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The Second Discourse on the Marvellous
[Four marvellous things]
(AnguttaraNikaya 4.128/2:131 f)

Trandated by Piya Tan ©2005

Introduction

1 Spiritual evolution

The biological evolution of speciesis ahorizontal (linear) process of physical (and to some extent,
psychological) adaptation of the group. Spiritual evolution, on the other hand, is avertical spiraling of
personal development heading towards spiritua liberation. If the training in higher moral virtue (adhi-
sila,sikkha) is taken as a socia evolution, then the training of higher mind (adhicitta,sikkha) is a mental
evolution, both of which form the foundation for the training in higher wisdom (adhipariiia,sikkha), or
spiritual evolution.

In the cosmic process of spiritual evolution, the mostly evolved is called a Buddha, one “awakened’
from the deep of ignorance and the dream of delusion, and who has thus freed himself from the samsara
or cyclic existence of biological evolution. One could of course awaken and go about one’ slife, but those
who having fully awakened, in turn awaken others, too, are called fully self-awakened ones (samma,sam-
buddha). This suttais a reflection and celebration of that supreme awakening.

The primacy of this suttaisreflected in its simple use of words to describe the nature of liberation
without any technical terms common in later texts. Only four simple terms—non-attachment (analaya),

One could amost see a hint of the four-truth framework in these four terms, but this cannot be forced to
hard, thus;

non-attachment (analaya) suffering arises from various forms of attachment;
removal of conceit (mana,vinaya) suffering is a manifestation of the three complexes;
peace (upasama) the ending of suffering is true peace; and

removal of ignorance (avijja,vinaya)  the way to suffering’s ending to overcome ignorance.

In fact, we find the Visuddhi,magga explaining the four noble truths on the basis of alaya, that is,
“attachment, the delighting in attachment, the removing of attachment, and the means of removing of
attachment” (alaya-alay aramata-alaya,samuggahdata-alaya,samuggahdtakiipayanaii ca, Vism 16.28/-
497).

2 Attachment
The Critical Pdli Dictionary definesalaya (ts) in this way:*

1 (a) house, dwelling, habitat, household, a built structure; (b) nest, lair, perch, shelter; (c)
abode, seat, place of rest, resort, haven, repository; (d) domain, field of activity, sphere, ken.

2 (a) liking, inclination, attachment, fondness for, partiality towards; (b) affection, love; (C)
(as ametaphysical concept) desire, yearning, clinging, sensual attachment (syn with tania); (d)
thought preparatory to a decision (regarding the vassa), the decision itself.

3 feint, pretence, ruse, dissimulation, impersonation.

! On the threefold training (sikkha), see Cagdanussati = SD 15.11(2).

2 Here, of course, the first noble truth that is “ suffering” and the second truth that is “the arising of suffering”
are switched around. The three complexes or “conceits’ (mana) [3] refersto the fact that one tends to define one’s
lack and painsin terms of others, measuring oneself as inferior to, superior to, or equal to other pains.

% For refs, see CPD.
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Alaya, then, is sensuality, worldly attachment, “worldli ness.”* Asused in the Acchar iya Sutta, alaya
has a metaphorical sense (2), that is, (C) “desire, yearning, clinging, sensual attachment (synonymous with
tanha),” and aso (@) “liking, inclination, attachment, fondness for, partiality towards.” As such, alaya is
not only a synonym for tanha (“craving”), but also for nati (“inclination”).” Let us ook at afew passages
where alaya is used:

(1) chetva asavani ~ani  “having cut off the cankers® and attachments’  (Sn 535)
(2) kam’~e asattam “unattached to the lair of sense-pleasures’ (S1:33,3* =Sn 177)
(3) alaya,rama... “that delights in attachment...” (56.1/1:136)

In [1], the Sabhiya Sutta (Sn 535), alaya seems to be refer to the function of cankers, that is, asa
results of the cankers (sense-desire, desire for eternal existence, wrong view and ignorance), oneis attach-
ed to those ideas, running after them, seeking the rainbow’ s end.

In[2], the Anomiya Sutta (S 1:33,3*)" and the Hemavata Sutta (Sn 177), alaya is used figuratively,
as “lair,” that is, sense-pleasures. The Sutta Nipata Commentary speaks of alaya as being twofold on
account of craving and of view regarding sense-pleasures (kamesu tanha,ditthi,vasena duvidho dlayo)
(SnA 216,3). The Sarmyutta Commentary on the same sutta, however, is more general: “‘ unattached to the
lair of sense-pleasures means not adhering to the five objects of sense-pleasure” (kam 'alaye asattan ti
paiica, kama,gun’ ~e alaggavi).®

The Commentaries, two speak of the twofold alaya—the attachment due to sense-desire (kam 'alaya)
and the attachment due to craving (tanhalaya).’ The Buddhist Sanskrit tradition, however, speaks of three
kinds of alaya, equating them with the threefold craving (frsna), namely, the attachment to sense-pleas-
ures (kam’alaya), the attachment to existence (bhav alaya), and the attachment to non-existence (vibhav' -
alaya) (BHSD qv).™ Alaya, as asynonym for craving (tanhd/trsna) is also found in the Pali suttas: “in
whom no attachments are found” (yass '~a na vijjanti, Sn 635 = Dh 411), where their respective Commen-
taries gloss alaya astanha (SnA 469,3; DhA 4:186,6).

