ordained thus, he would dwell restrained physically, he would dwell
restrained verbally, he would dwell restrained mentally.

Frequently, the term kaya used as one of the triad, is found in a compound such
as kayakamma (bodily action). For example, the Buddha once visited three
disciples - the elders Anuruddha, Kimbila, and Nandiya, who were staying in
the royal eastern park. He asked them whether they got on well together like
milk and water, were delighted with each other, were not disputing, and looked
at each other with friendly eyes, and how they did so. The monks, one after
another, informed the Buddha that it was ‘well gained’ (labha vata no) having
lived with such fellow monks. Their kindness through physical, verbal, and
mental actions was performed toward each other both externally and internally.

Here, the Pali passage runs as follows:

tassa mayham bhante imesu ayasmantesu mettam kayakammam paccupatthitam avi
c'eva raho ca, mettam vacikammam, mettam manokammam paccupatthitam avi c'eva
raho ca

Vin.l.351.

My Lord, my physical action of loving kindness toward these elder ones has been
present both outwardly and inwardly. My verbal and mental actions of loving kindness
have been present both outwardly and inwardly.

The compound kayakammam signifies bodily action as distinguished from

verbal and mental actions.

5% For example, see Vin.I.161.
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Apart from the compound kayakamma which refers to bodily action in general,
other two compounds, i.e., ‘kayaduccarita’ (bodily misconduct) and
‘kdayasucarita’ (right bodily conduct) are employed to distinguish wholesome
and unwholesome physical deeds. For example, when questioned by Siha
whether the criticism ‘the Buddha is the person who burns’ is correct, the
Buddha replies that it would be correct in the sense that all wicked and sinful

conducts are to be burnt.””’

In this reply, the compounds employed for bad
conducts performed by means of body, speech, and mind, are kayaduccarita,

vaciduccarita, and manoduccarita respectively.

Likewise, when criticised by the brahmin Verafja for proclaiming ‘non-action’

(akiriya), the Buddha said:

aham hi brahmapa akiriyam vadami kayaduccaritassa  vaciduccaritassa
manoduccaritassa anekavihitanam papakanam akusalanam dhammanam akiriyam
vadami.

Vin.IIL.2.

Brahmin, I proclaim no performance of bodily misconduct, verbal misconduct, and
mental misconduct. I proclaim no performance of various kinds of sinful,
unwholesome deeds.

Here again, the same compound kayaduccarita 1s used to declare that the
Buddha proclaims non-action of all misconduct. Indeed, the Buddha gives the
reply by altering the term non-action (akiriya) from its original sense in the
criticism. >>® This kind of the Buddha’s reply, without refutation of the

criticism, can be found throughout the Pali canon.

In the same passage, having responded to Verafjja's criticism in a constructive
manner, the Buddha explains his meditative experiences as well as super-
natural powers, as part of the path to his perfect enlightenment. As part of his
depiction of dibbacakkhu the divine eye, he declares its quality of seeing the
death and rebirth of beings:

557 Vin1.235.

358 In fact, in Verafija's criticism, akiriya-vada traditionally means the proclaimation that whatever is done, either wholesome
or unwholesome, will not yield any result to the performer in the future. However, the Buddha, instead of refutation of such
criticism, adopted it that he is an akiriya-vada, while ascribing to it a different meaning as the proclaimer of non-action of
unwholesome deeds.
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ime va pana bhonto satta kayasucaritena samannagata vacisucaritena samannagata

manosucaritena samannagata ariyanam anupavadaka sammaditthika
sammaditthikammasamadana te kayassa bheda param marana sugatim saggam lokam
upapanna'ti

Vin.IIL5.

These beings were endowed with bodily right conduct ... verbal right conduct ... mental
right conduct, not insulting the noble ones, possessing right views, taking the actions in
accordance with the right views. They, after death because of the breaking up of the
body, were reborn happy to the heavenly world.

In this passage, the Pali compounds referring to right conduct performed by
means of body (kd@yasucarita), speech (vacisucarita) and mind (manosucarita),
are listed to convey the message that good deeds carried out through these three
ways would contribute to a happy rebirth. Thus, a person who performs
wholesome actions by three ways is the ‘one who loves oneself;’ for he has

done for himself what a lover should do for his beloved one.*

In addition to the compound mentioned above, sometimes kaya signifying
bodily action is found also in a derived form (Taddhita)*® kayika (bodily).
Theoretically, this term should come along with vacasika (verbal) and cetasika
(mental) constituting three ways of performance. Practically, however, when it
is mentioned in the Vinayapitaka where mainly physical and verbal actions are
concerned, we usually find only two of them - kayika and vacasika - together,

while cetasika is usually excluded.’®

For example, according to the Bhikkhuni-vibhariga of the Vinaya, it is not
appropriate for a Buddhist nun to be associated with male householder(s). The

inappropriate association is defined as follows:

samsattha nama ananulomikena kayikavacasikena samsattha.

%' 1.72. The original metaphor in the Pali is made in plural form. Here, it is adjusted to singular form for the ease of
English usage and understanding.

> Taddhita is a derivative formed by adding a suffix to a noun, in order to add additional meaning to it. In the above
mentioned example, kayika is a derivative formed by adding -ika to kaya ‘body,” providing the meaning of ‘related to body.’
We have come across this form of derivative in Brahmakayika and Abhassarakayika; the deities belonging to the company
of Brahmas and of Abhassara deities.

%61 Although the intention is necessarily required to judge an action as an offence, as Collins rightly observed [Steven
Collins, "The Body in Theravada Buddhist Monasticism," in Religion and the Body, ed. Sarah Coakley, Cambridge Studies
in Religious Traditions; 8. (Cambridge; New York: Cambridge University Press, 1997), p. 199.], the monastic disciplines are
said to govern mainly the body and speech. Thus we find in the Vinayapitaka these two terms together, rather than all the
three.
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Vin.IV.294.

‘Associated with’ means ‘inappropriately associated with (those male householders) by
means of bodily and verbal performance.’

Here the derivatives kdyika and vdcasika are put together in the form of the
compound kayikavacasika, providing the total meaning of both terms.
Likewise, in speaking of self-guarding, sometimes we find only references to
physical (kdyagutta) and verbal guarding (vacigutta) in conversation, as mental

guarding is not visible to an outsider.’*

Body and Mind

As opposed to the modes of action or deed that are referred to in three ways, in
the explanation of experiences, we find only two modes, i.e., bodily and
mentally. In such cases, kaya usually appears along with citta or mana, where

the physical and mental experiences are to be distinguished.

As recorded in the Pardjika-kanda in the Suttavibhanga of the Vinaya, the
Buddha declares why he is called the supreme, the foremost of the world, by
comparing himself to the first baby chicken that splits the egg shell, freeing
himself from the dark. With his perfect enlightenment, he is the first to release
himself from the shell of defilements and ignorance. In accordance with this
declaration, he briefly explains his meditative experience as the path to his

perfect enlightenment:

araddham kho pana me brahmana viriyam ahosi asallinam, upatthita sati asammuttha,
passaddho kayo asaraddho, samahitam cittam ekaggam...

VinIIL4.

I have made my effort firm and energetic. My mindfulness is steady without
confusion. My body is calmed and reposeful. My mind is composed and tranquil....

Here, the body and the mind are clearly distinguished from each other.
According to the context, the body in this passage signifies the whole physical
body.

362 For example, see S.1.172. Here the Buddha declares to a farmer the reason why he also calls himself a farmer. Various
kinds of qualities and religious practice are likened to crops and farming facilities. Among those practices, he mentions that
he is body-guarded and speech-guarded.
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Another example is in the Civara-khandhaka of the Vinaya.’” The lady
Visakha asked for the Buddha's permission to offer regularly eight kinds of
sustenance to monks for her whole life. When questioned about the reason, she
explained the anticipated mental and physical experiences which would arise

while recollecting the meritorious donations:

tassa me tad anussarantiya pamujjam jayissati, pamuditaya piti jayissati, pitimanaya
kayo passambhissati, passaddhakaya sukham vedayissami, sukhiniya cittam
samadhiyissati, sa me bhavissati indriyabhavana balabhavana bojjhangabhavana

Vin.1.294.

While recollecting this (the donation given), joy will arise to me. Delight will occur to
me who is joyful. The body of mine, whose mind is delighted, will calm down. I,
whose body is calm, will experience satisfaction. The mind of mine, who is satisfied,
will be concentrated. The progress of faculties, of powers, and of constituents of
enlightenment will (then) occur to me.

In this instance, while depicting the experience of the physical body, kaya is
mentioned separately from 'citta’ and 'mana’ - the mind. While it seems that
kaya in this case refers to the mere physical body as a whole, mind-body
interaction is indicated.’® According to the passage, the bodily calmness
results from mental delight (pi#i). In turn, such bodily calmness engenders
further mental progress. Indeed, the cognisance of such physical experience can
occur only through mind-body interaction rather than through the purely
physical part.’® This may be explained by means of body as ‘sense faculty,” as

will be mentioned in the following section.

Body as Sense Faculty: The Representative of Mind-Body Interaction
In the Pali Tipitaka, six sense faculties are usually listed as ‘cakkhu, sota,
ghana, jivha, kaya, and mana,” meaning ‘eye, ear, nose, tongue, body, and

mind.” The function of these sense faculties requires their linking to the

593 Vin1.294.

364 For a comprehensive study regarding the interaction of mind and body in the view of traditional Theravada, see Harvey,
“The Mind-Body Relationship in Pali Buddhism,” op. cit.

363 Thus, the Pali commentaries identify ‘body’ (kdya) in this instance as the totality of both ripakdya ‘the physical body’
and namakaya ‘the group of mental states,” for when the namakaya calms down, the riipakaya would follow accordingly.

AAIV.88. yasma namakaye passaddhe ripakayopi passaddhoyeva hoti, tasma ‘namakayo ripakdyo’ti avisesetvava
‘passaddho kayo’ti vuttam = it is said ‘the body is calm’ without distinguishing the namakaya and ripakaya because when
the namakaya calms down, the riipakaya also becomes calm.
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566

corresponding external faculties.”™ In this place, kaya, or body, means the

sense of touch. However, its function cannot be said to be purely physical, for
it, like the other 4 physical senses, needs to depend on interaction between
mind and body. Hence, the PTSD defines this as the ‘psychological aspect’ of
kaya.>®

In the Sampajanamusavada section of the Suttavibharga, six kinds of
perception are defined, before proceeding to define the concept of thoughtful
lying:

adittham nama na cakkhuna dittham. asutam nama na sotena sutam. amutam nama na
ghanena ghayitam ... na jivhaya sayitam ... na kayena phuttham ... avifiiatam nama na
manasa vififiatam.

Vin.IV.2.

‘Unseen’ means not seen by eye. ‘Unheard’ means not heard through ear.
‘Unperceived’ means not smelt by the smelling sense, not tasted through the tongue, or
not touched with the body. ‘Unknown’ means not known by the mind.

As one of the sense faculties, kaya in this instance signifies the physical faculty

that apprehends tactile objects.

In some occurrences, the list also includes the objects of these faculties, i.e.,
‘ripa’ form, ‘sadda’ noise, ‘gandha’ smell, ‘rasa’ taste, ‘photthabba’ tactile

objects, and ‘dhamma’ or ‘dhammarammana’ mentally perceivable element.

In the Samarniiaphala-sutta, the Buddha explains to King Ajatasattu the manner
in which sense-faculties are well-guarded. All of the six sense faculties along
with their objects are listed in detail, to clarify the means of guarding and the

reason:

Great King, having seen a form with the eye, the monk in this discipline is not attracted
to its general appearance. Nor is he attracted to its details. He practises to restrain the
eye-faculty, that, so long as he dwells un-restrained, would be the cause for the
covetousness, the dejection, the sinful and unwholesome states to diffuse. He observes
his eye-faculty and undergoes the restraint in it.... Having heard the noise with the ear...
having smelt a smell with the nose... having tasted a taste with the tongue, having
contacted a tactile object with body...having known an element with the mind, he is
not attracted to its general appearance....

%66 Six external faculties corresponding to the internal faculties are riipa, sadda, gandha, rasa, photthabba, dhamma;
referring to form, sound, smell, taste, touchables, and mental objects respectively.

57 Davids and Stede, op. cit., p.207.
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D.1.70.

Kaya, in this complete list of sense-faculties along with their objects, signifies
the body faculty by which external objects or forces are perceived through

physical contact.

In some occurrences, the term kaya, when used in this sense, comes as part of
compounds. Two popular compounds are kaya-samphassa and kaya-
samphassaja.” The first is used as a noun, meaning ‘bodily contact.” The latter,
meaning ‘originated from bodily contact,” is an adjective qualifying vedana

‘sensation.’

In the Mahanidana-sutta,’®® where the Buddha proclaims the profundity of
dependent origination (paticcasamuppdda) to the elder Ananda, he explains
that contact is the origin of sensation, and sensation, in turn, is the cause of

desire. Here sensation is classified into six types, according to its origin:

1) ‘cakkhu-samphassaja vedand sensation originated from eye contact
(seeing) is the cause of ripa-tanhd, the craving for ‘form’ or ‘visible

matters.’

2) ‘sota-samphassaja vedana’ sensation originated from ear contact
(hearing) is the cause of sadda-tanha, the craving for ‘sound’ or ‘audible

matters.’

3) ‘ghana-samphassaja vedana’ sensation originated from smelling is the

cause of gandha-tanha, the craving for smell.

4) ‘jivha-samphassaja vedand’ sensation originated from tongue contact

(tasting) is the cause of rasa-tanha, the craving for taste.

5) ‘kaya-samphassaja vedana sensation originated from bodily contact
(touch) is the cause of photthabba-tanhd, the craving for a tangible
object.

68 P 11.58.
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6) ‘mano-samphassaja vedand’ sensation originated from mental contact is
the cause of dhamma-tanha, the craving for mentally perceivable

matters.

The term kaya used in these two compounds, kayasamphassa and
kayasamphassaja, is used in the sense of body faculty, or touch faculty - the

fifth among the six faculties listed above.

In addition, as the titles of the above six kinds of sensation indicate, the mind-
body interaction can be generated through the linkage of any of the six pairs of
corresponding external objects and internal sense faculties. This can be seen in
passages wherein the term kaya is used in the broader sense of ‘the human
body that is endowed with all 6 sense faculties,” as mentioned in the Kimsuka-

569
sutta.

Up to this point, our study has observed the employment of the term kdya in
different senses related to the human physical body, along with their examples
from the Pali passages. It can be noted that the term’s application in the canon
reflects the complexity either of its structure or of its function as related to
mind. All the above listed represent the usage of kd@ya in normal condition.
However, in Buddhist philosophy, the use of kdya is more complicated in

relation to meditation, as will be investigated in the following.

Body and Meditation

The relation of ‘body’ and meditation can be observed from various angles.
Different aspects of body have been employed as meditative objects. Different

kinds of bodies can be created out of the highly concentrated mind. Even the

9§ 1V.191-195. In the sutta, the physical body (kdya) is said to be comprised of the four great elements (mahdabhiita),
originated from mother and father, raised up with different kinds of food. It is compared with a city endowed with ‘6 gates’
which is the name of the six sense doors or internal faculties (ajjhattikayatana). Mindfulness (sati) is likened to the wise
gatekeeper who allows only those whom he knows to enter the city. Four pairs of messengers are said to come from different
directions, probably on different occasions. Each pair of messengers is compared with samatha and vipassana. They are
allowed to enter the city to bring ‘the message of truth’ (Nibbana) to ‘the lord of the city’ who sits in ‘the midst where four
ways meet.” Here, ‘the lord of the city’ is a metaphor for ‘virifiana,’ the last of the five khandhas, whereas the expression ‘the
four ways’ refers to the four great elements (mahabhiita). The messengers come to see the lord of the city through a
particular path that is compared to ‘the noble eightfold path.’
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properties of the meditator’s physical body can be altered by means of
meditation, and thus the body can exercise miraculous powers. A meditator’s
‘body’ can even experience or witness the ‘dhamma’ that refers to nibbana.
Within this range of usage, the present work will start from ‘body as meditative

object.’

Bodies as Object of Meditation

Within the scope of Buddhist religious practice, various aspects of the physical
body are employed as objects of meditation. Among those meditations
described in the Pali canon, a particular meditative method entitled ‘kaye
kayanupassana’ (the observation of body with regard to body) covers a wide
range of meditative practice. In this method, a variety of meditative objects

employed are related to body and are all entitled ‘kaya’ (body).

Within the phrase ‘kd@ye kayanupassana,” the term kaya appears twice. The
former signifies this physical body, whereas the notion of the latter varies
according to the meditative object applied in each option. Thus various notions

of kaya can be observed in the explanation of this type of meditation.

‘The observation of body with regard to body’ signifies the first of four
foundations of mindfulness (catu-satipatthana), which the Buddha highly

praises with regard to religious practice.””® Among the four, it is observed that

370 The four foundations of mindfulness are as follows: 1) kdye kdyanupassand ‘the observation of body with regard to body’
2) vedandsu vedananupassana ‘the observation of feeling in feelings’ 3) citte cittanupassana ‘the observation of mind state
in mind state’ and 4) dhammesu dhammanupassand ‘the observation of dhamma in dhammas.

This is stated as the direct path (ekayana magga) to the purity of beings, to the full surpassing of sorrow and grief, to the
extinction of suffering and displeasure, to the attainment of the right path, and for the realisation of Nibbana. D.I1.290,
S.V.141. This method is identified with the middle path [A.1.296]: the path that leads to the unconditioned (Nibbana).
S.IV.363-4. It is the course of practice for super-knowledge of lust (raga). A.11.256. It is described as the mode of progress to
remove and pass beyond views associated with the past and the future. D.III.141. Thus it is said to be synonymous to
‘samma-sati’ or ‘right mindfulness’ that is the base of ‘samma-samadhi’ or ‘right concentration.” D.I.313, M.IIL.252.
Sometimes, it is identified with ‘satindriya’ - the controlling principal that is mindfulness. S.V.198.

It is the course to be practised [D.II1.276] and the appropriate path which is the monk's own and his paternal (Buddha's)
arena. S.V.148-149. It is the mode of progress for disciples the Buddha has announced - the path on which many disciples
reside achieving supernormal knowledge and attaining perfection. M.IL11, A.IV.299-302. In Anapdanasati-sutta, the Buddha
explains further how these four stations of mindfulness, once practised frequently, can contribute to the perfection of
constituents of supreme knowledge (bojjhariga). ML1I1.85.

A monk who lives mindfully, in accordance with these four modes of mindfulness, is the possessor of fruitful jhana, the doer
of the master's teachings, the supporter of his sermon, not uselessly taking food of state. A.1.39.
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the Buddha explains various options of practice only for this first foundation,
‘the observation of body with regard to body,” and for the last one, ‘the
observation of dhamma in dhammas.” This, in a way, implies the various and
complicated notions of both kaya and dhamma used as the objects of these two
kinds of meditation, so that the detailed depiction of these methods of this

practices is required.

In the Mahasatipatthana-sutta, various options of kaye kdayanupassand ‘the

observation of body with regard to body’ are explained: "'

1) In the first option, the in and out breath is used as the meditative object. This
resembles the meditation on breath (@napanasati). The method is described as
observing one's inhalation and exhalation with full awareness, regardless of the
length of the breath. It is to observe and perceive the breath as it is, whether it
is long or short; to learn to inhale and exhale experiencing all bodies>”?

(sabbakdya) and tranquilising the bodily conditioning factor (kayasankhara).

‘All bodies’ (sabbakaya) in this mode of practice, and the bodily conditioning
tactor (kayasankhara), are elaborated further in the Patisambhidamagga and in
some suttas. The Patisambhidamagga®” identifies ‘all bodies’ with a) material
body (riupakaya) comprising physical factors such as the four great elements

(mahabhiita),”” the form derived from these four basic elements (upddaya

The Buddha always gives an instruction that monks should live mindfully, and be full of awareness D.I1.94-95. ‘Living
mindfully’ is identified with the practice of these four foundations of mindfulness, being zealous, fully aware, and mindful;
then he would remove covetousness and displeasure in the world. D.II.58, 77, S.IV.211. Such a monk is entitled atta-dipa
‘living as own island (or lamp)’ and atta-sarana ‘living as own refuge.” There is no need for such a monk to take others as
his island (or lamp) or refuge. D.I1.100, S.V.154.

These four foundations of mindfulness are not exclusive to monks. Householders can also enjoy this kind of meditation.
M.1.340. These four foundations of mindfulness, once well practised, will contribute to the non-declination and for the
everlasting of the true doctrine (saddhamma) even after the master's demise. S.V.172-174.

' D 11.291-298. This sutta is repeated in the Majjhima-nikaya with a slightly different title ‘Satipatthana-sutta.’ Particularly
for the part regarding the observation of body with regard to body is located at M.1.55-59. Cf. also S.V.322-325, 329-331,
336-337. In these latter references, the four foundations are depicted in a narrower sense. The observation of body is
identified with breath only. The other three are also reduced to one aspect accordingly.

372 The Pali term ‘sabbakaya-> may be translated either as ‘all bodies’ or ‘the whole body.” As the term appears as part of the
compound ‘sabbakayapatisamvedi,’ its plurality or singularity cannot be discerned. Nevertheless, as indicated by the
explanations that follow, the translation ‘all bodies’ seems to be more appropriate, for it expresses the plurality of the term.

573 pg1.183.

3™ This refers to four main physical elements, i.e., the earth element (pathavidhdtu) or solidity, water element (@podhdtu) or
liquidity, fire element (¢fejodhatu) or heat, and wind element (vayodhatu) or mobility.
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riipa),’” in and out breath, its sign and what is related, as well as the bodily
conditioning factors (kayasankhara), and b) mental body (rnamakaya)
comprising mental factors such as sensation, perception, intention, contact, and
consideration, as well as the mental conditioning factors (cittasankhara). Some
other suttas identifies the bodily conditioning factor (ka@yasamkhara) with
breath;”’® and sometimes with kayasarnicetand, one of the three intentions that is

the cause of pleasure and displeasure.””’

In this first mode of the mindfulness practice regarding body, the term kaya
mainly denotes the in and out breath. Here, the breath is used as the object of
meditation, and its conditions are employed as the indicator of the mind state.
Thus, kdya denotes the ‘body of wind;” a ‘collection or mass of physical
elements,” and in a broader sense, it also includes other aspects of the physical

body.

2) In the second option, ‘the observation of body with regard to body’ is
described as knowing - while going, standing, sitting, or lying down - that one
is going, standing, sitting or lying down respectively. In whatever posture the
body is, the practitioner observes and perceives it as such. In this instance,
kaya, as the object of exercising the mindfulness, is identified with the postures

578

of the physical body.

3) In the third option, ‘the observation of body with regard to body’ is defined
as being fully aware while doing any physical activities, such as stepping
forward or backward, looking up or down, stretching out or drawing in the

limbs, putting on robes and bowl, sipping, drinking, chewing, tasting,

375 As the list of the “derived forms’ is not given in the early texts, there is small variation among different schools on this
point. However, all schools agree in most elements listed. For further discussion on this, see Peter Skilling, "Vimuttimagga
and Abhayagiri: The Form-Aggregate According to the Samskrtasamskrtavini§caya," Journal of the Pali Text Society 20
(1994): 171-210.

576 For example, see M.1.301, S.IV.293, Ps.1.184.
77 For example, see S.11.39-40, Vbh.135.
S D.I1.292.
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excreting, urinating, going, standing, sitting, listening, staying awake, speaking,

or keeping silent. Here, kdya denotes the physical movement or activities.””

4) In the fourth option, the method is said to involve contemplation of this
physical body, which is ‘bound with skin and full of various kinds of the
unclean’ from feet to head hairs. It is to observe analytically that, in this body,
there are head hairs, body hairs, nails, teeth, skin, flesh, tendons, bones, bone
marrows, kidney, heart, liver, pleura, spleen, lung, large and small intestines,
undigested food, excrement, bile, sputum, pus, blood, sweat, fat, tears, grease,

saliva, mucus, synovic fluid, and urine.

The description here resembles the meditation on the ugliness in body (kaye
asubhasaiiia or kaye asubhanupassand) explained elsewhere,”®” but the way to
look at the object might be slightly different. Although the depiction of the
method begins with the statement that this physical body is ‘full of various
kinds of the unclean,” the focal point of this meditative option is the
distinguishability of bodily constituents. This is illustrated metaphorically with
the image of a keen-eyed man who, on seeing various kinds of grains contained
in a bag, can distinguish them as wheat, paddy, beans, vetches, sesame, and

rice.”®!

In brief, this method involves an observation and differentiation of the external
and internal organs, limbs and parts of the body, and even wastes to be
excreted, which are contained in this body. Thus, the notion of kdya as object
of this meditative mode is ‘the aggregations of components constituting the

physical body.’

5) The fifth meditative option of this kind is similar to the previous one in that
it is centred on the distinctiveness of bodily constituents. The main difference is

that the object to be looked at is regarded with a greater degree of nuance. It is

S D 11.292-293.
380 A V.109.
81D 11.293-294.
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to contemplate that this physical body is composed of four main physical
elements, i.e., the earth element, water element, fire element, and wind element.
Thus kaya, as object of this meditative mode, signifies an assemblage of these

different elements.’®*

6-9) From the sixth to the ninth options, the object of meditation is the dead
body in various aspects: the corpse that is swollen, turning blue, and
decomposed; the animal-gnawed corpse; the scattered corpse; and the corpse
that remains only white-boned. The practitioner, on seeing a dead body of such
kinds abandoned in a graveyard, applies it to his or her own body by reflecting
that this body is of the same nature. Thus, in these meditative modes, kaya, or
the object of meditation, signifies the change and the deterioration of the

physical body - its impermanence.’®

In this manner (with any of the nine options of meditation), the practitioner
stays observing body with regard to body either internally, externally, or both
internally and externally. Otherwise, he lives observing the rise, the passing
away, or both the rise and passing away in the body. The awareness that arises
to him, ‘there is the body,’ is just for his knowledge and reflection. He lives
independent and is not attached to anything in the world. This process is
included as the last part of each option, ** indicating its import as part of the

whole process of ‘the observation of body with regard to body.’

The above statement, that the awareness arises just for the practitioner's
knowledge and reflection, provides an implication for practice: whilst

exercising each mode of mindfulness, the meditator's mind is more likely to be

82D 11.294-295.

38 D.11.295-297. The aim of this kind of practice is to detach oneself from strong attachment with one’s own body as “self.’
Considering from the context of the discourse, this mode of practice does not aim to create a feeling of repulsion on the body
but rather to emphasise on the impermanent nature of one’s own body.

4 Iti ajjhattam va kaye kayanupassi viharati, bahiddhd va kave kayanupassi viharati, ajjhatta-bahiddha va kaye
kayanupassi viharati. Samudaya-dhammanupassi va kayasmim viharati, vaya-dhammanupassi va kayasmim viharati,
samudaya-vaya-dhammanupassi va kayasmim viharati. wAtthi kayo wti va pan'assa sati paccupatthita hoti yavad eva iiana-
mattdaya patissati-mattaya. Anissito ca viharati na ca kivici loke upadiyati. Evam pi bhikkhave monk kaye kayanupassi
viharati. D.11.292-298.
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centred on the ‘knowing’ and the ‘awareness’ rather than on the object of
meditation. As we have already seen from all options described above, no
matter what aspect of the body is used as the meditative object, the main import
of practice is that the meditator ‘observes and knows it as it is.” Thus, the
meditative object works merely as a vehicle for the practitioner to arrive at this

stage.

Nevertheless, we can see from this sutfa that the term kaya signifying the
physical body employed as meditative objects can be looked at in various
aspects: as an aggregation either of several organs or of different material
elements, as parts or whole of the physical body, and as movement, activities,

or other conditions related to the body.

In such an analytical sense, a ‘body’ can be seen as a congeries of various
organs, components, or material elements. Its composition and function is
complex. Different parts in the ‘whole’ aggregate are functionally inter-related.
Seen in this way, the title ‘body’ conveys a sense which is much more

complicated than a ‘mere collection’ or ‘congregatation.’

With this kind of analytical reflection, the physical body i1s described generally
in the Pali canon as possessing form, composed of the four great elements,
originated from mother and father, raised with boiled rice and junket,
impermanent, and subject to anointing, massaging, breaking up, and

585

destruction.”™” Also, it is described as ‘this body, subsisting on food, abides on

account of food. Without food, it does not abide.”**®

All of the descriptions reflect the nature of the physical body as impermanent,
conditioned, and not-self. It indicates that the aim of this form of contemplation
is to release the practitioner from strong attachment to the physical body.

Indeed, it is probable that, at this stage, the meditator is not yet completely

85 dyam kho kayo rapr catumahabhitiko matapettikasambhavo odanakummasupacayo aniccucchadana-parimaddana-
bhedana-viddhamsanadhammo. S.V.370.

586 Ayam kdyo aharatthitiko aharam paticca titthati anaharo no titthati. S.V .65.
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detached from the physical body,”®” for further practice is still required.
Nevertheless, being less attached is supportive in preparing oneself for further

practice, i.e., samadhi and so on.

There are many levels of practice belonging to this meditative method.
Generally, the observation of body with regard to body, along with the other
three foundations of mindfulness, is equated with sammasati ‘right
mindfulness,” which serves as the basis of sammdasamadhi ‘right

* % ysually identified with the four levels of jhana.’™ As

concentration,
described in Dantabhiimi-sutta, mindfulness brings the practitioner closest to
the first jhana, at the state of abandonment of the five obstacles of
concentration (parica-nivarana). In such a case, it can be said that mindfulness
is associated with the first jh@na™° when ‘the observation of body with regard
to body’ nurtures the vitakka and vicara.' In the higher practice, when vitakka

and vicara are to be removed, as directed in the same sutfa, mindfulness brings

the practitioner to the second jhdana.

According to the sutfa, in such higher practices, the monk is to observe the
body with regard to body without thinking a thought associated with the
body.””* This implies the meditative technique of ‘mere observation:’ the
process of removal of vitakka and vicara that leads to the attainment of the

second jhdana. The same holds true for other three foundations of mindfulness.

87 This degree of detachment seems to be identified with (advanced) samvara (restraint) in some suttas. For example, see
S.IV.200. Cf. also S.V.294. In the latter, it is clear that the advanced degree of samvara (self restraint) is equated with
mindfulness.

388 It is also explained in detail in Patisambhidamagga that mental concentration (samddhi) arises as a result of the practice
of mindfulness. Ps.1.95

58 For example, see D.I1.313, M.IIL.252. In these references, the four foundations of mindfulness is said to be the right
mindfulness (sammasati) and the four jhanas are said to be the right concentration (sammasamdadhi).

% So ime paiica nivarane pahdya cetaso upakkilese paiiiidya dubbalikarane kaye kdyanupasst viharati atapi sampajano
satima, vineyya loke abhijjhadomanassam; vedandsu --pe--; citte dhammesu dhammanupassi viharati atapi sampajano
satima, vineyya loke abhijjhddomanassam. For example, see M.II1.136. We see from this passage that the four foundations
of mindfulnesss re-place the constituents of the first jhana.

" Vitakka and Vicara, usually translated as ‘reflection and investigation’ or “applied thought and sustained thought,” are two
constituents of the first jaana that help suspend the five obstacles of concentration and thus allow the mind to attain the first
jhana. Here, the mindfulness or ‘the observation of body with regard to body’ serves as vitakka and vicara themselves. For
illustration of all mental factors of the four jhanas, see Crangle, The Origin and Development of Early Indian Contemplative
Practices, op. cit., p. 204.

392 Kaye kayanupassi viharati ma ca kayipasamhitam vitakkam vitakkesi. M.II1.136.
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Thus, Hamilton is correct in her observation: ‘a monk is merely to observe it

quite free from any connotation.””?

From the second jhana, originating in the
mindfulness of ‘the observation of body with regard to body,” the practitioner

can proceed to the final liberation.””*

In another sutta, it is also evident that each of the four foundations of

mindfulness can be associated with the four jhdnas.™”

The first foundation of mindfulness, ‘the observation of body with regard to
body,’ is sometimes identified with kd@yagata-sati ‘mindfulness going into the
body.”*”° This practice is self-sufficient to bring the practitioner to the highest
goal of Buddhist practice: Nibbana,”’ as Hamilton rightly observes.”® In some
places, the Buddha even states that people who do not experience kadyagata-sati
cannot experience the deathless (nibbana),”” as Collins also notes.®” At some
stage, however, the results of partial practice of mindfulness and that of the
entire practice are still distinguishable. For example, in the Satipatthana-

samyutta, the elder Anuruddha declares that a monk is a learner or trainee

%% Sue Hamilton, "From Buddha to Buddhaghosa: Changing Attitudes Toward the Human Body in Theravada Buddhism,"
in Religious Reflections on the Human Body, ed. Jane Marie Law (Bloomington: Indiana University Press, 1995), p. 51.

¥4 So vitakkavicaranam vilpasama ajjhattam sampasadanam cetaso ekodibhavam avitakkam avicaram samadhijam
pitisukham dutiyajjhanam, tatiyajjhanam upasampajja viharati. So evam samahite citte ... naparam itthattayati pajanati.
M.IIL.136.

395 ATV.299-302. In this sutta, a monk asked for the Buddha's brief instruction regarding a course of practice from the
beginning to the attainment of Arhatship. He followed the Buddha's instruction and, not long after that, attained Arhatship.

The whole course instructed is composed of nine steps of practice. It is stated that the further step is to be taken when the
monk is proficient in the earlier step. The nine steps are: 1. mind-guarding in the manner that the arisen unwholesome state
could not stay in the mind. 2. mind-release in loving kindness (metta-cetovimutti) and after being proficient in it, taking the
four jhanas. 3.-5. mind-releasing in compassion (karund-cetovimutti), empathetic joy (mudita-cetovimutti), and equanimity
(upekkha-cetovimutti); and after being proficient in each of them, taking the four jhanas. 6. living observing body with
regard to body (kaye kayanupassi) and after being proficient in it, taking the four jhanas. 7-9. living observing sensation in
sensation (vedandsu vedananupassi), thought in thought (citte cittanupassi), and dhamma in dhamma (dhammesu
dhammanupassi); and after being proficient in each of them, taking the four jhanas.

From the course outlined above, we see that steps 2-9 are practised in association with the four jhanas. Normally, each of
these steps (2-9) can lead to jhana(s) on their own. The mention of four jhanas along with each step emphasises the degree
of proficiency that all steps are to be practised to the level of advanced samdadhi, one after another.

3% Hamilton, “From Buddha to Buddhaghosa,” op. cit. Cf. also S.V.170. Here kdyagatd-sati is classed in Satipatthina-
Samyutta. Tts detailed description generally resembles that of kdye kayanupassi ‘observing body with regard to body.” For
example of the description of k@yagata-sati, ‘mindfulness going into the body,” see Kayagatasati-sutta. M.111.88-99.

597 For example, see A.1.45.

3% Hamilton, “From Buddha to Buddhaghosa,” op. cit., p. 50.

% AL4S.

890 Collins, “The Body in Theravada Buddhist Monasticism,” op. cit., p. 192.
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(sekha) because of partial practice of the four foundations of mindfulness, and
is a learned noble person or non-trainee (asekha) because of the entire

. 601
practice.

His declaration, on the one hand, suggests that the practice of the first
foundation only is not sufficient to bring the practitioner to the final liberation.
On the other hand, as meditative experiences are interconnected, one can serve
as the basis of another; the passage also suggests that, practically, the
cultivation of kayagatasati or the first foundation of mindfulness in its fullest
degree can lead the practitioner to the entire practice and experience of all four

foundations of mindfulness, and finally to the attainment of the highest goal.

In any case, mindfulness is essential in all states of practice. But the practice of
directing mindfulness toward material objects is used only in the beginning.
Once the practitioner's mindfulness has developed to a higher state, the
employment of a material object is no longer required. More subtle objects
such as sensation, thought, and mentally perceivable phenomena are thus

required instead,’” so that the mind can proceed to higher states.

