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The Discourse to Subha (on the Divine Abodes) | M 99/2:196-209
Theme: Godliness is within us
Translated by Piya Tan ©2007, 2011

1 The Sutta text

1.1 SUTTA SUMMARY AND COMMENTARY

1.1.1 Subha wants to visit an arhat. The (Brahma,vihara) Subha Sutta records a dialogue be-
tween the Buddha and Subha Todeyya,putta, a young brahmin student (manava). Subha declares that lay
people (since they are economically engaged) are “productive” while renunciants are not. He also thinks
that it is impossible for recluses or brahmins to attain spiritual states or excellence in knowledge and
vision, worthy of the noble ones. In due course, the Buddha convinces him otherwise, and teaches him the
four divine abodes, of which he approves. The Sutta is also a good introduction to the nature of
“analytical thinking” (vibhajja,vada) [1.3].

[82.1] The Sutta opens with the brahmin youth Subha Todeyya,putta [3] staying in a certain house-
lord’s house in Savatthi. [§2.2] Aware that Savatthi is full of religious pandits' and saints, he inquires
about them. He is recommended to see the Buddha [82.3], and does so [§3]. Evidently, this is his first
encounter with the Buddha.

1.1.2 True practice leads to true Dharma. [84.1] Subha tells the Buddha that householders “are ac-
complished in the right way that is the wholesome dharma,” meaning that renunciants are not keeping to
the philosophical tenets (7iaya, Skt nyaya) of the brahminical code (dhamma; Skt dharma). [84.2] The
Buddha however tells Subha not to make summary statements without first examining or analyzing the
situation.

[84.3-4.4] The Buddha declares that it is not what we do—that is, keeping to the brahminical code —
but how we do it (that is, the true practice, not the false) that makes the person spiritually successful, that
is, “accomplished in the right way that is the wholesome dharma.” The Buddha, in fact, raises the
meaning of dhamma from its brahminical or conventional sense, universalizing it to the Dhamma (or true
reality).

1.1.3 Four kinds of work. [85.1] As the Buddha speaks rather briefly here, Subha either does not
understand or rejects what the Buddha has said. He goes on to quote the brahmins again, basically assert-
ing that while the work of a householder or lay-person is productive and profitable, that of a renunciant is
not. [85.2] Again the Buddha reminds Subha not to jump into conclusion without analysis. [85.3] The
works of either a householder or of a renunciant can both either succeed or fail, each in its own way.

[86] Interestingly, the Buddha, reflecting on his own times in a positive way, presents farming as
“great” work—meaning it involves a lot of physical work, bringing either great gain or great loss—and
trading as “small” work—involving less work, bringing either smaller gain or smaller loss. All this brings
about a total of four possible results:

a small enterprise can (1) fail in a small way, or (2) succeed in a big way;
a big enterprise, too, can (3) fail in a small way, or (4) succeed in a big way.

[87] Similarly, the work of a householder (here obviously referring to the brahmins), like that of
farming, may bring a small loss when it fails or a great gain when it succeeds. The work of a renunciant,
too, may bring a small loss when it fails or a great gain when it succeeds. The Buddha’s point is that even
with little “capital,” either the householder or the renunciant, can make great gains. It is not a question of
status bsut one of action that decides the results.” Here, in either case, great gains can be made with proper
efforts.

! T use “pandit” as an anglicized form of pandita, meaning “wise,” as a generic name for “wise man,” leaving
“pundit” for the broader English idomatic use.

2 For a fuller statement on this, see Vasettha S (M 98/2:196) = (Sn 3.9/596-656/115-123) = SD 37.1.

% See Bahu,kara S (It 4.8 or 4.1.8), where the Buddha declares that both householders and the renunciants need
one another (It 4.8/111) = SD 82.8.
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1.1.4 The five gualities and the blind men parable. [§8] Subha now turns to a new subject, that of
the “five qualities” (pafica,dhamma)—truth, austerity, celibacy, study and charity—the bases “for the
making of merit, the accomplishing of the wholesome” [8§9]. The Buddha then asks Subha if any of the
brahmins, going right back into their sacred past, who actually has “realized them with direct knowledge.”
When Subha answers no, the Buddha then charges that the brahmins are like a file of blind men leading
other blind men! [§9.5]

1.1.5 The brahmins lack direct knowledge. [§10] Subha is very upset with the Buddha’s charges,
and resorts to an ad hominem (appeal to a personal authority)* argument. He quotes the great brahmin
Pokkhara,sati as declaring that “some recluses and brahmins here” claim to spiritual attainment but their
teachings are false. [11] The Buddha retorts by asking Subha whether Pokkhara,sati is capable of scan-
ning the minds of all the recluses and brahmins to know this, and Subha has to admit that Pokkhara,sati
has no such powers. [§12] The Buddha then declares that Pokkhara,sati is like someone born blind reality
to deny it [§13.1], and this time Subha has to agree.

[813.2] The Buddha then asks Subha if the great brahmins of the time are to communicate using con-
ventional language, after careful thought, after reflection, and speaking on what is connected with good
(or the goal). Subha agrees. [§14] He also agrees with the Buddha that those brahmins, in their teachings,
have gone against convention, lack careful thought, without reflection, and on what is unconnected with
good.

1.1.6 The brahmins lack of meditation. [815] By now, the Buddha has already gradually and gently
guided Subha into the Dharma, and introduces him to the five mental hindrances, declaring that those
great brahmins are obstructed by them, meaning that they do not meditate, and that they are shrouded by
sensual desire, ill will, sloth and torpor, restlessness and remorse, and doubt.

[816] The Buddha then speaks on the five cords of sensual pleasures, claiming that since Pokkhara,-
sati is bound by them, it is impossible for him to know or act in terms of spiritual realization.

[817] At this point, the Buddha feels that Subha is ready to appreciate the idea of a pleasure that is
non-sensual, that is, dhyanic bliss. Using the parable of the fuelless light, the Buddha asks Subha about a
fire or light that “burns free of any fuel such as grass or wood,” and Subha replies that such a fire
would be “beautiful and brilliant.” [§17.2]

The Buddha adds that this is possible through “psychic means” (meaning meditation). This “fuelless
light” is a zest (piti) that is “other than sensual pleasures, something other than unwholesome states”
[817.5]. The Buddha then describes the first two dhyanas to Subha [§17.6-17.7]. Since zest does not arise
beyond that, the Buddha does not mention the last two dhyanas, especially, too, when Subha is so new to
the subject.

1.1.7 The five qualities. [818] Now the Buddha returns to the five qualities (pafica,dhamma), first
mentioned by Subha [89.1]. The Buddha then asks Subha which of these five bears the greatest fruit, to
which Subha replies, “charity.” [§19] However, the Buddha points out, the brahmins often vie one an-
other for the best place and food in the refectory so that negative emotions arise in them. Subha then
admits that they should have compassion [§19.6]. The Buddha proposes that this then is the sixth quality,
to which Subha agrees [§19.8]. Indirectly, the Buddha is suggesting to Subha that the brahminical “five
qualities” for merit-making is incomplete, and in fact the most important quality, compassion, is missing.

[820] Building on that understanding, the Buddha then asks Subha whether these five qualities are
found more often in householders (the brahmins) or in renunciants (the Buddhists). Subha now admits
that the five qualities are often found in renunciants but are rarely seen in householders, and that renunci-
ants are more consistent in moral virtue and spiritual prasctice.

1.1.8 The divine abodes. [821] Feeling that Subha is ready for teachings on mind-training, the Bud-
dha then declares that he teaches his own set of the five qualities, which he calls “support for the mind,”
that is, for the cultivation of lovingkindness. On this familiar note, Subha asks the Buddha about “the path
to companionship with Brahma.” [§22] The Buddha answers that he is totally familiar with it, like a local

* For a list of “common fallacies” in thinking and argumentation, see SD 9 Appendix 2.
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villager who knows his villager well. [§23] Subha then requests the Buddha to teach him about it, and the
Buddha acquiesces.

[8824-27] The Buddha then teaches him the four divine abodes, along with the parable of the conch-
blower. [828] Subha is well impressed and goes for refuge.

1.1.9 Subha meets Janussoni. [829] Subha takes his leave. [§30] On his way back, he meets the
brahmin Janussoni, who asks him about his impression of the Buddha. Subha humbly admits that the
Bud-dha’s wisdom is unfathomable, especially mentioning the Buddha’s teaching on the “requisites of
the mind” [§30.2], which clearly is the Sutta’s high point. [§31] Janussoni, too, declares his respect and
admiration for the Buddha.

This whole section [8§30.2] is also in found the conversations between the wanderer Pilotika and the
brahmin Janussoni in the Ciila Hatthi,padépama Sutta (M 27)° and between the brahmins Pingiyani
and Karana,pali in the Karana,pali Sutta (A 5.194).° This meeting between Subha and Janussoni, how-
ever, is not recorded in the Chinese Madhyama Agama version (MA 152 @ T1.666¢-670a).

This has led German scholar monk, Analayo, to think that it is possible that this episode, which fits
the Cala Hatthi,padépama Sutta (M 27 and its Chinese parallel at MA 146 @ T1.656a-658a) better, and
that it was “quite possible that during the course of the transmission of the Majjhima-nikaya discourses,
Janussoni’s inquiry, which originally belonged only to the Cilahatthipadopama-sutta, was, perhaps even
accidentally, added to the conclusion of the Subha-sutta.” (A Comparative Study of the Majjhima-nikaya,
2011:579)

However, if we are to accept the Commentary, which says that the brahmin Janussoni would make a
sunwise (padakkhira) tour of the city (Savatthi) every six months (MA 2:194) [§30n]. Surely, it is not
impossible that he meets with the brahmin youth Subha during two of such tours. It could simply mean
that the Sutta version that was transmitted into the Chinese Agama does not record this episode. Either
way—whether we accept this meeting as being an integral part of the (Brahma,vihara) Subha Sutta or
not—the fact remains that the main drift of the Sutta is unaffected.

1.2 SUTTA VERSIONS

1.2.1 The protagonist’s name and Sutta location. The (Brahma,vihara) Subha Sutta has a Chinese
parallel in the Madhyama Agama,” which is MA 152 (T1.666¢-670a), with the title of “Discourse to
Suka,” 81548 Yingwii jing,® the name of the brahmin protagonist of several parallels to the Ciila Kamma
Vibhanga Sutta (M 135), where we have the name of the brahmin Subha, as in M 99.

Although M 99 and MA 152 have a slightly different name (mainly due to Chinese transliteration),
they both agree in using the respective brahmin protagonist’s names as the title of the discourse. One
difference is that while M 99 takes place in Jeta’s Grove near Savatthi, MA 152 locates it in the Bamboo
Grove near Rajagaha.

Peter Skilling has identified parts of a Sanskrit version of the Sutta in fragment no 2375/37 of the
Schayen collection.’ According to Analayo, fragment 2375/37A1 sets in with a reference to celibacy as
the second quality listed by the brahmin youth, corresponding to the third quality listed in M 2:199,15,
and fragment 2375/37Bz refers to the Sutta’s protagonist subho magavo.™

> M 27.2/1:175 = SD 40a.5.

® A5.194/3:236-239 = SD 45.11.

" On MA 152, see Thich Minh Chau 1964:61. Akanuma1929:168 lists T79 as a parallel, which, however, is rather
a parallel to M 135.

® The Chin transliterated subha or subha as suka (BHS): a parrot (SED); a brahmin youth, son of Taudeya (Kar-
mav 21.15 etc (see Levi’s n therein); (P suka) means “parrot” (J 1:458, 2:132; at S 5:10 read sizka for suka). Here, in
MA 152, Subha’s (Skt subha) full name is given as #5i& EEANERE - Yingwii ména ditizi, where B5i5 yingwii =
“parrot” (Skt suka); EE4N mona = Skt mapava (brahmin youth); #5& - = Skt taudeya,putra, P todeyya,putta (To-
deyya’s son).

® At time of writing, these fragments have not been published. On the Schayen Collection, London, see
http://www.schoyencollection.com/buddhismintro.html,

10'See Analayo 2011:572-579.
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1.2.2 The 5 mental hindrances. At the height of the Sutta narrative, the Buddha refutes Subha’s
claim that the well-known brahmin Pokkhara,sati is highly-attained or spiritually liberated. The reason is
simple: he is still attached to sensual pleasures, which means that he is still overcome by the five mental
wisdom “which weaken wisdom,” and prevent us from mental focus and growth during meditation.™

Here, the Madhyama Agama version instead lists sensual desire, ill will, personality view, clinging to
rules, and doubt. In place of the two hindrances of sloth-and-torpor and restlessness-and-worry, the Chin-
ese version has personality view and clinging to rules, so that, according to the Madhyama Agama vers-
ion, what obstructs clear vision are the five lower fetters, instead of the five hindrances.*? This suggestion
is unusual and unlikely because in other discourses the precondition for mental concentration and clear
vision is the removal of the five hindrances,™ not the destruction of the five lower fetters.*

2 Sutta terminology

2.1 GAHATTHA , PABBAJITA AND RELATED TERMS

2.1.0 Translations of terms. Subha’s thesis is that the house-dwellers (gaha-¢,tha) are more pro-
ductive, in a worldly and spiritual sense, than the renunciants [84.1]. Here we will examine some key
words relating to the tension between the house-dweller and renunciant. This is the list of words and their
translations in the SD series (for details, see below):

Pali terms Idiomatic translations Literal translations
gaha-t,tha householder™ “house-dweller”
ghar’avasa household life

gaha,pati houselord

gaha,patani houselady

gaha.pati,putta young houselord “houselord’s son”
manava brahmin youth; young brahmin (voc)  “descendent of Manu”
manavika brahmin girl; young brahminee (voc)

gaha,patika houselord

brahmana,gaha.patika  brahmin houselord

pabbajita renunciant “one gone forth”
paribbajaka wanderer

11 See §15.1 n on the 5 mental hindrances.

2 MA 152 (T1.668c18): & K, shen jian and #HL jie gii , which correspond to sakkaya,dizhi and sila-b.bata,pa-
ramasa. MA 152 precedes these two with sensual desire and ill will, 4k yu and & hui, and concludes its listing with
doubt, %¢ yi. As all five are introduced as “obstructions” [&f§ zhang’ai, “obstacles” &2 flugai, and as causing
“blindness” & mang, standard qualifications for the effect of the 5 hindrances, it would have been more natural to
find a listing of the 5 hindrances instead of the 5 lower fetters. (Analayo 2011:576, quotes standardized)