In [3], the Ayacana Sutta (S 6.1), we find the sentence “ But this generation revels in attachment,
delights in attachment, rejoicesin attachment” (alaya,rama kho pandyam paja alaya,rata alaya,sammudi-
ta@)."* The Sarmyutta Commentary here explains alaya objectively as the five cords of sensual pleasure
(parica kama,guna).'? They are called “attachment” because they attach themselves to these 5 cords of
sensual pleasure. Subjectively, alaya refersto the 108 mental investigations driven by craving (tarha,-
vicaritani) (A 2:212 f),"® and it is these that attach themselves to their objects. (SA 1:195)

*M:NB 1218 n306.

>M 1:115; S2:67, 4:59.

6 «Cankers,” asava. Theterm asava comes from a-savati “flows towards’ (ie either “into” or “out” towards the
observer). It has been varioudly tr astaints (“deadly taints,” RD), corruptions, intoxicants, biases, depravity, misery,
evil (influence), or simply left untrand ated. The Abhidhammalists four asava: the canker of (1) sense-desire (kam -
asava), (2) (desirefor eterna) existence (bhav' asava), (3) wrong views (dizth’ asava), (4) ignorance (avijjasava) (D
16.2.4, Pm 1.442, 561, Dhs §§1096-1100, Vbh §937). These four are a so known as “floods” (ogha) and “yokes”
(yoga). Thelist of three cankers (omitting the canker of views) [43] is probably older and is found more frequently
in the Suttas (D 3:216, 33.1.10(20); M 1:55, 3:41; A 3.59, 67, 6.63). The destruction of these asavasis equivalent to
arhathood. See BDict under asava.

7S1.45/1:33 = v148.

® SA 1:85,9; cf AA 3:128,4 1.

° DA 464,21 = MA 175,2= SA 1:1965.

10 See Dhamma,cakka-p,pavattana S (S 56.11.6/5:421) = SD 1.1.

11'$6.1/1:136 = SD 12.2. MA 1:167,32 = SA 1:195,52.

123D 8.7 Intro (2).

13 See Tanha Jalini S (A 4.199/2:211-213) = SD 26.13.
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3 Conceit

The Pali word mana is the same as the Sanskrit word, and is derived from YMAN, “to think,” and
originally probably means “high opinion,” hence “pride” (PED: mana). From it usage, mana, adthough
etymologically derived from YMAN, “to think,” also includes the sense of YMA and VM1, both, meaning
“to measure,” asin maneti, “he honours, thinks highly (of),”** and minati, “he measures,” this latter how-
ever is not found in the Canon, but only in the Commentaries and | ater works. As such, the Pali English
Dictionary (PED) gives two definitions of alaya:

1. Pride, conceit, arrogance (cittassa unnati, Nc 80; Vbh 350).
2. Honour, respect (J5:331 + pija).

As used in the Acchariya Sutta 2, and more commonly, mana means conceit, pride, or arrogance, is
one of the ten fetters (saryojana) binding to existence,™ and is only exterminated by the arhat. It isalso
one of the latent tendencies (anusaya)™® and is a defilement (kilesa).” Conceit, in short, makes one define
on€e' slack and painsin terms of what one perceive as desirable qualities in others, measuring oneself as
inferior to, superior to, or equal to other pains.

The concept of “conceit” (mana) is very important in early Buddhist psychology, and overlaps with
the modern psychological concept of “complex,”*® which is basically a cluster of emotionally toned ideas
or dispositions (the best known of which are the Oedipus complex, the Electra complex, and inferiority
complex).” Buddhist psychology, however, speaks of three basic complexes, also called the three dis-
criminations (tisso vidha), namely: the (equality-) conceit (mana, sadisa,mana), the inferiority-conceit
(omana, hina,mana) and the superiority-conceit (atimana, seyya,mana).”® The following representative
passages will give us agood idea regarding these complexes:

In the Khema Sumana Sutta, the monks Khema and Sumana separately approach the Buddha and
make this declaration, which the Buddha approves of:

14D 2:138; M 1:235, 3:205 (x4); A 3:76, 77 (x4), 4:91, 265, 268; Nm 2:320, 321.