In the Kayagatasati-sutta, the Buddha instructs how to practise ‘the
mindfulness going into the body’ in the most fruitful manner. The sutfa begins
with the nine options resembling those described in the section on ‘the
observation of body with regard to body’ (kaye kayanupassand) in the
Mahasatipatthana-sutta. Following the methodological explanation of each

option is a passage depicting the development of the meditator's mind state:

Tassa evam appamattassa atapino pahitattassa viharato ye te gehasita sarasamkappa te
pahiyanti, tesam pahana ajjhattam eva cittam santitthati sannisidati ekodihoti
samadhiyati. Evam pi, bhikkhave, bhikkhu kayagatam satim bhaveti.

M.II1.90

1S v.175.

592 The contemplation of dhamma in dhammas, the fourth among the four foundations of mindfulness, involves also the
observation of the 5 khandhas, including riipa (form), and the internal and external sense faculties are related to the physical
body. Nevertheless, the object of observation at this level is the ‘rise and cease’ of them which is more abstract and should be
regarded as referring to mentally perceiveable phenomena, rather than to their physical aspects.
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As the monk lives thus heedful, zealous, and resolute; any memories and thoughts
related to the household life are abandoned. Because of the abandonment of them, his
mind becomes still, settled internally, concentrated to one-pointedness. In this manner
too, the monk develops mindfulness going into the body.

It is clear from the passage that this sutfa informs us of an advanced level of
mindfulness where ‘the mindfulness going into the body’ is already associated
with the concentration of mind (samadhi). This, on the one hand, affirms that
mindfulness must be present in all states of practice.”” On the other hand, this

implies also a more advanced state of ‘mindfulness going into the body.’

Moreover, following the nine options of mindfulness mentioned above, it is
remarkable that this sutta even identifies each of the four jhanas as ‘the
mindfulness going into the body.’ It implies a step further in the practice, where
the last two constituents of the noble eightfold path, right mindfulness
(sammadsati) and right concentration (sammasamadhi), become one.*™* And this
is defined as the most fruitful manner of practising mindfulness: to practise in
such a way that mindfulness invariably leads to, and becomes unified with,

— 17 605
samadhi.

To understand the notions of kdya ‘body’ in these last options, the study will

now turn to the detailed description of kaya in each jhana level:

1) In the first jhana, the practitioner permeates, fills up and suffuses his body

(kaya) with the joy and pleasure born of seclusion, without leaving any part of

693 As Analayo observes, “The continuous presence of well-established sati is a requirement for absorption (jhana).”
Analayo, Satipatthana: The Direct Path to Realization (Birmingham: Windhorse, 2003), p. 61.

Also, in many suttas, the compound ‘upekkhasatiparisuddhi’ (the purity of equanimity and mindfulness) mentioned in the
description of the fourth jhdna indicates the presence of sati (mindfulness) in its purer form in the fourth jhdna. See, for
example, M.122, 41, 90, 159, 182,

5% The noble eightfold path (ariya-atthangika-magga) comprises eight qualities indispensable for enlightenment. These
qualities are generally said to be inter-dependent, for the former one serves as basis of the latter: 1) sammaditthi right view 2)
sammasankappa right aspiration 3) sammavaca right speech 4) sammakammanta right action 5) samma-ajiva right mode of
livelihood 6) sammavayama right effort 7) sammadasati right mindfulness and 8) sammasamddhi right concentration. The four
foundations of mindfulness (catu-satipatthana) are usually identified with the seventh qualities - sammadasati ‘the right
mindfulness.” However, in this sufta, the description of kayagatasait ‘mindfulness going in the body’ covers both
mindfulness and concentration.

695 Analayo discusses also the “interdependence’ of the ‘right concentration’ (sammasamddhi) with the first seven factors of
the noble eightfold path that is related to the unification of the mind. Analayo, op. cit., pp. 73-74, p. 74, note 29.
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%9 The same manner of suffusion

the body untouched by those mental factors.
of the body with mental factors (pleasure and so on) continues in the following
jhanas, but with different qualities of those factors.

2) In the second jhdna, his whole body is filled up with the joy and pleasure®”’

born of composure (samadhi).*”®

3) In the third jhdana, he experiences pleasure with the body and his whole body
is filled up with the pleasure divested of joy.*”’

4) In the fourth jhana, it is said that the pure and bright mind (parisuddhena

cetasd pariyodatena) suffuses his whole body.*"

In these four modes of practice, the sutta states clearly that the practitioner

suffuses ‘this body’ with the mentioned mental factors.®"

This gives the
impression that ‘this body’ refers only to the physical body. Nevertheless, as
those mental factors, such as the joy and pleasure born of seclusion or
composure, are experienced mainly by the mind rather than by the physical
body, and as the mind and body are necessarily interconnected, it is more likely
that the term kaya here denotes both the physical and mental parts, i.e., the

whole being or the five khandhas, rather than the physical body only.

To conclude, from the investigation of body and meditation, it is observed that
‘body’ as meditative objects can be looked at in various aspects related to the
physical body, while ‘body’ in the depiction of meditative experience seems to

refer to both the physical and the mental body.

896 So imam eva kayam vivekajena pitisukhena abhisandeti parisandeti paripireti parippharati, ndssa kifici sabbavato
kayassa vivekajena pitisukhena apphutam hoti. M.111.92.

597 The Pali term “sukham’ has wide range of usage. It may vary from physical comfort or well being, pleasure in daily life,
up to pleasure in meditation and happiness in the advanced attainment.

598 So imam eva kayam samadhijena pitisukhena abhisandeti parisandeti paripireti parippharati, ndssa kifici sabbavato
kayassa samadhijena pitisukhena apphutam hoti. M.I11.93.

899 . sukhafica kavena patisamvedr ... So imam eva kayam nippitisukhena abhisandeti parisandeti paripiireti parippharati,

nassa kirici sabbavato kdayassa nippitikena sukhena apphutam hoti. M.111.93.

819 imam eva kayam parisuddhena cetasa pariyoddatena pharitva nisinno hoti, nassa kifici sabbavato kayassa parisuddhena

cetasa pariyodatena apphutam hoti. M.111.94.

1 So imam eva kayam ... -sukhena abhisandeti....
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In the following, our exploration will proceed to a particular type of body that

can be ‘created’ or ‘called into being’ through highly concentrated mind.

Mind-made Body (Manomaya-kaya)

612 is one of the most well-known

The mind-made body (manomaya-kaya)
terms regarding bodies other than the human physical body. This body is cited
frequently in scholarly works, especially when discussing or referring to the

%13 This term

early Buddhist origin of Mahayana's three-body (77i-kaya) theory.
signifies the body of ripavacara deities, °'* on the one hand; and the body
arisen from the power of concentration (samadhi) of a human, on the other.
Both of them are generally described with the same phrase ‘riipi manomayo

5 615

sabbangapaccangi ahinindriyo, meaning ‘possessing form, mind-made,

complete with all limbs and parts, not defective in any faculties.’

This section studies about the mind-made body of a human in two aspects: its

general properties and its significance.

1. General properties of the mind-made body

The mind-made body is a kind of advanced meditative attainment. Generally, it

is found in the following Pali formula:

812 The term ‘manomaya’ here can be translated either as ‘made of mind’ or as ‘made by mind.” The former implies that this
body consists of mental constituents. The latter implies the rise of this kind of body by the power of the mind, without any
concern on the composition of the body. As the information given in the early texts seem somewhat insufficient to consider
its composition accurately, and as it is certain that this body is ‘called up’ by means of a highly concentrated mind, the
present study prefers its translation as ‘made by mind’ to the other. Nevertheless, for the sake of simplicity, the term is
mentioned sometimes simply as ‘mind-made,’ as generally employed in previous works.

813 For example, Xing mentions the manomayakaya as the origin from which the idea of Nirmdnakdya originates. Xing, op.
cit., p. 136. He mentions also that the Larnkavatarasiitra identifies dhammakaya with the mind-made body (manomayakaya).
(p. 96.) This is similar to Falk’s claim that the dhammakaya is in fact the mind-made body (manomayakaya). Falk, Nama-
Riipa and Dharma-Riipa, op. cit., p. 674. Nevertheless, the Lankavatarasitra’s conception of the mind-made body is quite
different from that mentioned in the Pali canon. See Xing, op. cit., p. 96. Cf. Information regarding the mind-made body in
the Pali canon, as provided in this work.

81% Riipavacara deities are those who were reborn with their consciousness abiding in riipa-jhana (absorption attained by
meditation on form). People who die while abiding in a riipa-jhana, either mundane or supramundane, will be reborn in a
mind-made body. A.I1.126-8.

It might be argued that it is not mentioned obviously in some occurrences that the deities obtaining this body must be
rilpavacara, as sometimes it is simply related in the suttas that the individuals died and were reborn to the mind-made body.
For example, see A.II1.50-51, A.II1.122. Comparing the said evidence with other suttas, however, we see that the individuals
whom the suttas simply mention as such were non-returners (anagami). A.IV.211, D.I1.92. They are adept meditators, well
known for their jhana attainment. This confirms that they are riipavacara deities.

815 For example, see D.1.34, D.I1.195, M.II.17-18.
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So imamha kaya affiam kayam abhinimminati riipim manomayam sabbanga-
paccangim ahinindriyam.
D.L77.

He creates out of this body another body which possesses form, is mind-made,
complete with all limbs and parts, not defective in any faculties.

A number of obscurities are present in the translation of this passage. The first
involves the translation of the verb ‘abhinimminati.’ This verb, on its own,
conveys a sense of ‘creating through higher power.” However, the metaphor
provided suggests an alternative translation. Here, the ‘creation’ of the mind-
made body parallels the manner in which a man ‘pulls out a reed from its
sheath, a sword from its scabbard, and a snake from its slough.” The verb

‘abhinimmindti’ is compared with ‘pavaheyya’®'® in the sense of ‘causing to

61 . .
%7 in the sense of ‘drawing out,

flow or carrying away;’ ‘uddhareyya
uprooting, or removing;’ and ‘pabbaheyya’ or ‘ubbaheyya’ in the sense of
‘drawing forth, pulling out, or taking out.”®'® According to such metaphors, it
seems that the ‘creation’ (abhinimminati) in this passage refers to the ‘calling
up’ or ‘manifestation’ of something already exists yet concealed, rather than
‘making up a new thing.” The manner of ‘calling up’ such body may be either
similar to ‘drawing out’ something from its cover, or similar to causing a

stream to flow continuously from a pipe, considering from the parallel verb

‘pavaheyya’ employed in the metaphor.

The obscurity gives way to different scholarly interpretations. Falk, for
example, interprets the mind-made body mentioned in this passage as ‘a subtle
body hidden within the gross ripa.’®"’ This agrees with the idea that it is
already extant but to be called up from the physical body. Reynolds seems to
support this idea as he writes ‘the Buddha attains this body through

5620

concentrative meditation known as jhana.”””” This implies that the body was

%1°D.L77.

*"D.L77

SIS MLL17.

819 Falk, Nama-Riipa and Dharma-Ripa, op. cit., p. 109.

620 Reynolds, “The Several Bodies of the Buddha,” op. cit., p. 379.
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already there, waiting for the practitioner’s accomplishment through his/her

concentrated mind.

Xing, however, interprets it in a different way. He sees it as the process of
duplication of the body, similar to the self-multiplication mentioned in the
exercises of supernatural power (iddhividhi).®*' According to him, the only
difference between the creation of a mind-made body and self-multiplication is
that, with the former method, the meditator can create only one body at a time

while, with iddhividhi, he can create as many bodies as he wishes.®*

This is speculative, for such a minor difference seems insufficient to separate
the calling up of the mind-made body as a different method, while self-
multiplication is grouped together with other kinds of supernatural power of a
far different nature, such as to make the body visible or invisible, dive in and

out of the earth, pass through a wall, and so on.

In any case, Xing observes rightly that ‘the compilers describe spiritual

"2 The separate mention of the calling up of

attainments in ascending order.
this mind-made body in the immediately preceding order to the supernatural
powers (iddhividhi) suggests two implications. On the one hand, it seems likely
that the creation or calling up of this body is regarded as a different step of
practice. On the other hand, it is likely to be a basic or preliminary practice for

the practitioner to proceed to exercise those supernatural powers.
2. The significance of calling up the mind-made body

In the Samariniaphala-sutta, the ability to call up this mind-made body is

defined as one of the excellent and sublime fruits of life as a Buddhist monk.®**

621 This perhaps follows traditional Theravada sources. For example, the commentary to the Ariguttara-nikaya identifies the
ability of calling up the mind-made body with self-multiplication. AA.1.216.

622 Xing, op. cit., p. 137.
623 Ibid.

824 D.1.77. The sutta says about the lives of Buddhist monks. But, indeed, the practice is applicable to both monks and lay
people.
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Also it is a course of practice which the Buddha teaches his disciples to

cultivate, as he declares to the brahmin Mahasakuludayi:

Moreover, Udayi, the course of practice I proclaim to my disciples; in the manner that
they call into being, out of this body, another body possessing form, mind-made,
complete with all limbs and parts, not defective in any faculties; just as a man would
draw out a reed from its sheath, and know ‘this is the sheath and this is the reed, the
sheath is one and the reed is another, and the reed is drawn out from the sheath;’ just as
a man would draw out a snake from its slough ... a sword from its scabbard ...

In this way, Udayi, the course of practice I proclaim to my disciples in the manner that
they call up from this body.... Because of this, many disciples of mine live attaining the
final perfection in transcendental knowledge.

M.IL17-18.

From the passages, it is required that the practitioner knows not only how to
call up this mind-made body, but also its separation and distinction from the

physical body. It is a separate body that is complete with all faculties.

The description ‘not defective in any faculties’ (ahinindriyam) is likely to
signify something comparable to the human six sense faculties’” that can be
classified into physical and mental. Thus, the phrase ‘not defective in any
faculties’ denotes its being complete in all the elements of both body and mind.
In other words, it is probably ‘another complete being” composed of its own set
of five aggregates (paricakkhandha) - separate from, yet related to, the physical
body.**

623 In fact, the word ‘indriya’ may be understood in three different ways. First, it can denote the six sense faculties. Secondly,
it can refer to the ‘whole bodily appearance’ as usually found in the phrase ‘vippasannani indriyani’ when monks ask each
other about in which kind of meditative state (vihara) the fellow monk is dwelling so that his ‘faculties’ look bright and
clear. Thirdly, it can refer to ‘five controlling faculties’ (paricindriya) which are contributive to the realisation. (See note 327
for details of the five controlling faculties.) However, it is more likely that the word indriya in this passage refers to the sense
faculties. Otherwise, it may refer to the whole bodily appearance, where the whole word ‘ahinindriya’ means possessing ‘not
a bad appearance.” In other words, it means that the mind-made body ‘looks good.” In the present context, our study takes the
first meaning that the term refers to the six sense faculties, while it does not deny the possibility of other meanings.

626 Apart from this expression (ahinindriya), the early texts do not provide further information as regard the composition of
this kind of body. Such information, however, can be found in traditional accounts. For example, see Vbh.405; Vasubandhu,
Poussin, and Pruden, Abhidharmakosa Bhasyam, op. cit., pp. 175-176. Traditional accounts mention five aggregates
(paricakkhandha) of these beings.

Scholars differ in this regard. Xing states that this body is ‘immaterial.” Xing, op. cit., p. 136. Falk describes it as “consists of
the four psychic skandhas only” and “It is pure nama (without riipa), i.e., dharma.” Falk, Nama-Riupa and Dharma-Riipa,
op. cit., p. 106. She defends her statement by saying that these four skandhas "have a functional value different from that
which they have when they are liable, or when they tend, to connection with riipa." Ibid., p. 15. For Harvey, the mind-made
body is "related to the realm of (pure) form." Harvey, “The Mind-Body Relationship in Pali Buddhism,” op. cit., p. 36. It is
still "form" but with different qualities.



186

The Buddha’s above statement suggests that the ability to call up this mind-
made body is important to the attainment of the highest religious goal. At least,
it must be of great benefit as a course of mental practice in order to proceed to

the ultimate goal.

Regarding this kind of meditative attainment, the elder Cullapanthaka is the
foremost among the Buddha's disciples; as the Buddha praises him,**’ and as
the elder himself declares, “Having reached the perfection in the mind-made
bodies in all respects, I live free from defilements because of the precise

628 It may be noted that, in his declaration, the

knowledge in all defilements.
mind-made body is put in plural form, indicating that there can be more than
one of such subtle bodies that can be ‘called into being’ in highly concentrated

states.629

To call up such a mind-made body from the physical body requires proficiency

of mental practice, as is described in the Samariiaphala-sutta:

So evam samahite citte parisuddhe pariyodate anangane vigatiipakkilese mudubhiite
kammaniye thite anejjappatte manomayam kayam abhinimminaya cittam abhintharati
abhininnameti. ...

D.L77.
While his mind is thus serene, purified, translucent, spotless, devoid of impurities,
pliable, prepared for work, steady, and imperturbable, he directs and bends his mind to
create a mind-made body. ...

In this manner, the creation of a mind-made body is described always as
resulting from a high level of concentration. According to the context, only the
concentrated mind at the level of the four jhanas can create such a body.
Therefore, this mind-made body, being a meditative experience of a human, is
necessarily associated with jhanas. Relying on jhdanas, a human can call up a
mind-made body from his physical body. In that particular state, when the

meditator passes his consciousness to the mind-made body and temporarily has

7 AL24.
528 Manomayesu kayesu sabbattha paramingato  sabbdsave pariiifiaya viharami andsavo. Ap.1.59

629 Presumably, the manner in which many bodies are “called up’ can be similar to a continuous flow of water stream from a
pipe, as stated earlier. Cf. p.183.
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no more concern or sensation in his physical body, the mind-made body can be
regarded as more real or more important. In other words, it seems to be a ‘new,
true (yet temporary) personality’ of the meditator as long as his consciousness
abides therein. At that point, the meditator’s physical body may be regarded as
like clothes or a house in which this ‘new personality’ stays, so that the
meditator’s more purified mind is detached from holding such a physical body
as ‘self,” ‘I,” or ‘mine.” Indeed, Buddhist philosophy that emphasises the
impermanence of the ‘corruptible physical body’ seems to support this point. In
this manner, the practice of ‘calling up the mind-made body’ is contributive to
the realisation and the attainment of Buddhist ultimate goal, as the Buddha
declares to the brahmin Udayi in the above statement. Harvey’s opinion seems
to be in the same line, as he states, “‘consciousness is seen as able to leave the

99630

physical body by means of a mind-made body.”””" But perhaps he means the
mind-made body employed to exercise supranatural power, as he states
afterward, “With such a body, a person can exercise psychic powers such as

going through solid objects, being in many places at once, or flying.”®'!

It 1s mentioned elsewhere that the Buddha sometimes travelled to the Brahma

%32 This reinforces the above statement that the mind-

world with this body.
made body is a separate ‘whole’ being apart from the physical body, while

there is also a relation between them.

In this part, the study has discussed about the mind-made body which a
meditator can ‘call into being’ in a highly concentrated state. The study has
observed both similarities and differences of this ‘subtle’ body and the normal
human physical body. As regards their similarities, the mind-made body is of a
composite nature, as is the physical body. It can be regarded as a separate

‘whole being,” comprises both ‘mind’ and ‘body,” and can be attained through

830 Harvey, “The Mind-Body Relationship in Pali Buddhism,” op. cit., p. 36.
831 Ibid. According to the Pali canon, the psychic powers can be performed using either the physical body or the mind-made

body. For further details, see S.V.282.
6329 v.282, Ap.235.
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high concentration. The practice of ‘calling up’ of the mind-made body is
significant to the ‘path to realisation,” for it is instructed or prescribed as a
course contributive to the final realisation. On its own, it is counted also as a
sublime fruit of being a Buddhist monk. It is likely also that this meditative

technique is employed as the basis for further exercise of supranatural power.

In the following part, the study will continue on the ‘creation of various bodies’

through ‘supranatural power’ (iddhividhi).

Creation of Various Bodies and the Physical Body Exercising
Supernormal Powers

A further step following the calling up of a mind-made body is the exercise of

miraculous power. As Prince states:

The great powers of the mind, when developed through the practice of concentration
and meditation, has always been taken for granted in Buddhist doctrine, and it is only
natural that the Buddha should have been assumed to have achieved complete
proficiency in this field, and thereby to have acquired a range of knowledge and a
variety of psychic powers outside the scope of other men.**

This seems to apply also to the Buddha’s disciples who undertake the courses
prescribed. Miraculous exercise is also regarded as a course of mental practice

conducive to final realisation, as is the calling up of the mind-made body.***

As for the Buddha himself, miraculous power is employed sometimes as a tool
supplementary to the propagation of Buddhist teaching, even though it is
subordinated to the miracle of teaching (anusdsani-patihdriya) in that regard.®
A number of his miraculous exercises are recorded in relation to his attempt to

636

convert Uruvela-Kassapa.”” The miracles performed were of different kinds,

such as the emission of multi-coloured flames, the travel to the Tavatimsa

633 A. J. Prince, “The Conception of Buddhahood in Earlier and Later Buddhism,” The Journal of the Oriental Society of
Australia 7, no. 1-2 (1970): 87-118, 94.

034 MLIL.18-19.
5P 1212-214.
636 Vin.1.24-32.
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realm and bringing back fruits therefrom, or his ability in reading the mind of

Kassapa and acting accordingly to it.®*’

It is usually said that the Buddha can travel from one place to another place
within the human world, or from this world to heavens or Brahma worlds,
merely by disappearing from the place he currently inhabits, and appearing in
another place within a short moment, just as quick as a strong man stretches or

bends his arm.**®

This is not exclusive to the Buddha, for it is recorded clearly that his disciples

can do the same.%*’

This kind of miraculous power is performed through the
psychic powers (iddhi) resulting from an advanced level of concentration
(samadhi), as explained in the Samariaphala-sutta.®*® Here, the Buddha
defines the psychic powers as an excellent fruit of living a Samana-life. A
monk, having mastered the mind, inclines his mind toward the exercise of

several kinds of supernatural power. The examples given are:
1. Having been one, he becomes many; and having been many, he becomes
one.
2. He becomes visible and invisible.

3. He goes unobstructed through a wall, a rampart, or a mountain, as if

through the air.
4. He dives in and out through the earth, just as through water.
5. He walks un-sinking on water, just as on the earth.

6. He goes cross-legged in the air, just like a winged bird.

537 For a discussion of whether or not such miraculous powers can acceptably be referred to in a modern academic study, see
Xing, op. cit., p. 17. Cf. also the section of ‘Methodology’ in the introductory chapter of this work.

638 For example, see Vin.I.105, S.1.144, A.1.64.
839 For example, see Vin.I.214, S.1.144-145.
840 D 1.78-9.
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7. He touches and polishes the so mighty and powerful moon and sun with
his hand.

8. He continues his exercise with the body even as far as the Brahma world.

From the formula given above, the course of miraculous exercise starts from
the ability of self-multiplication. Herein, it is described briefly, “Having been
one, he becomes many; and having been many, he becomes one.”®*' This
method of self-multiplication seems to imply the similarity of the original

%2 1t is not stated

physical body of the meditator and the ‘created’ bodies.
clearly in the texts whether the meditator’s consciousness passess from his
physical body to these newly created bodies as in the case of mind-made body.
It may be assumed so, as those bodies can perform different activities in the
same way as the original physical body does. However, it is hard to consider
these created bodies as being ‘new personalities’ of the meditator at that

moment, as his physical body still functions as the main body in such exercise.

Other than creating a new body, in such miraculous exercise, the meditator may

43 the elder

alter his physical body into a different form. For example,
Devadatta once altered his body into that of a brahmin boy and went to see
prince Ajatasattu.** In this case, there seems to be no transfer of consciousness
as the meditator’s physical body is still in function, even though its appearance

has altered to a degree.

Elsewhere, it is recorded that the chief disciple of Sikhi Buddha, the elder
Abhibhii, went to the Brahma world and delivered a teaching to the Brahma
deities. During the teaching, his physical body was made visible, wholly

81 D 1.78. eko pi hutva bahudha hoti, bahudha pi hutva eko hoti.

642 Buddhaghosa supports this idea by stating that, with this method, the meditator can create a large number of bodies
similar to his original physical body. Vism.I1.323-8.

43 Vin.I1.185.
644 Vin 11.190.
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invisible, or partly invisible on the upper or lower half of the body. And his

voice could be heard from that realm as far away as in the human world.**’

The body performing the various miracles mentioned above is mostly the
physical body of the adept meditator. However, it seems that the quality of the

physical body, at the stage of producing miracles, is adjusted to fit the exercise.

In the Iddhipada-samyutta, the elder Ananda asked the Buddha whether he
used to approach to the Brahma world by means of his psychic power with the
mind-made body (manomaya-kdaya), or with the physical body composed of the
four great elements (catummahabhiitika kaya). The Buddha replied that he used
to approach to the Brahma world with both kinds of bodies.**®

Then, the Buddha explains further how he could do that with his physical body.
He concentrated the body in the mind and concentrated the mind in the body,
diving into the perception of happiness (sukhasaniia) and the perception of
lightness (lahusarifia). His body thus becomes lighter, softer, more workable,
and more radiant; just like an iron ball, heated for a whole day, would become
lighter, softer, more bendable, and more radiant. Also, with such a method, his
body would soar from the earth to the sky without difficulty, just as light
cotton-wool, once blown by the wind, would soar easily through the air. He

then undergoes various kinds of miraculous exercises as far as the Brahma

world.*"’

This explanation suggests that, in the early Buddhist viewpoint, the qualities of
the physical body can be changed through interactions between mind and body.
Probably the process of mind-body interaction could be imagined as similar to
that of diamond production, where the extreme heat and pressure hastens the
re-structuring of the carbon arrangement. In a similar way, the structural

arrangement of the four great elements constituting the physical body is

645 S 1.156.
646 5 v.282.
647 5. v.283.
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changed no doubt through the concentrated mind-power. In addition, the body
which has been adjusted may have some influence on the environment. For
example, this may be seen as similar to the process of magnetic induction in an
iron bar where electricity has re-arranged the iron elements constituting the
whole bar. Once it becomes magnetised, the bar, in its turn, can influence

(attract) another iron bar.®*®

In some of the examples of miracles listed above, it seems that the structure of
the physical body can be made more subtle, perhaps closer to that of the mind-

made body of deities so that it can travel in the same manner as those deities

649
do.

In brief, this part has studied the body in relation to psychic power. It observed
the difference of bodies created with supernormal power and of the mind-made
body. Unlike the mind-made body which can be regarded as the meditator’s
new personality at the moment of meditator’s full consciousness transferred
into it, it is unlikely that the same can be said about bodies created by means of
supernormal power. The study observes also the relationship of the meditator’s
physical body and miraculous power. It notes that the physical body, even
though composed of the four great elements, can be made more subtle or can
be adjusted with the power of samadhi. The adjusted physical body, in turn,

may influence the environment with the power of samdadhi.

In the following, the study will observe another notion of ‘body’ which is

closer to the realisation.

648 Similarly, the physical body which has been adjusted through the mind-power seems also to influence the environment,
perhaps by softening the earth that the body is diving in and out of, hardening the water on which the body is walking, or
even cooling the sun it is touching. This, in a way, may be regarded also as the influence of the mind power on environment.

649 For example, see A.1.64, S.V.294. Cf. M.I1.79, S.1.147. Further details regarding bodies of deities in different realms will
be studied below.
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The Bodily Witness (Kayasakkhi) & The Body That Witnesses Dhammas

The term kayasakkhi is the general title for an adept meditator whose

experience is of the profoundest degree.®”’

It is composed of kaya ‘body’ and
sakkhi ‘witness,” providing the meaning of the whole term as ‘witness with

body’ or the ‘bodily witness.’ It signifies an individual who is dominant in the

1 2

samddhi faculty, ®' among the three chief faculties ®> which lead to

enlightenment. Pali suttas usually explain that such a person ‘touches with
body’®*® various kinds of deliverances (vimokkhas),”** i.e., he ‘witnesses’ them
‘bodily.” The commentary defines the term kdyasakkhi as ‘the person who

. . . 655
“penetrates” or “sees with one's eye(s)” while touching.’

Buddhist texts differ as regard the levels of noble state(s) belong to a ‘bodily
witness.” The Kitagiri-sutta defines a ‘bodily witness’ (kayasakkhi) as one who
passes beyond the subtle deliverances (vimokkhas) of ‘form,” and ‘touch with
body’ the more subtle deliverances of the formless, as well as having part of
defilements destroyed. ©® This accords with the description given in the
Puggala-vagga of the Anguttara-nikaya, that a ‘bodily witness’ can mean any
noble disciple from a Once-returner (sakadagami) up to a farer toward
Arhatship (arahattaya patipanna), who is skilled in samadhi.®” Thus, a ‘bodily

witness’ 1s understood in these texts as a learning noble one (sekha-ariya-

630 Collins, “The Body in Theravada Buddhist Monasticism,” op. cit., p. 196.

8! Imesam avuso tinnam puggalanam yvayam puggalo kayasakkhi ayam me puggalo khamati imesam tinnam puggalanam
abhikkantataro ca panitataro ca. Tam kissa hetu? Imassa avuso puggalassa samadhindriyam adhimattan ti. A1.119. Cf.
also AK.VI.63a-c; Vasubandhu, Poussin, and Pruden, Abhidharmakosa Bhasyam, op. cit., p. 1016.

652 These are confidence (saddhd), absorption (samddhi), and wisdom (pasiia). A1119.

653 This is generally described in Pali as ‘kdyena phassitvd’ or ‘kayena phusitva.’ M.1.33, M.L477, S11.123, A.IL87,
AIL356, AIV.316.

654 Deliverance (vimokkha) is defined in the Pali canon in various ways: mainly ‘eight deliverances’ (attha-vimokkhd) as
mentioned in the older strata of the canon [D.II.70-71, 111-2, A.IV.306.], and ‘three deliverances’ (tayo vimokkha) in the
later. [Ps.I1.35.]

55 Phugthantam sacchi karotiti kayasakkhi. DA.II1.889.

636 <ekacce asava parikkhina honti.” M.1478.

657 A.1.120. A Pali commentary specifies that a “bodily witness’ refers to a noble disciple in six levels from one established in
the fruit of Stream-entry (sotapattiphalattha) up to one established in the path of Arhatship (arahattamaggattha).
DA.IIIL.889.
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puggala) who is yet to finish the course of practice to the level of the final

goal >

However, the meaning of ‘bodily witness’ given in another sutta of the
Anguttara-nikaya ®° is slightly different. Here, a differentiation is made
between individuals who are said to be bodily witnesses ‘without qualification’
(nippariydyena) and ‘with qualification’ (pariyayena). A meditator who
touches any of the four riipa-jhanas or four ariipa-jhanas with the body is said
to be a ‘bodily witness with qualification.” That means he/she is a bodily
witness by conformation or by figurative language. Only the meditator who
touches the cessation of perception and sensation (sanriavedayitanirodha) with
the body, and has defilements completely destroyed,®® is called a ‘bodily
witness without qualification’ (nippariyayena), or a ‘literal bodily witness.’
Hence, the sutta speficies that the true bodily witness means an Arhat who is of
the profoundest level of meditative experience, whereas other noble disciples
with such meditative proficiency are called ‘bodily witnesses by conformation.’
Therefore, the intended meaning of the term kdyasakkhi in this sutta is perhaps

‘a person who witnesses cessation with the body.’

The Patisambhidamagga elaborates the term ‘kayasakkhi’ in more detail and
broaden the scope of its definition.’®' A person who attains any of noble states,
from the path to the Stream-entry (sotapatti-magga) to the fruit of Arhatship
(arahatta-phala), with the samadhi faculty exceeding other faculties, is called
the ‘bodily witness.” Headed by the samddhi faculty, the other four faculties
which are essential for enlightenment®®” become more powerful accordingly. It
may be noted that, in this instance, the term ‘bodily witness’ (kayasakkhi)

covers all the eight noble states.

¥ M.1.478, AIV.77.

659 AIV.451-452.

660 < Gsava parikkhina honti.” AIV. 452.
661 pg 11.54.

862 These are confidence (saddha), effort (viriya), mindfulness (sati), and wisdom (paiid).
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The Sarvastivada school, however, defines the bodily witness exclusively as ‘a
Non-returner (andgami) who has acquired the cessation (of perception and

»663

sensation),”®® among the five types of Non-returners.***

The bodily witness is sometimes called jiayi ‘the meditator’ who touches with
the body the deathless realm (amata-dhatu),’® which is free from attachment

%66 Also, sometimes he is called samanapaduma ‘the red lotus

(nirupadhi).
samana,” the category of monks highly praised as being superior in the second
place from the Buddha,®’ and is one of the incomparable fields of merit

(anuttaram purifiakkhettam) for people who offer alms.**®

To ‘touch’ or ‘witness with body’ is one mode of penetrating or realising the
dhammas, as proclaimed in the Pali canon. In the Sangiti-sutta of the Digha-
nikdya and the Yodhdjiva-vagga of the Anguttara-nikaya,®® the Buddha
mentions four kinds of dhammas which must be penetrated with different

qualities:

1) The dhammas to be penetrated with body are the eight deliverances
(vimokkhas).

2) The dhamma to be penetrated with mindfulness (sati) is the recollection

of past lives (pubbenivasa).

3) The dhamma to be penetrated with the eye is the death and rebirth of

beings (sattanam cutiipapata).

663 nirodhalabhy andagami kayasaksi. AK.V1.43c-d; Cf. Vasubandhu, Poussin, and Pruden, Abhidharmakosa Bhasyam, op.
cit., p. 977.

664 AK . V1.64c-d; Vasubandhu, Poussin, and Pruden, Abhidharmakosa Bhasyam, op. cit., p. 1019.
665 A TI1.356.
666 It.46.

667 A I1.87. In this instance, the Buddha is called samanasukhumala ‘the refined samana,’ praised in the highest place. The
second, samanapaduma ‘the red lotus samana,” is the person whose defilements have been completely destroyed, and
touches the deliverances (vimokkhas) with body. The third, samanapundarika ‘the white lotus samana,’ is the person whose
defilements have been completely destroyed, but does not touch the deliverances (vimokkhas) bodily.

68 1) 111.105, D.IL.253-254, A.IV.10, A.V.23.
59 D.I11.230, A.I1.182-3.
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4) The dhamma to be penetrated with wisdom is the destruction/exhaustion

of defilements (asavanam khaya).

Among them, the eight deliverances (vimokkhas) are to be ‘realised’
(sacchikaraniya) with body. This coincides with the description of a ‘bodily
witness’ (kayasakkhi) as one who ‘touches’ (phusati) the eight deliverances
with body. Here, to ‘touch’ the deliverances means to ‘realise’ or ‘experience’
them bodily. Thus, a bodily witness is one who has realised or penetrated the
deliverances by ‘touching’ them ‘with body.” Further question may be raised as
to which kind of body is meant by the term ‘kdya’ in ‘kdyasakkhi.’” Information
in the early text seems insufficient to determine this with certainty. At least, it
is certain that k@ya here refers to a kind of body that ‘realises’ both the various

meditative states and the deathless realm (amata-dhatu).t”

570 It may be interesting to observe a parallel passage in the Chinese Dirghdgama (T13.1.0234b). Here, the whole siitra
corresponds to the Pali Dasuttara-sutta, but only this particular part seems to be taken from the Sargiti-sutta. The four kinds
of dhammas to be realised are mentioned briefly.

EEER, IEEER, SIENE R, DUEEE R,

This passage was translated by ‘An Shih-kao,” the earliest translator of the Chinese Agamas, around the year 148-170 A.D.
From traditional Chinese viewpoint, the above four Chinese sentences should be translated as follows:

1. Should know (with) dhamma-kaya.
2. Should know (with) dhamma-sati.

3. Should know (with) dhamma-cakkhu.
4. Should know (with) dhamma-parinia.

Comparing this with the Pali Sargiti-sutta passage above, it can be understood that the phrase ‘realised with the kaya (body)’
is replaced with ‘realised with the dhamma-kaya.” The same can be understood in other phrases, where ‘sati’ ‘cakkhu’ and
‘paiina’ are put in Chinese as ‘dhamma-sati,” ‘dhamma-cakkhu,” and ‘dhamma-paninia.’ Looking in this way, the Chinese
Agama seems to suggest that ‘to touch the eight deliverances with body’ means ‘to touch them with the dhammakaya’
(dhamma-body). This could probably be applicable also to the above statements of ‘touching the deathless (amatam dhatum)
with the body’ which should mean ‘touching the deathless with the dhammakaya’ and therefore the dhammakaya is ‘the
body that witnesses’ those dhammas.