3 See eg S 46.55/5:121,17 = SD 3.12; A 5.51/3:63,22 = SD 32.3. For details, see Nivarana = SD 32.1.
 According to Analayo, perhaps the presentation in MA 152 is the outcome of a confusion of the 5 hindrances
with the 5 lower fetters. Such a confusion could easily occur, as Madhyama Agama discourses usually list the 5 fet-
ters in a sequence where sensual desire and ill will stand at the beginning and doubt comes as the last term, cf MA 4
(T1.424c21, MA 38 (T1.481a26), and MA 205 (T1.778c20), a sequence also found in the Sangiti,paryaya (T1536 @
T26.419c¢7). The sequence for listing the fetters adopted in the Madhyama Agama is thus similar to the standard list-
ing of the hindrances, with the first two and the last items corresponding, a similarity which more easily can lead to
confusing the two schemes. The Pali discourses adopt a different sequence for the 5 fetters, as they list first the 3 fet-

ters related to streamwinning, and then the fetters of sensual desire and ill will, cf eg M 64/1:432,15, a pattern also
adopted in Dirgha Agama, cf DA 9 (T2.51b10), in Sarhyukta Agama, cf SA 490 (T2.127¢17), SA 820 (T2.210c4,
SA 821 (T2.211al), SA 822 (T2.211a26), SA 823 (T2.211b20), SA 918 (T2.233a12), SA 928 (T2.236¢24), SA 934
(T2.239a23), and in Abhidharma.kosambhasya (Abhk 5.43 in Pradhan 1967: 310,2), T 1558 @ T29/108c29, and
T1559 (T29/262b1. (Analayo 2011:576 f). On the 5 lower fetters, see SD 21.6 (4): The 3 trainings and the 10 fetters.

1> The commentarial term kutumbika is also tr “householder,” esp one with property (J 1:126,16;Vism 312,11; SA
1:223,5; UA 117,13; PvA 31,16).
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anagara homeless one

tapassi ascetic

samana recluse

upasaka (Buddhist) layman “one who sits close near to”
upasika (Buddhist) laywoman “one who sits close near to”

2.1.1 Gaha-t,tha (m) (BHS gahastha), “householder,” and gaha-z,¢ha (f), “female householder”: both
are resolved as gaha (Skt grha, cf BHS gaha)," “house” + tha, “located (in)” (from titthati, “he stands,
remains, stays”). Gaha-t tha, as such, refers to one how lives in a house, a house-dweller, a householder
(but see gaha,pati) [2.1.3], a lay-person.'” The word is often contrasted with anagdra (the homeless)
[2.1.7], pabbajita (renunciant) [2.1.6], or paribbajaka (wanderer) [2.1.8].

In the (Brahma,vihara) Subha Sutta (M 99), evidently, Subha uses gaha-¢, tha to refer to the brahmin
householders, as opposed to the Buddhist renunciants (or renunciants in general). Elsewhere, the word
simply means any householder, Buddhist or non-Buddhist, as opposed to a renunciant.

2.1.2 Ghar’avasa, “living in a house life, the household life, a family life,” as opposed to the renunci-
ant’s life."® This is an abstract noun referring to a life-style, and not person.

2.1.3 Gaha,pati (m), “houselord” and gaha,patant, “houselady.” The gaha,pati is an owner various
assets, especially houses, land and great wealth.”

Gaha,patant (f) means houselady, housewife, the mistress of the house, the wife of a houselord or
householder.?

Gaha.pati,putta, “houselord’s son, young houselord, ‘house-son’ (cf German haussohn).” In the
Sigal’ovada Sutta (D 31), the young Sigala, who upon his father’s death has become the houselord is
addressed as “young houselord” (gaha.patti,putta), on account of his youth.*

A related term is manava (ts), literally means “a descendent of Manu,” that is, a young brahmin,
brahmin youth (usually learned);** also spelt manava,? and also as manavaka.** The vocation case, how-
ever, is here rendered as “young brahmin” for manava, and “young brahminee” for manavika.

2.1.4 Gaha,patika, “housemaster,” is glossed as “a houselord who is the elder of only a single house”
(gehassa pati eka,geha,matte jetthaka),” but they are all addressed as “houselords” (gaha,patayo), as in
the Apannaka Sutta (M 60).%° Gaha,pati, “houselord,” refers to the wealthier, often landed householders
[2.1.3].

16 Gaha itself is related to ganhati, “he grasps.” Hence, gaha can also be tr as “one who holds on to, seizes,
grasps.” See DP svv gaha.

17 Gahagrha: V 1:115,24 (sa,gahattha, “with householders, incl lay-people™), 3:89,35; M 2:205,17; S 1:234,28%;
Dh 404 = Sn 628; It 112,6*; Sn 43, 393 (gahattha,vatta, “house-dweller’s routine” = agariya patipada, “‘the house-
dweller’s path,” SnA 376), 487; J 6:286,18*; Ap 573,28; Kvu 42,21.

8 Ghar’avasa: V 1:197,5, 2:180 (gharavas ‘atthar); D 1:63,3; sambadho ~o rajapatho M 1:179,12 = 240,20 =
267,24 = 344,30 = A 2:208,23; A 3:295,22; J 1:61; S 1:215,2* = A 3:354,24 = Sn 188 (gharam-esi, lit “house-seek-
er,” householder) = It 112,6* (gahattha gharam-esino); Sn 406 (cf S 5:350); U 59,31; J 1:61,8.

9 patta Kamma S (A 4.61.1/2:65) = SD 37.12.

20 Gaha,patanz: V 3:213,30, 219,5; M 1:125,4 (= ghara,samini, MA 2:98.32); A 2:61,29, 3:295,16, 4:268,6.

2! Gaha.pati,putta: D 31.3.2/3:180 = SD 4.1.

22 Mapava: Sn 1022, 1027, 1028 J 4:391; DA 1:36 = satto pi coro pi taruno pi, “a being who is a young thief”;
DhA 1:89; Thi 112 pl manava, “men.”

2%.3n 456, 589; Pv 1.87 (= kumaro, “boy,” PvA 41),

24 ) 3:276 (naga,manavaka, “young serpent”); (f) manavika, “brahmin girl” (J 2:190; Miln 104); young female
person or being as in naga,manavika, “young female serpent”: J 3:275; DhA 3:232.

DA 1:171; Nc 342; PVA 39.

M 60.3+4 /1:401 = SD 35.5. See Chakravarti 1987: 72 f.
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Very common is the compound brahmana,gahapatika, which, as a rule, is a karmadharaya (not a
dvandva) referring to “brahmin housemaster,” that is, a brahmin householder who owns only a single
house. The compound, however, if usually used as a collective noun (that is, in the plural).?’

2.1.6 Pabbajita (cf BHS pravrajita, Divy 236) is the past participle of pabbajati, “he goes forth, re-
nounces the world.” In the early years of the ministry, it refers to one who has given you the family and
worldly life, and undertaken the life of an ascetic or recluse as a Buddhist monk.?® After the first 20 years,
when the monks were allowed to accept and ordain candidates into the order, pabbajja (renunciation)
refers to the novice initiation (samanera pabbajja) for those not yet full twenty lunar years.? On reaching
full twenty years, a qualified male can then take up the monk ordination (bhuikkhu upasampada).

Pabbajita can also refer to any ascetic or homeless religious in general.*°

Bhikkhu has here been translated as “monk,” while bhikkhunt as “nun.” However, the vocative
forms are “bhikshu” and “bhikshuni” respectively.

2.1.7 Paribbdjaka, “wanderers.” These peripatetics—more fully, “the sectarian wanderers of other
faiths” (afifia,titthiya paribbajaka)—were a special class of ancient Indian mendicants (including women
wanderers) who held various beliefs, and wandered around India from pre-Buddhist times. They were
generally not ascetics, except when they were celibate.

Such wanderers who were teachers often engaged in debates over a wide range of topics. Special de-
bating halls and meeting places were set aside for them and the local inhabitants came to pay their re-
spects and support them. In a few rare instances, wanderers were lay devotees of the Buddha.**

The wanderer tradition is not dead, but is found today even within the Buddhist fold. There are basic-
ally two kinds of Buddhist wanderers today” the “external” and the “internal.” The “external” wanderer is
usually a resourceful and ambitious individual who wanders about looking for various well-known or af-
fluent teachers or groups to learn the religious ropes, usually meditation (such as in Vipassana) or a line-
age certification (such as in Zen), and in due course (upon “qualifying”) start his own centre or system
based on his own adaptation of Buddhism, with or without further consolidation through academic status.

The “internal” wanderer of our times is usually an ordained monastic or priest of either sex, who,
after receiving ordination or certification, often forego the tutelage (nissaya), to “go forth” again, this time
on their own steam, perhaps seeking new teachers, who generally agree with their mindset and vision.
The internal wanderer generally seeks to start his own centre (usually for academic Buddhism or some
form of meditation).

Since he hopes to set up some sort of personal centre to live in and work from, he is driven to seek
some affluent lay-supporters who might donate a piece of land (for a retreat centre) and support his enter-
prises. The internal wanderer would, during his early years (the first 5-10 years of his formal religious
life), be perceived by informed Buddhists as one who has reneged on his basic training: in effect, he
would be a proverbial ronin.*> However, over the years, as he matures in his teaching and gains respecta-
bility with his following, he is generally accepted on his own terms.

2" For details, see Mara Tajjaniya S (M 50.12/1:334) = SD 36.4, n on brahmana,gaha.patika.

8\ 3:40, 4:159; D 1:131, 157, 3:31 f, 147 f; M 1:200, 267, 345, 459, 2:66, 181, 3:261; S 1:119, 4:260, 330, 5:118
f, 421; A 1:69, 107, 147, 168, 2:78, 143, 3:33, 78, 244, 403, 4:21, 5:82, 238 f; Sn 43 (see Nm 397), 274, 385, 423;
Dh 74, 174, 388; J 1:56; Pv 2.8.1,2.11.1’ Miln 11.

PV 1:12, 17,32, 82, 3:13,4:129; D 17°176; S 1:161, 4:181. At V 1:29, the usual age for pabbajja is given as 15.
This and the refs in Tha 479, 486 to upasampada at 7 evidently refer to pre-Vinaya times: see Tha:N xxvii §14(b).

%D 3:147 f; M 3:33; S 2:128, 4:260, 5:350; A 1:151, 168, 4:274 f, 5:204; Sn 405, 406, 567; It 75; Miln 19.

3! See Jatila S (S 3.11.3/1:78) = SD 14.11 nn; Susima S (S 12.70) = SD 16.6; also DPPN: paribbajaka; G C Pan-
de 1974:330-337; Uma Chakravarti 1987:36-38, 132.

32 The Jap term ronin (& \) refers to a bushi (warrior knight) or samurai (retainer warrior) with no lord or master
during the feudal_period of Japan (1185-1868). The word ronin, lit “wave man,” originated in the Nara (710-794)
and Heian (794-1185) periods, when it referred to a serf (a peasant in a feudal system) who had fled from his master,
or after the loss of his master’s favour. It then came to be used for a samurai without a master or lord. Hence, the
term “wave man,” referring to one who is socially adrift. In modern usage, the term is also applied to a salaryman (a
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The drive, conscious or unconscious, behind the wanderer personality of our times, clearly points to
the desire for professional excellence and religious individualism, and for attracting both influence and
affluence, or at least gain personal and economic independence.*®

2.1.8 Anagara, sometimes anagara, can refer to either a person, “one without a house, homeless, one
who has left a household life, a homeless ascetic,” or “a homeless state,”® eg “a homeless sage” (agd-
ra,muni) (Nm 58,13). The term, as such, generally refers to a “homeless” person of any religion.

A related term is anagarika, which originally has the same sense.*® The word is not found in the Pali
canon. Moreover today, it is often used (anglicised as “anagarika”) to refer to a lay Buddhist who has tak-
en to a homeless life of sorts, but is unshaven and wears the robe, usually white, as in the case of the fam-
ous Sinhala, Anagarika Dharmapala (1864-1933).

2.1.9 Tapasst (Skt tapasvin). The usual meaning, referring to a person (n, male or female), it refers to
one who practises austerities, (non-Buddhist) ascetic.®” As an adjective (mfn), it means “wretched, poor,
miserable,” but the usage is found almost only in commentarial and later works.*

The Bodhisattva’s practice of austerities (tapa)—also known as self-mortification (atta,kilamatha) or
painful practices (dukkara,kiriya)—is fully described by the Buddha himself in the Maha Stha,nada
Sutta (M 12).* In the Dhamma,cakka-p,pavattana Sutta (S 56.11), the Buddha, speaking on the two
extremes to be avoided by the true practitioner, states that while “the devotion to sensual pleasures”
(kama,sukh allikdnuyoga) is described as being “low, vulgar, worldly, ignoble, not connected with the
goal [unprofitable]” (hino gammo puthujjaniko anariyo anattha,sambhito), “the devotion to self-mortifica-
tion” (atta,kilamathanuyoga) is said to be only “painful, ignoble, not connected with the goal [unprofita-
ble]” (dukkho anariyo anattha,samhito). This is because despite being “painful,” self-mortification, with
some moral virtue, can bring about a divine afterlife; but such a goal is nevertheless “ignoble, not con-
nected with the goal [unprofitable],” because we are still caught up in samsara, and not liberated from
suffering.*

2.1.10 Samana (BHS sramana) means “recluse,” especially a celibate wandering mendicant or forest
dweller. Generally, it refers to any proper religious practitioner who is not a brahmin,** but specifically tio
a Buddhist monk, especially the Buddha.** The dvandva samana,brahmana, reflecting the prevalent soc-
ial and religious tension between the two classes is often common in the Pali canon.*”® The samara is a
religious practitioner widely respected for hsi spiritual purity. The Buddha, for example, defines him as
“one who has overcome all evil” (samitatta hi papanam | samand ti pavuccati, Dh 265).**

Jap white-collar worker working long hours in an insignificant position within a corporate hierarchy) who is “be-
tween employers,” or a secondary school graduate waiting to be admitted to university.

