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PREFACE

I grew up in a small town, a town that it is best to leave — I left — this book is a
direct result of my leaving. A number of people helped. I thank my family, each of
whom understood, in their own ways, what I was doing. The vehicle that got me
away was Buddhism (and, more generally, education, and in a different way, music).
I'am grateful to all those who encouraged me in the past.

Once away, I was very lucky to study with Paul Dundas in Edinburgh. It was
Paul who first noticed my interest in the study of religion, and who first suggested
that I should continue studying, which I did, in Bristol. There, Rupert Gethin was
an understanding supervisor. One particular article he wrote on ditthi explains
very clearly what I have attempted to argue in this book. I have a suspicion that I
am merely expanding on these ideas.

At certain times, at bad times, we need friends, and my friends at such a time
were Theo Bertram, Samantha Grant, Louise Nelstrop and Adam Rounce. The
way they acted will always stay with me and I will never forget their kindness and
understanding. I wrote this book in Bristol where I could wish for no greater
company than Carl Dolan and Tim Saunders. Also in Bristol, David Webster and
I finished our doctorates at the same time, I thank him for some great nights sharing
all that was happening.

I'began this preface by saying how I wanted to get away from where I was. If [
have learned anything from Buddhism it is that we cannot escape from where we
are, for there is nothing ultimately wrong with the world, but with the way we
grasp things. In order to discover this, we need to find a different way of seeing
things. Without my very good friend Les Billingham, I would never have began to
think and to explore such ideas. Few greater gifts can be given than the one he
gave to me.

I'recently met and married the person that you only meet once in life. I love her
with all my heart. She truly is my inspiration, my best friend and the person who
knows my heart. I cannot thank my love, or ever use words that express what I feel
for her.

As I write, we are in Thailand and my wife and our unborn child are sleeping in
the bed nearby. That they are both happy, I can wish no more. Peaceful dreams my
loves.
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INTRODUCTION

The notion of ‘view’ or ‘opinion’ (ditthi) as an obstacle to ‘seeing things as they
are’ (yathdbhﬁtadassana) is a central concept in Buddhist thought. In the study of
dirthi there is a dilemma. Early Buddhist texts talk about it as ‘wrong’ (miccha)
and ‘right’ (samma). The aim of the path is the cultivation of ‘right-view’ (samma-
ditthi) and the abandoning of ‘wrong-views’ (miccha-ditthi).' 1 shall refer to this
as the opposition understanding of views, i.e. right-view stands in opposition to,
or corrects, wrong-views. It is generally assumed that this is by far the most usual
understanding of ditthi found within the Nikayas. However, there is also a tradition
of Buddhist thought evident in some Sutta-nipata verses (the Atthakavagga and,
to a lesser extent, the Parayanavagga), and certain suttas from the Nikayas, that
equates ‘right-view’ with ‘no-view’ at all. The aim of the Buddhist path is here
seen as the overcoming of all views, even right-view.? Views, if held with
attachment, are wrong-views. Just as objects of the senses are a hindrance, so all
views and opinions, both ‘wrong’ and ‘right’ and even ‘*knowledge’ (fidna), are
rejected as the means towards the goal of complete non-attachment. The aim of
the path is not the cultivation of right-view and the abandoning of wrong-views
but the relinquishment of all views, wrong or right. I shall refer to this as the no-
views understanding of views.

On the face of it, these understandings are somewhat different. However, it is
my argument that the difference is apparent. I will suggest that the early texts do
not understand right-views as a correction of wrong-view, but as a detached order
of seeing, completely different from the attitude of holding to any view, wrong or
right. Right-view is not a doctrine, correct proposition, as I think the opposition
theory implies, but the correct knowledge of doctrine. Right-view is practised, not
adopted or believed in. By this I mean that it is the correct attitude towards the

. Buddha’s teachings, towards the dhamma. A correct knowledge of doctrine should
not involve attachment. A true statement, if it is an object of attachment, is miccha-
ditthi, even though it is still true. Wrong-view is a form of greed and attachment,
right-view the cessation of greed and attachment. Right-view signifies the cessation
of craving, not the rejection of all views. Consequently, neither the opposition
understanding, nor the no-views understanding gives a proper explanation of the
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notion of ditthi. I will argue that there are not in fact two tendencies found within
the early texts and that the attainment of right-view and the practising of no-view
amount to the same thing. In other words, to say that one has right-view is to say
that one has no-view. The consequence of achieving right-view is that one does
not hold any views. The aim of the path is the transcendence of all views.Why is
there such a strong focus upon the notion of ditthi within early Buddhism? Views
entail mental rigidity and are potential objects of attachment. Buddhism teaches
that one should not indulge in objects of sensual desire, and in a sense, Buddhist
philosophy is a warning against becoming attached to objects of cognition. In the
same way that the Buddha is said to have passed beyond attachment to sensual
desire, he is also said to have ‘passed beyond’ (samatikkanta) the ‘pondage, tie,
greed, obsession, acceptance, attachment and lust of view’ (dirthi-raga-
abhivinivesa-vinibandha-paligedha-pariyu;_thdnajjhosdna, A 166). Although such
assertions as the four truths may counter the philosophical views of other schools,
I would argue that for them to be samma-dirthi, for them to be right, they could not
themselves be views at all. It is in this way that they are right-views. They may
counter incorrect propositions, but they are not intended to be ‘correct’ propositions
in the usual sense of the term. They are right, samma, precisely because they
cannot be an object of attachment. Though they are termed dirthi, it is precisely
because they do not share the unwholesome aspects of miccha-ditthi that they are
termed samma-ditthi. The four truths may then correct and counter views, but as
propositions, they are not intended to be held as miccha-ditthi are held, but to
reflect a detached form of cognition. Itis right-view, samma-ditthi, which implies
this different order of seeing.

The opposition understanding

What are wrong and right-views? First, wrong-view is the denial of kamma, the
denial that actions have consequences. Right-view is the affirmation of kamma,
the affirmation that actions have consequences. Second, wrong-views are views
about the self. The self is held either to exist eternally (sassata-disthi) or to be
annihilated (uccheda-ditthi). The right-view which corrects these wrong-views is
either the knowledge of suffering, its arising, cessation, and the way to its cessation,
i.e. knowledge of the four truths; or the knowledge of the arising and cessation of
one or all of the twelve links of ‘dependent-origination’ (paticca-samuppada),
seeing the conditioned nature of all phenomena. There is a positive doctrinal
statement here, a samma-ditthi. In the opposition understanding a right-view
corrects a wrong-view. Right-view is the opposite of wrong-view. Other terms
such as ‘accomplishment in view’ (ditthi-sampada), ‘accomplished in view’ (difthi-
sampanna), and ‘purification of view’ (ditthi-visuddhi), stress the importance of
right-view. All these terms suggest an attitude to views that places right-view
above wrong-view as a superior doctrine. Right-view is something that one should
strive to attain. The holder of right-view has knowledge of a certain aspect of
Buddhist doctrine. These terms suggest a definite approach to the notion of ditthi,
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one in which right-views are cultivated and wrong-views abandoned. Such terms
emphasise a different path structure to that of rejecting all views. Some views are
beneficial.

The no-views understanding

The no-views understanding, the strategy to negate all difthi even if, in theory,
they express what is ‘true’, is found primarily in the Atthakavagga and the
Parayanavagga of the Sutta-nipata.’ Richard Gombrich has argued that to state
that the Buddha ‘has no viewpoint [...] at all’ is an ‘extreme position’, found only
in the Atthakavagga and the Parayanavagga.* The no-views understanding has
been termed ‘Proto-Madhyamika’ by Luis Gomez.S Richard Hayes has used the
term ‘doxastic minimalism’ to describe this understanding within Buddhist
thought.® As is well-known, the Nagarjuna of the M alamadhyamakakarika also
displayed an explicit awareness of the danger of holding to any view, wrong or
right.

The Atthakavagga itself strikes one as practical in nature. In the Arthakavagga
there are, apparently, no ‘four truths’, no ‘eightfold path’, no ‘dependent-
origination’, the content of right-view, but constantly and persistently the practice
of turning away from all ideas of wrong and right, pure or impure, higher or lower,
is advised. A typical verse illustrates this:

An involved person is indeed involved in dispute(s) in respect of doctrines
(but) how, about what, could one dispute with one who is not involved?
He has taken up or laid down nothing. He has shaken off all views in this
world.”

These themes are repeated continuously in the Atrhakavagga. We find it said
that the brahmin should ‘not fall back on any view’ (ditthi [...] pacceti kifici, Sn
800) or ‘adopt a view’ (ditthim anadiyanam, Sn 802). Both ‘knowledge’ (fidna)
and dirthi come in for equal criticism. The ideas of ‘correct’ or ‘incorrect’
knowledge or views are, in the final analysis, irrelevant for the Atthakavagga. The
psychological destructiveness of ‘craving’ (tanha) and ‘attachment’ (upadana)
invalidates the possible metaphysical validity of any standpoint. Views, for the
Atthakavagga, are not essentially cognitive mistakes but, through being expressions
of attachment, give rise to what ought not to be done. All views, in this
interpretation, whether they assert what is or is not, whether they are right or
wrong, express what is ‘unwholesome’ (akusala). Holding any proposition involves
a subtle attachment. Luis Gomez has commented on the procedure of the
Atthakavagga towards Buddhist doctrine:

The Attha’s doctrine [...] is a ‘no-doctrine’ in the sense that someone
who accepts this doctrine is expected to have an attitude with respect to it
which is precisely the contrary of what we normally expect from someone
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who espouses a theory. And this is not the philosophical silence of
skepticism nor the methodological bracketing of the phenomenologist. It
is the simple fact that to be practically consistent, a theory of the silencing
of the moorings of apperception must be self-abrogating. Thus, the theory
is incomplete without the practice because theory cannot silence itself
by itself. It must culminate in a practice which will bring its consummation
by consuming it.?

We find then one understanding in which right-view is to be adopted and wrong-
views abandoned and another understanding in which all views, if held with
attachment, are wrong. Of particular interest is how far the no-views understanding
of the Atthakavagga is implicit in the treatment of ditthi in other parts of the
Nikayas. For example, is not the relinquishing of all bases, all truth claims, a
necessary consequence of what, in one understanding, constitutes ‘knowledge’ in
the Nikayas, namely the means between the two extremes of identity and difference,
negation and affirmation, denial and assertion? How, in fact, is the middle-way
asserted: is it possible to express a right-view that is not held with attachment?
The two extremes that right-view must avoid are termed uccheda-ditthi, the view
of annihilation, and sassata-ditthi, the view of eternalism. How can there be a
view, a samma-ditthi, that expresses the position (if this is the correct term) between
these two extremes? For example, Paul J. Griffiths has argued that the Buddhist
tradition wanted to express a proposition but not a view,” a subject I will treat in
more detail below. One way of stating the distinction between the non-attachment
to all views and the adoption of right-view and the rejection of wrong-view is as
follows: one path structure holds that, by necessity, there can be no positive
assertion, no cataphasis. Right-view should not replace wrong-view-no view is
the ‘right-view’. The other path structure states that there can be a right-view, a
samma-ditthi, that is of such a nature that it expresses what is both doctrinally true
and is of value. This second path structure gives validity to sammd-dirthi. The
apophasis of no-views is itself a hindrance. " It denies the means towards the goal.
Right-view, samma-ditthi, agrees with the dhamma and is a valid means towards
the goal of nibbana, miccha-ditthi disagrees with doctrine and destroys the path.

Recent studies of the notion of ditthi

I'would like to consider the notion of dirthi as considered in some modern academic
studies. I will take as my starting point the analysis of dithi by Steven Collins.
Collins bases his analysis of views on the twofold model which I have just outlined.
First, there is a distinction between wrong-views and right-views (the opposition
understanding). For example, theories of self are replaced by the theory of
impersonal elements (dhammas)," this being correct doctrine. He further divides
this opposition understanding into three categories. The first he terms ‘pro-attitude’:
samma-ditthi is opposed to miccha-ditthi by the holder of right-view ‘having a
correct attitude to one’s social and religious duties, in the light of the belief system
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of karma and samsdara’.”? Collins holds that there is nothing specifically Buddhist
about such an attitude. His second category is ‘acquaintance with Buddhist
doctrine’. This is the first stage of the noble eightfold path. It consists of knowledge
of such Buddhist doctrines as the four truths and dependent-origination. This
‘involves only an initial knowledge of Buddhist teaching, an ability to identify
correctly certain key doctrines’.”® His third category, taken from the
Mahdacattarisaka-sutta, explains samma-dirtthi as ‘wisdom’ (parifia)." He describes
right-view at this stage as ‘liberating insight’. This consists of the investigation of
dhammas in such practices as meditation.

The second way of analysing views is that of ‘no-views’ (what I have termed
the no-views understanding).’® Collins devotes an entire chapter to this way of
understanding views. He suggests that, at a certain stage of the path, all views are
classified according to the degree of attachment with which they are held:

The dichotomy between right and wrong-views is replaced {...] by a
continuum, along which all conceptual standpoints and cognitive acts
are graded according to the degree to which they are held or performed
with attachment’."”

Views are appraised ‘in relation to the single affective dimension of “attachment™."
Views are something to which we become attached. They give rise to confusion
and are opposed to calm and stillness. The idea that this proliferation of
conceptuality, or acts of cognition, are potential hindrances, has been important
throughout Buddhist thought. In his study of paparica Nanananda has highlighted
the role of ditthi as an aspect of ‘mental proliferation’. The notion of paparica is
described by Nanananda as ‘the inveterate tendency towards proliferation in the
realm of ideation’.” The dhamma, as Buddhist doctrine, may be defined in the
opposite terms. It tends towards a cessation of craving and attachment.® In one
sense, Nanananda holds that the Buddhist path may be explained as ‘a path of
non-proliferation’ (nippaparicapatha, A 111 211).2' The aim of samma-ditthi, of
the dhamma, ‘is to purge the mind of all views inclusive of itself’.? This aspect of
wrong-view, as being symptomatic of mental proliferation in the cognitive process,
has also been suggested by Sue Hamilton. She argues that views in general are
expressed within the conceptual framework of existence and non-existence and
‘within the conceptual framework of manifoldness and permanence’.? In a sense,
any position is an erroneous position, precisely because it is a position.* Any
position can give rise to craving. As I stated above, samma-ditthi must be an
expression of the path between the two extremes of uccheda and sassata-disthi.
A number of related points have been made by Carol Anderson about the notion
of ditthi. As she states, on the evidence of the surtas, samma-dirthi is not simply to
be ‘positively regarded’ but ‘fully developed, practised and learned’.” She believes
that, in the study of religion, experience has been divided into action and cognition
and that this has distorted our understanding. Following the observations made by
Mary Douglas, she holds that we should look for the underlying structure of the
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whole human experience, the religious life, to explain what may appear anomalous
to scholars who separate the cognitive and affective.? The notion of samma-ditthi,
which may initially be understood as propositional, to which intellectual assent is
given, is closely associated with action and behaviour. In considering the
relationship between right-view, propositions and action, Anderson states that:

As samma-ditthi, propositions initially require intellectual agreement.
But beyond that, developing a familiarity with the teachings and knowing
them as liberation involves more than the mind. In turn, the Theravada
canon demonstrates that views are efficacious in and of themselves,
influencing one’s actions and success along the path.”

Anderson arrives at these conclusions by considering the nature of samma-
ditthi in several ways. First, she argues that right-view is similar to doctrine in that
it contains propositions that express the central claims of a religious community.”
Second, right-view and doctrine are similar in that the Jearning of the proposition
expressed by right-view involves the practice of ‘proper conduct’, which, in the
Buddhist context, involves the generation of kamma. Third, Anderson states that
‘intellectual assent’ to right-view is required in the Buddhist tradition. All three of
these aspects of right-view make it comparable to doctrine. However, she argues
that samma-ditthi and doctrine are not comparable in that ‘right view actuates
religious transformation when learned as a component of the path’”

Anderson makes two important points. The firstis that sammd-ditthi is involved
in, and intrinsically related to, action. In the Nikayas this would imply a type of
view called ‘mundane right-view’ (lokiya-samma-ditthi), which is involved in the
accumulation of merit and the production of kamma.®® Anderson’s other suggestion,
that the adoption of right-view ‘actuates religious transformation’ is also important
because it would fit with the Nikaya description of ‘supramundane right-view’
(lokuttara-samma-ditthi), which is explained as pafnia.’ This implies that, as a
component of the path, samma-ditthi is effective in the transformation of the
cognitive processes of the person who holds the view. This religious transformation
possibly implies the role of samma-ditthi in activating non-attachment from all
cognitive acts. Right-view, in this understanding, is not so much a right doctrine
that is opposed to wrong doctrine, but part of the correct attitude, or right practice,
commensurate with the Buddhist path. In fact, it is the correct attitude towards
knowledge, towards doctrine. A similar understanding of the nature of right-view
is proposed by John Ross Carter. In a discussion of the four truths, he makes the
suggestion that a better understanding of the term samma would be ‘proper’. He
proposes this t0 diverge from an understanding of samma and miccha as wrong
and right truth claims. In Carter’s understanding, samma-ditthi is ‘right’ or ‘proper’,
as being appropriate to the overcoming of craving and ignorance (tanha and
avijja).® It is the affective nature of a view which causes it to be classified as
wrong or right. In this understanding, a wrong-view is wrong because it is ‘unwhole-
some’ (akusala), whereas a right-view is right because itis ‘wholesome’ (kusala).
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This leads away from an understanding of miccha-ditthi as a wrong proposition
and samma-ditthi as a right proposition.

The notion of ditthi has less to do with truth and falsehood, than with craving
and its cessation. This idea is important to my argument against both the opposition
and no-views understandings. Both understandings are based upon a misinter-
pretation of ditthi. Rupert Gethin suggests that the propositional understanding of
views is similar to an understanding of samma-ditthi according to the categories
of ‘pro-attitude’ and ‘acquaintance with Buddhist doctrine’.”® Views, as proposi-
tions, stand in opposition to other views. Right-view ‘corrects’ wrong-views. But
this is not, argues Gethin, how the early Abhidhamma understood the notion of

samma-ditthi:

When the Dhammasangani states that right-view occurs as a mental-
concomitant of ordinary, sense sphere, skilful consciousness — a kind of
consciousness that the commentaries suggest might occur when we give
a gift, or turn away from harming a living creature or taking what is not
given, or perform some other meritorious and auspicious action — it is
not suggesting the occurrence of a dispositional attitude towards
propositions of Buddhist teachings, nor acquaintance with basic Buddhist
doctrine, nor even a theoretical understanding of Buddhist doctrine. Rather
we must take it at face value; the Dhammasarigani is claiming that at the
time of the occurrence of that consciousness some kind of direct awareness
of the nature of suffering, its arising, its cessation, and the path leading
to its cessation occurs.*

I will argue that the aim of right-view is the eradication of all mental rigidity
and cognitive attachment. The content of right-view is the knowledge of the
cessation of craving and attachment.

These are some of the issues involved in understanding the opposition between
miccha-dirthi and samma-ditthi. As I have suggested, the usual understanding of
these notions, as a simple opposition between wrong and right doctrines, may be
misleading, but it is still the prevalent understanding. The no-views understanding,
only thought to be found in a few isolated passages, is suggestive of the proper
understanding of the notion of views. By this I mean that the transcendence of
views has some of the characteristics of the practising of no-views, but to realise
this different order of seeing, one must achieve right-view.

Three ideas shape my argument: the idea that views should be understood as
knowledge of doctrine, the relationship between ‘is’ and ‘ought’, and the relation-
ship between propositions and ways of seeing.

Knowledge of doctrine

I argued above that right-view is not a correct proposition in opposition to an
incorrect proposition. I think that it is more helpful to understand right-view as
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correct knowledge of doctrine, i.e. as an attitude free from craving and attachment.
As mentioned above, in her study of the four truths, Carol Anderson eguates the
notion of difthi with doctrine. 1 think this severely distorts her understanding of
the notion of ditthi. The notion of doctrine would be better understood as the
dhamma, while the notion of difthi would better be understood as knowledge of
the dhamma. Right-view is right knowledge of the dhamma, wrong-view is wrong
knowledge of the dhamma. To put this another way, right-view is a true knowledge
of things as they are, as they should be understood for the cessation of dukkha;
wrong-view is a false knowledge of things as they are, which binds one to dukkha.

Two points support the idea that views should be understood as knowledge of
doctrine. First, right-view and wrong-view are concerned with a correct and
incorrect grasp of the teachings. It is clear that there can be attachment to the
dhamma, and this constitutes wrong-view. Wrong-view is a wrong grasp of the
teachings, right-view is a correct grasp of the teachings. It is an understanding
free from craving. However, I am not arguing for a pragmatic understanding of
Buddhism. The simile of the raft (M I 134-5) suggests that the teachings should
not be grasped, not that the teachings are only of pragmatic value: the dhamma is
both true and of value. As I shall set out below, 1 do not think that the Buddha’s
teachings should be understood only as value statements: they are true and of
value.

This is related to my second point, that wrong-view is a craving and greed for
doctrine, whether that doctrine is wrong or right. Right-view is the cessation of
craving for doctrine. It is a form of wisdom. This point is clear from the fact that
views in general are regarded as a form of greed in the Nikayas. The notions of
ignorance (avijja) and wrong-view (or any view) are distinguished in the Nikayas.
Wrong-view is primarily a form of greed, while ignorance is primarily a form of
delusion. Though their definitions do overlap, it is helpful to understand ditthi as
a wrong grasp of knowledge, not ignorance itself. It can be argued that wrong-
views are the grasping aspect of ignorance, whereas right-view is that aspect of
wisdom which does not crave, which is free from greed and attachment.

In terms of my overall argument, these points are important. The understanding
of views as correct and incorrect knowledge of doctrine has far-reaching
implications for the two understandings of views that I have outlined. First, the
opposition understanding is challenged because there is not an opposition between
wrong-view and right-view as incorrect and correct truth claims but an opposition
between craving and the cessation of craving. Second, the rejection of all views is
not being advised, but the abandoning of craving and attachment to views. It is not
the validity of ‘seeing things as they are’ which is being rejected, but the greed for
that way of apprehending things. The early texts do not reject knowledge, but
attachment to knowledge.

INTRODUCTION

Is/ought

In After Virtue, Alasdair MacIntyre has suggested that a dichotomy between ‘is’
and ‘ought’, between fact and value, is a modern phenomenon. Indeed, MaclIntyre
argues that, until modern times, the distinction between ‘is’ and ‘ought’ was not
made. Western thought may then make a distinction between thought and action,
between fact and value, that was not made in India. This point has been made by
Paul Williams:

In the Indian context it would have been axiomatic that liberation comes
from discerning how things actually are, the true nature of things. That
seeing things how they are has soteriological benefits would have been
expected, and is just another way of articulating the is’ and ‘ought’
dimension of Indian Dharma. The ‘ought’ (pragmatic benefit) is never
cut adrift from the ‘is’ (cognitive factual truth). Otherwise it would follow
that the Buddha might be able to benefit beings (and thus bring them to
enlightenment) even without seeing things the way they really are at all.
And that is not Buddhism.*

The uncoupling of the categories of ‘is” and ‘ought’ is usually traced to Hume.
Since Hume, it has been questioned whether we can derive statements of value
from statements of fact. Hume argued the following:

In every system of morality, which I have hitherto met with, I have always
remarked, that the author proceeds for some time in the ordinary way of
reasoning, and establishes the being of a God, or makes observations
concerning human affairs; when of a sudden I am surprised to find, that
instead of the usual copulations of propositions, is, and is not, I meet
with no proposition that is not connected with an ought, or an ought not.
This change is imperceptible; but is, however, of the last consequence.
For as this ought, or ought not, expresses some new relation or affirmation,
it is necessary that it should be observed and explained; and at the same
time that a reason should be given, for what seems altogether
inconceivable, how this new relation can be a deduction from others,
which are entirely different from it. But as authors do not commonly use
this precaution, I shall presume 10 recommend it to readers; and am
persuaded, that this small attention would subvert all the vulgar systems
of morality, and let us see, that the distinction of vice and virtue is not
founded merely on the relation of objects, nor is perceived by reason.”

Hume is arguing that a statement of fact, how things are, ‘cannot provide a
logical basis for morality”* In other words, we cannot derive what is of value
from apprehending the true nature of things. However, as Paul Williams suggests,
such a dichotomy may never have existed in India. It does, moreover, greatly alter
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our understanding of certain statements if the distinction between ‘is’ and ‘ought’
is not made. One set of statements that do not make such a distinction is right-
view, which expresses both fact and value. As I have argued, right-view is both an
‘js’ and an ‘ought’ statement.

First, it is clear that without the distinction between ‘is’ and ‘ought’, statements
of fact are also statements of value. This means that seeing things as they are is
also soteriologically transformative. In the context of Buddhist soteriology, this is
usually stated in terms of craving and ignorance being overcome by calm and
insight. It is important to reflect upon what is being suggested by the interaction
of calm and insight. Early Buddhist soteriology is both descriptive and prescriptive.
These two methods are not mutuaily exclusive. What is of value is based upon
seeing things in a certain way: it is based upon insight into the way things are. In
the early Pali canon, what we crave is inseparable from what we know, and what
we know inseparable from what we crave. One of the conclusions we can draw
from such an understanding is that thought affects action and action affects thought.
This process is very clear if we Jook at the notion of ditthi. With the adoption of
wrong-view an unwholesome course of action follows; with the adoption of right-
view a wholesome course of action follows. Our understanding of how things are
affects how we act. One of the reasons to adopt right-view and reject wrong-views
is because right-view produces this wholesome course of action. It produces the
cessation of craving. The reason for this, the early texts suggest, is that it is based
upon a true description of reality. Through combining the notions of ‘is’ and ‘ought’
ditthi encompasses a number of factors: the cognitive and affective; the descriptive
and prescriptive; fact and value. The affective nature of things is not separate from
what is cognitive. The conclusion that we may reach is that insight into the way
things are has a transformative effect and that categories that we may normally
separate are intrinsically bound and inseparable factors on the Buddhist path. By
not separating the ‘is’ from the ‘ought’, the early texts are making an important
point. This is that ignorance and craving are inseparable in producing unwholesome
action and in turning away from the way things really are. In a similar way, the
cessation of craving is caused by seeing things as they are.

Two theories may be proposed as to the nature of seeing things as they are.
These are the strong and the weak theories. * The strong theory would hold that
statements of the way things are are not, in fact, statements of the way things are,
but are value statements. Much of Buddhist discourse should be understood as
evaluative and prescriptive. Their value is based upon their transformative effect.
When the texts speak of seeing things as they are, we should not understand this
literally. Such statements produce the cessation of craving, therefore they are true.
The weak theory holds that statements of the way things are are, quite literally,
statements of the way things are. Further, seeing things as they are produces a
radical change in one’s actions. Apprehending things in a particular way is
transformative. The strong theory emphasises the ‘ought’, the weak theory the ‘is’
and the ‘ought’. It is the weak theory that I am arguing for in this book. As I have
suggested, the ‘is” cannot be divorced from the ‘ought’ without undermining the
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purpose of Buddhist doctrine. The seeing of things as they are is a statement of
fact and value.

The lack of a distinction between the categories of ‘is’ and ‘ought’ is important
for understanding the notion of dizthi. Wrong-view sees things as they are not, and
seeing things in such a way has an effect which is detrimental, it produces what
ought not to be done: ‘is not’ produces an ‘ought not’. Seeing things in such a way
is not simply a cognitive mistake which can be corrected by its opposite. It is a
profound form of delusion. In the same way, right-view is an insight into the way
things really are and this insight is intimately bound up with what has value. Wrong-
view is wrong because it is a form of greed based upon not seeing things as they
are. Right-view is right because it is an apprehension of things as they are which
is transformative. It is the cessation of greed and craving. Wrong-view does not
see dukkha, its arising, cessation and the way to its cessation, whereas right-view
does apprehend this process: what is and ought to be done.

Wrong-view is neither a wrong proposition requiring correction — the adoption
of right-view; nor is it entirely a form of craving requiring rejection —the practising
of no-views. It combines both what is untrue and harmful. On the other hand, right-
view is not the adoption of a correct doctrine and the rejection of an incorrect doctrine;
nor is it the rejection of knowledge — the abandoning of all views. The realisation of
the way things are is itself the cessation of craving. It combines the notions of ‘s’
and ‘ought’ and in so doing reflects both ‘what is’ and what has ultimate value.

Propositions and ways of seeing

I would finally like to consider an important aspect of the nature of Buddhist
doctrines. In what sense are they to be considered propositions? The question is
important as it relates to whether wrong-views are to be corrected or transcended
by right-view. To hold that there is no rebirth can be corrected by the proposition
that there is rebirth. Similarly, the view that actions do not have consequences can
be corrected by the view that actions do have consequences. However, as I will
suggest, it is not by holding the view ‘actions have consequences’ that one achieves
right-view. For holding to the view ‘actions have consequences’ has a consequence:
the unwholesome consequence of being attached to a view, even a ‘right-view’
(cf., the Patali-sutta at S IV 340-58 discussed in Chapter 5). Right-view is not
realised when one holds the view ‘actions have consequences’ but when one acts
in a certain way, usually explained as practising the ‘ten wholesome courses of
action’ (dasa kusala-kammapathd, which I will discuss in Chapter 2). Acting in
such a way is an expression of right-view. As I have said, right-view is practised,
not adopted or believed in. There are also the views about the self. Are we justified
in saying that this is corrected by the view of not-self? I do not think we are for the
reasons that I will give in this book. In a similar way the annihilationist and
eternalist-views are not corrected by the view of dependent-origination or the four
truths. For, in a sense, it is difficult to describe the opposite proposition to the four
truths or to dependent-origination.40 This difficulty may inform us of something
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specific about the notion of difthi. This is that at a certain stage of the Buddhist
path any position (sassata/uccheda-ditthi) is ‘corrected’ by no-position, for there
is a transcendence of all views.

Although he is arguing that early Buddhist thought itself misunderstood the
nature of some of its doctrines, Luis Gomez makes a valuable point in stating that:

Much of early Buddhist philosophy could be thought of as a vain attempt
at reinterpreting the doctrine of detachment in terms of metaphysical
formulas. To this purpose, the concept of non-self — no doubt very old,
but lacking in metaphysical denotation in its early history — was to fit
perfectly. The fundamental question should have been whether any
discursive structure could adequately express a doctrine of complete
detachment, which often underlined the importance of transcending all
forms of speech, of breaking the bonds of conceptualisation. But there
can be no doubt about the fact that most Buddhists understood the non-
self doctrine literally and considered detachment rather as the corollary
of non-self, not conversely."

Goémez is suggesting that Buddhist doctrine proposes detachment from
theorising. The doctrine of ‘not-self’ (anatta@) does not propose the view ‘there is
no self’, but the idea that we should not be attached to the notion of a self.
Attachment is the problem, not whether there is or is not a self. Gomez is
highlighting the problem of the possibility of there being any right-view which
can express the dhamma: a view which can have knowledge of doctrines, without
being attached to those doctrines. How can any proposition, even a ‘correct’
proposition, not become an object of attachment, and so become incorrect? All
views are potential manifestations of craving. It is not so much views that are the
problem but attachment to them. Gomez is suggesting that the problem is that of
overcoming attachment. This is of primary importance. Right-view should reflect
this. The right-view which has knowledge of anatta is a manifestation of non-
attachment.

In a discussion of the nature of nirvana, Paul J. Griffiths has considered the
problems involved in a proposition that is not intended to state a position, that is
not intended to become a view. It can propose (for example, a course of action),
but must not be susceptible to craving and attachment. He discusses the dilemma
faced by the Buddhist who states that ‘all views about nirvana are false’ having to
concede that this is false, because, ‘all views about nirvana are false’. Stated
differently, Griffiths is considering the dilemma that ‘all views are false’ is a false
view, because, ‘all views are false’. Griffiths claims that the Buddhists use a method
of the following kind:

The most common [method] in Buddhist texts is to say that this view —

all views about Nirvana (or in some schools about anything at all) are
false — is not itself a view but {(something like) a metalinguistic and
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metaphilosophical pointer to the truth, which, naturally, transcends all
verbalization. If this move is to work —and ultimately T don’t think it can
_ we need some fairly tight criteria for what ‘views’ are and why such
things as the proposition ‘a1l views are false’ isn’t one. Such criteria are
not usually given in Buddhist texts. If an attempt were made to generate
some criteria which would exclude ‘all views are false’, the probable result
would be to empty such statements of all philosophical power. Suppose
we suggest as a necessary (and possibly sufficient) condition for any
proposition P to be considered a ‘view’ that P and its contradictory cannot
both be true; if the proposition ‘all views are false’ isn’t a view given this
condition, then it’s hard to know what it is or why anyone would want to
assert it or even what it would mean to assert it. Can one assert a
proposition P which does not logically exclude not-P?*

Griffiths is suggesting simply that the Buddhist position is that ‘all views are
false’, and that this cannot be true — because ‘all views are false’. But for Buddhist
texts the statement ‘all views are false’ is not in fact a view — hence the ne gation of
views is not itself a view.”> In Theravada Buddhism it is implicit that ‘all views are
false’ if they are held with attachment. All views are false, even right-view, if they
become an object of greed and attachment. The Theravada Abhidhamma, in its
discussion of views, is primarily concerned with miccha-ditthi. As 1 have said,
right-view is equated with ‘wisdom’. In a very real sense miccha-ditthi and samma-
ditthi, though both ‘views’, are of an entirely different nature. Views, whether they
express correct or incorrect propositions, are all potential objects of attachment.
As Rupert Gethin has suggested, ‘even so-called “right-views” can be “views”
(ditthi) in so far as they can become fixed and the objects of attachment’.* The
Buddhist view, samma-disthi, is not meant {0 eXpress a position because, as Gethin
suggests, ‘right-view should not be understood as a view itself, but as freedom
from all views’.* I will not argue that the dhamma, Buddhist doctrine, does not
make metaphysical claims, as 1 think that this would be a severe distortion of
Buddhism, but that the correct knowledge of those doctrines should not involve
attachment. A true statement, if it is an object of attachment, is miccha-ditthi,
even though it is still true.*

The three ideas I have introduced are related. First, 1 have suggested that difthi
are not doctrines, but knowledge of doctrines. The notion of ditthi relates to how we
know doctrines. Second, I have suggested that Buddhist discourse does not distinguish
between ‘is’ and ‘ought’ and that right-view should be understood as a statement of
fact and value. | have argued that when the Buddhist texts claim that the aim of the
path is to ‘see things as they are’ such statements should be taken quite literally:
things are seen as they are, and apprehending things in this way is transformative.
Seeing things in such a way combines the notions of ‘is’ and ‘ought’. Finally, L have
questioned whether views should be understood in a propositional sense. Right-
view is not the opposite of wrong-view. 1 have argued this in order to suggest that
right-view is not a correction of wrong-view but a different order of seeing.
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THE CONTENT OF
WRONG-VIEW

This chapter gives a comprehensive account of the various views that are explicitly
stated to be wrong-views (miccha-ditthi) in the four primary Nikayas. In the first
place this chapter aims to answer the question: what views are classified as wrong-
views? The term ditthi (Skt. drsti) indicates a way of seeing. The word ‘view’
translates the term well. Wrong-views are a fixed way of seeing, a specific view of
the way things are. I will consider miccha-ditthi under two broad categories: first,
there are views that deny kamma, that deny that actions have consequences; second,
there are views about the self.’

In the Nikayas we find attempts to classify and summarise Wrong-views, most
notably in the Brahmajala-sutta (D I 1-46) and the Ditthi-samyutta (S 11 201-24)
and, in undertaking this task, I am, to an extent, following in the footsteps of the
early Abhidhamma. For example, the Vibhanga gives a list of some 115 wrong-
views,” mostly drawn from the Nikayas. I will use the Vibhanga summary as an
entry point into the Nikayas, as it is a convenient summary of those views classified
as wrong-views.

A terminological issue must be considered first as the views classified in the
Vibhanga as wrong-views are not consistently, or in some cases not at all, referred
to as wrong-views in the Nikayas. Indeed, the term miccha-ditthi does not occur at
all in the Brahmajala-sutta. The sutta uses the term ‘basis for views’ (dirthitthana),
to refer to the 62 views which it considers. In the N ikayas the term vada (‘doctrine’,
‘theory’ or ‘school’) is often used to refer to wrong-views. However, using the
Vibhanga summary, I have classified as wrong-views only those views specifically
called miccha-ditthi in one or more places, in addition to the views that appear in
the Brahmajdla-sutta or the Ditthi-samyutta.

The Khuddhaka-vatthu of the Vibhanga gives the names and details of many
miccha-ditthi. There are:

The ‘becoming-view’ (bhava-ditthi), which holds that the self and the
world will arise again (bhavissati atta ca loko ca ti, Vibh 358).°

The ‘non-becoming view’ (vibhava-dirthi), which holds that the self and
the world will not be again (na bhavissati attd ca loko ca ti, ibid.).
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The ‘eternalist-view’ (sassata-ditthi), which holds that the self and the
world are eternal (sassato atta ca loko ca ti, ibid.).

The *annihilationist-view’ (uccheda-ditthi), which holds that the self and
the world will cease (ucchijjissati attd ca loko ca ti, ibid.).

The “finite-view’ (antava-ditthi), which holds that the self and the world
are finite (antava atta ca loko ca ti, ibid.).

The ‘infinite-view’ (anantava-disthi), which holds the opposite (anantava
atta ca loko ca ti, Vibh 359).

The ‘ultimate-beginning-view’ (pubbantanudirthi), concerning the
ultimate beginning of beings, ibid.*

The ‘ultimate-end-view’ (aparantanuditthi), concerning the ultimate end
of beings (aparantam arabbha, ibid.).

The ‘identity-view’ (sakkaya-ditthi, Vibh 364).
The ‘self-view’ (attanuditthi, Vibh 368). The same view as sakkdya-ditthi.

The ‘gratification-view’ {(assada-ditthi), which holds that there is no fault
in sense pleasures (natthi kamesu doso, ibid.).

The ‘four wrong-views’ (catasso ditthiyo): the first arises firmly as the
truth that ‘pleasure and pain are produced by themselves’; the second
that ‘pleasure and pain are produced by another cause’; the third that
‘pleasure and pain are produced by themselves and by another cause’;
the fourth that ‘pleasure and pain are not produced by themselves, or by
another cause, but arise without cause’.’

The ‘six wrong-views’ (cha ditthiyiyo): the view that arises firmly as the
truth that ‘I have a self’; or ‘I do not have a self’; or ‘by the self I perceive
what is self’; or ‘by the self I perceive what is not self’; or ‘by what is not
self I perceive what is not self’; or ‘it is this self of mine that speaks and
feels and experiences for a long time here and there the results of good
and destructive actions; this (self) is not born and never came to be; this
(self) is not born and never will come to be; this (self) is permanent,
everlasting, eternal, not subject to change’ (Vibh 382).¢

The ‘seven wrong-views’ (satta ditthiyo, Vibh 38305). These are the same
views as the seven uccheda-ditthi from the Brahmajala-sutta.

The ‘wrong-view that has ten bases’ (dasavatthuka miccha-ditthi, Vibh
392). This is ‘the view of nihilism’ (natthika-ditthi) that I will consider
below.

The ‘wrong-view’ (miccha-ditthi, ibid.). The same view as the preceding
view.?

The ‘extremist view that has ten bases’ (dasavatthuka antaggahika ditthi,
ibid.). These are the ten unanswered questions (avyakata).?

The sixty-two wrong-views that were spoken of by the Buddha in the
Brahmajala exposition (dvasatthi ditthigatani brahmajale veyydkarane
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vuttani bhagavata). These are the ‘four eternalistic theories’ (cattaro
sassata-vada); ‘four partial eternalistic theories’ (cattdro
ekaccasassatika); ‘four finite and infinite theories’ (cattaro antanantika),
‘four eel-wriggling theories’ (caftaro amardavikkhepika); ‘two theories
(of occurrences) arising without a cause’ (dve adhiccasamuppannika),
‘sixteen theories of having apperception’ (solasa saffi -vada);’ ‘eight
theories of having non-apperception’ (attha asafifii-vada); ‘eight theories
of neither apperception nor-non-apperception’ (attha nevasaffii-nasaint-
vada); ‘seven annihilationist theories’ (satta uccheda-vaday; ‘five theories
on nibbana in the present existence’ (pafica dittha-dhamma-nibbana-
vada, Vibh 400).

PART ONE: VIEWS THAT DENY THAT
ACTIONS HAVE CONSEQUENCES

I will begin with the views of the ‘six teachers’ from the Samafifiaphala-sutta (D
147-86).'° These views deny that actions have consequences, they deny the law of
kamma. The group of six views are well-known throughout Buddhism as a whole,
as the extant Pali, Tibetan and Chinese sources show.'! In the Samafifiaphala-sutta
each are given as the view of a certain teacher:

View 1: The view of nihilism (narthika-ditthi): Ajita Kesakambali
View 2: The view of non-doing (akiriya-ditthi): Purana Kassapa
View 3: The view of non-causality (aheru-ditthi): Makkhali Gosala
View 4: The view of Pakudha Kaccayana

View 5: The view of Nigantha Nataputta

View 6: The view of Saiijaya Belatthiputta

The view of nihilism (natthika-ditthi)

The view of nihilism is the following:

Nothing is given, nothing offered, nothing sacrificed; there is no fruit or
result of good and bad actions; no this world, no other world; no mother,
no father; no beings who are reborn spontaneously; no good and virtuous
recluses and brahmins in the world who have themselves realised by direct
knowledge and declare this world and the other world.

The person is composed of the four great elements; when he dies,
earth returns and goes back to the element of earth, water returns and
goes back to the element of water, fire returns and goes back to the element
of fire, wind returns and goes back to the element of wind, while the
senses disappear into space. [Four] men with the bier as a fifth take up
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the corpse, the funeral orations last as far as the burning ground, his
bones are a dull white, his offerings end in ashes. They are fools who
teach alms-giving. The doctrine of affirmation (atthika-vada) is empty
and false banter. Fools and wise alike are destroyed and perish at the
breaking up of the body, they do not exist after death."

Three versions of this formula are found: the first is this one from the
Samarfiaphala-sutta (D 147-86) at D I 55 where the view is attributed to Ajita
Kesakambali.’> A shorter version is often used which consists of the first
paragraph.' In the Vibhanga classification this is the ‘wrong-view that has ten
bases’ (dasavatthukd miccha-ditthi), also simply called ‘wrong-view’(miccha-
ditthi). A third version, which is very short, consists of the following: “There is no
other world, there are no spontaneously born beings, there is no fruit or result of
good and bad actions.’"?

The early Pali canon seems to have understood the view of nihilism quite literally
as the view that ‘there is not’. Actions do not have consequences. There is no point
in giving to others. There is no path to purity. There are no enlightened beings.
There is no cessation of dukkha. The Dhammasarigani uses the phrase ‘non-
accomplishment in view’ (ditthi-vipatti) to refer to the view of nihilism and
‘accomplishment in view’ (ditthi-sampada) to refer to the opposite view, the right-
view which affirms that ‘there is what is given’, etc. ' This right-view shall be referred
to as ‘the view of affirmation’ (atthika-ditthi). According to the Dhammasarigani,
all wrong-views are non-accomplishment in view, and all right-views are accom-
plishment in view."” Right-views are fortunate views, and wrong-views are unfortunate
views.'"® Holding that actions have consequences has an effect on the mind of the one
who holds this view. Buddhaghosa explains why it is better to have the view of
affirmation than the view of nihilism, which may be summarised: accomplishment
in view is opposed to attachment to view. For this reason it is accomplishment in
view."® He also explains that whereas we know we can give to others, some grasp the
idea that there is no fruit and result of these actions. *® Qur actions do produce
consequences, and this is what this view-holder primarily denies. Indeed the view
of nihilism is sometimes used to explain attachment. For example, the Vibhanga
considers four attachments (upadanas): ‘attachment to sensuality’, ‘attachment to
view’, ‘attachment to precepts and vows’ and ‘attachment to the theory of self’
(kamupadanam, ditthupadanam, stlabbatupadanam, attavadupadanam). The
attachment of wrong-view is explained, first, as the view of nihilism, then itis stated
that all wrong-views constitute attachment to view (sabbdpi miccha-ditthi
ditthupaddnam).” All wrong-views are a form of greed and attachment.

Wrong-views are then opposed to right-view in the sense that right-view, the
view of affirmation, is closer to non-attachment. One should practise right-view
because it promotes a certain course of action, and in practising right-view there
is the realisation of the nature of non-greed, non-hatred and non-delusion (alobha,
adosa, amoha). To deny that actions have consequences is then, in a certain way,
an expression of greed, hatred and delusion. Wrong-view prevents the very first
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stage of the path from being realised, the beginning of the transformation of action
which eventually will lead to insight.

There has been some scholarly debate on the nature of the view of nihilism.
Jayatilleke holds that the doctrine as a whole is based upon the epistemological
motive that ‘perception’ (pratyaksa) alone is the only valid means of knowledge.?
Since perception is the only valid means of knowledge, ‘higher perception’ (abhififid)
is denied.

The view of nihilism claims that the person is composed of the ‘four great
elements’, hence there is no self. Morality has no value.?® The view that ‘actions
have consequences’ (the right-view of affirmation) is denied because this law
cannot be known by ‘perception’. It cannot be known by any ‘valid means of
knowledge’ (Skt. pramdna), hence it does not exist. It is generally held that this
type of thinking reflects the views of the Lokayata/Carviika schools, or so-called
‘Indian Materialism’,”* and there are Lokayata doctrines which may be compared
to the view of nihilism. For example, the doctrine of yadrccha-vada denies cause
and effect and proposes that all relationships are an accident. The Lokayata doctrine
of svabhava-vada holds that things operate without a cause, and change according
to their ‘own nature’. Similarly, Tucci argues the following:

This svabhava-vada [posits] the negation of the karma theory [...] it
maintains that everything which happens on earth is only the effect of
various combinations of material elements; human effort is useless [...]
everything happens svabhavena, according to the various combinations
of the four elements which constitute the body of everything.”

According to Warder, the doctrine of svabhava-vada could then have been used
to replace the theory of kamma.?

Tucci holds that the essential part of the view of nihilism is the phrase ‘no fruit
or result of good and bad actions’ (n’ atthi sukatadukkatanam kammanam phalam
vipako), and that this is in fact the central idea of Indian Materialism.?”” He also
thinks that if the view of nihilism was derived from real existing doctrines, this
would help explain the parallel with Jain sources.”® The main point made by these
scholars is that the view of nihilism denies that actions have consequences.

The view of nihilism runs contrary to the experiential and empirical nature of
early Buddhist thought. Actions are held to shape the conduct of body, speech and
mind. As I suggested in the Introduction to this book, the notions of ‘is” and ‘ought’
cannot be divorced from each other. To know how things are we must act in a
wholesome way; to act in a wholesome way we must have insight into how things
are. This process must begin with the transformation of action. The view of nihilism
denies the possibility of transformation. It is a view that produces an unwholesome
course of action and it is a wrong-view.
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The view of non-doing (akiriya-ditthi)

The wrong-view of nihilism primarily denies that actions have consequences. The
second wrong-view also denies that actions have consequences and is described
as ‘the view of non-doing’ (akiriya-ditthi):

When one acts or makes others act, when one mutilates or makes others
mutilate, when one tortures or makes others inflict torture, when one
inflicts sorrow or makes others inflict sorrow, when one oppresses or
makes others inflict oppression, when one intimidates or makes others
inflict intimidation, when one kills living beings, takes what is not given,
breaks into houses, plunders wealth, commits burglary, ambushes
highways, seduces another’s wife, utters falsehood — no wrong is done by
the doer. If, with a razor-rimmed wheel, one were to make the living
beings on this earth into one mass of flesh, into one heap of flesh, because
of this there would be no wrong and no outcome of wrong. If one were to
go along the south bank of the Ganges killing and slaughtering, mutilating
and making others mutilate, torturing and making others torture, because
of this there would be no wrong and no outcome of wrong. If one were to
go along the north bank of the Ganges giving gifts and making others
give gifts, making offerings and making others make offerings, because
of this there would be no merit and outcome of merit. From giving, from
taming oneself, from restraint, from speaking truth, there is no merit and
no outcome of merit.”

This view denies morality by denying that action has meaning. To call someone
an akiriya-vada appears to have been a term of disparagement, used by the different
traditions. For example, the Jains called Buddhists akiriya-vadins, because of the
Buddhist denial of self: ‘The akiriya-vadins who deny karma, do not admit that
the acticn (of the self is transmitted to) the future moments.’* As Gomez has
suggested, a kiriya-vadin is one who believes in the law of kamma, that ‘some
kind of action or human effort [...] would lead to release from samsdra’ whereas
an akiriya-vadin held that our actions have no consequences.”

The view of non-causality (ahetu-ditthi)

The third wrong-view, which is occasionally found together with the view of
nihilism and the view of non-doing is the following:

There is no cause or condition for the defilement of beings; beings are
defiled without cause or condition. There is no cause or condition for the
purification of beings; beings are purified without cause or condition.
There is no self-power or other-power, there is no power in humans, no
strength or force, no vigour or exertion. All beings, all living things, all
creatures, all that lives is without control, without power or strength they
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experience the fixed course of pleasure and pain through the six kinds of
rebirth.

There are one million four hundred thousand principle sorts of birth,
and six thousand others and again six hundred. There are five hundred
kinds of kamma, or five kinds, and three kinds, and half kamma, sixty-
two paths, sixty-two intermediary aeons, six classes of humans, eight
stages of human progress, four thousand nine hundred occupations, four
thousand nine hundred wanderers, four thousand nine hundred abodes of
ndagas, two thousand sentient existences, three thousand hells, thirty-six
places covered with dust, seven classes of rebirth as sentient beings, seven
as insentient beings, and seven as beings ‘freed from bonds’, seven grades
of devas, men and demons (pisdca), seven lakes, seven great and seven
small protuberances, seven great and seven small abysses, seven great
and seven small dreams, eight million four hundred thousand aeons during
which fools and wise run on and circle round till they make an end of
suffering. There is no question of bringing unripe kamma to fruition, nor
of exhausting kamma already ripened, by virtuous conduct, by vows, by
penance, or by chastity. That cannot be done. Samsdra is measured as
with a bushel, with its joy and sorrow and its appointed end. It can neither
be lessened nor increased, nor is there any excess or deficiency of it. Just
as a ball of thread will, when thrown, unwind to its full length, so fool
and wise alike will take their course, and make an end of sorrow.*

1 shall refer to this miccha-ditthi as ‘the view of non-causality’ (ahetu-ditthi).
In the Samafifiaphala-sutta this view is also described as ‘purification through
samsdara’ (samsara-suddhim). This may have been a familiar term for Ajivika
ideas. It contains the well-known Ajivika notion of ‘destiny’ (niyati). Pande notes
that this could reflect a central tenet of Ajivika soteriology, ‘the unalterable working
out of a coiled up necessity’. ** This notion is reflected in the last phrase of the
view in which samsara is compared to a ball of thread which, when thrown, will
unwind naturally to its full length. In a similar fashion, fools and the wise are
heading towards an end to sorrow, towards purification (visuddhi).*

I have now considered three wrong-views, the view of nihilism, the view of
non-doing and the view of non-causality, which each deny that actions have
consequences in their different ways. In the suttas, which will be discussed in
Chapter 2, these three wrong-views are often found together, as I have said. These
views are wrong because by denying the importance of action, they lead away
from what is wholesome. Action can produce both what is unwholesome and
wholesome. In characterising suffering as being caused by both craving and
ignorance the suttas are suggesting that a course of unwholesome action increases
both craving and a lack of knowledge. These views, then, not only increase
unwholesome action but also craving and ignorance. In this way, they lead away
from the true state of things.
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The view of Pakudha Kaccayana

The fourth wrong-view is the following:

The seven elementary categories are neither made nor ordered, neither
caused nor constructed; they are barren, as firm as mountains, as stable
as pillars. They neither move nor develop; they do not injure one another,
and one has no effect on joy, or on the sorrow, or on the joy and sorrow of
another. What are the seven? The elementary category of the earth, of
water, of fire, and of air, and joy and sorrow, with life as the seventh. [...}
No man slays or causes to slay, hears or causes to hear, knows or causes
to know. Even if a man cleaves another’s head with a sharp sword, he
does not take life, for the sword-cut passes between the seven elements.*

This view is attributed in the Samafifiaphala-sutta to Pakudha Kaccayana.* In
the Samarifiaphala-sutta, unlike most of the other views, it is not given a name,
the text simply states that when Pakudha Kaccayana was asked the fruits of the
homeless life he ‘answered with something quite different’ (afifiena afifiam vyakasi,
D156). A wrong-view appears in the Ditthi-samyutta at S 111 211 and is called the
‘great view’ (mahaditthena). This view consists of the first half of Pakudha’s
view, as found in the Samafifiaphala-sutta, with some differences.”

Bhikkhu Bodhi refers to this view as ‘the doctrine of seven bodies’.”® Basham
describes Pakudha’s view as ‘fantastic atomism’, a ‘Parmenidean doctrine of
immobility’® and ‘Eleatic atomism’.* Jayatilleke prefers to call it ‘proto-VaiSesika
Realism’.¥

I would like to consider the view of Pakudha with two other wrong-views, the
first from the Ditthi-samyutta and the second (group of four) from the Brahmajala-
sutta. The first is from the Ditthi-samyutta:

The winds do not blow, the rivers do not flow, pregnant women do not give
birth, the moon and sun do not rise and set, but stand as stable as a pillar.”

This view is simply given the name ‘wind’ (vatam). This formula is called a
ditthi, and is introduced as such. Bhikkhu Bodhi notes that the commentarial
definition of varam is ‘untrue representation’ (lesa): although the wind appears to
blow and the sun and moon appear to rise, they are an untrue representation of
wind (vdta-lesa), sun and moon.*

In the Brahmajala-sutta four ‘eternalist-views’ (sassata-ditthi) are found. As
they are similar to the view of Pakudha and the Ditthi-samyutta view, all four

- views can be summarised here in the following way:

The self and the world are eternal, barren, steadfast as a mountain peak,
standing firm like a pillar. And though these beings roam and wander
(through the round of existence), pass away and re-arise, yet the self and
the world remain the same just like eternity itself.*
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I have given three views: that of Pakudha Kaccayana, the view from the Difthi-
samyutta called vatam and the four eternalist-views from the Brahmajala-sutia
(understanding the four eternalist-views as one wrong-view). All these wrong-
views share at least part of the following: ‘barren, as firm as a mountain, as stable
as a pillar’ (vafijho kitattho esikatthayitthito). These miccha-ditthi deny motion
and change. They may contain speculations of a similar nature to the late Jain/
Ajivika avicalita-nityatvam, ‘unchanging permanence’.* Jayatilleke believes that
the simplest way of understanding these views is to regard them as expressions of
the most prevalent doctrine of this period: that the real is being.* If the real is
being, then all movement and change is unreal. All three views deny, again, that
actions have consequences, but in a different way to the nature of the denial proposed
by the views of nihilism, non-doing and non-causality. Instead of simply denying
the law of kamma, they deny any effect of actions, even denying that action itself
exists. This appears to be an extreme version of the denial of action proposed in
the first three views.

The view of Nigantha Nataputta

The fifth miccha-dizthi found in the Samanfiaphala-sutta is usually understood as
being the view of the Jains:

A Nigantha is bound by a fourfold restraint. What four? He is curbed
by all curbs, enclosed by all curbs, cleared by all curbs, and claimed by
all curbs. And as far as a Nigantha is bound by this fourfold restraint,
thus the Nigantha is called self-protected, self-controlled, seif-
established.”

This view, in the Samardifiaphala-sutta, is called the ‘fourfold restraint’ (cétu-
yama-samvaram, D 1 58). This is a difficult passage. In fact, to classify it as a
type of miccha-ditthi is problematic. The view appears to be a parody of Jain
practice, not an expression of a view-point, a micchd-dirthi. Basham calls the
passage ‘obscure’.*® Rhys Davids attributes the difficulty of this passage to the
idea that it is intended to be an ironical imitation of the Jains’ way of talking.*’
The phrase ‘curbed by all curbs, enclosed by all curbs, cleared by all curbs, and
claimed by all curbs’ (sabba-vari-varito, sabba-vari-yuto ca sabba-vari-dhuto
ca, sabba-vari-phuttho ca), may involve a pun on the word vari, which can mean
‘water’ or ‘restraint/curb’.*® Following Walshe, the passage is perhaps meant to
parody one free from bonds, and yet bound by the bonds of restraint, bound by
the very restraints that are meant to bring freedom.” Its classification as a wrong-
view is perhaps due to the fact that it denies what is wholesome: the practice of
the Buddhist path.
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The view of Saiijaya Belatthiputta and the endless
equivocators

The sixth wrong-view is that of Safijaya Belatthiputta. On being asked the fruits
of the homeless life, he answered in the following way:

If you ask me: ‘Is there another world?’ — if I thought there is another
world, I would declare that there is. I do not take it thus, I do not say it is
true, I do not say it is otherwise, I do not say it is not so, I do not say it is
not not so.

Similarly, when asked any of the following questions, he resorts to the
same evasive statements and to endless equivocation:

‘Is there no world beyond?’ ‘Is it that there both is and is not a world
beyond?’ ‘Is it that there neither is nor is not a world beyond?’ ‘Are there
beings spontaneously reborn?’ ‘Are there no beings spontaneously
reborn?’ ‘Is it that there both are and are not beings spontaneously reborn?’
‘Is it that there neither are nor are not beings spontaneously reborn?” ‘Is
there fruit and result of good and bad actions?’ ‘Is there no fruit and
result of good and bad actions?’ ‘Is it that there both is and is not fruit
and result of good and bad actions?” ‘Is it that there neither is nor is not
fruit and result of good and bad actions?’ ‘Does the Tathagata exist after
death?’” ‘Does the Tathagata not exist after death?’ ‘Does the Tathagata
both exist and not exist after death?” ‘Does the Tathagata neither exist
nor not exist after death?’%

In the Samaidifiaphala-sutta this formula is, as I have indicated, attributed to
Safjaya Belatthiputta. These views are not given a name. The sutta states that
when Safijaya Belatthiputta was asked the fruits of the homeless life he ‘replied
by equivocating’ (vikkhepam vyakasi, D 1 57). In the Brahmajala-sutta are found
the wrong-views of the ‘four endless equivocators’ (cattaro amara-vikkhepika)
which are very similar to the wrong-view of Saiijaya Belatthiputta. I have given
these in Appendix 1. These are the views of those who avoid answering questions.
In general the endless equivocators held that there was a ‘moral danger’ (antarayo)
in making truth claims. The moral danger perceived was worry or remorse (vighdato).
Jayatilleke has noted a ‘superficial similarity’ between these ideas and those of
the Buddha.*® Some have found in this an expression of a spiritual path.** Though
the view of Safijaya Belatthiputta does not express this sense of despondency with
debate and the making of truth claims, it is in this context that I think the view
should be considered.