15 The 10 fetters (dasa sarityojana) are: (1) Self-identity view (sakkaya,dizrhi), (2) persistent doubt (vicikiccha),
(3) attachment to rules and rituas (sila-b,bata,paramasa), (4) sensual lust (kama,raga), (5) repulsion (pasigha), (6)
greed for form existence (rizpa,raga), (7) greed for formless existence (arapa,raga), (8) conceit (mana), (9) restless-
ness (uddhacca), (10) ignorance (avijja) (S 5:61; A 5:13; Vbh 377). In some places, no 5 (kama,raga) is replaced by
illwill (vyapada). Thefirst 5 are the |lower fetters (orambhagiya), and the rest, the higher fetters (uddhambhagiya).
The abandonment of the lower 5 fetters makes one a non-returner (opapatika or andgami) (see Anapanasati S, M
118.10 = 7.13).

16 The Pahana S (S 36.3) mentions 3 latent tendencies, those (1) of lust (ragdnusaya), (2) of aversion (parigha-

expanding in the last item, lists 7 latent tendencies, namely: (1) sensua desire (kama,raga); (2) aversion (parigha);
(3) wrong view (dizzhi); (4) spiritual doubt (vicikiccha); (5) conceit (mana); (6) desire for existence (bhava,raga);
and (7) ignorance (avijja). See dso Sall’atthena S (S 36.3) = SD 5.5 Introd.

A kilesa is anything that defiles the mind. According to Visuddhi,magga, they are so called because they are
themselves defiled, and because they defile the mental factor associated with them; and there are 10 of them: (1)
greed (lobha), (2) hate (dosa), (3) delusion (moha), (4) conceit (mana), (5) views (dizthi), (6) doubt (vicikiccha), (7)
torpor (¢thina), (8) restlessness (uddhacca), (9) shameless (ahirika), and (10) lack of moral fear or conscience (anot-
tappa) (Vism 22.49/683, 65/684 f). Nos 1-3 are the 3 unwhol esome roots (akusala,mila) (SD 18.2); nos 6-8 are
mental hindrances (nivarana) (SD 15.1(8.2)); and nos 9-10 are two of the 4 unwhol esome factors associated with all
karmically unwholesome states of consciousness, the other two being restlessness (uddhacca) and delusion (moha)
(BDict: ahirika-anoittappa). Although these 10 terms often occur in the Suttas, none of them has any classification
of kilesa. See Dhs 1229 f & Vibh ch 12 for details. A related term is upakkilesa (“mental impurities’): 11 are men-
tionedat M 128 =SD 5.18; 16 at M 7 & 8 (Wheel 61/62). See BDict: upakkilesa.

18 Pronounced with the accent on the second syllable.

19 See eg Arthur S Reber, The Penguin Dictionary of Psychology, 1985 svv.

% See S 45.162; Vbh 920/367.
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Venerable sir, amonk who is an arhat, with cankers destroyed, having lived the holy life,
with the burden set down, the goal attained, utterly discarded the fetters of existence, liberated by
direct knowledge, has no such thought:

“There is one better than I” (atthi me seyyo), or

“Thereis one equal to me” (atthi me sadiso), or

“Thereisoneworsethan 1” (atthi me hino).

Soon after the venerable Khema and the venerable Sumana had |eft, the Blessed One
addressed the monk, saying:

“In thisway, bhikshus, the sons of family declare their final knowledge (a7i7ia). The fact is
mentioned without reference to a self.*

But there are some empty persons here who laughingly [lightly] think that they have attained
final knowledge, only to find later than disaster have befallen them. (A 6.49/3:358 f) = SD 19.2b

In the Sona Sutta 1 (S 22.49), the Buddha declares to Sona the son of family, thus:

Sona, those ascetics and brahmins who, by way of form,...fedling,...perception,...formations,
...consciousness, that isimpermanent, suffering, subject to change, consider thus:

“1 am better” (seyyo’ ham asmi), or

“l am equal [as good as...]” (sadiso’ ham asmi), or

“1 am worse” (hino’ham asmi)—
why do they all consider thus, but through not seeing things asthey really are? (S 22.49/3:48-50)

The Pesala Atimaiifiana Sutta (S 8.3) shows how the monk Vangisa,? realizing that through evil
speech (paribhana), “infatuated with the pathway of conceit” (mana,pathasmini), he has been looking
down on other well-behaved monks, resolves thus:

720 Tasma akhilo ‘dha padhanava Therefore be free of mental hardness here, be assertive;

nivaranani pahdaya visuddho having abandoned the hindrances, be pure.
manan ca pahdya asesam Having utterly abandoned conceit,
vijiay ‘antakaro samitavi be an end-maker of knowledge, at peace. (S 8.3/1:188)%

As noted in the Khemaka Sutta (S 22.89), even the saints, except for the arhats, have not totally
given up conceit, asit is alatent tendency.