However, it can be observed also that the word order in the Chinese passage is exactly the same as that in the Anguttara-
nikaya passage (A.I1.182-183). The problem of translation is due to the absence of indication of different cases employed in
the Chinese passage. Thus, if we try to reconstruct Pali passages from the word order presented in the Chinese translation,
the result can be as follows, which gives different meaning from that translated directly from the traditional Chinese
viewpoint:

1. dhamma kayena sacchikaraniya: dhammas (that) should be known with body (k@ya).

2. dhamma satiya sacchikaraniya: dhammas (that) should be known with recollection (sati).
3. dhamma cakkhuna sacchikaraniya: — dhammas (that) should be known with eye (cakkhu).

4. dhamma paifidya sacchikaraniya: — dhammas (that) should be known with wisdom (parifia).

This observation may be interpreted in two different perspectives. On the one hand, it can be suspected that the Sanskrit or
Prakrit original, from which the Chinese Agamas were translated, gives exactly the same context as that in the Pali passage.
This implies that the Chinese translation of the passage is misleading, and affirms that the Pali passage can be regarded as
‘representative’ of early texts, due to the high agreement among these original Indian texts. On the other hand, if the Chinese
translation is correct, it can be understood that the early Agamas interpret the ‘body that witnesses dhammas’ as
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Thus far, the study has observed various aspects of kaya in relation to a human
being, both in the normal situation and in relation to different meditative states.
The wide range of the term’s usage varies from the coarse physical body to a
subtle body arisen through a high degree of concentration, and from the whole
to the smallest elements of the body. In any case, what is clear is its composite
nature, the sense of functionality or activities and the inter-relation of its
constituents, which is clearly different from the sense carried in the word

‘collection.’

As was explained at the beginning of the chapter, the similarity of the two
words ‘collection’ and ‘body’ lies in their composite structure that they can be
reduced to individual elements or members. Their difference, however, can be
observed from the dependence of individual members’ function on the
‘entirety’ of the whole complex. In this regard, the meaning ‘collection’
represents independent type of functioning relation, while the translation

‘body’ represents a dependent type. This may be illustrated further as follows:

Ilustration I: Comparison of the group or assemblage
of dependent and independent types of relation

Type Independent Dependent

‘dhammakdaya.” From the latter perspective, dhammakaya thus refers to a kind of body, perhaps arisen in the highly
concentrated state, by which a ‘bodily witness’ (kayasakkhi) ‘realises/touches’ the deliverances and the deathless (amata-
dhatu).

This observation can hardly be conclusive at this stage, given the obscure history of the early translation of the Chinese
Agamas. As is well-known, the Chinese translations were not made from Pali, but Sanskrit or Prakrit (most likely Gandhari)
original. Only if the corresponding Sanskrit or Prakrit fragment is found and a comparison is made between two early texts,
i.e., Pali and either Sanskrit or Prakrit originals, that this point can be concluded with higher degree of certainty.

For detailed discussion on traditional accounts regarding the ‘body that witnesses the dhammas,” see appendix II.
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(collection) (body)

Example of devakaya ripakaya
Kaya (group of deities) (assemblage of different
organs or elements)

P deconstruction process _
Individual Deities hands, head, feet, bones,
Remains blood, intestines, tissues,
etc.
Function/Identity ~ remaining a deity Each organ or limb/part
without the group  ith same identity cannot function anymore.
or assemblage
Further deconstruction
Remains earth, water, fire, wind
elements

Function/Identity Change of identity, and
Without the group cannot function anymore

or assemblage

The above simple illustration demonstrates the difference between the
dependent and independent types of relation between individual members and
the sense of ‘totality’ of the whole complex. Of the independent type,
individual members still retain their identity even without the group. This was
illustrated with the example of a ‘group of deities’ (devakaya). Of the
dependent type, however, each individual is unable to retain its/his/her function
and identity in the absence of the ‘totality.” This can be seen in the case of a
physical body. Each physical organ can work in so far as its interaction with the
whole body remains. Once it is cut off from the body, or once the body is no
longer alive, its function and identity as an organ is immediately discontinued.

This is the same in the case of kaya as for the whole five aggregates
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(panicakhandhas). All notions of kaya as different kinds of ‘body’ fall into this

type of relation.

In the following section, the study will proceed to bodies of deities.

Bodies of Deities

According to Buddhist philosophy, besides humans and animals on earth, there
are many kinds of other beings in different planes. This section deals with

bodies of deities.

With respect to bodies of deities as distinguished from mind, the Pali canon
provides a mass of relevant information. For example, in the Brahmajala-sutta,
the Buddha explains that the exhaustion of deities’ minds and bodies results

from mental opposition against each other:

Te afinamafinamhi paduttha-citta kilanta-kaya kilanta-citta. Te deva tamha kaya
cavanti. Te affiamafifiamhi apaduttha-citta akilanta-kaya akilanta-citta. Te deva tamha
kaya na cavanti...

D.I.21

They, who are offensive-minded against each other, become physically exhausted
[and] mentally exhausted. Those deities (then) fall from that company. They, who are
not offensive-minded against each other, are not exhausted-bodied, not exhausted-
minded. Those deities do not shift from that company.

The separate mention of the minds and bodies of these deities affirms that their
mind and body are distinct. Thus, not only human beings, but spiritual beings
also possess body (kaya) as opposed to mind (citta). Nevertheless, this does not
mean that their bodies will be of the same nature or qualities as those of human

beings.

57! the Buddha categorises the abodes of beings (sattavasa)

In some suttas,
within the cycle of rebirth (samsara) into nine groups, i.e., seven supports of
consciousness (viririanathiti) and two spheres (ayatana). They are classed

according to the diversity of body (kaya) and perception (san7id) as follows:

1 D 11.68-9, A.IV.401.
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1. Beings with diverse bodies and diverse perceptions (nanatta-kaya
nanatta-saniino); this includes human beings, some sorts of deities in
the six heavens pertaining to sensual pleasure (kamavacara), and some

sorts of beings in the unfortunate realms (vinipatika).

2. Beings with diverse bodies but the same perception (nanatta-kaya ekatta-

saiifiino); these are Brahma deities who were reborn of the first jaana.’”

3. Beings with the same bodies but diverse perception (ekatta-kaya nanatta-
saiifiino); this refers to the Abhassara deities. They are reborn to this

realm with the mind abiding in the second jhdna.”

4. Beings with the same bodies and the same perception (ekatta-kaya

ekatta-saniiino); this phrase refers to the Subhakinha deities.®™

5-7. Beings in the sphere of the infinite space (akasanaricayataniipaga), the
sphere of infinite consciousness (vinrianarnicayataniipaga), and the sphere

of nothingness (akiricannayataniipaga) respectively.
8. Beings without perception (asaniasatta) and respectively.
9. Beings with neither existing nor non-existing perception (neva-sannida-

nasanndyatana).

This classification and the brief descriptions provided in the canon affirm that,

in realms other than that of human beings, other beings also possess body as

672 Buddhaghosa explains that these Brahma beings possess bodies of different fineness, according to the quality of
meditation attained; but their mind all abides in the first level of jhana. Thus they have the same perception. He includes the
rest of hell beings in this class, for all of them have merely the feel of suffering within those realms, as a consequence of their
unwholesome deeds. DA.IL.510

673 AI1.126-8. The Pali Abhidhamma elaborates that there are two types of second jhdna: either with sustained thought
(savicara) or without it (avicara); so beings in this realm are of two types of different perceptions according to the kinds of
second jhana they abide in. Dhs.236.

67 All Subhakinha deities possess bodies of same qualities, more subtle and radiant than those of the Abhassara deities.
Because their minds all abide in the third jhana, thus they have the same perception.

Commentarial traditions include also the Vehapphala deities in this class. They all abide in the fourth jhana. The
commentary to the Digha-nikaya includes Suddhavasa deities in this category [DA.I1.511.], while another does not, for these
deities are said to arise only when Buddhism arises. They do not arise at all times. DA.IIL.1046.
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distinct from mind, as perception is one of mental elements that can represent

the existence of mind to some extent.’”

It may be noted that there is no mention of ‘body’ in the description of classes
5-9, mostly referring to the ariipa-Brahma beings. Nevertheless, no mention is
made either of a ‘body’ of ‘beings without perception’ (asarnifiasatta) who are
known to possess ‘body.” This suggests that ‘the absence of statements
regarding body’ does not necessarily indicate ‘the absence of body’ of those

beings.

Elsewhere, the Buddha is said to converse with Potthapada regarding the

acquisition of three kinds of self or personality:®”

1. The coarse (olarika) self that possesses form, is made of the four great

elements, and takes material food.®”’

2. The mind-made (manomaya) self that possesses form, is made by mind,

complete in all limbs and parts, and not defective of any sense organs.®”®

3. The perception-made (safifiamaya) self that is formless.®”

This sutta informs us of three kinds of self-acquisition (attapatilabha):** the
coarse self made of the four great elements, the mind-made self, and the
perception-made self. The aim of Buddhist teachings is to lead practitioners to
pass beyond the acquisition of all these three kinds of self.®®' The sense of ‘self
acquisition” mentioned in the sutta sounds very close to the meaning of ‘body’

or ‘personality.” It is likely that this refers to the acquisition of a new

75 Safifid ca vedand ca cetasika ete dhamma cittapatibaddha, tasma sannd ca vedand ca cittasankharo. M.1.301.
7°D.IL195.

877 Ripr catummahabhiitiko kabalinkdrahara-bhakkho, ayam olariko atta-patildbho.

878 Ripi manomayo sabbanga-paccangi ahinindriyo, ayam manomayo atta-patilabho.

87 Katamo ca ariipo atta-patilabho? Ariipi safifiamayo, ayam ariipo atta-patilabho.

580 Harvey translates this as ‘mode of personality’ [Harvey, “The Mind-Body Relationship in Pali Buddhism,” op. cit., p.
38.], while Woodward translates it as ‘soul.” [T. W. Rhys Davids, Dialogues of the Buddha, vol. 1, Sacred Books of the
Buddhists ; (London: Luzac, reprint, 1995), pp. 252-253.]

811D 1.196.
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personality or new set of aggregates at the time of rebirth, after passing away

from this life.

In the following, the study will continue on bodies of deities in three different
realms, commencing from deities in the realms pertaining to sensual pleasure

(kamavacara), and then rippavacara and aripavacara deities respectively.

Bodies of Deities in the Realms of Sensual Pleasure (Kamavacara)

Not only human beings possess coarse self, but kamavacara deities also do.
Some Pali suttas mention deities who take material food (kabalinkarahara-
bhakkha).*® This signifies deities in the six levels of heavenly realms, as they
are described with the phrase ‘dibbo ripi kamavacaro kabalinkarahara-
bhakkho,” meaning ‘divine, possessing form, pertaining to sensual pleasure,
having material food.”®® Although they are said to take material food, their
food is different from the coarse food of humans, for the ‘material food’ they

84 ¢

take is generally entitled oja:*** ‘the nutritive essence’ that sustains the body.

This nutritive essence is present also in the coarse food of humans, perhaps

685 "
To name 1t 1in

obtained through digestion, and works in sustaining the body.
terms of modern science, oja could be equated perhaps with the nutritive
essence of vitamins and minerals. It is a reduced or refined form of material or,

we might say, it is the subtle counterpart of coarse material food.

In many suttas, the Buddha relates the events in which he undertook self-
mortification. When he decided to cease ingesting food completely, many
deities asked him to abandon that idea, otherwise they would infuse ‘dibba
oja,’” ‘the divine nutrient,” through his skin®*® to sustain his body.®*’ This, on

the one hand, informs us of the materiality of dibba oja, that it can sustain the

682 A TIL194.

83 D.1.34.

584D 11.285.

685 AIIL.396.

58 Jomakiipa = hair pores.

87 For example, see M.1.245.
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material human body. On the other hand, its subtlety is implied also, for it can

be infused through the skin.

As the deities take this kind of material food, we may assume that their
physical bodies are of the same nature. That is, they are made of material
elements, but of a subtle nature that is not perceivable to the ordinary human
senses. Although this kind of body is considered ‘material’ in the Buddhist
sense, it does not appear ‘material’ as generally understood in other traditions.
Therefore, in English usage, it may be considered ‘ethereal,” due to its subtle

nature.

Generally, this kind of body is perceivable only to an adept meditator, whose
sense-faculties have been refined to the same level as those divine bodies'
refinement. We are provided with some examples of these refined sense-
faculties through certain Pali terms such as ‘dibba cakkhu’ (divine eye) or
‘dibba sota’ (divine ear), which arises through the power of the concentrated
mind.**® Some humans, even without meditation, possess such special senses as
a karmic result of their previous meritorious deeds.®® Moreover, the subtle
physical bodies of deities can be made visible to humans through their divine

power, if the deities so desire.*”

This, in a way, implies that the quality of the
material elements constituting their physical bodies can be altered, in order to
modify the quality of the whole body; perhaps in the same way as the human

physical body is altered through supernatural power.

Although all deities in the kamavacara realms are said to possess (subtle)
material bodies and to partake of a (fine) material food, it is evident in many
suttas that their bodies are of different degree of fineness, according to the

planes of heaven they belong to.

688 For example, see Vin.[.228, D.I1.20.
5% For example, see D.IL176.

60 For example, see Vin.1.38.
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For example, in the Kevaddha-sutta, the Buddha narrates to Kevaddha that a
monk travelled throughout the six planes of the kamdavacara heavens and the
first ripavacara realm, seeking someone capable of answering his question.
With the power of his concentration, he approached the deities, starting from
the lowest plane of the six levels, the Catummaharajika realms. The deities in
this realm could not answer his question but pointed him to the higher realm,
the Tavatimsa. And again, the deities in the Tavatimsa heaven could not answer
but pointed him to the higher Yama heaven. In this manner, he was directed to
the higher levels of heaven until he reached the realm of Mahabrahma, who

directed him to go back to his master, the Buddha.”"

In directing the monk to meet deities in a higher realm, the expression

employed is: ‘Monk, there are deities called ... who are more glorious and more

692 1t is clear from this statement that

subtle than us. They should know this....
the bodies of deities in higher planes are more refined than those of the deities

in lower planes.

It is evident also that even the deities in the same plane of the kamdavacara
heavens also possess bodies of different appearance, for they are categorised as

‘nanattakdya nanattasaniino,” meaning ‘beings different in body and in

1693

perception.”””” The observation of Yaksa Janavasabha, reported to the Buddha,

affirms this point, that the deities in the same Tavatimsa heaven possess bodies
of different fineness, according to the merit they have accumulated during their

life as human beings:

Ye te bhante deva Bhagavati Brahmacariyam caritva adhunuppanna Tavatimsakayam,
te afifie deve atirocanti vannena c'eva yasasa ca.

D.I1.208.
Lord, those deities who have practised religious life under the Blessed one, arisen

recently to the company of Tavatimsa deities, outshine other deities with appearance
and glory.

®!' D.1.215-220.
92 Atthi kho bhikihu ... nama deva amhehi abhikkantatard ca panitatara ca. Te kho evam janeyyum ...

3 D 11.69.
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It 1s clear from this evidence that the deities in the same Tavatimsa realms are
seen as differing in appearance. In addition, it informs us of the importance of
merit accumulated for the well-being of deities, and affirms the importance of a

human body as beneficial for the performance of such meritorious deeds.

Thus, it has been observed in this part that the kamavacara deities possess
material form with different fineness. However, their bodies are still of

composite nature, as they consist of different kinds of material elements.

Bodies of Deities in the Realms of Form-Meditation (Rizpavacara)

Beyond the fine material bodies of the deities in the kamavacara realms are
bodies belonging to deities in the higher riipajhana-related realms. Bodies of
deities in these realms are generally referred to as ‘mind-made bodies’
(manomaya-kdaya). This is the same expression applied to a kind of body that a
human meditator can ‘call up’ at a state of highly concentrated mind, as
discussed earlier. Among the two, the mind-made body of riipavacara deities is
mentioned more frequently in the Pali canon, thus more information provided.
This part concerns three aspects of the mind-made body of riipavacara deities:

1) subtlety, 2) personality, and 3) sustenance.

1) The subtlety of the mind-made body

The body of riupavacara deities is different from that of the kamavacara
deities. It is more subtle than the fine material body of kGmavacara deities and
can be perceivable to humans and kamdavacara deities only in the same manner
as 1s the body of kamavacara deities to human beings, i.e., through special

sensory perception or by the alteration of the body itself.

For example, whenever the Brahma Sanankumara comes to deliver dhamma

teaching to deities assembling in the Sudhamma hall of the Tavatimsa heaven,

694

he has to create a coarse body that is visible to them.””" But for humans who

4 p11.210.
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possess extrasensory perception arising from the power of samdadhi, this kind of
body is visible without any alteration. As is evident in various suttas, deities

695

possessing such body come to visit the Buddha®” or his disciples®® with their

un-altered bodies.

Owing to its subtlety, it seems that this body cannot simply stand on earth;
unless the earth or the body is modified to be of the same fineness. This is
evident in the case of the deity Hatthaka who came to visit the Buddha after his
recent rebirth in the mind-made body. He could not stand in front of the
Buddha with that body, as his body had sunk into the earth. Upon seeing this,
the Buddha told him to create a coarse body; and following this instruction,

Hatthaka was then able to stand on earth.®”’

b) The personality of beings of mind-made bodies

As to the personality of beings of mind-made bodies, the most frequently
mentioned expression found in the canon is that regards the personality of
Abhassara deities (deities in the second jhana level). They are said to be ‘mind-
made, fed on joy, self-radiating, travelling in the air, remaining glorious, and

lasting for an immeasurably long time.”**®

The personality of the Brahma deities in the lower plane (the first jhiagna realms)

699 -
However, we are informed

is described also with exactly this same phrase.
also about the differences regarding their life-span (however long), their power,

and the degree of delicacy of their bodily appearance.””

595 For example, see D.I1.253-255, A.IIL.50-51.
8% For example, see Vin.IT.185-6.

97 A.1.279. Tt may be interesting to research further regarding the reason why Hatthaka’s mind-made body cannot simply
stand on earth. It could be because the body is still under the influence of gravity. Or it can be because Hatthaka was still
familiar with his previous human body, as he was just reborn recently into such a mind-made body. Perhaps the former is
less likely as the body was first travel in the air before coming to visit the Buddha. (Thanks to Dr Edward F. Crangle, my
supervisor, who elicits this idea.)

698 manomayd piti-bhakkha sayampabhd antalikkha-card subhatthayino, ciram digham addhanam titthanti. D.1.17.
699
D.I.17.

" Tatra, bhikkhave, yo so satto pathamam upapanno so dighdyukataro ca hoti vannavantataro ca mahesakkhataro ca. Ye
pana te sattd pacchda upapannd te appayukatara ca honti dubbannatara ca appesakkhatara ca. = ‘Monks, there the being
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There is no detailed description regarding the personality of ripavacara deities
in higher planes, i.e., the third jhana level (Subhakinha) and the fourth
(Vehapphala) in the Pali canon. Nevertheless, there is some indication that the
bodies of these deities, including that of the Suddhavasa deities who are Non-
returners (anagami), are of the same kind (mind-made) but perhaps with a

different degree of subtlety.

It is said in the Aghata-vagga of the Anguttara-nikaya: a practitioner who is
endowed with virtue, concentration, and wisdom, would either attain or emerge

It is

from the cessation of perception and sensation (sasinavedayitanirodha).
probable for him to pass beyond the companionship of deities who take
material food (kabalimkarahara-bhakkha deva),””* and to arise in the mind-

7 The mention of the attainment of the cessation of perception and

made body.
sensation implies that the practitioner's state is that of a Non-returner
(andagami), at least. Accordingly, he is anticipated to be reborn in one of the
five Suddhavasa realms, if he could not attain the highest goal in this life time.
These deities are reborn with the power of the transcendental fourth jhana
(lokuttara-jhana),” which is more consistent than the mundane (lokiya-jhana)
that is still subject to retrogression. Therefore, the deities reborn in the realm

corresponding to the four ripa-jhanas, either mundane or transcendental,

possess the mind-made bodies.””

who was reborn first has longer life-span; possesses better look and more power. The beings who were reborn later have
shorter life-span; possess worse look and less power.” D.1.18.

™ silasampanno, samddhisampanno, paiiidsampanno saiiiiavedayitanirodham samapajjeyya pi vutthaheyya pi...
792 This means kamavacara deities, mentioned earlier.
7% AIIL194.

" Due to the permanent destruction of some cankers, a non-returner’s jhdna is associated with his purified “transcendental
mind’ (lokuttara citta). As such the jhana is entitled ‘transcendental jhana’ which is more consistent and of better qualities
than that of mundane meditators.

795 Falk, asserting her pre-canonical reconstruction of Buddhist viewpoint based on Vedic and Upanisadic literature, states
that the mind-made body is originally rendered in ariipadhatu and is altered by later text to riipadhatu. This raises a certain
difficulty.

Much of the difficulty seems to be a consequence of the different usage of the same term in different traditions. Fixing her
thought on the scheme of Vedic and Upanisadic texts, identifying it as ‘ancient Buddhist notion,” Falk renders riipadhatu to
be the world of physical matter, i.e., Buddhist kamavacara realm; and identifies Buddhist ripadhatu with ariipadhatu. Falk,
Nama-Ripa and Dharma-Riipa, op. cit., pp. 97-106.
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When coming to the human world, these mind-made bodies are usually said to

be of big size,”® brilliant, and brightening up the environment.”"’

c¢) The sustentation of the mind-made body

As these deities are more subtle than the kamavacara deities, they do not need
material food, however fine, to sustain their mind-made bodies. This is obvious
from the classification of beings, mentioned earlier, where they are not classed
as deities who take material food. As to the question of what kind of food they

take, we shall look at the description of these deities.

In the Pali canon, we see the Pali term ‘pitibhakkha,” which is used generally in
describing the Abhassara deities (abiding in the second jhana) and the Brahma
deities of the lower plane (abiding in the first jhana). It means ‘fed on joy’ or

‘having joy as food.” This indicates a subtle kind of nourishment for their
bodies.

As joy (piti) 1s a constituent of the first and second jhanas, and as riipavacara
deities all abide in the jhanas, we may assume that the mind-made body of
these rilpavacara deities is sustained with jhana constituents. Therefore, for the
higher rippavacara deities who abide in the third (Subhakinha deities) and
fourth jhanas (Vehapphala deities), where joy (piti) is not present, we may
expect that their mind-made body should be sustained with some other mental
factors present in those jhanas, such as happiness (sukha). The descriptions of
human meditators’ experience in the four jhanas, as stated below, support this

assumption.

It is explained generally that, the whole body of the practitioner in the first and
second jhanas is suffused with joy and happiness, whereas the body abiding in
the third and fourth jhanas is filled respectively with happiness divested of joy
(nippitika sukha), and also filled with the pure and bright mind (parisuddha

79 For example, see Vin.IL185.

77 For example, see A.1.278.
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ceta pariyodata).”” Although this is the description of meditative experience of
a human being, it should apply to riupavacara deities as well, for they are

abiding in the same four jhdanas.

The mention of joy (piti) and happiness (sukha) suffusing the body in the first
and second jhanas matches the claim that the mind-made body of deities in the
first and second jhana levels are ‘fed on joy’ (piti-bhakkha). Thus, it is most
probable that deities in the higher levels of jhanas should be fed also on the

corresponding jhdna constituents.

Agreeing with the Pali suttas that say that all beings have to subsist on
‘food,””” four categories of food are said to sustain beings already reborn, or to

support the beings who are seeking rebirth (sambhavesi):"

1. Material food, either coarse or fine (kabalimkdaro dharo olariko va

sukhumo va)
2. Food that is contact (phassa or phassahara)
3. Food that is mental intention (manosaricetand or manosaricetanahdra)

4. Food that is consciousness (viiinana or viniianahara)

These four kinds of ‘food’ are said to sustain those beings in different manners.
Only material food is ‘eaten,” whereas the other kinds of ‘food’ merely
function as sustaining factors, on which the continuation of their existence is
based, in one way or another. This is evident in the Phagguna-sutta. Upon
hearing of the discourse regarding four classes of food, the elder Moliya-
Phagguna asked the Buddha who ‘eats’ consciousness (viriziana). The Buddha
considered the question as misconstrued, for he did not say that the ‘food that is
consciousness’ (vinrianahara) is to be eaten. So the Buddha himself rephrased

the question: What is ‘the food that is consciousness’ for? The answer is that it

%8 For example, see M.1.276-278.
7 Sabbe satta aharatthitika. D.IL211, A.V.55.

"0 Cattarome bhikkhave Ghdra bhiitanam va sattanam thitiya sambhavesinam va anuggahaya. For example, see S.11.13.
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" In other words, it

is a factor for the arising of the being in a new realm.
maintains the continuation of the beings in various realms within the cycle of

rebirth.

The mention of ‘food that is contact’ (phassahdara) agrees with the statement
that the meditator ‘touches with the body’ the four ripa-jhanas, four aripa-
Jjhanas, the cessation of perception and sensation (sasiiiavedayitanirodha),”'* or

U1t also agrees with the statements

even the deathless realm (amata dhatu).
that the jhana constituents suffuse the body of the meditator in jhana states.
Therefore, it is likely that the ‘food that is contact’ (phassdhdra) plays an

important role in deep meditation. "

In the case of rippavacara deities, as their mind-made body (manomaya kaya)
is more subtle than that of kamavacara deities, they do not need material food
at all. As they are jhana-abiding beings, whose minds always abide in the
jhanas, the sustenance of their ‘bodies’ depends mainly on ‘food that is
contact.” The ‘contact’ that sustains their mind-made bodies is, as discussed

above, the contact of the jhdna constituents that suffuse the body.

In this part, we have observed the characteristics of the mind-made body of
ripavacara deities, which 1s more or less similar to that of the mind-made body
in human meditators. This body is more refined than that of kamavacara
deities. Nevertheless, its composite nature is still observed and the activities
involved render it appropriate for the expression ‘body.” This body is likely to

subsist on the corresponding jhana constituents which can be regarded as ‘food

TS IL13.
12 A IV.451-452.
713 A I11.356.

"4 While playing an important part in meditative states as ‘contact of the jhdna constituents,” ‘food that is contact’
(phassahara) could also refer to ‘contact through the 5 senses’ that helps sustain the physical body in its normal state. For
example, people have hunger to sustain their sense-experience.
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that is contact’ (phassahara) suffusing the whole body. This may apply also to

the mind-made body of a human meditator.”"

The study will now turn to the perception-made self of ariippavacara deities, the

beings in the realms higher than that of ripavacara deities .

Bodies of Deities in the Realms of Formless-Meditation (Aripavacara)

More subtle than the mind-made body are the beings usually described as

‘ariipi sanniamayd,” meaning ‘formless, perception-made.’

Similar to the description riipi of the mind-made body, the description ariipi of
the perception-made (sariniamaya) self could be translated in two different
ways, 1.e., ‘pertaining to ariipadhdtu’ or ‘formless.” There is no doubt
regarding the former translation, for these beings are reborn to these realms
with their mind abiding in ariupajhana or aripasaniia (perception in the
formless), and then they are arippavacara deities. The description as
perception-made (sasiiamaya) is also clear, for their ariupajhana arise from
meditation on different kinds of perception (sarnria). Thus, it should be

translated as ‘the self made by perception’ or ‘the self that arises according to

715 As to the sustenance of the mind-made body of a human meditator, even though there is no direct mention in the canon, it
may be understood in a similar way that this mind-made body subsists on the contact with the jhdna constituents, similar to
that of riipavacara deities. Also, as far as the meditator abides in a deep state of meditation, such a sustaining factor, or at
least its influence, could be passed on also from the mind-made body to the physical body of the meditator, through mind-
body interaction. This is evident from the claim that the adept meditator ‘touches with the body’ different kinds of jhanas,
the cessation [A.IV.451-452], or the deathless. A.II1.356. In ‘the cessation of perception and sensation’ (safifiavedayita-
nirodha), even though there is said to be absence of sense contact (phassa), the mention of ‘touching cessation with the
body’ in the canon suggests that there could still be ‘contact of the jhana constituent” of some kinds, and thus also the ‘food

that is contact’ which helps sustain the body during the period of abiding in the deep meditative state.

As with the earlier discussion of ‘food that is consciousness’ (vifiianahara), the meditator does not ‘eat’ the contact, and he
does not ‘touch’ those jhana states by means of physical sensation, as the meditative states are profoundly more subtle than
the condition of the physical body. But the contact could serve in some way to sustain his subtle/mental body, as such
contact affects also the physical body through the interconnection of body and mind. As is evident in the canon, sometimes
the Buddha or his disciples are said to have spent week(s) or even month(s) in deep meditation, or in the state of cessation
(nirodhasamapatti), without any material food. For example, as recorded at Vin.I.2-3, the Buddha did not take material food
for 7 weeks (49 days). Also, in that state of cessation, the practitioner is said to have ‘purified faculties’ (vippasannani
indriyani). M.1.296, S.IV.294. Such a description does not mean merely the pure sense-faculties, but also means his whole
bodily appearance. This is obvious from the question Buddhist monks usually ask each other: "your faculties look bright and
clear, your face looks pure and bright, today in which state are you dwelling?" For example, see S.11.275, S.111.2, S.I11.236.
Clearly, to dwell in those states of samdadhi must also have a considerable impact on the physical body. Thus, apart from ‘a
residual metabolism’ that ‘keeps the body alive for seven days’ [Harvey, “The Mind-Body Relationship in Pali Buddhism,”
op. cit., p. 38.], the role in sustaining the human physical body could have been transferred, from the material food that
sustains the physical body in an ordinary state, to contact (phassahara) of the jhana constituents. Heuristically, this role can
be transferred back to material food again when the meditator emerges from that state to the normal situation which involves
physical activities.
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perception,” in the same way as is manomaya-kaya translated as ‘the body

made by mind.”’"°

As to the translation of ariipi as formless, it seems that this kind of being
should be invisible, for it is said to possess no form. Nevertheless, it is more
likely that this being is visible or perceivable through some kind of
extrasensory or inner seeing or perception; as some ascetics declare, Tam aham

Jjanami passami ‘1 know and see (this being).””"”

It might be argued that such a statement is the declaration of non-Buddhist
ascetics, so it does not mean that the early Buddhists accept the existence of
what those ascetics claim as see and know. However, we should note that most
ascetics in the ancient Indian traditions are meditators; they made their claims
according to their knowledge and vision (iana-dassana). Only some ascetics
are thinkers and make claims according solely to their reasoning. The Buddha
does not reject the proclamation of those seers as a lie. Also, he does not reject
what they claim as not existing. What the Buddha says is that such instances of
knowledge and vision are imperfect, according to their different ability in
knowing and seeing. Generally, they do not know and see its overall picture,
but only part of its existence; so they make imperfect claims accordingly. For
example, some ascetics see only the continuous rising of beings without seeing
5718

that they constantly change; thus they proclaim sassataditthi ‘eternalism.

Some see only the death of some beings but do not see the continuity to another

718 Similar to the case of the mind-made body, the word ‘saiifidmaya’ can be translated either as ‘made of perception’ or
‘made by perception.” The former translation conveys the meaning that this ‘self’ or ‘personality’ is constituted with
‘perception,” while the latter gives the meaning that this self is made with the influence of perception. While both translations
may be equally possible, the information provided in the canon seems insufficient to determine the exact constituents of this
kind of personality. Thus the former translation can hardly be conclusive. In contrast, as the emergence of this body is
associated with the attainment of formless-meditation, which employs different kinds of perception as meditative object, it is
certain that this ariipajhanas and the corresponding ‘personality’ emerge by the influence of perception. Thus, the latter
translation, ‘made by perception’ can hardly be incorrect. For this reason, this study employs the translation ‘made by
perception’ for the word ‘sasifiamaya.’ In addition, the former translation, ‘made of perception,” seems inappropriate,

considering that this ariipavacara beings are not composed of only ‘perception’ (sa7i7ia) but it possesses also other mental
factors, at least ‘vififiana - consciousness.

Pali commentary supports our decision, saying “saiifiamayati aripajjhanasaiiiaya sainiamaya’ = ‘perception-made’ means
made by ariipa-jhana perception.” MA.II1.122.

"7 For example, see D.L.35.

18 For example, see D.1.13-22.
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life, so they proclaim ucchedaditthi ‘nihilism.””" The Buddha declares that he
knows and sees what they see and know, as well as what is beyond their
knowledge and vision.”” Therefore, he refuses their viewpoints which arise
from such imperfect cognition, but it does not preclude the existence of what

they declare as knowing and seeing.

The classification of these beings into categories 5-7 and 9 of the nine
existences mentioned earlier, or the classification of it in different manners, *’
clarifies that the Buddha knows these beings well. It indicates that they are
visible or at least ‘perceivable’ through the Buddha’s extrasensory perception,
for Buddhist teaching is not a mere matter of thought or imagination; it comes
out from ‘knowing and seeing’ (7iadna-dassana) through the personal meditative
experience of the teacher. Moreover, some sutfas suggest that, at that time,

such beings are known generally to Buddhists’** and non-Buddhists alike.”*

Regarding the obscurity of the distinctiveness between the mind and body of
these beings, noted earlier, whether they possess a body distinguishable from
mind as do other deities, it is perhaps useful to look at a conversation between

the Buddha and Potthapada, a non-Buddhist mendicant.

In the Potthapada-sutta, Potthapada puts a number of questions to the Buddha.
One of them concerns self (attd@) and perception (saninia), whether they are the
same thing or two different things. The Buddha puts a question in return as to
which self is meant here. Once Potthapada mentions the coarse self, the

Buddha then replies as follows:

Titthat” evayam Potthapada olariko atta riipi catummahabhiitiko kabalinkarahara-
bhakkho, atha imassa purisassa anfia va safifia uppajjanti, afiiia va safifa nirujjanti.
Imina pi kho etam Potthapada pariyayena veditabbam, yatha afifia va safifia bhavissati,
afifio atta ti.

™9 For example, see D.1.33-35.

™ Taji ca Tathdgato pajandti, tato ca uttaritaram pajandti. D.1.36.
7' D.I195.

722 For example, see A.IIL.194.

2 For example , see D.1.185-187.
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D.1.186.

Potthapada, staying is this coarse self, possessing form, made up of the four great
elements, having material food. But a perception arises to this man; another perception
ceases. It should be understood in this manner, Potthapada, that perception will be one
thing, self will be another.

Here, the reason given to distinguish the ‘self” from ‘perception’ is that, the self
remains while one perception arises and another perception ceases. The same
answer i1s given when Potthapada refers to two other kinds of self: the mind-

made (manomaya) and the perception-made (saniriamaya) selves.

From Potthapada’s question, the ‘self’ (atta) refers to different kinds of body or
personality. In the Buddha's reply, such a ‘self’ is distinguished from mind,
which is represented here by perception (sa7ifid), a mental element. The
mention that the ‘self’ or ‘body’ remains while perception ceases and arises
does not mean to point to any kind of ‘eternal’ or ‘enduring self.” Rather, it is a
mere contrast of the longer duration of ‘body’ as distinct from ‘mind’ which
ceases and arises more frequently. Such a comparison is made elsewhere that a
physical body, made up of the four great elements, can last for years or even up
to a hundred years while the mind (citta, mana) or consciousness (viriiiana)
arises and ceases whole day and whole night.””* The Buddha’s reply to
Potthapada, that the ‘perception-made (sanriamaya) self” remains while
perception (sarifia) arises and ceases, indicates that the ‘perception-made self’
is regarded as a kind of ‘body’ as distinguished from ‘mind.” Thus
arilpavacara deities, although said to be formless, seem to possess a kind of

body as opposed to mind.