I have now described a number of wrong-views. I suggested at the outset that
these views are, to a greater or lesser extent, views that deny that actions have
consequences. They are views which deny the law of kamma. These views deny
what is of value, so they are wrong-views. However, I think there is something
more at stake than this. In the Samafifiaphala-sutta King Ajatasattu asks each of
the six teachers to ‘point to such a reward visible here and now as a fruit of the
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homeless life’.55 In the same way that the Buddha refuses to answer certain
questions, the six teachers appear to be unwilling to answer questions about the
nature of action and the effects of actions; and in the same way that the Buddha
refuses to answer questions of an ontological nature, so the six teachers, in a sense,
will only answer questions of an ontological nature. In the Samanfiaphala-sutta
the Buddha’s answer to King Ajatasattu suggests that action influences the
realisation of knowledge (D 162-85). His answer suggests the interplay of conduct
and knowledge, the answers of the six teachers deny this, hence they are wrong-
views.

Wrong-view or right-view?

Before moving onto the next group of views, I would like to consider a rather
unusual view by way of introduction to the second half of this chapter. This view
appears occasionally in the Nikayas. I cannot equate this with any of the headings
from the Vibhanga. It is the following:

He has this view:

‘I might not be,

And it might not be for me;

I will not be,

[and] it will not be for me.’

That annihilationist-view is an activity (a volitional formation).*

In the Dirthi-samyutta at S II1 200 and the Ditthi-vagga at S 111 182 this view is
called ‘and it might not be for me’ (no ca me siya). Interestingly, for a Wrong-view,
at A V 63 this miccha-ditthi is called the ‘highest of outside views’ (etadaggam
bahirakanam ditthigatanam). The verse, infrequent in the Nikayas, is then slightly
ambiguous. Of some interest is its comparison to an earlier verse in the Samyutta-
nikaya:

There the Blessed One uttered this inspired utterance:
‘It might not be, and it might not be for me;

It will not be,

[and] it will not be for me.””’

It is said that by resolving (adhimuccamano) in this way a bhikkhu can cut the
lower fetters, a reference to eradication of the five lower fetters that signifies one
is an andgamin, a non-returner. The verse also occurs in the Anefjasappaya-sutta
(M 11 261--6) at M 11 264-5, with the phrase added, ‘what exists, what has come to
be, that [ am abandoning’ (yad atthi yam bhatam tam pajahami).® It is said that
there are two possible outcomes for the bhikkhu practising according to this view.
The first outcome is that the bhikkhu will attain equanimity. However, the bhikkhu
may become attached to and dependent upon that equanimity. The surta states that
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in such a case the bhikkhu is clinging to the base of neither-apperception-nor-non-
apperception (M II 265). The sutta explains that this is the ‘best [object of]
attachment’ (upadanasettham, M II 265). The second outcome of practising
according to this view is that, obtaining equanimity, the bhikkhu does not become
attached to that equanimity, and that ‘who is without attachment attains nibbana’
(anupadano [ ...] parinibbayati, M 11 265). It seems clear that the sutta is describing
how a view can have a negative or positive outcome, according to how the view is
held. This suggests that the nature of knowledge is such that the effect that the
view has on the holder of it is of some importance in its epistemological validity.

We find two changes of inflection between the annihilationist-view and the
Buddha’s ‘inspired utterance’ (udana).”® This changes the first-person verbs to
third-person, making them contrary to the dhamma, or in accord with it. As Bhikkhu
Bodhi suggests: ‘“The change of person shifts the stress from the view of self implicit
in the annihilationist-view (“I will be annihilated”) to an impersonal perspective
that harmonises with the anatta doctrine’.®® The commentarial interpretation on
the negative uccheda-ditthi at S 111 99 is the following:

If I were not, it would not be for me means (ti): If I were not (sace aham
na bhaveyyam), neither would there be my belongings (mama patikkharo).
Or else: If in my past there had not been kammic formation (kammabhi
samkharo), now there would not be for me these five aggregates.

I will not be (and) it will not be for me means (¢i): I will now so strive
that there will not be any kammic formation of mine producing the
aggregates in the future. When that is absent, there will be for me no
future rebirth.

The annihilationist-view identifies with, and is attached to, the five khandhas.
One who is attached does not see things as they are. Seeing according to the
‘inspired utterance’ is to see in a different way. One not attached to the khandhas
has a different order of seeing. As Bhikkhu Bodhi suggests: ‘the world presented
by them [the khandhas] will be terminated.”®> The world presented by the khandhas
is the world presented by attachment, by miccha-ditthi. It is the world as seen
according to attachment, characterised in the Nikayas as the khandhas, which, in
many respects, is an explanation of wrong-view. There is nothing wrong with the
khandhas as such, but once there is identification with them, the perception of the
world ‘as it is’ is distorted. I will return to this point in Chapter 5 with a discussion
of the Nikkhepa-kandam of the Dhammasangani.

This discussion leads to a consideration of the views classified as wrong that

“are primarily views of self based upon attachment to the khandhas.

PART TWO: VIEWS OF SELF

In the second half of this chapter I will consider views about the nature of the self.
These wrong-views may be described as views that deny that attachments have
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consequences, in order to explain them as a cognitive and affective mistake. Though
it may at first be assumed that views that deny the law of kamma and views about
the self are different in nature, I would like to suggest that they share certain
important characteristics. The most important of these is that they lead away from
certain actions that are considered wholesome on the Buddhist path. They lead
away from calm and insight, and towards craving and ignorance. In this sense a
view that denies that our actions have consequences and a view that holds that
there is (or is not) a self are both forms of ranha and avijja: they deny what is and
what ought to be done. It should be stressed that a view is not right which states
‘there is no self’. This is as much a form of greed and attachment as one that states
‘there is a self’. It is part of my argument that wrong-views are a wrong knowledge
of doctrine, and by this  mean a wrong grasp of the teachings, of Buddhist doctrine,
the dhamma. The view of annihilationism (uccheda-ditthi) denies the existence of
a self. The view of eternalism (sassata-ditthi) posits the existence of a self. They
are both forms of greed and attachment. These ideas are expressed by the view
known as sakkaya-ditthi.

Identity-view (sakkaya-ditthi)

I translate sakkaya-ditthi ‘identity-view’ and follow Bhikkhu Bodhi in this
translation.® Collins translates sakkaya-ditthi as ‘personality belief”,** Gethin as
‘the view that the individual exists’.% I think that the term implies an ‘identification’
with the khandhas. The identity-view does not see things as they are, and this
produces craving and attachment. The opposite to the identity-view is the non-
identity-view, the non-craving-view, namely, right-view. The role of sakkaya-ditthi
in giving rise to other views is stressed in the Nikayas. For example, in the Dutiya
isidatta-sutta (S IV 285-8) at S IV 287, it is stated that when there is sakkaya-
ditthi, the ten ‘unanswered questions’ (avyakata) and the 62 views of the
Brahmajala-sutta come to be.*® According to the Petakopadesa, sakkaya-ditthi is
the footing for all wrong-views.”” The implication is that sakkaya-ditthi is the first
view out of which all other views come.

All, or part, of the following formula is common throughout the Nikayas. The
following is from the Cilavedalla-sutta (M 1299-305):

How [...] does the identity-view come to be? Here [...] an untaught
ordinary person, who has no regard for the noble ones and is unskilled
and undisciplined in their dhamma, who has no regard for true men and
is unskilled and undisciplined in the dhamma, regards form as self, or
self as possessed of form, or form as in self, or self as in form. He regards
feeling as self, or self as possessed of feeling, or feeling as in self, or self
as in feeling. He regards apperception as self, or self as possessed of
apperception, or apperception as in self, or self as in apperception. He
regards volitional formations as self, or self as possessed of volitional
formations, or volitional formations as in self, or self as in volitional
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formations. He regards consciousness as self, or self as possessed of
consciousness, or consciousness as in self, or self as in consciousness.®

The Patisambhidamagga calls these views ‘adherence through views about self’
(attanuditthi-abhinivesa, Ps 1 143). They are a conviction, a grasping after the
self. Wrong-views are a matter of both craving and ignorance, a kind of adherence
or conviction (abhinivesa), which cling and misinterpret.® I will return to a
consideration of this in Chapter 3 on the function of wrong-view. At this point I
wish to suggest that wrong-view is often caused by attachment to one or all of the
khandhas.

The Patisambhidamagga classifies sakkaya-ditthi into two groups. To regard
any of the khandhas as self is an uccheda-ditthi. So there are five uccheda-ditthi.
To regard the self as possessed of any of the khandhas, or the khandhas as in éélf,
or self as in the khandhas, are sassata-ditthi. So there are fifteen sassata-ditthi.™

Five uccheda-ditthi

He regards form as self (rapam attato samanupassati)

He regards feeling as self (vedanam attato samanupassati)

He regards apperception as self (safifiam attato samanupassati)

He regards volitional formations as self (samkhdare attato samanupassati)
He regards consciousness as self (vififidnam attato samanupassati)

SANE N

Fifteen sassata-ditthi

1-3.  Self as possessed of form, or form as in self, or self as in form (rigpavantam
va attanam, attani va rapam, rupasmim va attanam)

4-6. Self as possessed of feeling, or feeling as in self, or self as in feeling
(vedanavantam va attGnam, attani va vedanam, vedandya va attanam)

7-9.  Self as possessed of apperception, or apperception as in self, or self as in
apperception (safifidvantam va attanam, attani va safifiam, safifndya va
attanam)

10-12. Self as possessed of volitional formations, or volitional formations as in
self, or self as in volitional formations (samkhdaravantam va attanam, attani
va samkhdre, samkhdresu va attanam)

13-15. Self as possessed of consciousness, or consciousness as in self, or self as
in consciousness (viifidnavantam va attanam, attani va vinianam,
vifildnasmim va attanam) o

The Nettippakarana uses the uccheda and sassata-dirthi classifications to suggest
that uccheda-ditthi are based upon some form of delusion (moha), while sassata-
ditthi are based upon a form of craving (tanha). It does this by suggesting that one
of ‘view-temperament’ (ditthi-carita) approaches the khandhas as self, while one
of ‘craving temperament’ (fanhd-carita) approaches the self as possessing the
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khandhas, the khandhas as in self, or self as in the khandhas.” This suggests an
interplay of craving and ignorance in hindering the attainment of knowledge.

One final point of significance is the simple numerical consideration that in
one of the most prominent group of wrong-views according to the most basic
classification, uccheda and sassata-ditthi, a considerable majority of miccha-ditthi
are based upon a wrong grasp, on craving, not on a wrong understanding, on
ignorance.

Miscellaneous destructive views

A certain group of wrong-views are given as the view of a named bhikkhu, brahmin
or some other individual. Though not all these views are based upon the self or
attachment to the khandhas 1 would like to consider them as a group at this point.
These views are always introduced by the phrase, ‘a destructive view arose’
(papakam ditthi-gatam uppannam hoti) to the named individual.” The first view
is that of Arittha:

Now on that occasion a destructive view had arisen in bhikkhu Arittha:
‘As I understand the dhamma taught by the Fortunate One those things
called obstructions by the Fortunate One are not able to obstruct one who
practises them.”

This wrong-view denies that the way one acts will affect the practising of the
Buddhist path. In the Vinaya (Vin IV 134-5) the view that ‘there is no fault in
sense pleasures’ (n’ atthi kamesu doso) is called ‘a gratification-view’ (assada-
dirthi, Vibh 368).™ This is the type of view expressed by Arittha: one can engage
in sensual pleasure, and this will not be a hindrance on the spiritual path. This
view found its way into the Patimokkha as the sixty-eighth rule entailing expiation
(suddhapacittiya).” This view is one of 24 ‘stumbling blocks’ (antarayika) found
in the Vinaya (Vin 1 93-4, II 271). Stumbling blocks are something causing an
obstacle or an impediment. The view itself occurs in the Vinaya where we find
Arittha given an ‘act of suspension’ (ukkhepaniya-kammam, Vin 11 27) for holding
the view.” The idea appears to be that this act of suspension is carried out on
Arittha for ‘not seeing an offence’ (@pattiva adassane). Arittha has ‘fallen away
from (right)-view’ (ditthi-vipattiva, Vin 11 22) and so needs to be suspended from
the order.” :

I would like to consider briefly how holding wrong-views was seen as an offence
(a@patti), which could result in an act of suspension in the Vinaya. A passage appears
(Vin I 97-8) which describes how a bhikkhu can be suspended for not seeing an
offence,” not making amends for an offence,” or not giving up a wrong-view.* If
the bhikkhu sees the offence, makes amends for it, and gives up the wrong-view he
may become a full part of the order again. However, there is a chance of the
suspension being re-implemented if there is not a constant acknowledgement of
the offence.®'
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Other passages explain how a bhikkhu could be variously accused of holding
wrong-view. Holding wrong-view is an offence that should be seen (apatti
datthabba, presumably implying that it is acknowledged). It is an offence for which
amends should be made (@patrti patikatabba), and the destructive view given up
(papika ditthi patinissajjeta, Vin 1 325). Other bhikkhus could ask the bhikkhu
holding the view to give up his wrong-view, but the accused bhikkhu could claim
that he does not hold a wrong-view. If, subsequently, the order suspends the bhikkhu
for not giving up the wrong-view, this would not be a legally valid act
(adhammakamma), as the bhikkhu had not held a wrong-view.®> Alternatively,
there could be a wrong-view that should be given up, and the offending bhikkhu
could acknowledge this. Then, if the order suspends him for not giving up the
wrong-view, this would not be a legally valid act (Vin I 323). Finally, there could
be a wrong-view that should be given up, but the bhikkhu refuses to give it up, so
the other bhikkhus suspend him for not giving up the wrong-view. This would be
a legally valid act (Vin I 324). This is precisely the fate of Arittha, who refuses to
give up his wrong-view: he is given a (formal) act of suspension (ukkhepaniya-
kammam), and is also not allowed to eat with the order for not giving up his wrong-
view.* The point of these passages appears to be that if a wrong-view is taken up,
it is an offence that should be seen, made amends for, and the view should be
given up (adassane va appatikamme va appatinissagge va, Vin I 325).

The view of bhikkhu Sati:

Now on that occasion a destructive view had arisen in bhikkhu Siti: ‘As
I understand the dhamma taught by the Fortunate One, it is the same
consciousness that runs and wanders through samsdra, not another.”®

Sati posits an enduring entity, namely consciousness (vifiiana), which
transmigrates. K.R. Norman has suggested that Sati is recollecting a teaching similar
to that found in the Brhadaranyaka Upanisad that consciousness (Skt. vijfiana)
transmigrates.* Richard Gombrich has noted that hoth Arittha’s view and Sati’s
view, the former ethical/moral, to do with practice, the latter philosophical/
intellectual, to do with doctrine, are treated in a similar fashion in the Nikayas, as
being objects of craving.®

The view of Brahma Baka:

Now on that occasion a destructive view had arisen in Brahma Baka:
“This is permanent, this lasts forever, this is constant, this is eternal, this
is total, this is not subject to cessation; for this is neither born nor ages,
nor dies, nor fades away, nor reappears, and beyond there is no cessation.’®

The view of Brahma Baka expresses, in a simple understanding, a Brahmanic
notion of ‘being” and ‘permanence’, what in other contexts is likely to be called an
eternalist-view.

The view of bhikkhu Yamaka:
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Now on that occasion a destructive view had arisen in bhikkhu Yamaka:
“Thus do I understand the dhamma taught by the Fortunate One: In so far
as a bhikkhu has destroyed the corruptions (asavas), he is broken up and
dies when the body is broken up, he becomes not after death.’®®

The view of Yamaka posits a notion of a ‘being’ which is destroyed upon reaching
nibbana. This should be understood as an annihilationist-view (uccheda-ditthi).
A destructive view:

A destructive view had arisen: ‘No recluse or brahmin can come here [to
this heavenly realm].’*

This wrong-view possibly expresses the idea that Brahma, as the highest of the
gods, is the controller of all things. Because of this certain cosmological realms
are not accessible to all. For Buddhism this is a wrong-view.

A wrong-view about class:

Once [....] when seven brahmin seers were dwelling in leaf huts in the
forest, the following destructive view arose in them: ‘Brahmins are the
highest class, those of any other class are inferior; brahmins are the fairest
class, those of any other class are dark; only brahmins are purified, not
non-brahmins; brahmins alone are the sons of Brahma, the offspring of
Brahma, born of his mouth, born of Brahma, created by Brahma, heirs of
Brahma’.”

The final wrong-view in this section is one that proposes that brahmins are the
highest class (Skt. varna) and others are inferior. This formula appears several
times in the Assalayana-sutta (M 11 147-57), but only on this occasion is it
introduced as being a type of wrong-view.

All these views are then characterised as destructive views. They destroy the
Buddhist path. In destroying discipline, how the holder of the view acts, they
hinder the cleansing of body, speech and mind. I regard this as essential to an
understanding of the notion of both wrong-view and right-view. Wrong-view
increases greed, hatred and delusion, right-view achieves the cessation of greed,
hatred and delusion.

The six bases for views (ditthi-tthana)

I will now consider six views from the Alagaddiipama-sutta. The text tells us
that these dirthi are ‘bases for views’ (ditthi-tthana). The commentary states
that ditthi-fthana are themselves miccha-ditthi which give rise to other miccha-
ditthi.®* The Brahmajala-sutta repeatedly states that all of its sixty-two views
are ditthi-tthana.®* K.R. Norman interprets all six views as ‘wrong-views’** and
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Richard Gombrich also translates ditthi-tthand as ‘wrong-views’.* The formula
is the following:

Bhikkhus, there are these six bases for views. What are the six? Here,
bhikkhus, an untaught ordinary person, who has no regard for the noble
ones and is unskilled and undisciplined in their dhamma, who has no
regard for true men and is unskilled and undisciplined in their dhamma:
View 1: Regards form thus: “This is mine, this I am, this is my self.’
View 2: Regards feeling thus: ‘This is mine, this I am, this is my self.’
View 3: Regards apperception thus: “This is mine, this I am, this is my
self.’

View 4: Regards volitional formations thus: “This is mine, this I am, this
is my self’

View 5: Regards what is seen, heard, thought, cognized, encountered,
sought, mentally pondered thus: ‘This is mine, this I am, this is my self.’
View 6: And this basis for views, namely, ‘This is self, this the world;
after death I shall be permanent, everlasting, eternal, not subject to change;
1 shall endure and last as long as eternity’ — this too he regards thus: ‘This
is mine, this I am, this is my self.®

Four of these views are different ways of ‘regarding’ (samanupassati) four of
the khandhas. It is interesting that in the fifth view the khandha of consciousness
does not appear but the view is based upon what is seen, heard, thought and
cognized, etc. I think this is perhaps suggesting something about the khandhas
and the nature of wrong-view in general.”® This is that the notion of the khandhas
and the ideas of what is seen, heard, thought and cognized, are, in a sense,
interchangeable. In other words, wrong-views are based upon anything that they
are attached to, upon anything that they identify with. This regarding, or forming
a view about the khandhas, is very important for an understanding of what wrong-
view is. The same idea was found in the formula for sakkdya-ditthi, the views
based upon identifying with the khandhas. It is clear that attachment to the khandhas
(to the idea of a self) is a prominent cause of wrong-view.

Two important articles have appeared in recent years which shed some light on
these views. K.R. Norman, in an article primarily on atta, has used these views,
and other parts of the Alagaddiipama-sutta, to argue, contrary to some earlier
scholars, that the Nikayas were aware not only of the individual atman but of the
world-arman.*” This can be found in the phrase of the sixth difthi, so loko so atta
which, he argues, points to the oneness of the individual and world-attd, so familiar

. and central to Upanisadic thought.”® According to him, there may even be ‘verbal

echoes’ of the Upanisads in the sixth wrong-view, for example Chandogya
Upanisad 111 3—4: esa me arma (taking atman to be the equivalent of brahman).
The phrase repeated throughout this formula eso 'ham asmi is, Norman argues,
the famous ‘that is you® (tat tvam asi) from the perspective of the first person, the
realisation instead of the famous Chandogya Upanisad instruction .
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As to the fifth ditrhi, it was Jayatilleke who first argued that this view has clear
similarities to a passage which appears twice in the Brhadaranyaka Upanisad (2,
4,5 and 4, 5, 6)."™ In these passages it is taught that the arman should be seen
(drastavyah), learnt of (Srotavyah), conceived of (mantavyah) and rationally
understood (nididhyasitavyah).'® As Jayatilleke points out, the Alagaddipama-
sutta knows of these ways of knowing, diftham sutam mutam vifinatam (the
Alagaddipama-sutta, adding pattam), and to identify with what is seen, heard,
thought of or cognized, is described as a hindrance. Gombrich summarises all
these arguments:

The fifth wrong-view is to identify with what has been diftham sutam
matam vifiiatam. What exactly is that? The answer is at Brhadaranyaka
4, 5, 6: atmani khalv are drste Srute mate vijfiate idam sarvam viditam.
So here is the form of the microcosm-macrocosm equivalence to which
the Buddha is alluding; and we can further see that his fifth wrong-view
is Yajiiavalkya’s realisation of that identity in life, and his sixth wrong-
view the making real that identity at death. But, says the Buddha, that is
something which does not exist (asa)."”

The verse to which Gombrich et al. are referring is the following:

You see [...] it is one’s self (arman) which one should see and hear, and
on which one should reflect and concentrate. For when one has seen and
heard one’s self, when one has reflected and concentrated on one’s self,
one knows this whole world.'®

To identify with what is seen or heard, thought or cognized is perhaps another
way of stating that there is attachment to the khandhas and what is impermanent.
It is to be attached to dukkha. In replacing the fifth khandha with the statement
that the view arises based on what is seen, heard, thought or cognized, etc., the
view in the Alagaddipama-sutta is suggesting that wrong-view is an expression
of dukkha itself. As I will suggest in my consideration of the Atthakavagga in
Chapter 6, it is constantly stated that one should not be attached to what is seen,
heard, thought and cognized. Wrong-views arise through attachment to the
khandhas, through what is formed and constructed. To overcome this attachment
there is needed both a course of action and insight into the process of the arising
and cessation of dukkha. The seeing of dukkha (what is), leads to a radical change
of one’s actions (what ought to be done). As I suggested in my consideration of
wrong-views that deny that actions have consequences, these views are wrong
because they deny that action leads to knowledge.
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Six wrong-views from the Sabbasava-sutta

The next group of views about the self are found in the Sabbasava-sutta (M 1 6—
12). These views are introduced by the statement that they are all a product of
‘reflecting inappropriately’ (ayoniso manasikara).” I understand this in the way
that I have described, as an expression of craving and ignorance. There is
inappropriate reflecting when such questions arise as: ‘Was I in the past? What
was I in the past?” There is inappropriate reflecting when such questions are asked
about the present and the future:

To one reflecting inappropriately in this way one of six views occurs.
The view:

View 1: ‘I have a self” arises firmly as the truth.

View 2: ‘I do not have a self” arises firmly as the truth.

View 3: ‘By the self I perceive what is self” arises firmly as the truth.
View 4: ‘By the self I perceive what is not self” arises firmty as the truth.
View 5: ‘By what is not self I perceive what is not self” arises firmly as
the truth.

View 6: ‘It is this self of mine that speaks and feels and experiences here
and there the result of good and destructive actions; but this self of mine
is permanent, everlasting, eternal, not subject to change, and it will endure
and last forever.”'®

First, as can be seen, each of these views is said to ‘arise as true and established’
(saccato thetato ditthi uppajjati). As 1 am suggesting, if things are not seen as they
are, if one reflects inappropriately, the course of action undertaken will be an
unwholesome course of action. It will be based upon attachment. Second, [ do not
consider the content of the propositions classified as miccha-difthi and samma-
ditthi to be the only factor which makes them wrong or right. The problem that
Buddhism wishes to address is dukkha. This being so, it is interested in dukkha, its
arising, cessation and the way to its cessation. Seeing this is what constitutes
‘knowledge’ (idna). Knowledge and samma-dirthi are explained as ‘knowledge
concerning suffering’ (dukkhe ianam),'™ and samma-ditthi is explained as having
four names beginning with ‘knowledge regarding suffering’.'”” These views from
the Sabbadsava-sutta do not concern dukkha, hence they are wrong. They are not
views about dukkha, its arising, cessation and the way to its cessation, the only
valid content of a right-view. As I will discuss below, the commentaries analyse
views in the following way: right-view always has two roots, ‘non-greed’ (alobha)
and ‘non-hate’ (adosa, Ps 1205), wrong-view has greed and delusion as roots (Ps

- 1203). This takes us back to my first point: views become ‘true and established’.

They are an attachment which leads to an unwholesome course of action and so to
ignorance. I mentioned above that certain sassara-ditthi are described as volitional
formations (samkhdara). They are part of the process of mental proliferation or
manifoldness.!®® Whereas the Buddhist path, led by samma-dirthi, ‘makes cessation
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its object’.'® The point I wish to introduce at this stage is that miccha-ditthi is a
manifoldness (papafica) and a volitional formation: it is mental proliferation. In a
very definite sense it can be argued that this is why certain views are classified as
miccha-ditthi: because they make for cognitive activity, they increase attachment
and craving. A view that does the opposite to this, which makes for cessation, for
a lessening and calming, is called samma-ditthi.

Acceptance of a view as a result of reflection
(ditthi-nijjhanakhanti)

In this chapter I am attempting to classify all the views described as wrong in the
Nikayas. However, it is important that we do not get lost in the details and attempt
to understand what particular philosophical position each miccha-dithi is
expressing. The Pali canon is thorough in its classification. However, its
classification should not divert us from the reasons for it. The canon enumerates
many micchda-ditthi. Forming a view is micchd-ditthi. Any view is, I would argue,
miccha-ditthi. Wrong-views make judgements, about the self and the world, about
the khandhas. The wrong-views found in the Sabbdsava-sutta that 1 have just
considered are an example of this tendency. They are an expression of attachment
and craving, of dukkha itself. Wrong-views should be understood as expressions
of greed and attachment, and this is why they are classified as wrong. This makes
them invalid means of knowledge and it is this aspect of wrong-views which I
would now like to consider.

[ would like to examine how the Nikayas understand the notion of views as part
of a list of ten (or sometimes five) means of knowledge. Usually these means of
knowledge are invalidated due to their being the product of greed and attachment,
but this is not always the case. Before considering these ten means of knowledge
I will classify another groups of views which occasionally provide the context in
which the means of knowledge are found. These are the following 16 views:

Views 1-8: The self and the world are eternal (only this is true, anything
else is wrong, repeated after each view); the self and the world are not
eternal; eternal and not eternal; neither eternal nor not eternal; finite;
infinite; both finite and infinite; neither finite nor infinite.

Views 9-16: The self and the world are appercipient of unity (only
this is true, anything else is wrong, repeated after each view); the self
and the world are appercipient of diversity; appercipient of the limited;
appercipient of the immeasurable; [experience] exclusively pleasure;
[experience] exclusively pain; [experience] both pleasure and pain;
[experience] neither pleasure nor pain.'

After the sixteen views in the Paficattaya-sutta it is stated that it is impossible

for one to realise the truth that these views proclaim. For the truth of the view to
be realised, the sutta explains, would depend upon:
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Faith (saddha);

Approval (ruci);

Oral tradition (anussava);

Reasoned cogitation (@karaparivitakka);

Acceptance of a view as a result of reflection (ditthi-nijjhanakkhanti)."

Apart from these means of knowledge, the view holder will not have ‘clear and
personal knowledge’.'”? Even any ‘fragmentary knowledge’ (fidnabhagamattam
eva) that the view-holder has, the sutta explains as ‘attachment’ (upadana).
Attachment is then explained as ‘conditioned and gross’ (samkhatam olarikam)
and there should be cessation of this." This is what the Buddha knows: attachment
and its cessation, presumably this is what constitutes ‘personal knowledge’
(paccattam fianam). Views (and the other four means of knowledge) are clearly
being evaluated, in part, due to the effect that the means of knowledge has. How
will a means of knowledge influence the conduct of the person who uses it? This
issue has been considered by Walpola Rahula. In What the Buddha Taught, Rahula
cites the Kalama-sutta (A 1 188-93) as expressing an essential point of the Buddha’s
teaching. Stated simply this is the following: those seeking freedom from suffering
should know for themselves what is ‘wholesome’ (kusala) and ‘unwholesome’
(akusala) and not rely on other things to achieve the end of dukkha. This simple
piece of advice Rahula called ‘unique in the history of religions’.'"*

In the sutta the Kalamas explain to the Buddha that the recluses and brahmins
who come to Kesaputta proclaim their own doctrine (vdda) but abuse the doctrines
of others."” They go on to say that they have ‘doubt and wavering’ (karikha [...]
vicikiccha, A 1 189) as to which recluses and brahmins are speaking truth and
which are speaking falsehood (saccam aha, ko musa, ibid.). "¢ The Buddha replies
that they may well doubt, they may well waver, but it is on a doubtful point that
wavering arises.'” The Buddha explains that they should not be misled by:

Report/oral tradition (anussavena);

Tradition (paramparaya);

Hearsay (itikiraya);

Not by proficiency in the collections (pitakasampadanena),

Logic (takkahertu);

Inference (nayaheru);

Reasoned cogitation (akaraparivitakkena);

Acceptance of a view as a result of reflection (dirtthi-nijjhanakkhantiya);
Not because it fits becoming (bhabbarapataya);

Out of respect for a recluse (samano no garii)."®

The Buddha explains what they should understand:
When you know for yourselves: These things are unwholesome, these

things are blameworthy, these things are censured by the wise; these
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things, when performed and undertaken, conduce to loss and sorrow —
then reject them."?

The Buddha explains why he makes this statement: the ten incorrect means of
knowledge are rooted in greed, hatred and delusion (lobha, dosa, moha). The reason
for this is based on the Kalamas’ earlier statement that the recluses and brahmins
proclaim their own doctrines and abuse the doctrines of others.'” The aim of the
dhamma is to overcome what is unwholesome. As the conduct of the recluses and
brahmins does not suggest that their teachings are achieving this, the Buddha
takes them as wrong teachings. The Buddha explains this: with the arising of
greed, hatred and delusion there is ‘loss’ (ahitaya) not ‘profit’ (hitaya, A 1 189).
Losing control of their minds, those overcome by greed, hatred and delusion kill
living beings, take what is not given, commit adultery, tell lies and get others to do
the same."™ All these things are ‘unwholesome’ (akusala) not ‘wholesome’ (kusala),
‘blameworthy’ (s@vajja) not ‘blameless’ (anavajja), ‘censured by the wise’ (vififiii-
garahita), and when undertaken conduce to ‘loss and sorrow’ (ahitaya dukkhaya,
AT 190). It is for this reason that a person should not be misled by the ten incorrect
means of knowledge, for they are unwholesome.'” They should not be depended
upon. They are incorrect means of knowledge precisely because they are
unwholesome. The person should know what is wholesome, blameless, praised
by the wise, and what, when undertaken, conduces to profit and happiness.'
Freedom from greed, hatred and delusion produces ‘states’ (dhammad) that are
wholesome, blameless, praised by the wise and, when performed, conduce to
happiness (A I 190-1)."** As I have suggested, right-view leads to wholesome
action, wrong-view leads to unwholesome action.

Though the ten means of knowledge are rejected in the Kalama-sutta there are
occurrences in which some of them are valid or correct means of knowledge. In
the Pajicattaya-sutta it was stated that the five do not lead to ‘clear and personal
knowledge’ and that even any fragmentary knowledge that they give will be a
form of attachment. In the Canki-sutta (M I 164-77) the original five means of
knowledge are again found (faith, approval, oral tradition, reasoned cogitation and
acceptance of a view as a result of reflection). However, in the Canki-sutta the
five are said to have two possible outcomes.'® Something may be fully accepted
out of faith, approval, oral tradition, reasoned cogitation and acceptance of a view
as a result of reflection, yet be ‘empty, hollow and false’ (rittam, tuccham, musa).
However, something else may not be fully accepted out of faith, approval, oral
tradition, reasoned cogitation and acceptance of a view as a result of reflection,
yet it may be ‘factual, true and unmistaken’ (bhiitam, tuccham, anaffiathd).'

The surta considers how one ‘preserves truth’ (saccanurakkhana, M 11 171). It
explains that the person does not come to the definite conclusion that, “only this is
true, anything else is wrong’ based on one of the five, but preserves truth when he
says ‘my faith is thus’, etc., ‘my acceptance of a view as a result of reflection is
thus’.'? This is how the five means of knowledge may have two different outcomes.
The knowledge gained may be the same through one of the means of knowledge,
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but the attitude one has towards that knowledge is different. As I suggested above,
it is perhaps misleading to look at all of the miccha-dirthi found in the Nikayas
and attempt to understand the philosophical and metaphysical position which they
posit. In the Kalama-sutta it is because the views of the various teachers, based
upon the ten means of knowledge, do not lead to what is wholesome, which makes
them incorrect means of knowledge. In the Canki-sutta it is by becoming attached
to the object of knowledge, by holding that it is ‘true’, that the knowledge itself
loses its value. The sutta is positing a non-attached means of gaining knowledge.

If there is ‘acceptance of a view as a result of reflection’, this is likely to involve
holding onto a specific view with the thought, ‘only this is true, anything else is
wrong’. However, as I will explain in the next chapter, right-view entails a
knowledge of doctrine free from craving. It is an expression of non-greed, non-
hatred and non-delusion; whereas wrong-view is an expression of greed, hatred
and delusion. The notion of wrong-view describes a type of greed for knowledge.
It is a false means of attaining knowledge. Things cannot be known ‘as they are’
with a mind corrupted by greed. It is this, in part, which the notion of wrong-view
describes.

The Canki-sutta finally explains how there is ‘discovery of truth’ (saccanubodho,
M I 171). A bhikkhu should be found who has no states (dhamma) based on
greed, hatred and delusion; who has a mind which is not obsessed by these dhammas
(dhammehi pariyadinnacitto, M 11 172-3); who does not claim to know and see,
while not knowing and seeing,'”® and does not cause others to act in a harmful
way.'?® This bhikkhu, who is not obsessed by greed, hatred and delusion, teaches a
dhamma that is ‘profound, hard to see and hard to understand, unattainable by
mere reasoning, subtle, to be experienced by the wise’.'* Such a dhamma as this
cannot be taught by someone affected by greed, hatred and delusion.” In that
bhikkhu who is purified from states of delusion (visuddham mohaniyehi) confidence
can be placed. The dhamma can be heard from him and memorised (sutva
dhammam dhareti). The person examines the meaning of the teaching and, having
examined the meaning, ‘gains a reflective acceptance of the teaching’ (astham
upaparikkhato dhamma nijjhdnam khamanti, M 11 173). This leads to ‘scrutiny’
(tuleti) of things."”> With much effort, ‘with the body he realises the ultimate truth
and sees it by penetrating it with wisdom’."** In this way there is discovery of
truth.™ The sutta then states how it is in the ‘repetition, development and cultivation
of those same dhammas that there is final arrival at truth’.'*

These suttas are clearly explaining a method by which early Buddhist
epistemology is made valid. They are describing what a correct means of knowledge
is. In a sense, a correct means of knowledge is the reflective acceptance of the
dhamma from a trusted teacher. But in order to gain knowledge there needs to be
some transformation of the conduct and thought of the person who seeks this
knowledge. This is in order to realise ‘clear and personal knowledge’. As I will
argue in the next chapter, the gaining of knowledge requires the transformation of
acts of body, speech and mind. Action is intimately bound up with knowledge.
This is why the surtas reject views that deny kamma or posit a self. They both lead
to action based upon greed and attachment.
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Views of the unanswered (avyakata) type

Certain views are used in the Nikayas as characteristic of the notion of wrong-
view. One set of views that serves this purpose is the avyakata. I would like to
continue with the idea at this point that views are not so much condemned as
wrong because of what they propose, but because of the influence that the view
has on its holder. As I have suggested, the means of gaining knowledge is intimately
bound up with the way one acts and, as I will go on to argue, the way one acts is
intimately bound up with the knowledge that one has. There is no major difference
between the view that denies that actions have consequences, and those that posit
a self (attachment to the khandhas, or to what is seen, heard, thought and cognized,
or to one of the ten means of knowledge). They all produce actions of an
unwholesome type. This explains the preoccupation with the notion of affa in
explaining wrong-view. Belief in the self leads away from wholesome action (action
not based upon craving and attachment), and by definition away from knowledge.
This also suggests why familiar groups of views such as the avyakata are classified
as wrong-views.

As I suggested in the Introduction, wrong-views, expressed by the ideas of
uccheda and sassata-ditthi, were considered in the early texts, to be particularly
destructive. These classifications have already been met in the discussion of
sakkaya-ditthi. One explanation of these two views is the following from the
Sammohavinodant:

To state that, ‘I have a self> (atthi me atta va) is the view of eternalism
(sassata-ditthi) which assumes the existence of a self at all times. However,
to state ‘I have no self’ (n’ atthi me attd) is the view of annihilationism
(uccheda-ditthi) because it assumes the annihilation of an existing being."*®

This suggests that the view ‘there is no self” is as much a wrong-view as the
view ‘there is a self’. To posit or deny a self are wrong-views. To say that right-
view is the understanding of anata is quite different. It suggests that there should
not be attachment to the idea of a self; it does not posit or deny a self. Wrong-view,
as | am arguing, is primarily a form of greed and attachment to the idea of a self.
I will consider the problem of how there can be a right-view that corrects the
wrong-view of self in Chapter 5. For the moment I wish to stress how wrong-
views are classified as attachment and craving. For example, there is a discussion
in the Vibharnga (Vibh 340) of the ‘inclination (of thought) of beings’ (sattanam
dasayo). This is to depend on ‘views of becoming’ (bhava-ditthi-sannissita), and
‘views of non-becoming’ (vibhava-ditthi-sannissita), according to the ten
avyakata."’' According to the Vibharga, there is an inclination for the mind to take
a position. One of the simplest ways to understand sammd-ditthi is to take it as
expressing the middle-way. It is to see the rise and fall of dhammas. By the idea of
miccha-ditthi the texts perhaps intend to suggest a rigidity of thought, in which
only rise, or only fall is seen. The surtas suggest that if only rise is seen then the
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mind will incline to sassata-ditthi, and if only fall is seen then the mind will
incline to uccheda-ditthi.'® These ideas are expressed by the ten avyakata:

The ten avyakata

The world is eternal;

The world is not eternal;

The world is finite;

The world is infinite;

The soul and the body are the same;

The soul is one thing, the body is another;

The Tathagata exists after death;

The Tathagata does not exist after death;

The Tathagata both exists and does not exist after death;
The Tathagata neither exists nor does not exist after death.'®

In the Vibhariga (Vibh 366-7) there is a consideration of the unwholesome
action that arises from holding to any of these views. This comes in an explanation
of ‘seeking supreme practice’ (brahmacariyesand)'® described as holding to the
ten avyakata.'" Tt is said that unwholesome actions of body, speech and mind
occur with these views (akusalam kayakammam, vacikammam, manokammam).
Wrong-view gives rise to unwholesome actions of body, speech and mind. As I
argued above, this invalidates certain views as correct means of knowledge. '

CONCLUSION

In this chapter I have attempted to classify all those views understood as wrong-
views in the four primary Nikayas. In undertaking this I have followed the
classifications of the Vibhanga, the Brahmajala-sutta and the Ditthi-samyutta.
Wrong-views can be understood according to two categories: the first of these
explains a view as wrong if it states that actions do not have consequences. These
views deny the law of kamma. The second explains a view as wrong if it posits (or
denies) a self. Views of this type are wrong-views because they express attachment
to the idea of a self, whether existing or not existing. It would be incorrect to
understand the view that denies a self to be a right-view. To deny or posit a self is
a wrong-view. Technically speaking, wrong-views of self posit attachment to the
khandhas, to what is seen, heard, thought and cognized, to atta and loka. They
deny that attachments have consequences. According to the Nikayas, all views can

" be explained according to the category of sakkaya-ditthi and this can further be

understood as either uccheda or sassata-ditthi, the views of annihilationism and
eternalism. It seems clear that many of the views could be reduced to one of these
categories. This reflects a preoccupation with attd found in the classification of
wrong-views. I have suggested that this preoccupation is based upon the strong
link between knowledge and action found in the Nikayas. Indeed, this is the link
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between the views that deny that actions have consequences and views about the
self. They both strongly influence the way that the holder of the view acts. This
reflects the relationship between greed and ignorance found in the notion of wrong-
view. Certain terms appear repeatedly in the Nikayas with reference to miccha-
ditthi. We find the terms ‘engagement’ (upaya), ‘attachment’ (upadana),
‘adherence’ (abhinivesa), ‘mental-basis’ (cetaso adhitthanam)'® and ‘clinging’
(paramdsa).'** All these terms point to an essential feature of the notion of miccha-
ditthi: that it is the grasping, attached, obstinate side of the cognitive process.™*
Buddhaghosa states that ‘clinging’ is a term for wrong-view because it occurs in
the aspect of missing the individual essence of a given state (dhamma) and
apprehending (@masana) elsewhere (parato) an unreal individual essence."s I think
all this suggests that the link between craving and ignorance is made precisely
because the early tradition emphasises that action and thought are intimately bound.
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The notion of ‘right-view’ (samma-ditthi) is most familiar to us as the first stage
of the noble eightfold path. The Buddhist path, aiming for the eradication of dukkha,
begins with right-view. What doctrines does right-view have knowledge of? We
may expect that it is the central Buddhist notions of the ‘three marks’ (tilakkhana).
Right-view has knowledge of anicca, dukkha and anarta. When a view accords
with these notions, it is a right-view. Achieving this view, one enters upon the
path. Right-view entails perceiving the world according to the dhamma. In this
chapter I will classify all those views described as ‘right-view’ in the Nikayas. Is
right-view any view that agrees with the dhamma? What is the content of right-
view, what does it propose? Does right-view state what is fact or of value? It is
these questions that I will aim to answer.

Of particular interest to me is how far we are to understand right-view as the
opposite of the wrong-views that I considered in the previous chapter. For example,
I suggested in the Introduction that right-view is not another view opposed to
wrong-view, but that it implies a different order of seeing. For example, the view
that *actions do not have consequences’ is not corrected by adopting the view that
‘actions have consequences’, but by practising right-view. This practice reflects
the knowledge that ‘actions have consequences’, and leads to an insight into the
way things are. Right-view is a statement of ‘is’ and ‘ought’ and cannot be properly
understood without appreciating that it expresses these notions, which we may all
too easily separate. When we understand that this is the nature of right-view, we
may realise that right-view cannot be a simple correction of wrong-view, but an
essential factor on the path to the overcoming of dukkha.

In the Buddhist texts it is often suggested that the aim of the Buddhist path is

“seeing things as they are’ (yathabhiitadassana). In fact, the commentaries often

gloss samma-ditthi as yathava-ditthika ‘the view of things as they are’.! Rupert
Gethin has pointed out that samma-ditthi is essentially knowledge of suffering, its
arising, cessation and the way to its cessation.2 This is the apprehending of a
process, the process of ‘rise and fall’ (udayabbaya). 1 shall return to this idea in
Chapter 4. Sue Hamilton has argued that seeing things as they are relates to the
adaptation of experience, the way our cognition perceives the world, and entails
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an insight into the very nature of cognition. It is the truth of knowing that we are
no longer bound to continuity;® it is knowing ‘how our experience operates’.* Seeing
things as they are is a soteriological truth, best explained as insight into the nature
of knowledge. Hamilton argues that this understanding of the cognitive process is
epistemological, and that the primary aim of the Buddhist path is not an ontological
understanding of self and world:*

The problem that needs solving, according to the Buddha, is an
epistemological one, and following the Buddha’s teaching leads to insight
into the arising and nature of knowledge, and into the status of what one
knows. But the process that leads to that insight, and the solving of the
epistemological problem, does not itself affect Reality.®

These ideas lead Hamilton to translate samma-ditthi as ‘right understanding’.’
As a form of understanding, samma-ditthi may be better understood as wholesome
awareness. I suggest this for the following reason: the texts make a distinction
between different levels of right-view. While I will discuss this distinction fully
later in this chapter, for the moment it is important to understand that samma-
ditthi is classified into two types. First, it is understood to comprehend a group
of views primarily concerned with kamma and rebirth. Second, samma-ditthi is
explained as ‘wisdom’ (paffia). The former view may have more of a
propositional content than the latter, but neither entails belief in a set of
propositions. When right-view is explained as wisdom it consists, to a large
extent, in no longer grasping at the idea of a self (whether existing or not existing).
I think the aim of both of these types of views are the same, namely, to induce
non-attachment from all cognitive acts. However, they function at different stages
of the path. Living according to the knowledge that our actions have consequences
leads to a cognitive process that no longer grasps, that is no longer attached. The
world is seen in a different way: without greed, hatred and delusion. In any
discussion of miccha-ditthi and samma-disthi we are primarily concerned with
the affective nature of the cognitive process. We must be aware that there is a
strong emphasis in the Nikayas on the link between action and knowledge. It is
clear from the earliest tradition that ‘virtue’ (sila) and ‘wisdom’ (pafifia) are
related. A passage from the Digha-nikdaya states that ‘wisdom is cleansed by
virtue and virtue is cleansed by wisdom — where there is virtue there is wisdom
and where there is wisdom there is virtue’.® Knowledge, or wisdom, is not
knowledge for its own sake, but transforms the attitudes and actions of those
who possess it.

PART ONE: VIEWS THAT AFFIRM THAT
ACTIONS HAVE CONSEQUENCES

In Chapter 1 I discussed a group of views that denied that actions have con-
sequences, that denied the law of kamma. 1 would now like to consider a group of
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views that are their opposite. They are the right-views that affirm that actions
have consequences, they affirm the law of kamma.

The view of affirmation (atthika-ditthi)

In the discussion of miccha-ditthi, we met the formula for a type of view said to
have been held by one of the ‘six teachers’, Ajita Kesakambali. This view is found
in the Samafifiaphala-sutta, as well as a number of other suttas. In those, Ajita is
not named as the holder of the view and the opposite to his view is often given. I
would like, first, to give this opposite view along with two related views, then to
discuss the contexts in which they are found:

There is what is given and what is offered and what is sacrificed; there is
fruit and result of good and bad actions; there is this world and the other
world; there is mother and father; there are beings who are reborn
spontaneously; there are good and virtuous recluses and brahmins in the
world who have themselves realised by direct knowledge and declare this
world and the other world.?

In the Apannaka-sutta (M 1400-13) at M 1404 the view is described as both a
samma-ditthi and ‘the doctrine of affirmation’ (atthika-vada). In the Vinaya we
find the statement that there is ‘a right-view founded on ten (tenets)’ (dasa-vatthuka
samma-ditthi, Vin V 138), which should be understood as the view of affirmation.
This view is distinguished from ‘a wrong-view founded on ten (tenets)’ (dasa-
vatthuka miccha-ditthi), the view of nihilism.

The view that there is doing (kiriya-ditthi)

The second samma-dirthi is the following:

When one acts or makes others act, when one mutilates or makes others
mutilate, when one tortures or makes others inflict torture, when one
inflicts sorrow or makes others inflict sorrow, when one oppresses or
makes others inflict oppression, when one intimidates or makes others
inflict intimidation, when one kills living beings, takes what is not given,
breaks into houses, plunders wealth, commits burglary, ambushes
highways, seduces another’s wife, utters falsehood, wrong is done by the
doer. If, with a razor-rimmed wheel, one were to make the living beings
on this earth into one mass of flesh, into one heap of flesh, because of
this there would be wrong and the outcome of wrong. If one were to go
along the South bank of the Ganges killing and slaughtering, mutilating
and making others mutilate, torturing and making others torture, because
of this there would be wrong and the outcome of wrong. If one were to
go along the North bank of the Ganges giving gifts and making others
give gifts, making offerings and making others give offerings, because
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of this there would be merit and the outcome of merit. From giving, from
taming oneself, from restraint, from speaking truth, there is merit and
the outcome of merit."

In the Apannaka-sutta at M 1 406 this view is called both a samma-ditthi and
‘the doctrine that there is doing’ (kiriya-vada). It is the opposite to the view of
non-doing (akiriya-ditthi), to the view attributed in the Samafifiaphala-sutta to
Purana Kassapa.

The view of causality (hetu-ditthi)

The third samma-ditthi is the following:

There is a cause and condition for the defilement of beings; beings are
defiled owing to a cause and condition. There is a cause and condition
for the purification of beings; beings are purified owing to a cause and
condition. There is no self-power or other-power, there is no power in
humans, no strength or force, no vigour or exertion. All beings, all living
things, all creatures, all that lives is without control, without power or
strength they experience the fixed course of pleasure and pain through
the six kinds of rebirth. "

In the Apannaka-sutta at M 1 409 this view is called both a samma-ditthi and
‘the doctrine of causality’ (hetu-vada). This is the opposite to the view of non-
causality (ahetu-ditthi), to the view attributed in the Samafifiaphala-sutta to
Makkhali Gosala.

We have three right-views. What exactly are they proposing? Essentially they
are views which state that actions have consequences. I would like to consider,
first, the reasons that the Nikayas advise the adoption of such views. In the
Apannaka-sutta (M 1 400-13) all three of these right-views are found. One of the
aims of the suffa is to explain that certain cognitive acts lead to either wholesome
or unwholesome courses of action. In one sense, a view is right if it leads to the
desired course of action. At this stage of the path, samma does not signify non-
attachment from the act of cognition, but the correctness of the course of action;
and this in turn leads to the cessation of craving and attachment. The Apannaka-
sutta emphasises this aspect of right-view.

The sutta states that the holders of the three wrong-views of nihilism, non-
doing and non-causality (natthika-ditthi, akiriya-ditthi and ahetu-ditthi), will avoid
three wholesome states;" good bodily, verbal and mental conduct.” They will
also undertake and practise three unwholesome states; bodily, verbal and mental
misconduct.™ The text gives the reasons for this with the Buddha saying:

Because those good recluses and brahmins do not see in the unwholesome

states the danger, degradation, and defilement, nor do they see in the
wholesome states the blessing of renunciation, the aspect of cleansing.'
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The holders of the right-views of affirmation, doing and causality (atthika-
ditthi, kiriya-ditthi and hetu-ditthi) realise the opposite effects from holding their
views. They avoid the unwholesome states of bodily, verbal and mental misconduct
(M 1403, 406, 409) and they will undertake and practise three wholesome states,
those of good bodily, verbal and mental conduct (M I 403, 406, 409). The reason
for this is the opposite to that given for the wrong-views:

Because those good recluses and brahmins see in unwholesome states
the danger, degradation, and defilement, and they see in wholesome states
the blessing of renunciation, the aspect of cleansing (vodana).'¢

It is explained that kusala states ‘cleanse’ (vodana) akusala states. The texts
often refer to the hindrances of tanha and avijja. The former is overcome by calm,
the latter by insight. These hindrances appear to suggest a certain dynamic found
within early Buddhism. There are not two hindrances, craving and ignorance, which
are overcome by calm or insight. Wisdom (pairid) eradicates all defilements. The
texts seem fully aware of these distinctions, but do not see it as a dichotomy. In
dealing with the soteriological problem, the aim is to overcome dukkha. This is not
seen as either a wholly cognitive or affective problem and, therefore, neither calm
nor insight are sufficient alone. An explanation of this is found in a passage in the
Nettippakarana (Nett 160) which states that the suttas dealing with ‘defilement by
craving’ (tanha-samkilesa) can be demonstrated by ‘craving for sensual desire, craving
for being, and craving for non-being’ (kama-tanhdya bhava-tanhdya vibhava-
tanhaya) and by the net of craving (see the Tanhdjalini-sutta at A 11 211-13). Those
dealing with ‘defilement by views’ (ditthi-samkilesa) can be demonstrated by
‘annihilationism and eternalism’ (uccheda-sassatena), by whatever one ‘adheres to
by means of view, namely “only this is true, anything else is wrong™,” and by ‘the
62 types of views, i.e. delusion’s net’.® Cleansing (voddna) from craving can be
demonstrated by calm," cleansing from views can be demonstrated by insight.* It is
the same term ‘cleansing’ (vodana) that we find in the Apannaka-sutta. The aim of
the Buddhist path, in some respects, is to cleanse the mind of defilements. The
Nettippakarana explains elsewhere that cleansing is of three kinds; the defilement
of craving is ‘purified’ (visujjhati) by calm, and this is the concentration khandha
(samadhi-kkhandha); the defilement of views is purified by insight, and this is the
wisdom khandha (pafiia-kkhandha); the defilement of misconduct is purified by
good conduct, and this is the virtue khandha (sila-kkhandha). Cleansing is extinction
free from the asavas.?? Both calm and insight cleanse tanhda and ditthi. The point
seems 1o be that ‘cleansing’ consists of ‘purification’ (visujjhati), by calm, insight

“and good conduct. These three purifications constitute the three khandhas of sila,

samadhi and pafifia, virtue, calm and wisdom. Action and knowledge work together
and this is the achievement of right-view. It produces what is wholesome. This is the
first reason given for the views of natthika, akiriya and ahetu-ditthi being wrong-
views, and the views of atthika, kiriya and hetu-ditthi being right-views. The
evaluation is based upon whether the views bring about akusala or kusala states:
whether views defile or cleanse.
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There is another way in which these wrong and right-views are analysed in the
Apannaka-sutta. The text picks a central theme from each wrong and right-view
and subjects it to analysis:

Since there actually is another world, [doing, causality], one who holds

the view “there is no other world”, [“there is no doing”, “there is no
causality”], has wrong-view.?

The sutta adds that since there actually is another world, doing and causality,
the one who ‘thinks’ (sarikappeti ) ‘there is no other world’, ‘there is no doing’,
‘there is no causality’ has ‘wrong-intention’ (miccha-sarnkappa). Further, the one
who ‘makes the statement’ (vacam bhasati) that ‘there is no other world’, ‘there is
no doing’, ‘there is no causality’ has ‘wrong-speech’ (miccha-vaca). One who
says ‘there is no other world’, ‘there is no doing’, ‘there is no causality’ is opposed
to those Arahants who know the other world, who hold the doctrine that there is
doing, and the doctrine that there is causality (M I 402, 405, 408).*

If one convinces another that ‘there is no other world’, ‘there is no doing’,
‘there is no causality’, one convinces that person to accept an untrue dhamma
(asaddhammasanifiatti). Because of this he praises himself and disparages others,
and any pure virtue that he formerly had is abandoned and is replaced by corrupt
conduct. There are then six things that come into being because of the original
wrong-view: wrong-view, wrong-intention, wrong-speech, opposition to noble
ones, convincing another to accept an untrue dhamma, and self-praise and
disparagement of others. All these bad states have wrong-view as their condition.?

This passage is compared by Jayatilleke to a correspondence theory of truth,?
He holds that the Apannaka-sutta contains a ‘conscious avowal’ of the corres-
pondence theory of truth.” He states, concerning the passage cited above, that:
‘Falsity is here defined as the denial of fact or as what does not accord with fact’.
The Apannaka-sutta is an example of the Buddha stating this in terms of
yathabhiitam pajandti, ‘one knows what is in accordance with fact’.” Jayatilleke
translates the Apannaka-sutta passage in the following way:

When in fact there is a next world, the belief occurs to me that there is no
next world, that would be a false belief. When in fact there is a next
world, if one thinks there is no next world, that would be a false conception.
When in fact there is a next world, one asserts the statement that there is
no next world, that would be a false statement.*

The three terms translated as ‘belief’, ‘thinks’, and ‘asserts’ (which I have
emphasised in italic) are ditthi, sankappo and vaca, all of which become false
beliefs, false conceptions and false statements (miccha-ditthi, miccha-sarikappo,
micchd-vaca). These are corrected by true beliefs, true conceptions and true
statements. We have then the following:
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Jayatilleke

1. false belief (miccha-ditthi) — true belief (samma-ditthi)
2. false conception (miccha-sarikappo) — true conception (samma-sarnkappo)
3. false statement (miccha-vaca) — true statement (samma-vaca)*

In the discussion of this passage above, however, we find:

Alternative translation

L. wrong-view (miccha-ditthi) — right-view (samma-dirthi)
2. wrong-intention (miccha-sarikappo) — right-intention (samma-sarkappo)
3. wrong-speech (miccha-vaca) - right-speech (samma-vaca)

Throughout this book I translate miccha and samma as ‘wrong’ and ‘right’
respectively. I stress, however, that the conception of ‘right’ as primarily cognitive,
as referring to a right belief, a true belief correcting a wrong belief, may be
misleading. This is what, I think, Jayatilleke’s translation of this passage suggests.
He claims that ‘right’ (samma) is synonymous with ‘true’. He reaches this
conclusion by stating that if miccha means “false’ then samma must mean correct
or true.” In looking at this Apannaka passage, and the conclusions that J ayatilleke
draws from it, one should be careful not to be led astray by such translations.
Jayatilleke, using the translation “false belief” for miccha-ditthi, is clearly influenced
by a cognitive understanding of the notion of ditthi and perhaps of religion in
general. In commenting upon the Apannaka passage, he suggests that:

[W]hile false propositions entertained as beliefs or conceptions or
expressed as statements are considered false, when they do not correspond
with or deny facts, true beliefs, conceptions or statements are said to be
those which reflect or correspond with fact.

This same tendency to give a cognitive understanding to the Apannaka-sutta is
displayed by Jayatilleke in his translation of other terms. For example, apannaka-
dhamma (from which the surta takes its name) is translated as ‘infallible dhamma’.
According to Jayatilleke this infallibility is ‘purely logical and rational’, while
natthika-vada is translated as ‘disbeliever’ and atthika-vada as ‘believer’.”
Although the Apannaka-sutta may be read in such a way, Jayatilleke is displaying
a certain prejudice in his interpretation of these terms. I think that the passage
about ‘cleansing’ (vodana), interpreted as cleansing by calm and insight, suggests
a different understanding of this sutta to that given by Jayatilleke. This is that
thought and action work together to overcome the various defilements of the
Buddhist Path. It is important that neither calm nor insight is given prominence,
but that they both cleanse craving and ignorance.

The sutta continues in the following way: since there actually is another world,
doing and causality, one who holds the view ‘there is another world’, ‘there is

47



THE CONTENT OF RIGHT-VIEW

doing’ and ‘there is causality’ has right-view. Since there actually is another
world, doing and causality, one who thinks ‘there is another world’ has right-
intention.”” Further, the one who makes the statement that ‘there is another world’,
‘there is doing’ and ‘there is causality’ has right-speech.® One who says ‘there is
another world’, ‘there is doing’, ‘there is causality’, is not opposed to those Arahants
who know the other world, who hold the doctrine that there is doing and the
doctrine that there is causality (M 1403, 406, 409). If one convinces another that
‘there is another world’, ‘there is doing’, ‘there is causality’, one convinces that
person to accept a true dhamma (saddhammasaffiatti). Any corrupt conduct is
replaced by pure virtue. Six things come into being because of this right-view:
right-view, right-intention, right-speech, non-opposition to noble ones, convincing
another to accept true dhamma and avoidance of self-praise and disparagement of
others. All these states have ‘right-view as their condition’ (samma-ditthi-
paccaya).® Later in this chapter I will consider the Mahacattarisaka-sutta (M 111
71-8) in which it is also of some importance that ‘right-view comes first’. This
passage gives some context to such statements. Right-view is the ground, the
condition, from which kusala dhammas come into being. Right-view could be a
right belief, from which other wholesome dhammas are produced, but it is more
likely that right-view implies an act of wholesome cognition, in which the nature
of reality is glimpsed, and from which wholesome acts of body, speech and mind
are produced. To put this another way, seeing things as they are produces a
transformation of actions of body, speech and mind. As I have already stated,
right-view is both an ‘is’ and ‘ought’ statement. It combines the notions of fact
and value. Things are seen as they are and this is transformative.