Even so, avuso, although a noble disciple has abandoned the five lower fetters, yet in regards
to the five aggregates of clinging, there still lingersin him aresidual conceit “1 am” (asmi,-
mana),** adesire“l am,” alatent tendency “| am” that has not yet been uprooted.

Some time later, he dwells contemplating arising and passing away in the five aggregates of
clinging:

suchisform, such its arising, such its passing away;

such are feelings, such their arising, such their passing away;

such is perception, such its arising, such its passing away;

such are formations, such their arising, such their passing away;

such is consciousness, such its arising, such its passing away.
As he dwells contemplating arising and passing away in the five aggregates of clinging, this
residual conceit “1 am,” thisdesire“l am,” thislatent tendency “I am,” that has not yet been
uprooted would be uprooted. (522.89.27/3:131) = SD 14.13)

2L Evarn kho bhikkhave kulaputta afiiam vyakaronti. Attho ca vutto attd ca anupanito.
2 \/angisa is foremost of those monks with ready wit (patibhanavantanan) (A 1:24).
* See Bodhi’snn at S:B 459f nn498 f.

# Cf D 3:273.
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In the Abhidhamma, the Dhamma,sangani, summarizing the Sutta teachings, gives the following
definition of “the fetter of concelt” (mana,sarmyojana):

Tattha katamavii mana, samyojanar Therein, what is the fetter of conceit?

seyyo’ham asmi ti mano It isthe conceit, “| am better”;

sadiso’ham asmi ti mano It isthe concelt, “I am equal”;

hino’ham asmi ti mano It isthe conceit, “1 am inferior.”

YO eva,riipo mano mannand Any such conceit, imagining,

unnati unnamo dhajo sampaggaho haughtiness, elevation, flaunting the flag,”
ketu,kamyata cittassa— the mind’ s wish for pre-eminence®®—
idari vuccati mana,samyojanar thisis called the fetter of conceit.

(Kvu §1116/198)*'

The Arahanta Sutta (S 1.25) has the last word on one who has experience the removal of conceit
(mana,vinaya), thus:

Pahina,manassa na santi gantha For one who has abandoned conceit, thereis no knot;
vidhipita mana,ganthassa sabbe for him, al knots of conceit have been destroyed.

sa viti,vatto yamatam sumedho Though the wise has gone beyond the conceived,
aham vadami ti pi so vadeyya he might till say, “I speak,”

[mamari: vadanti ti pi so vadeyyal] [or, he might still say, “They speak to me.”]*®

|oke samafifiam kusalo viditva He is skillful, knowing worldly convention,
vohdra,mattena so vohareyya he would use it only by way of mere expression.

(S1.25/1:14 f = v64)®

4 Restlessness

Restl essness (anupasama) here refers to a purely mental state.®*® This mental restlessness may be
summed up as the 15 wrong views and the 16 doubts. The 15 wrong views are mentioned in the Bhadd’ -
eka,ratta Sutta (M 131), thus:

Running back to the past:

(1) One seeks delight there, thinking: ‘1 had such form in the past.”**

(2) One seeks delight there, thinking: ‘1 had such feeling in the past.’

(3) One seeksddight there, thinking: ‘1 had such perception in the past.’

(4) One seeksddight there, thinking: ‘1 had such formations in the past.’
(5) One seeks delight there, thinking: ‘1 had such consciousness in the past.’

% Thislast phrase| follow Dhs:RD 275.

% Ketu (ts) has a broad range of meanings based on the idea of eye-catching prominence: brightness, flag, emi-
nent person, comet. “By ketu is meant the conceit which, arising again and again, islike asignal in the sense of
something set up on high” (Dhs.:RD 275 n2).

" More detailed defs of the various forms of mana are given at VbhA §§866-890/353-357.

% Thislineis omitted in Ce MSS, but found in Be.

# See Bodhi’s nn at S:B 360 nn49-51

% A grosser form of “restlessness” (uddhacca)—as one of the 5 hindrances (nivarana)—is both mental and
bodily—and prevents one from gaining mental concentration. As one of the 10 fetters (savizyojana), it is more subtle,
and overcoming it, contributes toward the realization of a higher “peace” (upasama), an epithet of nirvana, asin the
recollection of peace (upasamanussati), ie the peace of nirvana.