Regarding which kind of body they possess, the question and answer in the
Kevaddha-sutta, as well as various descriptions of nibbana, provide us with a
clue. According to the sutta, the Buddha converses with a monk concerning the

presence of the four great elements. The monk asks: "Where do the four great

724 S 11.94-95.
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elements cease without trace?" The Buddha considered his question as

incorrectly constructed, and then rephrased it as follows:

1. Where do water, earth, fire, and wind (the four great elements) find no

footing (cannot stand)?

2. Where do the long, short, fine, coarse, beautiful, and ugly (the derived

forms) find no footing?

3. Where do the name and form (nama and riipa) cease, leaving no trace

behind.

The answer given was “in the consciousness (viiriana) that is non-
demonstrable, endless, luminous all around; the nature where the four great
elements find no footing, where name and form either long, short, fine, coarse,
beautiful, or ugly cease without trace by means of the cessation of

. 25
consciousness.”

This is likely to be the description of Nibbana, for it
resembles another reference to Nibbana which describes it as the nature where
the four great elements have no footing, the cycle of rebirth does not go on,
nama and riipa cease without trace, the arrow turns back.” It is where there is
no star, sun, moon, or darkness.””” The description of Nibbana in such a way
implies that, in realms other than in Nibbana, there are still the four great
elements. As the four great elements are present everywhere apart from

Nibbana, it may be assumed that they are also present in arippadhatu.

Elsewhere, we find that the Buddha's sermon given to the villagers in the
Apannaka-sutta indicates the general view of the time. It is related that a person
‘who does not see and does not know exactly the nature of things’ would think

that, ‘in such an immaterial world (arippadhatu), there is no fighting, dispute, or

725 Vifiianam anidassanam anantam sabbatopaham
Ettha apo ca pathavi tejo vayo na gadhati

Ettha digharica rassarica anum thitlam subhdasubham
Ettha namaiica riiparica asesam uparujjhati
Vifiiianassa nirodhena etthetam uparujjhatiti. D.1.223.

7265 1.15.
271d.9.
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any other bad conduct, either physical or verbal, for material reasons.” So he
trains his mind to go apart from ripa.” ** Although this is the general view of
the people of the time, it represents the view of a person who does not have
‘knowledge and vision’ (7ianadassana), as the sutta explains. Therefore, this
does not preclude the possible existence of the four great elements in aripa-
loka implied by the Buddha's answer in Kevaddha-sutta. Indeed, in a realm
where materiality is present, it 1S not necessary that there must be always
‘fighting, dispute, or bad conduct for material reasons.” Such bad conduct is
due to ‘defilements’ (d@sava) rather than because of the ‘materiality’ (rippa).
Thus, if the four great elements exist in the ariipavacara sphere, the ‘self,” as
distinguished from mind, of the ariippavacara deities could also be composed of

the four great elements.

Nevertheless, it may be noted that, this kind of ‘self” has never been called
‘body’ in the canon, and there is no clear evidence of their activities being like
those of other deities.””” This suggests that those elements, if actually present
therein, must be present in an even more subtle and purer form than that
composing the mind-made body. Otherwise, it could be merely a trace of
extreme subtlety, that the four great elements could be said to be ‘neither
present nor not-present.” Thus, it gives way to disagreement among traditions,

as recorded in the scriptures of mainstream Buddhist schools.

Traditional Theravada refuses the presence of the four great elements in the

formless realms. Pali Abhidhamma and commentaries describe the arippa

730

realms as having only the last four aggregates (catuvokara-bhava),”" that is,

they are without the first aggregate - riipa (form). They claim that these beings

728 ripadhikaranam dandadana-satthadana-kalaha-viggaha-vivada-tuvamtuvapesuiinia-musavada, na-tthi kho pan' etam

sabbaso ariipe. M.1.410.

7 It is generally explained in the Pali commentaries that in some special events, deities from all ten thousand world systems
assembled, or appear to human world except deities in aripa world. SnA.1.359, JA.I.19, ApA.21, TtA.1.133.

39 Vbh.406-407. Cf. TtA.IL3, MA.IV.106. The last four aggregates are vedand (sensation), safiiia (perception), sarnkhdra
(volitional formation), and vififiana (consciousness).
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are endowed with knowledge but with no eye (ianasampayutta acakkhuka),”'

for they possess only mind but not body. As Harvey states: “The ‘beings’ of

99732

such a level are clearly seen as totally bodiless.”’”” In other words, they possess

only mentality (nama) and not materiality (ripa).

Indeed, the Pali commentaries record also that some other schools claim the
presence of physical matter ‘riipa’ even in the arippavacara world, > and some
specify that only subtle matter (sukhuma-riipa) is present;”* but the Theravada

Pali commentaries refuse these claims.

Likewise, the Sarvastivada Abhidharmakosa states: “They (the Ariipyas) are
made up of four skandhas,””’ that “The Ariipyas are accompanied by only four

36 .
736 and “There is no

skandhas, for no rigpa or physical matter accompanies fit,
riipa in the Aripyas.”’”’ However, the Abhidharmakosa itself also records the
different views of some schools. Some claim that ‘there is some physical
matter, riipa, in the Ariipyas’ but they are called as such because “their riipa is
reduced in the same way that a little red (isatpingala) is called ‘reddish’

(apinigala ‘absence of red’).””*

The Sarvastivada school refutes this claim by
citing the suttas: “One departs from the rijpas through the Aripyas... [t]hese

states of calm deliverance, beyond the riipas, namely the Ariipyas,” and so on.

However, in these quotes, it is possible that ‘riipas’ means ‘ripavacara realms’

or ‘states,” rather than ‘materiality’ as the Sarvastivadin asserts. Even in the

7lYmIIL115, YthIL117. Cf. PPA.105.
732 Harvey, “The Mind-Body Relationship in Pali Buddhism,” op. cit., p. 38.

733 For example, see MA.IV.20. In this instance, Buddhaghosa calls people who make this claim with the term Vitandavadi
‘the sophist.” This seems to be a reference to members of the Srilankan Abhayagiri-vihara monastery.

734 PPA.110. Here, Buddhaghosa refers to the traditions who make this claim are called Andhakas, ‘the blinds.” It is evident
that Buddhaghosa, whilst writing up the Pali commentaries, made use of many older atthakathd including that of the
Andhakas; but he refuted some points of their claims that did not agree with the position of the Mahaviharavasins.
Elsewhere, it is clarified that ‘andhaka’ means the schools of Sammatiya [PPA.68, 69,163.], Mahisasaka [PPA.61.], and in
some cases Mahasamghika. PPT.95.

35 AK.VIIL2d. Cf. Vasubandhu, Poussin, and Pruden, Abhidharmakosa Bhdsyam, op. cit., p. 1219.
38 Ibid., p. 1220.
7 Ibid., p. 1221.

738 Ibid. For the discussion between traditions that possess different views, see pp. 1219-1226.
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case that the ‘riipas’ in the former quote can mean ‘physical matter,’ it seems to
relate the ‘Ariipyas’ to the meditative states that employ formless meditative
object; perhaps only the object that the mind is focusing on is formless, not the

realm itself.

Regarding the food of the ariipavacara deities, as they also abide in aripa-
jhana in the same way as the mind-made deities abide in riipa-jhana, it is most
likely that their bodies are sustained mainly by ‘contact’ with the jhana
constituents. The Theravada Pali Abhidhamma agrees with this, stating that
they are sustained by three kinds of food, excluding material food. Because the
last two kinds of food (manosaricetandhara and viriianahara) are meant to
support the continuation to the new birth, the main food of these aripavacara

deities during their abiding in these realms is thus contact (phassahara).

The study in this part has observed that all deities possess ‘body’ or ‘self’ as
distinct from mind. Deities in different realms possess different kinds of bodies.
All kinds of bodies are composed of the four great elements of different
degrees of refinement or merely their trace; they might even be without any or
all of these elements. However, as these bodies are invisible to ordinary human
beings, all of them could be called ‘ethereal,” ‘immaterial,” or even ‘spiritual’
bodies. In any case, these bodies are visible or perceivable in one way or
another; they can be visible to extrasensory perception, or to beings of the same

degree of subtlety.

The next section will address another usage of the term kaya. Rather than
referring to only ‘body as distinguished from mind,” it refers to the ‘whole

being comprising both mind and body.’

Kaya as Totality, Signifying ‘Life’ as a Whole

Besides its usage as a collection and various aspects of the body, the term kaya

is employed in the Pali canon also in the sense of totality, referring to ‘life’ or
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personality as a whole. This is usually found when death and rebirth are
mentioned. For example, in the Vinaya text, a happy rebirth is mentioned:
Silava silasampanno kayassa bheda param marana sugatim saggam lokam upapajjati.

Vin.1.228.

A person who has virtue, endowed with virtues,** after death, from the breaking up of
the body, is reborn to a heaven — the happy realm.

In the same text, an opposite example is also given saying that a person whose
sila 1s destroyed, and who is endowed with immoral conduct, is reborn

suffering in a realm of morally undeveloped beings after death. "’

Another example of the rebirth of non-human beings is present in the
Cullavagga of the Vinaya. In this instance, the Buddha tells a story of three
animals - a partridge, a monkey, and an elephant - in order to provide his
monks with a good example of living in harmony and respect toward each

other. The Pali passage reads:

atha kho bhikkhave tittiro makkatafi ca hatthinagafi ca paiicasu silesu samadapesi
attana ca paficasu silesu samadaya vattati. te afifiamafifiam sagarava sappatissa
sabhagavuttika viharitva kayassa bheda param marana sugatim saggam lokam
upapajjimsu.

VinIL.162.

Monks, at that time, the partridge instructed the monkey and elephant in the five
precepts and himself lived observing the five precepts. Having been respectful,
deferential, and living in harmony toward each other, they were reborn to heaven — the
happy realm - after death, from the breaking up of the body.

Briefly, all three animals were reborn to the realm of heaven after death.

In all the occurrences stated above, the context implies that both ‘the breaking
up of the body’ and ‘death’ happen at the same time. Death is determined by

the breaking up of the body. According to the English translation, ‘breaking up’

s 741

or ‘dissolution, when used in regard to an organism, could signify a

739 “Virtue’ here stands for the Pali word 'sifa’. In Buddhist ethics, five basic silas are: 1) refraining from killing 2) refraining
from taking the non-given possessed things 3) refraining from sexual misconducts 4) refraining from telling a lie 5)
refraining from taking intoxicants. A person who is endowed with 'sila’ always refrains from doing those immoral actions by
oneself, as well as from causing others to do so.

0 vinI1.227.
" Davids and Stede, op. cit., p. 35.
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biological decomposition of the body. However, this does not match the Pali

usage, especially according to Buddhist philosophy.

According to Buddhist principles regarding rebirth, a dying person will change
his/her state of being immediately after death; some transfer to another realm
promptly and others turn to an intermediate state (sambhavesi)’* before
proceeding to another realm. In any case, the old body is not of use anymore
and the being is considered ‘dead,” even though the physical body is still fresh

and not yet decomposed biologically.

Here it is clear that ‘the breaking up of the body’ in the examples given does
not mean biological decomposition of the physical body, as that would take
quite a while after death and would not ‘determine death.” Rather, ‘the breaking
up of the body’ that defines death, is the separation of elements composing a
‘life,” or the ‘five aggregates subject to clinging’ (parica-upadana-khandha), as

they are called generally in Buddhist philosophy.

Such a separation might be viewed as the separation of consciousness from the
physical body. As stated in the Pali canon, for a life to be born, there must be
consciousness of the ‘future being’ entering the womb at the moment of

conception. From that moment, the mental elements (nama) and physical

743

matter (ripa) are formed, constituting a being.” It is also said elsewhere that

% This implies

this physical body possesses consciousness (saviiinanaka kaya).
that the assembly or separation of consciousness and physical body can

determine ‘birth’ and ‘death’ respectively.”*> Although it is certain that the

™2 Sumbhavest = seeking rebirth. It signifies a being whose physical body perishes before his life-span exhausts. As a result,
he cannot proceed to other realm promptly, but has to wait until his present life-span (@yu) is exhausted. In this intermediate
state, it is said that the being is supported with some kinds of food among the four kinds of food, said to sustain the beings
already reborn or the beings who are seeking rebirth. S.I1.13.

3 DUIL63.
™ For example, see S.11.253, S.II1.80, A.IV.53.

5 In regard to the relation of these two life-factors (body and consciousness - savifirianaka kaya) with the composition of 5
aggregates, Harvey suggests the equation of ‘consciousness’ in both cases and the equation of ‘body’ (k@ya) in the former
case with the first four aggregates in the latter. In other words, the ‘body’ from which the consciousness (vififiana) leaves at
death refers to form (ritpa) endowed with feeling (vedand), cognition (sa7ifi@) and volitional activities (sarikhara). 1t is the
nama-riipa as defined in the ‘early suttas.” Harvey, The Selfless Mind, op. cit., pp. 116-117.
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present consciousness of a living human is different from the consciousness
that has entered the womb at the moment of conception, they are termed with

the same title ‘vinnana.’

Alternatively, it could be seen, as the elder Kumara-kassapa declared to King
Payasi, that death is a permanent separation of the life-principle (jiva) from the
physical body.”*® Harvey suggests the equation of the life-principle (jiva),
which is said to leave the physical body at death, with the flux of consciousness

4
"7 Nevertheless, such an

(vinniana) together with vitality (@yu) and heat (usma).
equation seems to refer to only the ‘sense’ of the term, rather than to the quality
of the ‘flux of consciousness’ itself, for such consciousness (viririana) has
changed over times from entering mother’s womb at birth to the time it leaves
the physical body at death. The latter seems to carry with it the summation of

memory on accumulated deeds performed over lifetimes up to the present
death.

In the Mahavedalla-sutta, we learn from the elder Sariputta's answer to the
elder Mahakotthita’s question that this body is still alive as long as these three
attributes - vitality (a@yu), heat (usma), and consciousness (viriiana) - remain.
Whenever these three elements leave the body, that body is to be abandoned, **
i.e., it is considered ‘dead.” Thus, the breaking up of the body could be

understood as the departure of these three elements from the physical body.”*

In all the cases listed above, it is clear that the term kaya (body) in the phrase
kayassa bheda param marand, ‘after death, from the breaking up of the body,’
is to be understood as ‘life’ rather than only the physical body. The term kaya

seems to provide the sense of a ‘totality’ of the whole being.

7 DI1.334.
™7 Harvey, “The Mind-Body Relationship in Pali Buddhism,” op. cit. p. 31. Cf. Harvey, The Selfless Mind, op. cit., p. 94.
7 M.1.296.

™ This seems to raise a question regarding the nature of consciousness in the cessation of perception and sensation
(safinavedayitanirodha). For examples of studies that discuss this issue, see Harvey, “The Mind-Body Relationship in Pali
Buddhism,” op. cit.; Bandu Madanayake, "Is There Consciousness in Nibbana?," in New Paths in Buddhist Research, ed.
Anthony Kennedy Warder (Durham, N.C.: Acorn Press, 1985).
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Also in some occurrences, the phrases kayassa bheda and param marana are
separated. An example is found in the Brahmajdla-sutta where the origin of the

nihilistic view is described. There, some ascetics or brahmins proclaim:

So kho bho atta yato kayassa bheda ucchijjati vinassati na hoti param marana
D.L35.

Since that self ceases, perishes from the breaking up of the body, it does not exist after
death....

This clause announces the discontinuity of the being after death. Again, even in
this view of non-Buddhists, the phrase ‘breaking up of the body’ here denotes a
separation of the constituents of life, and thus the term kdya should be
understood as ‘life’ or ‘personality’ as a whole. It is one's body as the whole
series of five khandhas - the physico-psychological complex that is the object

of the idea of self. It is what one speaks of when one says ‘1.’

In such a notion of kaya, it is obvious that, once its totality is abandoned, the
individual members of the whole kd@ya, i.e., the physical elements constituting
the kaya, cannot function anymore. Thus, in this case, the functions of the life-
constituents are dependent on the ‘totality’ of the whole being, as observed in
the cases of kaya signifying ‘body’ of various kinds. Indeed, kG@ya in this case
seems to overlap the meaning of kdya as ‘body’ of different beings. The
difference lies in only the emphasis in each instance of the term. Even in this
last case where kaya denotes the entire life, the appropriate English translation
of the term is perhaps still ‘body,” the meaning of which may subsume the five

aggregates.

Ambiguous Kaya: Assemblage or Collective Titles?

Apart from the notions of kdya listed above, there are some instances of the
term kaya that appear ambiguous. This concerns mostly its usage in the sense

of collective title or assemblage of mental elements.
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Body of Mental Elements

Besides signifying various aspects of collection and body, the term kaya is used
also as a reference to assemblages of mental elements. For example, Cha-

sannda-kaya refers to six assemblages of particular types of perception:

1) riupa-saniia - an assemblage of ‘perceptions of form,’

2) sadda-sarifia - an assemblage of ‘perceptions of sound,’

3) gandha-sannd - an assemblage of ‘perceptions of smell,’

4) rasa-sanna - an assemblage of ‘perceptions of taste,’

5) photthabba-sannia - an assemblage of ‘perceptions of touch’

6) dhamma-sanina - an assemblage of ‘perceptions of mentally perceivable

elements.’

Cha-sancetana-kdaya refers to ‘six assemblages of sensory perceptive

intentions’ which correspond to the above six kinds of perception.””

Cha-vinniana-kaya refers to ‘six assemblages of cognitions’ corresponding to
the interaction of external and internal faculties. For example, cakkhuvininiana,
‘visual cognition,’ arises from the interaction of form or visible object (rippa)
and eye or optical sensational organ (cakkhu); sotaviniiana, ‘the auditory
cognition,” arises from the meeting of sound or audible object (sadda) with ear

or auditive sensational organ (sota); and so on.

Cha-phassa-kaya refers to ‘six assemblages of contacts.” These mean six kinds
of contact (phassa) arising from the link of external and internal faculties as
well as their corresponding cognition. These contacts give rise to six kinds of
corresponding experience (vedand), thus constituting cha-vedanakdaya, ‘six

assemblages of experience.’

0D 111.244.
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The term kaya in all these compounds signifies an assemblage or aggregation
of mental factors.””' Members of each assemblage are of both similar and
different nature. For example, cha-sannid-kaya, as described above, consists of
six kinds (six assemblages) of cognition, from ripasarninia, ‘perception of
forms,’ to dhammasaniid, ‘perception of mentally perceivable elements.” While
differentiated by their individual functions, they are classed together according
to their similarity or shared identity, namely, being a type of sense-perception.
So the compound term cha-sannid-kaya seems to have the same nature as those
groups (kaya) with a shared identity that each member seems to be independent
of the group or the whole assemblage. In this respect, the name of the
assemblage seems to be a collective title of its members, rather than being a
functional assemblage. However, as its individual members are mental factors

of a living being, either human or non human,”*

they have their functions.
Their functions, while being independent of the ‘collective title’ of the whole
group, 1.e., ‘cha-sanna-kaya, are still dependent on corresponding sensations
(vedana) and cognitions (vinriana), or the like. For example, ripasaniia
(perception of form), while seeming independent of the collective title ‘cha-
sannid-kaya,” functions in correspondent with ‘cakkhu-samphassa’ (eye-
contact), ‘cakkhu-samphasssaja-vedana’ (sensation born of eye-contact),
‘cakkhu-saricetana (eye-perceptive-intention), and ‘cakkhu-vinnana’ (eye-
consciousness), and so on. Thus, looking in this way, the word ‘cha-saninia-
kaya’ or ‘cha-vedandkaya,” or the like, seem to be mere ‘collective titles’ of
their individual members, rather than being a functioning assemblage. Their
individual members, while being independent of these titles, function
dependently on the existence of the whole ‘being’ or the ‘functioning
aggregates’ (khandhas). Nevertheless, while the functions of individual sense

organs seem to be independent of each other, the complicated nature of mind-

body interaction might render them working dependently. Thus, their notions

751 Each title of those mental factors is also an assemblage of particular mental factors of its type.

752 Here, the context is discussed in general, without specifying particular types of beings.
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are still ambiguous whether they are really ‘collective titles’ or ‘functioning

assemblages.’

In any case, what is certain is that their functions depend on the existence of the
whole being. In other words, if that living being does not exist, there will not be
these assemblages of mental factors belonging to him/her. Therefore, their
functions are dependent on the totality of the whole being, i.e., the parica-
khandhas (the five aggregates), in the same way as each of the five aggregates
cannot function separately. They can work only when the totality of the whole

being (kaya) remains.

Body of Defilements

Besides signifying an assemblage or a collective title of mental factors, the
term kaya can refer also to a group of defilements such as Cha-tanha-kaya ‘the
set of six kinds of craving,” which also comprises cravings resulting from the

73 In order to pass beyond the world

six kinds of experience mentioned above.
of rebirth, these cravings need to be known (veditabba)™* and eliminated
(pahatabbad). ™ These desires correspond to the assemblage of sensation
(vedana), being negative mental factors that contaminate the mind of living
beings. This implies that they work in the same way as the other assemblages
of mental factors mentioned above, i.e., their work is dependent on the totality
of the whole being. In other words, they can function only when the being is

still alive.

A similar compound referring to a ‘group of defilements’ is avijjakhandha -
‘the heap (or body) of ignorance.” This compound does not contain the term
‘kaya’ but ‘khandha,” which can be used interchangeably with kaya. The Pali

passage regarding the body of ignorance uses both terms interchangeably. The

33 Six cravings are riipatanha, saddatanha, gandhatanha, rasatanha, photthabbatanha, dhammatanhd; refering to cravings
in form, sound, smell, taste, touch, and mental perception respectively.

T34 MLIIL282.
755 D 111.280.
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break of ‘the big body of ignorance’ (mahanta avijjakhandha) is identified with
the break of the ‘big body’ (mahanta kaya) of enemies.”® Elsewhere, we read
that the perfect release (sammavimutti) is identified with the break of the big
body of ignorance (mahanta avijjakhandha). This is compared with a warrior’s

bursting of the big body (mahanta kaya) of an army.”’

These assemblages of defilements can be said also, in a way, to be mental

factors. They are thus of the same ambiguous nature as the above listed titles.

Conclusion

This chapter has studied various notions of the term kaya as found in the Pali
canon, with the aim to demonstrate the possibility of alternative interpretations
of the term kaya that constitutes the compound dhammakaya. 1t first listed a
number of possible translations of the term as ‘group,” ‘mass,” ‘collection,’
‘heap,” ‘body,” and so on. All meanings are classed roughly into two main
definitions, namely, ‘collection’ and ‘body.” A list and a number of examples
of the term’s usage in both senses are provided along with a discussion in
regard to their distinct implications which may be employed as a criterion to

determine the appropriate interpretation of k@ya in each instance encountered.

The similarity and difference of the two main definitions of kaya, namely,
‘collection’ and ‘body,” may be considered in terms of structure and function.
By structure, both ‘collection’ and ‘body’ can be regarded as ‘similar’ for both
of them can be reduced to individual members or elements. By function,
however, they seem to be different. The word ‘collection’ appears to hold
loosely its individual members or elements, or is a mere collective title of
individual members grouped together loosely with some shared identities or
similarities. Such properties or functions intimately belong to each individual

member of the group, and so they remain, even though the ‘sense of the group’

38 Idha bhikkhave monk mahantam avijjakhandham padaleti. Evam kho bhikkhave monk mahato kdyassa padaleta hoti.
A.1.285. Here, the phrase mahantam avijjakhandham is compared with mahato kayassa.

57 AIL202.
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no longer exists. The word ‘body’ carries a more complex sense of function
and activities. The functions of its individual members or elements are
dependent on the sense of ‘totality’ of the whole body. If an individual member
is separated from the ‘whole,” or if the sense of the ‘whole’ no longer exists,
individual members can no longer retain their function. Thus, the term kaya

becomes more meaningful in the sense of ‘body.’

While the meaning ‘collection’ may be regarded as the term’s literal sense,
considering from its composite nature; the meaning ‘body’ is found more
frequently with a broad range of utility. In the sense of ‘collection,” ka@ya may
denote group or company of beings or non-beings. It may hold general or
specific titles of group of human or deities of different levels. In the sense of
‘body,” the word may denote parts or whole of various kinds of body belonging
to beings in different realms. The constituents of bodies of beings in different

realms vary according to the refined nature of beings in different levels.

The word denotes also various aspects of the human physical body. The study
listed a number of different bodies of a human. Other than the human physical
body as in normal situation, in a particular situation, especially in relation to
meditation, qualities of the human body can either be influenced or itself
influence surrounding environment through a highly concentrated mind. The
word can signify also a ‘new and superior personality,” entitled ‘mind-made
body,” as a separate being arising through the power of meditation. The
expression of various meditative states in relation to ‘body’ seems to suggest
both specific sustenance in prolonged meditation and the presence of a
particular ‘body’ witnessing or realising dhammas or nibbana. This is specific
in the case of certain noble disciples entitled kayasakkhi or the ‘bodily witness’

who witnesses the dhammas by means of body.

The significance of our study in the present chapter in relation to the academic
problem may be looked at in two aspects. Firstly, the chapter has demonstrated

various senses of kaya which is complicated, especially when it involves the
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practice of meditation and spiritual realisation. Secondly, it is observed that
whenever the term is used with more complicated sense, particularly in relation
to the function and efficacy of its constituents, it is likely that the term conveys
the sense of ‘body’ rather than °‘collection.” These implications will be
significant to the re-interpretation of the compound dhammakaya in the next

chapter, on which our study will continue now.
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Chapter 4
DHAMMAKAYA IN EARLY BUDDHISM

Introduction

This chapter provides a documentation of early Buddhist references regarding
dhammakaya. According to the statement of academic problem addressed in
chapter 1, omission in previous scholarship involves partly the interpretation of
its two components, namely, dhamma and kaya. These were dealt with in
chapters 2 and 3 respectively. This fourth chapter attempts to resolve another
part of the gap concerning the interpretation of the term dhammakaya itself. It
will employ also the results of the study in the previous two chapters either to
supplement the discussion or to help determine ambiguous points. This will

fulfil the understanding of early Buddhist dhammakdaya as a whole.

In doing so, the chapter will begin with a list of possible translations of the
term dhammakaya from a grammatical viewpoint. Then it will list and discuss
early Buddhist references to dhammakdya, one after another. The references
will be arranged according to the relationship of dhammakaya with the Buddha,
Paccekabuddhas, and noble disciples respectively. After discussing also the
dhammakaya in the sense of teaching, the chapter will determine finally the
relative significance of its two components, as related to the interpretation of

the whole compound dhammakaya.

First of all, the study will examine all possible translations of the Pali term

dhammakaya according to its philological analysis.

Possible Translations of the Pali term Dhammakaya

The compound term dhammakdaya is composed of two constituents, namely
dhamma and kaya. Grammatically, these two constituents of dhammakaya can
be related in four different ways, resulting in three possible translations of the

compound, i.e., two translations as a noun, and one as an adjective. As a noun,
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which some scholars simply refer to as meaning ‘dhamma-body,” "

dhammakaya can be understood as any of these two grammatical forms,
namely kammadharaya (Skt. karmadharaya) and tappurisa (Skt. tatpurusa)
compounds.” As an adjective, it is to be understood as a bahubbihi (Skt.

bahuvrihi) compound. Its possible grammatical formations are as follows:
1. Kammadhdaraya compound

In the case of a Kammadharaya compound composed of two constituents, at
least one constituent must be an adjective, or perform an adjectival function,
qualifying the other term. Otherwise, both can be adjectives qualifying another
substantive(s). If both components of the compound are substantives, the
compound could be a Kammadharaya when the first component performs an
adjectival function, qualifying the last. In this latter case, the compound in the
form of XY will be translated as ‘the Y that is X.” The term dhammakaya can
be translated as a Kammadharaya compound in the same manner, in which
case it is to be translated as ‘the body that is dhamma,” as Lancaster does in his
PhD thesis. "’ Its grammatical analysis is written as ‘dhammo kayoti
dhammakayo,” meaning ‘the body that is dhamma is called dhammakaya.” This
grammatical translation as ‘body that is dhamma’ can be simplified suitably as

‘dhamma-body’ in English, as some scholars do.
2) Tappurisa compound

As a tappurisa compound, both consituents must be substantives. The former
constituent could be formed in many different cases except the nominative,

while the latter constituent is in the nominative base. For the compound

758 Harrison, op. cit., pp. 44, 46; Kajiyama, op. cit., p. 11; Edward Conze, The Perfection of Wisdom in Eight Thousand Lines
and Its Verse Summary, Wheel Series; 1. (Bolinas,: Four Seasons Foundation; distributed by Book People, Berkeley, 1973),
p. 207.

759 Grammatically, the compound dhammakdya may be analysed also as a dvanda (Skt. dvandva) compound in which two
nouns are collected together with the conjuction ‘and’ (P. ca) without any relationship between the two components. In this
case, dhammakaya is to be translated as ‘dhamma and body.” While this is grammatically possible, it seems out of the
context of the present study, as will be clearer when the study goes through the Pali passages.

0 Lewis R. Lancaster, "An Analysis of the Astasdhasrikaprajiaparamitasitra from the Chinese Translations" (Doctor of
Philosophy, University of Wisconsin-Madison, 1968), p. 92.



231

781 the most

dhammakaya, even though other forms of tappurisa are possible,
appropriate form for translation is the chatthi-tappurisa, of which the first
constituent 1s formed as a genitive, either in singular or plural forms. The
grammatical analysis of this latter form can be written either as ‘dhammassa
kayoti dhammakayo,” or ‘dhamanam kayoti dhammakayo.” The former is to be

translated as ‘the body of dhamma,” and the latter, ‘the body of dhammas.’

In the same way as when it is formed as a kammadharaya compound,
dhammakaya as a tappurisa compound can be referred to simply in English as
‘dhamma-body.” Because the term kdya can be used also in the sense of a
collection, totality, or assemblage, the compound dhammakaya may be
translated also as a ‘collection of dhammas,” a ‘totality of dhammas,” or an
‘assemblage of dhammas.” Some scholars, by interpreting ‘dhamma’ as

teaching, translate the compound as a ‘collection of teachings’’®*

Besides being translated as a noun, the compound dhammakaya can be
translated also as an adjective. This is possible in the third grammatical form,

the bahubbihi (Skt. bahuvrihi) compound.
3) Bahubbihi compound

In a bahubbihi compound (attributive compound), both constituents form the
whole adjectival compound that qualifies other substantive(s). For example, in

the case of the term dhammakaya as a designation of the Tathagata,’® the

76! Other forms are such as:
1. Tatiya-tappurisa compound: dhammena kayo = body by dhamma.
2. Catutthi-tappurisa compound: dhammassa kayo = body for dhamma.
3. Pasicami-tappurisa compound: dhammasma kayo = body from dhamma.
4.  Sattami-tappurisa compound: dhamme kayo = body in dhamma(s).
762 For example, see Williams, Mahayana Buddhism, op. cit., p. 173.

763 The word ‘Tathdgata® is an epithet of the Buddha which he uses to refer to himself throughout the Pali canon. Even
though it has been elaborated to refer to also other Arhats, it is used in the present context only to refer to the Buddha.

For further information regarding different senses and usages of the term in the canon and commentarial literature, see P.
Gnanarama Thera, "Tathagata: A Study of the Canonical and Commentarial Definitions," in Recent Researches in Buddhist
Studies: Essays in Honour of Professor Y. Karunadasa, ed. Asanga Tilakaratne (Colombo: Y. Karunadasa Felicitation
Committee in collaboration with Chi Ying Foundation, Hong Kong, 1997). For a comprehensive study regarding the nature
of the Tathagata, see Harvey, "The Nature of the Tathagata," op. cit.
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compound qualifies the Tathdgata, whom it designates. Its grammatical
analysis can be written either as ‘dhammo kayo assati dhammakdyo
(Tathdgato)’ or ‘dhammo kayo yassa so dhammakayo (Tathagato). Here, the
compound is to be translated as ‘having dhamma as body,” ‘who has dhamma

as body,’ or ‘whose body is dhamma.’

To summarise, the compound word dhammakaya can be analysed in three

grammatical forms, yielding three possible translations as follows:

1. Kammadharaya compound: body that is dhamma.
2. Tappurisa compound: collection of dhammas, body of dhamma(s)

3. Bahubbihi compound: having dhamma as body

The next part of this chapter will document all occurrences of the term as found
in the Pali canon, and consider which of these three translations is the most
appropriate for each occurrence. It will observe also properties and
characteristics of dhammakaya described or implied in the passages, in relation
to the academic questions addressed in the first chapter. References from the
Chinese Agamas will also supplement the discussion where relevant, in the

same way as performed in the previous chapter.

The documentation will commence from the dhammakaya as related to the

Buddha.

Dhammakaya and the Buddha

The Pali reference to dhammakdaya that shows its clear relation to the Buddha is
located in the Aggariria-sutta. Herein, the term is regarded as a designation of

the Tathdagata.
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This well-known passage from the Aggarniia-sutta is sometimes claimed to be
the sole appearance of dhammakdya in the Pali canon.”® Here, the Buddha
delivers a discourse to two novices, Vasettha and Bharadvaja, who have gone
forth from Brahmin families. The discourse defines clearly who can genuinely

call himself ‘an heir of dhamma’ or ‘the Tathdgata's true son.’

Yassa kho panassa, Vasettha, 765 tathagate saddha nivittha miila-jata patitthita dalha

asamhérik2'1766 samanena va brahmanena va devena va Marena va Brahmuna va
kenaci va lokasmim, tassetam kallam vacanaya: 767 ‘Bhagavatomhi  putto oraso
mukhato jato dhamma-jo dhamma-nimmito dhamma-dayado’ti. Tam kissa hetu?
Tathdgatassa hetam, vasettha, adhivacanam ‘Dhamma-kayo iti pi Brahma-kayo iti pi,
Dhamma-bhiito iti pi Brahma-bhiito iti piti.

D.I11.84

Vasettha and Bharadvaja, he whose confidence in the Tathdgata is settled, rooted,
established, solid, irremovable (unshakable) by any ascetic or brahmin, any deva or
Mara or Brahma or anyone in the world, can truly say: ‘I am a son of the Blessed one,
born of his mouth, born of dhamma, created by dhamma, an heir of dhamma.” Why is
that? Because, Vasettha and Bharadvaja, this designates the Tathdagata: ‘dhamma-
kaya,” ‘brahmakaya,” ‘dhamma-bhiita,” or ‘brahma-bhiita.’

Here, the passage lists four designations of the Tathagata: ‘dhammakaya,
‘brahmakaya,” ‘dhammabhiita,” and ‘brahmabhiita.” The two latter compounds
are undoubtedly adjectives, as their last component ‘bhiita,” which is a past
participle modifying the subject, indicates. The first two compounds, each
consists of two substantives, can be translated potentially as any one of the
three alternative types of compounds, as explained earlier. However, as
designations of the Tathdgata, it is perhaps more likely that they work as
adjectives and thus should be translated as bahubbihi compounds, as Harrison

768

suggested previously.” Thus, the present study tentatively takes these two

764 Williams, Mahayana Buddhism, op. cit., p. 284, note 5; Harrison, op. cit., p. 50; Horner, “Early Buddhist Dhamma,” op.
cit.,, p. 117.

765 The vocative ‘Vasettha’ in this passage is recorded variously in different versions of the Pali sutta. The PTS and CS
versions put the word in singular form, while the BJ and SR versions show the word in plural form ‘Vasettha.” The singular
form implies that the Buddha was speaking to Vasettha only, while the plural form implies both Vasettha and Bharadvaja.
(The latter is a reduced form of a Dvanda compound in which there remain only one component and the plural number.)
However, it should be more correct to say that the discourse was actually delivered to both of them. This is because it is
stated at the beginning of the story of all versions that both of them approached the Buddha together [D.II1.80], and at the
end of the story that both of them were delighted and rejoiced at the Blessed one's speech.” [D.II1.98]. Therefore, the present
work translates this vocative in plural form.

76 Tn some other manuscripts, this is written, ‘asamhariya.’
767 The SR version writes, ‘vacaya.’

768 Harrison, op. cit., p. 50.
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designations of the Tathagata as bahubbihi compounds. This gives their
meanings as ‘having dhamma as body’ or ‘dhamma-bodied’ and ‘having

brahma as body’ or ‘brahma-bodied’ respectively.