The sutta goes on to give a third and final analysis of these views. It gives the
perspective of someone looking at the position taken by the holder of any of the
three wrong-views and the three right-views and how he might consider the view-
holder’s position. This person is the ‘wise man’ (vififii puriso), employed to assess
the relative merits of the views being held, beginning with a consideration of the
three wrong-views:

About this, householders, a wise man considers thus: ‘If there is no other
world [if there is no doing, if there is no causality], then on the dissolution
of the body this good person will have made himself safe enough.’*

The sutta suggests by this statement that if there is no other world, no result of
action, or no cause for defilement, then the person holding one of the wrong-
views need not worry about any future state.*” The sufta continues, however, that
if there is another world, doing or causation, ‘then on the dissolution of the body,
after death, he (the holder of any of the three wrong-views) will reappear in a state
of deprivation, in an unhappy destination, in perdition, even in hell.”* In contrast,
the sutta also gives the way in which the vififiii puriso may consider the position of
the holder of any of the three right-views:
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About this a wise man considers thus: ‘If there is another world [if there
is doing, if there is causality], then on the dissolution of the body, after
death, this good person will reappear in a happy destination, even in a
heavenly world.’**

This is the first consideration of the vififi puriso. The text then grants the
possibility that there may not be another world, doing or causality, and how the
vififiii puriso would consider the holders of the wrong and right-views under such
circumstances. The viffia puriso considers that, whether or not the words of the
holder of the natthika, akiriya or ahetu-ditthi are true, let us assume that there is
no other world, no doing or causality: ‘Still’, he considers, ‘this good person is
here and now censured by the wise as an immoral person, one of wrong-view who
holds the doctrine of nihilism, non-doing, non-causality’.* That person’s view
may be true or false but, the vififiii puriso considers, the person does not benefit in
this life from holding any of the three views. As for the holder of the right-view,
even assuming that there is no other world, doing or causality, ‘still this good
person is here and now praised by the wise as a virtuous person, one with right-
view, who holds the doctrine of affirmation, doing, or causality’.* The truth or
falsity of the statements ‘there is another world’, ‘there is doing’ and ‘there is
causality’ is bracketed out, so to speak, and the positive nature of the view proposed
is considered a good enough reason to hold the view.

The sutta continues with the viAifia puriso, having previously considered that
there may be no other world, and showing that the holder of the wrong-views does
not benefit in this life and the holder of the right-views does benefit in this life,
suggesting that if the wrong-views are wrong, namely, they do not apply to the
true state of things, and if the right-views are right, namely, they do apply to the
true state of things, those who hold them will lose or win in two ways. The holder
of the wrong-view, having been censured by the wise in this life and, through
holding a wrong-view, will be reborn in an unhappy destination, even in hell. He
loses in two ways. Whereas the holder of the right-view is praised in this life and,
through holding a right-view, will be reborn in a happy destination, even in heaven
(M1404, 407, 410). The final consideration of the vififiiz puriso is the following:

He (the holder of the wrong-view) has wrongly accepted and undertaken
this incontrovertible teaching in such a way that it extends only to one
side and excludes the wholesome alternative.*’

On the other hand, the holder of right-view has correctly undertaken the
incontrovertible teaching, in a way that extends to both sides and excludes the
unwholesome alternative.*

In these passages from the Apannaka-sutta two themes are prominent. First, a
view is classified as miccha if the course of action it produces is akusala. A view
is classified as samma if the course of action it produces is kusala. This theme is
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found in other parts of the canon. For example, a passage from the Nettippakarana
suggests that the role of samma-ditthi is to cultivate ‘wholesome dhammas’ (kusala
dhamma). Thus, in a person of right-view, wrong-view is abolished and with it the
many bad and unwholesome things that have wrong-view as condition, and the
wholesome things with right-view as condition are produced, and kept in being.*’
The idea is that wholesome dhammas come into being and reach perfection through
samma-ditthi sustaining and cultivating them. Second, miccha and samma-ditthi
are important in affecting the future state of the holder of these views. These two
themes are found in another context in which miccha and samma-ditthi appear.

The ten wholesome and unwholesome courses of action

In this book, although I am primarily concerned with Buddhist epistemology, I
am explaining that epistemology in the following way: views are evaluated
according to the action they engender. The point I wish to stress in the present
discussion is that the Nikayas are keen to emphasize the strong relationship between
thought and action. The way we think affects our actions, and the way we act
affects the way we think.

This is suggested by two groups of practices, the ‘ten wholesome courses of
action’ (dasa kusala-kammapatha) and the ‘ten unwholesome courses of action’
(dasa akusala-kammapathad). These courses of action are often found under the
three headings of body, speech and mind. In the Cunda-sutta (A'V 263-8) at AV
268 ‘ten wholesome courses of action’ are outlined: ‘threefold cleansing by body’
(tividham kayena soceyyam), the ‘fourfold cleansing by speech’ (catubbidham
vacaya soceyyam) and the ‘threefold cleansing by mind’ (tividham manasa
soceyyam, A V 266-8). They are given in distinction to ‘ten unwholesome courses
of action’ (A V 266). These are the ‘threefold defilement by body’ (tividham [...]
kdyena asoceyyam), the ‘fourfold defilement by speech’ (catubbidham vacaya
asoceyyam) and the ‘threefold defilement by mind’ (tividham manasa asoceyyam,
AV 264-5).

In the ten wholesome courses of action, right-view is the last practice. Of course,
in the eightfold path, right-view is the first practice. Is this an inconsistency? Or is
this method deliberate, informing us of something specific about the nature of
Buddhist thought? I think the latter. The main reason for this conclusion is clear
from my previous discussion of the inseparability of thought and action. But there
is more to this issue. This formulation suggests a movement from the gross to the
subtle. The cleansing of actions of body and speech are relatively straightforward.
The cleansing of thought and the mind involves the cleansing of far more subtle
processes. To begin the process of calming the mind, actions of body and speech
must first be calmed. The ten wholesome courses of action, culminating in right-
view, are representative of this. More than this, I think that they are suggestive of
the circularity of the Buddhist path. If we act in a certain way there will be an
effect on the way we think. In fact, it will influence the way we see. It will influence
our desires and motivations. In turn, if we think in a certain way, if our mind

50

THE CONTENT OF RIGHT-VIEW

reacts calmly, there will be an effect on the way we act. As this process unfolds,
there is a movement towards increasingly more subtle forms of thought and action.
This process is also indicated by the ‘step-by-step discourse’ (anupubbi-kathd),
which is also indicative of the arising of right-view. I will discuss this later in this
chapter. For the moment, I wish to stress the relationship between certain actions
and the arising of right-view, and, in turn, the influence of right-view on certain
actions. It is a reciprocal process of action affecting thought, affecting action,
affecting thought, to ever more subtle actions and states of mind. This is not a
simple movement from ignorance to knowledge, but from attachment to non-
attachment. If our actions of body, speech and mind are unwholesome, wrong-
view arises (for example, that ‘actions do not have consequences’), which in turn
gives rise to other unwholesome courses of action, which gives rise to other wrong-
views (for example, that ‘there is a self’). If our actions of body, speech and mind
are wholesome, this gives rise to right-view (for example, that ‘actions have
consequences’), which in turn gives rise to other wholesome courses of action,
which give rise to other right-views (for example, ‘all that is subject to arising is
subject to cessation’).

The dasa kusala-kammapatha
Threefold cleansing by body (tividham kayena soceyyam)

Here, someone, abandoning the killing of living beings, abstains from
killing living beings; with rod and weapon laid aside, gentle and kindly,
he abides compassionate to all living beings.*®

Abandoning the taking of what is not given, he abstains from
taking what is not given; he does not take by way of theft the wealth
and property of others in village or forest.™

Abandoning misconduct in sensual pleasures, he abstains from
misconduct in sensual pleasures; he does not have intercourse with
women protected by mother, father, mother and father, brother, sister or
relatives, who have a husband, who are protected by law, or who are
garlanded in token of betrothal.’?

Fourfold cleansing by speech (catubbidham vacaya soceyyam)

Here someone, abandoning false speech, abstains from false speech;
when summoned to a court, orto a meeting, or to his relatives’ presence,
or to his guild, or to the royal family’s presence, and questioned as a
witness thus: ‘So, good man, tell what you know,” not knowing he says,
‘I'do not know,” or knowing he says, ‘I know’; not seeing, he says, ‘I do
not see,” or seeing, he says, ‘I see’; he does not in full awareness speak
falsehood for his own ends, or for another’s ends, or for the sake of some
trifling gain.>?
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Abandoning malicious speech, he abstains from malicious speech;
he does not repeat elsewhere what he has heard here in order to divide
[those people] from these, nor does he repeat to these people what he has
heard elsewhere in order to divide [these people] from those; thus he is
one who reunites those who are divided, a promoter of friendships, who
enjoys concord, rejoices in concord, delights in concord, a speaker of
words that promote concord.>

Abandoning harsh speech, he abstains from harsh speech; he
speaks such words as are gentle, pleasing to the ear, and loveable, as go
to the heart, are courteous, desired by many, and agreeable to many.”

Abandoning gossip, he abstains from gossip; he speaks at the right
time, speaks what is fact, speaks what is beneficial, speaks on the dhamma
and the discipline; at the right time he speaks such words as are worth
recording, reasonable, moderate and advantageous.*

Threefold cleansing by mind (tividham manasa soceyyam)

Here someone is not covetous; he does not covet the wealth and property
of others thus: ‘Oh may what belongs to another be mine!’”’

His mind is without ill will and he has intentions free from hate
thus: ‘May these beings be free from enmity, affliction and anxiety! May
they live happily!’*®

He has right-view, undistorted vision, thus: ‘There is what is given
and what is offered and what is sacrificed; there is fruit and result of
good and bad actions; there is this world and the other world; there is
mother and father; there are beings who are reborn spontaneously; there
are good and virtuous recluses and brahmins in the world who have
themselves realised by direct knowledge and declare this world and the
other world.”*

The opposite to these are the ten unwholesome courses of action (dasa akusala-
kammapatha).® There are a large number of occurrences in the Nikayas of the ten
wholesome and ten unwholesome courses of action, and to cite them all would
require considerable repetition. I have summarised them in Appendix 3. As I have
said, I think that these courses of action are, in part, suggestive of a movement
from the gross to the subtle. This is signified by a commentarial analysis of the
ten, which analyses them (in this case, the wholesome courses of action) according
to five categories. These categories are: ‘mental state’ (dhamma); ‘category’
(kotthasa); ‘object’ (@rammana); ‘feeling’ (vedana) and ‘root’ (mula, Ps 1 204).
Under mental state, the ten are further analysed in the following way: the first
seven of the dasa kusala-kammapatha are ‘abstinences’ (virati) and ‘volitions’
(cetand), and the final three are volitions only. According to ‘category’ the first
seven are ‘courses of action’ (kamma-pathd), the final three are both courses of
action and ‘roots’ (mila). Thus non-covetousness is the wholesome root of non-
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greed, non-ill will, of non-hate, and right-view is the wholesome root of non-
delusion (samma-ditthi amoho kusala-miila, Ps 1 205). Analysed according to
‘object’, each of the ten courses of action is said to have either ‘volitional formations’
(samkhara) or ‘beings’ (sarta) as object. In the case of right-view, it is said that it
has ‘volitional formations’ as object, according to the states of the three planes (of
existence).® As to ‘feeling’, all ten have either pleasant or neutral feelings. The
analysis as to ‘root’ is done according to an Abhidhamma analysis. According to
the commentary, right-view always has two roots, ‘non-greed’ (alobha) and ‘non-
hate’ (adosa, Ps 1205), and wrong-view has ‘greed’ (lobha) and ‘delusion’ (moha)
as roots (Ps 1 203).% All this suggests that actions of body and speech belong to
the same sphere of activity, while the actions of the mind are treated separately.
This is a quite natural distinction. Perhaps slightly more interesting is the prominent
role which is given to actions of the mind as roots and volitions of other actions.
The fact that view has such an influence on action is perhaps the reason that it has
such a forceful role in the process of rebirth, and it is this role that I would now
like to consider.

Action and thought as the cause of good and bad rebirths

The commentarial term ‘wrong-views with fixed consequences’ (niyatamiccha-
dirthi)® implies that certain views produce a fixed destiny for the holder; in this
case the term applies only to wrong-views. Certain passages in the Nikayas also
suggest that the type of view held strongly influences one’s future state. The dasa
kusala-kammapatha and the dasa akusala-kammaparha are often used to show
how a person achieves a good or bad rebirth. A passage at A I 31 states that there
is not one thing so likely to cause the ‘arising of unwholesome states [...] as
wrong-view’,* or if arisen, they will increase due to miccha-ditthi. The opposite
is then stated for samma-disthi: there is not one thing more likely to cause the
‘arising of wholesome states [...] as right-view’,% and if arisen they will increase
due to semma-ditrhi (A 1 31). The text continues that there is not one thing so
likely to cause an unhappy rebirth as wrong-view.* Through being ‘possessed of
wrong-view’ (miccha-ditthiya [...] samannagatd) one is reborn in hell. The text
then gives the opposite for right-view. There is not one thing so likely to cause a
rebirth in a happy destination as right-view.” Through being “possessed of right-
view’ (samma-ditthiya |...] samanndgata) one is reborn in heaven. We may be
slightly surprised that the text proposes such a powerful role for wrong and right-
views. What are the reasons for the important role of one’s view in shaping one’s
future state? This sutta, in its concluding remarks, suggests, by way of a simile,
Fhat wrong-view is ‘a seed of destructive nature’ (bijam [...] papakam, A 1 32)
that produces suffering. Whereas right-view is a ‘seed of happy nature’ (bijam
[...] bhaddakam, A T 32) which produces happiness. Hence, in one of wrong-
view, all ‘actions of body’ (kdya-kamma), ‘actions of speech’ (vaci-kamma), and
all ‘actions of mind’ (mano-kamma), all ‘intentions’ (cetanad), ‘aspirations’
(patthana), ‘resolves’ (panidhi), and all ‘volitional formations’ (samkhara),
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performed according to that view (yatha-ditthi), lead to what is ‘unpleasant,
distasteful, repulsive, unprofitable and to suffering’.%® This is due to the ‘destructive
view’ (dizthi [...] papika, A 132). In one of right-view, all actions of body, speech
and mind, all intentions, aspirations, resolves and all activities, performed according
to that view, lead to what is ‘pleasant, dear, delightful, profitable and to happiness’.®®
This is due to that ‘happy (constructive) view’ (ditthi [...] bhaddika, A 1 32).7°
The text appears to be suggesting that if one has wrong-view then all actions done
according to that view will be ‘unwholesome’ (akusala); if one has right-view
then all actions done according to that view will be ‘wholesome’ (kusala). This is
what is expressed in other suttas focusing upon the dasa kusala-kammapatha and
the dasa akusala-kammapatha.

Chapter 21 of the Angurtara-nikdya is called ‘The Body Born of Deeds’
(Karajakaya-vagga, A V 283). The Samsappaniya-pariyaya-sutta (A V 288-91)
of this vagga states a familiar Buddhist theme:

Monks, beings are responsible for their actions, heirs to their actions,
they have actions as their womb, actions as their kinsmen, actions as
their refuge. Whatever action they do, be it lovely or ugly, of that thing
they are the heirs.”

In order to illustrate unwholesome courses of action, the sutta, first, gives the
dasa akusala-kammapatha, beginning with the taking of life (A V 289). There is
a short passage after the first and last items adding that ‘he is contorted in body,
speech and mind’.”? Further, his ‘actions of body, speech and mind are distorted’,”
and his rebirth is also ‘distorted’.™ The view of nihilism (natthika-ditthi) is given
in full as an explanation of wrong-view.

Practising the dasa kusala-kammapathd, he is not contorted in body, speech and
mind.” Further, his actions of body, speech and mind are straight,” and his rebirth is
straight (uju gati ujiipapatti). This results in rebirth either in the ‘blissful heavens’
(sukha sagga, A V 290), or with khattiyas or brahmins. The view of affirmation
(atthika-ditthi) is given in full as an explanation of right-view (A 'V 290).”

Carol Anderson has discussed some of these passages containing the dasa
akusala-kammapatha and dasa kusala-kammaparha.”™ She gives the following
summary of what she thinks these two groups tell us about the nature of samma-
ditthi:

These passages that define right-view in terms of conduct and behaviour
reveal the efficacy of right-view [...] [T]his material indicates that views
lead to actions that determine one’s rebirth. At points, the canon seems
to define the holding of any view as a type of behaviour or action in
itself. Views are thus cast as central factors in the maintenance and
destruction of one’s continued existence in samsdra [ ...] The act of holding
either right or wrong-views is a type of action that can release one from
or further link one to the unending cycle of existence.”
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Anderson argues that sammad-ditthi, understood as liberating insight, ‘is related
to the broader conception of the efficacy of any view at all’.*® View has to do with
action. At certain stages of the path samma-ditthi shapes physical action and at
other stages it is concerned with acts of cognition.

I have argued that certain right-views are primarily concerned with the notion
that actions have consequences, that action and causality are important in the ethical
sphere. What we do matters, and what we think matters. Three views express this
idea: the view of affirmation (atthika-ditthi), the view that there is doing (kiriya-
ditthi), and the view of causality (hetu-disthi). I have attempted to show that, in the
Apannaka-sutta, right-view is not a form of belief requiring intellectual assent. In
an understanding of that type (which is proposed by Jayatilleke), samma is
synonymous with ‘true’. This conclusion is reached, possibly, by conflating the
notions of right-view and doctrine. Right-view is not correct doctrine, it is correct
knowledge of doctrine. The simile of the raft shows the correct attitude to have
towards the teaching and, to a large extent, samma-disthi does the same. It is right-
view because it goes beyond doubt and confusion. It is, in a certain way, a
confidence in the way one acts, both physically and mentally. Right-view is what
comes first by initiating a course of wholesome action and being the product of a
course of wholesome action. There is a dual role between the hindrances of craving
and ignorance. A similar point has been made by Sue Hamilton:

The reason ignorance is of primary concern is that it is the conditioning
factor of all consequential actions. In particular, it is because of ignorance
as to the nature of Reality that one persists in having desires and cravings,
not realising that they are the fuel of continuity in the cycle of rebirth.®

How do the ten wholesome and unwholesome courses of action fit into my
overall argument? Right-view should be understood as an ‘is’ and ‘ought’ statement.
It is not only a statement of fact, nor is its value based upon its utility. As I have
said, right-view sees things as they are and this is transformative. However, we
cannot learn Buddhist doctrines and then assume that we have achieved right-
view. In order to achieve right-view we must practise it. To merely hold to the
proposition ‘actions have consequences’ is not to have achieved right-view. In
relation to the ten wholesome courses of action, right-view understands that ‘actions
have consequences’, and this knowledge transforms the conduct of the person who
has achieved right-view. Indeed, in order to achieve this right-view, one’s behaviour
must be adapted in accordance with this insight, which the dasa kusala-
kammapatha in turn embody and lead to.

The distinction between different levels of right-view

At this point I wish to comment upon an important distinction occasionally made
in the Nikayas between different levels of right-view. There are three occurrences
of this distinction. The first is found in the Mahacattarisaka-sutta (M III 71-8).
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At M I 72 it is said that right-view is twofold (samma-ditthi dvayam). First, there
is the right-view affected by corruptions (sammd-ditthi sasava),” partaking of
merit (pufifiabhagiya), and ripening in attachment (upadhivepakka). Second, there
is the right-view which is noble (samma-ditthi ariya), corruptionless (andsava),
supramundane (lokuttard), and a factor of the path (maggariga). The former right-
view is the view of affirmation (atthika-ditthi). The latter view is described in
terms of ‘wisdom’ (pa#ifid), and this will be discussed below. The second occurrence
of this distinction is found in the Bhaddali-sutta (M 1 437-47). At M 1446 it is
said that, possessed of ten qualities, a bhikkhu is an ‘unsurpassed field of merit for
the world’ (anuttaram pufifiakkhettam lokassa). The ten are the usual eightfold
path plus right-knowledge and right-release. The first of these qualities is to possess
‘the right-view of one beyond training’ (asekha sammd-ditthi). In a similar fashion
the Samanamantika-sutta (M 11 22-9) at M II 29, has the same ten, beginning
with the asekha samma-ditthi.

The Papaficasidani, commenting on the Sammaditthi-sutta, makes a similar
distinction to that made in the Mahdacatiarisaka-sutta between the different levels
of right-view, though the commentary is more detailed. It first explains two
characteristics of the right-view that it is about to consider: this right-view is both
‘beautiful’ (sobhana) and ‘praiseworthy’ (passattha). This beautiful and
praiseworthy view, according to the text, can be either ‘mundane’ (lokiya) or ‘supra-
mundane’ (lokuttara). Mundane right-view can mean either the ‘knowledge that
kamma is one’s own’ (kammassakata-iiana), this knowledge being in conformity
with the (four) truths (saccanulomika-fiana), or it is ‘wisdom accompanied by the
corruptions’ (sasava paifa).?* The term ‘accompanied by corruptions’ (sasava) 1
take to imply anything with the potential to become an attachment. All kusala,
akusala and avyakata dhammas are sasava in the Abhidhamma. Something can
be wholesome, a kusala dhamma, but still be an object of attachment. It is an
important notion that I will consider in more detail in Chapter 5. The second type
of right-view, that which is lokuttara, is explained as ‘wisdom’ (panna), connected
with the noble paths and their fruits (ariya-magga-phala-sampayutta).* The
commentary, immediately after its description of lokiya and lokuttara samma-
dirthi, emphasises the point that different right-views are held by people at different
stages of the path. Consequently, the puthujjana can be one within and outside the
‘dispensation’ (sdsana). One outside the dispensation holds to the ‘view of self’
(atra-ditthi); thus, that person’s view does not accord with the truths. However, if
the person holds to the doctrine of kamma (kamma-vada) because he holds the
view that kamma is one’s own (kammassakata-ditthi), then he is of right-view in
this respect. The puthujjana within the dispensation holds views in accordance
with both principles (he does not hold a view of self, and holds the view that
kamma is one’s own).®* The sekha, the one in higher training, the person on one of
the four paths, holds ‘fixed right-view’ (niyata samma-ditthi); fixed because it
leads to the goal of nibbana. For the one beyond training (asekha), the text does
not explain clearly what view has been achieved, simply stating that this person
has asekho asekhava ‘the (view) beyond training’ (all references to Ps I 196).%
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After making these distinctions the commentary explains that the Sammaditthi-
sutta is concerned with a ‘supramundane wholesome right-view, which is fixe';i in
destiny and emancipating’.®’ This is the view of one who has confidence in the
‘ninefold supramundane dhamma’.* The view functions, with nibbana as its object
(nirodharammana, Ps 1 197), by understanding, in the case of the first right-view
in the Sammaditthi-sutta, i.e. the right-view that understands what is wholesome
and unwholesome (see below), that the ten unwholesome courses of action (dasa
akusala-kammapatha) are suffering, and that their roots (greed, hatred and delusion)
are the cause of suffering (Ps 1197). In summary, right-view is a contemplation of
suffering and its cessation. At the same time, if this does not amount to the same
thing, it is a practice aimed at the cessation of the unwholesome and the cultivation
of the wholesome.

One final discussion is found in the Vibhanga in which there is an explanation
of knowledge that kamma is one’s own (kammassakatd-fiana). This is to know
that there is what is given, what is offered and what is sacrificed, etc. through the
right-view of affirmation, the knowledge that ‘actions have consequences’. This is
then described as wisdom, giving the standard Abhidhamma explanation of wisdom
(abbreviated in the text as pafifia pajanand-pe—amoho dhammavicayo samma-
disthi). The text states that, except knowledge in conformity with the truths, all
knowledge that is with the asavas, all wisdom that is wholesome, is knowledge
that action is one’s own.* The text also explains ‘knowledge in conformity with
the truths’ (saccanulomika-fiana). This is the knowledge that each of the khandhas
is impermanent (ripam aniccanti va vedana-pe—saffia-pe—samkhard
—pe—vififianam aniccanti va).” In the Visuddhimagga, saccanulomika-fidna is the
last of nine knowledges described in Chapter 21 (Vism XXI 128-33). It is the
knowledge that precedes ‘change of lineage knowledge’ (which has nibbana as its
object, Vism XXII 1).

I'would suggest that in these two types of knowledge, knowledge that action is
one’s own (kammassakatd-fiana) and knowledge in conformity with the truths
(saccanulomika-fianam), we have a type of transitional knowledge, from action to
thought, from the gross to the subtle. Indeed, this is very much the transitional
knowledge between earlier and later stages of the path. Previous to the path of
stream-attainment, the Nikayas have already made the distinction between action
and states of mind which, although wholesome, still have a tendency to attachment.
Even a wholesome right-view is involved in the accumulation of good states, with
rebirth and merit. At a certain stage of the path the view that ‘actions have
consequences’ gives way to the right-view of the path, which the Theravadins

explain as a type of wisdom.

Right-view as parifia

The Mahdacattarisaka-sutta, after making the distinction between right-view
with corruptions and right-view without corruptions, explains the latter right-

view in terms of pafiria. This right-view is the following:
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And what, bhikkhus, is right-view that is noble, corruptionless, supra-
mundane, a factor of the path? The wisdom, the faculty of wisdom, the
power of wisdom, the investigation-of-states enlightenment factor, the
path factor of right-view in one whose mind is noble, whose mind is
corruptionless, who possesses the noble path and is developing the noble
path: this is right-view which is noble, corruptionless, supramundane, a
factor of the path.”

In the Abhidhamma, samma-ditthi is also explained as pafifa:

The wisdom which there is on that occasion is understanding, search,
research, searching the truth, discernment, discrimination, differentiation,
erudition, proficiency, subtlety, criticism, reflection, analysis, breadth,
sagacity, leading, insight, intelligence, incitement; the faculty of wisdom,
the power of wisdom, the sword of wisdom, the stronghold of wisdom,
the light of wisdom, the splendour of wisdom, the torch of wisdom, the
jewel of wisdom; the absence of delusion, searching the truth, right-view
— this is right-view.”?

The idea of ‘purification of view’ (dizthi-visuddhi), a term which I will discuss
in Chapter 4, is also explained in the same terms: ‘The phrase “now purification
of view” means that wisdom, understanding [...] right-view.”® Similarly, in the
expression that the dhamma is ‘well penetrated by view’,”* view is interpreted as
being equivalent to wisdom.” The Nettippakarana gives a number of terms which
it holds to be synonyms (vevacanam) of wisdom (pafifid@). This list of terms includes
right-view.® A separate list for synonyms of vijja again includes right-view.”’

Two points should be made. First, the early tradition understood right-view to
be a type of wisdom. It was understood to be a type of pafifia that did not merely
cease to be of use after the path of stream-attainment had been achieved. It appears
that the Theravada tradition certainly understood samma-ditthi as operating at
advanced stages of the path.®® Second, as I have argued, a course of action leads to
the refinement of thought, which in turn affects action. The craving for pleasures
of the senses has been calmed, but the craving for ideas has not. Right-view, having

held that actions have consequences, now focuses on the attachments of the mind.

PART TWO: VIEWS OF NOT-SELF

In the second part of Chapter 1 I considered a group of views which were views of
the self. These views denied the destructiveness of attachment. I would now like to
consider views that are the opposite to these. As I suggested in the Introduction, I
consider certain aspects of the notion of right-view problematic, because it is
necessary to avoid any view that can be held with attachment. Both the views of
uccheda and sassata-ditthi preclude the possibility of there being the ‘right-view of
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not-self’. However, there is right-view. In understanding what is classified as right-
view, the dilemma I explained in the Introduction will be seen in a new way. This
dilemma stated that there are two ways in which the notion of views can be understood,
the opposition understanding and the no-views understanding. In the second half of
this chapter I will state exactly what the content of the right-view that denies the self
is. It should be made clear however that any view about the nature of the self, as
either existing or not existing, is a wrong-view. Therefore, right-view is a view that
transcends attachment and craving to the very idea of a self,

The Sammaditthi-sutta

Some have argued that early Buddhist thought posits two causes of dukkha, craving
and ignorance, which need respectively the cultivation of calm and insight to be
overcome.” The Sammaditthi-sutta suggests not so much that craving and ignorance
are different hindrances, different corruptions on the Buddhist path requiring
different methods (different paths) to overcome them, but that action and thought,
craving and ignorance are inseparable aspects of dukkha. To overcome dukkha,
calm and insight (action and thought) are needed, and the notion of right-view
accomplishes this. To have knowledge of the four truths and dependent-origination
produces a transformation of actions, just as the knowledge that ‘actions have
consequences’ did: one’s attitude to the world is no longer based on craving, but
on the cessation of craving. Seeing the true nature of things has a transformative
effect. Wrong-views are primarily based upon greed. Things are not seen as they
are and this produces an unwholesome effect. On the other hand, right-view entails
a knowledge of dukkha and its cessation and it is this that the Sammaditthi-sutta
describes.

The Sammaditthi-sutta gives 16 right-views. All of them, except the first view
on kusala and akusala, follow the same format. In fact, they could all be interpreted
as following the first view, and this could be understood as a concise summary of
Buddhism: what is unwholesome and what is its cause? What is wholesome and
what is its cause? Right-view constitutes the answer to this question in the form of
the four truths and dependent-origination.

The 16 right-views from the Sammaditthi-sutta

(1)When, friends, a noble disciple understands the unwholesome and the
root of the unwholesome, the wholesome and the root of the wholesome,
in that way he is one of right-view.'®

When, friends, a noble disciple understands:

(2) nutriment, the origin of nutriment, the cessation of nutriment, and the
way to the cessation of nutriment, in that way he is one of right-view,
(3) suffering, the origin of suffering, the cessation of suffering, and the
way to the cessation of suffering, in that way he is one of right-view,
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(4) ageing and death, the origin of ageing and death, the cessation of
ageing and death, and the way to the cessation of ageing and death, in
that way he is one of right-view,
(5) birth, the origin of birth, the cessation of birth, and the way to the
cessation of birth, in that way he is one of right-view,
(6) being, the origin of being, the cessation of being, and the way to the
cessation of being, in that way he is one of right-view,
(7) attachment, the origin of attachment, the cessation of attachment,
and the way to the cessation of attachment, in that way he is one of right-
view,
(8) craving, the origin of craving, the cessation of craving, and the way to
the cessation of craving, in that way he is one of right-view,
(9) feeling, the origin of feeling, the cessation of feeling, and the way to
the cessation of feeling, in that way he is one of right-view,
(10) contact, the origin of contact, the cessation of contact, and the way
to the cessation of contact, in that way he is one of right-view,
(11) the sixfold base, the origin of the sixfold base, the cessation of the
sixfold base, and the way to the cessation of the sixfold base, in that way
he is one of right-view,
(12) name and form, the origin of name and form, the cessation of name
and form, and the way to the cessation of name and form, in that way he
is one of right-view,
(13) consciousness, the origin of consciousness, the cessation of
consciousness, and the way to the cessation of consciousness, in that way
he is one of right-view,
(14) volitional formations, the origin of volitional formations, the cessation
of volitional formations, and the way to the cessation of volitional
formations, in that way he is one of right-view,
(15) ignorance, the origin of ignorance, the cessation of ignorance, and
the way to the cessation of ignorance, in that way he is one of right-view,
(16) the corruptions, the origin of the corruptions, the cessation of the
corruptions, and the way to the cessation of the corruptions.

In that way he is one of right-view, whose view is straight, who has
perfect confidence in the dhamma and who has arrived at this true
dhamma."®

First, to have right-view, one understands the ‘unwholesome’ (akusala) and its
‘root’ (miila), and the ‘wholesome’ (kusala) and its root. The first view entails
understanding that the unwholesome is the ten unwholesome courses of action.'”
It entails understanding that the roots of these courses of action are greed, hatred
and delusion.'®? Further, right-view entails an understanding of what is wholesome,
which is the ten wholesome courses of action.'® It entails understanding that the
three roots of the wholesome are non-greed, non-hatred and non-delusion.'* With
an understanding of the unwholesome and its roots, and the wholesome and its
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roots, the bhikkhu is said to have abandoned three anusayas, those of ‘lust’,
.‘aversion’ and the ‘view and conceit “I am™’.!® The destruction of the three anusayas
is the outcome of the attainment of all the samma-ditthi in the sutta.

All the other views entail an understanding of things according to the four truths
and dependent-origination. Each view understands the dependent nature of all things
and the path to the eradication of dukkha. As may be expected, the understanding of
samma-ditthi as the four truths is found elsewhere.'”” The four truths are being treated
in the Sammaditthi-sutta together with the notion of dependent-origination in order
to show how they are part of the process of cultivating what is wholesome. At an
earlier stage of the path, what is wholesome is the view that ‘actions have
consequences’ and this constitutes samma-ditthi. At a later stage of the path the
focus is on the more subtle cravings and attachments of the mind, and the four
truths, as samma-ditthi, are the wholesome outlook of the bhikkhu. The four truths
appear to be part of a group of practices that aim for the purification of actions
(kamma) of body, speech and mind. I have already considered the ten wholesome
and unwholesome courses of action. I would like to consider a group of practices
which appear to express a similar understanding of purifying body, speech and mind
but might perhaps aim at the eradication of more subtle hindrances. ’

The Sapagiya-sutta (A 11 194-6) outlines ‘four factors of exertion for utter
purification’'® which are said to lead to nibbana. These are the ‘factor for the
purification of virtue’,'® the ‘factor for the purification of mind’,"° the ‘factor for
the purification of view”,!"" and the “factor for the purification of release’.!”?

To achieve the purification of virtue the bhikkhu is virtuous (silava) and practises
the precepts (patimokkha-samvara-samvuto, A 11 195) and this is called
‘purification of virtue’ (sila-parisuddhi). The resolve and exertion to bring about
this purification is called ‘a factor of exertion for the utter purification of virtue’."?
The ‘purification of mind’ (citta-parisuddhi) is the practice of the four jhanas.
The resolve and exertion to bring these about is called ‘a factor of exertion for the
utter purification of thought’.'"* The formula for the ‘factor of exertion for the
purification of views’'> will be given in full:

And .what [...] is the factor of exertion for the utter purification of view?
In th1§ case [...] a bhikkhu comes to understand as it really is: ‘This is
suffering. This is the arising of suffering. This is the cessation of suffering.

This is the way leading to the cessation of suffering.’” This is called ‘utter
purification of view’.!"®

A This is the first part of the formula showing the purification of views itself.
The second half, which I have abbreviated for the first two items, is given in full

now and is repeated for each of the four items, with the appropriate changing of
terms. This shows the ‘factor of exertion’:

(the resolve): I will bring to perfection such a purification of view [and
of virtue, mind, release] if it be incomplete, and if complete T will
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supplement it here by wisdom. The desire to do, the effort, exertion,
endeavour, persistence, mindfulness and attention applied thereto is called
‘a factor of exertion for the utter purification of view [and of virtue,
mind, release]’.'”

The ‘purification of release’ (vimutti-parisuddhi) is to be possessed by the very
factor of exertion for the purification of virtue, mind and views."® The resolve and
exertion to bring this about is ‘a factor of exertion for the utter purification of
release’." Tt seems clear from the context of the ‘purification of view’ that the
four truths, as samma-ditthi, are the cultivation of insight into the nature of things,
combined with the purification of action. Such lists of items, be they the ten
wholesome courses of action, or these factors of purification, suggest how right-
view is realised and then functions with other factors of the path. The clearest
understanding of this is found in the Mahdcattarisaka-sutta (M III 71-8), which 1
will discuss below. For the moment I wish to consider the way in which right-view
is practised and, if understood as a proposition, should be understood as proposing
a course of action.

I do not think that the four truths, as samma-ditthi, are intended to assert a
proposition in purely cognitive terms. In an interesting discussion, Carol Anderson
has considered a related issue. She states that, in studies of Buddhism, thought has
been separated from action, and this has tended to distort our ideas of Buddhism.
She argues that:

The challenge [...] is to begin to put these categories of human experience
back together; first, in order to highlight thinking and feeling with respect
to the four noble truths, we should retain the categories of proposition
and symbol in order to avoid conflating these two kinds of experience,
and second, place both into a context of acting. This is [...] what the
category of sammadithi requires.'”’

Anderson claims that to understand the notion of samma-ditthi, the ideas of
symbol and thought (in her terms, the evocative and the rational), must not be
separated.'” It is when the four noble truths are explained as samma-ditthi that,
according to her, the Theravada canon is suggesting this very specific aspect of
the four truths. They are neither doctrinal proposition nor symbol but a trans-
formative liberating insight.'”? In this understanding, the tendency to explain
samma-ditthi as ‘belief in’ or ‘holding to” a correct proposition is less pronounced.
The tendency to explain samma-ditthi in such a way has led to some misunder-
standing of what samma-ditthi is. A correct understanding of right-view is reflected
by Buddhaghosa and his comments on how right-view functions:

When a meditator is progressing towards the penetration of the four truths,
his eye of understanding with nibbana as its object eliminates the inherent
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tendency of avijja, and that is samma-ditthi. It has right seeing as its
characteristic. Its function is to reveal elements. It is manifested as the
abolition of the darkness of avijja.'?

Itisin this way that the right-views in the Sammaditthi-sutta are to be understood.
They are neither correct views in opposition to other views, nor the eradication of
all views, but a form of insight which transcends all views.

Dependent-origination and the Sammaditthi-sutta

This is the first part of the process described in the surta: right-view is knowledge
of the four truths. The second explanation of right-view is that it is knowledge of
dependent-origination. Of the sixteen views, twelve right-views entail seeing each
factor of dependent-origination: its rise and fall. Other occurrences of this are
found in the Nikayas. We have already met a miccha-ditthi from the
Mahataphasankhaya-sutta (M 1256-71), attributed to Sati, which stated that: ‘As
I understand the dhamma taught by the Blessed One, it is this same consciousness
that runs and wanders through the round of rebirths, not another’.'?* The sutta, as
we might expect, shows the Buddha arguing that consciousness is dependently-
arisen: without a condition there is no origination of consciousness.'” The right-
view that expresses this is the following:

Bhikkhus, has it been well seen by you as it actually is with proper wisdom
thus: “This has come to be?’ [...] Bhikkhus, has it been well seen by you
as it actually is with proper wisdom thus: ‘Its origination occurs with
this as nutriment?’ [...] Bhikkhus, has it been well seen by you as it actually
is with proper wisdom thus: ‘With the cessation of that nutriment, what
has come to be is subject to cessation?’'?

The sutta then describes this disthi as ‘purified and bright’.' It is advised that
this view should not be cherished or treated as a possession for, the text explains,
the dhamma is similar to a raft, for the purpose of crossing over, it is not for the
purpose of grasping.'”® In a similar way, in the Aggivacchagotta-sutta (M 1483
90), Vacchagotta asks the Buddha if he holds any ‘speculative view’.'” The Buddha
replies that he has put away that type of view.'*® He, the Tathagata, has seen (dittha)
each of the khandhas, their origin and their cessation.'®' The correct way of seeing,
sammad-ditthi, is to see the conditioned nature of phenomena. That the Buddha is
said to have seen (diftha) is a play on words, implying that samma-ditthi is not a

“ditthi, but a way of seeing.

In the Kimditthika-sutta (A V 185-90) is found a right-view expressed by
Anathapindika in opposition to the ten avyakata (A V 186). Each of the avyakata
are given individually as views held by a group of paribbajakas. The samma-
ditthi given in opposition to them is the following:
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Whatever has become, is put together, is thought out, is dependent on
something else, that is impermanent. What is impermanent, that is dukkha,
what is dukkha: “This is not mine, this I am not, this is not my self”."*?

In the sutta, the view is given in the same fashion as the evaluation of each of
the avyakata (A 'V 187). Just as each of those views ‘has become, is put together
[...] is dukkha’, right-view is the knowledge that ‘whatever has become, is put
together [...] is dukkha’ and that is not-self. This insight is right-view. '** Right-
view entails seeing the unwholesome process and, in so doing, stopping that process.
It entails seeing dependent-origination and realising that attachment to what is
conditioned leads to dukkha. By achieving right-view the process is broken for
one is no longer attached to what is conditioned. Right-view has the opposite
effect to wrong-view, it leads to the cessation of dukkha. Since dependent-
origination has been seen, as it really is, with insight, i.e. right-view, one’s actions
are no longer founded on not seeing. Actions no longer lead to dukkha but to the
cessation of dukkha.

I would now like to look at an important explanation of right-view as dependent-
origination, keeping in mind the underlying focus which the Sammaditthi-sutta
has suggested: right-view is expressive of action leading to the cessation of dukkha.
The Kaccayanagotta-sutta (S 11 16-17), in the Samyutta-nikaya, has received much
attention from scholars. This is due, in no small part, for having been, arguably,
one of the Nikaya surtas cited by Nagarjuna.'* The sutta begins with Kaccayana
asking the Buddha, ‘Venerable, we hear the phrase “right-view, right-view”. Now
how far is there right-view?’.'> The Buddha replies by describing what samma-
ditthi is not. It is not a view ‘based on’ (nissita) ‘existence’ or ‘non-existence’
(atthita or natthita). These two terms, which the commentary glosses as sassata
and uccheda (Spk 11 32), signify that right-view avoids these two extremes.'*® The
phrase was noted above from the Paparicasiidant that the straight view does not
deviate to either extreme. In this sutta it is explained that it is by ‘seeing’ (passati)
with ‘right wisdom’ (sammapariiiaya) the uprising and passing away of the world
‘as it really is’ (yathabhiita) that the question of existence or non-existence is
dispelled. Then there is a description of the way in which views are usualily formed
and an explanation of right-view:

This world, Kaccayana, is for the most part shackled by engagement,
attachment and adherence (upayupadanabhinivesavinibandho). But this
one [with right-view] does not become engaged and attached through
that engagement and attachment, mental basis, adherence, underlying
tendency; he does not take his stand about ‘my self’. He has no perplexity
or doubt that what arises is only suffering arising, that what ceases is
only suffering ceasing. His knowledge about this is independent of others.
It is in this way, Kaccayana, that there is right-view."”’

There is a personal knowledge of suffering and its cessation, of the arising and
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cessation of dhammas. The holder of this view is said to be without ‘perplexity’
(vicikicchati) or ‘doubt’ (kankhati). The view itself is free from the ‘extremes’
(anto), of holding that ‘everything exists’ (sabbam atthi ti) or ‘nothing exists’
(sabbam n’ atth ti). The Tathagata approaches neither, and teaches the doctrine
by the middle, or in the middle."* The Buddha’s middle-way, the dhamma, or
right-view, is to understand paticca-samuppada in its anuloma and patiloma cycles,
in forward and reverse. The former is akusala, the latter kusala. The significance
of the akusala and kusala cycles of paticca-samuppada and the role of samma-
difthiin the practice of the Buddhist path has been noted by Gethin,' who suggests
that paticca-samuppada appears to have been the understanding of the middle-
way by the Buddhist tradition, and this includes Nagarjuna who, as I suggested
above, is likely to have been familiar with the nidana-samyutta.'® The middle-
way, understood as knowledge of dependent-origination, describes the development
of the Buddhist path. In its negative cycle paticca-samuppada is understood as
beginning with avijja — ‘dependent upon ignorance arise volitional formations’,
etc. This is the anuloma sequence. The positive cycle begins with the cessation of
avijja— ‘from the utter fading away of ignorance, there is the ceasing of volitional
formations’ etc., ‘with the ceasing of birth there is the ceasing of old age and
grief, lamentation, suffering and despair’. This is the patiloma sequence. According
to Gethin, there is a resemblance between the anuloma sequence of paticca-
samuppada and the path beginning with miccha-disthi, and the patiloma sequence
of paticca-samuppada and the path beginning with samma-ditthi.' The point is
that apprehending this process leads to wholesome action. The significance of
right-view is that it sees things without craving and attachment. This in itself is
transformative.

Jayatilleke, in commenting upon the nature of the middle-way, cites a passage
found at M 1 15. According to this passage, the middle-way (majjhima patipada)
is ‘true’ in the sense that it makes for knowledge (fiana-karani).'"> There appears
to be something about seeing reality which is soteriological in nature. In the
Sammaditthi-sutta each factor of paticca-samuppada is seen, its nature known, its
cessation understood, and the way to its cessation, the noble eightfold path,
beginning with right-view itself, realised. This, to a large extent, is how the Nikayas
describe the notion of samma-dirthi.

The right-view of stream-attainment

I would now like to consider a concise explanation of right-view which reflects, I
think, the same method as the Sammaditthi-sutta. If we read the texts that contain

- the stories of the Buddha’s awakening, we find that, during the three watches of

the night he perceived paticca-samuppada in forward and reverse order.' It is the
realisation of this same process which establishes one as a ‘stream-attainer’
(sotdpanna). The stream-attainer is the first of four ‘noble-persons’ (ariya-puggala)
of the Pali canon, along with the once-returners, never-returners and Arahants.
The stream-attainer is one who is assured of awakening within a maximum of
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seven rebirths." The texts give the following realisation as the samma-ditthi that
establishes one on the path of stream-attainment:

All that is subject to arising is subject to cessation.'*

This realisation, in this case that of Upali, is said by the text to be the arising of
the “vision of the dhamma’ (dhamma-cakkhu), which may be understood as the
achievement of the path of stream-attainment. This samma-disthi appears as part
of a standard formula and is found a number of times in the Nikayas. This is the
formulation of the ‘step-by-step discourse’ (anupubbi-katha). I will give the passage
in full, as it gives some context to what actually occurs when one attains samma-
ditthi:

Then the Blessed One gave the householder Upali instruction step-by-
step, that is, talk on giving, talk on virtue, talk on the heavens; he
explained the danger, degradation, and defilement in sensual pleasures
and the blessing of renunciation. When he knew that the householder
Upali’s mind was ready, receptive, free from hindrances, elated, and
confident, he expounded to him the teaching special to the Buddhas:
suffering, its arising, its cessation, and the path. Just as a clean cloth
with all marks removed would take dye evenly, so too, while the house-
holder Upali sat there, the spotless immaculate vision of the dhamma
arose in him: ‘All that is subject to arising is subject to cessation.” Then
the householder Upali saw the dhamma, attained the dhamma,
understood the dhamma, fathomed the dhamma; he crossed beyond
doubt, did away with perplexity, gained intrepidity, and became
independent in the teacher’s dispensation.'*

I have already suggested that the Buddhist path develops from the cultivation
of actions of body, speech and mind. This was reflected in the ten wholesome
courses of action. In these actions there was a cultivation of physical and mental
acts, culminating in the realisation of samma-ditthi. In a similar way, the step-
by-step discourse progresses from instruction on giving and virtue to its
culmination in the realisation of dependent-origination. In this instruction there
is a very strong resemblance to the different types of right-view which, T am
suggesting, are part of the Buddhist path. Right-view is at first the view that
‘actions have consequences’. This affects the actions of the person who holds
the view, and the actions in turn affect the mind of the person performing these
actions. This, in turn, leads to the realisation of dependent-origination. With the
achievement of this view, one no longer grasps or craves any view whatsoever.
This is the right-view of the path which goes beyond attachment. It is the view
which transcends all views.
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The achievement of right-view

I would like to consider some related issues concerning the arising of right-view.
How does one achieve or come to hold right-view? I have already partly answered
this question in my discussion of the ten wholesome courses of action. The right-
view that ‘actions have consequences’ occurs after a course of action and this is
related to another understanding of the arising of right-view. As was the case with
the ten wholesome courses of action, right-view occurs at a particular moment
and after a specified practice: the Buddha gives a step-by-step discourse to a certain
individual, then, knowing that the mind of his listener is receptive, he gives the
teaching special to the Buddha: suffering, its arising, its cessation and the path.
One may note two things from this. First, the mind of the listener is receptive. In
a way, the Buddha’s initial instruction eases the listener’s mind and makes it calm.
One is reminded of the state that is achieved in the fourth jhdna, a state described
as having neither pain-nor-pleasure but ‘purity of mindfulness due to equanimity’
(upekkha-sati-parisuddhi, M 1 347, passim)." It is from this state, of course, that
the Buddha is said to have achieved nirvana."*® It may be worth considering, then,
that the attainment of right-view is also achieved in a state of calm and mindful
investigation, as suggested by the passages cited above. Jayatilleke has explained
that the gaining of knowledge in early Buddhism is realised in states of mind
characteristic of the fourth jhana. He states that since the mind is ‘clear and
cleansed’ (parisuddhe pariyoddte, D 176) in these states ‘it was possible to have
a clearer insight into the nature of things by means of this knowledge than by
normal perception’.'* He has also suggested that one of the basic features of the
treatment of knowledge found in the Nikayas is that knowledge is not a static
proposition but must be experienced. He suggests that something like a proposition
can only be accepted as true when there is ‘personal knowledge’ of it (attand va
janeyyatha, A 11 191)."% This knowledge is based upon a direct vision or ‘seeing’.’
Knowledge, he argues, can be equated with an informative kind of knowledge,
valued in the middle to late Upanisads.'* This experiential conception of knowledge
points to ‘knowing and seeing’ (jandati passatiy, being valued together in the
Nikayas. The Buddha is one who knows and sees (tam aham janami passami ti, M
1329).'%3 This leads Jayatilleke to conclude that, for the early Buddhist tradition, it
was important that its doctrines be ‘seen’.'™ This seeing, he argues, implies not
only the cultivation of knowledge, but its cultivation in tandem with ‘mental
cultivation’ (bhavana).'” For Jayatilleke, there is an emphasis upon the experiential
setting of knowledge, primarily the experiencing of the jhanas, in order to cultivate
knowledge and vision. Knowledge is the product of ‘right mental concentration’
(samma-samadhi)."® This is the context of the gaining of samma-ditthi. It does

" much to dispel the idea that the achievement of right-view is the adoption of a

correct doctrine in opposition to an incorrect doctrine. To achieve right-view one
must behave in a way that reflects the truth of suffering and its cessation.

In the Nikayas we find a short statement which suggests that right-view is
gained in two ways. This first passage is from the Mahavedalla-sutta (M 1292-8):
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Friend, how many conditions are there for the arising of right-view?
Friend, there are two conditions for the arising of right-view: the voice of
another and appropriate bringing to mind.'”’

If we examine the passage stating how right-view is achieved in the listeners’
receptive minds mentioned above, we could conclude that a person needs another’s
help, and to be in an attentive frame of mind. This is similar to this formula, which
has caused some debate in recent years (to which I shall return in a moment). The
other occurrence of this passage is at A 1 87, the only difference being that the
same two conditions are said to also cause wrong-view.'® In the
Patisambhidamagga ‘inappropriate bringing to mind’ and ‘the voice of another’
are explained as two of eight “bases for view’ (ditthitthanam).'”

The only other information in the Nikayas as to the meaning of these statements
is appended to the statement in the Mahavedalla-sutta. Immediately following the
statement about how many conditions there are for the arising of right-view it is
said that right-view is assisted by five factors when right-view has deliverance of
mind for its fruit and benefit, and deliverance by wisdom for its fruit and benefit.'®
These five are the assistance of virtue (silanuggahita), learning (sutanuggahita),
discussion (sakacchanuggahitd), serenity (samathanuggahita), and insight
(vipassananuggahita, M1294). The relevance of these factors in the achievement
of the right-view of the path is uncertain. I say this partly because of the commen-
tarial explanation of the Mahavedalla passage. In this commentary we find the
following descriptions of right-view. In the case of the statement that there are
two causes for the arising of right-view, it states that this is ‘the right-view of
insight’ (vipassana-sammd-ditthi) and the ‘right-view of the path’ (magga-samma-
ditthi) and for the right-view assisted by five factors states that this is the ‘right-
view of the path of Arahantship’ (arahatta-magga-samma-ditthi, Ps 11 346). This
suggests that, according to the tradition, the passage is referring to different levels
of right-view. What seems clear, however, is that as aspects of the path, the five
factors (especially learning, discussion and serenity), would appear to support the
former statement that right-view is gained by the voice of another and appropriate
bringing to mind (parato ghosa and yoniso manasikara). All these passages suggest
that right-view is achieved in a specific state of mind: one assisted by virtue, calm
and serenity.

There is also some analysis as to what is implied by parato ghosa and yoniso
manasikara in the Petakopadesa and Nettippakarana. The Petakopadesa, in fact,
begins with a discussion of this issue.'® It explains parato ghosa as any teaching,
advice. instruction or talk about or in conformity with the four truths.'? For yoniso
manasikdra'® the Petakopadesa states that it is any ‘reflection’, or ‘appropriate
bringing to mind’ of the dhamma, which of course can be the four truths, or
presumably any one of the right-views.'® It is clear that parato ghosa and yoniso
manasikara interact to bring about right-view.'** This seems rather what we would
expect since one would reflect on what has been taught.

The debate about these two factors that cause the arising of samma-ditthi has
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focused upon the term parato ghosa. In Woodward’s translation of the Ariguttara-
nikaya,' at A 1 87, parato ghosa is given as ‘a voice from another (world)’.
Woodward states that he takes it as meaning ‘clairaudience from another (world)’.
The reasons he gives are that if ordinary speech were meant, the phrase vaca or
vaci would have been used, instead of the unusual form ghosa. In a similar way, if
another person were implied, why is the term parato used, when in the context of
a person it would be more normal to use a term such as afifiassa or afifiatarassa?'”
These are unusual forms, but it is an unusual formula. More recently, Peter
Masefield has considered this issue. In a discussion of these passages, he has
focused upon parato ghosa arguing that the texts maintain that the gaining of
‘noble right-view’ is through the mediation of the Buddha and his immediate
disciples, the suggestion being that right-view is religious truth which is ‘revealed’
in sound.'®® The ‘voice of another’ (parato ghosa), according to Masefield, is a
‘sound from the Beyond’.'® The tradition itself does not appear to understand
parato ghosa in this way. Indeed, as Rupert Gethin has pointed out, Masefield’s
conclusions are based on one commentarial passage which he translates wrongly.””®
The commentaries explain parato ghosa as sappayadhammasavana ‘hearing of
beneficial dhamma’, which does not preclude that it is, in a sense, ‘from another
world’, but one would imagine that the commentary would state this if it understood
the expression in such a way. Gethin suggests that the sound of the dhamma is, in
a sense, ‘the sound from beyond’ """ because the dhamma is wholly other; its sound,
to borrow a familiar Buddhist phrase, is in the world but not of the world, in many
respects, the voice of the other.

A consideration of this issue supports my main point, that right-view is realised
after a long course of action and the cultivation of the mind. One of the conditions
for the arising of right-view is ‘appropriate bringing to mind’. The arising of right-
view may not only require hearing ‘the voice of another’ but considering it
appropriately after a period of contemplation. This discussion has highlighted
that the early tradition held that the arising of insight into the conditioned nature
of dhammas (the achievement of right-view) is an occurrence of profound
importance which happens after the transformation of action. The nature of this
insight will be considered in more detail in Chapter 4. At this point I wish to stress
two things. First, that the cultivation of right-view begins with the purification of
body, speech and mind and leads to the realisation of insight, an insight that cannot
be separated from the transformation of action. Second, right-view is realised ina
state of calm and contemplation. Whether we are considering the realisation of
the view that ‘actions have consequences’, or the view that ‘all that is subject to
arising is subject to cessation’, these views are based upon a specific course of

" action and are the product of a particular state of mind.

The Mahacattarisaka-sutta: right-view comes first

We know from the eightfold path that right-view comes first (samma-ditthi
pubbargamd) and I would now like to consider the unfolding of the Buddhist path
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beginning with right-view. In the Mahdcattarisaka-sutta (M 111 71-8), we find an
exposition of noble right-concentration (ariya samma-samadhi), together with its
supports and equipment (sa-upanisa sa-parikkhara). The text explains that by
‘supports and equipment’ it means the seven path factors of right-view, intention,
speech, action, livelihood, effort and mindfulness. The ‘unification of mind’
(cittassa ekaggatd) equipped with these seven factors ‘is called noble right-
concentration with its supports and equipment’ (ariyo samma-samadhi sa-upaniso
iti pi, sa-parikkharo iti pi, M TI1 71). The sutta contains a description of right-
view which is of a different nature from those that have been discussed so far, for,
to a greater or lesser extent, those views have been concerned with some aspect of
Buddhist doctrine. However, what we find in the Mahdacattarisaka-sutta is right-
view functioning as a precursor and evaluator of the other path factors. Right-
view understands five factors of the path in the following way:

Therein, right-view comes first. And how does right-view come first?

— One understands wrong-view as wrong-view and right-view as right-
view: this is one’s right-view

— One understands wrong-intention as wrong-intention and one
understands right-intention as right-intention (M 111 72)

— One understands wrong-speech as wrong-speech and one under-
stands right-speech as right-speech (M 111 73)

— One understands wrong-action as wrong-action and one understands
right-action as right-action (M III 74)

— One understands wrong-livelihood as wrong-livelihood and one
understands right-livelihood as right-livelihood : this is one’s right-view
(M III 75)."

Following the sections detailing the various types of views, intentions, speech,
action and livelihood'” the sutta gives an analysis of how two other factors, right-
effort and right-mindfulness, work together with right-view. With right-view having
understood each factor as wrong or right, there is then an effort to abandon wrong-
view (M III 72), wrong-intention (M III 73), wrong-speech (M 111 74), wrong-action
(M III 75) and wrong-livelihood (M III 75), and to enter upon right-view, right-
intention, right-speech, right-action and right-livelihood; this is right-effort.
Mindfully, wrong-view, intention, speech, action and livelihood are abandoned
and right-view, intention, speech, action and livelihood are entered upon and abided
in; this is right-mindfulness. ‘Thus these three states run and circle around right-
view [intention, speech, action and livelihood] that is right-view, right-effort and
right-mindfulness.” ™

Right-view is clearly important in these passages. There is the statement that
right-view comes first. According to the Paparicasiidant, the right-view that comes
first is of two kinds. There is the right-view of insight (vipassand-samma-ditthi)
and the right-view of the path (magga-samma-ditthi, Ps I11 131 )." The commentary
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explains the function of these right-views: vipassand-samma-ditthi investigates
the volitional formations as impermanent, unsatisfactory, and not-self," whereas
magga-samma-ditthi effects or completes the examination of the volitional
formations and uproots the defilements.””” The commentary gives further
information on these views. The right-view that comes first, as the sutta stated,
understands wrong-view as wrong-view. By this the commentary holds that right-
view, presumably vipassand-samma-dirthi, understands the three characteristics
of wrong-view, that it is impermanent, unsatisfactory and not-self.”” Right-view
‘clears away confusion’ (asammoha).'” It comes first and discriminates between
what is and is not the path. The commentary suggests that vipassand-samma-
ditthi is the precursor of the lokuttara-samma-ditthi, which, together with right-
effort and right-mindfulness ‘run and circle around right-view’ (Ps III 132), the
latter right-view being the right-view without dsavas, namely wisdom.'® Similar
ideas are found elsewhere. For example, the phrase ‘the right-view running out in
front’ (samma-ditthi-purejavam S 133), which is interpreted as the right-view of
insight contemplating the volitional formations. '*

Rupert Gethin has noted that the Mahacattarisaka-sutta falls into three sections,
each opening by saying that right-view comes first, then explaining how this is the
case.'"™ I have already considered the first case. Right-view comes first by
understanding wrong-view, intention, speech, action and livelihood as wrong, and
their opposites as right. The second explanation of how right-view comes first is
that in one of right-view, right-intention, right-speech, right-action, right-livelihood,
right-effort, right-mindfulness, right-concentration, right-knowledge and right-
release come into being (M I1I 75-6). The sutta is referring to a right-view that is
not merely lokiya but the lokuttara-samma-ditthi. The holder or practitioner of
right-view is the one in ‘higher training’ (sekho, M I11 77), who, to follow Gethin’s
reading, begins to bring about all ten factors of the path.'s* The final reason that
right-view comes first is that, in one of right-view, wrong-view is abandoned and
along with wrong-view are also abandoned the akusala dhammas that have wrong-
view as their condition. Also, the kusala dhammas that have right-view as their
condition are developed.'® The rest of the path unfolds and is cultivated in a similar
fashion. Hence, the ten negative factors are abandoned and along with them the
unwholesome dhammas that they caused, while the ten positive factors beginning
with right-view are adopted and the wholesome dhammas are cultivated.