3 Comy says that one thus “ seeks delight” by associating the past in terms of craving or aview associated with
craving (MA 5:3). “It should noted that it is not the mere recollection of the past through memory that causes bond-
age, but the reliving of past experiences with thoughts of craving. In this respect the Buddha' s teaching differs signi-
ficantly from that of Krishnamurti, who seems to regard memory itself asthe villain behind the scene’ (M:NB 1143
n1215).
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Chasing after the future:

(6) One seeks delight there thinking, ‘May | have such form in the future.’*

(7) One seeks delight there, thinking: ‘May | have such feelings in the future.’

(8) One seeks delight there, thinking: May | have such perception in the future.’

(9) One seeksdeight there, thinking: ‘May | have such formations in the future
(10) One seeksddight there, thinking: ‘May | have such consciousnessin the future.’

Distracted by the present:

(11) Anuntaught ordinary person,...unskilled and undisciplined in their Dharma of the noble ones,
regards form as self, or self as possessed of form, or form asin self, or self asin form.

(12) Heregardsfeeling as sdlf....

(13) Heregards perception as self....

(14) Heregards formations as sdif....

(15) Heregards consciousness as self, or self as possessed of consciousness, or consciousness asin
self, or consciousness asin form.

The above 15 wrong views shows how an uninstructed ordinary person tends to regard any of the five
aggregates (form, feeling, perception, mental formations, consciousness) in these ways: *

(a) the aggregate asthe self , or

(b) the self as possessing the aggregate, or

(c) the aggregate asin the self, or

(d) the self asin the aggregate.
The Patisambhida,magga illustrates the four basic modes of self-identity view in connection with form
in these ways:

(@) Onewrongly regards form as self, just as that the flame of aburning oil-lamp isidentical to the

colour of the flame.

(b) Onewrongly regards self as possessing form, just as a tree possesses a shadow.

(c) Onewrongly regards form asin self, just as the scent isin the flower.

(d) Onewrongly regards self asin form, just asajewel isin a casket.®
The Maha Punnama Sutta (M 109.10/ 3:17 f) and the Cila Vedalla S (M 44.7 £/1:300) list the 20 kinds
of self-identity view in connection with the five aggregates.

The 16 doubts are mentioned in such discourses as the Maha Tanha,sankhaya Sutta (M 38.23), the
Sabb’asava Sutta (M 2.7) and the Paccaya Sutta (S 12.20), thus:

(1) ‘Wasl inthe past?

(2) ‘Wasl| not in the past?

(3) ‘What was| in the past?

(4) ‘How was| inthe past?

(5) ‘Having beenwhat, did | become in the past? [What was | before | became that in the past?]’”

(6) ‘Will I beinthe future?
(7) *Am1 not in the future?
(8) ‘What will | be in the future?
(9) ‘How will | bein the future?
(10) ‘Havi ngskgeen what, what will I become in the future? [What now would lead me to that future
state?]’”

% Bva,ripo siyar anagatar addhanan ti tattha nandiz samanvaneti.

3 On these four self-identity views, see Bhadd’ eka,ratta Sutta (M 131) = SD 8.9 Intro (4).
¥ Pm 2.50, 74, 77, 90 = 1:144 .

% See Sabb’asava S (M 2.7/1:8).
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(1) ‘Am1?

(12) *Am1 not?

(13) ‘What am I?

(14) ‘How am1?

(15) ‘Where hasthis being come from?

(16) ‘Wherewill it [this being] go?” (M 2.7/1:8, 38.23/1:265; S 12.20/2:26 f)

When one has crossed over the 15 wrong views and the 16 doubts, one hastruly attained mental peace.

The Dhatu,vibhanga Sutta (M 140) defines the highest experience of peace, the diametrica opposite
of restlessness, thus. “For this, bhikshu, is the supreme noble peace, that is to say, the stilling of lust, hate
and delusion” (eso hi bhikkhu, paramo ariyo upasamo yadidar: raga,dosa,mohanar upasamo), or more
fully, thus:

Formerly [as an ordinary person], when one was ignorant, one experienced covetousness,
desire and lust. Now one has abandoned them, cut them off at the root, made them like a palm-
tree stump, done away with them so that they are not subject to further growth.

Formerly, when one was ignorant, one experienced anger, ill will and hate. Now one has
abandoned them, cut them off at the root, made them like a palm-tree stump, done away with
them so that they are not subject to further growth.

Formerly [as an ordinary person], when one was ignorant, one experienced ignorance and
delusion. Now one has abandoned them, cut them off at the root, made them like a palm-tree
stump, done away with them so that they are not subject to further growth.

Therefore, such an accomplished monk is one accomplished in the supreme foundation of
peace. For this, bhikshu, isthe supreme noble peace, that isto say, the illing of lust, hate and
delusion. (M 140.28/3:245 f) = SD 4.17.