Previous Scholarly Interpretations

As stated in chapter 1, many scholars cite and discuss this well-known passage
as references to dhammakaya. Most of them define the compound
dhammakaya in this passage, or its first component - dhamma - in the same
way, 1.e., that it is used in the sense of teaching, verbally taught by the Buddha
and is regarded as his true body.”® Such a conclusion is drawn from the
character of the Buddha’s ‘true son,” as mentioned in the passage, that he is
‘born of his mouth’ and ‘born of dhamma,’ for the Tathagata is ‘embodied in

the dharma.’””®

Dutt interprets the passage as follows:

Just as a brahmana would say that he is born of Brahma, through his mouth —
Brahmano putto oraso mukhato jato brahmajo brahmanimmito brahmadayado — so a
Sakyaputtiyasamana may say that he is born of Bhagava, through his mouth, born of
his doctrine, made of his doctrine, etc.””!

Xing makes a similar statement in his interpretive translation of the passage:

Just as a brahmana would say that he is born of Brahma, through his mouth, so a
Sakyaputtiyasamana may say that he is the son of the Bhagava, born of his mouth,
born of the Dhamma, created by the Dhamma, an heir of the Dhamma
(dhammaddydda).772

Gombrich discusses the passage in detail, with a similar interpretation:
At first he (the Buddha) sounds as if he is equating himself with Brahma, the creator

god, but after a few words he makes clear that the real equation he is making is not of
persons but of teachings: his teaching is, for his followers, the true Veda. In the final

7 Harrison, op. cit., pp.50-55; Mus, Barabudur, op. cit., p.6; Dutt, "The Doctrine of Kaya,” op. cit., p.521; Reed, op. cit., p.
28.

7 Harrison, op. cit., p. 50.
" Dutt, Mahayana Buddhism, op. cit., p. 139.
72 Xing, op. cit., pp.70-71.
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sentence of the paragraph he hammers home the point that what counts about him is
not his individuality but his teaching.””

In this way, Gombrich interprets the term dhamma in the compound
dhammakaya as ‘teaching.” Nevertheless, he leaves space for the possibility of

further implications:

...the language leaves open a further implication, because in the compounds Brahma-
kayo and Brahma-bhuto, brahma- could be masculine (as suggested by the equation in
the previous sentence: the Sangha are the Buddha’s sons just as the brahmins are
Brahma’s) or neuter (equating the Buddha’s Dhamma with brahman in the sense of
Veda/ultimate truth.)’"*

Although Gombrich may have no interest in further discussion on this point,
his suggestion seems to point in the same way as the Geigers previously
proposed, that the Buddha intentionally replaced the brahmanical brahman
with the Buddhist dhamma.’” This has long been a subject of scholarly
discussion in the west regarding the relationship between early Buddhism and

the Upanisads.””®

Therefore, with regard to the meaning of dhammakaya in this passage, a
number of previous authors unanimously interpreted its first component as
‘teaching,” and so the whole compound ‘dhammakaya’ refers to a ‘body of

teachings’ or ‘collection of teachings.’

Harrison suggests a different translation of dhammakdya in this passage as an
adjective, ‘having dhamma as body,” while still agreeing that the term dhamma

is used in the sense of ‘teaching.’

Need, in contrast, believes that the meaning of dhammakdya in this passage is

unclear and can be hardly certain. Nevertheless, he comments also that:

3 Gombrich, "The Buddha's Book of Genesis?," op. cit., p. 165.

77 Ibid.

5 Geigers, Pali Dhamma, op. cit., pp. 4, 71.

776 A review of such scholarly discussions can be found in Carter, Dhamma, op. cit., p. 33-38.

The inter-relatedness between the Buddhist philosophy and the Upanisads is controversial. To clarify such a matter,
espeically with regard to the dhammakaya, would require a separated research project.
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.. care should be taken with respect to reading the compound as “one who has the
teachings as his body,” or “one whose body has been developed in accordance with the
teachings,” where teachings is understood as “text” or “canon.”’”’

As already mentioned, it appears that the conclusion of dhammakaya as
exclusively meaning ‘teaching’ was the result of an over-generalisation of the
term dhamma in two distinct meanings, ‘teaching’ and ‘truth’ or ‘reality.” It is
perhaps a generalisation that results from the flexible or manifold nature of

both words.

In addition, more attention is yet to be paid to the nuance of the context in
accordance with the Buddhist philosophy. In this regard, the passage leaves at

least three implications to be determined, those of:

1. The ‘true son’ of the Tathagata
2. The parallel descriptions of monks and brahmins

3. Parallel usage of the term dhamma and brahma

The following part will discuss further these implications.

True son of the Tathagata

In the Aggarina-sutta passage quoted above, the criterion of a monk being a
‘true son’ or a ‘dharmic inheritor’ is set forth by the quality of his unshakable
confidence in the Tathdgata. This point is mostly overlooked in previous
scholarship, where such a quality is not mentioned at all or is interpreted as a

mere ‘believe’ or an ‘adoption of Buddhist teachings.”””®

In the passage, the firmness of such confidence in the Tathagata is described as
‘settled, rooted, established, and solid’ so that it ‘cannot be agitated by anyone
in the world of samsara.” In other words, such a firm confidence cannot be

altered either by the one who possesses magical power, or who is of so-called

7 Need, op. cit., pp. 377-378.
8 Need, op. cit., p. 377.
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high birth, or by divine power, evil power, or highest power; these are
symbolised by the titles ‘ascetic, brahmin, god, Mara, and Brahma,’

respectively.

Such a high degree of unshakable confidence should not be understood as
merely ‘strong belief” or ‘firm faith’ in the normal sense. According to
Buddhist philosophy, this kind of unshakable confidence is a specific quality of
a noble person (ariya-puggala or ariya-savaka) - beginning from a Stream-

779

attainer (sotapanna).’” As discussed earlier, noble disciples have witnessed

(seen, known, attained, penetrated) the truth and become independent or self-

reliant regarding Buddha’s dhamma.”®

They are thus endowed with at least
four qualities of a Stream-attainer (sotapattiyariga), namely, unwavering
confidence in the Buddha, Dhamma, Sarigha, and the perfect virtues beloved of

the noble ones (ariyakanta-sila).”'

Due to the process of transformation as a
consequence of their realisation, ™ these noble disciples have eradicated at
least the three lower fetters (samyojanas), including doubt (vicikiccha).”™
Therefore, the quality of unshakable confidence, stated in the Pali Aggariia-
sutta as a property of the Buddha’s ‘true son,” indicates the person’s state as
being a noble disciple who has witnessed the truths, rather than ‘anyone who

claim himself a Buddhist.’

The definitions of this ‘true son’ reaffirm his state of being a noble disciple.
Here, he is entitled a) a son of the Blessed Lord, b) who is born of his mouth, c)
who is born of dhamma, d) who is created by dhamma, and ¢€) an heir by (of)

dhamma. These titles are used synonymously to refer to different aspects of the

7 The term ‘ariva-puggala’ and ‘ariya-savaka,’ are translated usually as ‘the noble one’ and ‘noble disciple’ respectively.
Buddhist nobles are classified into four major categories; 1) sotapanna - a Stream-attainer, 2) sakadagami - a once returner,
3) anagami - a Non-returner, and 4) arhant - an emancipated one, an arahat.

780 A IV.186, 210, 213.
81D 11.93-94.
782 This was discussed in chapter 2.

783 Nd1.27, Nd1.507. For details of the three lower fetters, see note 412.
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same person. Each of them corresponds, in one way or another, to the qualities

. . . 84
of a Stream-attainer as summarised in chapter 2.’

The title ‘son of the Blessed one’ suggests that, through the Buddha, the person
was (re)born to the same plane of being to which the Buddha belongs. As the
Buddha has passed beyond the worldly plane (lokiya-bhiimi) to the
transcendental plane (lokuttara-bhuimi), such a title suggests the state of the

person as being a noble disciple (ariya-savaka).

The following title clarifies further the means by which the person was born
through the Buddha. ‘Born of his mouth’ signifies his rebirth into such a
transcendental plane through the Buddha’s verbal teaching, including
association with a virtuous one, and so on. This corresponds to the set of four
activities’® belonging to a Stream-attainer (sotapattiyariga) which brings about

other sets of qualities.

The title ‘born of dhamma’ (dhammaja) and ‘created by dhamma’ (dhamma-

nimmita) imply a further step - the realisation or attainment of dhamma, and the

784 To repeat, those sets of qualities are as follows:

1. Being possessed of four activities: a) association with a virtuous one, b) listening to his teaching, c¢) proper
contemplation on the teaching heard, d) proper practice according to the teaching.

2. Being possessed of the noble eightfold path, and, to some extent, the qualities of a non-trainee.

3. Having witnessed (seen, known, attained, penetrated) the truth and becomes independent or self-reliant regarding
Buddha’s dhamma.

4. Being endowed with four qualities of a Stream-attainer (sotapattiyarga), namely, unwavering confidence in the
Buddha, dhamma, Sangha; and the perfect virtues beloved of the noble ones (ariyakanta-sila).

5. Having quitted of the five evils, as well as having penetrated the truth to be realised - the dependent causation (paticca
samuppada).

As has been argued, it is most likely that a Stream-attainer possesses all of these qualities, rather than any of them. These
different descriptions seem to represent different steps in the process of realisation, rather than descriptions of different
individuals, as outlined in chapter 2.

785 See no. 1 in the previous note.

While it is evident in the canon that a noble disciple could have attained his noble state through a single hearing of the
Buddha’s discourse without any other practice or activities, it can be explained that, during the time of his listening and
understanding of the teaching, his mental qualities have been gradually purified. In that situation, all the three modes of
activities, i.e., body-speech-mind, were all ‘at peace,” which is the goal of such ‘practice.” As such, his physical, verbal, and
mental deeds can be considered ‘right’ or ‘wholesome’ in accordance with the first six constituents of the noble eightfold
path. [For details of the ‘noble eightfold path,” see note 604.] This engenders the seventh (sammadasati) and eighth
(sammasamadhi) constituents of the path, which can be identified with the ‘appropriate state of mind’ which is
‘instrumental’ to the realisation. As is usually described in the canon, when the mind of the listener become ‘workable’ as
such, the Buddha would consider it is the ‘right time’ to deliver a deeper discourse associated with the four noble truths in
order to ‘direct the listener’s workable mind’ to the realisation of the truth. In this manner, a single listening to the discourse
can be equated with the ‘right practice’ elaborated as these four activities, as tabulated in chapter 2.
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consequent transformation of the person. Having listened to the teaching,
having contemplated on it, and practised according to it, the person then attains
or realises the truth. Consequently, some fetters (samyojanas) have been
eradicated and superior or transcendental qualities have arisen in him. In other
words, the person’s qualities have been raised up from an ordinary level to a
supramundane level; in which case, he is said to be (re)born of dhamma
(dhammaja) and created by dhamma (dhammanimmita). Therefore, these two
titles, dhammaja and dhammanimmita, indicate the person’s acquisition of a
new state - his rebirth to the dharmic plane, obtained through the penetration of

786

the dhamma. ™ Here, Horner rightly notes that ‘a spiritual paternity and

sonship are meant, not a physical one.””®’

The last title ‘an heir by (means of) dhamma’® (dhammadayada) is used
generally to refer to a noble disciple. As discussed earlier, the realisation gives
rise to transformation, in which case the person is described as having changed
his lineage, from his household family to the same lineage as that of the
Buddha - the lineage of Buddhist nobles (ariya-vamsa or ariya-gotta). The
designation dhammaddyada ‘the inheritor by dhamma’ indicates the qualities
acquired as a consequence of realisation, as if inherited from the Buddha. As
with the material inheritance that indicates the succession of the same worldly
lineage, the dharmic inheritance indicates the same dharmic lineage. In other
words, the person is possessed of the same sort of properties or qualities as
those of the Buddha, albeit of lesser degree perhaps. Such properties, being the
indicators of the noble lineage, must be similar to those of the Buddha, while
effectively distinguishing both the Buddha and the inheritor from a worldly
individual (puthujjana).

78 This is, perhaps, as Eliade observes, “for the Buddha, one can be ‘saved’ only by attaining nirvana - that is, by going
beyond the plane of profane human experience and re-establishing the plane of the unconditioned. In other words, one can be
saved only by dying to this profane world and being reborn into a transhuman life impossible to define or describe.” Eliade,
op. cit., p. 165.

7871, B. Horner, "Early Buddhist Dhamma," Artibus Asiae 11, no. 1 (1948)., op. cit., p. 119.



240

That being the case, the description of his ‘unshakable confidence’ in the
Buddha and the various descriptions of such a ‘true son’ indicate his state as a
noble disciple (ariya-savaka). This point will be advantageous to further

understanding of other implications which our study will discuss below.

Implications from parallel descriptions of monks and brahmins

In the Agganiia-sutta passage currently discussed, the parallel descriptions of

Buddhist monks and brahmins is readily apparent, as Gombrich points out.”®

The parallel passages are compared below:

a) brahmana va brahmuno putta orasa mukhato jata brahma-ja brahma-nimmita
brahma-dayada.
D.IIL81.

The brahmins are Brahma’s own children, born of his mouth, born of Brahma (or
brahman), created by Brahma (or brahman), heirs of Brahma (or brahman).’

b) Bhagavatomhi putto oraso mukhato jato dhamma-jo dhamma-nimmito dhamma-
dayado.
D.I11.84.

(A noble disciple) is the Blessed Lord’s own child, born of his mouth, born of
dhamma, created by dhamma, an heir of dhamma.

In the brahmanical claim above (a), the term ‘brahma-’ in the three compounds
- brahmaja, brahmanimmita, and brahmadayada - can be translated
grammatically either as a masculine Brahma which refers to the bramanical
creator, or a neuter brahman which represents brahmanical ultimate reality.”
Therefore, from the above two parallel passages, the comparable context may
be arranged in two forms, according to two different translations of the term

‘brahma-’ as follows.

788 Gombrich, "The Buddha's Book of Genesis?," op. cit., pp. 163-165.

78 The distinction between the masculine Brahma (the creator) and the neuter brahman (ultimate reality) is mentioned in
Gombrich, "The Buddha's Book of Genesis?," op. cit., p. 165.



241

Table 3: Parallel descriptions of monks and brahmins

No. Brahmins Monks (Noble Implied Parallel
disciples)
1. Brahma’s children Tathdgata’s sons Mythical paternity & Spiritual
paternity
Brahma & Tathdgata
2. Born of Brahma’s Born of Tathagata’s Brahma’s mouth & Tathdagata’s
mouth mouth verbal teaching

3. Born of Brahma

Born of brahman

born of dhamma
(dhamma-ja)

Brahma & dhamma

brahman & dhamma

4. created by Brahma

created by brahman

created by dhamma
(dhamma-nimmita)

Brahma & dhamma

brahman & dhamma

5. heirs of Brahma

heirs of brahman

heirs of dhamma
(dhamma-dayada)

Brahma & dhamma

brahman & dhamma

From the table, two possible translations of brahma- suggest different sets of
parallels implied in the context. This may be summarised as follows:
1. The Tathagata & Brahma, the creator god
2. The Tathagata’s mouth (verbal teaching) & Brahma mouth.
3. The dhamma & Brahma, the creator god,;
or
The dhamma & brahman, the ultimate reality.

In both instances of the alternative translations of brahma-, it is apparent that
the semantic depth of the whole passage is not flat. In the brahmanical claim,”°
the passage first refers to Brahma’s mouth, but later on to the Brahma as a
whole. The same holds true for the passage regarding the noble disciple.””" At
the beginning, the context refers to the Tathdgata’s mouth, which implies his

verbal teaching, comparable to Brahma’s mouth. But later on, it refers to

70 This refers to the claim at D.IIL.81. ‘The brahmins are Brahma’s own children, born of his mouth, born of Brahma (or
brahman), created by Brahma (or brahman), heirs of Brahma (or brahman).’

™1 This refers to the claim at D.IIL.84. (A noble disciple) is the Blessed Lord’s own child, born of his mouth, born of
dhamma, created by dhamma, an heir of dhamma.’
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dhamma, which is comparable to Brahma, the creator, or brahman, the
ultimate. Therefore, to conclude readily that dhamma in the passage refers to
the Buddha’s ‘teaching’ merely because the passage begins with the phrase

mukhato jato, ‘born of mouth,” is to oversimplify the context of the passage.””

As to the question of what can be the actual meaning of dhamma and
dhammakaya in the passage, the study will examine the above two sets of

parallels one after another.

1) In the case that ‘brahma-’ refers to the masculine ‘Brahma’

In the case in which the term ‘brahma-’ in the three compounds’” is translated

- = 5794
as masculine ‘Brahma,’

the comparison of the first and the third parallels
suggests that the Buddha parallels both himself and the dhamma with the
brahmanical Brahma, the creator. Thus, he is equating himself with the
dhamma as well. The reason given immediately afterward reinforces this point:
‘Why 1is that? (tam kissa hetu) Because the Tathdgata is designated

" In other words,

‘dhammakaya, brahmakaya, dhammabhiita, brahmabhiita.
because the Tathdagata is entitled ‘dhamma-bodied’ (dhammakaya) and
‘dhamma-become’ (dhammabhiita), the noble disciples are then entitled ‘born
of dhamma,” ‘created by dhamma,” and ‘heir of dhamma’ as they are the
Buddha’s sons. In this manner, the sense of the Tathdgata’s paternity is
retained throughout the passage. The Tathdgata’s designations and the noble
disciples’ titles are thus connected together, implying that the term dhamma in
all these compounds, both the designations of the Tathagata and the titles for

his noble disciples, carries the same connotation. And it must be the

connotation that is comparable to the brahmanical Brahma, the creator.

792 Perhaps it can be said that to equate the Tathdgata with his verbal teaching resembles the equation of the whole being of
Brahma with his mouth.

793 As a reminding, the three compounds under discussion are brahma-ja, brahma-nimmita, and brahma-dayada.
794 Gombrich chooses to translate ‘brahma-’ in this instance as ‘Brahma.” Ibid., pp. 163-165.

"5 DIIL84. Tam kissa hetu? Tathdgatassa hetam, vasettha, adhivacanam ‘Dhamma-kayo iti pi Brahma-kayo iti pi,
Dhamma-bhiito iti pi Brahma-bhiito iti piti.
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In order to determine which connotation of dhamma is meant here, it is
necessary to understand the distinction between the Tathagata’s spiritual
paternity and the Brahma’s mythical fatherhood. According to the brahmanical
claim, Brahma can simply create brahmins through his mouth, out of his
desire.”” In contrast, the Tathagata’s ‘creation’ of a Buddhist noble disciple

through his verbal teachings involves the entire process of enlightenment.

As discussed earlier, the titles of the Tathagata’s true son as ‘born of dhamma,’
and ‘created by dhamma,” imply the person’s transformation from a worldly
human (puthujjana) into a noble one (ariya-puggala). His title as an ‘heir of
dhamma’ implies similar qualities he shares with the Buddha which indicates
the noble heredity. Therefore, the ‘dhamma’ constituting all these compounds
must refer to something which ‘transforms’ the person into noble states, so that
itself 1s comparable to the creator god. At the same time, it must refer also to
the shared qualities of the Buddha and his noble disciples which are distinct
from those of worldly people.

According to a general process of enlightenment documented in the second
chapter of this work,”’ the transformation (step 4) arises in succession of, and
as a consequence of, the realisation of truths. This step involves the elimination
of particular fetters, as well as the rise of new qualities.””® For example, in the
case of a Stream-attainer, it involves the destruction of defilements such as
doubt and uncertainty, along with the rise of various specific qualities such as
the unshakable confidence in the Buddha, dhamma, Sangha, and the perfect

virtues beloved of the noble ones (ariyakanta-sila). In such a circumstance, the

7% paul Deussen, V. M. Bedekar, and Gajanan Balkrishna Palsule, Sixty Upanisads of the Veda, 1st ed. (Delhi: Motilal
Banarsidass, 1980), pp. 414-415.

7 The general process of enlightenment outlined in the second chapter consists of five successive steps as follows:
1. The learning and practice according to the teaching.
2. The acquisition of realising tools.
3. The realisation of truths.
4. The transformation.
5. The proclamation of one’s own release.

8 For more details, see Table 1 in Chapter 2.
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dhamma which transforms a worldly human (puthujjana) into a noble disciple
(ariyasavaka) could be identified with either a defilement-uprooter, the

qualities arisen, or even both.

Thus, we need to determine which kind of dhamma could function as a
defilement eliminator and which dhamma can be the resultant quality. The
Patisambhidamagga provides an answer. It describes the function of the four

transcendental paths in eradicating different sorts of defilements, as illustrated

in the following table.

Table 4: Dhammas as Defilement Uprooters and their Results

799

No. Functioning Defilements eradicated Resultant Quality Noble State
Dhamma Attained

1 The path to the - all corruptions of view The fruit of the The Stream-
Stream-attaining (ditthasava) Stream-attaining | attaining state
state (sotapatti- - three other corruptions St;tj (sotapatti- (sotapanna)
magga) of strong degree leading to phala)

the state of loss

2 The path to the - coarse corruptions of The fruit of the The Once-
Once-returning sensual pleasure Once-returning returning state
state (sakadagami- | (kamasava) state (sokadagami)
magga) - part of corruptions (s}izl\‘fladagamz—

regarding rebirth phala)
(bhavasava)

- part of corruptions

regarding ignorance

(avijjasava)

3 The path to the - all corruptions regarding | The fruit of the The Non-
Non-returning state | sensual pleasure Non-returning returning state
(anagami-magga) | part of two other kinds of state (anagami- (anagami)

. phala)
corruptions

4 The path to the - all the last two kinds of | The fruit of The Arhatship
Arhatship corruptions Arhatship (arahanta)
(arahatta-magga) (arahatta-phala)

799 Ps.1.94. A similar message is delivered in the Ariguttara-nikdya, but with less details. A.I1.146-147. Herein, only ‘magga’
is mentioned, without being separated into four paths. Elsewhere in the Patisambhidamagga [Ps.117], similar statements are
made regarding the functions of the four noble paths. It is said that each path, when one cultivates it to certain extent,
particular fetters will be abandoned, and particular proclivities will be exhausted. Even though the passage clarifies which
kinds of fetter (samyojana) and proclivity (anusaya), instead of intoxicants (@savas), are eradicated by each path, what is
consistent is that these paths function in an eradication of different levels of defilements.
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Once a particular ‘transcendental path’ eradicates particular defilements, new
resultant qualities arise. These ensuant qualities could be called collectively

‘transcendental fruits,” as included in the table.

It is thus most likely that the dhammas which transubstantiate a person into
noble states are the ‘transcendental paths and fruits,” as listed in Table 3 above.
They are, therefore, comparable to Brahma, the creator. As these
supramundane paths and fruits, being transcendental (lokuttara), can be
regarded also as ‘shared properties/qualities’®” of the Buddha and his noble
disciples which distinguish them from worldly people (lokiya puthujjana), the

above conclusion is fortified.

As discussed above, the connection of the Tathdgata’s designation®' as the
reason for the true son’s titles*”” renders it necessary that the term dhamma in
all compounds in both cases carries the same connotation. Thus, it can be
concluded heuristically that the term dhamma as the first constituent of the
compound dhammakaya and dhammabhiita refers to these transcendental paths
and fruits. These may be collectively called ‘transcendental realities.” This
agrees with the conclusion made in the chapter 2 regarding ‘seeing the dhamma
and seeing the Buddha,” that the essence of the Buddha should refer to

transcendental realities/qualities which are ‘incorruptible.’

The study will now turn to examine another possible case, where the term

brahma- in the compounds is translated as brahman.

2) In the case that ‘brahma-’ refers to the neuter ‘brahman’

890 This need not mean that all the noble ones possess all transcendental paths and fruits. Strictly speaking, the dhamma as
‘essence’ of the Buddha and Arhat disciples should be ‘nibbana’ or the final fruit (arahattaphala), for once they have
attained the Buddhahood and Arhatship their spiritual qualities are transformed and they have passed beyond the earlier
paths and fruits by means of permanent destruction of certain defilements. Likewise, the noble disciples of lower levels
should not have possessed the higher paths and fruits. Nevertheless, as the word ‘heir’ indicates, while the properties shared
by the father and the son must be of the same sort, they can be of different levels. In other words, the properties the son
inherited from his father may be less than that belonging to the father. In a similar way, the qualities/properties possessed by
the noble disciples could be of lower level than that possessed by the Buddha, but they must be of the same kind (in this case
— lokuttara) that differs from the qualities/properties of worldly persons.

891 This refers to the designations dhammakaya and dhammabhiita.

892 This refers to the titles dhammaja, dhammanimmita, dhammadayada.
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In the other case in which the term brahma- is translated as ‘brahman,’®® the

804 the third parallel®® suggests that the term dhamma in the passage

ultimate,
equals ultimate reality, but in the Buddhist sense. This directly precludes the
interpretation of the term dhamma in the passage as the Buddha’s ‘verbal
teaching,” while allowing its interpretation as ‘transcendental reality.”®*® The
equation of the Buddha and dhamma, as well as the connection between the
Buddha’s designation and the titles of his ‘true son’ is implied in the same

manner as in the above case.

Thus, the translation of ‘brahma-’ in the brahmins’ titles either as the
masculine Brahma or as the neuter brahman leads to the same conclusion. It is
concluded that the term dhamma constituting the compound dhammakaya
refers to ‘transcendental reality.” It refers to the dhamma that is the
incorruptible Buddha’s essence; *’ dhamma which gives birth to noble
disciples, dhamma which is the shared quality of the Buddha and his noble

disciples which distinguishes them from worldly people, and dhamma the

803 Most scholars are more inclined to choose this translation. For example, see Geiger, "Dhamma Und Brahman," op. cit.;
Harrison, op. cit., note 20, p. 78. In the latter references, Harrison refers to a number of scholars who translate ‘brahma-" in
this case as ‘brahman,” which Harrison himself thinks more correct. Gombrich, while translating the term in this case as the
masculine ‘Brahma,” acknowledges also the possibility of translating it as the neuter ‘brahman.” Gombrich, "The Buddha's
Book of Genesis?," op. cit., p. 165.

80% As Geiger states, “Urspriinglich umfasst dieses Wort die Summe aller der geheimnisvollen magischen Krifte, die im
Opfer und in der priesterlichen Tatigkeit enthalten sind.” Geiger, "Dhamma Und Brahman," op. cit., p. 74. Gombrich,
however, takes brahman to mean ‘true Veda’ of which the original meaning is simply ‘knowledge.” Gombrich, "The
Buddha's Book of Genesis?," op. cit., p. 165. Cf. Gombrich, "Recovering the Buddha's Message," op. cit., p. 12.

805 As a reminding, the ‘third parallel’ refers to the parallel of the term ‘dhamma’ in the three titles of Buddhist noble
disciples (dhammaja, dhammanimmita, dhammadayada) with the term ‘brahman’ in the titles of brahmins (brahmaja,
brahmanimmita, brahmadayada.)

896 Geiger takes the word ‘brahman’ here to be synonymous to Buddhist nibbana. Geiger, "Dhamma Und Brahman," op. cit.,
p. 76.

897 Here, we may note a Chinese Agama reference that corresponds to this conclusion. The passage refers to ‘dhammakdya’
as being the ‘essence’ of the Buddha.

This occurrence of fa-shen (dharmakaya), found in the Samyuktagamasiitra (T.100.11.445¢.), has no Pali parallel. This is
recorded in a separate piece of siitra from the main Samyuktagama (T.99) and its school affiliation has not yet been ascribed.

In this siitra, the Buddha converses with his relatives, saying that it is wrong to identify the Tathagata with form, sensation,
perception, volitional activities, or consciousness. In other words, it is wrong to recognise the Tathdgata by means of the five
aggregates subject to clinging (parica-upadanakkhandha), for he has eradicated their root so that they cannot arise again, as
if a person cut off the whole trunk of a palm tree so that it cannot rise again.

A relative, then, says that the Tathdgata is comparable to a hundred thousand year-old Sal tree (P. sala). All its leaves and
branches have fallen away and all that remains is its pith. The Buddha, as all of his fetters have been uprooted and the four
kinds of wrong views have been completely eradicated, only his dhammakaya, which is true and perpetual, remains.

Here, the term dhammakdaya is used in a sense of the true essence of the Buddha; the essence that manifests as his mind is
perfectly purified.
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‘verbal expression’ of which is regarded as the Buddha’s verbal teaching.
Therefore, the present study concludes that dhamma as ‘transcendental reality’

is the ‘true body’ of the Buddha.

While a conclusion is proposed here to some extent, it can be useful to examine
further implications from the parallel usage of the term dhamma and brahma
elsewhere. Such may add further understanding to the present conclusion

regarding the four designations of the Buddha.

Implications from Parallel Usage of Dhamma and Brahma

Of the four designations of the Buddha, scholars note also the parallel usage of
‘dhamma’ and ‘brahma’ that seems to equate the dhammakaya with
brahmakdaya and dhammabhiita with brahmabhiita.™® Such a parallel can be
found also in other passages where brahmacakka replaces dhammacakka.®™
Horner notes the analogue of brahmayana to dhammayana, Brahmajala to
Dhammajala, and another passage where brahmacariya and dhammacariya

810
appear to correspond.

The parallel usage of the two terms appears to have some significance. On their
own, both terms can carry different connotations. But their analogous usage
restricts their possible interpretations. It can be observed that, whenever both
terms are mentioned in parallel, they usually refer to the stage of highest purity,

namely, the stage where fetters have been uprooted.

The parallel between dhammayana and brahmayana points to this direction. In

Magga-samyutta, the noble eightfold path is entitled either ‘the path to/of

811 «

brahma-" (brahmayana),” " ‘the path to/of dhamma’ (dhammayana), or ‘the

808 Geiger, “Dhamma Und Brahman,” op. cit.; Horner, “Early Buddhist Dhamma,” op. cit., pp. 117-118; Theodore
Stcherbatsky, The Conception of Buddhist Nirvana (Delhi: Motilal Banarsidass, 1977), p. 52; Gombrich, "The Buddha's
Book of Genesis?," op. cit., p. 165.

P MLL69-71, S.11.27, AILY, AIIL417-419, A.V.33-38 .
819 Dhammacariya-sutta, Sn.49.
811 This can be translated as “the best path.” DA.IIL865. Cf. S.V.4-6; Harvey, The Selfless Mind, op. cit., p. 271.

While the term yana is used usually in the sense of ‘vehicle,” its meaning in the ancient Indian traditions is ‘path.” As
brahmayana and dhammayana in this passage refer to ‘the noble eightfold path’ that one needs to practise by oneself, they
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supreme path of victory in the battle’ (anuttara sanigamavijaya).®'* It is because
such a noble path, once cultivated and frequently practised to the degree that
one ‘is endowed with it’ or ‘has attained it,” is destined to experience the

813 Hence, the terms dhamma and brahma

removal of lust, anger, and delusion.
in this case refer to the state of supreme purity, where all fetters are uprooted,

or at least they signify the ‘best’ state.

The same could be said for the parallel of dhammacariya and brahmacariya.
Although these two compounds are normally used in different senses,”'* in the
passage where they appear to be parallel, both are said to be the highest ways

of living.*"

It is likely that the analogue of both terms in the compound dhammakaya,
brahmakaya, dhammabhiita and brahmabhiita in the Agganna-sutta can be
understood in the same way. The notion of the compound ‘brahmabhiita’
found elsewhere seems to affirm this point. This compound always refers to an
Arahat, who has eradicated all defilements.®'® Sometimes, an Arahat is
described as ‘living with his self become brahma’ (brahmabhiitena attana

517 In these cases, the Arhat is described sometimes as living in peace

viharati).
without burning himself or others, being satisfied, extinguished, tranquil, and
experiencing happiness presently.®'® Sometimes, an Arahat, who lives with his

self become brahma, is explained as passionless, as opposed to worldly people

are, then, translated here as ‘path to brahma’ and ‘path to dhamma’ respectively. (Thanks to Prof. Richard Gombrich who
brought such an ancient meaning of ‘yana’ to my attention.)

812 The Pali ‘sarigdmavijaya’ could be translated either as a tappurisa compound ‘victory in the battle’ or a bahubbihi
compound ‘having victory in the battle.” In this case, the compound refers to the noble eightfold path, which is not the
victory itself but leading to the victory. Therefore, it is translated here as a bahubbihi compound, literally ‘the path to which
the victory in the battle belongs.’

8139 v.5-6.

814 The former generally refers to the renunciation (living the holy life), while the latter to the virtuous observances (living
the righteous life).

815.9n.49.
816 S 111.83.
817 For example, see M.1.348-349, M.1.413, A.11.208-211.

818 o anattantapo aparantapo ditthe va dhamme nicchdto nibbuto sitibh¥to sukhapatisamvedi brahmabhiitena attand

viharati. M.1.348-349, M.1.413, A.11.210-211.
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who passionately seek material properties. *'

Therefore, this compound
indicates the state of having eradicated all traces of defilements and sufferings -

that he becomes one with the ultimate peace and happiness.

As Geiger remarks, the word brahman here is synonymous to nibbana.*** He

»821 822

notes also the use of the word ‘brahmapatha’™"" which, in a Pali manuscript,
is glossed as ‘amatapatha’ - the way to the deathless. It is expressed explicitly
that ‘brahma-" in the passage is to be understood as Nibbana, ‘the undying,’

which is the highest goal of Buddhists.

On the whole, it appears that the terms dhamma and brahma constituting four
designations of the Tathagata are used in the sense of the ‘highest.” It 1s most

likely that they refer to either Nibbana or Arhatship (arahatta).

This is in line with our earlier conclusion that the term dhamma in the
designations of the Buddha refers to ‘transcendental states’ (lokuttara
dhammas), the highest of which that is the essence of the Buddha is Nibbana.
According to Buddhist philosophy, the dhammas that ‘create’ or ‘give birth (in
the noble clan’ to a Buddhist disciple could be referred to also as the ‘highest’
or ‘ultimate,’ as they transcend the realm of samsara. These are systematised in
Buddhist philosophy as the ninefold transcendental dhamma (navavidha
lokuttara dhamma), subsuming the four noble paths, their corresponding fruits,
and Nibbana. Thus, from all implications discussed above, the present study
concludes that the term dhamma in the compound dhammakaya and
dhammabhiita refers to the ninefold transcendental dhamma, and more

specifically ‘Nibbana.’

$19 MLIL.160-162.
820 Carter, Dhamma, op. cit., n. 130, p. 34 referring to Geiger, "Dhamma Und Brahman," op. cit., pp. 76-77.
521 AIIL346.

822 phayre MS. (in Burmese characters), in the India Office Library. [Information from the preface of Edmund Hardy, The
Anguttara-Nikaya V.3 (London: Pali Text Society : Distributed by Routledge & Kegan Paul, 1976)., p. v.]
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Possible Meanings of Dhammakaya in the Aggariiia-sutta

In the above discussion, the present study translates the term dhammakaya
tentatively as an adjective ‘dhamma-bodied’ which refers to the embodiment of
the Buddha’s nature in (transcendental) dhamma, as Harrison suggests. Based
on the present conclusion that its main component, dhamma, refers to Nibbana
or transcendental states, the dhammakaya as an adjective conveys the meaning
that the Buddha has transcendental dhamma or Nibbana as his ‘body.” As
dhammakaya in this instance designates the Buddha, such a translation as an
adjective is naturally reasonable. Nevertheless, it can be useful to consider

further whether other translations of dhammakaya as a noun are possible also.

From the context of the passage, there seems to be no indication that would
preclude the translation of the term as a substantive. Thus, it is possible to try
the other two grammatical forms, proposed at the beginning of the chapter,

which will give the translation of the compound as a noun.

In the first alternative grammatical form, as a kammadharaya compound, the
translation of the term dhammakdaya will be ‘the body that is transcendental
dhamma’ or ‘the body that is Nibbana.’ In this sense, the Buddha is identified

with the body which is the transcendental dhamma or nibbana.