In these three explanations of the ways in which right-view comes first it is
clear that right-view has a major influence on the other factors of the path. This
further supports the emphasis which the Nikayas give to the influence of thought
on action and of action on thought. The achievement of right-view is not to be
realised by adopting a particular view or opinion, but by acting in a certain way. It
is the behaviour of a person that demonstrates the achievement of right-view. It is
for this reason that right-view comes first.

One further distinction I would like to add to this discussion is the understanding
of right-view as an ‘equipment’ (parikkhara), in the sense of the instrument for
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the arising of the other factors of the path. As I understand the passage from the
Petakopadesa which considers right-view in this way, samma-ditthi is the
instrument for the arising of any wisdom, with right-view as the cause of right-
intention.'® This right-view, as an equipment on the path, understands
conditionality.'®

I can now begin to make some suggestions about certain aspects of the nature
of right-view. To begin with, in his discussion of the Mahacattarisaka-sutta, Rupert
Gethin has made the following comments:

The Mahacatiarisaka-sutta is an exposition of the processes involved in
the passing from wrong-view, etc. to right-view, etc. that is ordinary and
skilful, and from here to right-view, etc. that is ariya and without asavas;
and from here to the full development of right-view, etc. Throughout it is
emphasised that right-view leads the way. Thus right-view comes first
not just as the preliminary stage in spiritual practice, not just as the
preparation or basis for higher stages, rather it comes first at al} stages of
spiritual practice. The treatment of the factors as consecutive steps takes
on the character not so much of a map showing the stages of spiritual
practice, as of a working model illustrating the operation of spiritual
practice at whatever stage.'’

These comments suggest that the conception of the path as given in the
Mahacartarisaka-sutta has important implications for our understanding of the
notion of samma and micchd-dithi at other stages of the path, not just for the
sekho, asekho and Arahant. Steven Collins has observed that a type of view (or
wisdom) that admits of ‘differences of degree’ cannot be a simple knowledge that
something is a certain way.’®® This is clearly true when samma-ditthi refers to a
type of paifia at later stages of the path, but could also be true of samma-ditthi at
earlier stages of the path. If the aim of right-view is to cultivate what is kusala,
then this is the aim of right-view, whether at the beginning of the path or in its
more advanced stages. As Gethin suggests, the factors of the path are ‘working
models’ that interact at all stages of the path. As mentioned earlier, the negative
sequence beginning with wrong-view, and the positive sequence beginning with
right-view, resemble the negative and positive cycles of paticca-samuppada, the
anuloma and patiloma cycles. Gethin also cites the first surta of the magga-
samyutta, the Avijja-sutta (S V 1-2)," which stresses a similar cycle to both paticca-
samuppada and to the sequence found in the Mahacattarisaka-sutta where ten
negative factors of the path give rise to ten akusala dhammas and ten positive
factors of the path give rise to ten kusala dhammas. As the surra explains, ignorance
comes first and causes the acquisition of unskilful dhammas. Shamefulness
(ahirika) and fearlessness of wrongdoing (anottappa) follow from this. From
ignorance, wrong-view and the other seven wrong factors are cultivated. In the
wholesome cycle the text explains that knowledge comes first (vijja |{...]
pubbangama), and it is knowledge that causes the acquisition of skilful dhammas.
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A sense of shame (hiri) and fear of wrongdoing (ottappa) follow from this. From
knowledge, right-view and the other seven factors are cultivated. This is the
wholesome course of action that we have met so often in this study. One further
example of the unfolding of the path in this way is found in the Dasuttara-sutta (D
IIT 272-92) at D III 291, where it is stated that ten things should be thoroughly
learnt. These ten are the ‘ten causes of wearing away’ (dasa nijjara-vatthiini). Itis
stated simply that by right-view, wrong-view is worn away. This causes the many
bad and unwholesome states that have wrong-view as their condition to be worn
away, and the many good and wholesome states that have right-view as condition
to be developed.™ This passage, in my understanding, is suggesting that the one
who has achieved right-view practises what is wholesome, and abandons what is
unwholesome. Right-view is not a matter of belief or adherence to a set of doctrines.
It is not something that can be learned, but must be experienced. We do not acquire
right-view, but achieve it through our actions.

In a study of the notion of avidya, B.K. Matilal has suggested that wrong-views
give rise to wrong ways of acting, and right-views to right ways of acting. There
is, Matilal notes, a connection between avidya and ‘volitional formations’
(samkhara, Skt. samskdra). Hence, avidyd is a motivating force in affecting actions
and this is of primary importance in making a view wrong. Matilal, in considering
the Avijja-sutta (S V 1-2, the same susta considered by Gethin), notes that wrong-
view leads to the unwholesome unfolding of the path, in terms of wrong-actions,
and right-view leads to the wholesome unfolding of the path, in terms of right-
actions:

For false beliefs and wrong convictions give rise to the propensities or
forces to act wrongly, and to act under misconception is to get involved in
the cycle of rebirth, into the chain of conditions, into duhikha and bondage.
In this context, avidyd can hardly mean mere lack of knowledge, ignorance.
For, wrong-actions, to be sure, proceed from wrong beliefs, wrong
convictions, wrong understanding of the nature of reality, not from simple
lack of knowledge.”

Although displaying the same tendency as Jayatilleke to understand miccha-
ditthi as ‘wrong beliefs’, Matilal’s suggestion that avidya is not a simple lack of
knowledge suggests that wisdom is not a simple gaining of knowledge. If avidya is
not propositional, then neither is pafifia. Matilal suggests that in the Indian context
avidya is something which binds us to duhkha.”” By definition pa/ifia is not simply
knowledge, but a way of apprehending things that has soteriological significance.

His point is that avidya is not a negation of vidyd, but a type of defilement which

affects actions.'*® The difference between ignorance and knowledge is not one of
false and correct cognition.' The knowledge that rids the mind of avidya, argues
Matilal, is one that gives us freedom to act in a soteriologically wholesome way."
Donald K. Swearer has called this type of knowledge immediate or non-
propositional .’
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Seeing phenomena as impermanent

Another explanation of right-view describes it as a view which agrees with certain
central tenets of Buddhist doctrine and explains this insight in a specific way.
These right-views express the ideas of impermanence, suffering and not-self.
The first example is taken from the Khandavagga of the Samyutta-nikaya. The
Pathamanandikkhaya-sutta (S 111 51) subjects each of the five khandhas to right-
view:

Bhikkhus, a bhikkhu sees form as impermanent, which is actually
impermanent: that is his right-view. Seeing rightly, he experiences
indifference.’” With the destruction of delight comes the destruction of
lust; with the destruction of lust comes the destruction of delight. With
the destruction of delight and lust the mind is liberated and is said to be
well-liberated.'”®

The other four khandhas are treated in the same way. Seeing any of the five
as impermanent is right-view. It should be noted that seeing in a certain way,
apprehending the khandhas as impermanent, causes a specific form of behaviour:
the experience of indifference (nibbida). This, in turn, causes the liberation of
the mind. The role of right-view is twofold: it sees things as they are and this is
transformative. A similar theme is found in the Saldyatanavagga of the Samyutta-
nikaya. This time, seeing the six senses as impermanent is right-view."” Similarly,
in the following sutta, seeing the six external sense bases, the objects of the
senses (riipa, sadda, gandha, rasa, photthabba and dhamma) as impermanent is
right-view. 2 In three further suttas from the Salayatanavagga of the Samyutta-
nikaya the same teachings are found. These are the Micchaditthippahana-sutta
(S IV 147), the Sakkayaditthippahana-sutta (S TV 147-8) and the
Attanuditthippahana-sutta (S IV 148). In the first sutta, it is asked how one
should know and see for miccha-disthi to be abandoned, in the second for sakkaya-
ditthi to be abandoned and in the third for attanudirthi to be abandoned.*” The
answer given for miccha-ditthi is that one should see each of the senses, their
objects, contact with the objects, and the type of consciousness that they produce
and any feelings (whether painful, pleasurable or neither) as impermanent. This
is how wrong-view is abandoned. For sakkaya-ditthi to be abandoned one should
view the same things as unsatisfactory, and for artanudirthi to be abandoned one
should see them as not-self. The three suttas do not use the term samma-ditthi,
but the way in which the views are abandoned is reminiscent of the operation of
right-view upon them, particularly the vipasanna-samma-dithi of the
commentaries.
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Right-view as seeing: ‘This is not mine, this I am not, this
is not my self’

In the discussion of wrong-view, we found six wrong-views from the
Alagaddiupama-sutta (M 1 136). These were called in the text six ‘bases for views’
(ditthi-tthdna). By ‘bases’ (tthana) the text may be implying that they are the
object which views take as their standpoint, their position. The ariya-savaka should
regard the khandhas as: “This is not mine, this I am not, this is not my self” instead
of: “This is mine, this I am, this is my self’, which are wrong-views.?? The ariya-
savaka is to regard what is seen, heard, sensed, cognized, encountered, sought,
mentally pondered, as: ‘This is not mine, this I am not, this is not my self”. Finally,
the basis for views, “This is self, this the world; after death I shall be permanent,
everlasting, eternal, not subject to change; I shall endure and last as long as eternity’,
this too he should regard as: “This is not mine, this I am not, this is not my self”.
The suggestion is that of a detached and therefore wholesome way of seeing the
world. Right-view proposes the notions of ‘not mine’, ‘not I’, and ‘not-self’. It
proposes the cessation of craving and attachment.

Four non-perversions of view (na ditthi-vipallasa)

In the idea of the four perversions and non-perversions of view, similar notions
are found. In a sense, the doctrinal content of views cannot be separated from the
effect of views: again the ideas of ‘is’ and ‘ought’. In the Vipallasa-sutta (A 11 52)
we are told that there are four perversions of apperception (cattaro safifia-vipallasa),
four perversions of mind (cattaro citta-vipallasa) and four perversions of view
(cattaro ditthi-vipallasa). The vipallasa is an inversion and distortion of reality.
The Vipallasa-sutta states that to hold that in the impermanent there is the
permanent, is a perversion of apperception, mind and view,” to hold that in
suffering there is happiness, is a perversion of apperception, mind and view,* to
hold that in the not-self there is a self, is a perversion of apperception, mind and
view,™ and to hold that in the ugly there is the beautiful is a perversion of
apperception, mind and view.?® In the verses that follows the prose, this is described
as ‘going to wrong-view’ (miccha-ditthi-gata).

To see the opposite, that which is impermanent as impermanent, that which is
suffering as suffering, that which is not-self as not-self, and that which is ugly as
ugly, are the non-perversions of apperception, mind and view.?” It is these four
ways of seeing which, in verse, are described as ‘undertaking right-view’ (samma-
ditthi-samadana), and by this undertaking of view all suffering is overcome

-(samma-ditthi-samadana sabbam dukkham upaccagun i, A 11 52).

In the Visuddhimagga, the vipallasas are explained in the following terms:

There are three perversions, namely, the perversion of apperception, of
consciousness and view, which occur apprehending objects that are
impermanent, suffering, not-self and ugly, as permanent, pleasant, self,
and beautiful 2%
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The Nettippakarana (Nett 83—4) states that to contemplate the body as the body
abandons the perversion that there is beauty in the ugly (asubhe subhan ti
vipallasam pajahati), and this abandons the attachment to sensual desire. To
contemplate feeling as feeling abandons the perversion that there is pleasure in
the painful (dukkhe sukhan ti vipallasam pajahati), and this abandons the
attachment to existence (bhavupadana, this term is unusual in this context). To
contemplate the mind as mind (cizta) abandons the perversion that there is
permanence in the impermanent (anicce niccan ti vipallasam pajahati), and this
abandons the attachment to views. To contemplate dhammas as dhammas, one
abandons the perversion that there is self in the not-self (anattaniye atta ti
vipallasam pajahati), and this abandons the attachment to the doctrine of self.
There is possibly a connection between the abandoning of these perversions and
the cultivation of the four foundations of mindfulness (satipatthana).*® I will return
to this in Chapter 3 and my discussion of the abandoning of the dsavas, and in
Chapter 5 and the discussion of the three gateways to liberation.

The ten imperfections of insight (vipassana-upakkilesa)

The central idea in these passages is one of misapprehending and grasping.
Although these views may be used to explain right-view as those views that agree
with Buddhist doctrine, it is the cessation of craving and attachment that they
induce which is of equal importance. I have already cited the comments of
Buddhaghosa at the end of Chapter 1 explaining that ‘clinging’ (paramasa) is a
term for micchd-ditthi, because it misses the individual essence of dhammas, by
apprehending (@masana) elsewhere an unreal individual essence.” Or, that those
who do not have the correct attitude to the dhamma, who understand what is
impermanent as permanent, have adherence to views (As 49). Buddhaghosa also
states that ‘there comes to be the removal of difthi in one who sees volitional
formations as not-self”2!" It is in this way that miccha-ditthi is abandoned. It is, in
fact, not only miccha-ditthi but all difthi that are abandoned in this way. Attachment
is not a predicate of samma-ditthi. This is expressed by the idea of the “ten
imperfections of insight’ (vipassana upakkilesa) found in the Visuddhimagga. These
imperfections are illumination, knowledge, rapturous happiness, tranquillity, bliss,
resolution, exertion, assurance, equanimity and attachment.’” It is due to these
that the bhikkhu does not see impermanence, unsatisfactoriness and not-self.
Attachment is explained in the following terms:

Attachment is attachment due to insight. For when his insight is adorned
with illumination, etc., attachment arises in him, which is subtie and
peaceful in aspect, and it relies on (clings to) that insight; and he is not
able to discern that that attachment is a defilement.”"

Attachment is then an imperfection of insight. Knowledge of what is of most
importance, the eradication of dukkha, must not give way to craving for that
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knowledge. As right-view is explained as a type of wisdom (insight), so attachment
and grasping are not part of its nature. If Buddhist doctrine becomes an object of
attachment it is, in an important sense, incorrect doctrine. The content of Buddhist
doctrine induces a cessation of craving and attachment.

CONCLUSION

I have argued that right-view can be understood in two ways. First, there are right-
views that affirm the law of kamma. These are epitomised by the ten wholesome
courses of action (dasa kusala-kammapatha). The opposition between right-view
and wrong-view is in the form of a wholesome course of actions being adopted
and an unwholesome course of actions being abandoned. Right-view in this sense
stands in opposition to the wrong-views that deny that actions have consequences,
that deny the law of kamma. In these courses of action, thought and action influence
each other in the cleansing of body, speech and mind. However, a view may affirm
the law of kamma, but it will be classified as wrong if it becomes an object of
attachment. This leads to my second description of right-views. In distinction to
the wrong-views that adhered and clung to various dhammas, most notably the
khandhas, which 1 described in the second half of Chapter 1, these views are right
precisely because they are not attached to dhammas. The Sammaditthi-sutta
describes 16 right-views of this type. Its description of right-view suggests that to
achieve right-view one has, first, knowledge of what is wholesome and
unwholesome; second, knowledge of the four truths; and third, knowledge of
dependent-origination. This is the content of right-view, this is what right-view
proposes. We know from other parts of the Nikayas that knowledge of the four
truths or knowledge of dependent-origination is the right-view achieved at stream-
attainment. It is the knowledge that, ‘all that is subject to arising is subject to
cessation’.? In the same way that one should act in a manner reflecting the
knowledge of ‘what is unwholesome and what is wholesome’ or the right-view
that ‘actions have consequences’ to achieve the right-view of stream-attainment,
one should not adopt a right-view, the content of which is the four truths or
dependent-origination, but act in a way that reflects a knowledge of dukkha, its
arising, cessation and the way to its cessation, namely, with an attitude free from
craving. This is right-view. It signifies the cessation of craving.
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THE WAY WRONG-VIEW
FUNCTIONS

I have considered the content of both wrong-view and right-view. I would now
like to discuss how wrong-view functions. In Chapter 1 I used two headings to
describe the content of wrong-view. First, there are wrong-views that deny that
actions have consequences. These views deny the law of kamma. Second, there
are those views about the self. I suggested that the latter views could be understood
as denying that attachments have consequences. This class of view denies that
craving is the cause of dukkha. It is wrong-view in this sense that I would like to
focus upon in this chapter. Certain discussions of the notion of difthi suggest that
it is the fact that miccha-ditthi is associated with greed and attachment that makes
it wrong. There is some justification in arguing that the primary interest of the
Nikayas is not in metaphysics but in how one should act in order to overcome
dukkha. There is a preoccupation with the negative consequences of attachment to
objects of the senses and of the mind and it is evidence for this that I would like to
consider in this chapter.

The distinction between views and ignorance

My starting point are the corruptions (dsavas). In the list of corruptions four are
occasionally listed instead of the more usual three, both views and ignorance being
given as separate corruptions.' Why are views and ignorance separate corruptions?
Aren’t they both a lack of knowledge? If we examine how the corruptions are
explained we may find an answer to this question. Buddhaghosa describes the
corruptions in the following terms: the corruption of sensual desire (kamdsavo) is
the lust for the five pleasures of the senses; the corruption of becoming (bhavasavo)
is the passionate desire for life in a heaven of form, and formless existence, longing
for jhana, and lust co-existent with an eternalistic view;? the corruption of views
(ditthasavo) is explained as the 62 views:;® and the corruption of ignorance
(avijjasavo) is the lack of knowledge regarding eight points,* understood as the
four truths, knowledge of the past, future or both, and of dependent-origination.’
This explanation implies that views and ignorance refer to different things. In the
following discussion I would like to explore why there are two separate corruptions:

THE WAY WRONG-VIEW FUNCTIONS

views and ignorance, and to delineate the differences between them. My argument
is that the corruption of views is the attachment to knowledge, and that the
corruption of ignorance is false knowledge itself. It will be recalled that in the
Introduction, I explained views as knowledge of doctrine, not doctrine itself. This
leads me to understand the corruption of views as the attachment to doctrine, not
doctrine itself.

The thicket, wilderness, contortion, vacillation and fetter
of views

In the Arthasalint (As 248), Buddhaghosa explains miccha-ditthi as ‘not seeing
things as they are’ (ayathava-dassanam). The phrase points to the way in which
certain views are held. It is not so much the content of the doctrines that posits a
wrong conception of the way things are, but the fact that, by becoming an object
of attachment, wrong-view distorts the true nature of things.® A view can be
doctrinally correct but if, through giving rise to attachment, it distorts the holder’s
response to the world, it is a wrong-view. The early Abhidhamma emphasizes that
a view is incorrect if it becomes an object of attachment, not because it is untrue.
From the Abhidhamma perspective, difthi is exclusively connected with a mind
(citta) rooted in greed (lobha-miila). Views occur in four types of consciousness
rooted in greed.” Views are primarily (if not exclusively) associated with greed,
not delusion, in the Abhidhamma. In the Visuddhimagga, Buddhaghosa explains
right-view as a type of knowledge,® and wrong-view as a type of greed (Vism XIV
90a1). As Rupert Gethin has observed ‘ditthi can only be present in the mind
when greed and attachment occur’.? This tells us that the early Theravada understood
the nature of views in relation to greed and attachment: wrong-views occur with
greed and attachment, and right-views occur without greed and attachment. This
connection between view and craving will now be considered.

I would like to look at an Abhidhamma passage explaining wrong-views, and
Buddhaghosa’s comments upon this passage. In ihe Dhammasargani, miccha-
ditthi is explained in the following terms :

Gone over to view (dirthi-gata), the thicket of view (dirthi-gahana), a
wilderness of view (ditthi-kantara), the contrariness of view (ditthi-
visitkayika), the turmoil of view (ditthi-vipphandita), the fetter of views
(ditthi-samyojana), holding (gaha), fixity (patitthaha), adherence
(abhinivesa), clinging (paramasa), a bad path (kumagga), a false way
(miccha-patha), falsity (micchatta), the realm of (other) systems of
crossing over (titthdyatana), the hold of the perverted views (vipariyesa-
gaha)."°

This formula is also added in many contexts in which wrong-views are being

discussed. One example of this is found in the Vibhariga. A discussion of dependent-
origination explains the phrase ‘with craving as condition there is attachment’
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(tanha-paccaya upadanam) as ‘gone over to view, the thicket of view, a wilderness
of view’, etc." Craving, and the attachment that it gives rise to, are being explained
as micchd-ditthi. Wrong-view is the embodiment of craving and attachment."

In the Arthasalini, Buddhaghosa comments on each of the Dhammasargani
terms. I will summarise these comments:

Wrong-views are ‘gone over to view’ (ditthi-gata) because they are a
way of seeing that, due to its being included in the sixty-two wrong-
views (dvasatthi ditthi-antogatatta), has gone over to views in the sense
of ‘not seeing things as they are’ (aydthava-dassana). Views are a thicket
(ditthi-gahana) because they are difficult to get beyond, like a grass thicket,
a forest thicket or a mountainous region. The term ‘wilderness of view’
(ditthi-kantara) implies that view is dangerous and fearsome, like a
wilderness infested by thieves and snakes, without food and water. In the
sense of overthrowing and conflicting with right-view, it is the
‘contrariness of view” (ditthi-visitk@yika). This is because when the ‘wrong
way of seeing’ (miccha-dassana) occurs, it overthrows and conflicts with
the ‘right way of seeing’ (samma-dassana). The ‘turmoil of view’ (ditthi-
vipphandita) is the turning to the other form for one who at one time
holds the eternalist-view and at one time the annihilationist-view, for one
lost in views is unable to stick with one position. The ‘fetter of view’
(ditthi-samyojana) is itself considered as a fetter in the sense of ‘binding’
(bandhana), because it takes hold of its object firmly as crocodiles, and
so on, take hold of a man, it is ‘holding’ (gaha). As a result of becoming
fixed, it is ‘fixity’ (patitthdha). Indeed, by reason of its forceful
occurrence, having become fixed it takes hold; and, because it is convinced
about permanence and so on, this is an ‘adherence’ (abhinivesa). Because
it misses the nature of dhammas and insists on holding on by way of the
idea of their permanence and so on, it is ‘clinging’ (paramasa). A ‘bad
path’ (kumagga) is a path that is vile due to its taking one to what is
unbeneficial or it is a path to the vile descents. As a way that is not in
accordance with the truth it is a ‘false way’ (miccha-patha). For even
though one who is confused about the way takes a road thinking ‘this is
certainly the way to such and such a village’ it does not bring him to that
village, just so, even though one who is lost in view holds a view, thinking,
‘this is the way to a happy destiny’ it does not bring him to a happy
destiny; so a ‘false way’ is a way not in accordance with the truth. As
something that is by nature false it is ‘falsity’ (micchatta). A ‘system of
crossing over’ (tittha) is where, just because of their roaming about there,
it appears the foolish cross over; and because this is the realm of things
unbeneficial, it is the ‘realm of other systems of crossing over’
(titthayatana). Alternatively, the ‘realm of other systems of crossing over’
is a ‘realm’ (ayatana) in the sense of the dwelling place and country of
birth of those belonging to other systems of crossing over. The ‘hold of
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the perverted views’ (vipariyesa-gaha) is a holding on which constitutes
aperverted view; alternatively it is holding on because of perverted view:
‘perverted view’ (vipallatthagaho) is the meaning."

The content of the view, what it proposes, is not ignored in this passage. A
wrong-view does propose a false proposition. However, it is the tendency of views
to become an object of greed and attachment that is of primary importance." This
suggests that the Abhidhamma is interested in how views are held, not, essentially,
what they propose. Rupert Gethin has suggested that it is the fact that a view is an
object of greed and attachment that the Theravada Abhidhamma wishes to stress.
He compares the definitions given of ‘delusion’ (moha) to that given for ditthi in
the Dhammasargani.” The list of terms describing ditthi in the Dhammasdﬁgani
were given above with the formula beginning ‘gone over to view, the thicket of
view, a wilderness of view’. In contrast, the list of terms in the Dhammasarigani
explaining moha is dominated by the notions of not knowing and not seeing:‘6
Ignorance and delusion obscure the true nature of things. The content of the
proposition is emphasised. This is clearly different to the list of terms that
characterise miccha-ditthi, which I have just discussed. These terms emphasize
grasping, fixity and holding.

Gethin secondly considers Buddhaghosa’s definitions of miccha-ditthi and
moha. Hence, ditthi has the characteristic of inappropriate adherence ('c.zyoniso
abhinivesa); its function is clinging (paramdsa); its manifestation is wrong-
adherence (micchabhinivesa); its basis is the absence of desire to meet Noble Ones
and the like (ariyanam adassana-kamatadi), and it should be seen as the ultimate
fault (paramam vajjam). In contrast, delusion has the characteristic of mental
blindness (cittassa andhabhava), or not knowing (afifiana); its function is not
penetrating (asampativedha), or concealing the true nature of the object
(@rammana-sabhava-cchadana); its manifestation is the absence of right practice
(asamma-patipatti), or blindness (andhakara); its basis is inappropriate bringing
to mind (ayoniso manasikdra); it should be seen as the root of all that is unskilful
(sabbakusalanam).”

To these examples may be added others. In the Petakopadesa (Pet 94), ditthi
and avijja are described in the following way: ‘views are characterised by adherence
and clinging’*® while ‘ignorance is characterised by non-penetration (of the four
tr.uths), and unawareness of ideas’."” The passage further explains that the asava of
views is ‘abandoned by contemplating mind as mind’ (so citte cittanupassissa
pahiyati), while the asava of ignorance is ‘abandoned by contemplating dhammas
as dhammas’ (so dhammesu dhammanupassissa pahivati). The ‘asava of views is
Fhus abandoned in the mind’ (ditthasavo citte pahatabbo), while the ‘asava of
1gnorance is abandoned in dhammas’ (avijjasavo dhammesu pahatabbo).® This is
possibly a reference to the third and fourth foundations of mindfulness
(satipatthana). The four, which I have already cited, are to contemplate body as
body, feelings as feelings, mind as mind, and dhammas as dhammas.” This passage
could be understood using the model I considered earlier of the cleansing of body,
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speech and mind. In my discussion of the ‘ten wholesome courses of action’ (dasa
kusala-kammapatha), 1 suggested that the sequence of these actions suggested a
gradual transformation of conduct. In this understanding, contemplating the mind
as mind implies an understanding of the working of the mind, of the cravings of
the mind, in order to understand things as they are.

Earlier in the Petakopadesa it is explained that ‘[the view that there is] self in
the mind [is the asava] of views, and that there is permanence in the concomitants
of consciousness (cetasikas)™ [is the dsava of ignorance]’.”> The Petakopadesa is
analysing these ideas on different grounds and is clearly separating the corruptions
of ditthi and avijja. Another example of the difference between the corruptions of
ditthi and avijja is the following classification. The ‘perversion that there is self in
what is not-self, attachment to view, the bond of views, the bodily tie of clinging,
the corruption of views, the flood of views, the barb of views’ are terms found
together to explain the tendency towards views. In contrast, the ‘perversion that
there is permanence in the impermanent, attachment to the theory of self, the
bond of ignorance, the bodily tie of insistence that this is truth, the corruption of
ignorance, the flood of ignorance, the barb of delusion’ are a set of terms found
together to explain the tendency towards ignorance.?

One final example of the notion of difthi characterised in terms of grasping and
attachment is found in the Mahaniddesa. This canonical text is the only commentary
found in the Nikayas, being (in part) a commentary upon the Afthakavagga. The
Mahaniddesa asks a number of questions about different views. The answer to
each question is identical. Hence the question is asked: ‘What is the selfishness of
view?'* The answer is that it is sakkaya-disthi with twenty bases, the wrong-view
with ten bases (i.e. narthika-ditthi), the extreme view with ten bases (dasavarthuka
antaggahika ditthi, i.e. the ten avyakata). These are then characterised as gone
over to view (ditthi-gata), the thicket of view (ditthi-gahana), a wilderness of
view (ditthi-kantdra) etc., using the same formula as the one from the
Dhammasarigani considered above.” The Mahaniddesa then uses the same format
to explain other terms. These terms become increasingly difficult to translate with
different English words as they are all terms relating to attachment, clinging and
grasping. Hence, the question is asked, ‘what is attachment to view?" (karamo
ditthi-nivesand). The same answer is given, that is sakkaya-ditthi with twenty
bases, the wrong-view with ten bases, the extreme view with ten bases, and that
this is gone over to view, the thicket of view, etc.?® The same answer is given as an
explanation of ‘fashioning by view’,? ‘devotion to view’,”® ‘holding onto view’,”
‘dependence on view’,” ‘the stain of view’,”® ‘the taking-up of view’,* ‘fixing
attention on view’* and the ‘dart of view’.*

All these examples illustrate that wrong-views emphasize one aspect of not
knowing, and ignorance another. Though their definitions overlap, there is a definite
emphasis on either attachment or not knowing. Why exactly is this distinction
being made? I would like to suggest that different doctrines are being used in
different ways. Or, to put this another way, different doctrines perform different
roles. One doctrine may make a claim about how we perceive the world, another
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about the nature of the world. For one doctrine, it may be the value which that
doctrine has for the treading of the Buddhist path, and for another the emphasis
may be on what the doctrine explains about the nature of existence. In fact, as I
have said, views are not doctrines, but knowledge of doctrines. Wrong-views insist,
take hold of, and are attached to their objects (doctrines). This type of ‘wrongness’
may not essentially be ignorance of the true state of things, it may be a correct
description of things, but the view is wrong because it is a ‘perversion’ (vipallasa)
and because the ‘perverted view adheres’ (viparita-ditthi abhinivisati, Pet 106). It
is ‘unwholesome’ (akusala). It is wrong knowledge of doctrines and not, essentially,
a wrong doctrine (though it is likely to be this as well). Wisdom knows how things
are, right-view knows how to know how things are. To paraphrase the
Sammohavinodant: one who is attached needs to abandon views, while one who is
ignorant needs to abandon delusion.

Views are then a type of craving, but how are they distinguished from craving
itself? Why not simply subsume the notion of views under the notion of craving?
The Petakopadesa (Pet 26-8) discusses a passage from the Udana (Ud 32-3), and
how this passage relates to ‘defilement by craving’ (tanha-samkileso) and
‘defilement by view’ (ditthi-samkileso). This passage further explains the nature
of the type of attachment expressed by the corruption of views. The following is
said to be an example of defilement by craving:

This world is born to anguish and subject to painful contact,
It is sickness that it calls self;

For however it conceives [it],

It is ever otherwise than that,

Maintaining its being other than that,

The world clings to being, expectantly relishing only being,
[But] what it relishes brings fear,

And what it fears is pain.’®

The following is an example of defilement by view:

Whoever have declared escape from being [to come about] through [love
of] non-being, none of them, I say, escape from being. Whoever have
declared liberation from being [to come about] through [love of some
kind of] being, none of them, I say, are liberated from being.”

While the discussion of the Petakopadesa passage also deals with other issues,
I would like to concentrate on what I consider it is implying by these two
distinctions, between defilement by craving and defilement by view. The first
distinction is relatively straightforward: what we crave changes and is different
from what we want it to be. The second distinction, however, deserves more
consideration. We could assume that, as defilement by craving points to sensual
attachments, so defilement by views points to cognitive attachment. The early
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Theravada tradition is, to an extent, preoccupied with craving and how this affects
the conduct of the person so obsessed. It seems reasonable to assume that, in the
example of defilement by view, the text has in mind sassata and uccheda-ditthi.
Though the text has made the distinction between defilement by craving and
defilement by views, it seems likely that, by using the term ditrhi instead of terms
such as delusion (moha) or ignorance (avijja), the text is implying, as in other
places where the term ditthi is used, a certain type of cognitive clinging
(paramdsa).* Being and non-being, self and not-self, are all potential objects of
attachment. I would go as far as to suggest that, at a certain level, Buddhist thought
is not concerned with whether there is a self or not. The issue of a ‘self” is abandoned
and, to an extent, not-self is sammda-ditthi precisely because it rejects the strongest
object of attachment. My overall point is that ignorance and views apply to two
different forms of corruption, and that views apply to a form of craving, but a
specific type of craving. So, when the right-view of anatta abandons the view of
self, it is not knowledge abandoning ignorance, it is knowledge of craving
abandoning attachment. This is what is meant when it is said that miccha-disthi is
abandoned and samma-disthi taken up. Attachment is abandoned and one sees
without attachment.

The Ditthi-vagga

I would now like to consider some important discussions of the notion of ditthi
found in the Nikayas. There are two discussions of the notion of ditthi found in the
Samyutta-nikaya, the Ditthi-vagga (S II1 180-9) and the Ditthi-samyutta (S 111
201-24).

The Dirthi-vagga begins by explaining that based on the khandhas, and
depending on them (upadaya), pleasure and pain arise internally (S III 180~1). As
the khandhas are impermanent, suffering and subject to change (anicca, dukkha,
viparinama), without attachment to them pleasure and pain will not arise internally
(S I 181). It is next explained that it is by the existence of the khandhas, and
depending on and adhering to them (upaddya, abhinivissa), that one regards things:
“This is mine, this I am, this is my self’ (S IIT 181). It is also by depending on and
adhering to the khandhas that the view: ‘“That which is the self is the world; having
passed away, I shall be permanent, stable, eternal, not subject to change’,* and one
of the annihilationist-views (‘and it might not be for me’ no ca me siya, S 111 183),
‘wrong-view’ (the text simply states miccha-ditthi, S 111 184), sakkaya-ditthi (S
IIT 185), and ‘the view of self’ (attanu-dirthi, S 111 185), arise. All these arise
through depending on and adhering to the khandhas.

Without dependence and adherence these views would not arise.* It is by seeing
in this way, without attachment, that the ariya-savaka feels revulsion for the
khandhas. Feeling revulsion, there is indifference. Through indifference his mind
is liberated, and the bhikkhu knows it is liberated.* This revulsion, indifference
and liberation is explained throughout the Khandha-vagga as the result of seeing
the khandhas in the stated way.** As 1 explained at the end of Chapter 2, I take
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such statements as pointing to the ‘is’, ‘ought’ relationship in Buddhist thought.
This passage is similar to the attitude that 1 described in my discussion of the
Pathamanandikkhaya-sutta (S 111 51). In that sutta, seeing the khandhas as
impermanent causes indifference and the destruction of delight and lust. It also
seems likely that in such passages we find the same way of thinking described by
the anuloma and patiloma cycles of dependent-origination. If things are seen as
they are, with right-view, there is a wholesome effect; if things are not seen as
they are, with wrong-view, there is an unwholesome effect.

The Ditthi-samyutta

A similar treatment is given to difthi in the Dirthi-samyutta. Again, it is explained
that with the existence of the khandhas (and depending on and adhering to them),
each of the wrong-views arises.” The khandhas are impermanent, suffering and
subject to change. Without depending on them wrong-views do not arise.® In the
first part of the Ditthi-samyutta this is also explained of whatever is seen, heard,
sensed, cognized, attained, sought after and ranged over by the mind.*” All these
things are impermanent, suffering and subject to change. By not depending on
these things, none of the views could arise.*

Itis through abandoning doubt about the khandhas and what is seen and heard,
sensed, cognized, attained, sought after and ranged over by the mind that wrong-
view is abandoned. The Ditthi-samyutta then states the following:

When the noble disciple has abandoned doubt in these six cases,* and
when, further, he has abandoned doubt about suffering, the origin of
suffering, the cessation of suffering, and the way leading to the cessation
of suffering, he is then called a noble disciple who is a stream-attainer,
no longer bound to the nether world, fixed in destiny, with enlightenment
as his destination.

Wrong-view is abandoned with the abandoning of doubt. The khandhas and
dukkha are seen as they are. Later sections of the Ditthi-samyutta state that all
views arise in three ways. First, they arise when there is dukkha, by attachment to
dukkha, and by adhering to dukkha.” Second, views arise by depending on what is
impermanent and suffering.” Third, views arise when the khandhas are grasped.
It is explained that the khandhas should be seen with proper wisdom: ‘This is not
mine, this I am not, this is not my self’, and this stops views from arising. In this
way there is revulsion towards the khandhas, this causes indifference and liberation

.of the mind (S IIT 223).

The Ditthi-vagga and Ditthi-samyutta have suggested that wrong-views are based
on the khandhas. It is by not depending upon the khandhas that the person is free
from views. Once again this is suggestive of an understanding of views as a type
of craving and attachment.
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Views in the Ditthi-katha

I would now like to move on to another discussion of miccha-dizthi. In the Ditthi-
katha of the Patisambhidamagga there is an extended treatment of difthi. This
Patisambhidamagga discussion is, in many respects, a summary of views found in
earlier parts of the Nikayas. The Patisambhidamagga itself is a late canonical text
and can be regarded as a form of early Abhidhamma in style and content.

The Ditthi-katha asks six questions. I will analyse the first five. The sixth
question, relating to the escape from views, will be considered in the next chapter
on the function of right-view. The Difthi-katha begins by asking: ‘“What is view?’
(ka ditrhi ti, Patis 1 135). The answer given is that ‘clinging by adherence is view’
(abhinivesa paramaso ditthi, Patis 1 135).

These two terms, abhinivesa and paramasa are found in other parts of the
Nikdyas. In the Atthakavagga it is explained that ‘adherence to views is not easily
overcome. (One) has been grasped from among (many) doctrines, after
consideration. Therefore a man lays down or takes up a doctrine from among
these adherences (to views)’.>* There is a related group of terms, often used with
reference to the khandhas, describing what the Buddha has overcome. The Tathagata
is said to have abandoned ‘desire, lust, delight, craving, attachment, the mental
bases, adherences and underlying tendencies’ regarding each of the khandhas.*
The Ditthi-vagga contains two ‘abhinivesa suitas’, the Pathama abhinivesa-sutta
and the Dutiya abhinivesa-sutta (S 111 186-7). The term abhinivesa is also known
in the wider Indian context. For example, in the Yoga-siitra of Patafijali abhinivesa
is the fifth ‘defilement’ (klesa).”

The Patisambhidamagga explains exactly how there is clinging by adherence.
This entails clinging by adherence to 198 dhammas. These are dhammas taken
from a list of 201 dhammas in the opening section of the Patisambhidamagga
(Patis 5-8). These are the five khandhas, the six senses, the six kinds of sense
object, the six classes of consciousness, the six elements (dhatu), the 32 parts of
the body, the 12 spheres (@yatanas), the 18 elements (dhdtus), the 19 faculties
(indriyas), the three realms, the nine kinds of existence, the four jhanas, the four
kinds of ceto-vimutti (metta, etc.) and the four formless attainments (i.e. the ariipa
jhanas).*® The three dhammas not included in the Ditthi-katha are the three
knowledge indriyas: ‘I shall come to know the unknown faculty’
(anaffidatafifiassamitindrivam), the “final-knowledge faculty’ (afifiindriyam) and
the “final-knower faculty’ (afifidtavindriyam). This list is being used, as is often
the case with the five khandhas, to illustrate how the world is an object of
attachment.” As I will suggest in a discussion of the Patthana in Chapter 5, even
Buddhist practice is a possible object of attachment. The Jhanas and ariipa jhanas
can be a cause of defilement. However, the paths and the fruits of the paths do not
cause craving. This is suggested in this passage by the omission from the list of
the three knowledge indriyas. The paths and the fruits of the path do not produce
craving and attachment, they do not cause wrong-views. The passage explains
how the 198 dhammas produce and give rise to wrong-views. The text states that
‘clinging by adherence to form thus: “This is mine, this I .am, this is my self” is
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view’® It then goes through the other dhammas beginning with the remaining
four khandhas and finishing with the 12 links of dependent-origination.® I take it
that the text is suggesting that the minds of those not on the Buddhist path become
attached to everything. Even those on the path may become attached to practice,
to calm and insight. The mind is prone to clinging, adhering and misinterpreting.

The second question that the text aims to answer is: ‘How many kinds of bases
for views are there?’ (kati ditthirthanani ti). It explains that there are ‘eight kinds
of bases for views’. These are the khandhas, ignorance, contact, apperception,
applied thought, inappropriate bringing to mind, a bad friend and the voice of
another.® The text states how each of the eight bases is a basis for views. Each is
a cause (hetu) and condition (paccayo), for they are the origination for the arising
of views.

It is worth considering certain details of this list of bases for views. The text is
describing what exactly it is that views are based upon. It has already been suggested
that an explanation of the origination of views is that they are caused by clinging
and adherence to the khandhas. This is the first ‘basis for view’. Of the remaining
seven bases, ignorance, applied thought and inappropriate bringing to mind are
bases that most easily reflect the cognitive origination of miccha-ditthi. The
remaining bases: contact, apperception, a bad friend and the voice of another suggest
that as bases they are an object of attachment. It must also be remembered that in
the consideration of samma-ditthi we already met the Nikaya statement that there
are two causes® for the arising of wrong-view, the voice of another and inappropriate
bringing to mind.*” The Patisambhidamagga explains these as bases for views.

The third question that the text asks is: ‘How many kinds of obsession by views

are there?” (kati ditthi-pariyutthanani ti). This is answered by stating that there
are 18:

Gone over to view (ditthi-gatam), the thicket of view (ditthi-gahanam),
and the wilderness of views (ditthi-kantaram), the contrariness of view
(ditthi-visukam), the turmoil of view (ditthi-vipphandita), fetter of views
(ditthi-samyojanam), dart of views (dirthi-sallam), constraint of views
(ditthi-sambadho), impediment of views (ditthi-palibodho), binding of
views (ditthi-bandhanam), pitfall of views (ditthi-papato), underlying
tendency to views (ditthanusayo), burning (torment) of views (ditthi-
santapo), fever (anguish) of views (dirthi-parildho), knot of views (ditthi-
gantho), attachment to views (ditthapadanam), adherence to views
(ditthabhiniveso), clinging to views (ditthi-paramaso), all these are an
obsession with views.®

The first six of these terms (up to ‘fetter of views’, ditthi-samyojanam) have
already been met in the Dhammasangani. The Dhammasargani also efféctively
cites the adherence to views (ditthabhinivesa) and clinging to views (dirthi-
paramasa). The remaining terms are added, though they only serve to enhance the
meaning of ditthi as a form of attachment.
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The fourth question that the text aims to answer is: ‘How many kinds of views
are there?’ (kati ditthi yo ti). The answer is that there are 16 kinds of view (solasa
ditthiyo), perhaps mirroring the 16 right-views from the Sammaditthi-sutta.

The gratification-view (assada-ditthi); views about self (attanuditthi);
wrong-view (miccha-ditthi); identity-view (sakkaya-ditthi); views of
eternity based on identity (sakkaya-vatthuka sassata-ditthi); views about
annihilation based on identity (sakkaya-vatthuka uccheda-ditthi); views
assuming finiteness (antaggahikd ditthi); views about past finiteness
(pubbantanuditthi); views about future finiteness (aparantanuditthi);
views that fetter (samyojanika difthi); views that shackle with the conceit
‘I’ (ahan ti manavinibandha ditthi); views that shackle with the conceit
‘mine’ (maman ti manavinibandhd ditthi); views associated with self-
theories (attavada-patisamyutta ditthi), views associated with world-
theories (loka-vada-patisamyuttd ditthi); views of being (bhava-ditthi),
views of non-being (vibhava-ditthi).**

The fifth question is: ‘How many kinds of adherence to views are there?” (kati-
ditthabhinivesati). The text goes through the 16 views, answering this question for
each view (Patis I 139-40). For the ‘gratification-view’ there is adherence in 35
aspects (akara); for the ‘views about self” in 20 aspects; ‘wrong-view’ in ten aspects;
‘identity-view’ in 20 aspects; ‘views of eternity based on identity” in 15 aspects;
‘views about annihilation based on identity’ in five aspects; ‘views assuming
finiteness’ in 50 aspects; ‘views about past finiteness’ in 18 aspects; ‘views about
future finiteness’ in 44 aspects; ‘views that fetter’ in 18 aspects; ‘views that shackle
with the conceit “I”” in 18 aspects; ‘views that shackle with the conceit “mine”” in
18 aspects; ‘views associated with self-theories in 20 aspects; ‘views associated
with world-theories’ in eight aspects; ‘views of being’ in one aspect; ‘views of
non-being’ in one aspect (Patis 1 139-40).

The main part of the Ditthi-katha then explains the analysis of these categories
using the fifth as the starting point (how many kinds of adherence to each view there
are). There are differences in the wording of certain aspects of how the adherence
takes place. However, there is a pattern to how most of the views are evaluated. By
way of example, I will summarise this analysis for the first three views.

The first analysis is of how there is adherence through the gratification-view
(assada-ditthi) in 35 aspects.” Quoting a Samyutta-nikaya passage (S 111 28), the
text states that any pleasure and joy that arise dependent on form are the gratification
in the case of form.® It is the clinging and adherence to this gratification that is
the wrong-view. The text then explains that ‘the view is one thing, the gratification
another and together they are called the gratification-view’.” All 35 assada-diithi
are formed in this way. The remaining 34 assada-ditthi are then explained. They
consist in adhering to the remaining four khandhas, the six types of internal sense-
base, the six external sense-bases, the six types of consciousness, the six kinds of
contact, and the six kinds of feeling (Patis I 141-3).
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Second, adherence through views about self (attanu-dithi) in 20 aspects are
tl'le 20 adherences (abhinivesa) to the khandhas that form sé)ckdya-ditthi. For each
view .ther.e is the ‘ground’ (varthu), which is each of the khandhas. It.is stated that
the view is one thing and the ground another and together they are the view about
self.®® Of course, the khandhas have been given as both the first five of the 201
dhammas which through clinging and adherence are taken as: “This is mine, this I
am, this is my self’, and as the first of the eight ‘bases for view’. It is expiained
repeatedly that clinging by adherence is the view.® This, it will be remembered, is
the explanation of view. Thus clinging (paramasa) to each of the khandhas,as
self, is adhering (abhinivesa) to them.

The third type of view, called simply miccha-ditthi, is the view of nihilism that
I discussed in Chapter | (natthika-ditthi, the view beginning: ‘Nothing is given
nothing offered, nothing sacrificed’). This time the ten grounds are the ten clause;
of Fhe view. Hence, ‘nothing given’ is the ground (natthi dinna anti vatthu) and
‘clinging by adhering which asserts’ is the view (evamvado micchabhinivesa-
paramdso ditthi). The view is one thing, the ground another, the view and the
ground together are the first wrong-view with a wrong ground.”

This is the general principle followed for each view. For each of the 16 views a
passage occurs which states that the wrong-view is called a ‘non-accomplishment
of view’ (ditthi-vipatti) which is ‘destructive’ (papika). The text next explains that
the view is one thing and greed another, together they are called ‘greed for views’.
The person who has this greed and holds the view is ‘inflamed by view’ and any
gift given to that person does not produce any effect because he has a ‘view that is
destructive’. The text then states the familiar Nikaya evaluation of miccha-dirthi
that the person who holds wrong-view will be reborn in an unhappy state, and ‘t.ha;
all his actions of ‘body, speech and mind’ (kaya-kamma, vaci-kamma, mano-
kamma, Patis I 140), done according to that view, will lead to suffering. The text is
clearly using a version of a passage found at A 1 32, repeating the analogy from
the A;zguttara passage of the bad or destructive seed and the bad or destructive
view.

‘ Thg Digthi-kathd is in many respects a summary of what we have found about
views in the Nikayas as a whole. I have pointed out that views are distinguished
from ignorance and that this is done to describe them as a form of craving and
attachment. The Ditthi-katha states this by explaining views as ‘clinging by
adherence’. Views are produced by adhering to 198 dhammas, which can be taken
as explaining the world. This illustrates what clinging by adherence is: attachment
to the world. The Ditrhi-katha then states that there are eight bases for views. In a

. sense, the 198 dhammas (the world) become an object of craving according to

tbese eight categories. These, in turn, give rise to obsessions by sixteen types of
view analysed according to various adherences. The point appears to be that the
mind becomes attached to the details of the world, makes assumptions and craves
vgrious parts of it. Much of this analysis is not concerned with what the various
views assert, but with the influence that the view has on the actions of the person
who holds the view. The interest is not in metaphysics but in the consequences of

89



THE WAY WRONG-VIEW FUNCTIONS

views: ‘how will this way of thinking affect the way I act?’ This is similar to the
themes that 1 considered in relation to the ten wholesome courses of action in
Chapter 2: thought and action are reciprocal.

Views and craving in the Nettippakarana

I have so far argued that views and ignorance refer to different corruptions, and
that views are a form of craving. I would like to conclude this chapter by discussing
how this craving is described in the Nettippakarana.

The Nettippakarana quotes the Udana 81: “The supported is liable to
dislodgement; the unsupported is not liable to dislodgement’.” It uses this statement
to suggest how one should respond to the world. It first explains that there are two
kinds of support: there is ‘support by craving, and support by view’.”” Any choice
(cetand) of one who is lusting (rattassa), is support by craving (tanhd-nissayo),
and any choice by one who is ‘confused’ (miilhassa), is ‘support by views’ (ditthi-
nissayo). The text then states that the act of choice or volition (cetand) leads to
involvement, and this is a ‘formation’ (cetand pana samkhara). This is then used
to suggest that one who lusts or holds on to view is involved in the process of
dependent-origination. The text gives a version of dependent-origination based
upon volitional formations, i.e. with volitional formations as condition there is
consciousness, etc., sorrow, lamentation, despair and suffering.” This negative
outcome of holding to views is familiar to us. The Nettippakarana explains that
both those who hold views and those who lust and crave are involved in the same
process, that of dependently-originated dhammas. Involvement with these dhammas
leads to dukkha.

The Nettippakarana next describes how there is escape from this cycle. When
there is no liability to dislodgement, there is tranquillity; when there is tranquillity,
there is no inclination (nati),” when there is no inclination, there is no coming and
going; when there is no coming and going, there is no decease and reappearance;
when there is no decease and reappearance, there is no here, beyond or in between,
and this is the end of suffering.” This is the escape from dukkha. The text explains
that the unsupported is not liable to dislodgement because it is ‘unsupported by
craving by virtue of calm’,” and ‘unsupported by views by virtue of insight’.™ It
states that: ‘insight is knowledge and with its arising there is the cessation of
ignorance’,”” and so on through the cessation of the chain of dependent-origination.”

The unwholesome process begins with choice or volition (cetand), for both lust
and views: objects of the senses and cognition. This gives rise to volitional
formations (samkhara), and to dukkha. The wholesome process begins with a
turning away from objects of sense and cognition, through calm (samatha) and
insight (vipassana) which abandons ignorance and the chain of dependent-
origination leading to dukkha. The Nettippakarana is explaining in clear terms
that the holding of views is part of the very process of dukkha.

In Chapter 2 I considered a similar process in the form of the right-view of
Anathapindika. This view was the following:
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WhateYer has become is put together, is thought out, is dependent on
somet.hmg else, that is impermanent. What is impermanent, that is dukkha,
what is dukkha: ‘This is not mine, this I am not, this is not my self”.*

It is the cessation of craving, essential for apprehending this process, which the
texts describe as samma-ditthi. The Nettippakarana makes this clear by suggesting
that the very holding of a view is a cetana and this is a samkhara. View is, as it
were, %mplicated in the whole process of dependent-origination. I would argue
that it is not just miccha-ditthi that is implicated, but samma-dithi is also likely to
be a cetana and a samkhdra, and part of the process of dukkha. In the
Nertippakarana passage the text is, in one sense, making a distinction about the
nature of the view that ‘corrects’ miccha-disthi which, in fact, corrects ditthi. It
corrects all views, in the sense that any view is an object of attachment. In the
language of the Nettippakarana, a view cannot be ‘liable to dislodgement’ (calitam
natthi). It is the view that is ‘not supported by views’ (ditthiya anissito) in virtu.e
of insight (vipassana-vasena). Right-view transcends all views.

In many respects this passage sheds some light on the opposition and no-views
understandings of views. It explains how it understands the attachments and
cravings of the mind and the calming and escape from them. The aim is to be
uninvolved and to find tranquillity. By calming the mind there is an escape from
views. Where there are no views there is ‘no here, beyond or in between’. This is
the wholesome course of action. Wrong-view is the opposite to this. It is involved
it gives rise to volitional formations, consciousness, name and form, feelings:
f:rgving, attachment and suffering. Wrong-view is always associated with greed. It
is implicated in the process of giving rise to unwholesome actions. As such, it
leads away from insight, from right-view. ’

I'began this chapter by pointing out that there is both a corruption of views and
a corruption of ignorance. This clearly suggests that wrong-view and ignorance
are different. Views are a type of greed whereas ignorance is a form of delusion.
Views are wrong because they crave the world, ignorance is wrong because it sees
the world incorrectly. In discussing the Ditthi-vagga, Ditthi-samyutta and the Ditthi-
kgthd I have offered evidence for this understanding of the function of Wr(‘)'ng-
view. The understanding of wrong-views as a form of craving is important for my
overall argument. It suggests that wrong-views see the world wrongly in the sense
of grasping it and that this conceals the true nature of the world. It is in this sense
that wrong-views do not ‘see things as they are’.
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4

THE WAY RIGHT-VIEW
FUNCTIONS

PART ONE: DIFFERENT LEVELS OF
RIGHT-VIEW

In Chapter 2 I considered the content of samma-ditthi, what the view proposed. In
this chapter I would like to explore in more detail the ways in which samma-ditthi
functions. The first half of this chapter will consider the notion of right-view
under three headings. First, the gaining of right-view can be understood as the
‘accomplishment in view’ (ditthi-sampada). 1 considered this category briefly in
Chapter 1, when I contrasted it with ‘non-accomplishment in view’ (ditthi-vipatti).
I noted that accomplishment in view is often used to refer to the view of affirmation,
while non-accomplishment in view is often used to refer to the view of nihilism
(i.e. Dhs 233 §§ 1362, 1364). The second heading under which I will consider
right-view is ‘accomplished in view’ (difthi-sampanna). This term is often used
to refer to the right-view achieved at stream-attainment, and the content of this
view is usually the seeing of dependent-origination. The term sampanna is the
past participle of sampada and denotes the process whereby, after gaining
accomplishment in view, the holder of the view becomes accomplished in view.
The third heading is ‘purification of view’ (dirthi-visuddhi). The content of this
view is the knowing of ‘rise and fall’ (udayabbayam). The second half of this
chapter will use these categories to consider how a right-view, which holds that
actions have consequences, is developed into a knowledge of dependent-origination
and, in turn, into an insight into the rise and fall of all dhammas. How are we to
understand this process? What is the nature of samma-disthi on the higher paths
(the paths of once-returner, never returner and Arahant) and how are we to
understand the deepening of insight on the higher paths after stream-attainment?

Accomplishment in view (ditthi-sampada)

The term accomplishment in view (ditthi-sampada) suggests the view that one
should strive to attain. The one who has accomplishment in view has the view that
our actions have consequences.

THE WAY RIGHT-VIEW FUNCTIONS

In the Sangiti-surta (D I 207-71), at D III 213, the statement is made that
there is ‘accomplishment in virtue and accomplishment in view’ (sila-sampada
ca ditthi-sampada ca, see also A 195). This is followed by the statement that there
is also ‘purification of virtue and purification of view’ (sila-visuddhi ca ditthi-
visuddhi). This implies that accomplishment in view is part of the process towards
achieving purification of view.

The term sampada also appears in set lists of accomplishments. In the Sangiri-
sutta again (also found at A III 147), five kinds of sampada are described; those of
relatives, wealth, health, virtue and view.' It is stated that beings do not arise in a
heavenly state because of the accomplishment in relatives, wealth or health, but
such states are achieved with the accomplishment in virtue and view (D III 235).
These five are contrasted to five kinds of ‘loss’ (vyasanani), of ‘relatives, wealth,
health, virtue and view’.2 One does not arise in hell due to loss of relatives, wealth
or health, but due to loss in virtue and view (D III 235, A III 147).° A sutta at A 1
269-70 gives three sampada, adding mind (citta) to virtue and view. The first
seven kusala-kammapatha are the explanation of accomplishment in virtue, the
eighth and ninth for accomplishment in mind, and the view of affirmation is the
explanation of accomplishment in view. It is stated that it is due to these three
accomplishments that beings are reborn in heaven.* These are contrasted to three
non-accomplishments (vipatti): ‘non-accomplishment in virtue' (sila-vipatti), ‘non-
accomplishment in mind’ (citta-viparti) and ‘non-accomplishment in view’ (ditthi-
vipatti). The first seven akusala-kammapatha are the explanation of non-
accomplishment in virtue, the eighth and ninth for non-accomplishment in mind,
and the view of nihilism is the explanation of non-accomplishment in view. It is
owing to these three non-accomplishments that beings are reborn in hell.” In a
sutta at A I 270-1, accomplishments in action, livelihood and view,’ and non-
accomplishments in action, livelihood and view are found.’

Accomplished in view (ditthi-sampanna)

The term accomplished in view (ditthi-sampanna) is used to describe the samma-
ditthi realised at stream-attainment. In the Anguttara-nikaya it is explained that
whoever has come to the goal is accomplished in view.? Six things are abandoned
when one is accomplished in view. These are identity-view (sakkaya-ditthi), doubt
(vicikiccha), clinging to precepts and vows (silabbata-paramasa), greed (raga),
hatred (dosa) and delusion (moha), A 111 438. In one passage already cited, the
term ditthi-sampanna is used for the one who sees the four truths which, as I have
shown, is one possible knowledge gained at the stage of stream-attainment

* (sotapatti).® Elsewhere it is stated that there is great demerit (apufifia) for those

who insult the person who is accomplished in view (ditthi-sampannam puggalam,
A III 372). The one who is accomplished in view is further said to be free from the
‘bases of view’ (ditthi-ithanappahdayinam, A 111 373), he is free from the causes of
view. All this indicates that the person who is accomplished in view has reached
the stage of stream-attainment.
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A passage that occurs a number of times in the Nikayas gives an insight into
the vision of the one who is accomplished in view. This passage gives nine things
that the one who is accomplished in view cannot do. It is impossible that one
accomplished in view should regard any volitional formation as permanent or
pleasurable or any dhamma as self," though it is possible that the ‘ordinary person’
(puthujjana) would." It is not possible that the person accomplished in view could
deprive his mother, father or an Arahant of life. It is not possible that he could,
with a mind of hate, shed the blood of a Tathagata, cause a schism in the order or
acknowledge another teacher.”” Though again, it is possible that the ordinary person
would. At A TI1 438-9 a number of other things are added that the one accomplished
in view cannot do. The one accomplished in view cannot live without respect for
the Buddha, dhamma, sargha or training. The one accomplished in view cannot
fall back on the 62 wrong-views." The one accomplished in view cannot be one
who will produce the ‘eighth state of becoming’ (arthamam bhavam nibbattetum,
A III 438). This is again informing us that the one accomplished in view is a
stream-attainer. The reference is to the one who has a maximum of seven more
rebirths and so cannot have an ‘eighth state of becoming’.