The recollection of peace (upasamanussati) is one of the ten recollections (anussati) (A 1:30, 42).%
This meditation is helpful in bringing one access concentration,® and taking this as a foundation, one
could go on to another meditation leading to dhyana, or to reflect on impermanence. In the Sallekha
Sutta (M 8), the four formless attainments are called “ peaceful abidings’ (santa vihara).* Here we have
santa as a synonym of upasama.

S lgnorance

Avijja, usually trand ated into English as “ignorance,” does not mean the lack of knowledge in the
worldly sense, but alack of spiritual knowledge, that is, the wisdom based on a direct experience of
seeing redlity. Assuch, it is synonymous with moha, “delusion,” the third of the three unwholesome roots
of action,® and is at the root of al evil and suffering, preventing one from seeing redlity. Ignorance, as
delusion, tricks one into afalse life-affirming view that our existence is permanent, happy, substantial and
o] easana.oThe redity isthat all the world isimpermanent, liable to suffering, void of self, and basicaly
impure.

The (Paticca,samuppada) Vibhanga Sutta (S 12.2) defines ignorance as not knowing the four
truths, namely, suffering, its arising, its ending and the way to its ending.** In simple terms, this refers to

% Explained in detail in Vism 8.245-251/293 f.

37« Access concentration” (upacara,samadhi) is mostly momentary and not very strong, but properly cultivated,
goes on to full concentration (appana), and dhyana: see Bhavana = SD 15.1(9.2).

¥ M 8.8-11/1:41 1.

% The 2 unwhol esome roots (akusala,miila) are greed (dosa), hate (lobha) and delusion (moha) (D 3:275; It 45):
see (Kusalékusala,miila) Nidana S (A 3.33/1:134-136) = SD 18.2.

“ The 4 perversions (vipallasa) regard what isimpermanent (anicca) as permanent, what is painful (dukkha) as
pleasant or bringing happiness, what is without an abiding self (anatta) as a self, what isfoul or ugly (asubha) as
pure or beautiful (Vipallasa Sutta, A 4.49/2:52,4-7; Vism 22.68). See Satipatthana Ss = SD 13.1(4).

"' $12.2.15/2:4 = SD 5.15.
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one' slack of aclear understanding of reality, of how craving works, of the ending of suffering, and the
way to the effective ending of suffering. The main reason we lack this understanding isthat we do not see
the pervading nature of impermanence in our existence.*

It is sometimes argued that the world is created by a creator God, and that this God exist. However, it
isimpossible to conceive of an existent without a cause, unlessit is merely a concept like time (which is
merely as menta construct, and is, in amanner of speaking, causeless). The true creator of the world is
ignorance. All we can know of the world is through our six senses (eye, ear, nose, tongue, body and
mind), and as such we all experience the world in our unique ways, each conceiving our own sense-
constructed world (including the God-idea).

Buddhism however does not subscribe to an idealist view of the world, that it only exists in the mind:
for, thereisareal physical world out there. We cannot however fully comprehend it through our six
senses when they really acts as coloured glasses, telescopes, microscopes and effect lenses, filtering and
distorting our experiences. Only on the mental level can we deconstruct the false images we have created
for ourselves, and living in this self-constructed world.*®

Although the world is rooted in ignorance and sustained by delusion, they are not the first cause.
Indeed, there are no first causes at al, since all existents are mental constructs and are merely temporary
manifestations of the four elements:. earth, water, fire, and wind, or in current terms, extension (hardness
and dimension), cohesiveness (“stickiness’ of matter), heat (decay), and motion. Such a system of
constant flux has no place for any “final state” of matter.*

The Samma,ditthi Sutta (M 9) states that “With the arising of the cankers (@sava), thereisthe
arising of ignorance.”* In fact, the cankers and ignorance feed and fuel one another. The point to remem-
ber here isthat these are al mental models for understanding the mind’ s working, and using this knowing
to work towards personal liberation. It is the Buddha who has discovered the removal of ignorance
(avijja,vinaya) [&4].

6 The Dhatu,vibhanga Sutta
The main teachings of the Acchariya Sutta are these four: non-attachment (analaya), removal of

simplest description of the attainment of arhathood. There is aremarkable parallel, even concordance, of
these four teachings with the four “foundations’ (adhisthana) for attaining arhathood taught by the
Buddha to the young renunciant Pukkusati, thus:

Dhatu,vibhanga Sutta (M 140) Acchariya Sutta (A 4.128)

The four foundations (adhitthana)

1. Wisdom (pa7iria) through the anaysis of the 2. Removal of conceit (mana,vinaya), which
six elements (earth, water, fire, air, space, is effected by the understanding of the
consciousness); [M 140.13-19c] interdependence of physical and menta
followed by eguanimity [20-22b] and elements, and the nature of feelings.
the true nature of feelings [23-25].