%3 Paribbajaka: for further details, see SD 35.1 (1); for a fuller study, see Wanderers of today = SD 24.6b.

“D 3:160,12*%; M 2:62,28; Dh 404, 415, 416 = Sn 640; Sn 639; Pv 14.5;J 5:252,19%, 253,8’; ItA 2:163.,6.

% Sn 376¢ (yo va agara anagaram eti, “he goes from the house into homelessness,” which Comy explains as
pabbajati, “he goes forth (renounces)” (SnA 368,7).

% DhsA 1:239,4; ] 3:453,18; KhpA 178 5.

S Tapasst (n): V 1:234,31 f = A 4:184,7 (~ samano gotamo); D 1:161,23; S 1:29,3%; Sn 284; Pv 18.14; J 4:184, -
8*, 5:272,32; Ap 19,23, 67,15, 613,13.

%8 Tapasst (mfn): VA 135,20; SA 2:189,11 = AA 172,30 = ApA 258,21.

%M 12.44-63/1:77-83 = SD 1.13 or 49.1.

“% See The body in Buddhism = SD 29.6a (4.1).

** Samana (non-Buddhist or general): D 2:151 (5 grades); M 1:63; Sn 84 f; J 1:7 (has 8 kinds of happiness), 3:-
390; DhA 3:84 (ch Dh 265).

*2 Samana (Buddhist): D 3:16, 95 f, 130 f; S 1:45; A 1:67; Dh 184; the Buddha addressed so by non-Buddhists: V
1:8, 350; D 1:4, 87; Sn p91, 99..

4 Samana,brahmana: \V/ 2:295; D 1.5, 2:150; A 1:110, 173 f; It 64; Sn 189.

* For further details, see SD 35.3 (1.2).
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2.1.11 Upasaka (m, ts), “(Buddhist) layman, upasaka” and updasika (f), “(Buddhist) laywoman, upa-
sika.”* The etymology is given as “He is one who sits near [attends] to the Buddha, the Dharmas and the
Sangha.”* The Patisambhida,magga Commentary defines a lay-woman disciples as follows: “An
upasika is one who sits near [attends] to the three jewels or who has gone to the three jewels for refuge
through wise faith or inspired commitment.”*’

Historically, the early upasakas and upasikas were at least streamwinners* (such as being accom-
plished in wise faith,* moral virtue,* deep learning,** etc), and openly declared themselves as disciples
using a stock formula.*® Properly, the term “disciple,” as such, should only be used for one who has
attained to the path, that is, who has at least attained streamwinning.

Today, however, the two terms, as a rule, refer to a lay Buddhist follower or devotee who has publicly
“taken refuge” under a living teacher, and hence regarded as his or her “pupils.” The terms, as such, as
taken on a ritualistic and partisan undertone. It should be stressed here that, properly speaking, our true
refuge, as the Buddha points out in such discourses as the Garava Sutta (S 6.2), is the Dharma.”

2.2 NAYA DHAMMA KUSALA here as used by Subha, clearly refers to the brahminical notion of dhar-
ma, that is, the truth and duties as prescribed by the brahmins. Naya (Skt nyaya, literally, “recursion™), to
the brahmins means “that into which a thing goes back, ie, an original type, standard, method, rule (espe-
cially a general or universal rule, model, axiom, system, plan, manner, right ot fit manner or way, fitness,
propriety” (SED). This later became the Nyaya, a philosophical school of logic (2™ cent onwards).

The original phrase would probably be simply 7igya,dhamma (Skt nyaya,dharma), because kusala in
the sense of “wholesome” is specifically Buddhist. The phrase can also be translated as “the right way of
the wholesome dharma.” The term is often found throughout the Nikayas used in a Buddhist context.>* In
many of these references, the Buddha declares that right practice applies, whether we are a renunciant or a
lay-person.

The phrase ariye 7iaye dhamme kusale, “the noble right way and wholesome truth” or” the right way
and wholesome truth of the aryas” is found in the Magandiya Sutta (M 75),> and which its commentary
glosses as “blameless states that are the means for total purity” (parisuddhi karane dhamme anavajje, MA
3: 211). In Buddhist contexts, /igya, right way,” refers to the noble eightfold path.*®

*® Upasaka: V 5:126,21 (one of the 4 parisa; D 3:148,10, 264,15 = Kvu 98,16; M 1:380,19, 2:8,32 = A 1:279,14
U 41,6 (UA 248,10); M 3:111,10; S 5:395, 410; A 1:56 f, 2:132, 3:206 (2 kinds), 3:43,2; Pm 2:86,17; Sn 376d upa-
sakase (nom pl: see Liiders, Beobachtungen, 1954: §4), 384; J 1:83; Pv 1.10.4; Vbh 248; UA 13,8; DhA 1:14,20;
Vism 312,25. Defs: DA 234,23-235,29 = MA 1:135,22-136,25 = AA 2:113,1-114,10 = VA 172,31 f, 253,24 f. See
CPD sv for other refs; also PED & DP.

*® S0 hi buddham upasati'ti upasako, tatha dhammanm sangham (DA 1:234); so hi buddham upasatt'ti upasako,
dhamman sangham upasatt’ti upasako (MA 1:134; AA 2:113).

* Avecca-p,pasadena va okappana,pasadena va ratana-t,taya,sarana,gamanena va ratana-t,tayam upasati'ti upd-
sikati (PmA 3:676).

*831:302,23 = PvA 38,26, 151,1.

* M 1:491,3 (upasaka gihi odata,vasana brahm,carino, “white-dressed celibate house-dwelling upasakas™), 1:-
491,25 (same for upasika); V 2:295,14, 3:72,5; S 1:234,28*; A 2:226,2, 4:223,1. Examples of upasakas and upasi-
kas: A 1:88,22 f = 2:164,13 f (saddha upasaka: Citta gaha,pati + Hatthaka Alavaka, Khujj’uttara & Velukantakiya
Nanda,mata); A 2:8,15 (bahussuto dhamma,dharo, “learned Dharma experts” etc).

%0 A 3:203,16-204,24 (abstaining from breaking the 5 precepts): see SD 37.8 (2); A 3:208,14 (abstaining from
wrong livelihood): see SD 37.8 (5.2).

51 A 2:8,15 (bahussuto dhamma,dharo, “learned Dharma experts” etc).

2V 1:16,37 = M 1:368,14 = A 4:186,10 = U 49,29 (UA 288,13) = Sn 25.2 etc. The first “two-refuge” (dve, véci-
ka) lay-disciples V 1:4,26, te,vacika, “three-refuge” disciples V 16,38.

>3$6.2/1:138-140 = SD 12.3, almost identical with Uruvela S 1 (A 4.21/2:20 ).

> Maha,parinibbana S (D 16.5.27/2:151*) = SD 9; Sandaka S (M 76/1:513-524 passim) = SD 35.7, Esukari S
(M 96/2:177-184) = SD 37.9, Subha S (M 99.4/2:197) = SD 38.6, Patipada S 2 (S 45.24/5:18) = SD 78.3; Dvi
Patipatti S (A 2.1.4.9/1:69) = SD 78.4; Miln 243.

M 75.5b/1:502) = SD 31.5.

% For a full listing of the term, search CSCD using a wildcard: “day* dhamm* kusal*”.
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2.3 VIBHAJJA,VADA AND EKAMSA,VADA

2.3.1 Vibhajja,vada. When Subha started off making a sweeping general statement that householders
are “better” than renunciants, the Buddha replies: “In this matter...I am one who speaks on account of
analysis” (vibhajja,vado kho aham ettha) [§4.2].>" The term vibhajja,vadiis also found in the Vajjiya,-
mﬁhsigta Sutta (A 10.94), where it similarly refers to the Buddha’s analytical approach towards ascetic-
ism.

Such statements of the Buddha are used to argue for the later sectarian notion of Buddhism as an
“analytical system” (vibhdjja,vada), or doctrine of analysis. The context here, however, is clear: the Bud-
dha is simply clarifying that before making a statement, he would analyse, that is, closely examine the
situation, considering all its possible implications, so that he does not “speak one-sidely” (ekamsa,vada).
The later sectarian term, vibhajja,vada, is defined as referring to an analysis of things into their constitu-
ents (but this definition is inapplicable here).>®

On the origins of the term vibhajja,vadin, British Buddhist scholar, L S Cousins, helpfully comments
thus:

It has long been recognized that the ultimate origin of the word vibhajja-vada lies in the Subha-

sutta of the Majjhima-nikaya (M 2:196 ff) where the Buddha twice declares himself to be a vi-

bhajja-vada on the question of the relative advantages of the household life and that of the renun-

ciant, not an ek’-amsa-vada as regards this.®® The discourse itself makes it clear that this means

that it is not a question of one lifestyle being unequivocally better, but rather that it depends on

the way in which that lifestyle is followed.®* This is a similar notion to that found in the Vajjiya-

mahita-sutta of the Ariguttara-nikaya (A 5:189 f) in which the gaha-pati Vajjiyamahita denies

that the Buddha one-sidedly (ek -amsena) criticizes all practitioners of asceticism (tapas), assert-

ing rather that he is a vibhajja-vada, not an ek -amsa-vada in this matter.®”

In these passages the Buddha is a vibhajja-vada in the sense that he is ‘one who differenti-

ates’ or responds critically. We should note that he is never simply described as a vibhajja-vada

or vibhajja-vadin; it is always a question of being one who responds critically in a particular

matter, as indicated by the pronoun ettha. In fact, elsewhere and on other issues, the Buddha’s

position is represented as unequivocal; so for example he does not take a critical position on the

guestion as to whether or not bad conduct of body, speech and mind should be performed. His
position is unqualified: they should not be performed. Similarly the opposite three types of good
conduct unequivocally should be performed.®®

Although these are the only occurrences of the word vibhajja-vada in the Suttanta-pitaka,®

they are closely related to the slightly more frequent list of the four types of questions (pafiha-

vyakarana). Ek -amsa-vyakaraniya, and vibhajja-vyakaraniya are precisely two of the four ways

>" M 99/2:197,10, but M:Se 2:650,18 reads vibhajavado.

*% A 10.94/5:190,18 = SD 87.3.

> See M:NB 1303 n909.

% On the Vibhajjavadins, see: La Vallée Poussin 1924, vol I: LV-LVIII = English tr: La Vallée Poussin 1988-90,
vol 1:38-41; Prasad 1972; Karunadasa 2000.

81 Different answers to the question “kirz-vadi?” applied to the Buddha are given elsewhere. At A 1:62, the answer
is that he is both a kiriya,vadin (teaches action) and an akiriya,vadin (teaches non-action), ie effectively a vibhajja,-
vadin (AA glosses: kim,laddhiko); cf V 1:40 f; M 1:108 f; 3:138f; S 2:35, 38, 41, 3:6 f.

%2 Some MSS read vibhajja,vadi and ek amsa, vad.

® A 157 f; cf A 4:143, 280.

® But cf Sila-b,bata S (A 3.78): “Now, Ananda, do you think that all who think that observance of vows and rit-
uals, livelihood, and the holy life are the essence of service [worship] have a same fruit?” “Not at all here, bhante.”
(sabbam nu kho, ananda, stla-b,batam jivitam brahma,cariyam upatthana,saram sa,phalan ti? Na khv ettha, bhante,
ek’amsena ti. Tena h’ananda, vibhajassi ti) (A 3.78/1:225,3-6 = SD 79.10); c¢f Ganika S (U 6.8) which gives sila-
b,batam jivitam brahma,cariyam upatthana,saram as one “extreme” (anta) view, and the view that “there is no fault
in sensual pleasures” (n atthi kamesu doso 'ti) as the other (U 6.8/71,29-30) = SD 79.11.
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in which a question can be correctly answered.® It should be emphasized that the Buddha could
not have been referred to as a Vibhajjavadin on the basis of the canonical sources alone. (Argua-
bly, there would in fact be some support in the Nikayas for calling him an ekamsa-vadin. It is true
that this exact term is not found, but in the Pogthapada-sutta (D 1:191) we find the Buddha de-
claring that he has made known ekarisika teachings, namely the Four Noble Truths.)®® The adopt-
ion of the epithet vibhajja-vadin actually requires some additional stimulus. We find that in the
arising of a specific school named Vibhajjavadins. (2001: 133 f; refs standardized)®’

The Maha,varsa says that at the council of Patali,putta, the Theravadins claimed to be vibhajja,-
vadins.®® Buddhaghosa, his Visuddhi,magga, uses the term vibhajja,vadin as a term of praises for a Ma-
ha,vihara monk.®® In contrast, the Abhidharma,koesa,bhasya, a Sanskrit work, uses vibhajya,vadinak 73
RIER/ 3 s fenbié shuo bu | fenbié bu in a negative sense, referring to those who rejected the Sarvas-
tivada doctrine of the existence of past and future phenomena to be. Hence, Harvey Cox explains that
“the name vibhajyavada might be best characterized as a loose umbrella term for those, excluding the
Sarvastivadins, who belonged to the original Sthavira branch.” (2004b:506) "

2.3.2 Ekamsa,vada. From the various occurrences of the word ekasisa,vada in its various forms, it is
clear, as noted by the quote by Cousins [2.3.1], that it has two clear usages:

(1) (a) “(negative) one-sided, biased” especially without analysis and supported by evidence: this is
the usage found in, for example, the (Brahma,vihara) Subha Sutta [§4.2], or (b) “(positive) un-
equivocal, categorical” = (2);

(2) “determinable or ascertainable” = (1b), that is, the four noble truths—a teaching that is, “unequi-
vocal, categorical”—as stated in the Pottha,pada Sutta (D 9)."