In the other alternative translation, as a tappurisa compound, dhammakaya is
translated as a ‘body of transcendental dhamma’ or the ‘body of Nibbana.’
Also, in case the component ‘kaya’ is translated as ‘collection,” the compound
term dhammakdya may be translated as a ‘collection of transcendental
dhammas.” All these make three possible senses of the term dhammakaya as a
substantive to be determined. As the term dhammakaya in this instance
designates the Tathdgata, hence its three possible translations as a substantive

convey the meanings that the Tathagata is either:

1. the body that is transcendental dhamma or Nibbana,

2. the body of (or pertaining to) transcendental states or Nibbana, or
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3. acollection of transcendental dhammas.

The first translation gives a similar sense as that of the translation of the term as
an adjective, as discussed above, that the Tathdgata’s body is the
transcendental dhamma(s) or Nibbana. The only difference is the shift of
identification of this dhamma-body,” from ‘belonging to the Buddha’ to ‘itself
being the Buddha.” *** This translation is possible, considering from the parallel
usage of dhammakaya and dhammabhiita. The Buddha ‘has become’ (bhiita)
identified with the transcendental dhamma or Nibbana, and the dhamma 1s thus
his body or his nature. Thus the Buddha is the body that is transcendental

dhamma, or Nibbana.

In this context, it can be helpful to recollect how our study has arrived at the
conclusion that the component ‘dhamma’ in the Tathagata’s designation refers
to ‘transcendental dhamma.” To reiterate, the titles of the noble disciples are
connected with the designations of the Tathatata by means of this reasoning;
because the Buddha is ‘dhamma-bodied’ and ‘become dhamma,’ thus ‘his son’
can be entitled ‘born of dhamma,” ‘created by dhamma,” and ‘an heir by
dhamma.” The term dhamma in all these compounds carries the same
connotation that it is comparable to the °‘creator,” or the dhamma that
‘transform’ a worldly human into a noble one. This refers to transcendental

‘paths’ and ‘fruits.’

Considering the parallel usage of dhammakdya and dhammabhiita with
brahmakaya and brahmabhiita, the study arrives at an alternative conclusion

that the term dhamma in the passage should refer to Nibbana or Arhatship, the

823 As stated at the beginning, the English expression as ‘dhamma-body’ corresponds to both translations of dhammakaya as
a substantive, i.e., ‘body that is dhamma’ and ‘body of dhamma.’ For the sake of simplicity and understanding, the present
work refers sometimes to dhammakdaya as a noun simply as ‘dhamma-body.’

824 Some interpreters may prefer Buddhaghosa’s interpretation at DA.IIL.865 that the Buddha is embodied in dhamma, i.c.,
his nature is expressed in dhamma (his teachings). However, rather than limiting itself to that particular Theravadin
interpretation, our present study would prefer broader interpretations as the translation allows.

When translating the term as an adjective, as the Buddha ‘has dhamma as body’ or as ‘his body is dhamma,’ thus it can be
said that ‘the dhamma-body’ or ‘the body which is dhamma’ belongs to him. But when the term is translated as a noun, it
means the Buddha is ‘the body that is (transcendental) dhamma.” In other words, the dhamma-body (the body which is
dhamma) itself is the Buddha.
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fruit of emancipation. Indeed, it is possible also to say that Nibbana itself can
‘transform’ a human as well, for the realisation of Nibbana engenders the

825

transformation from worldly people to noble ones.””” The study thus concludes

that the term dhamma in all these compounds refers to ‘transcendental

dhamma(s).”**°

The significance of the above conception lies in the fact that the meaning of
‘dhamma’ is determined by °‘its function’ as ‘transformer’ or ‘defilement
eradicator.” Each transcendental path or fruit can be understood as a totality of
various qualities. As an example, the Stream-attaining path (sotapattimagga)
can be composed of eight constituents of the noble eightfold path in the level of

Stream-attaining state. **’

Thus, the path itself is the ‘whole,” the ‘totality’ or
‘entirety’ of all path-constituents in the corresponding level. It is possible that
different path-constituents may perform different functions in the elimination

of defilements. Nevertheless, the effective elimination of corresponding fetters

825 As the Dhammacakkappavattana-sutta suggests, there can be different levels of the realisation of the four noble truths.
These many levels may well correspond to different levels of transcendental states. (See note 337 p. 86 and the
corresponding discussion in the same page. Cf. pp.120-121.) The learners (sekha-puggala) from the Stream-attainer
(sotapanna) to the Non-returner (andgami) have realised Nibbana also to their corresponding degrees.

826 Cf. Harvey, The Selfless Mind, op. cit., pp. 233-4. Here, Harvey suggests different meanings for the component ‘dhamma’
in dhammakdya and dhammabhiita; that in dhammakaya it means ‘the noble eightfold path’ and in dhammabhiita it means
‘Nibbana.’

8275.v.348.

As to the identification of the transcendental paths and the noble eightfold path, a number of scholars provide interesting
explanations in regard to the different levels of the ‘path.” For example, Harvey explains the development of the threefold
path in different levels up to the point where Arhatship is attained:

With each more refined development of the virtue-meditation-wisdom sequence, the path spirals up to a higher level,
until the crucial transition of Stream-entry is reached. The holy path then spirals up to Arahatship.

Peter Harvey, An Introduction to Buddhism: Teachings, History, and Practices (Cambridge [England]; New York:
Cambridge University Press, 1990), pp. 70-71.

The above explanation on how the threefold path functions suggests the same kind of development for the noble eightfold
path, because the two paths correspond to one another, as the nun Dhammadinna explains to the householder Visakha.
[M.1.301.] Hence, another scholar explains the function of the noble eightfold path in the same way:

[R]ight concentration, again, becomes the basis of right views, right aspirations, and other steps of the noble
eightfold path, which is now experienced on a higher level, and this spiral-like progression is continued until
complete liberation is attained.

Govinda, The Psychological Attitude of Early Buddhist Philosophy and Its Systematic Representation according to
Abhidhamma Tradition (Delhi: Motilal Banarsidass, 1961), pp. 69-70.

Besides, in the same way as it is composed of the path constituents, the fruit that is the Stream-attaining state (sotapattiphala)
can be said also to be composed of release (vimutti), knowledge of one’s own realease (vimuttifianadassana), happiness
corresponding to release (vimuttisukha), and so on, in the level of Stream-attaining. Thus, a Stream-attainer (sotapanna) is
described as being possessed of the tenfold quality of non-trainee (asekhadhamma), to an extent. (See note 407 for details of
the tenfold qualities.) Note that these qualities are mentioned here merely to be an illustration, but not exhaustion of all
qualities.
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(samyojanas) requires the ‘whole’ or ‘totality’ by which the particular ‘path’ is
named. In other words, the effective functions of individual path-constituents
are ‘dependent’ of this ‘whole’ or ‘totality’ which is identified with the
particular ‘path.” Thus, the text mentions the eradication of particular fetters in
accordance with different levels of the functioning path, from parth to the
Stream-entry (sotapattimagga) to the path to Arhatship (arahattamagga).®
Therefore, the particular path is not a mere ‘collective title’ of the path-

constituents but the ‘essential totality’ by which a ‘body’ is defined.**

The dependence of functions of individual constituents on the ‘totality’ of the
particular transcendental path allows its definition as a kind of ‘body.” The
same could be said for transcendental fruits (lokuttara phala) and nibbana.
Thus, the transcendental dhamma itself can be defined as a ‘body.” This
supports the possibility of the translation of dhammakaya as a ‘body that is

(transcendental) dhamma.’

In regard to the second and third alternative translations, the same criterion may
be employed. The ‘dhamma’ in question is arrived at by its ‘function’ and
‘efficacy,’ it is more likely that the translation of such transcendental dhamma
should be as ‘body’ rather than ‘collection.” The translation of dhammakaya as
a tappurisa compound is also possible, considering that it refers to ‘body

pertaining to (a particular) transcendental state’ - a path, fruit, or nibbana.’

That being the case, it seems possible to translate the term dhammakaya either
as an adjective or a substantive. The term can be translated as ‘having
(transcendental) dhamma as body,” ‘the body that is transcendental dhamma,’

or ‘the body pertaining to transcendental state.’

To conclude, the present section has examined the context of the term

dhammakaya as a designation of the Buddha in accordance with the

828 pg 1.96.

829 As a reminder of the criterion that distinguishes a ‘body’ and a ‘collection,” see illustration 1 and the surrounding
discussion.
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implications provided by the passage. These refer to implications from the
definition of Tathdgata’s true son, from the parallel descriptions of monks and
brahmins, and from the parallel usage of the term dhamma and brahma in the
designations of the Buddha. It concludes that the term dhamma in the
designation dhammakaya refers to transcendental dhammas or Nibbana, and
that the word dhammakdya can be translated either as ‘having dhamma as
body,” ‘body that is dhamma,” or ‘body pertaining to dhamma,” where

‘dhamma’ refers to transcendental dhamma or nibbana.

In the next part, the study will examine another Pali passage that is related to

Paccekabuddhas, the self-enlightened persons.

Dhammakaya and Paccekabuddhas

A Paccekabuddha is counted as one of the two types of Buddhas.* According
to Buddhist philosophy, a Pacceka-buddha is a person who is of the highest
wisdom of realisation that he can be self-enlightened, in the same way as a
Buddha can. However, he is said to lack teaching ability in that he cannot teach
others to obtain enlightenment in the same way as the Buddha can. Therefore, a
Paccekabuddha does not need a teacher to lead him to his enlightenment, nor is
he himself a teacher. This is perhaps one of the reasons why Pacceka-buddhas

are described usually as travelling alone like the single horn of a rhinoceros.®'

830A177.

Some scholars argue that the concept of a Paccekabuddha is originally non-Buddhist, and that it has been included into
Buddhist texts later. A reason given is that the references to Paccekabuddhas are found also in the canon of Jainism.
Gombrich proposes also that the assimilation of the concept regarding Paccekabuddhas into Buddhist canon could have
resulted from an actualisation of ‘an interstitial category’ inferred logically. Norman, likewise, claims that the concept
regarding this type of enlightened beings is ‘pre-Buddhist’ and ‘pre-Jainist.” The issue is discussed in detail in K. R. Norman,
"The Pratyeka-Buddha in Buddhism and Jainism," in Buddhist Studies: Ancient and Modern, ed. Philip Denwood and A. M.
Piatigorsky, Collected Papers on South Asia, No. 4. (London: Curzon Press, 1983).

However, this can be looked at also from a different angle. In the Buddha’s time, Buddhism was not regarded by the Buddha
and his disciples as a particular ‘school of thought.” Rather, it seems to be seen as ‘a way of practice’ or ‘a way of life.” The
Buddha’s main concern of delivering his teaching is the enlightenment or the realisation of truth. Considering the
characteristics of his speech discussed earlier, it is more likely that the Buddha does not think of Paccekabuddhas as
‘Buddhist’ or ‘non-Buddhist’ but rather enlightened beings. The same holds true for his statement regarding any types of
noble disciples. For example, the Buddha would call anyone who possesses qualities of a Stream-attainer as a ‘Stream-
attainer’ (sotapanna). The categorisation of ‘Buddhist” and ‘non-Buddhist’ by means of ‘registering’ to a ‘particular school
of thought’ seems to be a later classification or mere scholarly definition or differentiation for the convenience of discussion
proposed within the academic arena.

81 Although the Pali word ‘khaggavisana® could mean either the ‘rhinoceros’s horn’ or the animal ‘rhinoceros” itself, this
work chooses the former definition for it better symbolises the Paccekabuddhas’ solitude.
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Due to his enlightening superiority and purity, a Paccekabuddha is then ranked

as second to the Buddha, and is said to be the second superior field of merit.***

Buddhist traditions hold that many Pacceka-buddhas can arise in the world in
the same age,”” while only one Buddha can arise in the world at a time.

Pacceka-buddhas are persons who deserve people’s veneration by stipas

834 835

(thuparaha),” who possess human essence (sattasara), ~ are free from
trouble (anigha), desireless (nirdsa), free from grief (visalla = removed of the
dart), well-enlightened, superior men (naruttama),®° having great powers

(mahanubhava), and whose craving for rebirth is exhausted.*’

In the Apadana literature, besides the life history of the Buddha and his
disciples, a section is devoted to a depiction of the characteristics of Pacceka-
buddhas. This section is entitled ‘Paccekabuddhapadana.’ At verse 52 of the
section, there 1s a mention of the dhammakaya in relation to Paccekabuddhas.

The verse states:

Mahantadhamma bahudhammakaya,
cittissara sabbadukkhoghatinna;
udaggacitta paramatthadasst,
sthopama khaggavisanakappa.
Ap.L.13.

(The Paccekabuddhas) whose dhamma(s) is great, having many dhammas as body (or
having many dhamma-bodies), whose mind is independent (without attachment), have
crossed beyond the river of all sufferings, whose minds are delighted, seeing (the seers
of) the supreme welfare, comparable to siha (who is the king of forest animals), and
the (single) horn of a rhinoceros.

In this verse, many of the words seem to carry various connotations in
themselves. In the first line of the verse, two compounds performing the

adjectival function of qualifying Paccekabuddhas are mahantadhamma and

832 The first superior field of merit is the Buddha. M.II1.254.

83 In Isigili-sutta, the Buddha relates to monks that there were five hundred Paccekabuddhas living together at the Isigili
mount in Magadha. MLIIL68.

S DI1L142-143.

835 This agrees with the meaning of ‘dharmakaya’ in a Chinese Agama reference. For more details, see note 807.
$3° MLIIL69.

$TMIILT1.
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bahudhammakaya. The former could be literally translated as ‘having great
dhammas’ or ‘whose dhammas are great.” To consider what is meant by the
term dhamma(s) in this compound, it may be helpful to look at the preceding

verses, which occur at the beginning of the same story.

Immediately preceding the verse in question, there are two other verses

referring to Paccekabuddhas in general. They are described as follows:

They whose virtue is very pure, whose wisdom is supremely purified, whose minds are
composed, being vigilant, gifted with introspection, the seers of superior dhammas,
cognise the dhammas composed of the path’s constituents and elements of
enlightenment. The wise ones, having cultivated three kinds of deliverances, do not
proceed to discipleship in the Buddhas’ teaching, and become Paccekabuddhas who
are self-enlightened.®*®

These verses describe the Paccekabuddhas as ones possessed of supreme
purity, wisdom, wakefulness, composure, and having the ability for seeing and
knowing. In other words, they are full of realising capacity, and so they finally
become self-enlightened ones. Then, it is probable that the term ‘dhammas’ in
the qualitative compound mahantadhamma ‘having great dhammas’ means
dhammas pertaining to such capacity for realisation. Certainly, these qualities

of Paccekabuddhas are great, compared to those of the noble disciples.

The latter compound qualifying the Paccekabuddhas is ‘bahudhammakaya.’
Grammatically, this compound could be translated in two different ways:

‘having many dhammas as body’ or ‘having many dhamma-bodies.’

In the first translation, the compound bahudhammakdaya is considered as a
bahubbihi compound. It is composed of two elements: 1) the kammadharaya
compound ‘bahudhamma’ = many dhammas and 2) another component ‘kaya.’
Its grammatical analysis is ‘bahudhamma kaya yesam te bahudhammakaya
(paccekabuddhd)’ = those whose bodies are many dhammas; they are called
‘those having many dhammas as body.’ In the last translation, the compound is

a bahubbihi compound composed of 1) the prefix ‘bahu’ and 2) a

838 Ap.L.13.
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kammadharaya or a tappurisa compound, ‘dhammakdya’ = ‘body that is

dhamma’ or ‘body of dhamma.’

The first translation seems to convey the meaning that a Paccekabuddha has
many dhammas as his body, where ‘many dhammas’ refer to the qualities or
the capacity of self-enlightenment. The latter implies that a Paccekabuddha
could have more than one ‘body that is dhamma.’ This may be possible also, as

there is no indication in the early text that dhammakaya must be singular.*

It may be argued that, it is not probable for an enlightened being to possess
many dhammakayas at the same time. This is because, once a noble one has
attained a higher transcendental level, this ‘totality of his qualities’
(dhammakdaya) has been already transformed, because of a further permanent
destruction of certain defilements (in which case we call them ‘uprooted’), so
that he is no longer possessed of a lower level of transcendental state

(dhammakaya), which is less pure.**

Nevertheless, the information provided in
the canon seems insufficient to determine this with certainty. Therefore, this
study holds that both translations are possible. In any case, the verse conveys
the meaning that a Paccekabuddha has dhamma(s) as his body (or bodies) or
that he also possesses many dhamma-bodies. In other words, they are also
‘dhamma-bodied’ - where ‘dhammas’ refers to the qualities pertaining to self-
enlightenment. Here again, we note the connection between the term

dhammakdaya and enlightenment.

839 As Harrison states, the understanding that dhammakdaya must be singular is ‘later traditional belief’ that links the
dhammakaya with other words for reality such as dhammata, dhammadhatu, etc. Harrison, op. cit., pp. 44, 48.

As the present study has observed above, in regard to dhammakaya and the Buddha, the dhammakaya may be identified with
any transcendental path, fruit, or nibbana. This seems to allow the possibility of different levels of dhammakaya. The study
of dhammakaya and noble disciples, later in this chapter, will affirm this point.

840 This may be one of the reasons why a noble disciple is not subject to ‘regress,” and he thus entitled ‘avinipatadhama,’
meaning ‘whose nature is not to fall.’

This work is aware of the dispute among early Buddhist schools regarding this issue, as to whether a noble disciple is subject
to retrogression, as made informative by Masuda. [Jiryo Masuda, "Origin and Doctrines of Early Indian Buddhist Schools,"
Asia major 2 (1925): 1-78.] However, this study determines the issue mainly in accordance with the philosophy embedded in
the Pali canon, as stated in the ‘methodology.” It hopes also that future research may be able to demonstrate how such
seemingly different viewpoints of the early Buddhist schools could be reconciled with further study regarding dhammakaya
as found in early texts of those schools.
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A further point that can be drawn from this passage is the meaning of dhamma
in the term dhammakdya, where it is used as an adjective. The adjectival
dhammakaya in the case of Paccekabuddhas 1s comparable to that in the case
of the Buddha’s designation. We noted earlier that scholars tend to interpret it
as ‘teaching.” However, this does not work with the adjective ‘dhammakaya’
referring to Paccekabuddhas, as they do not need a teacher, and they

841 This then reinforces

themselves are not ‘teachers,” but ‘enlightened beings.
the notion that the term dhamma in the adjective ‘dhammakaya’ refers to
‘qualities pertaining to enlightenment’ which are transcendental states or

qualities.

Some might like to argue that the Buddha and Paccekabuddhas are not the
same. As the Buddha is a teacher, then it should be fine to say that he ‘has
teaching as body.” However, this is unlikely. It would be strange to differentiate
that the component ‘dhamma’ of the adjectival dhammakdya refers to
‘teaching’ in the case of Buddha, while allowing it to refer to ‘transcendental
qualities’ in the case of Paccekabuddhas. For such would give an impression
that a Buddha is a ‘non-enlightened being,” which is incorrect. This, again,
strengthens our earlier remark that the term dhamma as a component of
dhammakaya in the Agganna-sutta and dhamma as a component of
dhammavinaya as in the Mahaparinibbana-sutta, are of different nature. To
equate them means taking the risk of an overgeneralisation. The study of this
passage thus reinforces our earlier conclusion regarding dhammakaya and the
Buddha that the component dhamma in the adjective dhammakdya does not

refer to ‘teaching,” but ‘transcendental qualities/states.’

Need’s recent research, which mentions also the occurrences of dhammakaya
in the Apadana literature, understands the compounds ‘mahantadhamma’ and

‘bahudhammakdaya’ in this passage as instrumental case. It thus translates both

84! Even though some Paccekabuddhas might have taught, their discourses are brief and mainly concerned with the praise of
solitude, rather than containing instructions on how to practise oneself in order to gain spiritual realisation. See Ap.7-14.
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99 842

compounds as “by way of the great dhamma and ‘by way of

bahudhammakaya™* respectively. Apparently, Need is aware of such a ‘later

* 8% that necessitates dhammakaya as

understanding in Buddhist tradition
singular. Thus, perceiving that the word ‘bahudhammakaya’ indicates a

plurality, he comments:

Bahudhammakaya 1is, of course, unusual and difficult to render. “Bahu” generally
indicates number rather than scope, and yet the term is perhaps in apposition to
mahantadhamma. Further, it is unclear whether the term modifies dhamma or kaya -
although dhammakdaya is not plural, the sense could be “manifold body of dhamma,”
rather than “body of manifold dhammas.”***

In any case, Need’s translation of both compounds as instrumental case
indicates that the ‘bahu-dhammakaya’ mentioned in the passage is instrumental
to the Paccekabuddhas’ enlightenment. Again, this agrees with the above
conclusion that dhammakaya performs a function of defilement eliminator or

transformer, so that it is ‘instrumental’ to the enlightenment.**

In conclusion, the study in this section adds further information that
dhammakaya is significant not only to the Buddha but also to the

enlightenment of Paccekabudhas.

The study will now proceed to examine further the meaning of dhammakaya in

relation to noble disciples.

Dhammakaya and Noble Disciples

Other than its relation with the Buddha and Paccekabuddhas, a Pali canonical
reference mentions also the relation of dhammakdya with Buddhist noble

disciples. This is found in the seventeenth story of the Theriyapadana which

82 Need, op. cit., p. 379.
83 Ibid.

84 Harrison, op. cit., p. 48.
845 Need, op. cit., p. 380.

846 Need seems to share this conclusion. He refers to references to dhammakaya found in different sets of texts, especially
passages where a monk expresses that he has seen the Buddha by way of his dhammakdaya but not by way of his ripakaya.
Need interprets this expression as an indication that dhammakaya is ‘instruments.” Ibid., p. 382.
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records the autobiography®*’

mother of the Buddha.

of the great nun Gotami - the aunt and foster

In this particular account, the great nun considered her day of passing and went
to see the Buddha for the last time. On the way to the Buddha’s residence, her
declaration to female lay supporters, who lamented on her parting, indicates her
state of being an Arhat, who has completely destroyed all fetters (samyojanas),
and whose trace of rebirth has been uprooted.®*® In the first part of her
acknowledgement regarding her intention of passing, in the presence of the
Buddha, she makes the comparison of her motherhood to the Buddha’s

fatherhood. The relevant lines are as follows:

31. Aham sugata te mata tvam ca dhira pita mama;
saddhammasukhado®"’ natha, taya jat’amhi gotama.

32. Samvaddhitoyam sugata riipakayo maya tava;
anindiyo®”” dhammakayo®' mama samvaddhito taya.

33. Muhuttam tanhasamanam khiram tvam payito maya;
taya’ham santam accantam dhammakhiram hi payita.

Ap.532.

31. I am your mother, O the well-gone one; and, O the wise, you are my father;

O Gotama, the refuge who gives happiness of truths, I have been born through you.
32. This physical body of yours, O the well-gone one, was brought up by me;

The blameless (pleasurable) dhamma-body of mine was brought up by you.
33. You were fed by me the milk that could relieve thirst (only) momentarily;

But I was fed by you the dhamma-milk that is perpetually peaceful.

In this passage, a comparison is made between worldly motherhood and
spiritual paternity, the fostering of the physical body and that of the dhamma-
body, the thirst-relieving efficacy of ordinary milk and the milk that is

dhamma. In all cases of such a comparison, the superiority of the spiritual side

87 According to the Buddhist tradition, it was customary that an Arhat who was going to pass away in the Buddha’s time,
would come and acknowledge his/her parting in the midst of the assembly presided by the Buddha. Such acknowledgement
generally contains his life history since former births until the present. The collection of such stories is called Apadana
literature. It is incorporated in the Khuddaka-nikaya of the Pali canon.

848 Ap. 531. Here, her declaration reveals 1) her realisation of the four noble truths, by three rounds - twelve steps, 2) she has
completely finished the course of practice laid down by the Buddha, 3) her release 4) her destruction of all desires 5) her
complete attainment of successive fruits of renunciation, and 6) her absence of all fetters (samyojanas).

849 Another manuscript gives ‘~sukhada’ indicating the vocative case.
850 A Sinhalese and a Burmese Mss. gives ‘anandito.” SR version: ‘anandiyo’

851 Here, the BJ, CD, and SR versions of the Tipitaka record the term as ‘dhammakayo.” But the PTS version writes
‘dhammatanu,” which has the same meaning as that of dhammakdaya. The Pali term ‘tanu’ generally refers to ‘body’ in the
physical sense.
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over the worldly side is demonstrated. According to the verses quoted, some

points could be made as follows:

Verse 31 implies that Gotam1 was ‘spiritually reborn’ to the noble clan through
the realisation of truths, initiated with the teaching of the Buddha. Thus, the
Buddha is her spiritual father. Such a declaration indicates her state of being a
noble disciple, as her declaration of the emancipation affirms. The mention of

‘happiness of truths’ implies also that such a realisation brings about happiness.

In verse 32, she declares that her blameless or pleasurable dhammakaya was
brought up by the Buddha. This has a number of implications regarding

dhammakaya.

Firstly, the term dhammakdya in this passage is used as a substantive, not an
adjective. At this point, it may be translated simply as the ‘dhamma-body’ - the
general translation which covers all forms of the term’s meaning as a noun.*”
Secondly, the mention of ‘her dhammakdaya’ implies its relation to her spiritual
attainment, being her new personality corresponding to her spiritual new birth
in the noble clan. Once obtained, it is ‘her dhammakaya.” Thirdly, the
statement that her dhammakaya was brought up (samvaddhita) by the Buddha
implies its different levels. It suggests that there are a number of levels of
dhammakaya, and that the dhammakdya can be developed to the final
perfection. Fourthly, her dhammakaya is regarded as blameless (anindito,
anindiyo), or pleasurable (anandiyo, anandito). While more information is
required in order to further analyse these aspects of dhammakaya precisely, at
least some initial implications can be appreciated right away. For example, its
quality as being blameless implies its completeness or perfection, and its
quality as being pleasurable connotes joy, delight, or happiness. This could be
related also to the happiness arisen from the realisation of truths, as mentioned

in the previous verse.

852 Further discussion regarding more specific meanings of the term will be made later.
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853
*>" Because

In verse 33, Gotami is said to have been fed on the ‘dhamma-milk.
it is fed to her by the Buddha, it is most likely that such ‘milk’ refers to his
‘teaching.” However, its quality as ‘unceasingly peaceful’ indicates the state to
which the teaching has brought her. That is to say, she is led from the initial
introduction to the inner experience of the reality, so that she can eventually
and actually ‘taste’ or realise it through her spiritual attainment. Rather than
being sustenance to her physical body, the dhamma-milk is fed to nourish the
growth of her dhamma-body (dhammakdaya). Thus, in her declaration ‘I was
fed by you,’ the ‘I’ refers here to her dhamma-body (dhammakdya) rather than
her physical body. This expression implies her identification with the
dhammakaya. 1t affirms the earlier statement that the dhammakaya is ‘a new

*$3% that corresponds to her spiritual rebirth in the

and now true personality
noble plane. This could also, in a way, clarify why the Buddha is designated
‘dhammakdya,” as mentioned earlier.®> It implies his identification with
dhammakaya from the time of his enlightenment. This is affirmed by the

parallel usage of dhammakaya and dhammabhiita (become dhamma).

A conclusion regarding dhammakdya from this declaration may be made as

follows:

1. The term dhammakaya is related with enlightenment. This agrees with our
earlier observation regarding the relationship between the dhammakdya with

the Buddha and with Paccekabuddhas.

83 < Dhamma-milk’ is translated from ‘dhammakhiram.’ 1t is a Kammadharaya compound and should be translated literally
as ‘milk that is dhamma.’ However, in English usage, a simpler form ‘dhamma-milk’ is also applicable, for it conveys the
same meaning as ‘milk that is dhamma.’

84 This, in a way, suggests the similarity between the dhammakdya and manomayakdya; the former being the new
personality obtained on the eradication of certain defilements, while the latter being the new personality obtained through
certain progress of meditative experience. Further similarities are that both of them are conducive to the final realisation and
that their plurality is mentioned or implied in the texts. Some scholars suggest the identification of these two types of body.
For example, see Falk, Nama-Ripa and Dharma-Riipa, op. cit., p. 144; Edward Crangle, "The Bodhisattva Intent: Guanyin
and the Dynamics of Healing in Buddhist Meditation," in Bodhisattva Avalokitesvara (Guanyin) and Modern Society, ed.
William Magee and Yi-hsun Huang (Taipei: Dharma Drum Publishing Corporation, 2006). Even so, the information from
the canon seems insufficient to determine with certainty whether both titles refer to the same kind of ‘body.’

855 D 111.84.
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2. Dhammakaya is not exclusive to the Buddha, but attainable™°

also by
Buddhist disciples, and once obtained, it is ‘histher dhammakaya.’™’ Such a
title precludes the interpretation of the term as ‘teaching,” but allows an
interpretation as ‘quality.” Whereas the ‘teaching’ belongs generally to the
Buddha, ‘quality’ can belong also to someone else. It is, then, understandable
why some previous works usually ascribe only the meaning ‘teaching’ to the
Sanskrit term dharmakaya. 1t is probably because they dealt only with the
Buddha’s dharmakaya, while ignoring the existence of disciples’ dharmakaya,

even though such an existence is evident also in traditional account(s) and even

the early Agamas.*®

3. The dhammakdaya can be brought up (samvaddhita) - can be developed to a
higher level. This implies that there are at least two different levels of
dhammakaya, and the dhammakdaya must be brought up until the highest
perfection is met. This supports our earlier conclusion from the Aggariria-sutta
that the term should refer to transcendental states, as there are many levels of
such states, each of which being a ‘whole’ or ‘totality’ of transcendental

qualities.

4. Unlike the dhammakaya in the Aggarnnia-sutta which can be translated as an

adjective, dhammakaya in this passage is used strictly as a noun.*’ It may be

856 As observed in chapter 2 regarding ‘seeing the dhamma and seeing the Buddha,” the transcendental dhammas or Nibbana
which are regarded as the Buddha’s essence are not exclusive to him, but accessible or attainable also to his disciple. These
transcendental dhammas are identified with dhammakaya in relation to Buddha and Paccekabuddhas, as discussed earlier.

Williams and Tribe, after a statement identifying the Buddha’s dhammakaya with ‘his teaching,” provide an alternative
definitions that “[This true body is] the qualities the possession of which to their fullest degree made him a Buddha and that
can still be attained by his followers.” Williams and Tribe, op. cit., p. 173.

857 See verse 32 above.

858 Many research works have dealt with the Sanskrit term dharmakaya exclusively as one of the Buddha’s three bodies (77i-
kaya) in Mahayana thought. However, no academic work to date has evaluated the Buddhist disciple’s dhammakaya, even
though it is evident that some of those works are well aware of its existence. Xing, for example, while acknowledging the
fivefold dharmakaya evinced in the Ekottaragama, states only briefly: “However, these are not exclusive to the Buddha but
are shared by his great disciples such as Kasyapa and Sariputra.” No discussion whatsoever is made afterward, probably
because his work is focused on the Buddha’s dharmakaya as one of the triad. Harrison, likewise, while mentioning a number
of Chinese Agama passages, neglects the references to the fivefold dharmakaya, perhaps also because those qualities are
related to Arhats other than the Buddha.

859 This contradicts Harrison’s denial of the existence of a ‘substantive’ dhammakaya in early Buddhist usage. Harrison, op.
cit., p. 50.
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concluded, that any form of translation should be acceptable according to the

context of the passage where the term is located.

With such characteristics of dhammakaya in this passage, the term dhamma in
the compound should not convey the sense of ‘teaching,” but ‘transcendental
reality’ that is attainable and can be brought up to its perfection. Gotami’s
mention of ‘my dhammakaya’ (dhammakdyo mama) seems to affirm also our
earlier remark, that both the Buddha and his noble disciples have some
properties or qualities in common. Such properties refer to dhammakaya(s).
Thus, the great nun’s mention of her dhammakdaya suggests that she is ‘an heir’
by dhamma, and that such a title is gained perhaps on her acquisition of

dhammakaya.

In the Mulasarvastivada Vinayavastu,860 the elder Sronah Kotikarna who was a
Stream-attainer (sot@panna)™' claims that he has seen the Buddha through
dhammakaya, by the power of his master. This statement seems to support the

above conclusion as well.

In the following, this study will examine canonical evidence corresponding to
different levels of noble qualities, in order to gain more understanding

regarding the different levels of dhammakdya implied in Gotam1’s statement.

As stated earlier, Gotami’s claim regarding the ‘growing up’ of ‘her
dhammakaya’ has two implications: 1) there are at least two different levels of
dhammakaya, and 2) the dhammakdya must be brought up until the highest
perfection is met. It is likely that at least the two levels of dhammakaya should
refer to the states of trainees (sekha) and non-trainees (asekha). The former
refers to states in which a further course is yet to be accomplished, while the

latter requires no further course.

860 S Bagchi, Mulasarvastivada Vinayavastu, ed. P. L. Vaidya, vol. 2, Buddhist Sanskrit Texts (Darbhanga: Mithila Institute
of Post-graduate Studies and Research in Sanskrit Learning, 1970), p. 167. This is the sole accessible reference of
dhammakdya in other early Indian traditions, preserved in Indic character.

861 At that time, he is explained as being a Stream-attainer (sotapanna).
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In the Pali canon, these two types of noble disciples are distinguished by
qualities they possess. The text enumerates the tenfold quality (dasa asekha-
dhamma)®® that identifies a person as ‘a non-trainee’ (asekha puggala),*®® who
is a virtuous one,*®* or a more-virtuous-than-virtuous one.*® But sometimes, a
trainee (sekha) is said also to possess the same ten qualities.*®® In this latter
case, the ten qualities belonging to a ‘non-trainee’ (asekha) is differentiated by
an addition of a qualitative ‘asekha,” meaning ‘pertaining to a non-trainee,’
which precedes the title of each of the ten qualities.””’ Likewise, the partial or
entire practice of the four foundations of mindfulness differentiates between
noble disciples as ‘trainees’ (sekha) and as ‘non-trainees’ (asekha). Thus, these
qualities belonging to trainees (sekha) and to non-trainees (asekha) could

characterise different levels of dhammakaya.

Still, a further classification of trainees can be made according to different
transcendental paths and their corresponding fruits. As it is evident in the
canon, a standard formula is usually employed to describe the assembly of

noble disciples:

supatipanno savakasangho ujupatipanno savakasangho fiayapatipanno savakasangho
samijipatipanno savakasangho yadidam cattari purisayugani attha purisapuggala esa
bhagavato savakasangho ahuneyyo pahuneyyo dakkhineyyo afjjalikaraniyo anuttaram
pufiflakkhettam lokassa

D.I1.93-94, D.II1.5, M.1.37, S.1.220.

The assembly of the disciples is practising®® the good path, practising the straight
path, practising the true path, practising the appropriate path. That is, the four pairs of
persons, the eight individuals. This assembly of the Blessed Lord’s disciples is worthy
of adoration, worthy of hospitality, worthy of offering, worthy of respect, the
unsurpassed field of merit for the world.*®

862 For details, see note 407.
863 P 111271, MLIIL.75-76.
864 A11.222.

865 S.V.20. In this reference, a virtuous one is identified with a ‘trainee’ noble disciple. Therefore, a ‘non-trainee’ is said to be
more virtuous.

866 S V.380-385. See p. 252, note 827.
867 See, for example, M.1.446-447, A.V.221.
868 Lit. “traveling’ or ‘walking.’

89 In the connection of dhammakaya with different levels of noble disciples, it may be useful to note a corresponding
Chinese Agama reference. In a particular passage of the Dirghdgamasiitra (T.1.1.13b), corresponding to the ‘mirror of truth’
(dhammadasa) discourse of the Mahaparinibbana-sutta (D.11.93-94), the same formula regarding the quality of Sarigha is
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Herein, ‘four pairs’ or ‘eight individual’ persons are enumerated (cattari
purisayugani attha purisapuggald). The ‘eight individuals’ refer to eight levels
of noble disciples where people who attain particular paths and fruits are
enumerated separately. ©’° The ‘four pairs’ are mentioned instead when
particular paths and their corresponding fruits are collectively called under the
same titles. Of the eight transcendental levels, the first to the seventh items
refer to ‘trainees,” while the last item refers to ‘non-trainee.’ In this context,
different levels of dhammakaya may be referred to as pertaining to all these

transcendental states.