The Samyutta-nikaya (S 11 133—40) uses 11 analogies to illustrate the amount
of dukkha eliminated by the one accomplished in view. For example, the Buddha
is shown with a small piece of soil in his fingernail, comparing this to the Earth.
Then the analogy is made between this and the amount of dukkha destroyed by the
one accomplished in view, and the amount of dukkha remaining:

So oo, bhikkhus, a noble disciple, a person accomplished in view who
has made the breakthrough, the dukkha that has been destroyed and
eliminated is more, while that which remains is trifling."

From these passages it is clear that to be accomplished in view is to see the
world in a way that is both radically different from the ordinary way of seeing and
that has great soteriological significance. What then does the one accomplished in
view see? What is the content and function of this view? In Chapter 2, I showed
that samma-ditthi consists primarily of two things: it is either seeing the four
truths or dependent-origination. It is the latter of these that appears to constitute
what the one accomplished in view sees.

The centrality of seeing the process of dependent-ori gination is clear from such
well-known statements as: ‘Whoever sees dependent-origination sees the dhamma;
whoever sees the dhamma sees dependent-origination’.” It is the seeing of this,
the knowledge of this, that constitutes what is seen by one accomplished in view.
It is stated that one who has realised the fruit of stream-attainment (sotapatti-
phala-sacchi-kirivaya) sees the cause and causal origination of dhammas.' This
is seen by the stream-attainer who is accomplished in view."” The Manorathapirant
explains that the one accomplished in view is a stream-attainer.” The
Sammohavinodani describes one who is accomplished in view as an ariya-savaka,
a stream-attainer who has attained the view of the path.”
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At this point I would like to examine five passages that consider the vision of
the one who is accomplished in view. These passages explain the function of right-
view. In the P~accaya-sutta (S I142-3) at S 11 42, the Bhikkhu-sutta (S 11 43-5) at
S 1 45, the Nanavatthu-sutta (S 11 56-9) at S 11 58, the Pathama ariyasavaka-
sutta (S 11 77-9) at S 11 79 and the Dutiya ariyasavaka-sutta (S 11 79-80) at S 11
80, there is a recurring theme. These passages explain certain aspects of dependent-
origination, then state that the one who sees dependent-origination in this way is
accomplished in view.

In the Paccaya-sutta the usual sequence of dependent-origination is given, and
each item is explained. It is explained that, with the arising of avijja there is the
arising of the volitional formations, with the cessation of avijja there is the cessation
of the volitional formations etc. and that the way to their cessation is the ariyo-
atthangiko-maggo. It is then stated that:

When the noble disciple understands the condition, its origin, cessation
and the way to its cessation, he is then called a noble disciple who is
accomplished in view, accomplished in vision, who has arrived at this
true dhamma, who sees this true dhamma, who possesses a trainee’s
knowledge, a trainee’s true knowledge, who has entered on the stream of
the dhamma, a noble one with penetrative wisdom, one who stands
squarely before the door to the deathless.”

The Saratthappakasini explains that the phrase ‘understands the condition’
means that it is understood by way of the truth of suffering, ‘its origin’ by way of
the truth of origination.?’ To be accomplished in view is to be accomplished in the
view of the path.? This is clearly similar to the Sammaditthi-sutta’ s description of
right-view which I considered in Chapter 2.

In the Bhikkhu-sutta a similar analysis of knowing each of the factors of
dependent-origination, their origin, cessation and the way to their cessation is
found. This analysis excludes avijja. This is probably because if the bhikkhu saw
the origin and cessation of avijja he would have reached the goal.> When the
bhikkhu understands each item in this way ‘he is then called a noble disciple who
is accomplished in view, accomplished in vision, etc.’** In the Nanavatthu-sutta it
is stated that there are 44 cases of knowledge. These consist in knowing each of
the items of dependent-origination (again excluding avijja), their arising, cessation
and the way to their cessation. This is called ‘knowledge of the dhamma’ (dhamma-
Aiana, S 11 58). The Saratthappakasini interprets dhamma-fiana as ‘knowledge of
the four truths’ (catu-sacca-dhamma) or ‘path knowledge’ (magga-fAdna-

-dhamma).” The term ‘knowledge of the dhamma’ explains sammad-ditthi as

knowledge of the arising, cessation and the way to cessation of the factors of
dependent-origination.

With the cleansing and purifying of two types of knowledge, ‘knowledge of the
dhamma’ and ‘knowledge of succession’(anvaye fiagna), one is described as
‘accomplished in view’.?® This is described in the following way: the knowledge
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of the dhamma when applied to the past and the future, by means of knowing that
those ascetics and brahmins who knew ageing and death, its origin, cessation and
the way to its cessation, knew ageing and death in the same way, is called ‘knowledge
of succession’ (anvaye fiana).”’

The Pathama-ariyasavaka-sutta states that the ariya-savaka knows that ‘when
this exists, that comes to be’, when there is ignorance, the other factors of dependent-
origination come to be, and this is the arising of the world (S II 78).” The ariya
savaka also knows that with the cessation of ignorance there is the cessation of
the other factors of dependent-origination and this is the cessation of the world (S
11 78). The bhikkhu who understands, as it really is, the origin and passing away of
the world is described as ‘accomplished in view’.?

It is clear from these five suftas that the person who is accomplished in view
understands in some detail dependent-origination. This is the view of those who
enter the Buddhist path. This view is the realisation that ‘all that is subject to
arising is subject to cessation’,*® and it is the vision of this process that is described

as the purification of view.

Purification of view (digthi-visuddhi)

The term ‘purification’ (visuddhi) is important in Buddhist thought in explaining
certain factors of the path that should be cultivated. As noted, in the Nikayas we
find the statement that there is ‘purification of virtue and purification of view’.”
There is also “purification of view and effort to attain it’.** A set of seven factors is
found in the Rathavinita-sutta (M I 145-51). These are ‘purification of virtue’
(sila-visuddhi); ‘purification of mind’ (citta-visuddhi); ‘purification of view’
(ditthi-visuddhi); ‘purification by overcoming doubt’ (kankha-vitarana-visuddhi);
‘purification by knowledge and vision of what is the path and what is not the path’
(maggamagga-fidna-dassana-visuddhiy; ‘purification by knowledge and vision of
the way’ (patipada-iana-dassana-visuddhi) and ‘purification by knowledge and
vision’ (Adna-dassana-visuddhi, M I 147). These seven factors are used to explain
the means towards the goal of nibbana. They are not the goal, but the goal cannot
be attained without them (M I 148). These factors form the framework for the
Visuddhimagga.

At D I1I 288 a set of nine factors are found. It is stated that ‘nine factors are to
be developed’. These are the ‘nine factors of the effort for perfect purification’.**
The “factor of effort for purification of wisdom’ (pafifia-visuddhi), and the ‘factor
of effort for purification of release’ (vimutti-visuddhi) are added to the seven factors
found in the Rathavinita-sutta. 1 think that these factors can be used as a summary
of the unfolding of the path as it is described by the Nikayas. By purifying the way
one acts (stla-visuddhi), one calms the mind (citta-visuddhi). With the mind calmed,
a glimpse of the true nature of reality is realised (ditthi-visuddhi), which causes
the overcoming of doubt (karikha-vitarana-visuddhi). One now knows what is and
is not the path (maggamagga-fiana-dassana-visuddhi), has knowledge and vision
of the way (patipada-iana-dassana-visuddhi), and knowledge and vision are
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purified (iana-dassana-visuddhi). In the ninefold structure, wisdom is purified
(panfa-visuddhi) and the context of that wisdom, the effort to achieve release, is
purified (vimutti-visuddhi). What I find of interest in these factors is the way in
which, as a whole, the seeing of the way things are, the cognitive side of the path,
is taken together with the pragmatic character of the path, culminating in, on the
one hand, purification of pafifid and on the other, purification of vimutti. For this
path structure to make sense, craving and ignorance require calm and insight to
reach the goal of release from dukkha. Purification of view is realised in a state of
calm and part of its function is to overcome doubt.

To clarify exactly what ditthi-visuddhi sees, what the content of the view is, it
is helpful to look at sources other than the Sutta-pitaka. The Patisambhiddmag:ga
explains purification of view as seeing: ‘through its meaning of séeing, purification
of view is to be directly known’.** As I have already explained in Chapter 2, the
Dhammasangani holds that purification of view is the equivalent of paffia.”’ It also
explains ditthi-visuddhi as ‘knowledge that kamma is one’s own’ (kammassakatd-
fiana),® ‘knowledge in conformity with the truths’ (saccanulomika-fiiana), ‘the
knowledge of one who holds the path’ (maggasamangissa-iana) énd ‘the
knowledge of one who holds the fruit of the path’ (phalasamarigis-sa-ﬁdna, Dhs
233 § 1366). '

Buddhaghosa explains that ‘seeing’ (dassana) that is capable of reaching
nibbana is termed purification of view (ditthi-visuddhi, As 54). Elsewhere he
explains ditthi-visuddhi as ‘the correct seeing of name and form”.3 It is stated that
not positing a being or person onto the khandhas, as the assumption of ‘I’ or ‘I
am’, is correct vision (yathabhiita-dassana, Vism X VIII 28). This is ‘purification
of view’ (ditthi-visuddhi). The role of ditthi-visuddhi in the Visuddhimagga is to
explain what name and form are, and then to become ‘established on the plane of
non-confusion by overcoming the apperception of being’.* It is then similar to
two views, which we have met already, vipassana-samma-ditthi and magga-samma-
ditthi. The first investigates and examines, the second establishes that knowledge
on the path. Buddhaghosa states that it is by ‘seeing passing away and reappearance’
(cutapapata-dassana) that ‘purification of view is caused’.* By seeing in such a
way, ditthi-visuddhi serves to avoid the annihilationist-view (uccheda-ditthi) and
‘the view that a new being appears’.* The knowledge of the passing a'v'vay and
reappearance of beings (satranam cutipapatafianava) is the second knowledge
gained by the Buddha. Buddhaghosa is, in fact, commenting on one such passage
from the Samarifiaphala-sutta.* In the second watch of the night on his attainment
of nibbana the Buddha is said to have gained knowledge of how beings pass away
and reappear according to their actions (e.g. M 1 22-3, 248). This entails seeing

- how beings fare according to their actions of body, speech and mind.

In a sense the picture that we get from examining the cultivation of views is
one in which there is a gradual refinement of the processes seen by the view.
The content of the view moves from a proposition to an insight. Purification of
view is clearly a form of parifid, not a correction of wrong-view. As I have been
suggesting, right-view is not the opposite of wrong-view, but a completely

97



THE WAY RIGHT-VIEW FUNCTIONS

different order of seeing and it is passages suggestive of this that I would now
like to consider.

Abandoning by substitution of opposites (tadarigappahana)

I would like at this point to explain the function of right-view as part of the path
by discussing briefly the process by which samma-ditthi dispels ignorance. There
is a discussion in the Visuddhimagga of this process. It is termed ‘abandoning by
substitution of opposites’ (tadarigappahana),* and is described in the following
terms:

(1) The abandoning of the identity-view [is achieved] through the means

of delimitation of name and form; (2) The abandoning of both akiriya-
ditthi and ahetu-ditthi and of the stain of doubt through the means of
discerning conditions; (3) The abandoning of apprehension of conglom-
eration as ‘I” and ‘mine’ through the means of comprehension by groups;
(4) The abandoning of perception of the path in what is not the path
through the means of definition of what is the path and what is not the
path; (5) The abandoning of uccheda-ditthi through the means of seeing
rise and fall; (6) The abandoning of the perception of non-terror in what
is terror through the means of appearance as terror; (7) The abandoning
of the perception of enjoyment through the means of seeing danger; (8)
The abandoning of the perception of delight through the means of
contemplation of dispassion; (9) The abandoning of lack of desire for
deliverance through the means of desire for deliverance; (10) The
abandoning of non-reflection through the means of reflection; (11) The
abandoning of not looking on equably through the means of equanimity;
(12) The abandoning of apprehension contrary to truth through the means
of conformity.*

Certain views are clearly abandoned (pahana) in this process, not replaced or
corrected. The passage describes how certain views are abandoned: the view of
self is abandoned by seeing name and form. This, as was noted, is the usual
explanation of purification of view (ditthi-visuddhi). The wrong-views of akiriva
and ahetu-ditthi are abandoned by ‘discerning conditions’. The annihilationist-
view (uccheda-ditthi) is abandoned ‘through the means of seeing rise and fall’.

The abandoning by substitution of opposites is also given with reference to the
eighteen principal insights (atthdrasa mahavipassana):

(1) The abandoning of the perception of permanence [is achieved]
through the means of the contemplation of impermanence; (2) of the
perception of pleasure through the means of the contemplation of pain;
(3) of the perception of self through the contemplation of not-self; (4)
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of delight through the contemplation of dispassion; (5) of greed through
the means of contemplation of fading away; (6) of originating through
‘the means of the contemplation of cessation; (7) of grasping through
the means of the contemplation of relinquishment; (8) of perception of
compactness through the means of contemplation of destruction; (9) of
accumutlation through the contemplation of fall; (10} of the perception
of lastingness through the means of contemplation of change; (11) of
sign through the contemplation of the signless; (12) of desire through
the means of contemplation of the desireless; (13) of adhering through
the means of the contemplation of emptiness; (14) of adhering due to
grasping at a core through the means of insight into states that is higher
understanding; (15) of adhering due to confusion through the means of
correct knowledge and vision; (16) of adhering due to reliance [on
volitional formations] through the means of the contemplation of danger;
(17) of non-reflection through the means of the contemplation of
reflection; (18) of adhering due to bondage through the means of
contemplation of turning away.*

Here again certain right or wholesome insights (the content of the purification
of view) that abandon wrong or unwholesome insights are found. The first of the
18 insights states straightforwardly that permanence is abandoned by seeing
impermanence. We find the statement that ‘the perception of self [is abandoned]
through the contemplation of not-self’. I think that the proper understanding of
this statement is gained if we take it along with the statement at (13) that ‘adhering
[is abandoned] through the means of the contemplation of emptiness’. This is
clearly a reference to one of the ‘three gateways to liberation’ (¢ihi
vimokkhamukheht, see Nett 123), namely the emptiness gateway to liberation
(sufifiata vimokkhamukham).” The view of self in whatever form is a form of
grasping and adherence. So, the ‘contemplation of not-self” is to have an insight
into the cessation of craving. It is the realisation and understanding of craving.
The achievement of right-view is to behave in a way that reflects this knowledge.
Just as ‘adhering’ is abandoned through the ‘contemplation of emptiness’, so the
‘perception of self” is abandoned through the ‘contemplation of not-self’. This is
not a case of one view being abandoned and another adopted, but is an example of
the transcendence of all views. In Chapter 3 I discussed such explanations of wrong-
view from the Ditthi-katha of the Patisambhidamagga that described views as
‘clinging by adherence’ (abhinivesa-paramasa, Patis 1 135). The term ditthi-
visuddhi means the opposite of clinging and adherence. Purification of view is
non-clinging and non-adherence. As the final insight states, ‘adhering due to
bondage [is abandoned] through the means of the contemplation of turning away’.
Buddhaghosa explains that as a drop of water falls from a lotus leaf, so the mind
retreats from volitional formations (Vism XXII 121). With the achievement of
right-view, the mind retreats from all views.
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Right-view as knowledge of knowing rise and fall
(udayabbaya)

The passage to which I now turn brings together and summarises many of the
ideas I have examined in the first half of this book. The Nettippakarana (Nett 85)
discusses a passage found in the Udana (Ud 38). The passage describes how ‘one
travels on in Mara’s power when one has an unguarded mind that is encumbered
by miccha-ditthi, and oppressed by lethargy and drowsiness’.*® The Nettippakarana
comments that one is called encumbered by miccha-ditthi when one sees
permanence in the impermanent and this is called a perversion.” This view causes
perversion in the “four grounds of self-hood’ (catusu-artabhava-vatthiisu), by seeing
according to the 20 views of sakkaya-ditthi.

The parallel verse at Udana 38 explains simply that ‘samma-ditthi comes first
through knowing rise and fall’ (udayabbaya).” Elsewhere, it is said that giving
right-view first place is the footing for insight,” and knowing rise and fall is the
footing for the plane of seeing,” presumably the path of stream-attainment.>* This
right-view is also said to be insight, and knowing rise and fall to be the diagnosis
of suffering.** This knowledge is explained as ‘the weapon of wisdom, the sword
of wisdom, the jewel of wisdom, the illumination of wisdom, the goad of wisdom,
and the palace of wisdom’.* This is then described as:

knowledge about suffering, its arising, cessation, and the way leading to
its cessation, knowledge about the way, knowledge about the path,
knowledge about a cause, knowledge about causally-arisen dhammas,
knowledge about a condition, knowledge about conditionally arisen
dhammas.*

Knowing rise and fall is then explained in the following terms: ‘knowing rise is
to know that with ignorance as condition, there are volitional formations, etc. by
knowing fall one knows that with the cessation of ignorance there is the cessation
of volitional formations.”’ Essentially, purification of view is the seeing of the
rise and fall of all dhammas. To know the rise and fall of dhammas constitutes
progress upon the Buddhist path.

PART TWO: THE FUNCTION OF RIGHT-VIEW
ON THE HIGHER PATHS

In the second half of this chapter I would like to consider the nature and function
of this view that knows, essentially, the rise and fall of dhammas. I have suggested
that one accomplished in view (dirthi-sampanna) is a stream-attainer who has
view of the path (magga-ditthi) and sees dependent-origination. This insight is
developed into purification of view (ditthi-visuddhi), by affecting action and being
affected by action. The Kosambi-sutta (S 1I 115-18)™ addresses issues arising
from this understanding which I will explore in greater detail along with
Buddhaghosa’s understanding of it. This is the function and role of right-view on
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the higher paths. If right-view has abandoned wrong-view, what function does
right-view have after stream-attainment? If the holder of right-view has knowledge
of the four truths and dependent-origination, is not the notion of right-view
somewhat redundant after knowledge of these processes has been realised? The
answers to these questions are important to this book. The function of right-view
on the higher paths suggests important characteristics about the notion of ditthi in
general. It is not simply a knowledge gained, but an insight into the nature of the
world which continues to have an effect on actions of body, speech and mind after
the realisation of stream-attainment.

In this surta we find Savittha asking Musila if ‘apart from faith, approval, oral
tradition, reasoned cogitation, or acceptance of a view as a result of reflection, he
has personal knowledge that with birth as condition, ageing and death come to
be’.”” Musila replies that ‘he knows and sees this, with birth as condition, ageing
and death come to be’.* In a similar fashion Savittha asks Musila if, apart from
the five factors, he has personal knowledge that ‘with existence as condition, birth
comes to be’, ‘with attachment as condition, there is existence’, ‘with craving as
condition, there is attachment’, ‘with feeling as condition, there is craving’, ‘with
contact as condition, there is feeling’, ‘with the six senses as condition, there is
contact’, ‘with name and form as condition, there are the six senses’, ‘with
consciousness as condition, there is name and form’, ‘with volitional formations
as condition, there is consciousness’, and ‘with ignorance as condition, there are
the volitional formations’.

To all these questions Musila answers that he knows and sees these things.
Savittha then asks Musila if he knows that ‘with the cessation of birth comes the
cessation of ageing and death’, ‘with the cessation of existence there is the cessation
of birth’ and so on through the cessation of the remaining factors.” Again Musila
replies that he knows and sees the cessation of all these factors. Savittha then asks
Musila one final question. Apart from the five factors, the five means of knowledge,
does Musila have personal knowledge that nibbana is the cessation of existence 72
Musila replies that ‘he knows and sees this, nibbana is the cessation of existence’.%?
The Saratthappakasint interprets this statement as meaning that the cessation of
the five khandhas is nibbana.** Savittha then declares that ‘Musila is an Arahant
whose asavas are destroyed’.* Musila does not answer and remains silent. The
SaratthappakasinT interprets Musila’s silence as si gnifying that he is a khindsava,
an Arahant.%

At this point Narada, who is also present, asks Savittha to question him in the
same way. The same questions are asked and the same replies given. This concludes

_ with Savittha declaring, as he had done to Musila, that ‘Narada is an Arahant

whose asavas are destroyed’.*” Narada however does not remain silent. He declares
that ‘though he has seen as it really is with correct wisdom that nibbana is the
cessation of existence, he is not an Arahant whose dsavas are destroyed’.®®

In the Kosambi-sutta we have an example of the difference between samma-

ditthi and its cultivation into liberating pafiia. This reflects, in part, the difference
between being ‘accomplished in view” and having ‘purification of view’. Both
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Musila and Narada have knowledge of the same process, of the arising and cessation
of dukkha, in the form of an understanding of dependent-origination. At some
point the ‘knowledge of the dhamma’ (dhamma-fana) is transformed into
liberation. Musila is an Arahant, Narada is not, though they have knowledge of the
same thing. They both have an understanding of dependent-origination. How can
the knowledge that ‘nibbdna is the cessation of existence’, which encapsulates the
teaching of dependent-origination, be transformed into liberating paiiia? In the
sutta Narada explains his statement that he has seen with correct wisdom that
‘nibbana is the cessation of existence’ though ‘he is not an Arahant whose dsavas
are destroyed’ by way of an analogy. Suppose, along a desert road, there is a well,
but there is neither a rope nor bucket. A person, thirsty and tired, could look into
the well, see the water, and have knowledge that ‘there is water’, but not be able to
touch it physically.* In the same way Narada has seen, as it really is, that ‘nibbana
is the cessation of existence’, but he is not an Arahant with dsavas destroyed.

This is reminiscent of the Khemaka-sutta of the Khandha-samyutta (S111 126~
32). In that sutra Khemaka has the knowledge that ‘in the apadanakkhandhas, 1
do not regard anything as self or belonging to self’.” However, Khemaka is not an
Arahant because the conceit ‘I am’ has not vanished in relation to the khandhas
subject to attachment,” even though he does not regard the khandhas subject to
attachment as, ‘this, I am’.” Khemaka still has ‘the residual conceit “I am”, a
desire “I am”, an underlying tendency “I am””.” In order to rid the mind of these
conceits, the bhikkhu ‘dwells contemplating the rise and fall of the five khandhas
subject to attachment’.™ Contemplating in this way, contemplating the rise and
fall of the khandhas, the conceit, desire and the underlying tendency ‘I am’ are
abandoned.” Khemaka sees things with right-view, he sees the rise and fall of
things. It may be instructive to note that, in developed Abhidhamma, conceit and
view cannot occur in the same type of consciousness. This suggests that they are
either completely incompatible, or that the two terms refer to the same processes.
If the latter option is true, as I think it is, then we may imagine that right-view, as
the contemplation of rise and fall, continues the process of cleansing body, speech
and (primarily) mind, in the higher stages of the path. Wrong-view, on the higher
stages of the path, is a subtle conceit of selfhood. Right-view is a contemplation
which rids the mind of this conceit. I will produce some evidence from
Buddhaghosa on this subject later in this chapter that suggests how the developed
Theravada tradition understood the gaining of knowledge in such a way. Both the
Kosambi-sutta and the Khemaka-sutta suggest a similar role for samma-ditthi on
the higher paths.

The Kosambi-sutta clearly explains that the content of samma-ditthi is
dependent-origination, that there can be an initial knowledge of this process, and
that it is possible to cultivate and enhance this knowledge. This is the operation of
right-view, which first understands dependent-origination (rise and fall), and is a
vision of the path, the way to the cessation of all dukkha.
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The view that is noble and emancipating (ditthi ariya
niyyanika)

How does this attitude free from craving and attachment differ from that of holding
no-views? How does the person who has achieved ri ght-view act? As I said in the
Introduction, the no-views understanding is thought to be most prominent in the
Atthakavagga. But I would suggest that the Atthakavagga does not teach the giving
up of all views, but the giving up of all attachment to views, and that this is the
same as the description of views found in the four primary Nikayas. The Nikayas,
I am arguing, teach that the follower of the Buddha should neither adopt right-
view in opposition to wrong-view, nor abandon all views, but that the very
realisation of right-view signifies the transcendence of all views. In other words,
I'would suggest that the attitude free from craving and attachment is right-view. I
would like to consider one specific context from the Nikayas in which such an
understanding is suggested, which describes how the person who has achieved
right-view acts, before returning to how these pure views are cultivated and what
role they have on the higher stages of the Buddhist path.

There is a type of samma-ditthi found a number of times in the Nikayas. This
view is termed ‘the view that is noble and emancipating’ (ditthi ariya niyyanika).
The Paparicasidant explains this view as ‘a right-view connected with the way’
(magga-sampayutta samma-ditthi) or ‘right-view of the stage of sotapatti magga’
(sotapatti-magga-ditthi, Ps 1 401).

The suttas describe other things as ‘noble and emancipating’. In the
Mahasthanada-sutta (M 168-83) at M1 81 a type of wisdom is described as noble
and emancipating that leads one who practises it to the complete destruction of
suffering.” In the Mahdsufifiata-sutta (M 111 109-18) at M III 114 thoughts of
renunciation, non-ill will and non-cruelty” are described as ‘noble and eman-
cipating and lead one who practises in accordance with them to the complete
destruction of suffering’.”® At S V 82 the ‘seven limbs of wisdom’, if cultivated,
are described in similar terms.™ At S V 166, the “four foundations of mindfulness’,
and at S V 255 the ‘four bases of psychic power’ are described in a similar fashion.®
In the Dvayatanupassana-sutta (Sn 724-65) of the Sutta-nipata, the dhamma is
described as wholesome, noble, emancipating and leading to full enlightenment.®

I would like to concentrate on the Kosambiya-sutta (M 1 320-5),%2 which is
important in describing the nature of the right-view of the path. I have already
considered in some detail the content of various views. In outlining the views
found in the Sammadirthi-sutta I explained that these views are classified elsewhere
in the Nikayas as the right-view which is noble (samma-ditthi ariya), corruptionless

- (anasava), supramundane (lokuttard), and a factor of the path (magganga). It is

the function of such a view which I would now like to explore.

The sutta finds the Buddha informing a group of bhikkhus that there are ‘six
memorable qualities that create love and respect and conduce to helpfulness, to
non-dispute, to concord and to unity’** The first three are to maintain bodily,
verbal and mental acts of loving-kindness towards one’s fellow companions in the
holy life.** The fourth is to share any gain (labha) of a kind that accords with the
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dhamma, for example, the contents of one’s alms bowl. The fifth is to dwell in
those virtues (sild@) in common with one’s companions in the holy life (sila-
sama#fdagato) that, among other things, are conducive to concentration (samadhi,
M I 322). For the sixth quality it is said that:

A bhikkhu dwells both in public and in private possessing in common
with his companions in the holy life that view that is noble and
emancipating, and leads one who practises in accordance with it to the
complete destruction of suffering.®

The highest of the six, the sutta continues, is the view that is noble and
emancipating (ditthi ariya niyyanika, M 1 322-3). The remainder of the sutta
explains exactly how this view leads to the complete destruction of suffering. The
explanation takes the form of detailing seven knowledges (7idna) that are noble
and supramundane (ariya, lokuttara, M 1 323), and which the holder of the view
attains.

The first of the six is the knowledge of there being no obsession (pariyuitha, M
1323) that will so obsess the mind (pariyutthita-citto), that it will stop the view-
holder from knowing or seeing things as they are”.® Eight things are then given
that may obsess the mind and stop the bhikkhu from knowing and seeing things as
they are: to be obsessed by sensual lust, ill-will, sloth and torpor, restlessness and
remorse, doubt, speculation about this world or the other world, or quarrels and
disputes. With his mind obsessed he will not know and see things as they are.
With the mind calm it can be awakened to the truths.*’

The second knowledge is the understanding that the development and cultivation
of the noble-view conduces to stillness and serenity.® Right-view is the embodiment
of serenity. The third knowledge is to understand that this view is unique to the
Buddha’s followers and that no other recluses or brahmins possess such a view."
The fourth knowledge entails confessing to a teacher or fellow bhikkhus any offence
that may have been committed. When he realises that he would do so, and confesses
any offence, he understands that he has the character of one who is ‘accomplished
in view’.® The fifth knowledge is of a similar nature, this time, however, the
explanation of the one who possesses the ditthi ariya niyyanika is that, though
engaged in matters of the monastic community, the holder of the view is also
engaged in training in ‘higher virtue, higher mind, higher wisdom’,” and he
understands that he has the character of one accomplished in view. The sixth
knowledge is possessing the strength of a holder of right-view. This is to engage
and to listen attentively to the dhamma when the Tathagata is teaching it. When
he understands in this way he knows he has the strength of a person who is
accomplished in view.”? The seventh knowledge is to gain inspiration and gladness
when the dhamma is being taught. When he understands in this way he again
knows that he has the strength of one who is accomplished in view.” The sutta
concludes by saying that, ‘with the possession of these seven factors, the view-

holder possesses the fruit of stream-attainment’.**
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All this reveals something definite about right-view: that there is nothing
incongruous about the achievement of this view and the, so-called, practising of
no-views found in the Atthakavagga. As 1 have explained, the achievement of
right-view entails an insight into the rise and fall of things, and in order to achieve
this insight, action and thought are reciprocal. Right-view cannot be achieved
without acting in accordance with it. Put another way, right-view is a statement of
fact and value: apprehending things in a certain way is transformative. When we
are aware of the nature of right-view, then a text such as the Arthakavagga may be
understood as describing the same thing as other passages in the Nikayas: do not
be attached to any view. The Kosambiya-sutta explains the gaining of knowledge
in the setting of calm and serenity, away from disputes, and seems to suggest that
this is somehow essential for seeing things as they are.

The function of right-view on the higher paths in the
Atthasalini

I would now like to move on to how the developed Buddhist tradition understood
the function of right-view. I have already suggested that in the Nikayas there was
some debate as to the cultivation of knowledge between the stage of stream-
attainment and the realisation of the Arahant. At stream-attainment dependent-
origination is seen. This does not constitute Arahantship. To be accomplished in
view is, in a sense, to be free from views. The ariya-savaka has seen arising and
cessation, but this ‘noble view’ can be cultivated into a salvific contemplation of
the rise and fall of all dhammas.

Buddhaghosa has addressed the role and function of right-view on the three
higher paths. Buddhaghosa explains that at stream-attainment, one sees the four
truths and these are also seen on the three higher paths. So the three higher paths
do not see anything different than has been seen by the first path.”> For the
Theravadins, in the three higher paths, one puts away the ‘defilements’ (kilesa)
not yet put away, but the truths seen remain the same.” If, at stream-attainment,
right-view, by seeing the four truths, abandons wrong-view, and if nothing new is
seen on the three higher paths, is then right-view redundant after stream-attainment?

Buddhaghosa argues that samma-ditthi does have a function in the three higher
paths. (As 240). He first argues that right-view is not merely a name without a
function after stream-attainment. He explains that there is a certain ‘conceit’ (mana)
to be abandoned by the three higher paths,” that this conceit is ‘based in view’**
and ‘right-view abandons that conceit’.”® This recalls the Khemaka-sutta (S 111

126-32) which I cited above, and which Buddhaghosa may have in mind.

Buddhaghosa argues that, just as, at the point of stream-attainment, right-view
abandons wrong-view so, in the three higher paths, right-view abandons conceit.
He appears to understand miccha-ditthi itself as a type of conceit, a form of
attachment. As I have said, conceit is perhaps the equivalent of view on the higher
paths. Buddhaghosa’s arguments are clear if we understand miccha-ditthi as wrong
primarily because it is a form of attachment. Right-view, being a different order of
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seeing, can still have a function if it is understood as a detached way of seeing. In
this way samma-ditthi has a clear function on the three higher paths by abandoning
other types of conceit.

It must also be remembered that supramundane right-view (lokuttara-samma-
ditthi) is considered to be a type of wisdom. The Sammohavinodant states that
each path factor has three functions. For samma-ditthi these are described as:
first, the abandoning of miccha-ditthi and any other defilements associated with
wrong-view;' second, right-view makes cessation its object; third, it sees
associated states as ‘non-delusion by destroying the delusion that conceals them’
(Vibh-a 114). The Sammohavinodant goes on to explain that right-view ‘as to
function [...] has four names beginning with “knowledge regarding suffering
(dukkhe fiana)” and this is the taking of the four truths as a meditation subject
(Vibh-a 116). Finally, it is explained that ‘in the supramundane path, it is the eye
of understanding in the noble one who proceeds by penetration of the four truths,
that has nibbana as its object and destroys the inherent tendency to avijja, which
is samma-ditthi’ (Vibh-a 121). This is how samma-ditthi is understood in the
developed tradition.

The question of the role of samma-diithi in the three higher paths has been
raised in modern scholarship by Padmanabh S. Jaini. He argues that the Vaibhasika
system breaks down cognition into inaccurate, accurate and free of judgement, i.e.
beyond all views. The Theravadins, however, only understand cognition as
inaccurate and accurate.'”' In other words, the highest paAia for the Vaibhasika is
free from all views, but for the Theravadins it is not. Jaini argues that the degree of
understanding gained does not differ between stream-attainment and Arahantship
for the Theravadins, but the distinction between the two stages of the path is one
of ‘defilements overcome’.'”? Clearly, if Jaini’s characterisation of the Theravada
is correct, then important aspects of my book would need re-assessing. However,
I'do not think that he does justice to the Theravada.

Jaini suggests that ‘[ TJhe Theravadins offered a rather unconvincing explanation
[...] thereby giving samyakdrsti “something to do” on the path from stream-
attainment to arahat.’'® Though he is clearly aware that, for the Theravadins, all
(wrong-)views are destroyed by the path of stream-attainment,'® and that samma-
ditthi is equated with parifia," he does not draw the conclusion that sammd-ditthi
is a type of wisdom devoid of all attachment (anupadana). If this conclusion is
made then we no longer need to place the term ‘wrong’ in brackets, i.e. when
stating that all (wrong-)views are destroyed by the path of stream-attainment. By
definition, all views are destroyed by stream-attainment. Buddhaghosa has explained
that there is still a certain conceit to be abandoned by right-view in the three
higher paths. In the developed Abhidhamma, as I have already indicated, dirthi
and mana are mutually exclusive. This suggests that right-view has ‘something to
do’ and that conceit, being the equivalent of view in the higher paths, is the natural
target of right-view in the higher paths. Second, samma-disthi is perhaps the
equivalent to the Vaibhasika notion of a type of prajiia devoid of all judgement
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(santirikaprajiia).' To say that one is not attached to an act of cognition is to say,
I think, that one makes no judgements concerning that act of cognition. Right-
view for the Theravadins is knowledge of rise and fall (samma-ditthi-purekkharo
fiatvana udayabbayam, Nett 47). This is not a ditthi at all. ‘Supramundane right-
view’ (lokuttara-samma-ditthi) cannot be a view, whether wrong or right. I am, of
course, explaining terms here in a certain way. I am attempting to describe these
terms in order to clarify what I think the Theravada tradition suggests about the
gaining of knowledge on the higher paths. I am doing this in order to counter
Jaini’s tendency to explain the Theravada tradition in terms of Vaibhasika
categories. For example, he notes that the Theravada Abhidhamma was primarily
concerned with wrong-view."” Having noted this, he then states that for the
Theravada tradition ‘samyakdrsti [...] seems to be understood as the absence of
inaccurate views but not all views’."® This, as I have suggested, is somewhat
misleading. The ‘view that is noble and emancipating’ is one which ‘conduces to
stillness and serenity’ (M I323). That the Theravada Abhidhamma was primarily
concerned with wrong-views suggests that they were interested in explaining all
cognitive attachments. They were interested in cultivating an awareness free from
all attachment (to views). To state, as Jaini does, that the Vaibasikas ‘have gone
beyond the simple Theravadin breakdown of cognition into “inaccurate” and
“accurate modes™’,'” whereas the Vaibasikas classified ‘all views based on
decision-making, regardless of their accuracy, as drsti or kuprajiia’ [wrong
insight],'”is, again, somewhat misleading. Jaini is suggesting that any view based
on decision-making is a ‘false view’. Or, to be exact, he claims that the Vaibhasika
position is that there are two types of view based on ‘discriminating’, these being
wrong and right-view. He then uses these categories to understand the Theravada
Abhidhamma. But the Theravada Abhidhamma does not understand views in this
way. Jaini thinks that it proposes something similar to an opposition understanding
of views, while the Vaibasika’s propose a no-views understanding. As I have made
clear, I do not agree with either understanding. I am suggesting that a view based
on decision-making (Vaibasika) and one based on attachment (Theravada) amounts
to the same thing. To choose between acts of cognition, to have doubt about the
nature of the khandhas, amounts to different ways of stating the same thing. To
suggest that samma-ditthi somehow ‘corrects’ micchd-disthi is disingenuous. As 1
hope to have shown, in Theravada Buddhism samma-ditthi is not a proposition. It
is that aspect of pa7ifia that realises non-attachment from all cognitive acts.
Difficulties arise if the attainment of samma-ditthi and the abandoning of
miccha-ditthi is understood as the replacement of an incorrect doctrine with a
correct doctrine, as Jaini claims the Theravada system does. If this is how the

~early Buddhist tradition understood the unfolding of the path, then samma-ditthi

would be redundant after stream-attainment. It has seen the four truths and
dependent-origination, and this is all there is to see. But if the aim of samma-
ditthi is to overcome a type of conceit, then it can go on functioning at other stages
of the path.
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" The abandoning of views

Another way of understanding the function of right-view is to consider how it
abandons various unwholesome mental states. Buddhaghosa explains that the path
of stream-attainment abandons five unwholesome types of consciousness (akusala-
cittas): four connected with view (ditthi-sampayutta), and one connected with
doubt (vicikiccha-sampayutta).""" This leaves seven unwholesome types of
consciousness to be abandoned. All seven of these are rooted in delusion.!? The
abandonment of miccha-ditthi is the abandonment of attachment to all views. This
is stated in the Dhammasarigani in the following terms:

The four arisings of consciousness associated with views, the arising of
consciousness accompanied by doubt, these are the dhammas abandoned
by seeing.'”

The analysis of the abandoning of various defilements stated in these terms
goes back to the Nikayas. The Nikayas hold that the path of stream-attainment
abandons the first three fetters (samyojana), those of ‘identity-view’ (sakkaya-
ditthi), ‘doubt’ (vicikicchd) and ‘clinging to precepts and vows’ (silabbata-
paramdsa).'™ The once-returner abandons the first three and further weakens greed,
hatred and delusion. The non-returner abandons the first, or lower, five. The Arahant
abandons all ten.'” In the Sabbasava-sutta it is stated that by ‘appropriate bringing
to mind’ (yoniso manasikara) of the four truths, three fetters are abandoned in
him, ‘sakkaya-ditthi, doubt, and clinging to precepts and vows’ (M 19).

The later tradition, working with this model, analysed the abandonment of the
defilements in different ways. In the Dhammasarigani, the path of stream-attainment
is said to be for the sake of abandoning views (difthigatanam pahanaya); the path
of once-return for the sake of weakening sensual desire and aversion (kamaraga-
vyapadanam pataniibhavaya), the path of non-return for the sake of abandoning
without remainder any sensual desire and aversion (kamaraga-vyapadanam
anavasesa-ppahanaya); and the path of Arahantship for the sake of abandoning
without remainder any desire for the form and formless spheres, conceit, restlessness
and ignorance (riapardga-riparaga-mana-uddhacca-avijjaya anavasesa-
ppahanaya).'t

One final consideration of the abandonment of defilements and the cultivation
of right-view is found in the Dhammasarigani. In this passage the question is
asked: ‘what are the dhammas that are to be put away by seeing?’ The answer
given is that it is ‘the three fetters of sakkaya-ditthi, doubt and clinging to precepts
and vows’.'" It is also stated that the causes of these three fetters are to be put away
by seeing.'”® Certain other dhammas are to be put away by mental culture, by
meditation (bhavand). This is whatever ‘greed, hatred and delusion remain, any
defilements, and the four khandhas'” associated with them, and actions of body,
speech and mind that come from them’.'” The causes of these are also to be put
away by meditation (Dhs 183 § 1011). Certain hindrances are then eradicated by
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dassana and bhavana. However, the analysis of the early Abhidhamma was aimed
towards an analysis of the eradication of all akusala dhammas. To this end a final
question is asked: ‘which are the dhammas that are to be put away by neither
dassana or bhavana?’ ' The answer is:

It is those kusala and indeterminate dhammas, relating to the worlds of
sense, form and the formless, or to the unincluded (apariyapanna), the
four khandhas, all form, and the uncompounded element.'?

This is, so to speak, the arena in which right-view is active. The point is that,
having abandoned wrong-view, right-view functions as paifid, the essential nature
of pafifid being that it sees without attachment. If we look at Buddhaghosa’s
comments on the first Dhammasangani passage cited above we discover what
he considers ‘for the sake of abandoning views’ to imply. He states that the 62
views are abandoned by the path of stream-attainment. He then states that ‘going
to view’ (ditthi-gatani) is also abandoned. These are dhammas that are ‘similar
in course to view’ (dirthi-sadisa-gamanant ). These are sakkaya-ditthi, doubt,
and clinging to precepts and vows (sakkaya-dirthi, vicikiccha, stlabbata-
paramasa) and the unwholesome dhammas of greed, hatred and delusion (rdga-
dosa-moha-kusalani) together with associated dhammas. All these are things
that tend towards views (ditthi-gatani) and it is these dhammas that are abandoned
by samma-ditthi. So, when the texts explain that samma-ditthi abandons miccha-
dizthi it means that right-view abandons all these dhammas. If we take views in
the purely propositional sense, it is difficult to see how right-view accomplishes
this. However, when the texts state that right-view abandons wrong-view and
adds that right-view abandons the 62 views we must remember that the tradition
itself is clearly aware of the shorthand it is using in this statement. An accurate
cognitive process does not simply replace an inaccurate cognitive process. Jaini’s
argument that the Theravadins only broke down the cognitive process into
inaccurate and accurate (whereas the Vaibasikas distinguish between inaccurate,
accurate and free of all judgement), does not appear to do the Theravada tradition
justice.'” There appears to me to be a more subtle dynamic at work within the
early Theravada texts.

A final point I wish to make is that if we understand what the texts are stating
when they say that right-view abandons wrong-view, we may understand how
right-view is said to function and have a role after stream-attainment. I have stated
a number of times that I do not consider right-view to be propositional.'** I do not
deny that it does have a cognitive function, but that to understand the notion of

-samma-ditthi we must equally bear in mind its affective function. One way of

putting this is to say that samma-ditthi is the non-clinging, detached aspect of
pariiia. Wrong-view is always ‘rooted in greed’ (lobha-miila) in the Abhidhamma.
A significant aspect of the right-view of the path is that it is not rooted in greed
and attachment. A simple way of understanding this would be to say that samma-

ditthi is that aspect of paffia that is free from attachment. Understanding may be
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enhanced,'” and that aspeét of the path that keeps the cognitive process detached,
samma-ditthi, has a function. Rupert Gethin has made the following related points:

In the Theravada understanding the tendency to fixed opinion can only
exist prior to stream-attainment. In stream-attainment, since the wisdom
of stream-attainment is characterised as samma-ditthi, a form of panfia
that precisely turns away from the inclination to hold fixed opinions;
once the four truths have been directly seen, the mind has no inclination
to either eternalism or annihilationism, the mind has no tendency to
misinterpret Buddhist theory in terms of either annihilationism or
eternalism.'®

This way of understanding the texts gives us a reason for there being both
avijja and micchd-ditthi, and pafifia and samma-ditthi. 1 think that to separate the
cognitive and affective natures of pafnia and avijjd, to make the ‘is’, ‘ought’
distinction, may do certain aspects of early Buddhist thought a disservice. The
texts appear to be claiming that the attached aspect of knowing is unwholesome,
and the detached nature of knowing is wholesome. More than this, to know things
as they are is somehow impossible if there is any greed and attachment for that
knowledge.

To reach the higher stages of the path, calm and insight must work together. We
know that the early Theravada tradition held calm and insight to be essential for
the consummation of the Buddhist path. In a sense, samma-ditthi holds these ideas
in symmetry. We know that sammda-difthi, in the early Theravada texts, is explained
as a type of paifid, and that the Buddhist tradition is conscious of the fact that
even what is correct Buddhist doctrine can be held in such a way as to make it
wrong-view, then we may become aware that the right-view that abandons wrong-
view is not simply accomplished by one proposition replacing another. The content
of the view, what it proposes, and the way the view is held, are both related to the
view being classified as wrong or right.'”” The role of sammad-ditthi puts emphasis
on the freedom from mental rigidity that stream-attainment accomplishes. A certain
mental attitude is achieved in which the mind’s tendency to grasp is eradicated. A
new mental attitude is gained towards objects of cognition. Right-view, as it
functions on the path, is perhaps a different approach or behaviour towards cognitive
experience, towards even ‘correct’” Buddhist doctrines. It is the view that shapes
experience.

Is then right-view, in fact, a view at all? It is this question that I shall consider
in the final two chapters of this book. I have already discussed how the
Patisambhidamagga explains wrong-view in Chapter 3. It will be remembered
that it explains views by answering six questions. The first five of these relate to
wrong-views and 1 would now like to consider the final question which describes
the function of right-view. The Patisambhidamagga asks the question: ‘What is
the abolition of all bases for views?’ (karamo ditthi-tthana-samugghato ti, Ps |
135). The answer is that the path of stream-attainment is the abolition of all bases
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for views. In a verse cited explaining this, it is stated that rationalists (takki) make
the views of being and non-being (vibhava-ditthi and bhava-ditthi) their foundation
(nissitase). They have no knowledge of cessation,'”® causing the world to have
wrong perception (loko viparitasa#ii, Ps 1 159). The foundations of wrong-view,
being and non-being, are removed by the correct apperception of cessation.
Throughout the discussion of the function of samma-ditthi earlier in this chapter
it was this idea, the seeing of the rise and fall of phenomena, of dhammas, that
was shown to constitute right-view. The Patisambhiddmagga then explains how
the bhikkhu aims to overcome the hindrances of being and non-being. It is stated
simply that the bhikkhu sees what is as what is (bhiitam bhiitato passati),
presumably dependent-origination, or simply dukkha. Having seen this, the bhikkhu
will have entered on the way to dispassion, to the fading away and greed for it, to
its cessation.'? It is the seeing of this, of things as they are, and the cessation of
craving for it, that constitutes the way to the overcoming of all miccha-disthi (Ps 1
159). As I have said, in seeing things as they are, I think things really are seen in
their true nature, and apprehending things in this way is transformative. The terms
used by the text to describe these wrong and right perceptions of reality are the
‘unaccomplished’ or ‘imperfect view’ (vipanna-ditthi) and the ‘accomplished’ or
‘perfect view’ (sampanna-ditthi). The three non-accomplished or imperfect views
are: ‘This is mine’, ‘this I am’, ‘this is my self’. The three accomplished or perfect
views are: ‘This is not mine’, ‘this I am not’, ‘this is not my self” (Ps I 160). Right-
view functions as a form of non-attachment.
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THE TRANSCENDENCE OF
VIEWS

In this penultimate chapter I would like to consider what I think is the proper
understanding of the notion of ditthi in the Pali canon. Stated briefly this is the
following: it is usually thought that there are two tendencies in the Nikdyas. The
first proposes right-view in opposition to wrong-views, the second rejects all views,
wrong or right, as all views are potential causes of craving and attachment. I do
not think either of these offers the correct understanding of ditthi in the Nikayas
and early Abhidhamma. My previous arguments have suggested that the Pali canon
is interested in how views affect actions and how actions affect views. Wrong-
views, indeed all views, can cause craving and attachment, but the Pali canon does
propose a right-view. However, this view is not essentially a correction of wrong-
views, but a different order of seeing, one that is free from craving and attachment.
In this chapter 1 would like to look at various passages from the Nikayas and
Abhidhamma which suggest what this different order of seeing is.

The Brahmajala-sutta: attachment to views

I would like to begin with one of the most extensive treatments of the notion of
dithi found in the Nikayas, the Brahmajala-sutta. Far from being an anomaly in
the early Buddhist understanding of views, the Brahmajala-sutta sets out the proper
understanding of the nature of all views.

The Brahmajala-sutta’s importance for the Buddhist tradition is suggested by
its place as the first sutta in the first collection of discourses, the Sutta-pitaka of
the Digha-nikaya.' Buddhaghosa holds that the classification of the diversity of
creeds (samayantara) is one of four occasions when the greatness of the Buddhas’
knowledge becomes manifest, their teachings deep, stamped with the three
characteristics of emptiness. The four are: the promulgation of the discipline
(vinava-paAfatti), the classification of the diversity of planes (bhiimantara, i.e.
analysis of the Abhidhamma), the exposition of conditionality (paccayakara, i.e.
analysis of dependent-origination), and the classification of the diversity of creeds.
It is said of the classification of the diversity of creeds that it is the analysis,
disentangling, and unravelling of the 62 speculative views.?

THE TRANSCENDENCE OF VIEWS

The Brahmajala-sutta has attracted much attention.? The reason for the attention
is twofold. First, in the exposition of the 62 views, we can discover something of
the religious practices and systems of philosophy contemporaneous with the early
Buddhist community.* Second, the Brahmajala-sutta is seen by some to be a
reflection of the no-views understanding of some parts of the Nikayas.? It is the
latter which I would like to focus upon in the following discussion.

Steven Collins has suggested that the “locus classicus’ for the tendency to explain
any view as wrong if it is held with attachment is the Brahmajala-sutta.® As he
suggests, it is not the conceptual content of the 62 views which makes them inferior
to the Buddha’s teaching, but the fact that they are conditioned. Though Collins
describes the Brahmajala-sutta as part of the no-views understanding of views, an
understanding that I do not agree with, I think he is making an important point in
explaining all views as wrong-views: right-view is the transcendence of views.
have suggested that views, explained as ‘volitional formations’ (samkhara), or
‘feelings’ (vedanad), are subject to craving and attachment and, as such, are part of
the process of dependent-origination and lead to dukkha. Though it is not explicitly
stated in the Nikayas, I would suggest that the implication is that any view held
with attachment is a wrong-view. I hope to show that this is the conclusion of the
Brahmajala-sutta.

As I have argued, the term samma-ditthi implies the opposite of craving and
attachment. In a sense, and again this is not explicitly stated in the Nikayas, with
the realisation of right-view, the very possibility of attachment is abandoned.
Although there is wrong-view and right-view, paradoxically, the very possibility
of holding views has been extinguished. As I have suggested, when the Nikayas
consider samma-dithi that is supramundane (lokuttara), they are, in a sense, not
talking about a view at all. I am not saying that it does not propose anything but
that, ultimately, what it proposes is the non-attachment from all views. By supra-
mundane right-view (lokuttara samma-ditthi) the Nikayas are offering a way of
seeing that is completely detached, in which no-views are held. In one respect,
sammda-ditthi presents similarities with the notion of ‘emptiness’ (sunyata) in later
Buddhist thought. It is true of samma-ditthi, in common with emptiness, that it
becomes wrong if it is held with attachment.” Also, the content of both notions is
the same: dependent-origination. It is no coincidence that Nagarjuna wrote a chapter
on drsti in his Malamadhyamakakarika.

The Brahmajala-sutta opens with a long section detailing the reasons why the
ordinary person (puthujjana) would praise the Buddha. The ordinary person praises
the Buddha for his virtuous qualities. The sutta refers to these as ‘trifling and
insignificant matters, minor details of mere moral virtue’® The sutfa goes on to

- State that:

There are other things (dhammas), deep, difficult to see, difficult to
understand, peaceful and sublime, beyond the sphere of reasoning, subtle,
comprehensible only to the wise, which the Tathagata, having realised
for himself with direct knowledge, propounds to others.®
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It is concerning these dhammas that ‘those who rightly praise the Tathagata
would speak in accordance with the way things are”.' The surta then expounds the
62 views. After each set of views (there are ten sets), the sutta states what the
dhammas are whereby one would rightly praise the Tathagata. I feel that this passage
is extremely important for a correct understanding of the notion of views in the
Nikayas. It states that the Tathagata understands each group of views. He
understands that these ‘bases for views’ (ditthitthana)," grasped (gahitd) and clung
to (paramattha), lead to a certain future rebirth.”” The Tathagata also understands
what transcends (uttaritaram)* this, yet he does not cling to even that understanding
(tam ca pajananam na paramasati), and because of not clinging (aparamasato)
he has ‘realised within himself the state of perfect peace’.” The sutta then states
that:

Having understood as they really are the origin and passing away of
feelings, their satisfaction, unsatisfactoriness, and the escape from them,
the Tathagata [...] is emancipated through non-attachment.”

It is these dhammas, or this knowledge, that is deep, difficult to see, etc.,
concerning which the Tathagata would rightly be praised.” The Buddha is not
attached to the ‘highest’, for this knowledge ‘transcends’ (uttaritaram). It is a
knowledge beyond attachment. This is the transcendence of views. It is the same
as the description of what constitutes right-view. Therefore, the transcendence of
views is right-view.

First, this passage is clearly explaining views as objects held with attachment.
It is likely that it is the source for the later Abhidhamma association of paramasa
and dirthi. The Abhidhamma describes views as a form of clinging and attachment
and this is exactly what is stated here.

Second, the statement about having understood as they really are the origin and
passing away of ‘feelings’ (vedana) is of some interest. In other contexts seeing
the rise and fall of the factors of dependent-origination is called samma-ditthi,
and it is ‘having understood as they really are’ (yathabhitam viditva) these factors
that the Buddha is emancipated and this is the reason that he should be praised. As
the sutta states, the Buddha is not attached to this knowledge, the knowledge of
paticca-samuppada, of rise and fall, of the four truths. The sutta is, in effect,
stating that he is not attached to knowledge, to his view, and it is this that, to a
large extent, makes it correct knowledge or right-view. In Chapter 3 on the function
of wrong-view, I suggested the difference between the corruption of views and
that of ignorance. I argued that the corruption of views is the attachment to
knowledge and that the corruption of ignorance is false knowledge itself. In a
similar way, the Brahmajala-sutta is not explaining right-view as correct knowledge,
but as correct knowledge of doctrine, namely, knowledge that does not produce
craving.

That the Brahmajala-sutta is an exposition on paticca-samuppdada, on right-
view, is made clear if we look at the final four sections of the sutta. The first
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section states for each of the ten groups of views that these are ‘only the feeling of
those who do not know and do not see [...]; only the agitation and vacillation of
those immersed in craving’."” This statement suggests the bringing together of
ignorance and craving. The developed tradition made much of the interplay of
ignorance and craving, and this is suggested in this early passage. Next, it is stated
for each group of views that they are ‘conditioned by contact’ (phassa-paccayi)'®
and that ‘it is impossible for those [who hold these views] to experience them
without contact’.” Third, it is stated that all view-holders experience these feelings
only by repeated contacts through the six bases of contact.” Then part of the
standard paticca-samuppada formula is given:

With feeling as condition, there arises in them [the view-holders] craving;
with craving as condition, attachment arises; with attachment as condition,
existence; with existence as condition, birth; and with birth as condition,
ageing and death, sorrow, lamentation, pain, grief and despair arise.”

Finally, it is explained that when a bhikkhu understands as they really are the
origin and passing away of the six bases of contact, their satisfaction,
unsatisfactoriness and the escape from them, then he ‘understands what transcends
all these [views]” (sabbeheva uttaritaram pajanati).?® This, in the Sammadiithi-
sutta, is samma-dirthi, as I pointed out in Chapter 2.7 Right-view is explained as
what transcends views. It is explained as a detached form of knowledge, a type of
wisdom that does not crave knowledge or truth.

The Brahmajala-sutta, we may think, does not explicitly contain a sixty-third
view which is the samma-ditthi that gives the correct proposition in opposition to
the 62 views. This is true as far as it goes, but also misleading. In my understanding,
the Brahmajala-sutta does suggest what samma-ditthi is. This samma-ditthi is
knowledge (or understanding) of rise and fall, the anuloma and patiloma knowledge
(or understanding) of paticca-samuppada. By definition, and by the nature of
these doctrines, they must be seen without any degree of craving and attachment.
This process, as has been shown, is what the Nikayas mean by samma-ditthi. Until
we are clear about exactly what it is that constitutes samma-ditthi it is difficult to
understand the process by which right-view ‘corrects’ wrong-view. It is a major
concern of this book to decide whether the Pali canon proposes a right-view in
opposition to wrong-views or whether all views are wrong if they are held with
attachment.” It is my contention that when the nature of samma-ditthi is understood,
the Nikayas should be understood as teaching the transcendence of all views. This
is precisely what is found in the Brahmajala-sutta.

The Brahmajala-sutta proposes neither a sixty-third view (the opposition
understanding), nor the rejection of all views (the no-views understanding), but
knowledge of the cessation of craving. This is right-view. It is a clear example of
samma-ditthi signifying that all views have been transcended.

In the discussion of the nature of miccha-ditthi and samma-dirthi, comments
have been made as to those tendencies which are prominent, and those that are
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less prominent. As I explained in Chapter 2, the content of right-view, at a certain
stage of the path, is either the four truths or dependent-origination. Seeing
dependent-origination, as I explained in Chapter 4, constitutes the knowledge of
those who achieve stream-attainment. If we accept that dependent-origination is
right-view, then the Brahmajala-sutta describes samma-digthi. Far from being
anomalous, the Brahmajala-sutta is coherent with the general Nikaya understanding
of the notions of miccha-ditthi and samma-ditthi. Right-view is precisely that view
which transcends and goes beyond all views. If we are clear about what constitutes
right-view it is, perhaps, obvious that there is no opposition in the Nikayas between
wrong-view and right-view, but between craving and the cessation of craving.

This is the way in which the tradition, I would argue, understood the texts.
Right-view is the seeing of things as they are through a knowledge of the four
truths and dependent-origination. Seeing the rise and fall of dhammas is samma-
ditthi. As 1 discussed in Chapter 4, in the Visuddhimagga Buddhaghosa explains
‘purification of view’ (ditthi-visuddhi) as the correct seeing of name and form,
and the correct seeing of the khandhas (Vism X VIII). The Buddhist path, in aiming
to see things as they are, attempts to see the world without attachment, and this is
what is meant by the term sammada-dirthi. It is a way of seeing and understanding
that is detached. This process is precisely what is found in the Brahmajala-sutta.
This understanding is also implicit in other parts of the Nikayas.