As such, we can say that while, elsewhere, the Buddha’s position is often represented as unequivocal
(ekamsika), it is also true (as seen in in the Potthapada Sutta (D 9), the Buddha is also a “an advocate of
the ascertainable” (ekarsa,vadi), which is clearly the case with his teachings on the four noble truths.”

In the (Brahma,vihara) Subha Sutta [§4.2], the term ekarmsa simply means “categorical,” that is to
say, the Buddha tells Subha that in such a situation, he should jump into a categorical generalization or
conclusion, as there are at least two sides to the matter. The point is that both the householders and the
renunciants have their bad points and good points, and he speaks at length on this [§§4-7]. Of course, the
term here can also mean “biased, one-sided,” and also without analysis or careful thought, that is, if
Subha were not to reject his wrong views.

3 Subha Todeyya,putta
3.1 TODEYYA’S SON. Subha Todeyya,putta, “the son of Todeyya (of Tudi,gama),”” is a young brah-
min student (manava).”* Todeyya is a wealthy brahmin “of the great halls” (maha,sala), often mentioned

%D 3:329; M 3:208; A 1:197, 2:46; cf Miln 144 f; Petk 83, 95, 156, 165, 175, 180, 189, 230.

%D 9.33/1:191,4+34 = SD 7.14. [SD note]

%7 See also Abeynayake 2009:95, Karunadasa 2000:27 = 2010:286, Jain 1985:62, Prasad 1972:106, C A F Rhys
Davids 1938:99, and Sujato 2006:137.

%8 Mahv 5:271-272; Mahv:Be 40; cf also Bareau 1955:206 and Oldenberg 1879:xlii.

%9 Vism 711,23 (in the conclusion, nigamana).

70 Cf Abhk 5.25 in Pradhan 1967: 296,6, with its Chinese parallels in T1.558 (T29.104b27) and T1559 (T29.257c-
27). On the term vibhajja,vada as representative of the Theravada tradition cf also, eg, Analayo 2009, Cousins 2001,
Karunadasa 2000 = 2010:282-293, Prasad 1972:105-113, and Shwe Zan Aung 1915:xI. On the same term in other
Buddhist schools, cf Dutt 1978:208-210.

"D 9.33/1:191,4+34 = SD 7.14.

72 See also Abeynayake 2009: 95, Karunadasa 2000: 27 = 2010: 286, Jain 1985: 62, Prasad 1972: 106, Rhys Dav-
ids 1938: 99, and Sujato 2006: 137.

73 Skt taudeya (Karmav 21.15). DA 2:399; MA 3:443; AA 11.554. Todeyya simple means “of Tudi,” and is prob
his nickname.

" For details, see Ciila Kamma Vibhanga S (M 135) @ SD 4.15 (1).
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together with other wealthy and eminent peers of Kosala, such as Canki, Tarukkha, Pokkhara,sati, and
Janussoni (eg M 2:202), who often gather together in brahmin gatherings, such as those Iccha,nangala (Sn
p 115) and at Manasakata (D 1:235).

Todeyya is, very probably, the father of Subha, since he is called Todeyya,putta (MA 3:443). Subha's
father is, we know, chaplain to king Pasenadi and, though exceedingly rich, is a great miser. After his
death, he is reborn in his own house as a dog of whom Subha is very fond. When the Buddha visits Subha
the dog barks at him, and the Buddha addresses him by the name of Todeyya. When Subha is deeply of-
fended, the Buddha proves the dog’s identity by getting him to show Subha some of his father’s buried
treasure (DA 2:384). The dog is later reborn in hell (MA 5:9).

The Sangarava Sutta says that there is a mango-grove in Candala,kappa belonging to the brahmins of
the Todeyya clan.” (M 2:210). The Verahaccani Sutta (S 35.133) mentions a Todeyya brahmin as the
owner of a mango-grove at Kamanda.”® The (Sappurisasappurisa) Vassa,kara Sutta (A 4.187) says that
Todeyya’s followers (parisati) speaks ill of the royal pandit Eleyya because he follows the teachings of
Uddaka Rama,putta.”’

3.2 SUBHA MEETS THE BUDDHA. While in Savatthi, Subha meets and questions the Buddha on a
number of topics. At least three well known suttas record such meetings between Subha and the Buddha

or his disciple:

(Brahma,vihara) Subha Sutta  Godliness is within us M 99/2:196-206 = SD 38.6
Ciila Kamma Vibhanga Sutta  karma and its fruition M 135/3:202-206" = SD 4.15
(Ananda) Subha Sutta a conversation between Subha

and, Ananda soon after the

Buddha’s passing D 10/1:204-210 = SD 40a.13

At the end of the first discourse—the (Brahma,vihara) Subha Sutta—he declares himself a follower of
the Buddha. At the end of the Sutta, he meets the brahmin Janussoni who addresses him as Bhara,dvaja.
which obviously is clan (gotta) name.

3.3 THE BRAHMIN POKKHARA,SATI. When the Buddha tells Subha that although the brahmins speak
of the “five qualities” (pafica dhamma) of truth, austerity, celibacy, study and charity [89.1], none of them
have any “direct knowledge” of them, that is, they neither practise nor understand them [§9.2-9.6], Subha
becomes upset [§10]. Using an ad hominem (appeal to a personal authority)’® argument, Subha quotes
Pokkhara,sati as declaring that “some recluses and brahmins here” claim to spiritual attainment but their
teachings are false [1.1.5].

Subha refers to Pokkhara,sati elaborately as “the brahmin Pokkhara,sati, of the Upamaifia clan, lord
of the Subhaga forest” (pokkhara,sati opamaiiiio subhaga,vaniko)® (a phrase apparently found only in
this Sutta).clearly shows that he has a high regard for him and that Pokkhara,sati is a highly respected
leader of the brahmins.

The Buddha retorts by asking Subha whether Pokkhara,sati has read the minds of the recluses and
brahmins [8811-12], or is mastered his own [§13.1]. It is clear from such remarks that this Subha Sutta
records events before the meeting between Pokkhara,sati and the Buddha, and before the former has
attained streamwinning.®

> M 100.2/2:210) = SD 10.9.

7°$35.133/4:121 = SD 46.14.

" A 4.187.6/2:180 = SD 45.6.

"8 Also called Subha Sutta (DA 384 f); hence, this should be disambiguated as (Kamma) Subha Sutta.

" For a list of “common fallacies” in thinking and argumentation, see SD 9 Appendix 2.

8 Comy says that Upamafifia (prob Skt upamanyu) is Pokkhara,sati’s gotra or clan (opamaiiiio ’ti upamafifia,got-
to, MA 3:337,4), and glosses subhaga,vanika as “the supreme lord of the Subhaga forest near Ukkattha” (ukkatthaya
subhaga,vanassa issaro) (MA 3:447,5); cf DA 399.

81 As recorded in Ambattha S (D 3.2.21-22/106 f) = SD 21.3.
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Pokkhara,sati or Pokkhara,sadi is a brahmin of great wealth (maha,sala) and learning, living in Uk-
kattha, on a brahmadeya (fief) given by rajah Pasenadi of Kosala. Pokkharasati sends his pupil, Ambattha,
to the Buddha at Iccha,nangala to confirm if the report of the Buddha’s greatness were true. When Pok-
khara,sati later hears that he has been rude to the Buddha, Pokkarasati himself sees the Buddha by night
and begs for his forgiveness. He invites the Buddha to a meal the following morning, and hearing the
teaching, becomes a streamwinner and a follower.*

The Discourse to Subha (on the Divine Abodes)

M 99/2:196-209

1 Thus have | heard.

Subha Todeyya,putta wants to visit an arhat

2 At one time the Blessed One was staying in Anatha,pindika’s park, in Jeta’s grove, near Savatthi.

2.1 At that time, the brahmin youth Subha Todeyya,putta [son of Todeyya],®® was staying in a certain
houselord’s house in Savatthi on some business.

2.2 Then the brahmin youth Subha Todeyya,putta, who was staying in that houselord’s, said this to
that houselord:

“I’ve heard, houselord, that Savatthi is not empty of arhats.®* Now which recluse or brahmin shall we
sit near to (with devotion) today?”®

2.3 “Bhante, this Blessed One [the Lord] is is staying in Anatha,pindika’s grove outside Savatthi. Sit
near that Blessed One, bhante!” [197]

True practice leads to true Dharma

3 Then, the brahmin youth Subha Todeyya,putta, assenting to the houselord, approached the Bless-
ed One and exchanged greetings with him. When this courteous and friendly exchange was concluded, he
sat down at one side.

Sitting thus at one side, the brahmin youth Subha Todeyya,putta said this to the Blessed One:

4.1 “Master Gotama, the brahmins say this:

‘It is the householder® who is accomplished in the right way that is the wholesome dharma.®’ The re-
nunciant is not accomplished in the right way that is the wholesome dharma.’® What does the good Gota-
ma say here?”

52 See Ambattha S (D 3/1:87-110) & SD 21.3 (1.2) for details on Pokkhara,sati.
8 See Intro (2).
* Sutarin m ‘etam, gaha,pati, avivitta savatthi arahantehiti.

8 Kam nu khv-ajja samanam va brahmanam va payirupdseyyamdti? “Shall we sit near to (with devotion),” payi-
rupdaseyyama: the -i- is an anaptyxis (a vowel epenthesis or svarabhakti), an added vowel, but is here usu almost
silent, as in Dh 64b 65b metrical = payrupasati. See Tha:N 293 n1236. A similar sentiment is made by Ajata,sattu in
Samafifia,phala S (D 2.1.3/1:47) = SD 8.10. On significance of payirupasana “sitting near attentively,” see Canki
S (M 95) @ SD 21.15 (5).

% Here, gaha-1,tha (“house-dwellers™), the householders, esp the house-dwelling brahmins, is contrasted against
pabbajita, “renunciant,” here a clear reference to the Buddhist monastics. See Intro (2.1.1).

8 Nayari dhammarir kusalari1, here as used by Subha, clearly refers to the brahminical notion of dharma, as truth
and duties as prescribed by the brahmins: see Intro (2.2).

8 Gahattho aradhako hoti fiayar dhammar kusalam, na pabbajito aradhako hoti iiayam dhamman kusalan'ti.
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4.2 “In this matter, young brahmin,® |1 am one who speaks on account of analysis.*® I am not one who
speaks one-sidedly.”

4.3 Young brahmin, | do not praise either a householder or a renunciant, whose practice is false.

For, young brahmin, when a householder or a renunciant is false in practice, it is on account of that
false practice that he is not accomplished in the right way that is the wholesome dharma.®

4.4 But, young brahmin, | praise either a householder or a renunciant, whose practice is true.

For, young brahmin, when a householder or a renunciant is true in practice, it is on account of that
true practice that he is accomplished in the right way that is the wholesome dharma.”®

Four kinds of work

5.1 “Master Gotama, the brahmins say this:

“This work of the householder is great [much] in goal, great in task, great in affairs, great in undertak-
ings [occupation], great in fruit [consequence].®*

The work of the renunciation is small in goa
takings, small in fruit.”®’

What does master Gotama say here:”

5.2 “In this matter, too, young brahmin, | am one who speaks on account of analysis. | am not one
who speaks one-sidedly.”

5.3 (1) Young brahmin, there is work that is great in goal, great in task, great in busyness, great in
undertakings, but when_it fails, is small in fruit [consequence].”

(2) Young brahmin, there is work that is small in goal, with little busyness, few in external affairs,
few in undertakings, but when_it succeeds, is great in fruit.1°

1,% with few tasks,” few in external affairs, few in under-

8 «y oung brahmin,” manava (voc), otherwise usu tr as “brahmin youth.”

% Vibhajja,vado kho aham ettha, manava, ie “I’m one who speaks after having analysed the matter.” See Intro
(2.3.2).

Y Néham ettha ekarmsa,vado. See Intro (2.3.2).

% Gihi va hi, manava, pabbajito va miccha,patipanno micchd patipattadhikarana,hetu na aradhako hoti fiadyam
dhammam kusalam. For a similar statement, see Dvi Patipatti S (A 2.1.4.9/1:69) = SD 78.4. On figya dhamma ku-
sala, see above §4.1 n.

% Gihi va hi, manava, pabbajito va samma,patipanno samma,patipattadhikarana,hetu aradhako hoti fidyam
dhammam kusalam.

% Mah ‘attham idam mahd, kiccam mahddhikaranam maha,samarambham gharavasa,kamma-t,thanam maha-p,-
phalam hoti. Here kamma-t,thana (M 2:197,26+28 f, 198,19+29; A 4:286,3, 5:83,24) is a non-technical term,
simply meaning “basis of work, occupation, undertaking” (AA 5:37,10); also ghar’avasa~ (M 2:197,19, 198,26),
pabbajja~ (M 2:197,22, 198,3). Its sense as “meditation” and related senses are found only in Comys and later
works.

% App’agtha, from appa (Skt alpa), “little, few,” + attha = attha, “purpose, goal”: “connected with little affairs,
not having much to do, set on little” (M 2:197,21 £, 205,19 f; A 3:120,11 (= appa,samarambha, “few in undertak-
ings,” AA 3:276); cf app ‘attham appa,samarambham (DA 1:306), appattha appa,samarambha (DA 1:307). Suta,-
dhara S (A 5.96) gives app ‘attha, along with appa,kicca—in the phrase, “is set on little, with little busyness, easily
supportable, easily contented with the requisites of life” (app attho hoti appa,kicco subharo susantoso jivita,parik-
kharesu) —in the first of the 5 qualities of a practitioner of breath meditation (A 5.96/3:120,11) = SD 82.7.

% Appa,kicca,with few duties or cares”: (Brahma,vihara) Subha S (M 99.5.1/2:197,31 f); Suta,dhara S (A
5.96/3:120,11): see prec n; Parihana S (It 3.3.10/72,9*); Ap 420,5 = ThaA:Ce 296,19*. Comy glosses it as “of few
duties” (appa,karaniya) (AA 3:120). Cf (Karaniya) Metta S (Khp 9.2 = Sn 1.8) has these 2 lines: “contented and
easily supportable | with few tasks and living a simple life” (santussako ca subharo ca | appa,kicco ca sallahu-
ka,vutti, Sn 144). Abstract n appa,kiccata, “a state of having few cares” (UA 206,7).