This agrees entirely with our earlier observation that these transcendental paths
and fruits as well as Nibbana can be identified with dhammakaya. Gotami’s
speech, that her dhammakdya has been ‘brought up’ (samvaddhita), indicates
the development of her dhammakaya from an initial state as a ‘trainee.” This
refers to any of the first seven levels. As far as a person is still a trainee (sekha-
puggala), he/she still needs further development. Once he/she has attained the
eighth state - the state of a non-trainee (asekha-puggala), no further growth is
needed. This is one of the reasons why a general expression that is often found
for an Arhat is ‘exhausted is my rebirth, completed by me is the course of

practice, done by me is what needs to be done, there is no further course for me

recorded. The same qualities regarding four aspects of the right practice, as well as the same four pairs and eight individuals
are mentioned. However, after the mention of the four aspects of the right practice and prior to the mention of four pairs and
eight individuals, it is described in addition that the Sarigha is ‘endowed with dhammakaya,” following by a list of the eight
noble disciples. This seems to confirm the identification of dhammakaya with eight transcendental states from the path of
Stream-entry (sotapattimagga) up to the fruit of Arhatship (arahattaphala).

For an English translation of this Chinese reference, see note 890.
70 MLIIL255, S.IIL168.
The eight noble persons are as follows:
1. an Arhat or an emancipated one (arahant)
. a farer of the fruit of Arhatship (arahattaphalasacchikiriyaya patipanna)
. a Non-returner (andgami)
. a farer of the fruit of Non-returning (anagamiphalasacchikiriyaya patipanna)
. a Once-returner (sakaddagami)
. a farer of the fruit of Once-returning (sakadagamiphalasacchikiriyaya patipanna)

. a Stream-attainer (sotapanna)

(e IS e LY, VS B \S ]

. a farer of the fruit of Stream-attaining (sotapattiphalasacchikiriyaya patipanna)
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s 871

to undertake. Therefore, we could say that dhammakaya needs to be

developed until it reaches the final perfection.®’

Nevertheless, on the way to the final goal, each level of dhammakdya of a
‘trainee’ could be said also to be ‘complete’ or ‘sufficient’ in regard to its
function. For example, the dhammakaya that is identified above with the path
to the Stream-attaining state (sotapattimagga) is ‘sufficient’ in the eradication
of the three lowest fetters as well as two kinds of proclivity (predisposition). **
The dhammakaya conformable to the Once-returning state is sufficient for the
eradication of the coarse part of the two next fetters as well as the coarse part of
two other proclivities.*”* As such, it could be said that each level of
dhammakaya 1s complete or sufficient in itself - to the extent that a certain
degree of defilements can be uprooted. The Guhatthaka-sutta-niddesa
elaborates that the mind of noble disciples of different levels are released from

different sorts of defilements.®”

The Patisambhidamagga explains further that
different sorts of fetters are exhausted by different levels of the four noble paths
(from the sotdpattimagga to arahattamagga).®® Therefore, the totality of
transcendental qualities constituting different transcendental states, which is
identified earlier with dhammakaya, denotes a degree of self-sufficiency in

eradicating different sorts of fetters.

This agrees with what was noted above, that the term dhammakdaya is related to
enlightenment, where the experience or the witness of realisation is required
and the consequent transformation takes place. Once each kind of defilement is
abandoned and eradicated, the noble disciple experiences happiness from

release (vimutti-sukha), and the knowledge of such happiness (fidna) arises.®”’

871 p. Khind jati vusitam brahmacariyam katam karaniyam naparam itthattaya. D.1.84, D.11.153, M.1.40, M.1.392, etc.
¥ SI11.167-169.

873 Proclivity regarding view and doubt (ditthanusaya, vicikicchanusaya). Ps.1.71-72.

4 Ps.173.

P Nd'.27.

¥7° Ps.1.96.

¥77 Ps.1.195-196.



268

This corresponds to the great nun’s claim of happiness arisen from realisation,

and her expression that the dhammakaya is pleasurable.

To conclude, some further remarks regarding dhammakaya could be observed
from this Pali passage. Firstly, dhammakaya is connected to enlightenment.
Secondly, dhammakaya could be translated as a substantive, denoting the body
that is identified with, or pertaining to, each of the transcendental states.
Thirdly, Buddhist disciples can attain dhammakaya, and once so attained, it
could be called ‘his’her’ dhammakaya. Fourthly, there are different levels of
dhammakaya, each corresponding to a particular level of transcendental state,
and, then, to each level of noble disciples accordingly. Fifthly, different levels
of dhammakaya or transcendental reality, perform their functions in the
abandonment and destruction of different sorts of defilements. They are then
said to be self-sufficient or self-complete in performing their functions, and
thus are said to be blameless. Sixthly, every time a defilement is abandoned
and uprooted, happiness of release (vimutti-sukha), as well as the knowledge
regarding one’s release, arise. Therefore, each instance of realisation or
enlightenment brings about happiness, and so dhammakaya is said to be

pleasurable.

Dhammakaya demonstrated by the Buddha

Another Pali passage that shows the relation of dhammakaya with the Buddha
is found in the Atthasandassakathera-apadana. But the relationship between
them is ambiguous. Here, the whole story is the autobiography of the elder
Atthasandassaka wherein he relates the meritorious deeds performed in one of

878 The term

his previous births, at the time of the Padumuttara Buddha.
dhammakaya appears in the expression of his appreciation in the Padumuttara
Buddha. The elder, being Narada brahmin at that time, praised the Padumuttara

Buddha with the following three stanzas.

878 Buddhist tradition holds that Arhat disciples in the time of the present historical Buddha have accumulated merit since the
time of Padumuttara Buddha, who is the Buddha of a hundred thousand kalpas ago. This may reflect a traditional belief that
the time for persuing perfection (parami) in order to be released from the cycle of rebirth is a hundred thousand kalpas.
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Satasahassatevijja chalabhififia mahiddhika
parivarenti sambuddham ko disva nappasidati?

Nane upanidha yassa na vijjati sadevake
anantafanam sambuddham ko disva nappasidati?

Dhammakayarfica deentar,n879 kevalam ratanakaram
vikopetum®*® na sakkonti ko disva nappasidati?

Ap.168.

A hundred thousand (monks) possessing the threefold knowledge, owning the sixfold
superknowledge, and being endowed with great supernatural powers, are surrounding
the enlightened one; who having seen him is not satisfied?

No one comparable to him in knowledge is found among human and gods; who,
having seen the perfectly enlightened one whose knowledge is endless, is not satisfied?

No-one can upset the dhamma-bodied who is illuminating all around, being the mine
of jewels; who having seen him is not satisfied?

In this praise, the term dhammakdaya is found in the last stanza, which is the
most ambiguous and difficult to translate. Difficulties involve the manifold
meaning of each term, as well as the ambiguous structure of the verse.
However, the survey of popular usage of each term in different instances helps

to overcome the difficulties to some extent.

Generally, the term ‘kevala’ could be translated either as ‘only’ or ‘entirely.’ It
is observed that, whenever the term appears together with another word that
conveys the meaning of ‘emanating,” ‘illuminating,” or ‘enlarging,” the term
kevala carries the meaning of ‘entirely’ or ‘all around.” In this sentence, the
word kevala comes immediately after the verb ‘dipentam’ which conveys the

meaning of ‘illuminating.’ It is thus translated here as “all around.’

Another term that can convey different connotations is ‘ratanakara.” This term

*8%1 that the venerable Upali maintains. It

882

is found representing the ‘Vinaya
represents also the venerable Ananda™ who is the treasurer of the dhamma.

But sometimes it represents the Buddha.* As this verse is the praise of the

879 CS version: dipentam; BJ version: dipentam; PTS and SR versions: dipenti.
880 CS version and a Sinhalese mss: vikappetum.

881 Ap.1.93.

%82 Th.93.

883 Ap.319.
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Buddha, the term dhammakdya can be translated as an adjective, ‘dhamma-
bodied,” qualifying the Padumuttara Buddha. In his recent study, which is the
sole previous study that acknowledges the occurrence of dhammakdaya in the
Apadana literature, Need agrees with this way of interpretation. He translates

the term dhammakdaya in the verse as an epithet of the Buddha.***

However, the ambiguous structure of the verse allows some space for
alternative translations. Here, the terms dhammakaya and ratanakara, as well
as the present participle dipenta, are written in the same case, 1.e., accusative.
This allows the term dhammakdaya to function either as the subject or object of
dipenta. In the former case, the dhammakaya functions also as an adjective,
qualifying the Padumuttara Buddha, as in the tentative translation presented
above. But in the case that dhammakdaya functions as an object of dipenta, it
refers to ‘what the Padumuttara Buddha demonstrates.” This gives an

alternative translation of the last stanza of the above quote as follows:

No-one can upset the (Padumuttara Buddha) the entire mine of jewels, who is
demonstrating the dhammakaya; who having seen him is not satisfied?

In order to clarify further regarding the precise connotation of dhammakaya in
this latter case, it would be useful to look at a Pali passage that refers to what

the Buddha demonstrates.

In the Sambuddha-sutta, the Buddha explains that he demonstrates the path:

Monks, the Tathagata, who is the perfectly enlightened Arhat, has given rise to the
path that had not risen, has generated the path that had not been generated, has
proclaimed the path that had not been proclaimed. He is the path-knower, wise in the
path, skilled in the path. Monks, but the disciples now are the path followers who live
endowed with the path later.*®

This suggests that the term dhammakaya in this passage, which is demonstrated
or proclaimed by the Buddha, refers to ‘the path’ (magga). As is informed by

the inter-related nature between the ‘reality’ and ‘teaching,’ it is possible that

884 Need, op. cit., p. 381.

885 p. Tathagato bhikkhave araham sammdsambuddho anuppannassa maggassa uppddetd asafijdtassa maggassa
sanijanetd anakkhdatassa maggassa akkhata magganiii maggavidiu maggakovido. Magganuga ca bhikkhave etarahi
savaka viharanti pacchasamannagata. S.111.66.
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the expression ‘the path’ may refer either to ‘reality realised’ or ‘prescriptive
teaching’ that is the method to realisation. But the statement that monks ‘live
endowed with the path’ suggests the former interpretation. A comparison of
this passage with its parallel passage in the Chinese Samyuktagama reinforces
this point. The ‘dhammakaya as the path’ refers to the path that arises in the
process of realisation and 1is instrumental to further and perfect

enlightenment.*® This suggests, again, the transcendental path.

86 The Chinese passage, which corresponds to the Pali Sambuddha-sutta mentioned above, is found in the
Samyuktagamasiitra. (T.99.11.186¢ ) The earlier portion of the siitra is the same as that in the Pali sutta. Herein, the Buddha
declares the difference between himself and his Arhat disciples.

It is because the Buddha, without having listened to any dharma, could be self-enlightened with his own wisdom, that is, by
giving rise to the wisdom of dharmakaya, attaining the perfect enlightenment (sammda-sambodhi), and proclaiming the ‘right
dharma’ for the sake of the listeners’ realisation. He is, therefore, known as ‘the incomparable perfectly enlightened one.’

Following this explanation is a verse resembling that in the Pali canon - a kind of repetition found throughout the text.

From the context described, three points regarding the term dharmakaya can be noted. Firstly, this passage refers to the
dharmakaya of the Buddha. Secondly, the dharmakaya is said to arise in the process of realisation. Thirdly, from the order of
events depicted, it is likely that the dharmakaya is explained as instrumental to the Buddha’s perfect enlightenment.

This Chinese passage is meaningful on its own. Besides, comparing it with the Pali Saumbuddha-sutta above will give also a
clearer picture regarding the ‘path demonstrated by the Buddha’ as described in the Pali canon.

Indeed, on reading the Pali text alone, one may not gain much impression other than that the Buddha is the path discoverer
and revealer, while his listeners are the followers of the path (magga). Although the three titles - the ‘path knower,” ‘wise in
the path,” and ‘skilled in the path’ - could suggest the Buddha’s great familiarity with ‘the path,” it is still far from being
connected clearly with his own enlightenment. In other words, nothing obvious is mentioned about the importance of the
path to the Buddha himself regarding his enlightenment. Thus, simply reading this Pali passage alone, one may interpret ‘the
path’ as merely ‘teaching’ - the word of mouth that he prescribes to his disciples. It is the ‘teaching’ that is articulated by the
Buddha, prescribed to his disciples for their practice and eventual enlightenment. Thus, it is called ‘the path.’

But once the two versions of the sutfa are compared, the meanings of both ‘the path’ and the ‘dhammakaya’ become clearer,
as in the table below.

step Pali Samyutta-nikaya Chinese Samyuktagama

1 The Buddha gives rise to the path. | The Buddha gives rise to the wisdom of dharmakaya.

2 The Buddha generates the path. The Buddha attains the perfect enlightenment.

3 The Buddha proclaims the path. The Buddha preaches the right dharma for the listeners’ enlightenment.

From the table, it can be observed that, the Pali expression of the passage does not make distinct ‘the path’ in these three
occurrences, while the Chinese version expresses clearly the successive steps from the Buddha’s own enlightenment and
how his teaching arises, using different terms in each step.

The term dhammakdaya in the Chinese version stands for ‘the path’ at the level of enlightenment - the path that arises during
the process of realisation and which, in turn, gives rise to further realisation. ‘The path as prescriptive teaching’ is
distinguished in the Chinese version by using a different title, ‘the right dharma.’

Although the Pali version of this sutta does not obviously correlate ‘the path’ with the Buddha’s realisation, as we recollect
from the Dhammacakkappavattana-sutta, such a relation is attested. The path is, in fact, essential for the process of his
enlightenment, according to the sutta.

Here, a distinction of the different levels of the “path” is required. The path or dharmakaya that arises in the process of
realisation cannot be the mundane, but the transcendental or noble, path. Therefore, the term dharmakaya in this Chinese
passage refers to the “noble path.” This, on the one hand, could mean the four levels of noble path from the sotapattimagga
to the arahattamagga. On the other hand, it could be equated with the noble eightfold path in supramundane level where its
last constituent, namely, the right concentration (sammasamadhi), is fully supported by the first seven constituents and thus
engenders further enlightenment. (The broad classification of the noble eightfold path into two levels, namely, the mundane
(lokiya) and the transcendental (lokuttara), are described in detail in the Mahdacattarisaka-sutta of the Majjhima-nikaya.
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On the whole, our study of the term dhammakdya in early references, mainly in
the Pali canon and supplemented by the Chinese Agama references, suggests
that the term refers to transcendental states, i.e., four paths and their

corresponding fruits as well as Nibbana.

To understand how the term dhammakaya becomes identified with ‘teaching,’
the following observation on Chinese materials may help clarify this to a

certain extent.

Dhammakaya as the Buddha’s Teaching

In this connection, a study of Chinese Agama references according to their
chronology may contribute to a clearer understanding of how the term
dhammakaya later become identified with ‘teaching.” It is observed that
dhammakaya in an exclusive sense of teaching is found only in later portions of

the Agamas.*’

In the Chinese Agamas, the term fa-shen is found mainly in four parts:** 1) in
the Dirghagamasiitra, 2) in the Samyuktagama, 3) in the Ekottaragama, and 4)
in a few independent siitras. The meanings of the term fa-shen found in each

Agama seem to have their own particular characteristics.

In what follows, the Chinese references are classified into 2 groups, according

to their age.

M.II1.71-78.) In detailed analysis, it could be said that the four noble paths (from sotapattimagga to arahattamagga) and the
noble eightfold path are, in fact, not distinct. Because all levels of the four paths must be possessed of these eight
constituents, of different degrees of completeness and profundity. (The resemblance or similarity between the four levels of
noble paths, from sotapattimagga to arahattamagga, and the noble eightfold path is evident in the Pali canon. For example,
both sets of noble paths are said to contribute to the elimination of defilements. M.1.55. Cf. Ps.1.94. Also, different levels of
the noble eightfold path are mentioned in the canon. For example, see M.1.300.)

887 Generally, the Agama references are regarded as ‘old evidence regarding early Buddhist teachings,” especially those
presented as the direct discourses of the Buddha. However, some passages show indications of having been incorporated
later. Examples include passages such as the independent Asokasiitra in which the event occurs during the reign of King
Asoka, about two or three centuries after the time of the Buddha. Another example is the introductory part of the
Ekottaragama, where the word ‘Mahayana’ appears many times, and where explanations regarding the Buddha show strong
signs of Mahayana thought. An emphasis is placed on the Bodhisattva-practice and emptiness (sunyata), which are generally
regarded as typical Mahayana characteristics. The proclaimation of the six perfections supports this remark. This is evident
throughout the introductory section of the Chinese translation of the Ekottaragama.

888 Note that this study has dropped out some other references that appear to be possibly mistranslated and those that are
identified as being Mahayana references.
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1) In older parts of the Agamas®®’

In the Dirghagama, the sole occurrence of the term fa-shen (dharmakaya)
signifies specifically eight kinds of noble disciples, from those who have
entered to the path of the Stream-attaining state (sotapattimagga) to those who

have attained the fruit of Arhatship (arahattamagga).**°

The older portion of the Samyuktdgama refers to fa-shen (dharmakaya) as an
attribute arising in the process of realisation, and is instrumental to the perfect

enlightenment for the Buddha. This seems to refer to the ‘noble path.”*”’

In the older portion of the Ekottaragama,”’” the dhammakaya is found in two
different meanings: the five qualities constituting the dhammakkhandha,””> and

the essense of dhamma that remains after the Buddha’s passing.*”*

2) In later parts of the Agamas

In the later portion of the Samyuktagama **’

and the later part of the
Ekottaragama,*° the term dhammakdaya signifies the Buddha’s verbal teaching

memorised by the venerable Ananda.

889 <Older parts’ are determined by evidence that they are discourses from the time of the Buddha and that there is no sign of
Mahayana typical characteristics in the context.

80T 1.1.13b.

This Agama reference corresponds to a passage in the Pali Mahdparinibbana-sutta. The context explains the qualities of the
noble Sarigha. The Chinese translation says:

[The monks] are pleased, delighted and confident in the Sarigha: "[The Sarngha of the Blessed one's well-directed
disciples] live well in harmony; their conduct is upright without flattery; they have achieved fruits of the way to
liberation; among them seniors and juniors show mutual respect for one another; they have accomplished
dharmakaya. [They are] those who have entered upon the way to the realisation of the fruit of Stream-entry, who are
Stream-enterers, who have entered upon the way to the realisation of the fruit of Once-return, who are Once-
returners, who have entered upon the way to the realisation of the fruit of Non-return, who are Non-returners, who
have entered upon the way to the realisation of the fruit of Arhatship and who are Arhats; that is to say the four pairs
of persons, the eight kinds of individuals. All of them are noble disciples of the Blessed one, who are worthy of
veneration, and the field of merit in the world.

Cf. note 869.
91 T.99.11.186¢. Cf. note 886.
892 This refers to the text of the Ekottaragama, excluding the introductory part.

893 T.125.11.711b-c, T.125.11.772¢c. This refers to the fivefold dharma-body (L5545, i.e., virtue (sila), concentration
(samadhi), wisdom (parfiiid), release (vimutti), and the knowledge that one has been released (vimutti-ianadassana).

894 T.125.11.787b. Here, it is briefly stated, “Although the mortal body (of the Buddha) extinguishes, the dharma-body
remains. This is its nature.”
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From the above observation, the change of notions of the dhammakaya over
time is observed in the Chinese Agamas. In the older part of the canon, the term
refers mainly to eight kinds of noble disciples or the qualities related to
enlightenment. This agrees with the term’s notion found in Pali references. The
sole reference in the body of the Ekottaragama text which refers to dhamma
that remains after the Buddha’s passing seems obscure. On the one hand, it can
be regarded as still in line with the other old references, for the term refers to
the essence of the Buddha that is the incorruptible dhamma. On the other hand,
it is likely that the expression of this kind gives rise to further elaboration that
the dhammakaya refers to the teaching that remains. As observed, this
expression is found frequently in the later Agamas and early Mahayana texts
which further elaborate that the dharmakaya refers to the Buddha’s verbal
teaching. Without a clear differentiation between the early and later texts, we
can hardly notice such a fine distinction between their expressions. It seems
probable that the ‘dhammavinaya®®’ mentioned in the Mahdparinibbana-sutta
becomes identified with the Buddha’s dhammakdya by means of the

elaboration made in this manner.

In later portions of the Chinese Agamas, fa-shen (dharmakaya) is used more in
the sense of ‘teaching.’ Later, this comes to be misunderstood among scholars

as the main concept of dhammakaya in the early Buddhist period.*”®

895 7.99.11.168b. Xing identifies this as corresponding to the independent Asokasiitra, and notes that it must be of very late
origin, for it refers to King Asoka whose reign was around two centuries later than the time of the Buddha. Cf. Xing, op. cit.,
p. 74.

896 7.125.11.549¢. A number of occurrences of fa-shen is found in this reference. It refers to the introductory part of the
Ekottaragama which Xing claims as late: “It is strongly arguable that the Chinese Ekottaradgama was revised by later
compliers as some Mahayana elements are found in it.” Xing, op. cit., p. 74.

In making such a claim, Xing refers to the Ekottardgama as a whole. However, it is observed that the context of the body of
the same Agama contains the teaching of different nature from that found in its introductory part. (See note 893-894 for the
context of the body of the Ekottaragama.) That the introductory part is added later seems to be normal and should be
understandable. As is common for the compilation of a Buddhist text, an introductory part is usually added to the text. It is
usually written in verse form and the context is to praise the Buddha and/or his dhamma and the Sarigha. While the whole
text can be the reproduction or a translation of an old text, the introductory part is usually newly added by the compiler or the
translator. That being the case, in the Ekottaragama, only introductory part contains those ‘Mahayana elements.’

87 This refers to the discipline laid down, and the teaching taught, by the Buddha collected together.

898 Dutt, Mahayana Buddhism, op. cit.; Gombrich, “The Buddha’s Book of Genesis?,” op. cit.; Harrison, op. cit.; Xing, op.
cit.
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The use of the term in the sense of ‘teaching’ has been developed further in
Mahayana Buddhism. The term is brought to the equation with scriptural
tradition, the most obvious of which is demonstrated by the worship of the

9

- o~ — = = 1 Q . . .
Mahaprajiiaparamita literature, *” and some expressions in the Chinese

Abhidharma .’

Considering these Agama references against the connotations of dhammakaya
in the Pali canon, the overall picture regarding dhammakaya in the early

Buddhist period becomes clearer. As Falk expresses:

... the tenet of the dharmakaya was deprived of its transcendental implications
and came to be considered as a mere allegorical formulation of the fact that after
the Master’s final disappearance the body of the Sayings was left to guide the

later generations of disciples.901
The dhammakaya which originally refers to transcendental dhammas has
lost its transcendental aspects and become understood as a mere
metaphorical way of referring to the collected Buddha’s verbal teaching that

takes over the role of the teacher after his demise.

Relative Significance of Dhamma and Kaya

As discussed earlier regarding the omission in previous scholarship, a number
of scholars claim the insignificance of the component kaya in the interpretation
of the compound term dhammakaya. Thus, the term kaya in this instance is
interpreted as a ‘collection.” This section re-evaluates the import of the term

kaya in this particular compound.

While it is true that the term kdya can be used in the sense of collection, and

that such a meaning may be identified as its literal meaning, it seems unlikely

899 See Kajiyama, op. cit., for example.

90 For example, see T29, 248c. In this Abhidharma literature, the term dharmakdya is equated with Buddha’s teaching and
discipline. To cause a break within the Sangha is said to be the heaviest sin, since it means to harm the dhammakaya of the
Buddha. This is even more serious than harming the Buddha’s physical body. Thus, in the Abhidharma age, the term
dhammakaya was used more obviously in the sense of teaching.

9 Falk, Namd-Ripa and Dharma-Riipa, op. cit., p. 167.
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to be the case for the compound dhammakaya as it is used in the early Buddhist

texts.

As discussed in the third chapter of this work, while the meaning ‘body’ and
‘collection’ convey the same sense of a composite structure, the functions of
both types of assemblage are different. The meaning of kaya as a ‘collection’
provides the static sense of something collected together. It does not give any
sense of relationship, either among the individual member of the group or
between the individual members with the ‘totality’ of the group. As such,
individual members are regarded as being ‘independent’ of the group. In
contrast, the translation ‘body,” while giving similar sense of composite nature
or even less, carries with it the dynamic or living sense of the whole
composition. In the latter case, the sense of ‘totality’ is necessary in order to
retain the function either of its individual members or of the whole composite.
Such a distinction has been established, in the chapter 3, as a criterion for the
evaluation of any types of complex in order to determine whether their

appropriate meaning would be ‘body’ or ‘collection.’

The compound term dhammakaya in early Buddhist usage generally refers to,
or links the Buddha to, transcendental paths and fruits, or the corresponding
eight noble disciples, or nibbana. This is defined by their functions such as
being a particular level of defilement uprooter. At the same time, these
transcendental states indicate the level of quality or identity of the persons who
possess them. In other words, in order to identify a person as a noble disciple of
any level, such a person must be possessed of ‘qualities’ (dhammas) sufficient

to that nominated level.

With such a definition of dhammakaya, as a living or functioning composite of
particular qualities, the component ‘dhamma’ s certainly of great import, as the
type of ‘dhamma’ itself determine the type of function or quality of the ‘whole
composite.” At the same time, the sense of the ‘wholeness’ or ‘totality’ is also

essential, as it is the criterion that determines the efficacy of such a function or
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quality. This work, therefore, suggests the translation of ‘kaya’ as ‘body’ rather
than any kind of ‘collection’ in the compound term dhammakaya, as the word

‘body’ covers all aspects of the ‘entirety’ or “‘unbroken completeness.’

Moreover, each level of Buddhist nobility, or each transcendental state,
corresponds to its “function’ as a defilement-uprooter, > or whatever function it
may have in order to retain the person in that state of nobility and prevent
him/her from ‘falling away’ from it. In order to allow each dhammakaya as a
‘transcendental state’ (dhamma) to perform such a function properly, the
‘wholeness’ (kaya) of its qualities is necessary. As such, of the two components
of the term dhammakaya, namely, ‘dhamma’ and ‘kaya,” equal emphasis must

be shared.”®

This work, therefore, suggests flexible translation of the substantive
dhammakaya, either as ‘body that is dhamma,” ‘body of dhamma’ or ‘body of
dhammas;” where the plural dhammas refer to ‘transcendental qualities’
pertaining to each level of Buddhist nobility, and the singular refers to each
‘transcendental state’ that is identified with the body itself. Hence, it is not

wrong to maintain that the term dhammakaya is a ‘transcendental body.””"*

In this manner, each level of dhammakaya could be said to be ‘complete’ or
‘sufficient’ in itself to function properly in accordance with the transcendental
level it belongs. The manner of ‘raising’ the dhammakdya to a higher level, as
described by the great nun Gotami, could be said to make it even more
complete. Therefore, there is no ‘incomplete’ dhammakdaya, but only the
‘complete,” ‘more complete,” ‘even more complete,” and ‘perfectly complete.’

Hence, each dhammakaya is anandiyo ‘pleasurable’ or anindito ‘blameless,’

22 The function of these transcendental states in uprooting or abandoning defilements is elaborated partly at Ps.1.94. This
was discussed earlier.

9 The mention of dhammakdaya as ‘the body that witnesses’ the eight deliverances (vimokkhas), as discussed in Chapter 3,
even provides a stronger sense of ‘living and functioning body’ as an interpretation of the term dhammakaya.

9% Even though some scholars have identified this translation or interpretation as ‘ill-defined,” [Harrison, op. cit.] it is
clarified that such a claim results from their misunderstanding regarding the early notions of the term.
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with the balanced significance of its two components, namely, dhamma and

kaya.

Conclusion

This fourth chapter attempted to bridge the gap in previous scholarship
regarding the interpretation of dhammakdya in early Buddhism. Two particular
omissions are concerned, namely, the oversimplification of the context of the
Pali passage and the incomplete data employed in the interpretation of the early
meaning of the term. This has accounted for previous scholarly interpretations
of the early Buddhist dhammakaya as ‘collection of teaching’ or ‘body of

dhammas’ where the term body provides the simple sense of ‘collection.’

In order to resolve the problem, the chapter has first identified three forms of
possible translations of the term dhammakaya from a linguistic viewpoint. It
then lists all occurrences of the compound term dhammakaya as found in the
Pali canon. The work utilised the term’s occurrences both in the Agganiia-sutta
and the Pali Apadana literature - the latter is rarely mentioned in any previous
studies. The chapter discussed all four occurrences of the compound
dhammakaya according to Buddhist philosophy embedded in the Pali canon.
This is aided by the information and arrangement done in the two previous

chapters.

The chapter undertook a further study of the Aggariria-sutta passage of which
the context was mostly overlooked in previous studies. The analysis of the
passage was done according to three particular implications. The first point is
the description of the ‘true son’ of the Buddha. The chapter has argued that the
mention of the unshakable confidence in the Buddha, as the ‘true son’
possesses, indicates the true son’s quality that he is a noble disciple who has
witnessed the realisation of truth and become independent in regard to his

understanding and confidence in the Buddhist teaching. This was done by
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referring to the documentation of qualities of a noble disciple made in the

chapter 2.

In turn, the identification of this ‘true son’ as being a noble disciple has been
employed for further analysis regarding the parallel description of monks
(noble disciples) and brahmins. It was observed that previous interpretation of
‘dhamma’ in the compound term dhammakaya as ‘teaching’ results from
scholarly focus on the initial description of Buddhist disciple as ‘born of
mouth.” The chapter argued that this is an oversimplification of the context.
Because the context of the whole passage is complex, i.e., its semantic depth at
different points is not flat. From the analysis of the parallel descriptions of the
spiritual birth of monks and mythical birth of brahmins, the study proposed that
the term ‘dhamma’ in question is comparable to brahmanical Brahma, the
creator. This refers to transcendental paths and fruits as well as nibbana, the
realisation of which can transform the practitioner from a worldly person
(puthujjana) to a noble disciple (ariyasavaka). Applying the criterion provided
in the chapter 3 regarding the consideration of the appropriate interpretation of
‘kdya’ at a particular instance, the chapter proposed the translation of ka@ya in
the compound dhammakaya as ‘body.” This was done in accordance with the

functioning nature of the kaya in question.

As a supplementary to the overall discussion, the study observed further
implications from the parallel usage of the term dhamma and brahma in the
four designations of the Buddha. Even though both terms can be used in
different connotations, whenever they are found in parallel, they refer to the
state of ‘highest purity.” The description of that state as being free from passion
and defilements suggests its identification with nibbana. Further, the
explanation of an Arhat as ‘living with his self become brahma’
(brahmabhiitena attand) affirms the identification of ‘brahma’ in question with
nibbana. This supplements the conclusion of dhammakaya in the Agganna-

sutta as referring to transcendental states, from the path of Stream-attaining to
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the fruit of emancipation, and nibbana. The work proposed the translation of
the compound dhammakaya either as an adjective or as a noun. As an
adjective, the term is to be translated as ‘having dhamma as body.” As a noun,
it can be translated either as ‘body that is dhamma,” body of (pertaining to)

dhamma, or body of dhammas.

The second Pali occurrence of the term dhammakaya is related to
Paccekabuddhas, the self-enlightend ones. The surroundings suggest that the
term performs an adjectival function qualifying Paccekabuddhas. The
comparison of the adjectival dhammakaya of Paccekabuddhas with that of the

Buddha reinforces the impossibility of rendering the term as ‘teaching.’

The third Pali occurrence concerns the dhammakaya and a noble disciple.
Herein, the dhammakdya appears as a noun and is regarded as a new
personality acquired on the realisation of truth. The dhammakaya is explained
as pleasurable and blameless. The mention of the development of dhammakdaya
implies possible different states. A Chinese reference in the Dirghdgama
explains the qualities of the noble disciples (ariya-sarigha) as being endowed
with dhammakaya, and elaborates the dhammakaya by means of the 8
transcendental states, from the path of Stream-attaining to the fruit of

emancipation.

The last ambiguous Pali reference to dhammakaya may be interpreted as the
dhammakaya demonstrated by the Buddha or dhammakdaya as a designation of
the Buddha. Comparing this with a corresponding passage where the Buddha
identifies himself as being the person who demonstrates the path, the
dhammakaya 1s then identified with the path. Accompanied by the parallel
Chinese Agama reference wherein the path is described as arising during the
process of enlightenment and is instrumental to further realisation, this path is
then identified with ‘transcendental path.” This supports earlier conclusion

regarding other Pali references.



281

A small part on the different connotations of dhammakdaya in the Chinese
Agamas was then proposed in order to outline the possible difference of the
term’s usage along the course of time, especially the use of the term in an
exclusive sense of teaching. The study observed that the term dharmakaya in
older portions of Chinese Agamas carries similar meanings to those of the Pali
references, 1.e., dhammakaya related to the process of enlightenment. However,
in the later parts, the term dharmakaya comes to carry the exclusive
connotation as ‘teaching.” This later meaning of dharmakdya has been
misunderstood by some previous studies to be general connotation of the term
in early Buddhist usage. This may be understood as a consequence of the
generalisation in regard to different instances of the term dharmakaya. The
study proposed that, by means of the differentiation of the context of
dharmakaya found in different instances, the delineation of semantic

development of the term is possible.

In this final step, the chapter concludes the meaning and significance of
dhammakaya in early Buddhist references. First, the mention of dhammakaya
as belonging to Paccekabuddhas and noble disciples indicates its accessibility
to all types of Buddhist nobles. That is, dhammakdya is not exclusive to the
Buddha.

Secondly, in all Pali references, the term dhammakaya is used in the sense of
transcendental paths and fruits and nibbana that is the essence of the Buddha
which is accessible also to his disciples. The term’s usage in the old portions of
Chinese Agamas is in line with its Pali usage. However, in later parts of the
Agamas, the term comes to be used in an exclusive sense of Buddha’s teaching

that the venerable Ananda has memorised.

Thirdly, rather than being a ‘collection’ in general sense, the term dhammakdaya
carries the sense of living and functioning dhamma so that its appropriate
translation is ‘body’ rather than ‘collection.” Besides, its connotation as ‘body’

is significant in that it retain the sense of ‘totality’ or ‘entirety’ of all constituent
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qualities. This is essential for its function either in the eradication of fetters or
in the maintaining the individual in that particular noble state. At the same
time, its former constituent, namely, dhamma is also significance for the
identification of each dhammakaya. Thus, the study proposes the balanced

emphasis on both components of the term dhammakaya.

Finally, the study observed some similarities between the dhammakdaya and
manomayakdya, both are regarded as being a new personality arising on the
eradication of certain fetters or on the acquisition of certain mental progress.
Also, the acquisition of both of them is regarded as that which is instrumental
to or beneficial for the final realisation. However, the canonical information
seems insufficient to conclude whether these two kinds of body can be
identical. After all, the connotation of dhammakaya as transcendental states
renders it essential and instrumental to the enlightenment of Buddhist nobles of

all types and levels.

This work, therefore, maintains that the dhammakdya in early Buddhism
possesses no less significance than the dharmakaya in Mahayana Buddhism,

although its connotations in the two traditions could be different.
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Chapter 5
CONCLUSION

This research has re-evaluated the significance of the term dhammakaya in
early Buddhist usage. It has examined the various meanings of the term, as well
as those of its two components, namely, dhamma and kdaya. This was
performed in accordance with the particular academic questions mentioned in
the introductory chapter. The examination and re-evaluation of aspects of those
terms relied mainly on an investigation and analysis of early canonical
passages. The interpretation was performed according to early Buddhist
philosophy as embedded in the Pali canon. The study concludes that, the
dhammakaya, being instrumental to the process of enlightenment, is significant

in the early Buddhist period.