The ‘view’ that transcends sakkaya-ditthi

I would now like to consider two contexts in which wrong-views are transcended
by right-view. These are in relation to sakkaya-ditthi and the avydkata. In the
Introduction, I suggested that it is difficult to see how the wrong-views of eternalism
and annihilationism are corrected by the right-view of dependent-origination. This
is partly because wrong-views are a type of craving and attachment. How is craving
and attachment ‘corrected’? I have already suggested how this process takes place.
The process by which samma-ditthi abandons miccha-ditthi is one by which
attachment is abandoned by calm and insight. In the following I would like to give
examples of this process in operation.

By way of introduction I will consider briefly a passage in the Petakopadesa
that speaks of the inner and outer tangle (anto-jatd@ bahi-jata).” This passage
suggests why the texts were eager to combine the twin hindrances of craving and
lust with those of views. The passage explains the inner tangle in two ways and the
outer tangle in two ways. ‘Lust’ (raga), which has what is in oneself for its ground,
is the inner tangle, while lust, which has what is external for its ground, is the
outer tangle.” In the next sentence the term lust is replaced by sakkaya-ditthi, and
this is explained as the inner tangle,”” while the outer tangle are the 61 views.”
Elsewhere the Petakopadesa states that the khandhas are a footing for sakkaya-
ditthi, and the 61 views are a footing for lust for views.” In these passages views
are clearly being described as a type of craving. They are what the mind craves
and has greed for. When right-view abandons wrong-view craving and greed are

116

THE TRANSCENDENCE OF VIEWS

abandoned. It is the opposite to craving, not a correct proposition. Right-view is
not essentially a type of knowledge, but a way of seeing that is free from defilement.
It is in this context that the idea of sakkaya-ditthi may also be best understood.
The khandhas, when viewed with attachment, give rise to other attachments. The
khandhas viewed with non-attachment become an expression of sammd-ditthi,
which is a form of seeing without craving.

It is considerations such as these that have led me to question the prevailing
consensus on the notion of dirthi in the Nikayas, namely, the opposition and no-
views understandings. As I have said in the Introduction, though it is often stated
that there are only a few passages in the four primary Nikayas which are suggestive
of the no-views understanding within early Buddhism, the more one looks at the
texts in which the notion of ditthi is considered, the more common certain features
of the no-views type become apparent. However, it is my argument that the texts
do not teach the abandoning of all views, but the transcendence of views, which is
something different. In many places it is stated that sakkdya-ditthi does not come
to be when one does ‘not regard’ (na samanupassati) the khandhas.*® When one
does not see the khandhas with craving and attachment, one holds no more views.
This is right-view. However, this is not the same process whereby right-view
replaces wrong-views in the opposition understanding. As I have argued, the
attainment of right-view signifies the cessation of craving. This attainment is neither
the acquisition of a correct doctrine in opposition to other doctrines, nor the
rejection of all views. The attainment of right-view signifies the transcendence of
all views. It is through transcending all views that right-view sees things as they
are. My point is that the wrong-view of sakkaya-ditthi is not somehow corrected
by a right-view, but that by right-view a different order of seeing is implied, one
that sees the world in a radically different way.

In certain passages of the Khandha-vagga of the Samyutta-nikaya, ignorance
(avijja) is explained simply as not knowing the khandhas, their arising, their
cessation and the way to their cessation.” Knowledge (vijja), on the other hand, is
explained as understanding the khandhas, their arising, their cessation and the
way to their cessation.” To have knowledge of the ‘arising and passing away,
gratification, danger and escape in the case of the khandhas subject to attachment’
is described as the understanding of the stream-attainer and Arahant.” It is this
idea of seeing the origination and cessation of the khandhas which I feel is important
for understanding the way in which sakkaya-disthi is not replaced by a samma-
ditthi, but the nature of phenomena are seen in a different way. It is this way of
seeing that constitutes samma-ditthi.

There is the sense that one should simply not grasp or have any attachment for

" the khandhas. The aim is to see them as they are and this will cause the cessation

of attachment. For example, at S III 45-6 it is stated that as the khandhas are
impermanent, suffering and not-self, they should be seen with correct wisdom:
“This is not mine, this I am not, this is not my self’. Seeing in this way, as it really
is, one holds no more views concerning the past and the future and there is no
more ‘obstinate clinging’ (thamasd paramasa).>* This ‘obstinate clinging’, the
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Saratthappakasini interprets as the obstinate clinging of views (ditthi-thamaso,
Spk 11 269).

Other passages suggest that to regard the khandhas with attachment, in other
words to form views about them, is the cause of affliction and agitation. At S III
1-5 it is explained that ‘to be afflicted in body and mind’3’ one regards form as
self, etc. That person lives obsessed by the notions ‘I am form’, ‘form is mine’
and so on for the other khandhas.*® With the changing of the khandhas, suffering
arises. The sutta then explains how one is ‘afflicted in body but not afflicted in
mind’.¥” This time one does not regard the khandhas as self, etc. The person
does not live obsessed by the notions that ‘I am form’, ‘form is mine’ and so on
for the other khandhas.*® With the changing of the khandhas, suffering does not
arise.

At S III 16 it is asked: ‘How [...] is there agitation due to attachment?’* The
answer given is that the person ‘regards form as self, or self as possessed of form,
or form as in self, or self as in form’. After this it is stated that:

That form changes and becomes otherwise. With the change and becoming
otherwise of form, his consciousness is preoccupied with the change of
form. Agitated mental states born of preoccupation with the change of
form arise together and remain obsessing his mind. Because his mind is
obsessed, he is anxious, distressed, and concerned, and due to attachment
he becomes agitated.*

This formula is repeated for the remaining four khandhas. The sutta next asks:
‘How is there non-agitation due to non-attachment?’* Again, it is explained that
‘by not regarding form as self” etc. there is non-agitation due to non-attachment
(anupada). The reason for regarding the khandhas in this way is that they change
and become otherwise and by not regarding the khandhas as self etc. that person’s
consciousness is not preoccupied with the changing of the khandhas. Agitated
mental states do not arise and obsess the mind. When the person’s mind is not
obsessed, that person is not anxious, distressed or concerned. It is due to ‘non-
attachment’ that the person does not become agitated.? This non-attachment is
how I understand the notion of right-view.

In the Attadipa-sutta (S 111 42-3) it is stated that sorrow, lamentation, pain,
displeasure and despair arise from regarding the khandhas as self, etc. When they
change and alter there is suffering. However, the sutta states:

When one has understood the impermanence of form, its change, fading
away and cessation, when one has understood as it really is with proper
wisdom that all form etc., both in the past and in the present, is
impermanent, suffering and subject to change, then sorrow, lamentation,
pain, displeasure and despair are abandoned. At their abandonment the
bhikkhu does not become agitated; because he is not agitated, he dwells
happily; dwelling happily the bhikkhu is called quenched in this respect.*
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The Saratthappakasini suggests that this sutta is referring to the quenching of the
defilements through insight and that the sutra is a discussion of insight.**

One thing that is apparent in these passages is that the way of regarding
(samanupassand) that replaces sakkdya-ditthi is one in which a sense of calm is
engendered and affliction and agitation are avoided. There is still the regarding of
something (the khandhas), but without craving and attachment. The khandhas are
seen ‘as they are’. Part of the problem of holding miccha-ditthi is that it causes
agitated mental states to arise. These states are unwholesome (akusala). As was
shown in Chapter 2, a very prominent feature of samma-ditthi is that it causes
both calm and wholesome (kusala) mental states. This is one explanation of samma-
ditthi given in the Sammaditthi-sutta (M 146-T). At a certain stage of the Buddhist
path these ideas meet; what causes calm is also, by definition, wholesome.

In other passages holding views about the khandhas, which implies simply
regarding them with attachment, leads to the idea of the existence of a self. At §
IIT 434 it is stated that ‘the way to the origination of identity’* is to regard form,
etc. as self. The sutta states that ‘the way to the origination of identity’ has the
meaning of the way of ‘regarding’ that leads to the origination of suffering
(dukkhasamudayagamini samanupassand). According to the Saratthappakasini,
the term samanupassand, in this context, is to be understood as ditthi.* To regard
the khandhas implies having a view of them, being attached to them. The ‘way to
the cessation of identity’¥ is to not regard form, etc. as self. The way leading to
the cessation of identity means the way of regarding that leads to the ending of
suffering (S 111 44). The khandhas are seen with understanding, with wisdom.

At S 111 46-7 it is stated that those ascetics and brahmins who regard anything
as self all regard ‘the khandhas subject to attachment’ (paficupadanakkhandhe) as
self, or self as possessing the khandhas, etc. It is stated that: ‘“Thus this way of
regarding things [regarding the khandhas according to the 20 views of sakkdya-
ditthi ] and [the notion] “I am™ have not vanished in him’.*® The Saratthappakasini
again interprets this way of regarding things” as regarding with views (ditthi-
samanupassand) and the notion ‘I am’ (asmiti) as the triple proliferation of craving,
conceit and views. The same sufta then adds that as ‘I am’ has not vanished, the
five faculties (indriyas),” the eye, ear, nose, tongue and body faculties, descend. It
is not clear what this statement means. It could be describing the process of rebirth.
The term avakkanti, ‘descent’, implies, in other contexts, the start of a new existence,
the descent of consciousness, or name and form.” However, Sue Hamilton suggests
that the passage is explaining that ‘the first five senses (that is, not including
manodhatu) manifest [avakkanti] because of an erroneous belief in selfhood’.
Hamilton suggests that the term avakkanti is used figuratively to refer to the fact,
for example, that ‘n@maripa and vififiana arise dependently’.> These comments
suggest the correct interpretation of this passage.> This short statement about the
descent (the manifesting) of the five faculties may simply be shorthand for implying
the negative process of dependent-origination and the dependent nature of
dhammas.® If this is true it is an unusual formulation, but makes sense of the
following statement, which says, immediately after the statement about the descent
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(or manifesting) of the five sense faculties, that ‘there is the mind, there are mental
phenomena, there is the element of ignorance’.> Hamilton translates this: °... there
are [also], bhikkhus, manas and dhammd, which are the basis for knowledge/
ignorance.””” She uses this reading to suggest how the mind is “directly involved in
the process of liberation’.*® As the passage continues, suggesting how the mind is
directly involved in ignorance also:

When the uninstructed worldling is contacted by a feeling born of contact
with ignorance,” [then] ‘T am’ occurs to him, ‘T am this’, ‘T will be’, I
will not be’, ‘I will consist of form’, ‘I will be formless’, ‘I will be
appercipient’, ‘I will be non-appercipient’, ‘I will be neither appercipient
nor non-appercipient’ occurs to him.%

The idea that ‘contact’ (phassa), explicitly the contact of ignorance, gives rise to
views is prominent.

The surtas seem to understand miccha-dirthi as a tangible mental object of
attachment, which the mind touches, has contact with, and clings to, whereas
samma-ditthi is a way of seeing that the mind cannot take hold of, become attached
to, or have contact with. It is a view that the mind does not cling to. Wrong-view
is, as it were, corporeal, tangible, the mundane way of seeing. Right-view is, as it
were, incorporeal, intangible, the supramundane way of seeing. The sutta describes
this process in the following way. In the first part of this sutta the khandhas are the
basis for the twenty views of sakkdya-ditthi and the conceit ‘I am’ has not vanished.
This gives rise to renewed existence and, with ignorance as condition, with
ignorance as cause, the production of various views about future existence or non-
existence. As Bhikkhu Bodhi has suggested, it is possibly an ‘alternative version
of dependent-origination’.® The sutta, so far, has described the negative process,
micchd-ditthi. It now explains how the noble disciple sees. Although the five
faculties remain (titthanti paficindriyani), the ‘instructed noble disciple abandons
ignorance and arouses true knowledge towards them’.%2 With the fading of ignorance
and the arising of knowledge various speculations do not occur such as ‘Tam’, ‘I
am this’, ‘I will be’, ‘I will not be’, ‘I will consist of form’, ‘I will be formless’, ‘1
will be appercipient’, ‘I will be non-appercipient’, ‘I will be neither appercipient
nor non-appercipient’.*® The knowledge that replaces sakkaya-ditthi is a knowledge
of dependent-origination, a knowledge of suffering and its cessation. This is samma-
ditthi, but it has none of the characteristics of ditthi. The sutta is clearly explaining
wrong-views as involvement and attachment. Right-view is explained as seeing
dependent-origination and thereby seeing the escape from both ignorance and
craving.

These themes are also found in the Parileyyaka-sutta (S 111 94-9). This sutta
addresses the question of how one should know and see for the immediate
destruction of the corruptions (@savas).** The surta states that the puthujjana regards
form as self, etc., and that ‘regarding is a formation’.®® It then asks about ‘the
source and origination of that formation, from what is it born and produced?’®
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The answer is that when the puthujjana is contacted by a feeling born of contact
with ignorance, craving arises, and from that the volitional formation is born.”
The sutta then explains this process. The volitional formation, craving, feeling,
contact and ignorance are impermanent, conditioned and dependently-arisen.®®
When one knows and sees this, the immediate destruction of the asavas occurs.®
The sutta explains the remaining views of sakkaya-ditthi in the same way (S III
97-8). A sassata-ditthi’ and an uccheda-ditthi’' are also analysed as a volitional
formation born of contact with ignorance from which craving arises. The volitional
formation, craving, feeling, contact and ignorance are all impermanent, conditioned
and dependently-arisen. To be ‘perplexed, doubtful or indecisive in regard to the
true dhamma’ is explained in a similar fashion.” These suttas are clearly explaining
wrong-view as a form of craving and right-view as knowledge of the cessation of
craving.

These suttas suggest how samma-ditthi functions, but, if we are not aware of
how the tradition understood samma-ditthi, we may not notice it. I would suggest
that to understand why the early tradition held sakkaya-ditthi to be such a hindrance
we need to look at what these views are fundamentally doing. Each of them is
forming attachment to the khandhas. As will become clear later in this chapter,
the khandhas in and of themselves are not a hindrance, yet attachment to them is.
This understanding is found in the Nikayas. The Khandha-sutta of the Khandha-
vagga (S 11 47-8) states that there are five khandhas and five khandhas subject to
attachment (upadanakkhandhas). The sutta states that whatever form (feeling,
apperception, volitional formations or consciousness), there is — past, future or
present, internal or external, gross or subtle, inferior or superior, far or near — this
is called the khandha of form (feeling, apperception, volitional formations or
consciousness). These are the five khandhas. The sutta then explains the five
khandhas subject to attachment. Whatever form (feeling, apperception, volitional
formations or consciousness) there is — past, future or present, internal or external,
gross or subtle, inferior or superior, far or near, that is ‘with corruptions’ (sdsava),
that can be an attachment — that is called the form khandha, etc., subject to
attachment. To hold any views about the khandhas is to be attached to them.

My point is that views of the self, views that I considered in the second half of
Chapter 1, are primarily a form of attachment. These views, together with those
that deny that actions have consequences, are what constitute wrong-views. As
wrong-views, views of the self are not primarily incorrect knowledge but a form
of craving. As such, these views do not so much need correcting but the actions
and conduct of the person holding them needs to be adapted to an attitude of calm
and non-attachment. It is this which constitutes right-view.

The ‘view’ that transcends the avyakata

I am arguing that views are not essentially corrected but are transcended on the
Buddhist path. I consider this very transcendence of views to be the proper
understanding of right-view itself. I would like now to consider the way in which
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another important group of views are transcended, this time the avyakata. 1
discussed the content of the avyakata towards the end of Chapter 1. Any
consideration of the Nikayas would normally evaluate the avyakata as an example
of the no-views understanding within the early Buddhist texts.” As I said, I disagree
with this and feel that a proper understanding of views can be understood by looking
at how these views are refuted. This consideration of the avyakata, together with
my discussion of the view that transcends sakkaya-ditthi, explains right-view as a
form of seeing that does not produce any craving or attachment. As such, it is of
importance to my overall argument by helping to redefine the model by which
these notions are usually understood. Instead of an opposition between wrong-
view and right-view, or the rejection of all views, there is a way to understand
these ideas on their own terms. This uses neither model; right-view does not replace
wrong-view as a correct proposition, nor are all views rejected: right-view
transcends all views.

In the Vacchagotta-samyutta (S 1L 257-63) it is asked: “What is the cause and
reason for the various speculative views to arise?’” The reason is not knowing
(afifiana), not seeing (adassana), not breaking through (anabhisamaya), not
comprehending (ananubodha), not penetrating (appativedha), not discerning
(asallakkhana), not discriminating (anupalakkhana), not differentiating
(apaccupakkhana), not examining (asamapekkhana), not closely examining
(appaccupekkhana), not directly cognizing (appaccakkhakamma) each of the
khandhas, their arising, cessation and the way leading to their cessation. The way
to avoid the arising of difthi is to see dukkha, its arising, cessation and the way to
its cessation. This is samma-ditthi. The Abyakata-samyutta (S IV 374-404) contains
eleven suttas on this theme. The Khema-sutta concentrates on the final four
avydkata, those concerning the after-death state of the Tathagata. It is explained
that the khandhas by which the Tathagata may be described have been abandoned
and are not subject to future arising. The four questions do not apply to the
Tathagata.” The Upagata-sutta (S 1V 384-6) concentrates on the same four
avyakata. The sutta states that to declare that the Tathagata exists after death, etc.,
is “an involvement with form’ (riipa-gatam), an ‘involvement with feeling’ (vedand-
gatam), an ‘involvement in apperception’ (safifid-gatam), an ‘involvement in
volitional formations’ (samkhara-gatam) and an ‘involvement in consciousness’
(vifiiana-gatam). This is why these questions are not answered.” Clearly, wrong-
views are explained as attachment to the khandhas. Conversely, this is the reason
why, in a sense, there is no such thing as right-view, as the opposite to a wrong-
view, as this would be an involvement, literally, ‘going’ (gatam) to the khandhas,
going to views; right-view abandons all views. Wrong-views are not so much a
form of ignorance that perceives a self where there is no self, but a craving that
holds to the idea of a self, which causes dukkha.

These themes are, perhaps, best expressed in the Ayatana-sutta (S 1V 391-5),
and the Khandha-sutta (S TV 395-7). In the Ayatana-sutta it is stated that it is
because the ‘wanderers of other sects’ (afifiatitthiva paribbajaka), regard the six
senses as: “This is mine, this I am, this is my self” that the ten avydkata are asked.”
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The questions are asked because things are not seen in their true nature. They are
asked because there is craving. However, the six senses should be regarded as:
‘This is not mine, this I am not, this is not my self’.” The Khandha-sutta states
that the avyakata are the product of regarding each of the khandhas as self, or self
as possessing the khandhas, or the khandhas as in self, or self as in the khandhas.”
This is clearly what in other places is sakkaya-ditthi, and it is this way of regarding
that gives rise to the avyakata. The Patisambhidamagga explanation of ditthi
discussed in Chapter 3 is that ‘clinging by adherence is view’ (abhinivesa-paraméso
digthi, Patis I 135). It is this emphasis that is also given to views in relation to the
avyakata.

Other suttas on the avyakata support this interpretation of the term right-
view signifying the transcendence of all views. The Samudaya-surta (S IV 386~
7) answers the question as to why the final four avyakata are left unanswered. It
states that the person who does not know the khandhas as they really are, their
arising, cessation and the way to their cessation thinks: “The Tathagata exists
after death’, etc.*® But the person who knows the khandhas as they really are,
their arising, cessation and the way to their cessation does not think: ‘The
Tathagata exists after death’, etc. This is why the questions are left unanswered.®
To one who sees the khandhas as they really are, their arising and cessation, i.e.
with right-view, the questions do not occur. In the Pema-sutta (S IV 387-8) it is
stated that one who is not devoid of lust, desire, affection, thirst, passion and
craving for the khandhas thinks: ‘The Tathagata exists after death’, etc.®2 However
one devoid of lust, desire, affection, thirst, passion and craving for the khandhas
does not think: ‘The Tathagata exists after death’, etc. This is the reason that the
questions are left unanswered, because the questions do not occur.® The Arama-
sutta (S TV 388-91) gives a lengthy summary of these themes. In this sutza it is
stated that one who takes delight in the khandhas (i.e. riiparamassa, etc. for the
remaining khandhas), and rejoices in the khandhas (ripa-sammuditassa), who
does not know and see the cessation of the khandhas as they really are thinks:
‘The Tathagata exists after death’, etc.® The questions arise in one who ‘delights
in existence’ (bhavaramassa), who ‘rejoices in existence’ (bhava-sammuditassa),
and who does not know and see the cessation of existence as it really is.* The
questions also arise in one who delights in attachment (upadanaramassa) and
rejoices in attachment (upadanasammuditassa) and who does not know and see
the cessation of attachment as it really is.*® The same is also stated for delighting
and rejoicing in craving and not knowing the cessation of craving as it really
is.¥ The opposite is said for the non-arising of the four avyakata. If one does not
delight and rejoice in the khandhas, and knows and sees their cessation as it

" really is, one does not think ‘the Tathagata exists after death’, etc.®® If one does

not delight and rejoice in existence,* delight and rejoice in attachment,” delight
and rejoice in craving,” and knows and sees the cessation of these as they really
are, that person does not think ‘the Tathagata exists after death’, etc. Again,
there is a clear identification of views and craving, and the cessation of craving
implying the abandoning of views.

123



THE TRANSCENDENCE OF VIEWS

As noted in Chapter 1, at S IV 287 it is stated that the ten avyakata and the 62
views from the Brahmajala-sutta are dependent upon sakkaya-ditthi. When
sakkaya-ditthi comes to be, these views come to be; without sakkaya-ditthi, these
views do not come to be. I take this to mean that if things are seen as they are, i.e.
the khandhas are not taken as self, etc., then other views do not come to be. The
foregoing analysis suggests that, in the case of the arising of wrong-views, not to
see things as they are implies becoming attached to certain things, primarily the
khandhas. Different terms are used for this process such as ‘depending on’
(upadaya), ‘clinging’ (paramasa), and ‘adherence’ (abhinivesa). As I have said, I
do not take the doctrine of anatta as a propositional doctrine saying ‘there is no
self”, but as a doctrine leading to the abandonment of craving and attachment
meaning ‘do not become attached to the idea of self’. The view of self expressed
by the notion of sakkaya-ditthi is primarily concerned with the expression of
attachment. Therefore, to abandon this attachment, there is no ‘right-view’ (unless
right-view is explained in a specific way, as the transcendence of views). Rather,
anon-attached attitude is proposed that frees the mind of the hindrance of self. To
negate questions of the avyakata type, we do not find the ‘correct’ questions to be
asked, or the correct answers to be given, but a completely different attitude is
proposed. When right-view replaces wrong-view it is one order of seeing replacing
an entirely different order of seeing, for at the stage of stream-attainment al/ views
are abandoned.” The view of self is abandoned for ‘sakkaya is the footing for
name and form’,” for dependent-origination, and so dukkha, and it is knowledge
of this that the Buddha claimed to have. The avyakata are not questions, as such,
but expressions of craving. This is true of all views. It is by the cessation of this
craving, expressed as the cessation of views, that the avyakata are overcome. % By
stating that ‘the ariya-savaka knows view, its origin, cessation and the way to its
cessation’® the sutras are explaining that the follower of the Buddha knows craving,
its arising, cessation and the way to its cessation. Knowing and seeing in this way,
beyond views, the ariya-savaka is calm.

The Patali-sutta

Another example of the tendency for samma-ditthi to g0 beyond or transcend
miccha-digthi is found in the Patali-sutta (S IV 340-58) from the Samyutta-nikaya.
This sutta is interesting because it does not advocate views that are clearly explained
as right-views in other parts of the N ikayas. I think this again points to the correct
understanding of right-view itself. Right-view is not assent to a proposition, but a
way of seeing that goes beyond doubt, calms the mind and leads to wholesome
action.

In the second half of this surta Patali informs the Buddha that he has a rest-
house and that on certain occasions, ascetics and brahmins stay there. He recalls
one particular occasion when ‘four teachers holding different views, following
different systems’*® came to stay. Patali then recounts how each teacher ‘taught
thus, held this view’ (evam-vadi evam-ditthi). The first teacher held the view of
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nihilism (natthika-ditthi, S 1V 348), the second teacher .the vie\.av .of af'firr.natlon
(atthika-ditthi, S TV 348-9), the third the view of non-doqlg ('aktrzya-dl_t.thl, SIV
349), and the fourth the view that there is doing (kiriya-ditthi, S 1V 349-50). On
hearing these different views, Patali explains to. the Bgddha that he has doupt
(kankha) and uncertainty (vicikicchd) not knowing which recluse_and brahmlgr;
was speaking truth (sacca) and which was speaking falsehoo.d (r?w.sa, S 1V 350).

The Buddha replies that though Patali doubts and is uncertain, it is on a doubtful
point that uncertainty arose.* Patali explains to the Buddha thgt he has much tr?zs
(pasanna) in him and asks for a teaching whereby his ‘dpubt lell be ab_and.oned‘ .

The Buddha explains that there is a concentration of mind (cztta—samadht)_wh.lch
is attained (patilabbhati) by concentration of the dham.m.a (dhamma-.samadhz, S
1V 350). The Buddha explains what dhamma-samadhi is. He explains that the

ariya-savaka:

Abandoning the killing of living beings, abstaining therefrom; abandon.ing
the taking of what is not given, abstaining therefrom; abandoning
misconduct in sensual pleasure [...] abandoning false speech [...]
malicious speech [...] harsh speech [...] gossip, abstaining therefrgm.
Abandoning covetousness, he is no more covetous. Abandoming
malevolence and hatred, his heart becomes free from ill-will. Abandoning
wrong-view, he becomes one of right-view.'?

These are the abandoning of the ten unwholesome courses of action (dasa
akusala-kammapathd), by the ten wholesome courses of action (dasa kusala-
kammapatha). The ariya-savaka is then said to be free_:d from covet(?usness
(vigatabhijjha), freed from malevolence (vigatavyapada?, not be'wﬂdefeg
(asammiilha), but attentive (sampajana) and concentrated (patissato), with a min
full of loving-kindness (metta-sahagatena cetasa). That person ]tgllen. aplde§,
suffusing the whole world with a mind possessed of lovn?g—kmdnes.s. It is in FhlS
state that the person considers each view. Firstly, he considers Fhe view of mhﬂxsm
(STV 351), then the view of affirmation (S IV 352), then the view .of non-doTng (S
IV 353), and then the view that there is doing (S IV 354). Thg v1f:ws gre given a
final four times, firstly considering the view of nihilism w1t‘h a mlnc} full. of
compassion’ and ‘a mind full of sympathetic joy’,'”* then the view of affirmation
with ‘a mind filled with equanimity’,'® then the view of non-dom'g SIv 3.56.—7’)
and the view that there is doing (S IV 357-8) with ‘a mind filled Wlth equammlty. .
After giving each view, the noble disciple (ariya-savaka) considers that even if
the view is true (sacca), ‘for me it counts as incontrovertible’,'™* that the ariya-
savaka does not cause harm (vyabadhemi) to anything (kifici) weak or strong (fasam
va thavaram va). Yet again the emphasis is on behaviour and action, not o.n correc;t
propositioris. The ariya-savaka considers that he is lucky in two ways: first, }'1e is
‘restrained in body, speech and mind’;'*® second, he will achx‘eve a happy rebirth,
perhaps even in heaven.'® The sufta continues that, with thlS' thO}lghF, gladness
and joy arise in him, and his body is calmed, he is happy and his mind is at peace.
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It is in this ‘concentration of mind’ (citta-samadhi) that comes by ‘concentration
of the dhamma’ (dhamma-samadhr) that the “state of doubt is overcome’.'” It is of
some interest to note that the commentary interprets dhamma-samadhi as the dasa
kusala-kammapatha and citta-samadhi as the four paths and insight.' This suggests
that action is affecting thought, and this, as I have suggested in Chapter 2, is
important for the realisation of right-view.

In the Patali-surta the practising of the dasa-kusala-kammapatha and suffusing
the world with merta, karuna and mudita causes two beneficial outcomes — the
restraint of body, speech and mind, and rebirth in a happy state.'® Of course, one
of the dasa-kusala-kammapatha is the abandoning of wrong-view and the adoption
of right-view. Unlike other descriptions of this process, the sutta states that wrong-
view is abandoned, ‘abandoning wrong-view, he becomes one of right-view’. But
this statement must be taken in context. Right-view is part of a wholesome course
of action, or a beneficial practice. In a sense the no-views understanding of ditthi
suggests something about the nature of right-view that may lead us to understand
what it is that the texts mean by right-view. The Patali-sutta could be read as a
sutta that teaches ‘no-views’. The ariya-savaka is not simply advised to reject
wrong-view and adopt right-view, for he doubts both wrong-view and right-view.
He is advised to act in a certain way, ‘abandoning the taking of life, abstaining
therefrom’ etc., ‘abandoning wrong-view, he becomes one of right-view’, not by
accepting that there is ‘what is given, offered and sacrificed’, but by acting in a
certain way. It is, in a sense, placing right-view in its context as part of the Buddhist
path and, importantly, as a practice and not a proposition. As I have said, right-
view is practised, not adopted or believed in.

I'would like at this point to move on from this discussion of the transcending of
(wrong-) views by right-view to a consideration of what lies at the heart of the
dichotomy of what is and is not the path: the nature of the wholesome and
unwholesome.

Seeing the wholesome and unwholesome

In the study of Buddhism it has often been noted that the teachings do not point to
the changing of the world, but to changing our perception of it. The problem of
dukkha is not ultimately to do with the world, but with the fact that people tend to
grasp and become attached to all sorts of things. The world is seen with greed,
hatred and delusion. This aspect of Buddhist teachings is important to my argument.
It suggests that Buddhist doctrines should not be used to change the world, but to
change the way we view the world. They should be used to lessen greed, hatred
and delusion and, in so doing, solve the problem of dukkha. When the teachings
are understood as having this aim, then the opposition between wrong and right-
views becomes somewhat irrelevant: what is needed is a way of seeing that reduces
and eradicates craving. In this chapter I have, up to this point, concentrated on the
Nikayas. I would now like to turn my attention to the Abhidhamma where a similar
understanding of the nature of views is found.
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Throughout book 3 of the Dhammasargani, an.evalu*fttion is givep of cefrtaln
ways of apprehending the world. In the following ci.lscussmn.l would .hk'e tc;1 oc;:s
upon one aspect of what I think the text is descrlbmg. Put simply, this is that t he
world can be apprehended with or without craving. This aspec.t of Buddhist t oug t
has been noted by Steven Collins, who has suggested that this reflects something

of a dichotomising tendency within early Buddhism:

Anything with conceptual or experiential (.:ontent was to bfe ass.imilated
to the impersonal, non-valued side of the dlch(?tomy; since in t'hIS sphere
everything was dominated by desire and grasping, anything with c,to.ntent
became potentially graspable. Against this stood the empty pncggdltloned
nibbana, susceptible neither to conceptualising nor grasping.

1t is this dichotomising (or something similar to it) thfit, I have Peen_argulpg, is
the correct way in which we should understand thc? notions of mzc.cha-dz_t_thz apg
samma-ditthi. These notions are not concerned with sets of docftrlnejs, but wit
different orders of seeing. I would like to look at the Dhammqsangam to see how
it considers this apparent dichotomy. Book 3 of the Dhammasarigani, the Nikkhepa-

kandam, begins with the following question:

Which dhammas are wholesome?

The three roots of the wholesome: '

Absence of greed, hatred and delusion; N .

The four khandhas" of feeling, apperception, volitional formations and

consciousness when they are associated with these roots;
Actions of body, speech and mind when they come from these three roots.

2
These are wholesome dhammas.

With reference to the khandhas, 1 take this to imply tha.t, \.vhen thezf are se?e; l11n
their true nature, i.e. as not-self, they are wholesome, this is samma-ditthi. The

next question asked is:

Which dhammas are unwholesome?

The three roots of the unwholesome:

Greed, hatred and delusion;

The defilements (kilesa) united with them; .

The four khandhas of feeling, apperception, volitional formations and
consciousness when they are associated with these roots;

Actions of body, speech and mind when they come from these three roots.

13
These are unwholesome dhammas.

The Dhammasargani is clearly stating that the four mental khandhas are
unwholesome when the); are associated with ‘greed’, ‘hatred’ and ‘deluspn —(lobha,
dosa, moha)."* In this analysis it must be remembered that in the Nikaya and
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Abhidhamma analysis the term khandha is a neutral term, but the khandhas can
become associated with (are indeed prone to), corruption. Primarily they are prone
to give rise to the corruption of miccha-ditthi. Rupert Gethin has commented on
the nature of the khandhas in the Nikayas and Abhidhamma:

The term upadanakkhandha signifies the general way in which the
khandhas are bound up with upddana; the simple khandha, universally
applicable, is used in the nikdyas and especially the Abhidhamma texts
as a neutral term, allowing the specific aspects of, for example, upddana’s
relationship to the khandhas to be elaborated.''s

The Dhammasarigani is using the khandhas in its explanation of two ways of
apprehending the world, one ‘wholesome’ (kusala), and one ‘unwholesome’
(akusala). 1t is these descriptions of the wholesome and unwholesome which 1
would like to focus upon. They suggest that the text is attempting to explain two
attitudes to the world that we have met before in this study, and in the dichotomy
suggested by Collins. The same reality is seen, but the one based on non-attachment
is wholesome, and the other, based on attachment, giving rise to corruptions, is
unwholesome.

Itis interesting that, a little later in the Dhammasarigani, there is an explanation
of the stages of the path as being free from any attachment. The text explains those
dhammas that are ‘neither the issue of attachment nor favourable to it’ (anupadinna-
anupadaniya). These are said to be ‘the paths that are the unincluded
(apariyapannd), and the fruits of the paths, and the uncompounded element
(asamkhata ca dhatu)." The text is explaining a different order of seeing, which
those who have entered the path experience. The terms ‘included’ (pariyapanna)
and ‘unincluded’ (apariyapanna) refer to these two different ways of seeing, one
with attachment, one without. Wrong-view is part of the ‘included’. Right-view is
part of the ‘unincluded’. The fact that Buddhist thought was so vehement in its
condemnation of views suggests that it had no intention of the dhamma being
taken as a view, even a right-view. By the term samma-ditthi, early Buddhist thought
did not intend to propose an antithesis to a thesis proposed by other schools.
Buddhist thought did not wish to have a thesis; it was consistently anti-thesis.

This is right-view, the transcendence of views, not ‘included’ in the world — which
is one of attachment and craving — but part of the ‘unincluded’. The dichotomy
between attachment and non-attachment is suggested by the terms included and
unincluded. The terms pariyapanna and apariyapanna are explained in the
following ways. In the Dhammasarigani it is stated that all those dhammas with
dsavas, wholesome, unwholesome and indeterminate, relating to the worlds of
sense, form or the formless, in other words the five khandhas, belong to the
included."” Thus wholesome dhammas, when associated with the asavas, belong
to the included. The Sammohavinodant explains the ‘included’ in the following
terms: ‘owing to the state of being included in destinies, included in death, included
in the existence of the process of the round of rebirths; they are included, not
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unincluded’ (Vibh-a 403, see also 518). In Chapter 2 the distinction was made
between right-views with and without asavas. A view, or any dhqmma, can be
wholesome; a view can be right at a certain stage of the path, but still susceptlb.le
to attachment. Ultimately such dhammas must be left behind on the Buddhist
patl’;’he ‘unincluded’ (apariyapanna) is explained in the following way. It is stated
that the paths, the fruits of the paths and the uncompounded element belopg.to the
unincluded."® The path aims at a way of seeing beyonc} attachment. ThI.S is one
explanation of what is kusala for the Theravada Abhidhamma. What is bemg
pointed out in these passages is those things that belong to the world of ordinary
perception, and those that belong to the perception of thosF: on the path. Import.antly,
one cannot be attached to the unincluded. This is essential to an qnflerstandmg of
the nature of samma-ditthi. The Abhidhamma is explaining. that 1t. is not possible
to crave and grasp right-view, for, if it is grasped, it is not right-view.

It has already been suggested that all views are abandoned at thcj, stage of strearr}—
attainment, but there does appear to have been some debate on t.hlS pf)mt. Therg is
a short passage in the Kathavatthu in which it is argued that it is a le_puted p01pt
as to whether wrong-view was of the unincluded (ditthi-gatam apariyapannan ti).
This, it is argued, would entail wrong-views being part of.th.e four paths or four
fruits, or one of the factors of enlightenment."” However, this is not the. posm(zr} (?f
the Theravada, as the Dhammasangani makes clear. In the Sammohavmodam itis
stated quite clearly that those on the path do not view anythmg as permanen';
satisfactory or self (Vibh-a 424). The text states thfit, ‘thg function (?f the fogrt
plane [catuttha-bhimata, i.e. the four paths and fruits'*] is not an object for view
or for unprofitable things, just as an iron heated for a day is not [a target] for flies

f its excessive heat”.'”
becglrllsfh(; Buddhist path, views, wrong or right, can no lon.g?r be -held. I wo'uld
like to consider how the Dhammasarigani describes and clarifies this. It explains,
in terms identical to the description of the unwholesome, the dhammas that are
defiled and defiling (dhamma sarkilitthasankilesika):

Defiled and defiling: .

The three roots of the unwholesome; greed, hatred and delusion;
The defilements that are united with them; ‘

The four [mental] khandhas when they are associated with them,; .
Whatever action of body, speech and mind that comes from them. -

Then it explains those dhammas which are not defiled, but defiling (dhamma
asankilitthasankilesika):

Not defiled, but defiling: . ' ]
Wholesome and indeterminate dhammas associated with the asavas,
taking effect in the world of sense, form and the formless, defined as the

five khandhas.'?
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These dhammas are explained later in the text as mundane (lokiya)."* Finally,
those dhammas that are neither defiled nor defiling (dhamma asarkilittha-
asarikilesika) are explained:

Neither defiled nor defiling:

The paths that are the unincluded, the fruits of the path and the
uncompounded element. '

These dhammas are described later in the text as ‘supramundane’ (lokuttara).'*
Itis of some interest to reflect on what is suggested in these three evaluations. Greed,
hatred and delusion are defiled dhammas which also defile. They are unwholesome
dhammas that lead to other unwholesome dhammas. The wholesome and
indeterminate dhammas connected to the dsavas are not in themselves defiled but
they tend to become defiled. In other words, wholesome and indeterminate dhammas
are unwholesome if allowed to become an object of attachment. The khandhas, if
associated with the asavas (i.e. with kama, bhava, ditthi and avijja), are akusala, but
in and of themselves, as noted already, are not akusala. As Gethin has pointed out,
and this is an important distinction in understanding what is to follow, the khandha
of ripa is always in some way connected with corruptions and the only occasions
on which the four mental khandhas are not with corruptions, when they are not
subject to attachment (upadanakkhandhas), is when they are part of the unincluded.'””
Hence the use of the four mental kkandhas in the descriptions above. The
Dhammasargani has explained that the stages of the path are neither defiled, nor do
they defile. They are wholesome dhammas that lead to other wholesome dhammas.
They are inherently free of attachment. By definition, lokuttara samma-ditthi shares
none of the characteristics of miccha-ditthi. To summarise, [ am su ggesting that the
early Abhidhamma does not consider anything that is part of the path, i.e. right-
view, to be in any way a potential hindrance. Supramundane right-view cannot give
rise to any form of attachment. Knowledge of the dhamma, in the form of samma-
ditthi, is completely free from craving and attachment.

The wholesome and unwholesome in the Dhammasargani

I would like to use this discussion to focus upon an analysis of certain aspects of
the Buddhist path that appear in later chapters of the Dhammasargani. Chapters 4
to 12 (excluding Chapter 11) of the Nikkhepa-kandam of the Dhammasarngani
consider various hindrances on the Buddhist path, and the way in which they are
overcome. This analysis follows on from the previous three chapters of the
Dhammasarigani, some features of which I have Justoutlined. The basic principle,
as described above, is that there is one way of apprehending the world that is
unwholesome and not the path, and another way that is wholesome and the path.
Chapter 4 of the Nikkhepa-kandam considers the @savas. The chapter asks and
answers 12 questions, which in the text fall into six couplets. I would like to evaluate
them in an order slightly different from that of the text. I will begin with what is
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basically an analysis of the unwholesome path (questions 1, 3, 5, 7, 9 and 11), of
what is part of the included.'*®

Question 1: Which are the dhammas that are asavas?'®

There are four asavas, sensual desire, becoming, views and ignorance.'*® The
asava of sensual desire is all sensual passion, delight and craving. The dsgva (?f
becoming is the passion, delight and craving for becoming. The asava of views is
to hold that the world is eternal, etc., and so on through the stanc'iard.hst (.)f.ten
avyakata. The dsava of ignorance is lack of knowledge about suffering, its arising,
cessation and the way to its cessation (Dhs 195 § 1097-100).

Question 2: Which are the dhammas that are with dsavas?"

The answer is that it is:

Every dhamma, wholesome, unwholesome and indeterminate, whether
relating to the worlds of sense, form or the formless, hence, the five

khandhas.'*

These dhammas (that are with dsavas) are also called favourable to the fetters
(dhamma samyojaniva, Dhs 199 § 1125).'* They are dhammas that tend to become
tied (dhamma ganthaniya, Dhs 203 § 1141)."* They are dhammas favourable to
the hindrances (dhamma nivaraniya, Dhs 206 § 1164).'* These dhammas are also
clinging (dhamma paramattha, Dhs 208 § 1177)."* They are favourable to
attachment (dhamma upadaniya, Dhs 213 § 1219)."” These dhammas are also said
to be defilements (dhamma sarkilesika, Dhs 217 § 1241).'%#

Question 3: Which are the dhammas that are associated with the dsavas?'*

The answer given is that:
140
It is the dhammas associated with the dsavas, namely, the four khandhas.

These are also said to be associated with the fetters, associated wi.th the tlfas,
associated with the hindrances, associated with clinging, associated with
attachment, and with the defilements.'¥

Question 4: Which are the dhammas that are both dsavas and with
asavas?*

The answer is that:

It is the asavas themselves.'*?
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Question 5: Which are the dhammas that are both asavas and associated
with the dasavas?'*

The answer to this question suggests that ignorance, as so often, lies at the root
of what is corrupting. The text states that sensual desire is an asava associated
with ignorance, or ignorance is an dsava associated with sensual desire. Or
becoming is an asava associated with ignorance, or ignorance is an dsava associated
with becoming. Finally, view is an asava associated with ignorance, or ignorance
is an dsava associated with view."

Question 6: Which are the dhammas that are disconnected from the @savas
but with asavas?'

The answer is that:

It is the dhammas disconnected from the asavas, but which, whether
wholesome, unwholesome or indeterminate, have them as concomitants,
whether they belong to the world of sense, form or the formless, in other
words the five khandhas.'¥

These same dhammas are disconnected from the fetters, yet favourable to them,
disconnected from the ties but tending to become tied, disconnected from the
hindrances but tending to become hindrances, disconnected from clinging but
tending to cling, disconnected from attachment yet favourable to it, disconnected
from defilements but still defiled."®

These are the first group of questions and answers. They suggest an evaluation
of various dhammas which, although not essentially corrupt, tend to become corrupt
through various types of attachment. It should be remembered that most wrong-
views (not necessarily those denying that actions have consequences) are based
upon interpreting or becoming attached to what is conditioned, the khandhas,
which are identified with dukkha. The Dhammasarigani is not suggesting that
there is anything corrupt about the khandhas themselves, but that they tend to
become an object of attachment. The khandhas are *disconnected from corruptions’
(asava-vipayutta) but ‘with corruptions’ (sasava). Such dhammas can be
wholesome. But the khandhas tend to become corrupted, the object of attachment.
Right-view entails seeing the arising and cessation of dukkha. This implies seeing
the arising and cessation of attachment to that which is impermanent, the khandhas.
In these Dhammasarnigani passages the Abhidhamma is reiterating what is found
in the Nik3yas, i.e. do not regard the khandhas as self, etc., do not see according to
them, in the sense of interpreting them for what they are not, this is attachment,
but see them as they are, without tapha: this is wisdom and understanding.

The Dhammasangani also goes through a further six questions and answers
that suggest the way in which things should be regarded. They are the positive
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evaluation of the previous six questions. These are in many respects explaining
what is wholesome: the path, the fruits of the path and the unincluded.

Question 1: Which are the dhammas that are not @savas?'¥
The answer given is that:

Itis every dhamma, wholesome, unwholesome and indeterminate, which
is not included in the a@savas [etc., for subsequent passages, fetters, ties,
hindrances, clingings, attachments or defilements] whether relating to
the worlds of sense, form, or the formless, or to the life that is unincluded,
hence, the four khandhas, all form, and the uncompounded element.'>°

These dhammas are also not fetters, nor ties, nor hindrances, nor a clinging,
they do not have the attribute of attachment, nor of defilement.”' As Bhikkhu
Bodhi has noted about the Khandha-sutta of the Khandha-vagga (S 1 47-8),
which I discussed above, the only khandhas classified as without asavas or
attachment, as I have already considered, are the four mental khandhas occurring
in the four lokuttara paths and fruits. As Bhikkhu Bodhi suggests, these passages
from the Dhammasarigani are describing how certain dhammas are capable of
being with d@savas and attachment, though they are not in and of themselves with
asavas and attachment."? The Dhammasarigani is also suggesting that the cognitive
processes of the paths and the fruits are not capable of being with asavas or
attachment. The dichotomy between the world of attachment and non-attachment
is clearly being described. This is emphasised in the second question.

Question 2: Which are the dhammas that are without asavas?'*?
The answer is that:

It is the paths that are the unincluded, the fruits of the paths and the
uncompounded element.'>*

These dhammas are also unfavourable to the fetters, tend not to become tied,
are unfavourable to the hindrances, unfavourable to clinging, unfavourable to
attachment and not defiled.' These dhammas, the paths and the fruits of the
paths, are described as anasava, and are without all the afflictions and attachments
cited.

These two descriptions explain, I think, the way of seeing the world without
greed, hatred and delusion. The first explanation states that there is a world that,
in and of itself, is not corrupt. The second explanation states that there is a way of
perceiving the world which is without corruptions, it is wholesome and does not
cause dukkha, even though it may perceive dhammas that are unwholesome. This
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is a description, in certain respects, of the world and the mind that perceives it.
This process can also be described in the following way. The first explanation
states that a dhamma can be ‘unwholesome’ (akusala) but need not be a corruption,
fetter, etc. Whether a dhamma is wholesome or unwholesome is due, in part, to
our reaction to it, our perception of it. The way to react to what is wholesome,
unwholesome or indeterminate is given in the second explanation. It is the detached
order of seeing of the Buddhist path which is not included in the world. This
detached order of seeing is always wholesome. The next four questions and answers
further refine certain aspects of this process.

Question 3: Which are the dhammas that are disconnected from the
asavas?'*

These are:

Those dhammas disconnected from the asavas, etc. [change for subsequent

sections], namely, the four khandhas, all form, and the uncompounded
element.'”

These dhammas are also disconnected from the fetters, disconnected from the
ties, disconnected from the hindrances, disconnected from clinging, disconnected
from attachment, and disconnected from the defilements.'

Question 4: Which are the dhammas that are with dsavas but are not
asavas.'®

The answer is that it is:

The dhammas that have the foregoing dhammas i.e. the four asavas, etc.
[change for subsequent sections], as their concomitants, that is all
dhammas, wholesome, unwholesome and indeterminate, which are with
asavas, whether these dhammas relate to the worlds of sense, form, or
the formless; in other words the five khandhas.'®

These dhammas are also favourable to the fetters but are not fetters, tend to
become tied but are not ties, are favourable to the hindrances but are not hindrances,

cling but are not a clinging, are favourable to attachment but are not an attachment,
and are defiling but not defilements.'®!

Question 5: Which are the dhammas associated with the asavas, but are
not dsavas?'®

The answer is that:

It is the dhammas associated with the foregoing dhammas [i.e. the four
dsavas, etc.] that is the four khandhas.'®?
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These dhammas are also said to be associated with the fetters but are not fetters,
they are associated with the ties but are not ties, they are associated with the
hindrances, but are not hindrances.'® These states are also associated with
attachment but are not attachment, associated with defilements but are not
themselves defilements.'®> Although the four khandhas are associated (sampayutta)
with these afflictions they are not in and of themselves afflictions. The khandhas
are now described as ‘associated’ with the various corruptions, but not themselves
corruptions. In the previous explanation all wholesome, unwholesome and
indeterminate dhammas were with corruptions etc., but not corruptions. Now they
are explained as associated with the corruptions. The point is similar to the one
made in the Khandha-sutta of the Khandha-vagga (S II1 47-8), which I cited
above, which suggests that there are five khandhas and five khandhas subject to
attachment. The khandhas are not themselves corrupt. However, they are liable to
give rise to corruptions. If the mind is not calmed (by action) it tends to become
attached to the ideas of the cognitive process. The point made in both the Nikayas
and Abhidhamma is that the world tends to attachment. To stop this, a radical
adaptation of how we apprehend things, dhammas, is needed. This radical
adaptation begins with stream-attainment. This process is made explicit in the
final question, which asks:

Question 6: Which are the dhammas disconnected from the asavas and
not with asavas?'%

The answer is that it is:

The paths that are the unincluded, the fruits of the paths, and the
uncompounded element.'?

These dhammas are also said to be disconnected from the fetters and not
favourable to them, disconnected from the ties and tend not to become tied,
disconnected from the hindrances and unfavourable to them, disconnected from
clinging and not a clinging, disconnected from attachment and not favourable to it
and disconnected from the defilements and not defiling.'*® Again, the paths and
the fruits are described as andsavd, and also disconnected (vippayutta) with all
the afflictions. The Abhidhamma is clearly explaining that the dhamma is for the
relinquishing of all bases and obsessions.

As I suggested above, these passages are reiterating certain themes found in the

_ Nikayas. This is that one should apprehend things as they are and this will cause

non-attachment and liberation. This passage from the Abhidhamma, which I have
considered at some length, is reiterating a similar theme: things should be seen
without grasping them. We should apprehend the world without attachment. This
is a relatively simple teaching but one which the Abhidhamma passage articulates
in what at first appears an extremely complex fashion. It is a simple teaching in
that, as I suggested at the outset of the present discussion, it does not point to the
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changing of the world but to our perception of it. This aspect of Buddhist thought
suggests that the problem of dukkha should not be considered apart from the greed,
hatred and delusion that affect our understanding of the world. This teaching
suggests that there is a way of seeing the world without craving and attachment
and that this is accomplished by the Buddhist path. It is also a way of apprehending
the world that undermines the holding of any position or proposition.

Let me summarise my discussion of the Dhammasarigani. It has suggested
three things. First, the Dhammasarigani explains what is wholesome and what is
unwholesome. Primarily, what is unwholesome are those dhammas associated with
greed, hatred and delusion. The wholesome are those dhammas not associated
with greed, hatred and delusion. Part of my argument is that this is suggestive of a
preoccupation with the way we perceive and act in the world, not with the world
itself. Theravada Buddhism is interested in the mind and how it works. Second,
through its description of the included and unincluded, it is suggested that you
cannot be attached to what is part of the path. The unincluded is not part of the
world of craving and attachment. Third, the Dhammasarigani explains those
dhammas connected and disconnected from various defilements. It explains, as it
were, how subtle the reactions of body, speech and mind are when they are part of
the unincluded.

The Patthana: turning medicine into poison and poison
into medicine

I would now like to consider a passage from the Patthana. It describes how
wholesome and unwholesome actions and practices of body, speech and mind
give rise to various wholesome and unwholesome actions.

The simile of the raft from the Alagaddipama-sutta (M 1 130-42), at M1 134—
5, suggests that the dhamma is similar to a raft. As a raft should be abandoned
once the river has been crossed, so the dhamma is for the purpose of crossing over
(to nibbana), it should not be grasped once its purpose has been fulfilled. Even
‘good states’ should be abandoned, let alone ‘bad states’.'®® What the simile of the
raftis stating, in my interpretation, is that even wholesome acts, if they become an
object of attachment, can lead to an unwholesome outcome. Even right-views, if
they are held, are unwholesome. If they are an object of attachment, they are wrong-
views.

The Paparicasidant (in its commentary on the Alagaddiippama-sutta) illustrates
the ‘good states’ which one should abandon, which one should not be attached to,
using the examples of ‘calm and insight’. As an example of attachment to calm the
commentary cites the Latukopama-sutta (M 1 447-56) at M 1 455-6. The
Latukopama-sutta states that one should successively abandon each of the ripa
and ariipa-jhanas, and not become attached to them (Ps II 109). As an example of
attachment to insight the commentary cites the Mahatanhdasankhaya-sutta (M 1
256-71) at M 1 260. In that sutta it is stated that the purified and bright-view
(ditthi parisuddha pariyodata), which sees the conditioned nature of phenomena,
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should not become an object of attachment (Ps II 109)." In other words, right-
view should not, indeed cannot, give rise to craving.

It appears that a passage from the Patthana makes a similar point to the simile
of the raft. The text states that ‘kusala dhammas are related to kusala dhammas by
object condition”."”" The term ‘object condition’ (Grammana-paccaya), the second
of the twenty-four conditions of the Patthana, indicates an object of thought or
consciousness which causes other dhammas to arise."”” The conditioned dhammas
take the former dhammas as their object.'” The ‘object’ (Grammana) in this context
are certain aspects of the Buddhist path. The text states that ‘after having offered
the offering, having undertaken the precept, having fulfilled the duty of observance
(one) reviews it’."™ As I understand this passage, these various acts are being used
as the object that will condition other mental states. The text continues that one
reviews such acts formerly well done (pubbe sucinndni). Having emerged from
Jjhana, one reviews jhana (jhanam paccavekkhati). It is explained that learners
review change of lineage ™ and purification.”” It is next stated that learners, having
emerged from the path, review the path."”® Learners or ordinary people practise
insight into the impermanence, suffering and selflessness of the wholesome,'”
which must refer to the wholesome dhamma, the jhana. Finally, by the knowledge
of penetration into others’ minds they know the wholesome mind of other beings, "™
which I take to refer to the abhirnifid of knowing others’ minds.

I would like to compare this passage to one a few lines later in the text which
states how ‘the wholesome dhamma is related to the unwholesome dhamma by
object condition™.'® Again it is explained that the object condition (dramma(.za-
paccaya) is the same aspect of the Buddhist path. The text states that, after having
offered the offering, having undertaken the precept, having fulfilled the duty of
observance, one again reviews it (paccavekkhati) but this time ‘enjoys and delights
in it’ (tam assadeti abhinandari).”* The Patthana next states that these acts are
taken as object (arabbha) and ‘lust, wrong-views, doubt, restlessnesg and
displeasure arise’.'"® One ‘delights in these acts formerly well done’.'®* Again the
text explains that taking them as object, ‘lust, wrong-views, doubt, restlessness

and grief arise’. Next it is stated that, ‘having emerged from jhana, the person
enjoys and delights in them’.'®® For the third time it is stated that, taking the Jhdl?a
as object, there arises ‘lust, wrong-views, doubt and restlessness’. Finally it is said
that, when the jhdna has disappeared, the person regrets it and there arises grief.™

These are two ways of practising the dhamma, of using the raft. The first way,
the wholesome way, reviews various practices, reviews the jhdna, reviews change
of lineage, reviews purification and reviews the path. It practises insight ipto the
nature of the jhanas. But the raft is put down. The dhamma is not made into an
object of attachment. The second way is to make what is wholesome unwholesome.
This time one enjoys and delights in the various practises and, taking them as
object (tam arabbha), there arises lust, etc. Enjoying and delighting in the jhdna.s,
taking them as object, there arises lust, wrong-views, doubt and restlessness. This
causes grief when the jhanas disappear. One carries the raft. The dhamma is made
into an object of attachment.

137



THE TRANSCENDENCE OF VIEWS

The Patthana is making an important point, which is that spiritual practice
must be undertaken in a certain way. This Abhidhamma passage is explaining in
technical terms what can be found in earlier parts of the canon. If you hold on to
right practice, to what is wholesome, the result may be unwholesome. The dhamma
should not be made an object of attachment. What is samma-ditthi has the
possibility of becoming miccha-ditthi if the view is held to with attachment, if one
enjoys and delights in it. It is stating that the various observances and the Jhanas
are kusala, they are wholesome, but the way they are used can cause them to
become unwholesome. The medicine is turned into poison.

As if to make these points even clearer the Patthana then explains how some
unwholesome dhammas are related to other unwholesome dhammas. This is quite
straightforward. The text states that ‘an unwholesome dhamma is related to an
unwholesome dhamma by object condition’."” In this case, one enjoys and delights
in lust. Taking lust as object causes lust, wrong-views, doubt, restlessness and
displeasure to arise.™ Alternatively, one takes wrong-view, doubt, restlessness or
displeasure as object, and the same factors arise. '°

However, of some interest is that the Patthana also explains how an unwholesome
dhamma can be related to a wholesome dhamma. The text states that ‘an
unwholesome dhamma is related to a wholesome dhamma by object condition”.
It is stated that ‘learners review the eradicated defilements and the uneradicated
defilements, and they know the defilements addicted to before’.®’ They are aware
of what is unwholesome, and this awareness is wholesome. The text continues
that ‘learners or ordinary people practise insight into the impermanence, suffering
and not-self of the unwholesome’."? This is the same practice carried out on the
Jhanas; this time, however, the objects of practice are unwholesome dhammas.
The point that is being made is that even actions and practices that are usually
destructive can be made constructive by correct reflection upon them. The Patthana
is stating how various acts can be used in different ways. Good acts can be used in
a destructive way, and destructive acts can be used in a positive way. One could
even suggest, using the final example, that the Patthana is describing how we can
learn from bad experiences. Or, to put this another way, all experiences can be
used and be of benefit on the Buddhist path.'* The poison becomes the medicine.
By the same token, even wholesome acts, whether physical or mental, can be
unwholesome. The medicine becomes the poison. The Patthana is stating explicitly
what is often only implicit in the Nikayas. Various observances, precepts and the
practising of the jhanas should be wholesome, but can give rise to lust, wrong-
views, doubt and restlessness. On the other hand unwholesome dhammas, if
apprehended and used in a certain way, can produce wholesome states. If there is
no greed, hatred and delusion, any experience can be of benefit. A wholesome
dhamma can produce unwholesome action, and an unwholesome dhamma can
produce wholesome action.
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The three gateways to liberation

Finally, in this chapter I would like to consider a passage from the Nettippakarana
which suggests that certain hindrances, connected with wrong-views, are overcome
by one of three gateways to liberation (tihi vimokkhamukhehi). This discussion
aims to show how the process of achieving a state free from craving and attachment
is realised. The passages that I will discuss consider in some detail exactly which
hindrances are associated with various forms of craving and which practices
overcome them. The three gateways are:

The dispositionless gateway to liberation (appanihitam vimokkhamukham)
The emptiness gateway to liberation (sufifiata vimokkhamukham)

The signless gateway to liberation (animittam vimokkhamukham, Nett
123).

These categories suggest how different hindrances are overcome by different
practices. There appears to be some connection between these gateways and the
four satipatthanas." There is an emphasis in this analysis on emptiness overcoming
corruptions based upon views. There is also an analysis of different temperaments
that are defiled in different ways, requiring different practices to overcome these
defilements.