S App ‘attham idam appa,kiccam appddhikaranar appa,samarambham pabbajja kamma-t,thanam appa,phalam
hoti’ti.

% Etthdpi kho aham, manava, vibhajja,vado, naham ettha ekamsa,vado: almost identical with 84.2: see nn there.

% Atthi, manava, kamma-t,thanam mah attham maha,kiccam mahddhikaranam maha,samarambham, vipajjama-
nam appa,phalam hoti.

158 http://dharmafarer.org



http://dharmafarer.org/

M25.9 Majjhima Nikaya 2, Majjhima Pannasa 5, Brahmana Vagga 9

(3) Young brahmin, there is work that is small in goal, few in task, few in external affairs, small in
undertakings, but when it fails, is small in fruit [consequence].*™

(4) Young brahmin, there is work that is great in goal, great in task, great busyness, great in undertak-
ing, when it succeeds, is great in fruit.’®?

Farming and trading

6.1 FARMING IS “GREAT” WORK

(1) And what, [198] young brahmin, is work that is great in goal, great in task, great in busyness,
great in undertakings, but when it fails, is small in fruit?

Farming,'® indeed, young brahmin, work that is great in goal, great in task, great in busyness, great
in undertakings, but when it fails, is small in fruit [consequence].

(2) And what, young brahmin, is work that is great in goal, great in task, great in busyness, great in
undertakings, but when_it succeeds, is great in fruit?

Farming, too, young brahmin, indeed, is work that is great in goal, great in task, great in busyness,
great in undertakings, but it succeeds, is great in fruit.

6.2 TRADING IS “SMALL” WORK

(3) And what, young brahmin, is work that is small in goal, few in task, few in external affairs, small
in undertakings, but when it fails, is small in fruit [consequence]?

Trading [commerce], young brahmin, indeed, is work that is small in goal, few in task, few in external
affairs, small in undertakings, but when it fails, is small in fruit.**

(4) And what, young brahmin, is work that is small in goal, few in task, few in external affairs, small
in undertakings, but when it succeeds, is great in fruit?

Trading, too, young brahmin, indeed, is work that is small in goal, few in task, few in external affairs,
small in undertakings, but when it succeeds, is great in fruit.

Where a householder’s work and a renunciant’s work are similar

7.1 A HOUSEHOLDER’S WORK

(1) Young brahmin, just as farming is work that is great in goal, great in task, great in busyness,
great in undertakings, but when_it fails, is small in fruit,

even so, young brahmin, is the householder’s work great in goal, great in task, great in busyness,
great in undertakings, but when it fails, is small in fruit.

(2) Young brahmin, just as farming is work that is great in goal, great in task, great in busyness,
great in undertakings, but when_it succeeds, is great in fruit.

even so, young brahmin, is the householder’s work work that is great in goal, great in task, great in
busyness, great in undertakings, but when it succeeds, is great in fruit.

7.2 ARENUNCIANT’S WORK

(3) Young brahmin, just as trading is work that is small in goal, few in task, few in external affairs,
small in undertakings, when it fails, is small in fruit,

even so, young brahmin, is the renunciant’s work small in goal, few in task, few in external affairs,
small in undertakings, when it fails, is small in fruit.

100 Atthi, manava, kamma-t,thanam mah’attham maha,kiccam mahddhikaranam maha,samarambham, sampajja-
manam maha-p,phalam hoti.

101 Atthi, manava, kamma-t,thanam app atthar appa,kiccarm appadhikaranam appa,samarambhan,
vipajjamanam appa,phalam hoti.

92 Atthi, manava, kamma-t,thanar app attham appa,kiccar appddhikaranarm appa,samarambhar sampajjama-
nam maha-p,phalam hoti.

193 Farming, kasi, which would incl both agriculture and pastoral (cattle) farming. In the Buddha’s time, farming
was small-scale and local, and commerce was just beginning to grow, but in no way comparable to the situation to-
day. This figure should be appreciated in its proper context. See J Auboyer 1965: ch IV & R Thapar 2002: chs 7+8.

104 Trading: see prec n.
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(4) Young brahmin, just as trading is work that is small in goal, few in task, few in external affairs,
small in undertakings, when it succeeds, is great in fruit,

even so, young brahmin, is the renunciant’s work small in goal, few in task, few in external affairs,
small in undertakings, when it succeeds, is great in fruit.”

The 5 qualities for making merit

8 “Master Gotama, the brahmins lay out five qualities'® for the making of merit, the accomplishing
of the wholesome.'%

“As regards these five qualities that the brahmins lay out for the making of merit, the accomplishing
of the wholesome—if it is no trouble to you, young brahmin, it would be good if you tell this assembly
the five qualities.”®’

“It is no trouble to me at all, master Gotama, for someone such as yourself or the venerable ones sit-
ting (in this assembly)!”'®

“Then, brahmin youth, do speak.”

9.1 “Truth (sacca), master Gotama, is the first quality laid out by the brahmins for the making of
merit, the accomplishing of the wholesome.

Austerity (tapa), master Gotama, is the second quality laid out by the brahmins for the making of
merit, the accomplishing of the wholesome.

Celibacy (brahma,cariya),'*® master Gotama, is the third quality laid out by the brahmins for the mak-
ing of merit, the accomplishing of the wholesome.

Study (ajjhena),™® master Gotama, is the fourth quality laid out by the brahmins for the making of
merit, the accomplishing of the wholesome.

Charity (caga), master Gotama, is the fifth quality laid out by the brahmins for the making of merit,
the accomplishing of the wholesome.

None of the brahmins has direct knowledge

9.2 “But, young brahmin, is there a single brahmin amongst these who says thus:***

‘I declare the result of these five qualities, having realized them with direct knowledge!”

“No, indeed, master Gotama.”

9.3 “Well then, young brahmin, is there a single brahmin amongst those who are teachers of teachers,
going back over seven generations of teachers [of the teacher], who says thus:

‘I declare the result of these five qualities, having realized them with direct knowledge!’?”

“No, indeed, master Gotama.” [200]

9112

105 «Fjve qualities,” pafica,dhamma.

198 Brahmana, bho gotama, paiica,dhamme paiifiapenti pufiiiassa kiriyaya, kusalassa aradhanaya’ti. Here, pufifia
(for Subha) refers specifically to the spiritual blessings and efficacy that comes with the various brahnminical rituals
and their proper performance. For the Buddha, pufifia means any good karma that is a basis for good fruits and
happy rebirth. Sometimes, it has the same sense as kusala (wholesome), but which has the specific Buddhist sense of
“wholesome,” ie, a basis for spiritual development. See Beyond good and evil = SD 18.7 (6).

Y7 Ye te, manava, brahmana paiica dhamme paiifiapenti puiiiiassa kiriyaya kusalassa aradhanaya, sace te agaru
sadhu te paiica dhamme imasmim parisati bhasassiiti. Be Se parisatim. On sace te agaru, cf Skt yadi te aguru (Avs
1.94, 229, 2:90), “if it is not difficult, not disagreeable, not inconvenient” (V 1:24, 4:17; D 1:51, 89; M 2:119; Sn
p50; AA 2:284; DhA 1:39). Agaru (Skt aguru) = na + garu (“heavy”). For other meanings, see PED & CPD sv.

198 Na kho me, bho gotama, garu yatthassu bhavanto va nisinno bhavanta,riipo vti.

109 Comys def this as “celibacy, abstinence from sex” (methuna,virati) (MA 3:443,4; VbhA 504; SnA 317,28,
387,16).

110 Ajihena = ajjhayana (Skt adhyayana; cf ajjhana, ajihdyana), reading (aloud), reciting (of mantras, ie, memor-
izing them, manta,gahana, MA 3:446), learning (by heart), studying (the Vedas, ThaA 2:85), Miln 225.; NcA 1:211
ajjhenena va'ti ajjhayana,vasena.

1 For a similar passage, cf Canki S (M 95.13/2:169 f) = SD 21.15.

Y2 Aham imesar paiicannam dhammanam sayam abhifiiia sacchikatva vipakarm pavedemiti?
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9.4 “Well then, young brahmin, what about the ancient seers of the brahmins, mantra makers, mantra
preachers—that is to say, Astaka, Vamaka, Vama,deva, Visva,mitra, Jamad-agni, Angi,rasa, Bhara,dvaja,
Vasistha, Kasyapa, and Bhagum—whose ancient mantras and verses are chanted, uttered and collected
by the brahmins of today, who sing them and recite them, and having sung them make others sing them,
having recited them make others recite them™*—did they ever say:

‘I declare the result of these five qualities, having realized them with direct knowledge!’?”

“No, indeed, master Gotama.”

9.5 “So, young brahmin, it appears that there is not a single brahmin amongst them who says thus: ‘I
know this, | see this:'*® only this is true, everything else is false!’

There is not a single brahmin amongst those who are teachers of teachers, going back over seven gen-
erations of teachers [of the teacher], who says thus:

‘I declare the result of these five qualities, having realized them with direct knowledge!’

Even the ancient seers [rishis] of the brahmins, mantra makers, mantra preachers—that is to say,
Astaka, Vamaka, Vama,deva, Visva,mitra, Jamad-agni, Angi,rasa, Bhara,dvaja, Vasistha, Kasyapa, and
Bhagu—whose ancient mantras and verses are chanted, uttered and collected by the brahmins of today,
who sing them and recite them, and having sung them make others sing them, having recited them make
others recite them:

They, too, did not say thus,

‘I declare the result of these five qualities, having realized them with direct knowledge!’

Parable of the blind leading the blind

9.6 THE BLIND LEADING THE BLIND. Just as a file of blind men, young brahmin, one clinging to the
other: the first one sees nothing, the middle one sees nothing, and the last one sees nothing™®

—s0 it is with the talk of these brahmins, for certain,"*’ like the file of blind men holding onto the
line, one clinging to the other: the first one sees nothing, the middle one sees nothing, the last one sees
nothing.

Subha invokes Pokkhara,sati

10 When this was said, Subha Todeyya,putta Manava was angry and upset with the simile of the file
of blind men. He simply scolded and reviled the Blessed One, saying:

“The recluse Gotama will be proven wrong!”™*®

113 See Intro (3.1).

14 «“The ancient seers...make others recite them,”...[fevijianam]* brahmananarm pubbaka isayo mantanam katta-
ro mantanam pavattaro, yesam idam etarahi brahmand poranam manta,padam gitam pavuttam samhitam, tad anu-
gayanti tad anubhdasanti, bhasitam anubhasanti vacitam anuvacenti, seyyath’idam—Atthako Vamako Vama,devo
Vessa,mitto Yama-t-aggi [Ke Yama-d-aggi] Angiraso Bhara,dvajo Vasettho Kassapo Bhagu [* only at D 13.13]: this
is stock: Mv 35.2 =V 1:245; Ambattha S (D 3.2.8/1:104); Tevijja S (D 13.2.13/1:238 f, 13.2.18/1:241, 242, 243);
Canki S (M 95.13/2:169 f), Subha S (M 99.9/2:200); Dona S (A 5.192/3:223 f, 3:229 f, ), (Maha-p,phala) Dana S
(A 7.49/4:61). For identification of the seers’ names, see Vinaya Texts (tr Rhys Davids & Oldenberg) 2:130 n3 &
V:H 4:337 nn5-9.

Y5 gham etarn janami, aham etar passami. The meaning of this question is whether is what he claims as truth is
not from personal direct experience (abhififia), then it is only an opinion, and anyone is entitled to an opinion. An
opinion is not necessarily true. That such beliefs as the God-idea is the only truth simply fails on this premiss alone.

Y8 Seyyathapi manava andha,veni parampara,samsattd, purimo pi na passati majjhimo pi na passati pacchimo pi
na passati. This well known parable is found in Te,vijja S (D 13.15/1:239); Canki S (M 95.13e/2:170), (Brahma,-
vihara) Subha S (M 99.9/2:200). An even better known parable is that of the blind men and the elephant (U 68): see
Jayatilleke 1963:354 f, 378 f.

T «Ror certain,” mafifie.

Y8 Samano gotamo papito bhavissatiti. Papito (pp of papeti* (PED) = papika), one who has done wrong, bad, evil
(M 2:43, where D 1:90 reads papika; DA 1:256 for papika, vl vapita, “sown”). Cf Vekhanassa S (M 80), where the
wanderer Vekhanassa reacts similarly to the Buddha (M 80.15/2:43) = SD 40a.15.
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He said this to the Blessed One:

“The brahmin Pokkhara,sati,"*® of the Upamafifia clan, lord of the Subhaga forest,'*° said this:

‘Even so, some™*" recluses and brahmins here claim to superhuman states, the distinction of know-
ledge and vision worthy of the noble ones.*?? But what they say [201] turns out to be to be only laughable,
mere words, simply empty, utterly vain.*?®

For, how could a mere human know, see, realize or act in terms of the superhuman states, the distinc-
tion of knowledge and vision worthy of the noble ones? This is impossible!”**

11 “How then, young brahmin, does the brahmin Pokkhara,sati, of the Upamafifia clan, lord of the
Subhaga forest, having himself encompassed the minds of all the recluses and brahmins, understand them
with his own?”'?

“Master Gotama, the brahmin Pokkhara,sati, of the Upamaiifia clan, lord of the Subhaga forest, hav-
ing encompassed the mind of his own woman-slave Punnika,'?® is unable to understand it with his own.
How could he, having encompassed the minds of all the recluses and brahmins, be able to understand
them with his own?”