In accordance with the omissions in previous scholarship identified in the first
chapter, the second chapter undertook a study of the term dhamma. The study
of its various meanings demonstrates the diverse aspects and ambiguous nature
of the term. This ambiguity probably has accounted for the generalisation of
the term dhamma in different senses, which influences the further interpretation
of dhammakaya. The chapter noted also the dynamic and functional nature of
dhammas mentioned in previous studies. Thus, scholars propose different
renderings of the term, as ‘force,” ‘event,” ‘phenemenon,’ or the like. Two main
aspects of dhamma, as ‘teaching’ and ‘truth,’ i.e., the reality/ies that teachings
refer to, are always interwined. This study has attempted to differentiate them
to an extent. In turn, this method of differentiation was employed in the
interpretation of particular Pali passages that are cited frequently as being

references to dhammakaya.

Then, the chapter discussed some rarely mentioned aspects of dhamma that are
relevant to the interpretation of dhammakaya. The discussion dealt mainly with

dhamma 1n the sense of ‘teaching’ and ‘truth.’ It illustrates that these each have
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their functions. The study has argued that the efficacy of dhammas in the sense
of ‘teaching’ depends on practice. In other words, their effectiveness cannot be
reached unless they are internalised. In regard to the two aspects of teaching,
namely, descriptive and prescriptive, the study argued that the latter is
predominant in Buddhist teaching. Its prescriptive aspect furthers the sense of
‘soteriological imperative.” That is, in whatever level a particular practice will
be classed, it needs to be practised in the manner that leads to enlightenment.
The study discussed also about dhammas to be realised in the process of
enlightenment and the manner in which they are realised. Finally in the second
chapter, the study discussed two levels of relationship between the Buddha and
dhammas. Dhamma as teaching takes the Buddha’s role as ‘the teacher’ after
his parinibbana. Dhamma that is both ‘reality realised’ and ‘quality acquired’
represents the Buddha’s incorruptible essence. The study argued that only
dhamma 1n this latter case can be equated with the Buddha as in the famous
statement ‘he who sees dhamma sees the Buddha; he who sees the Buddha sees

the dhamma.’

Another omission observed in previous scholarship regarding the interpretation
of dhammakaya concerns the interpretation of its latter component, ‘kaya.’ This
was dealt with in chapter 3, the nature of which is illustrative rather than

conclusive.

According to the gap identified in earlier studies, two main aspects of the term
kaya - ‘body’ and ‘collection’ - are differentiated. The chapter proposed a
criterion by which these two aspects of kaya can be distinguished. It was
concluded that, even though both ‘body’ and ‘collection’ can be equal in regard

to their composite structure, they carry different senses of ‘function.’

The expression ‘collection’ conveys the sense of ‘something collected
together.” It thus can represent any group either of things or of beings.
Nevertheless, such an expression does not convey any sense of ‘function.’ It

represents the type of group in which individual members or elements are
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independent. In other words, the group functions as a mere ‘collective title’ of

its individual members.

In contrast, while a ‘body’ can be understood as a ‘collection’ by its complex
structure, it carries a sense of ‘function” which is beyond the scope of a mere
collection. It represents the type of ‘group’ to which individual members or
constituents are dependent on the ‘totality’ or ‘wholeness’ of the group. In
other words, individual members can retain their function or identify as long as
they are still ‘held’ in the ‘functioning body,” or that ‘living wholeness.” If a
particular constituent is ‘removed’ from this ‘entirety,” its identity or function
does not remain. The same holds true for the case that the ‘wholeness’ of the

‘body’ collapses.

In order to exemplify the different uses of the term, all kinds of ‘body’ and
‘collection’ that entitled ‘kaya’ were listed and discussed briefly, along with
examples provided in the Pali canon. The clear distinction between different
modes of relationship between individual members or constituents and the
‘totality’ is illustrated by means of a diagram. The study listed various aspects
of body found in the canon. Different types of body are mentioned, from the
physical body of a human up to the mind-made body of a deity in the form-
meditation realm (rigpavacara). ‘Further self” of the formless-meditative
(arupavacara) deity was incorporated also to exhaust the ‘body’ as distinct
from ‘mind’ of deities in all categories. Different kinds of body arising through

the power of highly concentrated mind are mentioned.

The study observed in particular a type of ‘body’ obtained on the
accomplishment of certain levels of mental progress, namely, the mind-made
body (manomaya-kaya). 1t argues that this kind of body represents a ‘new
personality’ by which the consciousness of the meditator is transferred from the
physical body during the attainment of that meditative state. The mention of
mind-made body in the plural, as in the venerable Cullapanthaka’s utterance,

implies the possibility of many bodies of this kind arising in the same manner.
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As the creation of this mind-made body is depicted in the canon apart from the
creation of various bodies through the meditator’s psychic power, the study
argued that they are distinct. It is likely that the practice of ‘calling up’ this
mind-made body could be prescribed as a meditative practice contributive to
further mental practice up to final enlightenment. The Buddha’s discourse

delivered to the brahmin Udayi seems to support this point.

A particular type of noble disciples who are superior in samadhi faculty
(samadhindriya) deserves special mention. This type of noble disciples is
defined as the meditator who has witnessed various meditative states, including
the deathless realm (amata-dhatu), with ‘body.” Nevertheless, there is no clear
evidence in the Pali canon as to which kind of ‘body’ is instrumental in this
regard. A Chinese Agama reference seems to point to dhammakaya.
Nevertheless, the word order in the translation, compared with that in the Pali
parallel, makes it speculative that the word ‘fa-shen’ (dhammakdya) might

have occurred due to a translating mistake.

The observation of various kinds and aspects of ‘body’ and ‘collection’ is
significant in that it allows researchers to broaden the possibility of alternative
interpretations of dhammakaya. At the same time, it strengthens the
understanding regarding the similarity and difference between the two principal
meanings of kaya - ‘body’ and ‘collection,” which is necessary in determining

the appropriate interpretation of the term dhammakaya.

The fourth chapter studied the direct canonical references to dhammakaya. All
the four Pali passages are studied in detail. Different references represent the
relationship between the dhammakaya and different types of Buddhist nobles,
namely, the Buddha, Paccekabuddhas, and noble disciples.

The relationship of the Buddha and dhammakaya is presented in the Aggarina-
sutta, where the dhammakdaya is regarded as a designation of the Buddha. The

chapter analyses the passage according to the three main implications. The
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description of the ‘true son’ as possessing the unshakable confidence in the
Buddha indicates his state as being a noble disciple, at least a Stream-attainer

(sotdapanna).

The parallel description of monks (noble disciples) and brahmins as well as the
spiritual paternity of the Buddha and mythical fatherhood of Brahma leads to
an identification of the Buddha with dhamma and Brahma. The study argues
that the dhamma, which is comparable to the creator Brahma, must possess a
transforming capacity that alters a worldly person (puthujjana) into a noble

disciple (ariyasavaka). This should refer to transcendental dhamma.

The parallel usage of the term dhamma and brahma in the four designations of
the Buddha suggests their identification with the state of ‘highest purity,’ i.e.,
nibbana. Since the interpretation of dhamma in the passage as transcendental
dhamma was performed against its effective function, the chapter proposed the

translation of k@ya in the compound dhammakaya as ‘body.’

The relationship between the dhammakdaya and Paccekabuddhas, which is
expressed with a similar compound as that in the Aggarnria-sutta, rejects the
possibility of the interpretation of the term dhamma in both instances as
‘teaching.” Paccekabuddhas are neither teachers nor students. Dhamma as

‘teaching’ is, thus, not applicable to them.

With respect to the relationship of the dhammakaya with a noble disciple, the
expression regarding dhammakaya indicates its property as a new personality
acquired on the realisation of truth that brings about happiness. The mention of
the ‘growth’ of dhammakaya implies the possibility of its different levels. This
is reinforced by a Chinese parallel to the Mahaparinibbana-sutta that depicts
the noble disciples (ariya-sangha) as endowed with dhammakdya, and
elaborates the dhammakaya as eight transcendental states, from the path of

Stream-attaining to the fruit of emancipation.
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The other Pali reference refers to dhammakdya as demonstrated by the Buddha.
Comparing this with other corresponding Pali and Chinese passages,
dhammakdaya should be identified with ‘transcendental path,’ that arises during

the process of enlightenment and is instrumental to further realisation.

Through a study of all Chinese Agama passages with special attention paid to
their different antiquity, it is clearer how the term dhammakdya is used at a
later date in an exclusive sense of teaching. In the older parts, dhammakaya is
depicted as being related to the process of enlightenment, similar to its

meanings employed in Pali references.

In all references to dhammakdya in early Buddhist usage, it is apparent that
dhammakaya is linked always with the process of enlightenment in one way or
another. Its relation with the Buddhist noble ones of all types is evident in the
early Buddhist texts. That is to say, dhammakaya is not exclusive to the
Buddha. It appears also that the term’s usage in the sense of teaching is a later
schema rather than being the early Buddhist common notions as generally

understood.

With respect to the three academic questions raised in the introductory chapter

of this thesis, the answers can be provided as follows:

1) The term dhammakdya in early Buddhism can be (re-)interpreted either as an
adjective: ‘having dhamma as body,” or a noun: ‘the body that is dhamma,’ ‘the
body of dhamma,’ or ‘the body of dhammas.’ In these translations, the singular
dhamma refers to each of transcendental states or nibbana; the plural refers to
transcendental qualities constituting those states or the various aspects or

qualities of nibbana.

2) In early Buddhism, dhammakdya is instrumental to enlightenment. Thus, it
is significant soteriologically. Besides, being a designation of the Buddha, as
well as representing the incorruptible essence of the Buddha, it is a

metaphorical way of referring to the Buddha’s essence. In this manner, it is
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significant philosophically. Therefore, dhammakdya in early Buddhism is
significant both philosophically and soteriologically, as the designation of the
Buddha and being instrumental to the enlightenment of Buddhist nobles of all

types and levels.

3) As the dhammakdya signifies the living and functioning body that is
effective in the eradication of defilement as well as experiencing the happiness
from release, it denotes a kind of ‘body,’ rather than a mere ‘collection.’ In this

respect, its latter component, kaya, should not be disregarded.

After all, the study has observed a number of similarities between the
characteristic of dhammakdya and the manomayakdya, which should be
mentioned. Firstly, both of them are regarded as being a new personality
obtained during a process of mental development. The dhammakaya is
acquired on the elimination of particular defilements. The manomayakaya is
obtained on the accomplishment of a meditative state. Secondly, the acquisition
of dhammakaya is instrumental to final enlightenment. The acquisition of
manomayakdya is explained as beneficial, if not necessarily instrumental, to the
final realisation. Thirdly, a number of different levels of dhammakaya are
implied in the great nun Gotami’s expression. A number of manomayakdya are
implied also in the venerable Cullapanthaka’s speech regarding the plural
manomayakdayas. Fourthly, dhammakaya is described as being ‘blameless’
(anindita) or ‘pleasurable’ (Gnandiya). Also the manomayakaya is explained as
being complete of all faculties (ahinindriya). As noted earlier, this expression

can be used in the sense of ‘looking good’ as well.

At present, the canonical information seems insufficient to conclude with
certainty whether the dhammakdya can be identified with manomayakaya.
Besides, it 1s evident in the canon that the Buddha sometimes said that his
teaching is to lead the listener to pass beyond the acquisition of the mind-made
body or self. This leads a number of scholars to conclude that the

manomayakdya is still mundane and thus cannot be equated with dhammakaya
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which designates the Tathdgata. However, in the sense of the discourse, it
seems that the Buddha was referring to the acquisition of the mind-made body
after death. In other words, he was referring to the rebirth within the
ripavacara world which is still under the cycle of suffering (samsara). It may
be speculative, then, that the manomayakaya acquired in the meditative states
could be different from the manomayakaya of the rupdavacara deities. This

could be considered for further research.

In addition, the conclusion in this research has been arrived at by means of the
employment of the information provided in the Pali canon. Further research
may help construct a more complete picture regarding dhammakdaya in early
Buddhism with the information provided in the canonical texts of other early

Buddhist schools.
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Appendix 1

Problems about the Dating of the Apadana Literature

Apadana literature is the thirteenth among the fifteen texts belonging to the
Khuddaka-nikaya of the Pali canon. A number of scholars question its position
as part of the ‘closed set’ of the Pali canon.”” Frequently, the text is considered

5906

‘late’ ™ and is sometimes claimed to be ‘the commentaries to the poems

attributed to monks and nuns.””"’

However, it is observed that these claims are
questionable due either to the problematic data employed or to uncertain

interpretation of certain Pali terms.

Scholarly claims of the lateness of the Apadana literature, or their denial of its
canonical position, was centred on two main reasons. Firstly, the
Sumargalavilasini’”® of the PTS version explains that the Dighabhanakas™
exclude the Apadana literature from the list of texts belonging to the
Khuddaka-nikaya.°"° Law comments that such an exclusion might have
resulted from ‘sectarian difference of opinion’ or might indicate that the text
had not yet been in existence at the time the Dighabhanaka drew up the list.”"'
Perera considers that the Apadana literature was not yet considered as
belonging to the Khuddaka-nikaya during the time when the Dighabhanaka list

was completed.”'?

95 For example, see Cutler, op. cit., p. 2; Tessa Bartholomeusz, "Mothers of Buddhas, Mothers of Nations: Kumaranatunga
and Her Meteoric Rise to Power in Sri Lanka.(Prime Minister Chandrika Bandaranaike Kumaranatunga)," Feminist studies
25,n0. 1 (1999): 211.

9% For example, see Mary E. Lilley, The Apadana of the Khuddaka Nikaya (London, New York [etc.]: Pub. for the Pali Text
Society by the Oxford University Press, 1925), p. v; H. R. Perera, "Apadana," in Encyclopaedia of Buddhism, ed. G. P.
Malalasekera (Colombo: Government of Ceylon, 1961), p. 3.

07 Bartholomeusz, "Mothers of Buddhas,” op. cit., note 1 p. 211.
9% Sumargalavildsini is the title of Buddhaghosa’s commentary on the Digha-nikdya.

% During the time of the transmission of Buddhist teaching by means of oral tradition, groups of monks were responsible
for recitation of particular texts. The word ‘Dighabhanakas’ refers to monks who were responsible for the recitation of the
Digha-nikdya text.

10 Bimala Churn Law, 4 History of Pali Literature (London,: K. Paul, Trench, Trubner & co., Itd., 1933), p. 7.
911 1.
Ibid.

°12 Perera, op. cit., p. 3.
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Secondly, Law remarks that one of the Apadanas allude to the Kathavatthu as
an Abhidhamma composition. This should suggest that the text was written
later than the compilation of the Kathavatthu’” in King Asoka’s reign, which
was very late. Perara refers to Law’s observation and to Rhys Davids’s further

?% to conclude that the Apadana must be one of the latest texts of the

comment
canon.””” Likewise, Hazra lists all the above scholarly comments to support that

the Apadana literature is a later incorporation.”"

However, it can be observed that the information on which the above claims

are based is either problematic or not conclusive.

Regarding the first point that the Dighabhanakas exclude the Apadana
literature from their list of the Khuddaka-nikdya canonical texts, the
information presented in different versions of the Sumarigalavilasini varies.
Only the PTS version, on which the above scholarly arguments were based,
records such an exclusion of the Apadana literature from the Dighabhdanaka

list, while the CS and SR versions record it differently.

According to the PTS version of the Sumarngalavilasini, the Dighabhanakas
listed twelve texts recited in the communal recitation as belonging to the
Khuddakagantha which is classed as Abhidhamma-pitaka. °"" The
Majjhimabhanakas, however, counted all the fifteen texts including the
Cariyapitaka, Apadana, and Buddhavamsa into the Khuddakagantha and

classed as Suttanta-pitaka.

93 <Kathavatthu’ is the title of a particular text of the Abhidhamma-pitaka, compiled in order to clarify the ‘correct view’
according to traditional Theravada of the time.

914 Here, Rhys Davids comments, “if it is so, the Apadana must be one of the very latest books of the canon.” Perera, op. cit.,
p. 3. Bibliographical details of both Law’s and Rhys Davids’s writings are not given.

15 Thid.

%1% Kanai Lal Hazra, Pali Language and Literature: A Systematic Survey and Historical Study, Emerging Perceptions in
Buddhist Studies; No. 4-5. (New Delhi: D.K. Printworld, 1994), pp. 321-322.

" DA.L15. Tato param Jatakam Maha-niddeso Ciila-niddeso Patisambhida-maggo Sutta-nipato Dhamma-padam Udanam
Itivuttakam Vimana-peta-vatthu Thera-theri-gatha ti imam tantim samgayitva Khudaka-gantho nama ayan ti ca vatva,
Abhidhamma-pitakasmim yeva samgaham aropayimsiiti Digha-bhanaka vadanti, Majjhima-bhanaka pana Cariya-pitaka-
Apadana-Buddhavamsesu saddhim sabbam pi tam Khuddakagantham suttanta-pitake pariyapannan ti vadanti.
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The CS and SR versions record it differently.”"®

Herein, the Dighabhanakas
listed twelve texts, including the Apadana, as recited in the communal
recitation and classed into the Khuddakagantha of the Abhidhamma-pitaka.
The Majjhimabhanakas count all of them, including the Cariyapitaka and
Buddhavamsa, as the Khuddakagantha texts belonging to the Suttanta-

pitaka’"’

Due to such variant readings between different versions of text, it is hard to

consider that the Apadana is late merely because the PTS version says so.

Moreover, the production of the PTS version at this particular portion appears
unusual. To elaborate, the contents of all other parts of the text were obtained
generally by means of a comparison between one Burmese and four different
Sinhalese manuscripts. However, the content of the first twenty-five pages,
which contains the passage of our interest, was obtained from an older roman
transcription by Childers, without a consultation of those Sinhalese manuscripts

as usual. As the editors of the text state:

For the first 25 pages we had the use of a transcript made by Childers from a Sinhalese
MS. This was so correct, and Buddhaghosa’s words in this portion of the work follow
so closely the words of his Samanta Pasadika as already edited by Professor
Oldenberg, that we did not think it necessary to collate the other Sinhalese MSS. for
that portion of our text.”*

In brief, the content of the text in this portion was simply adopted from a
previous roman transcription of a single Sinhalese manuscript because the

context given in that previous transcription goes well with that recorded in the

°8 Unfortunately, the BJ version of the commentarial texts is not available or accessible to the present work.

% DAL16. (CS, SR) Tato param jdtakam, niddeso, patisambhidamaggo, apadanam suttanipdto, khuddakapatho,
dhammapadam, udanam, itivuttakam, vimanavatthu, petavatthu, theragdatha, therigathati imam tantim sangayitva
“khuddakagantho namayan’ti ca vatva ‘“abhidhammapitakasmimyeva sarigaham aropayimsii”’ti dighabhanaka vadanti.
Majjhimabhanaka pana “cariyapitakabuddhavamsehi saddhim sabbampetam khuddakagantham nama suttantapitake
pariyapannanti vadanti.

Herein, it is mentioned that the Digha-reciters count 12 collections of teachings, including the Apadana, as those recited in
the communal recitation. These collections were collectively called “Khuddaka-gantha” and are classed by the Digha-
reciters as part of Abhidhamma-pitaka. However, the Majjhima-reciters count all the Khuddaka-gantha texts as well as the
Cariyapitaka and the Buddhavamsa as belonging to the Sutta-pitaka. In spite of such different classifications, the canonical
position of the Apadana text is approved.

20T W. Rhys Davids and J. Estlin Carpenter, The Sumanngala-Vilasini : Buddhaghosa's Commentary on the Digha
Nikaya, 2nd ed., 3 vols. (London: Published for the Pali Text Society by Luzac & Co, 1968), p. vi.
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Samantapasadika’”" already edited. Nevertheless, it can be observed further
that the Samantapasadika, as asserted in the above quote, does not contain the
passages regarding the bhanaka tradition at all. The similarity between the
context of both texts is only on the overview picture regarding the first

communal recitation.”*?

Hence, the passages regarding the ascription of texts
into different nikdyas in the Sumarngalavilasini of the PTS version was
obtained from the ‘old roman transcription by Childers alone, without any

consultation of the four Sinhalese manuscripts available at hand.

Considering the unusual production of this particular portion of the PTS text,
and the variant reading given in two other versions’> of the same text, the
claim of the late dating of Apadana in this regard appears debatable, and its

canonical position cannot be rejected.

Another reason that accounts for scholarly claims regarding the late dating of
the Apadana text, is the allusion to the ‘Kathavatthu’ as an Abhidhamma
composition, which is found in a particular Apadana.”** The passage referred to
in this regard is the Punna-Mantaniputta-therapadana. According to this text,

the elder says:

Abhidhammanayafifio ham kathavatthuvisuddhiya
sabbesam viffiapetvana viharami anasavo.

Ap.137.

I am the knower of the implications of the abhidhamma and in the prime purity of
kathavatthu. 1 live free of canker, instructing all people.

In this verse, the venerable Punna proclaims that he is wise in the
‘abhidhamma’ and in the prime purity of the ‘kathavatthu.” Being familiar with
the later connotations of the words ‘abhidhamma’ and ‘kathavatthu,” one may
readily conclude that the elder is claiming that he 1s wise in the context of the

Kathavatthu section of the Abhidhammapitaka. As evinced in the Sutta-pitaka,

92! This is the title of Buddhaghosa’s commentary on the Vinaya-pitaka.

%22 The similarity of context ends at page 16 of the Samantapasadika and page 14 of the Sumargalavilasini. The passage
regarding the Dighabhanaka and Majjhimabhanaka ascription of texts is found on page 15 of the Sumarigalavilasini.

923 This refers to the CS and SR versions.

2% Law, op. cit., p. 7; Perera, op. cit., p. 3; Hazra, op. cit., pp. 321-322.
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however, these two words were already in use in the Buddha’s time, when their

original meanings were different from the present understanding.

The word ‘kathavatthuw’ is found in the old corpus of the canon, i.e., the
Suttapitaka. It may signify subjects of talk or discussion,’® such as talks
regarding past, present, or future issues in which case it is expressed as ‘three
subjects of saying’ (tini kathavatthiini).”*® 1t can denote topics of talk or
discussion that are appropriate for Buddhist monks, in which case it is entitled

“ten topics of (appropriate) talk’ (dasa kathavatthu).””’

It is most likely that the ‘kathavatthu’ mentioned in the case of the venerable
Punna-Mantaniputta refers to the latter usage of the term. It refers to the ‘ten
subjects of talk appropriate for monks’ (dasa kathavatthu). As is evident in the
rathavinita-sutta, the fellow monks, as a response to the Buddha’s question,
praise the elder Punna that he is endowed with ten qualities and his talk is

favourable to those ten qualities.”®

The talk favourable to the ten qualities, as
mentioned in the sutta, 1s the same as ‘talk appropriate for Buddhist monks’ as
enumerated in the ‘ten topics of talk’ (dasa kathavatthu) mentioned earlier. In
other words, the elder Punna Mantaniputta not only himself is endowed with

those qualities, but also persuades his fellow monks regarding the endowment

95 For example, see M.1.372, M.I1.107,

926 D I11.220, A.L197,

P27 ANV.129.

The ten subjects of talk appropriate for Buddhist monks are as follows:

1. appicchakatha - talk favourable to wanting little.

santutthikatha - talk favourable to contentment
pavivekakatha -talk favourable to seclusion
asamsaggakatha - talk favourable to not mingling together

viriyarambhakathd - talk favourable to making effort or energy

2

3

4

5

6.  silakatha - talk favourable to virtue, precept

7. samadhikatha - talk favourable to concentration or meditation

8.  paniiakatha - talk favourable to insight

9.  vimuttikatha - talk favourable to deliverance

10. vimuttinanakatha - talk favourable to the knowledge and vision of deliverance

928 MLL.145.
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of those qualities. Thus, it is likely that the term ‘kathavatthu’ mentioned in the
Apadana of the elder Punna refers to this kind of talk rather than to the
Kathavatthu as one of the Abhidhamma texts.

The same holds true for the word ‘abhidhamma’ mentioned together in the
same Apadana. During the time of the Buddha, the word ‘abhidhamma’ was
used in a non-technical sense. It does not refer to ‘a corpus of text’ as generally
understood at the present. Rather, the term seems to refer to the ‘essence of
dhamma,” in the sense of the Buddha’s teaching in relation to spiritual
realisation. It is evident that a monk who is qualified in both meditation and
instruction would be described as a knower of the ‘abhidhamma,’ as in the case
of the elder Moggallana.”® The same can be said for the elder Punna
Mantaniputta, who was the best among fellow monks who were preachers
(dhammakathika)”® and was endowed with qualities favourable to spiritual
realisation. Hence, it is likely that the word ‘abhidhamma’ in the proclamation
of the elder Punna-Mantaniputta should refer to ‘essence of dhamma,” rather

than to the Abhidhamma-pitaka as understood generally.

That being the case, it 1s more likely that the words ‘abhidhamma’ and
‘kathavatthy’ found in the elder Punna’s Apadana do not refer to the
Kathavattahu text of the Abhidhamma-pitaka, but to ‘appropriate talk’ and ‘the
essence of dhamma’ respectively.”' So the mere mention of both words in the
same verse does not necessarily mean to indicate the late dating of the

Apadana.

As Norman states, there is sufficient evidence that this collection is a “common

property of both Theravadins and Sarvastivadins, and is therefore likely to be

99 M.1.218.
P30S 11156, AL23.

3! The same can be concluded for the Apadana of the nun Khema [Ap.550] who is the best among fellow nuns in regard to
wisdom [A.1.25], and who is known also as an excellent preacher. For example, see S.IV.374-377.
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99932

quite early. This work, therefore, considers the Apadana section of the

Khuddaka-nikdya as one among the texts of the early Buddhist period.

932 Norman, Pali Literature, op. cit., p. 92.



Appendix I1

Traditional Accounts Regarding the Body that Witnesses the Dhammas

As to the question of which kind of body ‘touches,” or ‘witnesses,” i.e.,
‘experiences’ or ‘realises,” the meditative states, or the ‘deathless realm,’

traditional accounts provide further explanation in different ways.
1. Namakaya = Group of mental states

The Pali commentaries of the Theravada school identify the body in question
with namakaya, ‘the mental body.” It is explained that ‘the mental body’
(namakaya),” or the mental body that co-arises”>" with the deliverances,””
touched (phusitva), >*° obtained (patilabhitva), >’ or attained (papunitva,
adhigantva),”*® realising (sacchikaroti) those states.””” Also, the wisdom that
‘sees’ or ‘penetrates’ the truth in such states is explained as the ‘wisdom of the
path associated with the mental body.”** Sometimes, this mental body
(namakdya) is even identified with the paths and fruits (maggaphala) which

reach the deathless.’!

The Patisambhidamagga elaborates that the ‘mental body’ (rnamakaya)

includes sensation (vedanda), perception (sarinid), volition (cetand), contact

942

(phassa) and attention (manasikara).””~ These five mental factors are also

¥ MAL162, SAIIL248, AATIL114, AATIL379.

%% sahajatanamakayena phusitvd. MAIIL191, AA.IV.206.

93 vimokkhasahajatena namakayena. PPA.177.

P0 AAIIL114, AATIL379, JAV.252.

%7 SAIL126, SAIIL247.

B MAL162, A IL4.

% MA.IIL193.

9 pajifiaya cati namakdyasampayuttdya maggapaiiidya payivijjhati passati. MA.IIL.193.

91 1t.46. Kayena amatam dhatum phassayitva niripadhim. Cf. tAIL4. kayendti namakayena maggaphalehi.
2 Ps1.138.
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called merely ‘mentality’ (nama) °* or mental conditioning factors

(cittasanikhara).”™

This mental body is described as the body that experiences the happiness
divested of joy, as expressed in the description of the third jhdna.”* 1t is this
body that diffuses the joy and happiness related to the attainment of the fruit

% When the venerable Sariputta declares his attainment of

(phalasamapatti).
the dhammas he has heard previously, it is his mental body (ramakaya) that is
said to ‘touch’ or ‘witness’ those dhammas. Having witnessed this, his
confidence (saddha) became powerful, i.e., it is altered to the faculty of

confidence essential for enlightenment (saddhindriya).”*’

In most cases of a ‘body’ which is said to experience various meditative states,

particularly the advanced states, the Pali commentaries identify it with this

948

mental-body. "™ It is only in a few cases of basic states such as calm

(passaddhi) that the meditative state is said to be experienced with both mental-

body (namakaya) and physical body (ripakaya).”*

Generally, the Theravada school claims that the mental body (namakaya), or

950

the mentality (nama), is formless (ariipa).””” Nevertheless, sometimes the Pali

Abhidhamma refers to it as taking part in the origination of refined form (ripa).

In the explanation of the third jhdana, regarding the bodily experiences of
happiness (sukha), the meditator's physical body is ‘touched’ by ‘the extremely

excellent form’ (atipanita ripa) originating from the happiness associated with

3 S 11.3-4.

94 ps.1.138.

4 NdA.L.140.

946 Th.I1.139-140. Cf. ThA.160.
478 V.226. Cf. SA.IIL.247.

98 For example, see A.IIL.114.
7 MA1.124.

930 Nett.28. Cf. NettA.93.
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the mental body (namakaya). This gives the practitioner the continuing bodily

comfort or happiness even after emerging from the jhdna.”"

Also, the interaction between name and form, or mentality and materiality,
(nama and ripa) is observed in the Mahanidana-sutta, where the Buddha
clarifies how the contact depends on both of them. Here, it is said that the
appearance of the subtle designation-contact (adhivacanasamphassa) of the
physical body depends on the conditions, features, characters, and exponents
by which the mental body is declared. In the same way, the appearance of the
sense-contact (patighasamphassa) of the mental body depends on the
conditions, features, characteristics and exponents by which the physical body
is declared.”? Thus, the former is said to be the cause of the immaterial contact
of the latter, and the latter is said to be the cause of the material contact of the

former.

A Pali commentary defines the designation-contact (adhivacanasamphassa) as
mental contact based on the mind-gate (manodvarika), and the sense-contact

(patighasamphassa) as physical contact based on the five physical gates

953

(panicadvarika) respectively. ™ It defines the latter (paricadvarika) as the literal

. 54
definition of sense contact;’

and identifies the designation-contact with the
former (manodvarika) merely by conformation. It refers to the contact co-
arising with the three mental aggregates except consciousness (virifiana), i.e.,
sensation (vedand), perception (sarind), and the volitional activities

(sarkhara).””

%1VinA 1.152, NdA.L.140, DhsA.175.
2D IL62.

93 Manodvariko adhivacanasamphasso. Paiicadvariko vattharammandadipatighena uppajjanato  patighasamphasso.
NdA.L.168.

% Patighasamphassoti nippariydyena pana patighasamphasso nama paiicadvarikaphasso. NdA.11.233.

955 manosamphasso hadayavatthukopi avatthukopi sabbo catubhimako phasso. Adhivacanasamphassoti pariyayena etassa

namam hotiyeva. Tayo hi ariipino khandhd sayam pitthivattaka hutva attano sahajatasamphassassa adhivacana-
samphassoti namam karonti. ... Adhivacanasamphasso nama manodvarikaphasso. NdA.I1.233.
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While the Theravada Pali commentaries present the mental body simply as a
list of mental states, the obscurity at some points, as well as the mention of the
‘extremely excellent form’ arising in the third jhana, seems to allow some

space for different interpretation.
2. Namakaya = The subtle body co-arising with the attainment of stages

Besides the Theravada elaborations, some scholars understand the mental body
(namakaya) in different ways. Falk, for example, identifies the mental body
mentioned in the Mahanidana-sutta with manomaya-kdya which was
mentioned previously.”® She does not see it merely as a group of mental states.
Rather, she describes it as a complete body with limbs and parts, similar to the
physical body and the mind-made body noted above. However, she still refers
to them with the same names mentioned in the Pali canon, i.c., vedandkdya95 !
and saiiakaya.”® In this way, the vedanakaya and safifidkdya are not seen
merely as ‘a collection of sensations’ and ‘a collection of perceptions;’ but they
are complete bodies composed of sensations and perceptions, in the same way
as is the physical body composed of the four great elements. They are still a
‘body of mental states;” but with the sense of a ‘totality,” as ‘bodies’ that can

function as a whole.

This is based on her understanding that the attainment of jhdnas or meditative
states, either riipa or ariipa, means to experience them ‘by means of successive

bodies conformable to their spheres,”””

as she couples manomaya-kaya, which
she defines as vedand-kdaya, with ripadhatu, and sannd-kaya with

aripadhatu.’®

9% Falk, Nama-Ripa and Dharma-Riipa, op. cit., p. 109.
7D 111243, M.L51, MLIIL281, S.IL3.

%38 D 111.244, S.111.60, 63.

9% Ibid., p. 110.

%0 Ibid., p. 117-118.
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As stated earlier, the mention of an ‘extremely excellent body arising in the
third jhana’ in the Pali commentaries seems to give way to the same

interpretation, as Falk states:

This manomaya-kaya (for her = vedanakdaya) is doubtless the 'body' with which the
meditator experiences sukha in the first three dhyanas (explicitly mentioned in the
formula relating to the third dhyana).””®'

Falk also identifies the bodily experience of nirodha, which is mentioned
earlier in the Pali canon, as an experience achieved ‘by means of a body
conformable to the transcendent nirodha-dhatu.””®* Again, she calls this body
the ‘nirodha-body’ (nirodha-kaya) that is ‘attained by the kayasakkhi in

saiiiavedayitanirodha,” which she defines as the elimination of sa7ia.

Although her interpretation seems to be unknown to many orthodox Buddhists,
it is evident that some Buddhist schools must have such a principle in mind.
For example, the Abhidharmakosabhasyam seems to understand ‘the body that
witnesses,” rather than as the ‘group of mental factors’ understood by the
traditional Theravada, merely as the physical body that receives an impression
from ‘a body that arises in the absorption of extinction’ (nirodhasamapatti).

Here, it is stated:

As the Anagamin, whichever one he may be, has acquired extinction -- as he has, in his
body, seen the absence of thought and immediately experienced (saksdatkaroti) a
dharma similar to Nirvana, namely the Absorption of Extinction -- he is called a
Kayasaksin, a bodily witness.”*

As to the question of how this can be experienced by the (physical) body alone,
the Vaibhasikas explain it as the immediate perception taking place, dependent
on the body, at the absence of thought. But the Sautrantikas explain it
otherwise. According to the latter, the meditator, upon leaving the ‘Absorption
of Extinction’ (nirodhasamapatti), acquires a ‘never previously acquired’

peacefulness of the body. This is to take place in two steps. Firstly, “during the

%! Ibid., p. 113.
%2 Ibid., p. 111.
93 Ibid., p. 118.
964 Vasubandhu, Poussin, and Pruden, Abhidharmakosabhasyam, op. cit., pp. 977-978.
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absorption, there is the acquisition (prapti)’® of a body conforming to the
extinction.” And secondly, ‘“upon leaving the absorption, there i1s a

consciousness which becomes conscious of the state of the body.”

It may be assumed that this principle is indeed known to the traditional
Theravada also, as the mention of the rise of the ‘extremely excellent form
(ritpa) originating from the happiness associated with the mental body

(namakaya)’ in the third jhana suggests.

Up to this point, it has been observed that the term kdya in the compound
kayasakkhi, or the ‘body that witnesses the dhamma,” can be interpreted in
various ways. In Theravada interpretation, it is said to be the ‘mental body’
(namakaya) understood to be ‘group of mental states.” The analytical style of
Theravada presentation gives an impression of the namakaya more as a mere
‘collection,” rather than giving any sense of something that is ‘living’ and
‘functioning.’ In contrast, Falk's interpretation and the explanation of the other
Buddhist schools recorded in the Abhidharmakosa Bhasya, although they could
be seen as providing an overtly physical sense, given their idea of a ‘body’ that
can function in the same way as the physical body can, they provide no detail

regarding its components.

Indeed, it can be said that they are talking about the same thing, for such a body
should be seen as possessing a twofold meaning. First, the ‘body that witnesses
the dhamma’ is the namakaya, the mental factors each of which has its own
function. Secondly, these mental factors are collected together as a ‘body’ that
is ‘living’ and ‘functioning.” Without their coming together, interacting with
each other, and interacting with the physical body, they cannot function. In
other words, these mental factors cannot work independently from the
‘totality’, which indicates that the the term kaya signifies ‘body’ rather than

‘collection.’

%5 This is the same as Pali ‘patti’ = obtaining, acquisition, attainment, gain.
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