Chapter 3 of the Nettippakarana is called the ‘Moulding of the Guidelines’
(Nayasamutthanam). It begins by suggesting how ignorance is a hindrance
(nivarana) and craving is a fetter (samyojana). The exposition is an attempt to
show how those of different temperaments have different hindrances which are
predominant, and so have different ways to reach their goal. Those in whom
ignorance is predominant are called those of ‘view-temperament’ (ditthi-carita).
Those in whom craving is predominant are called those of ‘craving-temperament’
(tanha-carita, Nett 109). On one level, those of view-temperament practise self-
tormer:t, and those of craving-temperament are devoted to the pursuit of sensual
pleasures (Nett 110); insight and calm overcome these. In another sense, those of
view-temperament approach each of the khandhas as self, and those of craving-
temperament approach self as possessing each of the khandhas, or the khandhas
as in self, or the self as in the khandhas (i.e. sakkaya-ditthi, Nett 111). The supra-
mundane (lokuttara) eightfold path (encapsulating calm and insight), disconnected
from worlds, is opposed to this.!”> We have again two ways of apprehending the
world: the first based upon craving and attachment, the second on indifference
and non-attachment. It is interesting that the distinction is made between view and
craving-temperament. Though ignorance is predominant in those of view-
temperament I do not take this as suggesting that ignorance is more of a hindrance
in those of view-temperament than in those of craving-temperament. As I
understand this, the term view-temperament applies to the craving of the mind.
The Nettippakarana is making the distinction between those who crave sensual

pleasures and those who crave mental objects.
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The Nertippakarana goes on to consider these two ways of seeing in some
detail. It analyses ten sets of ‘defilements’ (kilesa) and considers whether they
occur in a person of ‘craving-temperament’ (tanha-carita), or ‘view-temperament’
(ditthi-carita). It then further refines its analysis by suggesting that these
defilements occur in persons of ‘lusting-temperament’ (raga-caritassa), ‘hating-
temperament’ (dosa-caritassa), ‘dull-view-temperament’ (ditthi-caritassa
mandassa), or ‘intelligent-view-temperament’ (ditthi-caritassa udatthassa). The
meaning of these two latter categories will become clear. Finally, the means of
overcoming these defilements is given, whether that be by the dispositionless,
emptiness, or the signless gateway to liberation.

The defilements analysed fall into ten groups of four:

‘four nutriments’ (cattaro ahara)

‘four perversions’ (cattaro vipalldsa)

‘four attachments’ (cattari upadanani)

“four bonds’ (cattaro yoga)

‘four ties’ (cattaro gantha)

‘four corruptions’ (cattaro asava)

‘four floods’ (cattaro ogha)

“four barbs’ (catataro salld)

‘four steadying points for consciousness’ (catasso vififianatthitiyo)
‘four goings on bad ways’ (cartari agatigamanani, Nett 114).

The first distinction made is to classify these defilement as to whether they are
defilements of a person of craving-temperament or view-temperament. This is
done in the following way: the first two nutriments, perversions, attachments, etc.
are imperfections in a person of craving temperament:

Defilements in a person of craving-temperament (tanha-caritassa
puggalassa upakkilesa, Nett 114—15)

‘physical nutriment’ (kabalimkaro aharo), ‘nutriment as contact’ (phasso
aharo);

‘perversion that there is beauty in the ugly’ (asubhe subhan ti vipallaso),
‘perversion that there is pleasure in the painful’ (dukkhe sukhan ti
vipallaso);

‘attachment to sensual desire’ (kamupadanam), and ‘attachment to
becoming’ (bhavupadanam),

‘bond of sensual desire’ (kamayogo), ‘bond of becoming’ (bhavayogo);
‘bodily tie of covetousness’ (abhijjha-kayagantho), ‘bodily tie of ill-will’
(byapado kayagantho);

‘corruption of sensual desire’ (kamdsavo), ‘corruption of becoming’
(bhavasavoy),

‘flood of sensual desire (kamogho), ‘flood of becoming’ (bhavogho);
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‘barb of lust’ (ragasallo), ‘barb of hate’ (dosasallo);

‘form as a steadying point for consciousness passing on’ (ripiipaga
vififianatrhiti) ‘feeling as a steadying point for consciousness passing on’
(vedaniipaga viffianatthiti);

‘going on a bad way through will’ (chanda agatigamanam) ‘going on a
bad way though hate’ (dosa agatigamanam).

Defilements in a person of view-temperament (ditthi-caritassa
puggalassa upakkilesa, Nett 114-15)

‘nutriment as mind-choice’ (manosaiicetandhdaro), ‘nutriment as
consciousness’ (vifiidnaharo);

‘perversion that there is permanence in the impermanent’ (anicce niccan
ti vipallaso), ‘perversion that there is “self in the not-self””’ (anattani
atta ti vipallaso);

‘attachment to view’ (ditthiapadanam), ‘attachment to the doctrine of
self’ (attavadipadanam);

‘bond of views’ (ditthi-yogo), ‘bond of ignorance’ (avijjayogo);

‘bodily tie of clinging [to precepts and vows]’ (paramasa-kaya-gantho),
‘bodily tie of adherence to truth’ (saccabhinivesa-kaya-gantho);
‘corruption of views’ (difthasavo), ‘corruption of ignorance’ (avijjasavo);
‘flood of views’ (ditthogho), ‘flood of ignorance’ (avijjogho);

‘barb of conceit’ (manasallo), ‘barb of delusion’ (mohasallo);"®
‘apperception as steadying point for consciousness’ (safifiipaga
vififidnarthiti), ‘volitional formations as a steadying point for conscious-
ness’ (samkhdrapaga vififianattiti);

‘going in a bad way through fear’ (bhaya agatigamanam) ‘going in a bad
way through delusion’ (moha agatigamanam).

The text appears to be suggesting the simple distinction between what are, in
the main, attachments to sense objects, and what are forms of attachment to mental
objects. There are, though, as I have said, four further categories. The text introduces
the categories of a person of ‘lusting-temperament’ (raga-caritassa), a person of
‘hating-temperament’ (dosa-caritassa), a person of ‘dull-view temperament’
(ditthi-caritassa mandassa), and a person of ‘intelligent-view-temperament’ (ditthi-
caritassa udatthassa), and analyses which defilements apply to each category.
The text takes the first nutriment, perversion, attachment, bond, tie, dsava, flood,
barb, steadying point for consciousness and going in a bad way, stating that these
are all imperfections in a person of lusting-temperament (ime ragacaritassa
puggalassa upakkilesa, Nett 117). The same procedure is carried out for the other
temperaments. Hence the second nutriment, perversion, etc. are imperfections in
a person of hating-temperament.”” The third nutriment, perversion, etc. are
imperfections in a person of dull-view-temperament.””® The fourth nutriment,
perversion, etc. are imperfections in a person of intelligent-view-temperament.'
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The text makes one final classification of these defilements, and that is the
means to overcome them. This time the classification is three-fold and follows the
three gateways to liberation (t7hi vimokkhamukhehi, Nett 119), by which they are
overcome. The first two nutriments, perversions, attachments, bonds, etc. are
understood as being overcome through the dispositionless gateway to liberation.?*
The third nutriment, perversion, attachment, bond, etc. are understood as being
overcome through emptiness.?”' The fourth nutriment, perversion, attachment, bond,
etc. are understood as being overcome through the signless.2®2

Itis interesting to consider the distinctions the text is making here, particularly
in the last two categories. One clue as to the reasons for these distinctions may be
found a little earlier in the text. Of the one ‘steady in the third perversion, that
there is “permanence in the impermanent™’,2% it is said that this person, ‘assumes
the view that has expectant affection for the round [of existences], and this is
attachment to views’.” This person is ‘fettered by a destructive view, through
being attached to view, and this is the bond of views’.2> On the other hand, for one
‘steady in the fourth perversion, that there is “self in the not-self”’2% having
‘supposed a self, is attached’,*”” and this person is “fettered by ignorance through
attachment to the doctrine of self, and this is called the bond of ignorance’.2% The
text is explaining various degrees of attachment to acts of cognition. It has explained
that all these defilements occur in a person of view-temperament, but is now making
the distinction between a dull-view, or one of dull-view-temperament, and an
intelligent-view, or one of intelligent-view-temperament. It is tempting to suggest
that the former view is held with a greater degree of attachment than the latter. In
a sense the person of dull-view-temperament craves and is ignorant. Those of
intelligent-view-temperament are only ignorant. Further, we must remember that
for the Theravadins, after stream-attainment there are no more wrong-views, but,
as we have seen, right-view still has a function. I would suggest that the role of
right-view could be its very function in destroying, or keeping in check, attachment
to any form of insight (cf. the discussion of the Patthdna). The stream-attainer is
not attached to views, but still has a degree of ignorance.

The Nerttippakarana then explains what the three gateways to liberation (tihi
vimokkhamukhehi) consist of. It uses another group of ten categories, each
consisting of four items. This is a positive counterpart of what went before (i.e.
the four nutriments, perversions etc.) but expressed as the wholesome alternative
of the negative dhammas that ‘follow the world’s round’ (lokavattanisarino
dhamma, Nett 119); these ideas ‘follow the world’s stopping’ (lokavivartanusardi,
Nett 113).

These 40 ideas are the:

‘four ways’ (catasso patipada)™®
‘four foundations of mindfulness’ (cattaro satipatthana)*°
‘four meditations’ (cartari jhanani)

“four abidings’ (cattaro vihara)*"

‘four right-endeavours’ (cattaro sammappadhana)
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“four wonderful, marvellous ideas’ (cattaro acchariya abbhiita dhammay*

‘four expressions’ (cattari adhitthanani)™*

‘four ways of keeping concentration in being’ (catasso
samadhibhavana)*’

‘four ideas dealing with pleasure’ (cattaro sukhabhagiya dhamma)™®
‘four measureless states’ (catasso appamand).’”

The dispositionless gateway to liberation consists of the first and second ways,
foundations of mindfulness, meditations, abidings, etc.”® The former, the first
way, etc. is also called ‘medicine for a person of lusting-temp.e.rament’
(ragacaritassa puggalassa bhesajjam), and the second way, etc. ‘medicine for a
person of hating-temperament’ (dosacaritassa puggalassa bhesajjam,. Nett 122).
The emptiness gateway to liberation is the third way, foundation of mindfulness,
meditation, abiding, etc.?”® These are also ‘medicine for a person of dull-view-
temperament’ (ditthi-caritassa mandassa puggalassa bhesajjgm, Nett. 122). The
signless gateway to liberation consists of the fourth way, foundation of mindfulness,
meditation, abiding, etc.?? These are also said to be the ‘medicine for a person of
intelligent-view-temperament’ (ditthi-caritassa mandassa puggalassa bhesajjam,
Nett 122).2! Clearly, in this exposition, the person of view-temperament is described
more precisely, and the overcoming of the defilements in a person of view-
temperament can be overcome by the emptiness or the signless gateway to
liberation.??

The Nettippakarana is describing, I think, how different defilements are
overcome by different methods. There appears to be some connection betv.vc?en
not-self, right-view and emptiness. Buddhaghosa equates these notions by citing
the Patisambhidamagga: ‘When one who has great wisdom brings [volitional
formafions] to mind as not-self, he acquires the emptiness liberation.”*** As T have
already said, it is tempting to understand samma-ditthi as a way of §eeing that
incorporates the notion of Sinyatd (emptiness) in other parts of Buddhist thought.
In later Buddhist thought there is the connection between paticca-samuppada and
Sanyata. Emptiness is equated with paticca-samuppada.*** In a well-known
Samyutta passage, the Buddha refuses to assert whether there is or is not a self
precisely because this would give the mind an object of attachment in the form of
permanence or impermanence.’”® The dhamma is an empty doctrine in the sense
that attachment to it is wrong-view. Knowledge of the dhamma must not produce
craving and this is the function and significance, in fact one of the meanings of the
term samma-ditthi. The dhamma, by definition, cannot be a view. In the same
way, sammd-di_i}:hi requires, ultimately, the destruction of all views and is ‘empty’
of content in the sense of not producing craving and attachment. In this way it is
the emptiness gateway to liberation. '

I am suggesting that right-view is not intended to be a view at all. There is a
danger that in the practice of breaking things down into dhammas the Buddhist
ascetic could become attached to the dhammas themselves. The early texts seem
aware of this problem and often stress the ‘non-viewness’ of right-view.
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In this chapter I have suggested that right-view, understood as part of the
lokuttara path, does not have any of the attributes that views normally have. It is
not an object that you can be attached to. It does not state a position, it is intended
to express the middle-way. I have attempted to show that the understanding of
views as a type of attachment is found in the Nikayas. I showed that, in a passage
from the Brahmajala-sutta, views are understood as bases (ditthitthana), which
are grasped (gahita) and clung to (paramattha). These views lead to a certain
negative rebirth through their influence on action. The view, or understanding,
that transcends this is not clung to (tam ca pajananam na paramasati). This view
also has a definite outcome. It influences action, it leads to peace (nibbuti). I have
suggested that the Brahmajala-sutta understanding of views as clinging and
adherence is likely to be the source of the early Abhidhamma understanding of all
views as potential objects of attachment. This Abhidhamma undeistanding does
not somehow distort earlier teachings but makes explicit what is implicit in the
Nikayas: that views are a source of craving and attachment. Right-view must be
the opposite of this. In this sense right-view is not a view, but transcends all views.
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VIEWS AND
NON-ATTACHMENT

I began this book by suggesting that there are two ways in wbich the notion of
ditthi is understood: the opposition and the no-views understandings. I have argued
that neither of these gives a proper interpretation of the notion of views. .B.y the
term samma-ditthi is meant neither a correct view which stands -in opposition to
wrong-views, nor the rejection of all views, but a completely dlff'erent orde.r of
seeing that transcends all views. In this concluding chapter [ wquld like to cor'151der
some of the issues at stake in this understanding. To begin with, I would 111.<e to
explore in more detail the issue I considered in the Introduction on whether right-
view can express a teaching that advises complete non-attachment from all acts of
cognition.

The Buddha’s teachings and no-views

Grace Burford has posed the following question:

Can a dhamma that consists of the rejection of all attachment, even to
dhammas themselves, be presented coherently in oral or written form?
Can the truth, so conceived, ever be expressed in words, as a specific
teaching?’

Put another way: can there be a dhamma, a teaching, that expresses freedom
from all ‘conceptual contents?’? As Burford explains, ‘the view. of no-views .[. ..
cannot explicitly deny the validity of views that deny the validity gf other views
without undermining its own authority.”* Does not the ideal of no-views become a
view itself? Is there not a view needed to overcome views? There are problems

- with the no-views understanding of views.

My interpretation of views, the transcendence of views, poir.lts 'to a step-by-
step, gradual path in which actions and views are reciprocal in bringing apout the
cessation of craving. In other words, calm and insight overcome craving and
ignorance. The opposition and the no-views understandings are based upon a
misunderstanding of the notion of views. If we attempt to understand the tradition



VIEWS AND NON-ATTACHMENT

on its own terms then there is coherence. The Buddha and the stream-attainer
have ‘put away’ (apanitam, M I 486) all attachment to views. The transcendence
of views is expressed as, ‘such is form (feeling, apperceptions, volitional formations
and consciousness), such is its origin, such its disappearance’.* This is the seeing
of the rise and fall of dhammas.

Did the Pali canon, originally teaching complete non-attachment, become
attached to the dhamma and so distort much of its teaching? It is sometimes argued
that the Mahayana emerged because the dhamma had become an object of
attachment for those who taught non-attachment.> The Abhidhamma had become
attached to its method of analysis. The teachings had become a mental proliferation
(paparica), the fuel for craving and attachment. Bad dhammas had been abandoned,
but good dhammas had become an object of greed and attachment. The Mahayana
reversed this process so that the teachings could fulfil their soterioiogical function
again. Nothing was to be reified, nothing could be an object of attachment. The
raft, having served its purpose of crossing the flood of craving and attachment,
could be put aside.® I do not agree that the early tradition succumbed to such a
process. As I have said, the Brahmajala-sutta is usually taken as an example of the
no-views understanding in the Nikayas because it does not propose a right-view in
opposition to wrong-views.” I have argued that it does because it describes how
the dependent nature of all views, of all dhammas, should be seen: they are
impermanent, suffering and not-self, they rise and they fall. This is samma-ditthi:
aradically different order of seeing which transcends all views. I am arguing that
the nature of right-view is such that it should not be regarded as a view. It is the
opposite of wrong-view in the sense that non-attachment is the opposite of grasping
and attachment. Wrong-view is something that has become (kifici bhitam), is put
together (samkhatam), is thought out (cetayitam), and is dependent on something
else (paticcasamuppannam). This, by definition, is impermanent, and what is
impermanent is dukkha. What is dukkha should be regarded: ‘This is not mine,
this I am not, this is not my self’, i.e. with right-view.® Right-view is something
that is not become, not put together, not thought out and not dependent on something
else. It is this very insight into the nature of phenomena that constitutes sammad-
ditthi®

The early Buddhist tradition does then propose a right-view, but this is not a
position. You can be accomplished in view (ditthi-sampanna), and gain purification
of view (ditthi-visuddhi), but these views are right and wholesome because they
are closer to the ideal of non-attachment. To achieve right-view is then to achieve
a certain insight. This is the context of the realisation of right-view. To achieve
right-view is to be accomplished in a different order of seeing. I would go so far as
to state that the Buddhist doctrine of anartd is proposed because it expresses that
dhamma which Burford argues would be difficult to express: a dhamma that teaches
the rejection of all attachment. Any position is an expression of attachment, an
apperception (safifid), a mental object.

The no-views understanding, as I discussed in the Introduction, is usually thought
to be most pronounced in two verse collections from the Sutra-nipara, the
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Atthakavagga and the Parayanavagga. These texts have struck many as sounding
a silent teaching beyond words.'® However, these texts are explaining something
very definite about views. For example, in the Magandiya-sutta (Sn 835-47) the
Buddha tells Magandiya that purity is not got by views, learning or knowledge, or
by precepts and vows, nor by absence of these.' It is by non-attachment and non-
dependence that one achieves calm. Magandiya contends that if purity is not found
by means of views, learning or knowledge, or by virtuous conduct and vows, nor
by absence of these then the teaching is foolish (Sn 840). The Buddha replies:

Dependent upon view, inquiring, Magandiya, [...] you have become
infatuated in respect of what has been grasped, and hence you have not
even the slightest notion (of what I am talking about). Therefore you
regard (it) as foolish."

The sutta then goes on to describe those free from attachment:

One who has knowledge (vedagu) does not become proud because of
view or thought, for he is not like that. He cannot be influenced by action
or thought, for he is not like that. He cannot be influenced by action or
learning; he is not led into clingings (to views).

There are no ties for one who is devoid of apperceptions. There are no
illusions for one who is released through wisdom. But those who have
grasped apperception and view wander in the world, causing offence.”

This is similar to (if not the same as) the ‘emancipation through non-attachment’
(anupada vimutto, D 1 22) spoken of in the Brahmajala-sutta. Right-view, being
itself pafifia, is the absence of grasping and attachment. One could argue that
passages such as these are explaining the vision of the one who is accomplished in
view (ditthi-sampanna). It describes the vision of the stream-attainer who has no-
views in the sense of having no craving for views.

In order to discuss these issues I would like to consider three related subjects in
the first half of this chapter. First, I will discuss the difference in the understanding
of views in the Atthakavagga compared to their treatment in other parts of the Pali
canon. Second, I would like to consider the Atthakavagga’s rejection of certain
means of knowledge, namely, dependence on what is seen, heard, thought and
cognized. Third, I would like to discuss the arguments of Grace Burford (and
others) that the Buddhism of the four primary Nikayas and commentaries proposes
a superior teaching, which contradicts the no-views understanding of the

* Atthakavagga.
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The understanding of views in the Afthakavagga compared
to other parts of the Pali canon

In a well-known article, ‘Proto-Madhyamika in the Pali Canon’, Luis Gémez has
argued that the no-views understanding is only found in the Sutta-nipata and in

‘isolated’ Nikaya passages, and that it only found full expression in the
Madhyamaka. Gémez argues that:

With the exception of the older parts of the Suttanipata (Atthakavagga
and Pdrayanavagga) and scattered passages in the Nikdyas, the Pali
tradition has adopted a view of avidya which suggests a condemnation of
specific theories or views, rather than an outright rejection of the clinging
to theorising and opinionating. The ineffability of the goal is not taken to
imply the impossibility of theorisation (as in the Madhyamika), and
theorisation is not seen as inextricably connected to clinging (as in the
Suttanipata). Nevertheless, the Pali tradition preserves, in the Suttanipata
and elsewhere, several important passages in which one could perhaps
discover some kind of ‘proto-Madhyamika’."

Gomez describes the two understandings:

[I]t is obvious then that the Attha’s intention is not to propose a different
view. Nor does it propose a nonview (systematic rejection of all views).
The involved rhetoric of this short text seems to be aimed at an injunction
to detachment from the tendency of the mind to become fixed in cognitive
and affective extremes, in immutable mind-made polarities. I do not
believe we could consistently interpret the Attha as the pronouncement
of a self-serving Buddhist who believes that the clash of views is counter-
productive merely because there is only one correct view and that he
who possesses that view (that is, the Buddhist) can afford not to enter the
ring of dispute, for, after all, he knows that he is right."

I do not think a ‘self-serving Buddhist” believes in right-view. To believe in
right-view would be to adopt a position. I have argued that the reluctance to state
any position, as expressed by the middle-way, is prominent in the Nikdyas and
Pali canon in general. Gomez also equates wrong-view with a form of ignorance.
As I argued in Chapter 3, to do this is to misunderstand why views are wrong.
They are primarily wrong because they are a form of attachment, not essentially a
form of ignorance, though these ideas are clearly related in Buddhism. The
Anthakavagga could be taken as a description of the non-attached cognition of the
stream-attainer, and as such there is nothing incongruous with this description
and that found in other parts of the Pali canon. The stream-attainer sees the
dependent nature of all phenomena, which is the middle-way, grasping no extremes.
However, Gomez does not acknowledge such a process in the Pali canon as a
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whole and argues that such ideas were ‘unfortunately neglected’ by the
Abhidhamma.'® This book has suggested the contrary.

Much of his argument is based upon an apparent condemnation of certain terms
denoting wisdom or insight found in the Agthakavagga. This in turn is used as
another way of distinguishing it from other parts of the Nikayas. It is this aspect of
the no-views understanding that leads me to question it, for it appears to propose
the rejection of all views and knowledge. However, the Arthakavagga condemns
attachment to knowledge, not knowledge itself.”” Knowledge is a valid means to
overcome dukkha if there is no craving for knowledge. Right-view can overcome
wrong-view if the content of right-view is an expression of calm and insight: if it
expresses what is true and of value, ‘is’ and ‘ought’. However, Gomez claims that
there is a criticism of knowledge (A@na) found in the Mahdviyuha-sutta of the
Atthakavagga. This is in the following verse:

The brahmin, considering, does not submit to figments. He does not follow
views (and) he has no association with knowledge, and knowing common-
place opinions he is indifferent to them (saying) ‘Let others take them
up’."

He might equally have cited the Patthana as giving a criticism of knowledge.
The Patthana describes something very similar to the Mahaviyuha-sutta. This is
that there should be a correct attitude to the path. It should not give rise to craving
and attachment. In fact, the early Abhidhamma suggests that right-view cannot
give rise to craving and attachment. To have ‘no association with knowledge’ is
not to be bound by it (Aianabandhu).

The Suddhatthaka-sutta is often cited as the epitome of the anti-knowledge
thesis of the Afthakavagga. This surta states that purity does not come by knowledge.
But the sutta is clearly explaining attachment to knowledge:

‘I see what is purified, highest, diseaseless. Purity comes to a man by
means of what is seen.” Understanding this, knowing ‘(It is) the highest,’
(and thinking) ‘I am a seer of the purified,” he believes that knowledge
(leads to purity)."”

Knowledge usually implies knowledge of something. However, knowledge is
being described in a certain way in the Atthakavagga. The sutta is explaining that
if knowledge is taken as asserting that it is the highest knowledge, then it is a form
of attachment. This is another way of saying ‘only this is true, anything else is

‘wrong’.?® The middle-way is the dhamma, and apprehending it constitutes fidna,

or right-view, the non-attached seeing of the rise and fall of all dhammas.

The Atthakavagga does not follow the no-views understanding in the sense of
rejecting all knowledge and views, it proposes the same thing as the four primary
Nikayas: the transcendence of all views. It seems to me that the opposition under-
standing and the no-views understanding have led us away from the teachings of
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both the four primary Nikayas (which do not teach the opposition understanding),
and the Arthakavagga (which does not teach the no-views understanding). They
both teach the same thing: a non-attached attitude through the cultivation of right-
view.

Dependence on what is seen, heard, thought and cognized

The Atthakavagga’s insistence that one should not depend upon apperception
(sanna), knowledge (fidna), views (ditthi), on what is seen (dittha), heard (suta),
or thought (muta), or on precepts and vows (silabbata),? is also consistent with
the four primary Nikayas. As I described above, the Atthakavagga teaches that
purity is not by means of views, learning, knowledge or precepts and vows, nor is
it by absence of these. The Mahaviyuha-sutta (Sn 895-914) speaks of giving up
all precepts and vows and action both blameable and blameless.? This suggests a
dhamma of non-involvement, not showing preference for what is seen and heard.?*
Preference or choice (cetana) is involvement in kamma, in samsara (Sn 901). In
the Suribheda-sutta (Sn 848-61), the question is asked, ‘having what vision and
precepts is one called “calmed”’?** The answer is that it is not to be dependent,”
not to prefer (purekkhatam), not having attachment, and not going astray among
dhammas.* Right-view is an insight into the nature of reality that leads to calm.?’

As has been shown, the dependence on what is seen, heard, thought and cognized
is a familiar basis for wrong-views in the Nikayas. The Dirthi-samyutta explains
how views arise due to attachment to whatever is seen, heard, thought, cognized,
attained, sought after, and ranged over by the mind.? It is also explained in the
Alagaddipama-sutta, as 1 discussed in Chapter 1, that to regard the khandhas®
or what is seen, heard, sensed, cognized, attained, sought after, and ranged over
by the mind as: ‘This is mine, this I am, this is my self’* is a basis for view
(ditthitthanam). Without attachment and doubt concerning these things, wrong-
view does not arise.’ This constitutes stream-attainment, when all views are
abandoned.*

To argue, as some have, that the relinquishment of attachment to what is seen,
heard, thought and cognized is an isolated teaching in the Nikayas, is perhaps to
overlook the prominence of passages condemning such attitudes.* The Nikayas
suggest consistently and often that attachment to the khandhas is the cause of
wrong-views, and this, I contend, is the same as stating that one should not be
attached to what is seen, heard, thought or cognized. This way of seeing, the
detached way expressive of right-view, is described in the Dhammasarigani as the
unincluded (apariyapanna) explained as ‘neither the issue of attachment nor
favourable to it".* This attitude of non-attachment is at least comparable to that
described in the Afthakavagga as non-attachment from what is seen, heard or
thought, from any view, apperception (safifid),® contact (phassa), or even
dependence on knowledge (fiana, Sn 800).% Just as the stream-attainer, one who
has achieved right-view, is described as having no dependence upon any act of
cognition, so the Atthakavagga advises the eradication of all attachment to views,
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apperceptions and knowledge. The sage of the Arthakavagga ‘does not believe in
any view at all’,”” but then nor does the stream-attainer of the Nikayas. I suggest
that the Nikayas and the Atthakavagga describe the same cognitive attitude toward
views, wrong or right. The Atthakavagga verses positing non-attachment from
what is seen and heard are consistent with the Nikayas in which the dhamma is a
raft to which one should not become attached, and with the Abhidhamma
description of samma-ditthi as pafinia. If we wish to find teachings similar to the
Atthakavagga in the Nikayas, then we must be clear about the Nikayas
understanding of what constitutes right-view. I am arguing that right-view is not
depending on (upadaya), not being attached to, or craving, the khandhas. It is
non-dependence on knowledge and views. The Abhidhamma explains how
attachment to insight and practice can cause unwholesome dhammas to arise. This
was described in the Patthana, which I considered in Chapter 5. If the Patthana is
criticising the act of giving, holding the precepts, the duty of observance, and the
practising of the jhanas, then the Atthakavagga is criticising knowledge and
wisdom. As it is unlikely that either text is critical of practice or knowledge, then
it is likely that they are stating that attachment to the path is destructive.

As Lhave argued, the Atthakavagga and the Nikayas are not critical of knowledge
and truth but hold that attachment to knowledge and truth is detrimental. The
reason that attachment to knowledge and truth is detrimental can be explained by
the need for both calm and insight in the process of seeing the true nature of
things. I would suggest that, in the same way that action influences knowledge
and knowledge influences action, so the texts are describing how calm influences
insight, and insight influences calm. In other words, seeing dependent-origination
involves being calm, and being truly calm involves seeing dependent-origination.

The superior teaching?

Grace Burford has argued that the tradition distorted the original no-views
understanding of the Atthakavagga. 1 do not think that the Atthakavagga teaches a
no-views understanding and that such an interpretation of it distorts its true purport,
namely, ‘do not be attached to any view’. In commenting upon the analysis of the
Mahaniddesa, she suggests that ranha and ditrhi are distinguished in the
Mahaéniddesa by their object: ‘“tanha” applies to desire for anything, from
sensations of any kind to particular material objects or possessions; “ditthi” applies
specifically to desire for wrong-views’. * She continues:

We have seen that, in the Mahdniddesa, desire, attachment, and
dependence are often defined as both ‘tapnha’ [...] and ‘ditthi’ [...] If the
commentator were to follow the model of the Afthakavagga, we would
expect to find in the Mahdniddesa an explanation of the latter form of
desire (i.e. view, ditrhi) as the selfish attachment to any particular view.
We find instead a very consistent interpretation of this form of desire as
desire for specific wrong-views. It is important to note that, by definition,
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there is nothing wrong with allegiance to the one correct teaching of the
Buddha.*

As T have discussed in Chapter 3, the Mahdniddesa is consistent in explaining
views as attachment, using many different terms to stress the fact that any view is a
potential object of attachment. Burford would argue that this is only attachment to
wrong-views, not all views. However, the Mahaniddesa is consistent, I think, with
the analysis of both the Dhammasarigani and the Atthasalini which explain views
as, ‘gone over to view, the thicket of view, a wilderness of view’, etc., which the
Mahaniddesa cites in its analysis. This is not only an explanation of wrong-views,
as Burford claims, but of all views, if they are an object of craving and attachment.

Such an interpretation as she gives of the Mahaniddesa is only possible if one
approaches the text with the idea that it is proposing correct and incorrect
knowledge.*® The no-views understanding misinterprets the Asthakavagga by
assuming that it rejects all knowledge and views. This may be the reason that she,
Gomez and Vetter find in the no-views understanding of the Atthakavagga
something that is absent from other parts of the Pali canon.

As an example of the Mahaniddesa positing an ‘ideal’ or correct teaching (contrary
to the no-views understanding of the Atthakavagga), Burford cites its commentary
on two verses from the Sudadhatathaka-sutta. These verses are the following:

If purity comes to a man through what he has seen, or if he abandons
misery by means of knowledge, (then) he who has acquisitions (which
lead to rebirth) is purified by something other (afifiena so sujjhati
sopadhiko).* For his view betrays him as he speaks thus.

The Brahman does not say that purity comes from something else, (or
is) in what is seen (and) heard, in virtuous conduct and vows, or in what
is thought. Not clinging to merit or destruction (pufifie ca pape) he
abandons what has been taken up, and does not fashion (anything more)
here.*

Burford claims that the commentary on these verses contradicts the
Atthakavagga’s no-views understanding by proposing a view that is higher than
other views:

The commentaries ignore the Atthakavagga’s blanket condemnation of
exclusive teachings and focus instead on determining which specific
teachings are true and which are false.**

Gdmez also considers the Mahaniddesa’s interpretation of these verses:
The Mahaniddesa fails to understand the true purport of this passage

when it glosses: ‘If a man were made pure ... by another path {afifiena so
sujjhati sopadhiko], by a false path ... other than the Noble Eightfold
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Path ...” The very context of the whole poem [...] shows that the view
under attack is that of him who relies on knowledge (pacceti fianam)
about things seen, heard or thought.**

The Mahaniddesa actually states the following:

Purified by something other (afifiena so sujjhati sopadhiko) means (i) [a
man is purified] by means of an impure path, a wrong path, a path that
does not lead out [of samsara], a path other than the foundations of
mindfulness, the exertions, the bases of psychic power, the faculties, the
powers, the constituents of wisdom, the noble eightfold path. *

The Mahaniddesa is stating that purity does not come by anything other than
the 37 bodhi-pakkhiya dhammas. A more striking example of practices to which
allegiance could not be given is difficult to imagine. The Mahaniddesa is
suggesting the reciprocity of thought and action in the achievement of right-
view, which transcends all views. However, Burford argues that the Mahaniddesa
contradicts the no-views understanding of the Asthakavagga by positing these
practices as the ideal right-view.* It proclaims the dhamma of the Buddha as
the highest. This, argues Burford, is the ‘one true teaching’ of the Mahaniddesa
which contradicts the Afthakavagga’s condemnation of all views, truths and
positions.” She claims that the commentary posits ‘inaccurate’ and ‘accurate’
methods of seeing which are inconsistent with the Atthakavagga’s condemnation
of all knowledge, wrong or right.*®* However, as I have suggested, the
Atthakavagga and the Nikdyas as a whole condemn attachment to knowledge,
not knowledge itself. The Afthakavagga and the Nikayas propose neither a no-
views nor opposition understanding, but the cultivation of thought and action in
which one behaves in accordance with the Buddha’s teaching, this being an
expression of right-view. As my previous argument suggested, the aim of the
path is not to rely on things seen, heard and thought, etc.* This is precisely what
the Atthakavagga and the Mahaniddesa are explaining.

Dighanakha and the transcendence of views

As I have said, there are clearly some issues at stake in the understanding I am
arguing for. I will attempt to address one of these. As I explained in the Introduction,
Paul J. Griffiths has suggested that Buddhist propositions must not be susceptible
to craving and attachment. According to him, Buddhists face a dilemma because

-the view ‘all views are false’ is itself a false view.*® However, I want to argue that

the Buddhist position is that ‘all craving leads to dukkha’ and that itself is a right-
view, rather than ‘all views are false’, a no-views position. I think it is this process
that the texts are describing. I will conclude by offering an example whereby the
Nikayas describe the transcendence of all views by the adoption of right-view,
which, I think, sheds some light on the dilemma posed by Griffiths.
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I would like to look at five views (though I am primarily interested in two)
from the Majjhima-nikaya that I have not as yet considered. I have left them until

this late point as I think that they bring certain issues into sharp focus. These
views are the following:

miccha-ditthi: Everything is acceptable to me.
miccha-ditthi/samma-ditthi: Nothing is acceptable to me.
miccha-ditthi: Something is acceptable to me, something is not acceptable
to me.”!

These positions can be understood as saying, ‘I agree with every view’, ‘I agree
with no view’ and ‘I agree with some views, and disagree with other views’.5 The
second view is the closest I have found in the Pali canon of the view ‘all views are
false’.” The Dighanakha-sutta has Dighanakha announcing his view to the Buddha.
Upon hearing it, the Buddha asks Dighanakha: “This view of yours, Aggivessana,
“Nothing is acceptable to me” ~ is not at least that view acceptable to you?’%
Dighanakha replies: ‘If this view of mine were acceptable to me, Master Gotama,
ittoo would be all the same, it too would be all the same.”> The Buddha is attempting
to find out how this view is being held. Is Dighanakha’s view a non-position, its
aim to overcome all cognitive standpoints, or is Dighanakha holding to his view?
As the surta continues, there are many who would reply in the same fashion as
Dighanakha, ‘yet they do not abandon that view and they still take up another
view’.** However, there are few, adopting Dighanakha’s view, and replying as he
did ‘who abandon that view and do not take up some other view’.”

It is at this point that the other two views are introduced into the sutta. Then is
found the following:

The view of those recluses and brahmins who hold the doctrine and view
‘Everything is acceptable to me’ [the same evaluation is given to the
third view] is close to lust, close to bondage, close to delighting, close to
holding, close to attachment. The view of those recluses and brahmins
who hold the doctrine and view ‘Nothing is acceptable to me’ is close to
non-lust, close to non-bondage, close to non-delighting, close to non-
holding, close to non-attachment. 8

Dighanakha is delighted and shows his delight, ‘Master Gotama commends
my point of view’. However, Dighanakha’s view is only ‘right’, the sutta suggests,
if the view is abandoned, and another not adopted. If it accomplishes a turning
away from all views, it could be a sammda-ditthi. The text continues that none of
these three views should be ‘obstinately adhered to’® with the thought ‘only this
is true, anything else is wrong’.® Holding any of the views in this way would
cause ‘dispute’ (viggaho) with the holders of the other two views. This dispute
would lead to ‘quarrels’ (vivada), ‘trouble’ (vighdta) and ‘vexation’ (vihesa). All
three views are condemned in the following way:
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Foreseeing for himself dispute, quarrels, trouble and vexation, he abandons
that view and does not take up some other view. This is how there comes
to be the abandoning of these views; this is how there comes to be the
relinquishing of these views.®

Itis in this context that Dighanakha hears the dhamma, and has the kt.lowledge
that, ‘all that is subject to arising is subject to cessation’:63 This is‘ the achleYement
of right-view. Dighanakha is advised to let go of .the view that . I agree W{th n(?-
views’, and transcend views, through the realisation of right-view. The view, I
agree with no-views’ is a wrong-view, because this view can cause craving e.lnd
attachment. To achieve the abandonment of views, there mus-t be a tra.msflormat‘lon
of thought and action which overcomes all attachment to views. It is right-view
that accomplishes this. I would suggest that this is a clear example of tbe proper
understanding of views in the Nikayas. Wrong-views cause attachment, right-view
causes the abandoning of craving and attachment. .

I would like to compare the evaluation of these three views with the following
two views from the Apannaka-sutta:

miccha-ditthi: There is definitely no cessation of being.
samma-ditthi: There definitely is cessation of being.**

The sutta explains that the view, ‘there is definitely no cessation' of being’ can
lead to rebirth in the immaterial realms. The view, ‘there definite.ly 1§ c.essat.lon of
being’ may lead to nibbana. The views are evaluated in away which is identical to
the passage from the Dighanakha-sutta which I have cited. The passage runs:

The view of those good recluses and brahmins who hold the doctrine and
view ‘there is definitely no cessation of being’ is close to lust, close to
bondage, close to delighting, close to holding, close to attachmgnt; but
the view of those good recluses and brahmins who hold the doctrine and
view ‘there definitely is cessation of being’ is close to non-lust, close to
non-bondage, close to non-delighting, close to non-holding, closg to non-
attachment. After practising thus, he practises the way to dispassion
towards being, to the fading away and cessation of being.®®

The only difference between this passage and the one from the Dighanak}fa-
sutta is the final sentence. However, in the Dighanakha-sutta, the advice was ‘to
abandon that view and not take up another’.* In the Apannaka-sutta, however, the
ditthi is a means, ‘after practising thus, he practises the way to dispass_ion towards
béing, to the fading away and cessation of being”.*” One Vi(?W (that of Dlghanakpa),
is potentially a way to the cessation of all views, the other is a means to dispassion,
it is right-view. In these examples we find the transcendence of views expressec,l
clearly by the advice to Dighanakha, ‘to abe.m‘don that view.and not tfake’ up another’.
In the Apannaka-sutta the view ‘there definitely is cessation of being’ is a means,
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a samma-ditthi, distinguished from a miccha-ditthi. It accomplishes the
transcendence of all views,

The transcendence of views is described in an episode at the beginning of the
Madhupindika-sutta from the Majjhima-nikaya. In this, we find someone called
Dandapani. I like to imagine him as a philosopher, round-shouldered, spending all
his time disputing about ideas. His name appears to suggest this, literally meaning
‘stick in hand’, implying that he walks around, leaning on his stick (even though
the commentary suggests he was a young man), looking somewhat arrogant.
Hearing of the Buddha, he decides to find out his position, what doctrine he
proclaims, and engage him in debate. The young/old philosopher approaches the
Buddha and asks him, ‘what is the doctrine of the recluse, what does he proclaim?’

(kimvadr samano kim akkhayi). The reply he receives from the Buddha i

s probably
not what he had expected:

Tassert and proclaim such a doctrine that one does not quarrel with anyone
in the world with its gods, its Maras, and its Brahmas, in this generation
with its recluses and brahmins, its princes and its people; such a doctrine
that apperceptions no more underlie that brahmin, who abides detached

from sense pleasures, without perplexity, remorse cut off, free from
craving for any kind of being.%

Dandapani, not a little confused, shakes his head, raises his eyebrows, grimaces
three times, and walks away, leaning on his stick. It seems to me that this is the
kind of response we can expect to an insight which ultimately leads to the
abandoning of all positions. In a sense, Dighanakha’s view was not that different
to the answer given by the Buddha to Dandapani. The essential difference being
that samma-ditthi is ‘right’ because it cannot be grasped and it cannot be an object
of attachment. This is perhaps why the Atthakavagga so consistently condemns
all views. It is a text free from traditional formulations of the dhamma: in a sense
it did not know of ‘right-view’. However, right-view is not understood as ‘right

doctrine’ but a way of seeing beyond craving and attachment, “all that is subject to
arising is subject to cessation’.
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A different order of seeing

In conclusion, it is my argument that the Pali canon teaches t.he transcendence of
views. According to the opposition understanding, right-view is opposed to wrong-
view. I do not think that the texts that I have been discussing unc.ierstan.d the notion
of dirthi in this way. Right-view is not a correction of wrong-view. I.t is not a pro-
attitli;ie, or acquaintance with Buddhist doctrine. It is not anofher view. 'I also do
not think that these texts teach the rejection of all views. It is not all views that
should be abandoned, but all attachment to views. The no-vievys ugde.rstarlldmg
and the understanding I am proposing would amount to something 51m'11ar, 1f.the
attainment of right-view did not have a transformative effect. .R1gh't-v1ew
apprehends both what ‘is’ and ‘ought’ to be don'e, in other worc_is: seeing thlr;lgs gs
they are has value, this is right-view. I am arguing that samma-dirthi apprehends
how things are and is a remedy for craving. '

To achieve right-view is to have an attitude free from craving and attach@ent.
One should strive to attain right-view in the sense of striving for th.e cess.atlon of
attachment. It is in this way that there is an opposition between r1ght-v1ew.and
wrong-view. On the other hand, the no-views understandmg sug ges'ts that all views
are a hindrance, even right-view, and that one should practise no-views. However,

is is precisely what right-view achieves.
thls’l"l?epnotion (})If ditthi s%lould be understood on its own terms. Views are a form of
greed, and to achieve right-view and practise no-views is t.0 have an attitude free
from craving. So, in a sense, these texts teach that right—weyv shoulq be adopted
and wrong-views abandoned, and that one should pracgse no-views. Thes;;
understandings amount to the same thing. Attaining right-view is to relinquish a

views. I am suggesting that right-view stands in opposition to wrong-view as the

absence of greed stands in opposition to greed. Qne pr?ctise§ no'—views in Fhe
sense of practising the cessation of all craving for views: I‘lght-V.ICW is the practice
of a course of action leading to the cessation of dukkha. The attitude of the holder
of right-view is indicative of a course of action that legds to .the al'bz}ndonme:.nt of
all views: precisely this is right-view. But to achieve r1ght—v1ew,. it is essential to
act in accordance with the insight which it describes: by abandoning greed, hatred
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and delusion. The attainment of right-view is an attitude free from craving any
view. In other words, apprehending things without views, is right-view.

As I explained in Chapter 2, the Sammaditthi-surta describes 16 right-views.
This sutta’s description of right-view suggests that to achieve right-view one has,
first, knowledge of what is wholesome and unwholesome; second, knowledge of
the four truths; and third, knowledge of dependent-origination. The first right-
view, in understanding what is wholesome and unwholesome is reflected in other
explanations of right-view found in the Nikayas. The term ditthi-sampada, which
I discussed in Chapter 4, describes the person who has achieved accomplishment
in view. This person holds the view of affirmation (atthika-ditrhi), the view that
‘actions have consequences’. As I have said, I do not think that the achievement of
this view is to be realised by adopting the view that ‘actions have consequences’,
but that to achieve this right-view one should act in a certain way. It is, | would
suggest, the behaviour of a person which demonstrates the achievement of right-
view. This reflects their knowledge that ‘actions have consequences’. This
understanding is described in the Patali-sutta (S 1V 340--58), which I discussed in
Chapter 5. This sutta explains that one should nor adopt right-view and abandon
wrong-view, but practise the ‘“ten wholesome courses of action’ (dasa kusala-
kammapatha), and that, acting in such a way, one achieves right-view. This is the
first view of the Sammaditthi-surta, knowledge of what is wholesome and
unwholesome: by achieving right-view, one gains an insight into how to act, one
behaves in a way that leads towards the cessation of dukkha. In the Sammadisthi-
sutta, right-view is also explained as knowledge of the four truths or dependent-
origination. I explained in Chapter 4 that this is the ri ght-view achieved at stream-
attainment.! In the same way that one should act in a manner reflecting the
knowledge of what is unwholesome and what is wholesome or the right-view that
‘actions have consequences’, to achieve the right-view of Stream-attainment, one
should not adopt a ri ght-view, the content of which is the four truths or dependent-
origination; in order to achieve right-view one should act in a way that reflects
knowledge of dukkha, its arising, cessation and the way Lo its cessation, namely,
with an attitude free from craving. These descriptions of right-view suggest that
right-view is more than a doctrine that one should adopt in opposition to other
doctrines; to simply adopt right-view is impossible: action and thought are
reciprocal in its attainment. They also suggest that to reject all views, even right-
view, is problematic, for it is to abandon the attitude necessary for an understanding
of the Buddha’s teachings.

My understanding of views, as I explained in the Introduction, is based, in part,
upon the inseparability of the notions of ‘is” and ‘ought’. A true insight into how
things are is transformative, it leads to the cessation of craving. Things are seen as
they are and apprehending things in this way leads to a radical adaptation of thought
and action. Right-view is the knowledge of doctrine free from craving and
attachment, expressive of fact and value. Right-view entails knowledge of things
as they are: dukkha, its arising, cessation and the way to its cessation. To have
knowledge of the way things are is inseparable from acting in a way that reflects
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this knowledge. Knowledge and ac;lion are re((;;pt;l()icr:lzlé ':;) t;e;ey t:rlgisféi ttsh::/tia;clj
action must be transformed - and the seeing : oo allee s
The notion of dizthi is concerned with how we have this knowledge: o
i without craving. How we have knowledge affects what we know.
?dol?(,)llldwvt/trl:)r?;-views is then ag great hi.ndrance. It hinders kn;)v(;leedge of the way
things are, and hinders the transformative effedt of tnls knowledg h wis known
Views and ignorance are not the same thing: views grasp w at » t(;
ignorance is false knowledge itself. To abnnddn wrong-views, or af v1et\;v-S,i st
abandon attachment to doctrine, not doctrine itself. The doctrmc;1 0 ana.na s ot
concerned with whether there is orisnot a self, but with the fact t at crnvxk g s
cause of dukkha. Knowledge of this is right-view. Knowl?dge consxstlsl in no g
the cessation of craving and this is knowledge of thxngs as theyfren h};_ariz W -
I have argued that we should understand the ach%evement o nght Vview n
specific way. When the texts teach that one snonld strive Fo attain rflg -reher,ldinz
are arguing for the attainment of a very specific attitude: a l\ivay 0 hz;n\;/)i chending
things without any form of attachment. I have suggested .t at rig i sees @
particular process, it apprehends the commg‘to be nnd pasnlng away o an% .fall,
expression of this is in the explanatidn of right-view as knofw1.nt%1 fise and fal
(udayabbaya). 1t is this which I consfer to' be ;?tehfc:c;?st:r;; ((l)farlllgo o e
higher paths. Essentially, right-vie?v ist 1€ seeing of g talofall dhamma
the rise and fall of dukkha. To achieve ri gh.t-vtezw is to have t. de e Enow]edge
that is subject to arising is subject to cessat}on : Asl haye said, to ah.Ch knowledge
of the four truths and dependent-origination is td act in a \;;/ay.wwlis el
insight into the cessation of craving. The realisation of rlght;)wf;l /1> Insepara ¢
the attitude that achieves it. In a sense, these texts tead ot 1 tha .
g;)irxllle to attain right-view and practise no-vie\fvs.. :{:)l:)ve:;ré S i%)l::_glfexllsv?gv ssln}lz)tllz
i sed to wrong-view, nor is it the : S.
2;;2)2?:6‘;1:\:}:1':5;(\)&6W isofa difgferent nature, not a mere correction, but a different

order of seeing.
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All views (including the fourth view) conclnde v;l’lthf.:Sorts o cvasive
But when questioned about this or. thaf point, he kr orts Lo evasie
statements and to endless equivocation: ‘I do not ta ;’, (; u ,Sa Lol
take it in that way, nor do I take it in some other way. I do n y

A P PE N D IX is not, nor do I say that it is neither this nor that.”!

i i i t form:
fourth view takes a slightly differen o .
’gleiv 4: Herein, bhikkhus, some recluse or brahmin is (i)ull ar;lq Stuﬁlldi
i ’ idi hen he is questioned about this or tha
Due to his dullness and stupidity, w : i or that
i ive statements and endless equivocation: ‘If y
point, he resorts to evasive s 1 uvocation: If you
1d beyond — if I thought the
ask me whether there 1s a wor ' another
is. But I do not take it thus, nordoI'ta
1d, I would declare that there is. lo
:Z(l)rrl that way, nor do I take it in some other way. I do not say that it is not,
’ . . . . hat.,
! i do I say that it is neither this nor t . .
o e ocators norSir(ililarl})l/ when asked any of the following questions, he resorts to the
There are four views found in the Brahmajala-sutta (D 1 1-46) called the views of

same evasive statements and to endless equivocatxon: 4 not a world
the ‘four endless equivocators’ (cattdaro amaravikkhepika). These are the views of ‘Is there no world beyond?’ ‘Is it that there both is and is n
those who avoided answering questions:

The first three views begin with;
Herein, bhikkhus, some recluse or brah
is what is wholesome and what is u
understand as it really is what is wh
If, without understanding,
or unwholesome:

View 1: my declaration might be fal
false, that would distress me, and th
me. Therefore, out of fear and loathing of making a false statement, he
does not declare anything to be wholesome or unwholesome.

View 2: desire and lust or hatred and aversion might arise in me. Should
desire and lust or hatred and aversion arise in me, that should be attachment
onmy part. Such attachment would distress me, and that distress would
be an obstacle for me’. Therefore, out of fear and loathing of attachment,
he does not declare anything to be wholesome or unwholesome.

min does not understand as it really
nwholesome. He thinks: ‘] do not
olesome and what is unwholesome.
T were to declare something to be wholesome

se. If my declaration should be
at distress would be an obstacle for

The third view takes a slightly different form:
View 3: Now there are recluses and brahmi

ns who are wise, clever,
experienced in controversy,

who wander about demolishing the views of
others with their wisdom. ‘If, without understanding, T were to declare
something to be wholesome or unwholesome, they might cross-examine
me about my views, press me for reasons, and refute my statements. [f
they should do so, I might not be able to reply. If I could not reply, that
would distress me, and that distress would be an obstacle for me’

Therefore, out of fear and loathing of being cross-examined, he does not

declare anything to be wholesome or unwholesome.

. . -
beyond?’ ‘Is it that there neither is nor is not a woid bel)lzond. o beings
' i ly reborn?’ ‘Are there n
‘Are there beings spontancous '
spontancously reborn?” ‘Is it that there both are and are not l;e%ngz
sgontaneously reborn?’ “Is it that there neither are nor are not being
f)’
spontaneously reborn’ . . .
’ ‘Is there fruit and resuit of good and bad actu;lns? . Itshtnen:ngoi Sfr;gt
tions?” ‘Is it that there both 1s :
and result of good and bad ac . it ' .
fruit and result of good and bad actions?” ‘Is it that there neither is nor is
i d bad actions?’ '
not fruit and result of good an ns ) t
‘Does the Tathagata exist after death?” ‘Does the Tatnagata n((i)t etxhl:’
after death?’ ‘Does the Tathagata both exist and not ex1sg ’afteIr : Zag !
‘Does the Tathagata neither exist nor not exist after death?” D .

These views are the views of the endless equlvocator’SB. %‘}l:e Sf;rci:n\ge:;’ezjfgz
knowledge is a ‘moral danger’ and a ‘sourc.e of remorse’. ‘ eemal squietnde
‘attachment’ (upaddna) as the danger, which W.111 leaﬁ. t(})1 mrz et e sment
(vighata).* The third view states that fear of debatﬁmg, w 1cf e ﬁlood toareumen
or interrogation (anuyogabhaya), is the danger.’ Hence,' a ‘ Thé oltemen:
ot et T demicl 10 st toted i he Samanphala-ua

i . It is identical to that a : a-sut
SS(:%Z\;: ;]i;giif;i;?;ltjtta. A central theme of all four views is the expression: ‘I do

iti ay. [ do
" not take it thus, nor do I take it in that way, nor do I take it in some other way

it is nei i 07 ints
t say that it is not, nor do I say that it is neither this nor that’. V\'/aFanal;e ﬁofour
not ihﬁt the Buddhist tradition has explained this clause as containing bot
Ou . . - . .
and five answers.? This expression is found alone in the following:
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Again [...] a certain teacher is dull and confused. Because he is dull and
confused, when he is asked such and such a question, he engages in evasive
statements and to endless equivocation: ‘I do not take it thus, nor do I
take it in that way, nor do I take it in some other way. I do not say that it
is not, nor do I say that it is neither this nor that.”?

This passage from the Sandaka-sutta is described as one of four kinds of ‘holy
life without consolation’ (anassasikam brahmacariyam akkhatam M 1 520).'0

2 Wrong-views
Seven annihilationist theories (satta uccheda-vada)

In the list of wrong-views from the Vibhanga (see Chapter 1) were cited ‘seven
wrong-views’ (satta difthi), which are the same as the seven uccheda-ditthi from
the Brahmajala-sutta These are the following:

View 1: The self[...] has form; it is composed of the four primary elements
and originates from father and mother.

Six remaining views state:
There is [...] such a self as you assert. That I do not deny. But it is not at
this point that the self is completely annihilated.

View 2: For there is [...] another self — divine, having form, pertaining
to the sense sphere, feeding on edible nutriment. That you neither know
nor see, but I know it and see it,

View 3: For there is {...] another seif, divine, having form, mind-made,
complete in all its limbs and organs, not destitute of any faculties. That
you neither know nor see, but I know it and see it.

View 4: For there is [...] another self belonging to the base of infinite
space (reached by) the complete surmounting of apperceptions of form,
by the disappearance of apperceptions of resistance, by non-attention to
apperceptions of diversity (by contemplating): ‘Space is infinite.” That
you neither know nor see, but I know it and see it.

View 5: For there is [...] another self belonging to the base of infinite
consciousness (reached by) completely surmounting the base of infinite
space (by contemplating): ‘Consciousness is infinite.” That you neither
know nor see, but I know it and see it.

View 6: For there is [...] another self belonging to the base of
nothingness (reached by) completely surmounting the base of infinite
consciousness (by contemplating): ‘There is nothing.” That you neither
know nor see, but 1 know it and see it.

View 7: For there is [...] another self belonging to the base of neither
apperception nor non-apperception (reached by) completely surmounting
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the base of nothingness (by contemplating): “This i's pe(a;cefu!,t this is
sublime.” That you neither know nor see, but I know it and see it.

All views end with: .
Since this self [...] is annihilated and destroyed. with the br.eak—up of t};e
body, and does not exist after death, at this point the self is completely

annihilated."

These are found in the Brahmajala-sutta at D 1 34—6. Each miccha-ditthi is

followed by the phrase ‘In this way some proclaim the annihilation, des}ructio.n
and extermination of an existent being’."? This may be regarded as the main thesis

of the seven uccheda-ditthi.”

Eight theories on having non-apperception (attha asafiil-vada)

A further eight views found in the Brahmajala-sutta are the assafifii-vada:

They proclaim the self is immutable after death, non-appercipient and:
View 1: material

View 2: immaterial

View 3: both material and immaterial

View 4: neither material nor immaterial

View 5: finite

View 6: infinite

View 7: both finite and infinite

View 8: neither finite nor infinite.™

Eight theories of neither apperception nor-_no_n-apperceptton
(attha nevasaiifil-na-safifit-vada)

They proclaim the self is immutable after death, neither appercipient nor
non-appercipient and:

View 1: material

View 2: immaterial

View 3: both material and immaterial

View 4: neither material nor immaterial

View 5: finite

View 6: infinite

View 7: both finite and infinite

View 8: neither finite nor infinite. ©*

These are from the Brahmajala-sutta and are there called ‘theories of I_1e1t‘her'
apperception nor non-apperception’ (nevasafnfii-na-saffi-vada). The miccha-ditthi
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of this type are dealing with the jhanic experience, and speculations based upon
the jhdnas may be suggested by the usage of the language.

Five theories on nibbana in the present existence (paiica dittha-
dhamma-nibbﬁna-vﬁdﬁ)

The following five views are speculations upon the point at which the ara realises
nibbana. They are the five ‘theories on nibbana in the present existence’ (dittha-
dhamma-nibbana-vada) from the Brahmajala-surta:

View 1: When this self [...] furnished and supplied with five kinds of
sense pleasures, revels in them — at this point the self attains supreme
nibbana here and now.

All views state that:

There is [...] such a self as you assert. That I do not deny. But it is not at
that point that the self attains supreme nibbana here and now. What is the
reason?

View 2: Because, good sir, sense pleasures are impermanent, suffering,
subject to change, and through their change and transformation, sorrow,
lamentation, pain, grief and despair arise. But when the self, quite secluded
from sense pleasures, secluded from unwholesome states enters and abides
in the first jhana, which is accompanied by initial and sustained thought
and contains the rapture and happiness born of seclusion — at this point
[...] the self attains supreme nibbana here and now.

View 3: Because that jhdna contains initial and sustained thought;
therefore it is declared to be gross. But when, with the subsiding of initial
and sustained thought, the self enters and abides in the second Jhana,
which is accompanied by internal confidence and unification of mind, is
free from initial and sustained thought, and contains the rapture and
happiness born of concentration - at this point[...] the self attains supreme
nibbana here and now.

View 4: Because that jhdna contains rapture and exhilaration; therefore
it is declared to be gross. But when, with the fading away of rapture, one
abides in equanimity, mindful and clearly comprehending, and still
experiencing happiness with the body, enters and abides in the third Jjhana,
so that the ariyans announce: ‘He abides happily, in equanimity and
mindfulness’ — at this point [...] the self attains supreme nibbana here
and now.

View 5: Because that jhdna contains a mental concern over happiness;
therefore it is declared to be gross. But when, with the abandoning of
pleasure and pain, with the disappearance of previous joy and grief, one
enters and abides in the fourth jhdna, which is without pleasure and pain
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and contains purification of mindfulness through equani]rénity — at this
point [...] the self attains supreme nibbana here and now.

_ _
The first dittha-dhamma-nibbana-vada has been compgred to a.Lokayata view.
It is clear that the remaining four are based upon jhanic experience. It may be
assumed that these miccha-ditthi are wrong because they mistake the goal for
something which it is not.