120

Parable of the man born blind
12.1 “Young brahmin, suppose there were a man blind from birth,**’
who could see neither dark nor bright forms,
who could not see blue forms,
who could not see nor yellow forms,
who could not see red forms,
who could not see orange forms,
who could not see what is even or uneven,
who could not see the stars,
who could not see neither the sun nor the moon.*?®

119 On Pokkhara,sati or Pokkhara,sadi, see Intro (3.3).

120 pokkhara,sati opamariio subhaga,vaniko. He is addressed so only here, which clearly shows that Subha has a
high regard for him. It is clear from such remarks that this Sutta records events before the meeting between Pokkha-
ra,sati and the Buddha, and before the brahmin has attained streamwinning: see Ambattha S (D 3.2.21-22/106 f) =
SD 21.

121 ge pan’im’eke.

122 Fvam eva pan’idh’ekacce samana,brahmana uttari,manussa,dhamma alam-ariya,fiana,dassana,visesam pati-
jananti.

13 Tesam idarh bhasitam hassakam yeva sampajjati, namakar yeva sampajjati, rittakarm yeva sampajjati, tuccha-
karm yeva sampajjati. As in Te,vijja S (D 13.15/1:240) = SD 1.8 where hassakam yeva reads hassakafifieva, & Ve-
khanassa S (M 80.15/2:43) = SD 40a.15. Clearly, this statement is made before Pokkhara,sati’s conversion, as re-
corded in Canki S (M 95.9/2:167) = SD 21.15.

24 Kathaii hi nama manussa, bhiito uttari,manussa,dhamma alam ariya,iana,dassana,visesam nassati va dakkhati
va sacchi va karissatiti, n’etam thanam vijjatiti. This sentence seems to be found only here (a hapax legomenon).

125 i pana, manava, brahmano pokkhara,sati opamaniio subhaga,vaniko sabbesam yeva samana, brahmananam
cetasa ceto paricca pajanatiti? This is an allusion to mind-reading, def in such suttas as Satipatthana Ss (D 22.12-
/2:299 = M 10.34/1:59) & Samaiiifia,phala S (D 2.93-94/1:79 f) = SD 8.10. For another def of mind-reading (4
kinds), see Sampasadaniya S (D 28.6/3:103 f) = SD 14.10.

126 For other people connected with Pokkhara,sati, see Ambattha S (D 3) @ SD 21.3 (1.2).

127 This whole parable is at Payasi S (D 23.11/2:328 f) = SD 39.4, (Paribbajaka) Magandiya S (M 75.20/1:509
f) = SD 31.5 (parallel with on §12.1 here); (Brahma,vihara) Subha S (M 99.12/2:201) = SD 38.6.

visamam, na passeyya taraka,ripani, na passeyya candima,suriye. The underscored words are colours: nilaka =
blue, sky grey, indigo; pitaka = yellow, golden yellow; lohitaka = red, blood red; and marijitthaka = orange or
crimson. The usu primary-colour pericope is: nila, pita, maiijetthaka, lohitaka, and odata (white) (M 1:509; J 6:185;
Dhs 617). See prec n. Cf Atthi,raga S (S 12.64.8/2:102) = SD 14.2; Gaddula,baddha S 2 (S 22.100.11/3:152) =
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He might say,
‘There are neither dark nor bright forms, no one who sees dark or bright forms.
There are no blue forms, no one who sees blue forms.
There are no yellow forms, no one who sees yellow forms.
There are no red forms, no one who sees red forms.
There are no orange forms, no one who sees orange forms.
There are neither even nor uneven, no one who sees the even or the uneven.
There are no stars,*? no one who sees stars.
There is neither the sun nor the moon, no one who sees the sun or the moon.

I know them not, | see them not—therefore, they do not exist.’
Would he, young brahmin, be speaking rightly if he were to speak thus?”
12.2 “Not at all, master Gotama! For,

there are dark and bright forms, those who see dark and bright forms.
There are blue forms, those who see blue forms.

There are yellow forms, those who see yellow forms.

There are red forms, those who see red forms.

There are orange forms, those who see orange forms.

There are blue forms, those who see blue forms.

There are blue forms, those who see blue forms.

There are even and uneven, those who see the even or the uneven.
There are stars, those who see stars.

There is the sun nor moon, those who see the sun or the moon.

If he were to say, ‘I [202] know them not, | see them not—therefore, they do not exist,” he, master
Gotama, surely would not speak so, if he were speaking rightly!”**

Pokkhara,sati is spiritually blind

13.1 Even so, young brahmin, the brahmin Pokkhara,sati, of the Upamafifia clan, lord of the Subha-
ga forest, is blind, without eyes.

That he could know, see, realize or act in terms of the superhuman states, the distinction of know-
ledge and vision worthy of the noble ones—alas, this is impossible!**!

Right speech

13.2 What do you think, young brahmin, as regards the great-hall [wealthy] brahmins of Kosala—
that is to say,

the brahmin Canki, the brahmin Tarukkha, the brahmin Pokkhara,sati, the brahmin Janussoni, the
brahmin Todeyya,'*?

is it better for them to speak using speech that is conventiona

I'*® or that goes against convention?”

SD 28.7b; (Nivarana) Sangarava S (S 46.55.4b/5:121) = SD 3.12; (Manta) Sangarava S (A 5.193.3/3:230) = SD
73.3.

129 «Stars,” taraka, ripani, lit “starry forms,” “starry shapes” or “stellar bodies.”

130 This whole parable as at Payasi S (D 23.11/2:328 f) = SD 39.4, (Paribbajaka) Magandiya S (M 75.20/1:509
f) = SD 31.5; Subha S (M 99.12/2:201) = SD 38.6.

181 So vata uttari,manussa,dhamma alam ariya,fiana,dassana,visesam fiassati va dakkhati va sacchi va
karissatiti—n ‘etam thanam vijjati.

132 Comy says that Canki was from Opasada, Tarukkha from Iccha,nangala, Pokkhara,sati from Ukkattha, Janus-
soni from Savatthi, and Todeyya from Tudi,gama (DA 2:399). This is the most basic list of distinguished brahmins,
also in Te,vijja S (D 13.3/1:235) = SD 1.8; Vasettha S (M 98.1/2:196 = Sn p115) = SD 37.1), more fully described

9 <

Te,vijja S (D 13.3/1:235) n = SD 1.8.
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“Conventional, master Gotama.”

“Is it better for them to speak after having thought about it, or having not thought about it?"***

“Having thought about it, master Gotama.”

“Is it better for them to speak after having reflected on it, or having not reflected on it?”**®

“After having reflected on it, master Gotama.”

“Is it better for them they speak on what is connected with the good [the goal], or unconnected with
the good [the goal]?"®

“On what is connected with the good, master Gotama.”

14 “What do you think, young brahmin, such being the case, is the speech of the brahmin Pokkha-
ra,sati, of the Upamaiina clan, lord of the Subhaga forest, conventional or going against convention?”

“Going against covention, master Gotama.”

“After having thought about it, or having not thought about it?”

“Having not thought about it, master Gotama.”

“After having reflected on it, or having not reflected on it?””*¥

“After not having reflected on it, master Gotama.”

“Connected with the good [the goal],’*® or unconnected with the good [the goal]?”

“Unconnected with the good, master Gotama.” [203]

The 5 mental hindrances
15.1 “These, young brahmin, are the five hindrances."* What are the five?'*

The hindrance of sensual desire, kama-c,chanda nivarana,
The hindrance of ill will, vyapada nivarana,

The hindrance of sloth and torpor, thina,middha nivarana,

The hindrance of restlessness and remorse, uddhacca,kukkucca nivarana,
The hindrance of doubt, vicikiccha nivarana.

These, young brahmin, are indeed the five hindrances,
15.2 Young brahmin, the brahmin Pokkhara,sati, of the Upamafifia clan, lord of the Subhaga forest,
is obstructed, hindered, covered over, shrouded up, by these five hindrances.***

133 Ee sammusa throughout. Samucca = sammusa (from sammacca, with labialisation of a—>u lafter -m-), “in
terms of what is conventionally accepted, by common consent.” Instr of sammuti (BHS sarivrti) (sarih +VMAN, to
sound); vl sammacca = ger of sammannati, “to agree to.” On labialisation a—u after —-m-, see Sn:N 171 n61.

134 Katama nesar seyyo, yarm va te manta vacam bhaseyyum yam va amantati? Nesari here dat (“to them™) & gen
pl (“of them”). Comy explains manta as “having weighed” (tulayitva) and “examined” (pariganhitva) (MA 3:447).

35 Katama nesar seyyo, yam va te patisankhaya vacam bhaseyyur yam va appatisankhaydti? Comy explains
patisankhdya as “having known or understood” (janitva) (MA 3:447).

38 Katama nesarm seyyo, yar va te attha,samhitam vacam bhaseyyum yam va anattha,samhitam?

Y7 Katama nesarm seyyo, yari va te patisankhdaya vacam bhaseyyum yam va appatisankhaydti?

138 Attha,sarithitd, explained by Comy as “based on the means or reason” (karana,nissita) (MA 3:447).

139 The 5 mental hindrances. As at (Brahma,vihara) Subha S (M 99.15/2:203) = SD 38.6; Kusala Raisi S (S
47.5/5:145) = SD 84.7. More elaborately, with “an obstruction [a screen], a hindrance, a mental impurity, that which
weakens wisdom” (@varano nivarano cetaso upakkileso paiifiaya dubbali,karano) at Avarana Nivarana S (S 46.37-
/5:94-95) = SD 84.6. Also at Rukkha S (S 46.39/5:96) = SD 75.2; Nivarana S (S 46.40/5:97 f) = SD 77.6; (Nivara-
na) Sangarava S (S 46.55/5:121) = SD 3.12; Kankheyya S (S 54.12/5:326) = SD 77.7; Avarana S (A 5.51/3:63) =
SD 32.3; Akusala Rasi S (A 5.52/3:65) = SD 84.8. Qu at DhsA 382. For details, see Nivarapa = SD 32.1.

1% On a comparison with the Agama version, see Intro (122).

Y Imehi kho, manava, paficahi nivaranehi brahmano pokkhara,sdti opamariio subhaga,vaniko avuto nivuto
ophuto pariyonaddho. The words (set phrase), avuto nivuto ophuto (D 1:246, DA 404; M 2:203, MA 3:447, 131,
4:198; Nm 24 = Nc 146, NmA 1:273=249; Ap 371; SA 2:367), are clearly formed from \VR, to cover (CPD: ophuta
etc). It is clear that ophuta and ophuta are hyperforms for ovuta or ovuta (see CPD swvv). The prefixes modify the
root sense of “cover,” ie, a@- “on, up” (avuta, “covered up”), ni- “down, downword” (nivuta, “covered down”), o-
“in, at” (ophuta = ovuta = ovuta, “covered in”). Pariyonaddho (D 1:246, 3:223; M 1:25; S 5:263; A 2:211, 4:86; J
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That he could know, see, realize or act in terms of the superhuman states, the distinction of know-
ledge and vision worthy of the noble ones—alas, this is impossible!

The 5 cords of sensual pleasures
16.1 Young brahmin, there are these five cords of sensual pleasures. What are the five?'4?

Forms cognizable by the eye that are desirable, attractive, pleasant, endearing, associated
with sensuality, delightful.

Sounds cognizable by the ear that are desirable, attractive, pleasant, endearing, associated
with sensuality, delightful.

Smells cognizable by the nose that are desirable, attractive, pleasant, endearing, associated

with sensuality, delightful.

Tastes cognizable by the tongue that are desirable, attractive, pleasant, endearing, associated

with sensuality, delightful.

Touches cognizable by the body  that are desirable, attractive, pleasant, endearing, associated

with sensuality, delightful.

These, young brahmin, are indeed the five cords of sensual pleasures.

16.2 Young brahmin, the brahmin Pokkhara,sati, of the Upamafifia clan, lord of the Subhaga forest,
is bound by these five cords of sensual pleasures, cleaving to them. He enjoys them, not seeing the danger
in them, not knowing to escape from them.'*

That he could know, see, realize or act in terms of the superhuman states, the distinction of know-
ledge and vision worthy of the noble ones—alas, this is impossible!

The parable of a fuelless fire
17.1 What do you think, young brahmin—
between the a fire that were to burn dependent on any fuel such as grass or wood, an
a fire that were to burn free of any fuel such as grass or wood—'*
the light of which fire would surely be beautiful and brilliant?**°
17.2 “If it were possible, master Gotama, for a fire to burn free of any fuel such as grass or wood,
surely its light would be beautiful and brilliant.”*’

d 144

1:30; Miln 161; SnA 596 = nivuta; DhA 3:199; PvA 172) is pp of pariyonandhati (pari + avanaddha (*ava+nayha-
ti, “tied, fastened, bound”); cf onaddha, “bound, covered over” & BHS paryavanaddha, “overgrown” (Divy 120,
125). Cf nn avarana, nivarand, onaha, pariyonahd in Te,vijja S (D 13.31/1:246) n = SD 1.8 which parallel the 4
adjs here. (The prefixes do not have exact meanings but are context modifiers that give us some good idea of how
the roots conjure up secondary senses.) The kama,guna are said to be “confined” (sambdadha): see (Paiicala,canda)
Sambadha S (A 9.42.2/4:449) & SD 33.2 (1.2).

142 See Te,vijja S (D 13.27/1:245: called “shackles, andu; bonds, bandhana™); Sangiti S (D 33.2.1(3)/3:234); Ma-
ha Dukkha-k,khandha S (M 13.7/1:85); Bahu Vedaniya S (M 59.6/1:398); Sunakkhatta S (M 105.7/2:253); Mi-
ga,jala S 1+2 (S 35.63+64/4:35-38); Uttiya S (S 45.30/5:22); Nibbedhika S (A 6.63.3/3:411); Nibbana,sukha S
(A 9.34.3/4:415); Kukkula Katha (Kvu 2.8.3/210); cf V 1:184. On overcoming sensual desire, see Sexuality = SD
31.7 (9.2). See further Kama-c,chanda = SD 32.2 (3.3).

Y3 Imehi kho, manava, paiicahi kama,gunehi brahmano pokkhara,sati opamaiiiio subhaga,vaniko gathito mucchi-
to ajjhopanno anadinava,dassavi anissarana,paiiiio paribhufijati. From gathito on, D 1:245,24 =M 1:173,28 # D
3:43,29 = A 1:274,21 = S 3:332,29.