2. Truth (sacca), ie nirvana[26]. 4. Removal of ignorance (avijja,vinaya),

undefined here, but usually referring to
understanding the four noble truths.

“*2 Thisiswhat such suttas as (Anicca) Cakkhu S (S 25.1) = SD 16.7 exhort us to do.

* These false world is aresult of our latent tendencies (anusaya) [3]: see Madhu,pindika S (M 18) = SD 6.14
Intro (5).

** On the beginninglessness and endlessness of samsara, see Samma,ditthi S (M 9) = SD 11.14(9).

**M 9.66/1:54 = SD 11.14.
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3. Letting go (caga), iethe letting go of al 1. Non-attachment (analaya). (Defined here
acquisitions (upadhi)* [27]. In the Dhatu,vibhanga Sutta.)

4. Peace (upasama), ie the abandoning of 3. Peace (upasama), the opposite of restless-
the 2 unwholesome roots: greed, hate, and ness. (Defined here in the Dhatu,vibhanga
delusion [28-29]. [See 4 above] Sutta.)

The instruction section of the Dhatu,vibhanga Sutta concludes with these words of the Buddha:

Those who stand on them [that is, the four foundations of wisdom, truth, generosity and
peace] do not go with the flow of mental conceiving (mafifia),*” not flowing with mental
conceiving, oneiscalled a“sage at peace’.’ So it was said. And in what connection isthis said?

Bhikshu, “I am” isamental conception; “I am this’ isamental conception.

“1 will be” isamental conception; “I will not be” isamental conception.

“1 will have form [birth in the form world]” isamental conception; “1 will be formless’ isa
mental conception.

“1 will be percipient” isamental conception; “I will be non-percipient” isamental
conception; “I will be neither percipient nor non-percipient” is a mental conception.

Mental conceiving, bhikshu, is a sickness; mental conceiving is atumour; mental conceiving
isadart.

By overcoming all mental conceiving, bhikshu, oneis called a“sage at peace.” And a sage at
peaceis not born, does not age, does not die. He is not shaken, not agitated. For there is nothing
present in him by which he might be born.”® Not dying, how could he be shaken? Not shaken,
why should he be agitated?

Those who stand on them [the four foundations] do not go with the flow of mental conceiv-
ing, not flowing with mental conceiving, oneiscalled a“sage at peace.” (M 140.30-32/3:246)

One should not neglect wisdom; one should guard the truth; one should cultivate letting go;
one should train for peace [of mind].* (M 140, passim)

7 Final knowledge

Each of the four teachings of this sutta ends with therefrain: “...and they establish their mindsin
final knowledge (afifi@).” “Final knowledge” (a7iria) isthe arhat’s direct knowledge of persona liberation,
which means that any of these four teachings can be a foundation (adhitthana) for the attainment for
arhathood. In the Kalara Sutta (S 12.32), the Buddha asks Sariputta a series of question on how to define

the final knowledge he has attained, beginning with:

[The Buddha:]

“Sariputta, if they were to ask you,

‘Avuso Sariputta, how have you known, how have you seen, that you have declared final
knowledge thus:

“1 understand: ‘ Destroyed is birth. The holy life has been lived. What needs to be done has
been done. Thereis (for me) no more of arising in any state of being’”—be ng asked thus, how
would you answer?”

6« Acquisitions,” upadhi, substrates of existence, essentials of being, worldly possessions as a source of rebirth.
Comy mentions 4 kinds of acquisitions: the aggregates (khandh’ upadhi), defilements (kiles upadhi), volitiona
formations (abhisarikhar’ upadhi), and the cords of sense-pleasure (kama,gur’ upadhi) (MA 2:112, 3:169, 5:60)

*" See §7 & nn there.

“8 What is not present in him is the craving for being. Those who still have this craving are reborn ever again.

“9 Comy: From the start one should not neglect the wisdom born of calm and insight in order to reach into the
wisdom of the fruit of arhathood. One should guard truth in order to realize nirvana, the ultimate truth. One should
cultivate letting go in order to abandon all defilements, stilling them through the path of arhathood. (MA 5:51, 52)
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“If, venerable sir, they wereto ask me,...| would answer thus:

‘With the destruction of the source [cycle] from which birth arises, avuso, | know that
the destroyed isin the destroyed [when the causeis destroyed, the effect is destroyed].” *
Having known this, | understand: ‘Destroyed isbirth. The holy life has been lived.
What needsto be done has been done. Thereis (for me) no more of arising in any state of