1% This and the next line: Yarm va tina, katth upadanam paticca aggim jaleyya, yam va nissattha, tina, katth upada-
narm aggim jaleyya. M:NB clearly fails to reflect the Pali here, where the Buddha is simply showing Subha that just
as a fire needs fuel (upadana), Pokkhara,sati’s zest is purely sense-based, not dhyanic (which is purely mental).

Y5 Y am va nissattha,tina, katth 'upadanarm aggim jaleyya. Nissagtha (pp of nissajjati), let go, set free; abandoned,
given up; handed over, surrendered; let fly, thrown (V 3:46,32, 196,33; M 1:293,29; Th1 484 (Ee wr nisattham);
ThiA 261,11 f; Nm 55,25 (Be Ce nissaro): see DP: nissajjati.

148 Katamo nu khv-assa aggi accima ¢ ’eva* ca] vannava ca pabhassaro cdti? *For ¢’eva, Ee reads ca.
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17.3 “It is indeed impossible, young brahmin, there is no chance that a fire could burn free of any fuel
such as grass or wood, except through psychic means!**®

17.4 Just as I’ve shown with such a parable, young brahmin, that of a fire that burns dependent on
any fuel such as grass or wood, this zest, | say, young brahmin—whatever this zest is— [204] it is de-
pendent on the five cords of sensual pleasures!**

17.5 Just as I’ve shown with such a parable, too, young brahmin, that of a fire that burns free of any
fuel such as grass or wood,*° this zest, | say, young brahmin—whatever this zest is—it is something
other than sensual pleasures, something other than unwholesome states.™

The first two dhyanas

17.6 And what, young brahmin, is the zest that is other than sensual pleasures, other than unwhole-
some states?

Here, young brahmin,

quite secluded [detached] from sensual pleasures, secluded from unwholesome mental states, he
attains and dwells in the first dhyana, accompanied by initial application and sustained application, and
with zest and joy born of solitude.™

This, young brahmin, is the zest that is other than sensual pleasures, other than unwholesome states.

17.7 And, furthermore, young brahmin, with the stilling of initial application and sustained applica-
tion, by gaining inner tranquillity and oneness of mind, he attains and dwells in the second dhyana, free
from initial application and sustained application, with zest and joy born of concentration.'**

This, young brahmin, is the zest that is other than sensual pleasures, other than unwholesome states.

The most fruitful of the 5 qualities

18 Young brahmin, of these five qualities that the brahmins lay out for the making of merit, the ac-
complishing of the wholesome [88], which of these here do they regard as bearing the greatest fruit?”

“Master Gotama, of these five qualities that the brahmins lay out for the making of merit, the accom-
plishing of the wholesome, they here regard charity as bearing the greatest fruit.”

19.1 “What do you think, young brahmin? Here, a great sacrifice might have been set up for a certain
brahmin.*** Then two brahmins were to come, thinking,

“We will take part in the great sacrifice of brahmin so-and-so.’

19.2 Then one of the brahmins might think thus:

187 Sace tarm, bho gotama, thanam nissattha,tina,katth ‘upadanam aggim jaletum, svdssa aggi accimd c’eva vanna-
va ca pabhassaro cati. It appears as if, for a moment, Subha is musing over the possibility a fuelless fire.

148 Atthanam kho etam, manava, anavakaso yam nissattha,tina, katth upadanam aggim jaleyya anfiatra iddhimata.
Vinaya records how the Buddha, using psychic power, starts a fire with the matted hair ascetic Uruvela Kassapa’s
firewood (V 1:31).

19 Seyyathd’pi, manava, tina,katth 'upadanam paticca aggi jalati tathiipama’ham, manava, imam pitim vadami
yayam piti paiica kama,gune paticca.

150 “[Of] a fire...fuel,” nissattha, tina, katth 'upadano aggi. On nissagtha, see §17.1 n.

Y Seyyatha 'pi, manava, nissattha,tina,katth upadano* aggi jalati tathiipama’harm, manava, imam pitim vadami
ydyam piti afifiatr ’eva kamehi anifiatra akusalehi dhammehi. *upadano: Ee Se upadanari.

152 “Born of solitude,” viveka,ja; ie it is the result of abandoning the hindrances: on the 3 kinds of solitude, see
The body in Buddhism, SD 29.6a (1.5). On the omission of “one-pointedness of mind” (cittassa ek’aggata) and
“concentration” (samadhi) here, see The layman and dhyana = SD 8.5.

153 The 2™ dhyana is known as “the noble silence” (ariya,turhi,bhava) because within it initial application and
sustained application (thinking and discursion, vitakka,vicara) cease, and with their cessation, speech cannot occur.
(S 2:273); cf S 4:293 where vitakka and vicara are called verbal formation (vaci,sasikhara), the mental factors res-
ponsible for speech. In Ariya Pariyesana S (M 1:161), the Buddha exhorts the monks when assembled to “either
speak on the Dharma or observe the noble silence” (ie either talk Dharma or meditate). See Dutiya Jhana Paifiha S
(S 40.2/4:263 f) = SD 24.12.

154 . .. ~~ . - . ~~ — - ~~ .
Tar kim manfiasi, manava, idha aniiatarassa brahmanassa maha,yafinio paccupatthito assa.
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‘Oh, that only I might get the best seat, the best water, the best almfoods in the refectory. May that the
other brahmin not get the best seat, the best water, the best almsfood in the refectory. *°

19.3 Now it is possible, young brahmin, that the other brahmin is the one who would get the best seat,
the best water, the best alms in the refectory, not that brahmin who got the best seat, the best water, the
best alms in the refectory.

19.4 Thinking thus: “The other brahmin got the best seat, the best water, the best alms in the refect-
ory. | did not get the best seat, the best water, the best alms in the refectory!” he [205] was angry and dis-
pleased.

19.5 Now, young brahmin, what kind of result do the brahmins declare for this?”

19.6 “Master Gotama, brahmins do not give offerings in this way, thinking,

‘Let others be angry and displeased because of this.’

For here brahmins only give offerings out of compassion.

19.7 “Indeed, young brahmin, that being the case, there is this sixth quality for merit-making of the
brahmins, that is to say, ‘out of compassion’.”

19.8 “That being the case, master Gotama, there is this sixth quality for merit-making of the brah-

5 9

mins, that is to say, ‘out of compassion’.

99156

Renunciants more often have the 5 qualities than the householders do

20.1 “Young brahmin, as regards these five qualities that the brahmins lay out for merit-making, for
the accomplishing of the wholesome—

in whom do you often notice them: amongst the householders or amongst the renunciants

20.2 “As regards these five qualities, master Gotama, that the brahmins lay out for merit-making, for
the accomplishing of the wholesome—

| often notice them amongst the renunciants, but rarely amongst the householders.*®

?’3157

20.3 For, master Gotama, a householder is great in goal, great in task, great in busyness, great in
undertakings,**®

not always or consistently a truth-teller.

A renunciant, on the other hand, master Gotama, small in goal, with little busyness, few in external
affairs, few in undertakings,

always and consistently a truth-teller.

20.4 For, master Gotama, a householder is great in goal, great in task, great in busyness, great in un-
dertakings,

not always and consistently an ascetic,

not always and consistently a brahmachari [celibate practitioner],

not always and consistently devoted to study,

not always and consistently devoted to charity.

20.5 A renunciant, on the other hand, master Gotama, small in goal, with little busyness, few in ex-
ternal affairs, few in undertakings,

always and consistently an ascetic (tapassi),'®

15 Similar desires are expressed by a defile monk in Anaingana S (M 5.15/1:28) = SD 37.7.

156 Atha khv-ettha brahmand anukampa,jatikam yeva danar dentiti.

Y7 Bahulam samanupassasi, gahatthesu va pabbajitesu va’ti?

158 pabbajitesu bahulam samanupassami appar gahatthesu. Here, pabbajita, “renunciant,” is contrasted against
gaha-t,tha (“house-dwellers™), the householders, esp the house-dwelling brahmins. See Intro (2.1).

9 Now, ironically, Subha begins to contradict what he has said earlier: cf this section with §5.1.

180 Tapassi, here means one who practises painful austerities, usu a non-Buddhist ascetic (incl Siddhattha before
he is awakened, when he was trying out various ascetic practices) (V 1:234,31 f; D 1:161,23, 3:42,21; S 1:29,3*; Ap
19,23, 67,15, 613,13): for details, see Maha Saccaka (M 36.17-44/1:242-249) = SD 49.4 (also SD 1.12) & Maha
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always and consistently a brahmachari [celibate practitioner] (brahma,cari),

always and consistently devoted to study (sajjhaya,bahula),

always and consistently devoted to charity (caga,bahula).

20.6 As regards these five qualities that the brahmins lay out for merit-making, master Gotama, for
the accomplishing of the wholesome—

I often notice them amongst the renunciants, but rarely amongst the householders.”

Supports for the mind

21.1 Young brahmin, those qualities that the brahmins lay out for making merit, for accomplishing
the wholesome,

these | [206] call ‘supports for the mind,***

that is, for cultivating a mind that is without hate, without ill wil

21.2 Here, young brahmin, a monk is truth-teller.

Thinking, ‘I’'m a truth-teller,” he gains inspired knowledge in the goal,'* gains inspired knowledge in
the truth [the Dharma],**

a gladness connected with the Dharma,'®®

This is a gladness connected with the wholesome*®—this, I call “a support for the mind’—

I 162

Stha,nada S (M 12.44-63/1:77-83) = SD 49.1 (also SD 1.13). The practice itself is called tapa, “religious austerity,
(non-Buddhist) ascetic practice, self-mortification” (D 3:42,17 f, 239,2; M 2:155,24, 199,34, 214,9; S 1:103,19%,
172,31*; Dh 184; Sn 249; Tha 219; Thi 293; C 3.6.13; Miln 90,17). The vb tapati has the foll senses: (1) “give sout
heat, shines; is bright” (M 1:317,12); “warms oneself (in or by)” (DhA 1:164,4); (2) “shines upon; makes hot, burns;
pains; harms” (S 1:49,12 = Dh 314); (3) “is burnt, becomes hot; suffers pain; repent” (V 4:116,13); (4) “inflicts pain
on oneself, practises austerities” (A 5:191,24), which applies here. See DP sv for other refs.

181 Cittassa parikkhare. A related phrase, “He makes a gift, thinking, ‘This is an adornment for the mind, a suport
for the mind” (cittalasikaram citta,parikkhar ‘attham danam deti) is found in Dana Maha-p,phala S (A 7.49/4:62,-
25) = SD 2.3. The meaning is that recollecting on charity (cagdnussati) is helpful to our meditation. In other words,
the giving is part of our cultivation of moral virtue as a support for mental cultivation. With abundant moral virtue, it
is easier if we are to cultivate the mind. Conversely, if we find difficulty in meditating then we should examine our
moral conduct and rectify any unwholesome habits or resolve negative thoughts: see Sambadh’okasa S (A 6.26/3:-
314 ) =SD 15.6. Comy ad A 7.49 glosses this as ref to “calm and insight” (samatha,vipassana) (AA 4:123). How-
ever, it should be noted here that these 2 terms are not types of meditation, but rather aspects of meditation that we
need to cultivate for a proper practice: see Refuge 2 = SD 3.2 (4.2) & Bhavana = SD 15.1 (4).

162 «yithout hate, without ill will,” averan avyabajjhar. For a fuller formula of this mind of lovingkindness, see
Tevijja S, D 13.76-79/1:250 f) = SD 1.8 (where it reads avera avyapajja) & (Karaniya) Metta S (Khp 9) @ SD
38.3(5.1.2).

163 “Inspired knowledge in the goal,” attha,veda, refers to the clear understanding of the attha—the purpose and
the benefit—of the spiritual life, an understanding resulting from a “straight mind” (uju,gata,citta), that is, one easily
directed to the meditation object and a mindfulness trained on the path to liberation. Comy give 3 senses of veda: (1)
text or scripture (gantha), (2) knowledge (/iana), and (3) mental joy (somanassa) (MA 1:173). Here mental joy and
knowledge are meant (cf M 1:221, 325; A 3:285, 5:349). All this generates an unshakable faith rooted in some level
of direct seeing of reality, and as such describes the main quality of a faith-follower (saddha nusari) streamwinner.
One who is filled with resolution (adhimokkha) and, in considering the formations as impermanent, gains the faculty
of faith, at the path-moment of streamwinning, is called faith follower (Vism 21.74-78/659 f). See foll n. For details,
see (Agata,phala) Mahanama S (A 6.10) = SD 15.3 Intro (4).

164 “Inspired knowledge in the truth,” dhamma,veda, refers to a deep understanding of the Dharma as wisdom
(seeing the true nature of existence). While attha here refers to a faithful’s vision and discovery of the path towards
liberation, feeling quite content just to begin journeying on it, the dhamma refers to one’s careful examining and
analysis of the terrain and structure of this path, even mapping it. Hence, dhamma,veda refers to the main quality of
a truth follower (dhamménusari) streamwinner. One who is filled with wisdom (pa#iiia) and, in considering the
formations as not self, gains the faculty of wisdom, at the moment of streamwinning, is called a truth (or Dharma)
follower (Vism 21.74-78/659 f). See prec n. For details, see (Agata,phala) Mahanama S (A 6.10) = SD 15.3 Intro
(4).
%580 ‘sacca,vadimhiti labhati attha,vedarm, labhati dhamma,vedam, labhati dhammiipasarmhitari pamojjar.
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that is, for cultivating a mind that is without hate, without ill will.

21.3 Here, young brahmin, a monk is an ascetic, a brahmachari [celibate practitioner], devoted to
study, devoted to charity.

Thinking, ‘I’m an ascetic, a brahmachari, devoted to study, devoted to charity,” he gains inspired
knowledge in the goal, gains inspired knowledge in the truth [the Dharma],

a gladness connected with the Dharma,

This is a gladness connected with the wholesome—this, I call ‘a support for the mind’—

that is, for cultivating a mind that is without hate, without ill will.”