151
Being asked thus, venerable sir, | would answer in thisway.” (512.32.14-16/2:51 1)
Some suttas where there is areference to “fina knowledge” include the following:
Satipatthana Sutta (M 10.46/1:62 f) = SD 133
Nalaka,pana Sutta (M 68.10/1:465, 14/466)
Kitagiri Sutta (M 70.22/1:479,27/1:481) = SD11.1

Sunakkhatta Sutta
Cha-b,bisodhana Sutta

Kalara Sutta

Susima Sutta

Atthi ni kho Pariyaya Sutta
Sila Sutta

Atthi Sutta

Naya Sutta

Pubb’arama Sutta 1
Pubb’arama Sutta 2
Pubb’arama Sutta 3
Pubb’arama Sutta 3

Pindola Sutta

Dve Phala Sutta

(Iddhi,pada) Phala Suttas 1 & 2
(Anapana,sati) Phala Suttas 1 & 2

(M 105.2-6/2:252 f)
(M 112/3:27-37)

(S 12.32/2:51-54)
(S 12.70/2:120 f)
(S 35.153/4:138-140)
(S 46.3/5:69)

(S 46.57/5:129)

(S 48.22/5:204)

(S 48.45/5:222)

(S 48.46/5:222 f)
(S 48.47/5:223)

(S 48.48/5:223 f)
(S 48.49/5:224 f)

(S 48.65/5:236)

(S 51.25-26/5:285)
(S 54.4-5/5:314)

0 Comy: “Avuso, with the destruction of the condition for birth, | have understood thus, ‘ As the condition for
this birth is destroyed, the birth that is the effect [fruit], is destroyed, too.”” (Avuso, ayarm jati nama yam paccaya,
tassa paccayassa khaya khinasmim jatiya paccaye jati,sankhatam phalam khinan ti viditam) (SA 2:62)

*! Highlighted passage: Yavii nidana avuso jati tassa nidanassa khaya, khinasmim khinam iti viditam, khinasmiri
khinam iti viditva khina jati vusitari brahma,cariyam Katarm karaniyar n@parar itthattayd ti pajanami ti.
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The Second Discourse on the Marve lous
(A 4.128/2:131 1)

The Tathagata
1 Monks, with the arising of the Tathagata,* the arhat [the worthy one], the fully self-awakened
one, four wonderful and marvelous things appear. What are the four?

(1) Non-attachment

Monks, people delight in attachment [habitual tendencies],> revel in attachment, rejoice in attach-
ment. When the truth of non-attachment (analaya) is being taught by the Tathagata, people wish to listen
to it, they give ear to it, and they establish their mindsin final knowledge (afifiz).

Thisisthe first wonderful and marvelous thing that appears with the arising of the Tathagata, the
arhat, the fully self-awakened one.

(2) Removd of conceit

2 Monks, people delight in conceit,> revel in conceit, rejoice in conceit. [132] When the truth of
the removal of concelt (mana,vinaya) is being taught by the Tathagata, people wish to listen to it, they
give ear to it, and they establish their mindsin final knowledge.

Thisisthe second wonderful and marvel ous thing that appears with the arising of the Tathagata, the
arhat, the fully self-awakened one.

(3) Peace

3 Monks, people delight in restlessness,™ revel in restlessness, rejoice in restlessness. When the
truth of the peaceful (upasamika) is being taught by the Tathagata, people wish to listen to it, they give
ear to it, and they establish their mindsin final knowledge.

Thisisthe third wonderful and marvelous thing that appears with the arising of the Tathagata, the
arhat, the fully self-awakened one.

(4) Removadl of ignorance

4 Monks, people delight in ignorance,” revel in ignorance, rejoice in ignorance. When the truth of
the removal of ignorance (avijja,vinaya) is being taught by the Tathagata, people wish to listen to it, they
give ear to it, and they establish their mindsin final knowledge (a7iia).

Thisisthe fourth wonderful and marvel ous thing that appears with the arising of the Tathagata, the
arhat, the fully self-awakened one.

Monks, with the arising of the Tathagata, the arhat, the fully self-awakened one, these four wonderful
and marvel ous things appear.

— evam —

051027, 081205

*2 Tathagata, see Buddhanussati = SD 15.7b(2C).

%3 « Attachment” (alaya): see Intro (2).

% «Establish their minds (cittas) in final knowledge,” afifia(ya) cittavi [Vl afifia,cittari] uparthapeti. See CPD:
anfa. | have rendered cittasn (3 sg) as plural (“their minds’) so asto bein concord with “people”’ (paja, “ generation
(of humans, beings), 3" sg”). On afifia, see Intro (7).

%5 “Conceit,” mana, see Intro (3).

% “Restlessness,” anupasama, see Intro (4).

" “|gnorance,” avijja, see Intro (5).
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