The parable of the man from Nalakara,gama'®’

22.1 When this was said, the brahmin youth Subha Todeyya,putta, said this to the Blessed One:

“This I’ve heard, master Gotama: that master Gotama knows the path to companionship [communion]
with Brahma.”*®®

“Now what do you think, young brahmin, is Nalakara,gama near here or far from here?”

“It is near here, not far from here, master Gotama.”

22.2 “Now what do you think, young brahmin? Suppose there were a man here who was born and
raised in Nalakara,gama. And someone who until then had never entered Nalakara,gama, were to ask him
the way. Would this man, born and bred in Nalakara,gama, be slow or lost [hesitant or at a loss]?”

“Certainly not, master Gotama.”

“And why not?”

“Because, master Gotama, being born and bred here, he would very well know all the paths.”

22.3 “Young brahmin, that man, born and bred in Nalakara,gama, on being asked the way, [207]
might indeed be slow or lost,

but the Tathagata on being asked about the brahma world and how to get there, would certainly not be
slow or lost.

22.4 For, young brahmin, | know Brahma, too, the Brahma world, and the path to the brahma world,
and the way of practice whereby one arises in the brahma world.”*®®

Subha invites the Buddha to teach
22.5 When this was said, the brahmin youth Subha Todeyya,putta said this to the Blessed One:
23 “This I’ve heard—that the recluse Gotama shows [teaches] the path to companionship with Brah-

ma 59170

“In that case, young brahmin, listen, pay close attention, I will speak.”
“Yes, good sir,” the brahmin youth replied in assent to the Blessed One.
The Blessed One said this:

166 «“Connected with the wholesome,” kusaliipasarhita, as at Civara S (S 16.11.20/2:220) = SD 77.5.

167 Almost identical with “the man from Manasakata” parable at Te.vijja S (D 13.37-38/1:249 f) = SD 1.8.

198 Sutari m’etarn, bho gotama, “samano gotamo brahmanar sahavyataya maggarm janatiti. Cf below, where the
same sentence appears, but with “please teach” (desetu) instead of “knows” (janati) [§23]. Both sentences also in
Te,vijja S (D 13.37+39/1:249) = SD 1.8 in the same contexts, but where the vb is simply deseti, “teaches,” but is
then followed by a request, desetu.

9 Brahmanaii p’aham, vasettha, pajanami brahma,lokasi ca brahma,loka,gaminiii ca patipadam, yatha patipan-
no ca brahma,lokar upapanno, taii ca pajanami ti. According to Maha Siha,nada S (M12), this is the 3" of the 10
powers of the Tathagata, ie, he knows, accordingly to reality, the ways leading to all destinations (tathagato sabb -
attha,gaminim patipadam yatha,bhiitam pajanati, M 12.12/1:70) = SD 49.1.

170 This sentence spoken above [§37] with “knows” (jandti) instead “shows” here. In Te,vijja S (D 31), this sen-
tence is then spoken by Vasettha: “Let master Gotama save [uplift] the brahmin race!” (ullumpatu bhavar: gotamo
brahmanim pajani) (D 13.39/1:249) = SD 1.8. On “companionship with Brahma” (brahmanam sahavyata, more
often brahma,sahavyata), cf Te,vijja S (D 13.5/1:235 + 37/1:249) = SD 1.8; Dhanaiijani S (M 97.31/2:194) = SD
4.9. In the suttas, this means rebirth in the Brahma world, not some kind of mystical “union” with Brahman (which
is a brahminical notion, alien to Buddhism).
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The divine abodes

24.1 “And what, young brahmin, is the path to companionship with Brahma?'"

Here, young brahmin, a monk,"

24.2 (1) THE CULTIVATION OF LOVINGKINDNESS.

with a heart of lovingkindness, he dwells suffusing one quarter, the second, the third, the fourth.
Thus above, below, across, everywhere and to everyone as well as to himself, he dwells suffusing the
whole world with lovingkindness that is vast, exalted, boundless, without hate, without ill will.

24.3 Just as a mighty conch-blower, young brahmin, might with little difficulty make a proclamation
to the four quarters,

even so by this cultivation,*”® young brahmin, by this liberation of the mind through lovingkindness,
any karma done in a limited way'" neither remains nor persists here.*

This, young brahmin, is the path to companionship with Brahma.

25.1 (2) THE CULTIVATION OF COMPASSION. Furthermore, young brahmin, with a heart of compas-
sion, he dwells suffusing one quarter, the second, the third, the fourth. Thus above, below, across, every-
where and to everyone as well as to himself, he dwells suffusing the whole world with compassion that is
vast, exalted, boundless, without hate, without ill will.

25.2 Just as a mighty conch-blower, young brahmin, might with little difficulty make a proclamation
to the four quarters,

even so by this cultivation, young brahmin, by this liberation of the mind through compassion, any
limited karma that was done neither remains nor persists here.

This, too, young brahmin, is the path to companionship with Brahma.

! This whole “divine abode™ passage, which incl the conch-blower parable and the “limited karma” statement, is
perhaps the most detailed of the divine abodes passages, and is found at Te,vijja S (D 13.76-79/1:250 f) = SD 1.8;
(Brahma,vihara) Subha S (M 99.24-27/2:207 f) = SD 38.6, Sankha,dhama S (S 42.8/4:322) = SD 57.9. On limit-
ing karma through the divine abodes, see Karaja,kaya Brahma,vihatra S (A 10.208.1-3/5:300 f) & SD 2.1 (2).
The basic pericope without parable: Cakka,vatti Stha.nada S (D 26.28a(4)/3:48) = SD 36.10 (said to be “in the
wealth for a monk (bhikkhuno bhogasmim),” Sangiti S (D 33.1.11(6)/3:223); Maha Vedalla S (M 43.31/1:297) =
SD 35.1, Atthaka,nagara S (M 52.8-11/1:351 f) = SD 41.2 (leading to either arhathood or non-return), Jivaka S (M
55.6/1:369) = SD 43.4, Dhanaiijani S (M 97.32-33/2:195) = SD 4.9, Subha S (M 99.24-27/2:207 f) = SD 38.6,
Anuruddha S (M 127.7/3:146) = SD 54.10; Go,datta S (S 41.7/4:296) = SD 60.4; (Sangha) Uposatha S (A 4.-
190.4/2:184) = SD 15.10b, Dasama Gaha,pati S (A 11.17.5-6/5:344) = SD 41.2; Pm 2:39; VVbh 13.1-2/272, 699/-
282, see 272-284 for comy.

172 «“Monk” (bhikkhu) here is used clearly to impress on Subha that this is a practice different from the brahminical
once, in other words, a Buddhist practice. Comys say that here “a monk” (bhikkhu) may refer to either an ordained
monastic or anyone who is meditating (DA 3:756; MA 1:241; VbhA 216 f; cf SnA 251). See SD 13.1 (3.1a).

173 «By this cultivation,” bhavitaya. Alt tr “by this meditation.”

174 «g arma done in a limited way” or “limited karma,” pamana, katar kammar. As in Te,vijja S (D 13.76-79/1:-
250-251) = SD 1.8; Sankha(dhama) S (S 42.8/4:322) = SD 57.9; Brahma,vihara S (A 10.208/5:299) = SD 2.10.
Comys on Brahma,vihara S says that “limited karma” refers to sense-sphere karma (kamévacara,kamma)” (AA
5:77), and “unlimited karma” (appamana,katam kammari) refers to form-sphere karma. It is called “unlimited” be-
cause it is done by transcending the limit, for it is developed by way of specified, unspecified and directional pervas-
ion (DA 2:406; MA 3:450; cf J 2:62, which takes pamana as meaning “small,” paritta). SA on Sankha S explains
that “When (simple) lovingkindness is said, this can be interpreted either as access concentration or dhyana, but
when it is qualified as ‘liberation of mind’ (ceto,vimutti) it definitely means dhyana or meditation dhyana (jhana).”
(SA 3:105). The point is that if a person masters the “liberation of mind by lovingkindness” at the level of dhyana,
the karmic potential of this dhyana attainment will take precedence over sense-sphere karma and will generate re-
birth into the form realm (the brahma world), ie, “companionship with Brahma.” See Brahma,vihara = SD 38.5
(8.2) & Vism 309-311/9.49-58. (S:B 1149 n346; A:B 315 n73).

Y Evam eva kho, manava evam bhavitdaya, manava, upekkhdya ceto,vimuttiya yam pamana,katam kammarn na
tam tatrd’vasissati, na tam tatrdvatitthati. In the last cpd, the first element tatra, usu meaning “there; thither; in that
case, now, here; in that, therein,” but here has a special application (with the same sense as tattha, “therein, herein”:
PED sv), as the first part of a cpd, where it is to be taken as generalizing (= tatra tatra, “now here, now there”).
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26.1 (3) THE CULTIVATION OF GLADNESS. Furthermore, young brahmin, with a heart of gladness he
dwells suffusing one quarter, the second, the third, the fourth. Thus above, below, across, everywhere and
to everyone as well as to himself, he dwells suffusing the whole world with gladness that is vast, exalted,
boundless, without hate, without ill will.

26.2 Just as a mighty conch-blower, young brahmin, might with little difficulty make a proclamation
to the four quarters,

even so by this cultivation, young brahmin, by this liberation of the mind through compassion, any
limited karma that was done neither remains nor persists here.

This, too, young brahmin, is the path to companionship with Brahma.

27.1 (4) THE CULTIVATION OF EQUANIMITY. Furthermore, young brahmin, with a heart of equanimi-
ty, he dwells suffusing one quarter, the second, the third, the fourth. Thus above, below, across, every-
where and to everyone as well as to himself, he dwells suffusing the whole world with equanimity that is
vast, exalted, boundless, without hate, without ill will.

27.2 Just as a mighty conch-blower, young brahmin, might with little difficulty make a proclamation
to the four quarters,

even so by this cultivation, young brahmin, by this liberation of the mind through compassion, any
limited karma that was done neither remains nor persists here.

This, too, young brahmin, is the path to companionship with Brahma.

Subha goes for refuge
28 When this was said, the brahmin youth Subha Todeyya,putta said this to tbe Blessed One:
“Excellent, master Gotama, excellent! Just as if one
were to place upright what had been overturned, or
were to reveal what was hidden, or
were to show the way to one who was lost, or
were to hold up a lamp in the dark
so that those with eyes could see forms, in the same way, in numerous ways, the Dharma has been made
clear by master Gotama.
I go to master Gotama for refuge, to the Dharma, and to the community of monks. May master Gota-
ma remember me as lay followers who have gone for refuge from this day forth, for life.

Subha takes leave
29 Well, then, master Gotama, we must now depart. Many are our duties, there is much to be done.”
“Young brahmin, please do now as you deem fit.”*"®
Then the brahmin youth Subha Todeyya,putta, joyfully approving of the Blessed One’s words, rose
from his seat, bowed down to him, and, keeping the Buddha to his right, departed.

Subha meets Janussoni
30.1 Now at that time, the brahmin Janussoni was leaving Savatthi in the bright of day [at noon], in
an all-white chariot drawn by mares.*’”

17 Yassa dani tvasm mahardja kalam maiifiast ti, lit “Please, maharajah, do what you think it is now the time to
do.” This is stock: Samaiifia,phala S (D 2.103/1:85 = SD 8.10); Maha Parinibbana S (D 16.3.6/2:104 = SD 13),
Sekha S (M 53.3/1:354 = SD 21.14), Kannaka-t,thala S (M 90.17/2:132 f = SD 10.8); Gopaka Moggallana S (M
108.28/3:14 = SD 33.5); Punn’ovada S (M 145.6/3:269 = S 35.88/4:62,31 = SD 20.15), Avassuta S (S 35.243/-
4:183,15 + 30), Khema Ther1 S (S 44.1/4:379,29), Vesali S (S 54.9/5:321,16, 17) & Thapataya S (S 55.6/5:348,-
27). See Joy Manné, “On a departure formula and its translation,” 1993:27-43.

Y7 Tena kho pana samayena janussoni brahmano sabba,setena valavabhi,rathena savatthiya niyyati diva divassa.
Comy glosses diva divassa as “at noon time” (majjhanha,kale, MA 2:195,17). As at Ciila Hatthi,padopama S (M
27.2/1:175,15-17) = SD 40a.5: its Comy quotes S 45.4 and adds that the chariot is drawn “by 4 pure-white mares”

http://dharmafarer.org 171



http://dharmafarer.org/

SD 38.6 M 99/2:196-209 (Brahma,vihara) Subha Sutta

The brahmin Janussoni saw the brahmin youth Subha Todeyya,putta coming from afar. When he saw
the brahmin youth Subha Todeyya,putta, he said this to him:

“Now, master Bhara,dvaja,'”® where have you come from in the bright of day?”

“I’ve come, sir, from the presence of the recluse Gotama.”

Subha’s lion-roar

30.2 “What do you think, master Bhara,dvaja, of the recluse Gotama’s clarity of wisdom? He is wise,
I think!”*"® [209]

“But who am I, sir, that | would know the recluse Gotama’s clarity of mind?*®

Indeed, one must surely have to be the recluse Gotama’s equal, too, to know his clarity of wisdom

“Truly master Bhara,dvaja praises the recluse Gotama with high praises!”

“Who am I, sir, to praise the recluse Gotama?

Surely, master Gotama is praised by the praised as the best amongst devas and humans.*#?

As regard those qualities that the brahmins lay out for making merit, for accomplishing the whole-
some, these master Gotama calls ‘requisites of the mind,’*® that is, for cultivating a mind that is without
hate, without ill will.”*%*

120181

Janussoni rejoices in the Buddha

31 When this was said, the brahmin Janussoni descended from his all-white horse-drawn chariot,
arranged his upper robe to one side, and putting his palms together lotus-wise to the Blessed One, uttered
this udana [verse of uplift]:

‘It is a gain for the rajah Pasenadi of Kosala, a well-gotten gain for the rajah Pasenadi of Kosala, that
the Tathagata, the fully self-awakened arhat resides in the realm!’**%®

— evam —
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