Two theories (of occurrences) arising without a cause (dve
adhicca samuppannika-vada)

These two views from the Brahmajala-sutta are called ‘theories (of occurrences)
arising without a cause’ (adhicca-samuppana-vada).

View 1: The self and the world originate fortuitously. What is thc? reason?
Because previously I did not exist, but now I am living. Not having been,

I sprang into existence.'® . .
View 2: The self and the world originate fortuitously.

To identify a school of thought to which these views Cf)u.Id be. ascribed is
problematic. Dutt® holds that the second view, with the way it is arrl\_fed at tgken
into account, could conceivably be part of Ajita Kesakambali’s (quaya‘ta) view,
what I have termed the view of nihilism. They are types of an.u-dl{.tht., tl'u.eones
regarding the remote past’,”" as are all of the first elghteen_mzccha:dszhl 1n_zihe
Brahmajala-sutta, those of sassata-vada, ekacca-sassata-vada, antananta-vada,

avi -vada. o
am";‘:livsflt(fveop:ziccha‘-diﬁhi are clearly identical. The reason that they are given in
this form is to highlight a difficulty concerning the Brahmajdl.a-sutta. Although it
is well known that this surfa is traditionally held to contain 62 ph%losophlca'll
viewpoints, to actually list these views is a difficult matt§r. Often the difference is
in the reasons why they are held, not in the position whlcb they express.

In the case of the two adhicca-samuppana-vada, and this is often true for m.an}f
of the other 62 views, types of miccha-ditthi are introduced with the following:
‘he speaks thus:’ (so evam aha) or, ‘he declares his view, hammered ou’tzz)y reason,
deducted from his investigations, following his own flight of thought.’* The type
of view expressed in the former case is more often than not preceded py a naxratlve:j,
frequently set in a previous birth, where the reason fgr the .type of view faxpresse .
can be found. For example, an experience in a previous life as a certain type o

. deity, which, while real enough, was often shaped by the hidden law of kamma.

Subsequently, in a future rebirth, having gone forth into the ascetic life, anq by
means of meditative experience, that former birth is rememberf:d, and the view,
the miccha-ditthi, is based upon this experience. The first adhtcca-samup[_)anq—
vada is based-foughly on this structure. The second adhicca-samuppana-vada is
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based upon takka, reason or speculation, without any meditative or experiential
justification. The point is that the views themselves are the same.

Four partial eternalistic theories (cattaro ekaccasassatiki-vada)

The following four views emphasise that various miccha-ditthi are based upon
mistaken ideas based upon meditative experience and rakki. These views are the
four ‘partial eternalist-views’ (ekaccasassata-vada):

View 1: We were created by him, by Brahma, the great Brahma, the
vanquisher, the unvanquished, the universal seer, the wielder of power,
the Lord, the master and creator, the Supreme Being, the ordainer, the
Almighty, the father of all that are and are to be. He is permanent, stable,
not subject to change, and he will remain the same just like eternity itself.
But we who have been created by him and have come to this world — we
are impermanent, unstable, short-lived, doomed to perish.??

View 2: Those honourable gods who are not corrupted by play do not
spend an excessive time indulging in the delights of laughter and play.
As a consequence they do not become forgetful, they do not pass away
from that place. Those gods that are permanent, stable, eternal, not subject
to change, and they will remain the same just like eternity itself. But we
were gods corrupted by play. We spent an excessive time indulging in the
delights of laughter and play, and as a consequence we became forgetful.
When we became forgetful we passed away from that plane. Coming to
this world, now, we are impermanent, unstable, short-lived, doomed to
perish.*

View 3: Those honourable gods who are not corrupted by mind do not
contemplate each other with excessive envy. As a result, their minds do
not become corrupted by anger towards one another, their bodies and
minds do not become exhausted, and they do not pass from that plane.
Those gods are permanent, stable, not subject to change, and they will
remain the same just like eternity itself. But we gods are corrupted by
mind. We contemplated each other with excessive envy, and as a result
our minds became corrupted with anger towards one another. When our
minds were corrupted by anger, our bodies and minds became exhausted,
and consequently we passed away from that plane. Coming to this world,
now, we are impermanent, unstable, short-lived, doomed to perish.?

View 4: That which is called the eye, the ear, the nose, the tongue, and
the body — that self is impermanent, unstable, non-eternal, subject to
change. But that which is called mind, or mentality, or consciousness —
that self is permanent, stable, eternal, not subject to change, and it will
remain the same just like eternity itself.?
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The views posit one or a limited number of gods or ‘volitional formatior?s’
(samkhara, which could be citta, mano, vifinana, attd) existing eternally, while
other gods, or the nose, tongue, etc. are impermanent.

3 The dasa akusala-kammapatha and the dasa kusala-
kammapatha

In this appendix I will give the context of the dasa akusala-kammapathd and the
dasa kusala-kammapatha. Both sets of ten, in the context of the Cunda-sutta, are
given to show how various purifying rites of the brahmins are futile if other actions
of body, speech and mind are not pure themselves.” The dasa kusala-kammapatha
are described as being pure, and to lead to deva-hood or any other happy
destination.? The dasa akusala-kammapatha are described as impure and to lead
to an unhappy destination. In the Saleyyaka-sutta (M 1285-90) the dasa kusala-
kammapatha and the dasa akusala-kammapatha are discussed in some detail. The
context is a group of householders from the Kosalan village of Sala asking the
Buddha about the causes and conditions for some beings to be reborn in an unhappy
destination, and for some in a happy destination.”” The Buddha replies that it is
due to conduct not in accordance with the dhamma that some are reborn in an
unhappy destination, even the niraya hell, and due to conduct in accordance with
dhamma that others are reborn in a happy destination, even the sagga heaven.”
The Buddha is asked to explain this in more detail. He explains that ‘there are
three kinds of bodily conduct not in accordance with the dhamma, unrighteous
conduct’,” ‘there are four kinds of verbal conduct not in accordance with the
dhamma, unrighteous conduct’,”? ‘there are three kinds of mental conduct not in
accordance with the dhamma, unrighteous conduct’.* These ten are the dasa
akusala-kammapatha and it is these that lead to a negative rebirth (M I 286-7).
The Buddha then explains the wholesome courses of action due to which beings
achieve a positive rebirth (M I 287-8). These are the dasa kusala-kammapatha.
The Mahadhammasamadana-sutta (M 1 309-17) states that there are four ways
of undertaking actions. The first is a way of undertaking actions that is painful
now and results in the future as pain.* The text explains that in pain and grief this
person kills living beings, takes what is not given, practises misconduct in sensgal
pleasures, speaks falsehood, speaks maliciously, speaks harshly, is a gossip,
covetous, has a mind of ill-will, and holds wrong-view (M I 313). The person
acting in such a way will experience the pain and grief that have these actions as
their condition, and after death will appear in a bad destination, even in the niraya
hell. The second way of undertaking things is pleasant now and results in future
pain.’* In pleasure and joy this person Kills living beings, etc.; in pleasure and joy
the person holds wrong-view and pleasure and joy is experienced with wrong-
view as condition.’® Though there is pleasure in acting in such a way, the actions
still result in future pain, and the person is reborn in a bad destination, even in the
niraya hell. The third way of undertaking actions is painful now but in the future
results in pleasure.’” This person in pain and grief abstains from killing living
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beings, taking what is not given, from misconduct in sensuous pleasures, speaking
falsehood, speaking maliciously, harshly, or gossiping. In pain and grief he is not
covetous, does not have a mind of ill-will, and holds right-view (M 1 314-15). He
experiences pain and grief from acting in this way. In pain and grief he holds
right-view, and experiences pain and grief that has right-view as condition.*
However, after death he will be reborn in a happy destination, even in the sagga
heaven. The fourth way of undertaking things is pleasant now and results in future
pleasure.” In pleasure and joy the person abstains from killing living beings, etc.
In pleasure and joy they hold right-view and experience the pleasure and joy that
has right-view as condition.* Once again this will result in future pleasure and
Joy. This way of undertaking things dispels, with its radiance, any other doctrines
of ordinary recluses and brahmins.* In the Dutiya mahapariha-sutta (A V 54-9)
at A 'V 57 it is said that if in ten dhammas a bhikkhu has ‘rightly made good
growth of mind’ (samma subhavita-citta), he will be free from suffering. These
are the dasa kusala-kammapatha. In the Brahmanapaccorohani-sutta (A V 249
51), the text gives a slightly different version of the dasa kusala-kammapatha and
the dasa akusala-kammapatha. The text uses the two groups of ten to indicate in
what way there is ‘approaching’ or ‘descending’ (paccorohanti), to the holy life by
the disciple of the Ariyan.* The text may be using Brahmanic language in this
passage to distinguish the Buddhist practice from those of the brahmins. The term
paccorohani appears to suggest descending to the sacrificial fire (PED, s.v.
paccorohani). This appears to imply that the approaching or coming to what is
holy for the brahmin and the Ariyan are two different things. The susta has the
ariya-savaka pondering ‘of the taking of life, the ripening is destructive in this
same visible state and in the state to come. Thus pondering, he abandons the
taking of life; he descends (paccorohani) from taking life’.** A similar explanation
is given for the remainder of the dasa akusala-kammapatha. Thus, the ariya-
savaka, realising the negative consequences (of taking what is not given, wrong
conduct in things sensuous, falsehood, spiteful speech, bitter speech, gossip,
coveting and harmfulness), abandons them. The ariya-savaka finally ponders, ‘of
wrong-view the ripening is destructive, both in this visible state and the state to
come. Thus pondering, he abandons wrong-view, he descends from wrong-view”*
In the Cakkavatti-sihanada-sutta (D 111 58-79) the dasa akusala-kammapatha
are used to suggest how, with the practising of each successive unwholesome action,
people’s life-spans gradually decreased from eighty thousand years (D III 68) to
ten years (D 111 71). At this point the dasa kusala-kammapatha will disappear and
will be replaced by the dasa akusala-kammapatha (D TIT 71, the text uses these
terms) and people will not even have a word for ‘wholesome’ (manussesu
kusalantipi na bhavissari). Gradually, with the taking up of the dasa kusala-
kammapatha, one by one, people’s life-span increases until it returns to eighty
thousand years (D III 73-5), and it is to these people that Metteyya will arise in
the world.
In the Sangarava-sutta (A 'V 252-3), the text suggests that the dasa akusala-
kammapatha are the near shore, while the dasa kusala-kammapatha are the further
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shore (i.e. miccha-ditthi orimam tiram, samma-digthi parimam tiram, A 'V 251,
see 1. B. Horner, Th; Early Buddhist Theory of Man Perfected, ;_) 304). In. the
Pathama adhamma-sutta (A V 254), the dasa akusala-kammapathcf are explamed
as.‘not dhamma and not aim’ and the dasa kusala-kammapatha explained as
‘dhamma and aim’. This is expanded upon in the Dutiya adhamma-sutta (AV
255-9) to the effect that unwholesome dhammas are caused .by what is not dhamma,
whereas wholesome dhammas have what is dhamma as their cause. Hence, wrong-
view is not dhamma, right-view is dhamma. Destructive, unwholesome dhammas
come into being because of wrong-view, whereas constructlve. a_nd wholesome
dhammas come into being due to right-view. In the Kammamdana-.sutta (AV
261-2), the dasa akusala-kammapatha are held to be due to three things, grgedz
hatred and delusion. By the destruction of these three, the ‘cl'lam of causal action
(kamma-nidanasambhavo, AV 262) is broken. In the Saparikkamana-sutia (A \"
262), the dhamma is said to be approachable all round, not gnapproachable
(saparikkamano ayam bhikkhave dhammo, nayam dhammo ap_a.rzkkamano, these
terms are very rare). Practising the dasa kusala-kgmmapatha is tbe way of all-
round approach, i.e. ‘for the one who has wrong-view [. : . r.1ght—.v1ew is the way
of all-round approach’ (miccha-ditthikassa .. .] samma-ditthi parikkamanam hoti,
AV 262). In the Sadhu-sutta (A 'V 273-4), the text holds that the dasa akusala:
kammapatha are the ‘non-virtuous’ (asadhu), and that the dasa ku.sala-kammap'atha
are ‘the virtuous® (sadhu); ‘wrong-view [...]is called the non-.v1rt1.10us [...] rl_ght—
view [...] is called the virtuous’ (miccha-ditthi [...) vuccati bhikkhave asddhu
[...}samma-ditthi [...] vuccati bhikkhave sadhii ti, A V 274). Ten further suttas
follow a similar form. The Ariyadhamma-sutta (A V 274) teaches. that the dqsa
akusala-kammapatha are non-ariyan dhamma (i.e. miccha-ditthi [.'..] anariyo
dhammo), while the dasa kusala-kammapatha are ariyan dhamma' (i.e. samma-
ditthi [...) arivo dhammo). The Kusala-sutta (A V 274-5) describes the d_asa
al%ﬁsala-kammapathd as ‘unwholesome’ and the dasa kusala-kammapatfza as
‘wholesom¢’ (i.e. miccha-ditthi [...] akusalam (A 'V 274), samma-ditthi [...]
kusalan ti, A V 275). The Attha-sutta (A'V 275) explains the dasa ak'usala-
kammapatha as not being the aim and the dasa kusala-kammapathd as being the
aim (miccha-ditthi [...] anattho, samma-ditthiti attho). The Dhamma-sutta (A'V
275) explains the dasa akusala-kammapatha as being adhamma an—d t.he _dasa
kusala-kammapatha as dhamma (miccha-ditthi | ...] adhammo, samma-ditthi [...]
dhammo). The Sasavadhamma-sutta (A 'V 272) explains the dasa akusala:
kammapatha as being the dhamma with asavas, and the dasa kusala—kammfzpqtha_
as the dhamma without asavas (miccha-ditthi ... sasavo dhammo, samma-ditthi
andsavo dhammo). The Savajja-sutta (A V 276) explains the dasa akusala-
kammapatha as blameworthy dhamma, and the dasa kusala-kammapatha as
blameless dhamma (miccha-ditthi [...] savajjo dhammo, samma-dittht anavajjo
dhammo). The Tapaniya-sutta (A V 276) explains the dasa akusala-kammapathd
as a dhamma with remorse and the dasa kusala-kammapatha as a dhamma without
remorse (miccha-ditthi tapaniyo dhammo, samma-dinthi [ ...] atapaniyo dhammo).
The Acayagami-sutta (A'V 276) explains the dasa akusala-kammapatha as the
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heaping up of dhamma and dasa kusala-kammapatha as the diminishing dhamma
(miccha-ditthi [...] acayagami dhammo, sammda-digth apacayagami dhammo).
The Dukkhudraya-sutta (A V 277) explains the dasa akusala-kammapatha as the
dhamma yielding pain, and the dasa kusala-kammapatha as the dhamma yielding
pleasure (miccha-ditthi |...] dukkhudrayo dhammo, samma-dittht sukhudrayo
dhammo). Finally, the Dukkhavipaka-sutta (A V 277) explains the dasa akusala-
kammapatha as the dhamma producing the fruit of pain, and the dasq kusala-
kammapatha as the dhamma producing the fruit of pleasure (miccha-ditthi
dukkhavipako dhammo, sammd-ditthi sukhavipako dhammo). A further 12 suttas
follow the same form as the previous 11. The titles of these will be given without
any detail: Ariyamagga-sutta, Kanhamagga-sutta, Saddhamma-sutta (allAV278),
Sappurisadhamma-sutta, Uppadetabbadhamma-sutta, Asevitabbadhamma-sutta
(all A V 279), Bhavetabbadhamma-sutta, Bahult‘kdtabbadhamma-sutta,
Anussaritabbadhamma-sutta (all A V 280), Sacchikdtabbaa’hamma-sutta,
Sevitabbadi-dvadasa-sutta, Pannasatireka-sutta (A V 281-2) These final two take
a slightly different form (see A V 247-9 for the suttas they follow in their
description). These 23 suttas (from the Sadhu-sutta) are following a group earlier
in the collection which stated the same thing, substituting a tenfold form of the
path (right-view to right-release for the dasa kusalakammapatha), and the opposites
(wrong-view to wrong release for the dasa akusalakammapatha).

In the Sevitabbasevitabba-sutta (M III 45-61) the dasa kusala-kammapatha
and the dasa akusala-kammapatha are found in a different form. The sutta gives a
number of things that are said to be of two kinds, those to be cultivated and those
that should not be cultivated. Thus, *bodily conduct’ s said to be of two kinds, to
be cultivated and not to be cultivated, and it is either one or the other * The same
is said of ‘verbal conduct’, ‘mental conduct’, ‘inclination of mind’, the ‘acquisition
of apperception’, the ‘acquisition of view’ and the ‘acquisition of individuality’,
They are all said to be ‘one or the other’ *

These categories are evaluated by the sutra. The criteria for their evaluation is
(to use bodily conduct as an example) the following. If bodily conduct causes
unwholesome dhammas to increase and wholesome dhammas to diminish, then it
should not be cultivated.” If bodily conduct causes unwholesome dhammas to
diminish and wholesome dhammas to increase, then it should be cultivated.*

The first three of these categories are familiar to us. Hence, bodily, verbal and
mental conduct which should not be cultivated are the first nine of the dasa akusala-
kammapatha (M 111 46-50). Bodily, verbal and mental conduct which should be
cultivated are the first nine of the dasa kusala-kammapatha (M III 47-51).
‘Inclination of mind’ (cittuppadam)* that is unwholesome is similar to the eighth
and ninth akusala-kammapatha, hence ‘here someone is covetous and abides with
his mind imbued with covetousness’. Further, ‘he has ill-will and abides with his
mind imbued with ill-will (vyvapadava hoti, vyapadasahagatena cetasa viharati);
finally ‘he is cruel and abides with his mind imbued with cruelty’ (vihesava hoti.
vihesa-sahagatena cetasa viharati, M 111 350). The opposite of these cittuppadam
cause unwholesome states to diminish and wholesome states to increase.” The
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‘acquisition of apperception’ (saﬁﬁd-;zﬁillcﬁ;}szallTs)z, of both kinds, is identical to
‘inclination of mind’ . . i
the’lE\l’lve? ‘qufilsi;)ition of view’ is either that which .shoulcll be ‘cultlYaﬁdII(If(;lé())w;(:
or practised), or ‘not cultivated’ (sevitabb.a.m' pi asevitabbam pi, . . A
noted above for bodily conduct, if an acqu151t19n c?uses unwholesome. a;nr;zf
to increase and wholesome dhammas to dimimsh, it should not be cultivated. If a
view causes unwholesome dhammas to diminish, and wholesome .dhamm.as 1:0
increase it should be cultivated.”® The view that §hou1d not' be cpltlyated 1Is5t2e
natthika-ditthi, the view that should be cultivated is the atthika-ditthi (M 11 )f
The term dirthi-patilabha is not common as it appears to be.the' only occurrence gf
the term. The implication of the surta passage as a Whgle is .s%mply thath v1lews, i
negative, lead to an unwholesome course of action, and if posmve, t.o aw ‘ o e;ome
course of action. This is the role I suggested that wrong-view gnd right-view have,
as one of the ten unwholesome or wholesome courses of action.

4 The twelve unwholesome types of consciousness

The twelve unwholesome types of consciousness (dvadasa
akusala-cittani)

Consciousness rooted in greed (lobha-mﬁla-aftam) . .
One consciousness, accompanied by joy, associated with wrong-view,

unprompted. . . . . »
One consciousness, accompanied by joy, associated with wrong-view,

prompted. . . ' . . -
One consciousness, accompanied by joy, dissociated with wrong-view,

unprompted. . ' ‘ . »
One consciousness, accompanied by joy, dissociated with wrong-view,

prompted. . - . . _
One consciousness, accompanied by equanimity, associated with wrong

view, unprompted. . .
. . -
One consciousness, accompanied by equanimity, associated with wrong

view, prompted. . ‘ .
. .. no-
One consciousness, accompanied by equanimity, dissociated with wrong

view, unprompted. S ‘ . _
One consciousness, accompanied by equanimity, dissociated with wrong

view, prompted.

Consciousness rooted in hatred (dosa-mﬁla-cu‘tam). . .
One consciousness, accompanied by displeasure, associated with aversion

atigha), unprompted. ' . . .
((I))né fonsciousness accompanied by displeasure, associated with aversion,

prompted.
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gonsclousness rooted in delusion (moha-miila-cittani)

e ¢ . . .

one C(())rrllsm'ousness, accompam.ed by e€quanimity, associated with doubt.
Sclousness, accompanied by equanimity, associated with rest-

lessness.*

[« QW =N
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NOTES

Introduction

As a general rule I have usually referred to wrong-views in the plural and right-view
in the singular as it is my argument that right-view is a way of seeing whereas wrong-
views refer to various views such as the 62 views described in the Brahmajala-sutta
(D 11-46).

Steven Collins, Selfless Persons: Imagery and Thought in Theravada Buddhism
(Cambridge, 1982), pp. 87-115; Richard Hayes, Dignaga on the Interpretation of
Signs (Dordrecht, 1988), pp. 42, 50-2; Richard Gombrich, How Buddhism Began:
The Conditioned Genesis of the Early Teachings (London, 1996), pp. 16-17, 28, note
1; Luis Gémez, ‘Proto-Madhyamika in the Pali Canon’, Philosophy East and West
26 (1976), 137-65. See also Nathan Katz, Buddhist Images of Human Perfection:
The Arahant of the Sutta Pitaka Compared to the Bodhisattva and the Mahasiddha
(Delhi, 1982), pp. 214-28.

Sn 766—1149. Collins holds that the Atthakavagga and the Parayanavagga ‘represent
the summation, in Theravada literature, of the style of teaching which is concerned
less with the content of views and theories than with the psychological state of those
who hold them.” Collins, Selfless Persons, p. 129.

Gombrich, How Buddhism Began, p. 16.

Goémez, ‘Proto-Madhyamika in the Pali Canon’.

Hayes, Dignaga on the Interpretation of Signs, p. 52. Hayes describes the Buddha’s
attitude in the following terms: ‘In much the same way that he encouraged his followers
to reduce their material needs to a bare minimum so that they could travel light, he
also encouraged them to pare down their beliefs to a bare minimum.” Hayes states
that this entails the negation of ‘all unnecessary thinking’, ibid.

upayo hi dhammesu upeti vadam,

aniipayam kena katham vaddeya,

attam nirattam na hi tassa atthi:

adosi so ditthim idh’ eva satta ti, Sn 787.

All translations from the Suttanipata are from K.R. Norman, The Group of Discourses
II (London, 1995) with slight adaptations. All translations in this book are from PTS
transtations. For the sake of consistency 1 have often adapted these. I will consider
this verse again in Chapter 6.

Goémez ‘Proto-Madhyamika in the Pali Canon’, p. 149.

Paul. J. Griffiths, On Being Mindless: Buddhist Meditation and the Mind-Body
Problem (La Salle, 1986), p. 157, note 63.

For a definition of the terms apophatic and cataphatic see A New Dictionary of Christian
Theology, A. Richardson and J. Bowden (eds) (London, 1983), s.v. apophatic.



NOTES

11 Collins, Selfless Persons, p. 87.
12 Ibid., p. 88.
13 Ibid., pp. 89-90.

14 I follow Collins in translating the term pafifia as ‘wisdom’. However, an English
term that articulates its range of meanings is difficult to find. The term could also be
translated as ‘understanding’, ‘insight’ or ‘knowledge’. I understand the term ‘wisdom’
in the sense of an ability to discern inner relationships: an insight into the nature of
things. In another related sense it is an ability to judge what is true or right. For
consistency I will translate pafifid as ‘wisdom’, keeping in mind the wider meanings
of the term.

15 Collins, Selfless Persons, pp. 91-2. It is clear that by these categories Collins is
suggesting that there are different levels of samma-ditthi and, as he observes, a view
which admits of degrees ‘cannot be a simple knowledge that something is the case,
but rather refers to the possession of a more or less ineffable level of “insight” or
“intuition” produced by Buddhist meditation’ (ibid., p. 91, Collins’s emphasis). Right-
view is not so much a correct opinion but a way of seeing. Indeed, one of the
commentarial definitions of samma-dirthi is ‘right-seeing’ (summa-dassanam), found
at Spk 11 32 and Spk II 34; see Carol Anderson, Pain and its Ending: The Four Noble
Truths in the Theravada Buddhist Canon (Richmond, 1999), p. 41.

16 Collins, Selfless Persons, pp. 116-43.

17 TIbid., p. 117.

18 Ibid., p. 117.

19 Nanananda Bhikkhu, Concept and Reality in Early Buddhist Thought (Ceylon, 1971),
p. 17.

20 Ibid,, p. 14.

21 Cited by Nanananda, ibid., p. 24.

22 TIbid., p. 43.

23 Sue Hamilton, Early Buddhism: A New Approach. The I of the Beholder (Richmond,
2000), pp. 183—4.

24 Hamilton states this in terms of holding to any ontological position; see Early
Buddhism, p. 186.

25 Anderson, Pain and its Ending, p. 40.

26 Mary Douglas, Purity and Danger: An Analysis of Concepts of Pollution and Taboo
(London, 1966); see Anderson, Pain and its Ending, p. 49.

27 Anderson, Pain and its Ending, p. 49.

28 Ihave some problem with Anderson equating ditthi with the category of doctrine. I
think that a view is knowledge of a doctrine. Right-view is knowledge of the dhamma.
I will return to this point in some detail.

29 Anderson, Pain and its Ending, p. 32. Scholars of doctrine may argue that religious
transformation is central to the notion of doctrine. Whether ri ght-view is a proposition

that adherents give intellectual assent to has been questioned by Lance Cousins with
relation to the four truths:

When it comes to considering the four noble truths as ‘propositions of doctrine’,
Anderson relies on three criteria for a definition of doctrine put forward by
Paul Griffiths. As she recognises, this is not entirely successful - largely because
the third criterion is ‘Being taken by its community to be binding upon its
members.” Anderson attempts to rescue this, but it is highly doubtful if any
form of traditional Buddhism ever thought of belief in or assent to the four
noble truths as something in any sense required. Rather they (or at least the
first truth) are typically considered something to be investigated, questioned,
explored, and discussed.
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Pain and its Ending: The Four Noble Truths in ti.le Theravada Buddhis{ Cargogr;,
reviewed by L.S. Cousins, Journal ofBuddhist.Ethtcs,. 8 (2001), pp. 36—41 (p. 39).
Griffiths’ three criteria for a definition of doctrine are:

1. Being taken by its community to possess to a greater ot .less}elr degrt;,re1 utr}:i;:n
any of its known competitors whatever property or properties the cfoml z
thinks of as making doctrine-candidates ac.cgptable in their spheres of re evar}tcz
— or, if the property controlling acceptability does not, for some comm;rél ty,
admit of degrees (as may be the case foF truth), .then the doctrlne-.can idate
must have it in the eyes of the community, and its kpgwn competitors must
lack it. 2. Being taken by its community to bc? of 51gn1f1capce for its religious
life. 3. Being taken by its community to be binding upon its members.

Griffiths, P.J., On Being Buddha: The Classical Doctrine of Buddhahood (New York,
1994), p. 6. ‘ o
30 This)wlz)uld be the view placed in Collins’ category of ‘pro-attitude’ to ideas of kamma
d rebirth. ' . N '

31 511l"?lis would be the view placed under Collins’ category of right-view as ‘liberating
insight’. . ]

32 gl:eglohn Ross Carter, On Understanding Buddhists: Essays on the Theravada
Tradition in Sri Lanka (New York, 1993), pp. 83-8. N -

33 Cr:llilnls’ categories. This is part of what I have termed thp opposition undeirstgnd}ng,
see Rupert Gethin, ‘Wrong View (miccha-dithi) and Right V1§w (san}ma-dlgghl) in
the Theravida Abhidhamma’, in Recent Researches in Budt?hz.st Studies: Essays in
Honour of Professor Y. Karunadasa, Kuala Lumpar Dhammajoti, Asanga Tilakaratne
and Kapila Abhayawansa (eds) (Colombo, 1997), pp. 211-19 (p. 223).

34 Ibid., pp. 223-4. .

35 Alasdgi[; Maclntyre, After Virtue (South Bend, IN, 1981), pp. 54-7, 80-1; see \IZ.D.
Hudson (ed.), The Is—Ought Question: A Collection of Papers on the Central Problem
in Moral Philosophy (London, 1969). . . -

36 gaul%(’ailliams, Bﬁthist Thought: A Complete Introduction to the Indian Tradition
London, 2000), p. 40. o

37 g)a(i/id Hume, A Treatise of Human Nature: Books Two and Three, Pall Ardal (ed.)
(London, 1972), pp. 203—4. ‘ "

38 Hudson, The Is—Ought Question, p. 16. _ o o o

39 I amn grateful to Paul Williams for his help in clarifying my thinking on thl; 15(511;1&’

40 See, however, Roger R. Jackson who has discussed a passage from Vasuban :Jhs
Abf;idharmakosabhdsava. In this passage Vasubandhu ;holwshhow thet f;l; stir;lei

’ : sitions; Is Enlightenmen :
¢ ect’ other propositions; Roger R. Jackson, . . :
Dc;l)z;:makt'rti andprGyal tshab rje on Knowledge, Rebirth, No-Self and Liberation
New York, 1993), pp. 50-51. .

41 (G(')mez ‘Emptiness and Moral Perfection’, Philosophy East and West, 23 (1973),
361-73 (p. 371). p 57, note 63

42 Griffiths, On Being Mindless, p. 157, note 63. _ .

43 InnChapter 6 1 will consider the view of Dighanakha yvhlch suggests that it is tfl:)er
influence of the view on the person who holds it that is of pru"nary 1mp0r't1?r]1ced or
Buddhism. One cannot simply hold the view ‘all views are false’, for this will lea

ttachment. . o )

44 aGe?lClin, “Wrong View (miccha-ditthi) and Right View (samma-ditthi) in the Theravada
Abhidhamma’, pp. 217-18. _

45 Ibid., p. 218. As Gethin explains:

Since Buddhist texts furnish miccha-ditthi with a formal content, it is a}] too
tempting [...] to assume that sammd-ditthi has a formal content which is

175



NOTES

precisely the inverse of miccha-ditthi, and that ‘right-view’ thus consists in a
propositional attitude |[...] towards that content: right-view consists in assent
to the claim that things are impermanent, suffering and not-self, to the claim
that the five aggregates are suffering, the cause of suffering is craving, the
cessation of suffering is the cessation of craving and the way leading to the
cessation of suffering is the eightfold path, and so on. Ibid., p- 223.

46 1am attempting to explain micchd and samma-ditthi in a manner in which the nature
of wrong and right is not essentially propositional. The simile of the raft is not calling

into question the truth or falsehood of the dhamma, but the correct or incorrect
knowledge of it.

1 The content of wrong-view

1 There are other possible categories. For example the Sammohavinodanr classifies
views into ‘annihilationist-views’ (uccheda-ditthi), ‘eternalist-views’ (sassata-ditthi),
‘self-views’ (atta-ditthi), “views of non-doing’ (akiriya-ditthi) and ‘views of non-
causality” (ahetu-ditthi). Vibh-a 198-9; see Rupert Gethin, The Foundations of
Buddhism (Oxford and New York, 1998), pp. 155-6.

2 I have calculated this number excluding repetitions of views. Including views that
appear twice, I count 152.

3 The text adds for each of these views ‘thus, that which is similar, wrong-view’ (ya
evaripa ditthi), ‘gone over to view’, etc., the text abbreviating the formula: ‘Gone
over to view, the thicket of view, a wilderness of view, the contrariness of view, the
turmoil of view, the fetter of views, holding, fixity, adherence, clinging, a bad path,
a false way, falsity, the realm of (other) systems of crossing over, the hold of the
perverted views’ (ditthi-gatam—pe—vipariyesa-gaho, Vibh, 358). There will be an
extensive discussion of this formula in chapter three.

4 The text after this view changes slightly giving: ‘that which arises is wrong-view’
(va uppajjati disthi), instead of: “thus, that which is similar, wrong-view’ (va evariipa
ditthi), before giving the abbreviated ‘a thicket of view, a wilderness of view’, etc.
(ditthi-gatam-pe—vipariyesa-gaho, Vibh 359). The meaning appears clearer in the
latter form implying that the view that arises is an object of attachment.

5 sayamkatam sukhadukkhan ti saccato thetato ditthi uppajjati. parakatam
sukhadukkhan ti saccato thetato ditthi uppajjati. sayamkatafi ca parakatafi ca
sukhadukkhan ti saccato thetato ditthi uppajjati. asayamkdram aparamkdaram
adhiccasamuppannam sukhadukkhan ti saccato thetato ditthi uppajjati, Vibh 376-7.

The Vibhariga also discusses the ‘three bases of heresy’ (tini titthayatanani) which
appear to be related to these four views. These are described with a recluse or Brahmin
holding three doctrines or views (evam vadi, evam dirthi). The first is to hold that
whatever pleasure, pain, or neither-pain-nor-pleasure a person experiences in the
world, all this is due to past action (vam kificayam purisa puggalo patisamvedeti
sukham va dukkham va adukkhamasukham va sabban tam pubbekataheti ). Or that
all this is due to the creative activity of a supreme deity (vam kificavam purisapuggalo
patisamvedeti sukham va dukkham va adukkhamasukham va sabban tam
issaranimmanaheti ti). Or that they are without cause and without reason (yam
kificayam purisapuggalo patisamvedeti sukham va dukkham va adukkhamasukham
va sabban tam ahetu-appaccaya ti, Vibh 367-8). See Ledi Sayadaw, ‘Some Points in
Buddhist Doctrine’, Journal of the Pali Text Society (1913), pp. 115-64; see also the
discussion and classification of these views in the Sammohavinodant, Vibh-a 503.

6 atthi me anati va assa saccato thetato ditthi uppajjati, n’ atthi me attari va assa
saccato thetato ditthi uppajjati. attand va attGnam safijandmf ti va assa saccato thetato

176

NOTES

itthi jjati 71 anattanam safjanami ti va assa saccato.the.tato d.l:t!h.l
Z;ffo}clzljjzlt)il.)Z]rjlz';lt.ar‘::itizlilt‘gnam safijanami ti vd assa safcato thetato ditthi uppai](gzt;
atha va panassa evam ditthi hoti. so me ayam atta vado ved.eyyo. .u_ztra _:mi
digharattam kalyanapapakdanam kammdanam vzpakam pchanubhon na so jato ni assé
na so jdto.na bhavissati. nicco dhuvt})l s‘:;s:;;t? avizgg';%’;adhammo tiva pa
o ditthi uppajjati, ima cha aittniyo, . ) .

7 iﬁizcz‘?f:(;lt'trlzzzi, n’ atthi )Iljzlgmjizm n’ atthi hutam, n’ atthi sulfafadl.tkkc_tjc_zna?z kammfztzanty
phalam vipako, n’ atthi ayam loko, n’ atthi paro lokf), n’ atthi matd, n at_thz pita, n’
atthi sattd opapatika, n’ atthi loke samanabrﬁhrfﬂi{ia samrr}agga_ta samma;ia_t.zpanna
ye imafi ca lokam parafi ca lokam sayam abhififid sacchikatva pavedenti ti, ayam
dasavatthuka miccha-ditthi, Vibh 392 , . o ~

8 sassato loko ti va, asassato loko ti va antava loko tiva arfanta\ia loko tiva, tam ]lvc_lr'n.
tam sarfran ti vd, aifiam jivam afifiam sariran ti va, hot} tathag(fto param marand tf
v, na hoti tathdgato param marand ti va, hoti ca na hon_ca. tat_hagato param marand
ti va, n’ eva hoti na ra hoti tathagato param marand i va, ayam dasavatthuka

ihika ditthi, Vibh 392. .
9 ?YKZ\{Igf (iranslaté.d the term safifid as ‘apperception’ throughou.t thls book; see Sue
Hamilton’s discussion in Identity and Experience: The Constitution of the Human
Being According to Early Buddhism (London, 1996), pp. 53-65.
10 The six also appear in the Kutuhalasala-sutta (S IV. 398—490). . 1970
11 For details see Claus Vogel, The Teachings of the:’ Six Here'ttcs (Wlesba_den, 1 ).
12 1’ atthi mahardja dinnam n’ atthi yittham n’ atthi hutam, n’ atthi suka;taduk.ka_tim_am,
kammanam phalam vipako, n’ atthi ayam loko n’ atthi paro l_oko, n atthi matd n
atthi pitﬁ,' n’ atthi satta opapatika, n’ atthi loke samanabrahmaﬁg _samm;ziganz
samma-patipannd ye imafi ca lokam parafi ca lokam_ sayam abhmna sacc zharvq
pavedenti.' catum-mahabhiitiko ayam puriso, yada kalqm karoti pa'tha.vz pathavi-
kayam anupeti anupagacchati, apo apo-kayam anupeti qnupagacchatl, .te]_(;c tejo-
k(iyar.n anupeti anupagacchati, vayo vayo-kayam anzfpfn anupagac'chcin, z_zl -c;lsar.ri
indriﬂini samkamanti. dsandi-paficama purisd matam adayaAgacg'hann, yava ala ;ma
padani paffidpenti, kapatokani atthini bhavanti, bhqssan.tahu_ttyo‘ dattu—p.ann_clz am
yad idam danam, tesam tuccham musa vilapo e keci atth.zkavadar.n vada_ntz. bIajg ca
pandite ca kayassa bhedad ucchijjanti vinassanti, na honti param marand, ]? 55. ,
13 1t is termed ‘the doctrine of annihilationism’ (uccheda-vada). The formulasis5 ?t(,)
specifically introduced as a diffhi. In the Sandaka-suttq M1 5%3#24) at’M » 3
view :s not attributed to anyone. It is introduced as being the “doctrine '(va ‘a) ant
‘view’ (dizthi) held by a certain ascetic. It is called oe of the four ways which ‘nega e%
the living' of the holy life’ (abrahmacariyavdsq). The other three are the v1el\i&{sl'loI
non-doing, the view of non-causality and the view of Pakudha Kaccayana, whic )
will consider below. In the Ditthi-samyutta (S 111 201-24) at S ?II 205 the view is n;)
attributed to anyone. It is called simply ‘there i; not;l(c;zftz:lz;ht). In the Patali-sutta
IV 340-59) at S IV 347 it is described as a vada and aiifni. o

14 %i the Sa'leyya)ka-sutta (M 1285-90) at M 1287 (see alsg AV 265)itis callgd tcl)tne l(])£
the ‘three kinds of mental conduct not in accordance w1th~ tl_le dhamma, unrig eot
conduct’ (tividham manasa adhamma—cariyd-»’isarr?acar.zya). The othgr two are Ici
covet the wealth and property of others and to hav; ill-will fiqd l}ateful 1Ptezt10ns.
is called both ‘wrong-view’ (miccha-ditthi) and ‘dlstortgd.V{s1on (viparita- c_z(sisanaci
M I 189). In the Apannaka-sutta (M 1400-3) at M 1401 itis 1r}troduced as ava Ia a?l
ditthi. Tt is called the ‘doctrine of nihilism’ .(nfztthzka-vad‘a, M1 403).. nt ej
Ciilapunnama—sutta (M III 20-4) at M III 22_1t is introduced in the followmg way:
‘And how, bhikkhus, does an untrue man hold views as an untrue mfan? Here, bhzkkhuz,_
someone holds such a view as this’ (kathaft ca bhikkhave, asappuriso asappurtsgdtf_t I
hoti: idha bhikkhave, asappuriso evamdittht hoti, M 1L 22). The formula is then

177



15

NOTES

given. In the Sevitabbdsevitabba-sutta (M III 45-61) at M III 52 the following

introductory formula is used:

And what kind of acquisition of view causes unwholesome states to increase
and wholesome states to diminish in one who cultivates it? Here someone
holds such a view as this (kathamriipam bhante ditthipatilabham sevato akusala

dhamma abhivaddhanti, kusala dhamma parihdyanti: idha bhante, ekacco
evamditthiko hoti).

The formula is then given. In the Mahacattarisaka-sutta (M III 71-8) at M III 71 the
question is asked: “What, bhikkhus, is wrong-view?’ (katama ca bhikkhave miccha-
digthi). The formula is then given. The Sammohavinodant explains the view as ‘the
wrong-view that has ten bases’ (dasavatthuka miccha-ditthi, Vibh-a 181).

iti pi n’ atthi paro loko. n’ atthi sattd opapatika. n’ atthi sukatadukkatanam kammanam
phalam vipako ti, D 11 319. This view is found in the Payasi-sutta (D 11 316-59) and
is introduced as being a ‘destructive view’ (papakam ditthi-gatam), occurring to
Prince Payasi (fena kho pana samayena Payasi-rajafiniassa eva-rupam papakam ditthi-
gatam uppannam hoti, D 11 316).

16 1 shall consider the content of this view in Chapter 2, and its function in Chapter 4.
17 Non-accomplishment in view:

20
21

tatha katama ditthivipatti: n’ atthi dinnam, n’ atthi yittham, n’ atthi hutam, n’
atthi sukatadukkatanam kammanam phalam vipako, n’ atthi ayam loko, n’
atthi paro loko, n’ atthi mata, n’ atthi pitd, n’ atthi santa opapatika, n’ atthi
loke samanabrahmana sammaggara sammdpatipanna ye imam ca lokam param
ca lokam sayam abhififia sacchikatva pavedentiti ya evarupa ditthi ditthi-gatam
ditthi-gahanam ditthi-kantaro ditthi-visikayikam ditthi-vipphanditam ditthi-
samyojanam gaho patiggaho abhiniveso paramdso kummaggo miccha-patho
micchattam titthayatanam vipariyesagaho, ayam vuccati ditthi-vipatti. sabbdpi
miccha-ditthi ditthi-viparti, Dhs 233, § 1362.

References to the Dhs will be given by page number of the PTS edition then section
number marked by §.

Accomplishment in view:

tattha katama ditthisampada: atthi dinnam, atthi yittham, atthi hutam, atthi
sukatadukkatanam kammanam phalam vipako. atthi ayam loko, atthi paraloko,
atthi matd, atthi pira, atthi sattd opapatika, atthi loke samanabrahmana
Sammaggatd sammd-patipannd ye imam ca lokam parafi ca lokam sayam
abhififia sacchikatva pavedentiti ya evaripda pafifia pajanana—pe—amoho
dhammavicayo samma-ditithi, ayam vuccati ditthisampada. sabbapi samma-
ditthi ditthisampada, Dhs 233, § 1364.

See also Vibh 361, where it is stated that the view of nijhilism is called a ‘non-
accomplishment in view” (ditthi-vipatti), and all wrong-views are explained as non-
accomplishment in view (sabbapi miccha-dirthi ditthi-vipatti).

See, for example, Vibh 378 which gives five misfortunes (pasica vyasana). These are
misfortune through relatives; misfortune through wealth; misfortune through disease:
misfortune through corrupted virtue; and misfortune through wrong-view (Aati-
vyasanam bhoga-vyasanam roga-vyasanam sila-vyasanam ditthi-vyasanam).
ditthi-vipattiniddeso ca ditthi-sampada-niddesapatipakkhato, ditthi-sampada-niddeso
ca ditthupadananiddesapatipakkhato, As 406.

As 385-6.

The attachment to the theory of self is ex

plained using the formula for sakkaya-ditthi
which will be discussed below:
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tattha katamam attavadupadanam: idi.za assutava pg;};?éjzzo;’zrrgz:lzzz
adassavi ariyddhammassa akovido qrtyadhammed(;lzz'n o avl,"m—m mpm'n
adassavt sappurisadhammassa akoyzdo-sappurtsa. e i o
attato samanupassati rigpavantam va attanam at_tam 12 r pﬁﬁanam m v
attanam, vedanam—pe—saﬁﬁar_n—;ie—sar_nkhqre_—gi_vt Adnam aner
samanubassati . vififianavantam va qttanam attam. va annan;ho. i .vucca}i
va attanam, ya evarapa ditthi di;;ht-_ga_tar_.n—.pe—_vzhp(;;zsyesag , 7
attavadupadanam. imani cattari upadanani, Vib .

-8, 74.
Jayatilleke, Early Buddhist Theory 0]; ;(notwtfecli(ge, £n9(i)§r ‘izseatl}i:rg%t szr fe,asons? .
ji j i nown,
Did Ajita reject karma because 1t could not be K e e b imooded by
‘ * (kama) were the goal, then its pursuit co‘ . :
estfl?csslaloﬂszrs:ll;eln( AK )Warder’s terms, Ajita’s view would sanc;lt.lor;3 tl';e pz;sgl;(l);
i . of ’ ¢ he Relationship Betwe:
thout fear of karma’. Warder, AK., ‘On ! .
Il;lsgfill]lrl:r;\, 1anc(i)lé)ther Contemporary Systems’, Bulletin of the School of Oriental and
] — 3.
ican Studies, 18 (1956), pp. 43-63 (p. 55., note ) o
?J;relfs rilasubéen a fair amount of scholarship on Lokayata/Carvaka. The tstarzidce;;i
source book on this subject, which collects together r;:clent an}l ;01_50-5\32::,52115 cles
i ialism is Carva ayata: An Anthology of Source
dian Materialism is Carvaka/Lokayata :
(;2;2 Ilécent Studies, ed. by Debiprasad Chattopgdhyaya (New Delhi, 19908._ ik
Tucci ‘A Sketch of Indian Materialism’, in Debiprasad Chattopadhyaya, Car
ayata, pp. 384-93 (pp. 391-2). ‘
Igce)s%Zr?ie?p‘On the Relationship Between Early Buddhism and Other Contemporary
tems’, p. 55. o N o -
%ZZ:I ‘A I§ketch of Indian Materialism’, p. 389. D.R. Sha§m is of a mgllgr vllsemvxi
Shast;i D.R., ‘A Short History of Indian Materialism, Sensationalism and Hedonism’,
in Carvaka/Lokayata, pp. 396431 (p. 402). .
Eﬁlfc?rv‘i Sketchyof Indian Materialism’, p. 389. Amonfg otl(';er pﬁ;a(l)lfelw;?s;c:ese:rsl
io amd kayata ideas are found, no
section 108 of the Ramayana, where L_o Vi one ch seem
i i i ihili fact there are many parallel arguments;
to disagree with the view of nlhlhsm,_ln re man I e
i i a Tenets” in Carvaka/Lokayata, pp.
. Muir ‘Verses Illustrating the Carvaka . : ol
¢ i Early Buddhism an
_6): Warder, ‘On the Relationship Between , : ;
(Cf)gﬁtzrsrlsgyoiz)l;y Sz;rsths’ p. 53. The phrase ‘no mother no fathefr ﬁppez}rst 1;1 tl\l}; ;zli:lr;
ai i iption is gi the ndstika-
snavyakarana Sitra in which a description is given 0 (
fl:’m:gt‘:;li%;jddins) using the following phrase, ‘there is ZoDmoﬁhgrfer;oz ffat;lhee;@,_ﬁzgzr
is ion’ History and Doctri )
is there human action’, quoted by Basham, O e A
‘Pali f the Heretics’, in Colle
; 1so K.R. Norman, ‘Pali and the Language o Collecte
[;&iz;sse:};ume 1 (PTS, London, 1990), pp. 238-46). Another pasfszaAg§€ Etsll(sj (:::rtr;ienlg
the J airl Siitra Krtanga, also shows similarities to the second part of Ajita :

The whole soul lives; when this (body) is dead, it doesfn;)lt IL?a;t &s&; ali t(\)lilzg
i he destruction of the . L.
as the body lasts, it does not outlast th / -
the body) ans life. Other men carry it (the corpse) away to l?urn ;El ?t\l’:efgur
has been consumed by fire, only dove coloured bones remain, a
i illage [...] .
bearers return with the hearse to the vi ,
‘ This murderer says: ‘Kill, dig, slay, burn, cook, cut_or' break tot;i)rllef(c)frsn
destroy! Life ends here, there is no world beyond’. These dnast(;kgs gaﬁlrlc; Linform
) . . . . an ad,
the following points: whether an action 1s goo
zl)(r)l:l(())tnwell done, whether one reaches perfection or not, v_vheth?r onel goesr;(;
hell or not. Thus undertaking various works they engage in various plcasu
and amusements for their own enjoyment.

See Jacobi, Jaina Sutras: Part II (Oxford, 1884), pp. 340-1. This passage }ils'ldlted'ct;};
Basham (I‘iistory and Doctrines of the Ajivikas, p. 16); see also Norman, A Philologi
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Approqch to Buddhism (London, 1997), p. 73, who notes the general parallels between ukkamsavakamse. seyyatha pi nama sutta-gule khitte nibbethiyamdnam eva phqleti,
Buddhist and Jain sources with reference to the six teachers. evam eva bale pandite ca sandhavitva samsaritva dukkhass’ antam karissantt ti, DI
29 karoto [...] kdrayato chindato chedapayato pacato pdcayato socayato kilamayato 534 B . -
P{’a”dat" phandapayato panam atimapayato adinnam adiyato sandhim chindato Tl.lis ditthi, in the Samafifiaphala-sutta, is the doctrine of Makkhali Gqsa}a. In
nillopam harato ekagarikam karoto paripanthe tittharo paradaram gacéhato musa the A anniz.ka,—sutta (M 1407) it is called ahetu-vada. A shorter ve{sion consisting of
bhanato, karoto na kariyati papam. khura-pari);&ntena ce pi cakkena Yo imissa the filr)sfp'aragraph appears in the Ditthi-samyutta at S 111 208, and is callgd hetu. The
qui_laviyd pane eka-mamsa-khalam eka-mamsa-pufijam kareyya, n’ atthi tato- Sandaka-sutta (M 1 516-17), also has this shorter version. It is the third way that
nidanam papam, n’ atthi papassa agamo. dakkhinari ce pi' Gariga-tiram agaccheyya ‘negates the living of the holy life’.
hcfnanto ghdtento chindanto cheddapento pacanto pdcento, n’' atthi tato-nidanam 33 Pande, Studies in the Origins of Buddhism (Allahabad, 1957), pp. }42—3. .
papan, n’ at thi papassa agamo. uttarafi ce pi Ganga-tiram gaccheyya dadanto 34 Basham considers possible reasons as to why Magadhisms are found. in the formulatlon
dczpento yajanto yajapento, n’ aithi tato-nidanam pufifiam, n’ atthi pufifiassa agamo. of this view. They could be used in order to mock the speaker, as 1n Sansk{lt drama,
d.anena damena samyamena sacca-vajjena n’ atthi pufifiam, n’ atthi puiifiassa dgamo where the Magadhi dialect was reserved to intimate lowliness (Basham, History and
i, D 152-3. ‘ Doctrines of the Ajivikas, p. 24). Or there is the possibility that this passage comes
In the Samaniaphala-sutta (D 1 47-86) at D 1 52-3 this view is attributed to from a different source. Hence, by implication, they may be echoes of the original

%ﬁmK%mmlﬁsm%dmmWaMWmMHmewﬂwmmﬂMIMMJQm m%wyoﬂmw%MmOHMRdWMW&AH%mmmgm&1m%mMomMMt

M 1406 it is called akiriya-vada. In the Ditthi-samyutta (S 111 201-24) at S III 208 it the words attributed to the six teachers probably reflect [...] the actual dialgct of

» qalled karato. In the Sandaka-sutta (M 1 513-24) at M 1 516 it is the second way their teachings, at least as they were remembered at the time of the composition of

which ‘negates the living of the holy life’ (abrahmacariyavasa). In the Patali-sutta the texts’ (A Philological Approach to Buddhism, p. 73). In the first part of the formula

(S v 340759) at STV 347 itis described as a vada and ditthi. At S ITI 69 is found the there are few -e endings. They are found only in the phrase n’ atthi atta-kdre, n’ atthi

first two lines of Makkhali Gosala’s view (the view of .‘.non-causality’, see below) parakare. In the second part they are very prevalent. This suggests that the two parts

from the Samanfiaphala-sutta (n’ atthi hetu n’ atthi paccayo sattanam samkilesaya, originate from a different source (Basham, History and Doctrines of the Ajivikas,
ahettz apaccayd sand samkilissantin’ atthi hetu, n’ atthi paccayo sattanam visuddhiya, pp. 24-5). If the reason for the Magadhisms was to mock the speaker, all six teachers’
ahetid apaccaya sattd visujjhanti) attributed to Purana Kassapa. At S V 126 is found views would be caricatured in a similar fashion. It seems more likely that there was
apother formula attributed to Purina Kassapa. This formula is part of the view (the an independent source for this formula. Norman has considered this issue. He agrees
first two lines of the Pali) attributed in the Samanfiaphala-sutta to Makkhali Gosala with Basham that in this formula we can indeed find borrowings from a non-Pali

(h(gtvever, for ‘defilement’ (samkilesa) is found ‘ignorance and lack of discernment’ , source. In fact, due to the -o and -e endings there are probably two sources (Basham’s

(qnnanfiya adassandya) with other minor differences). At A III 383 is found a argument), if not more (Norman, ‘Pali and the Language of the Heretics’, in COIl.ected

d1sgussmn of the ‘six classes’ (abhijati) described in some detail. This is again Papers, Volume 1 (Oxford, 1990), pp. 238-46; see also Norman, ‘Magadhisms in the

attributed to Purana Kassapa. Because of some of the confusion noted in these Kathﬁv,atthu’, in Collected Papers, Volume 11 (Oxford, 1991), pp. 59-70. In thi.s la}er
rcfer_ences we may surmise that Purana Kassapa’s view was similar to Makkhali article, Norman notes the first scholars to recognise -e as Magadhi for Pali nominative

Gf)sala’s; see Basham, History and Doctrines of the Ajivikas, p- 84. For details of singular -o were, in separate works, Kuhn and Trenckner in the 1870s).

Puraqa Kassapa see Basham, ibid., pp. 80--90. 35 satt’ ime mahardja kaya akatd akatd-vidha animmita animmata vanjha katattha
30h@MLMaMmmp3m mmmwwmWmMWMMQWMWWMMMMMWMMmw%MMmMWMm
31 Gémez, ‘Some Aspects of the Free-Will Question in the Nikayas’, Philosophy East aifiam-afifiassa sukhaya va dukkhaya va sukha-dukkhaya va. katame satta? pathavi-

a{ld We;t (1975), pp. 81-90 (p. 81). kayo apo-kayo tejo-kayo véyo-kdyo sukhe dukkhe jiva-sattame. ime satta kaya alc.a;d
32 n at.tffz hetu n’ atthi paccayo sattanam samkilesdya, ahetu apaccaya satta ‘ akatd-vidhd animmitd animmata vafijha katatthd esikatthayitthitd. te na ifijanti na

samkllt§santi. n’ atthi hetu, n’ atthi paccayo sattanam visuddhiyd, ahetu-apaccaya vip&rinamanti na affiam-aiifiam vyabadhenti nalam afifiam-afifiassa sukhaya va

sattd visujjhanti. n’ atthi attakare n’ atthi para-kare, n’ atthi purisa-kare, n’ atthi dukkhaya va sukha-dukkhaya Val. tattha n’ atthi hantd va ghateta va sotd vd saveta va
balam n’ atthi viriyam, n’ atthi purisa-thamo n’ atthi purisa-parakkamo. sabbe satta Vififiatd va vifiiapetd va. yo pi tinhena satthena sisam chindati na koci kifici jivita

sabbe pana sabbe bhiita sabbe jiva avasa abald aviriya niyati-sangati-bhava-parinata voropeti, sattannam yeva kaydnam antarena sattha-vivaram anupatati, D 1 56-7.

chasvevabhijarisu sukhadukkham patisamvedenti. cuddasa kho pan’ imani yoni- 36 For deta}ls of Pakudha, see Basham, History and Doctrines of the Ajivikas, pp. 90_”3;

p a'flukha'sammha“d"i satthifica satani cha ca satani, panica ca kammuno satani 37 There is the following omission: tattha n'atthi hanta va ghateta va sotd va saveta va

pafica ca kammani tini ca kammani kamme ca addha-kamme ca, dvatthi patipada vififiata va viifiapeta va of Pakudha’s view in the Samafifiaphala-sutta does noll appear,

dvatth’ antara-kappa, chaldbhijatiyo, attha purisa-bhiimiyo, ekﬁna-pa.ﬁn"a‘sa'ajiva— but S TII 210 does have the following: yo pi tinhena satthena sisam chindati na kgct
sate, e{cﬁna-par’iﬁdsa paribbdjaka-sate, ekiina-paiifiasa nagavasa-sate, vise indriva- kifici jivita voropeti, sattannam yeva kdvanam antarena sattha-vivaram anupatati of
sate, timse niriya-sate, chattimsa rajo-dhdtuyo, satta safifii-gabbha, satta asaiii- Pakudha’s view as in the Samafifiaphala-sutta. The Samyutia formula then changes
gabbha, satta niganthigabbhd, satta deva, satta manusa, satta pesdcad, satta sard " to the second half of Makkhali Gosala’s view as found in the Samaffiaphala-sutta
satta patuvd, satta patuva-satani, satta papdia, satta-papara-satani, satta supind: (see above, from cuddassa), with minor different readings. In a similar 'way t'he
satta supina-satani, culldsiti maha-kappuno sata-sahassani yani bale ca pandite ca Sandaka-sutta (M 1 513-24) at M 151718 has the first half of Pakudha’s view with
sandhavitva samsaritva dukkhass’antam karissanti. tattha n’ atthi: imindham silena very minor variations. The second half, from cuddassa [...] yoni-pamukha-

vd vatena vd tapena va brahamacariyena va aparipakkam va kammam paripdéessdmi, satasahassani is Makkhali Gosala’s view as found in the Samafrifiaphala-sutta.

paripakkam va kammam phussa phussa vyanti-karissami ti.” h’ evam n’ atthi dona- 38 Bhikkhu Bodhi, Connected Discourses of the Buddha, Volume I (PTS, Oxford, 2000),
mite sukha-dukkhe pariyante-kate samsare, n’ atthi hdyana-vaddhane n’ atthi p- 1094, note 249,
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39 Basham, History and Doctrines of the Ajivikas, p. 17.
40 Ibid., p. 262.

41 Jayatilleke, Early Buddhist Theory of Knowledge, p. 142. The view, particularly its

42

43
44

45
46
47

48

opening section, argues Basham, echoes a static view of the universe, which may
have been part of the developing ideas of Southern Ajtvikism (Basham, History and
Doctrines of the Ajivikas, p. 236). Basham traces these ideas as follows:

If all future occurrences are rigidly determined and there is no room for novelty
in the universe, coming events may in some sense be said to exist already. The
future exists in the present, and both exist in the past. Time is thus on ultimate

analysis illusory, and if so all motion and change, which take place in time,
must be illusory also (ibid., p. 236).

This, argues Basham, developed into a doctrine of ‘unchanging permanence’ (avikalita
nityatvam, ibid., p. 237, see also p. 262). Pande suggests that Pakudha is likely to
have been a Brahmin, familiar with Upanisadic thought (Pande, Origins of Buddhism,
pp- 449-50). Of some interest with this formula is that it may provide evidence of, or
be an early reflection of Indian theories of indivisible entities, such as Vaisesika
(Basham, History and Doctrines of the Ajivikas, p. 269). Again there are possible
Magadhisms found in this view. The formula mentions ‘seven elementary categories’
(pathavi-kayo apo-kayo tejo-kayo vayo-kayo sukhe dukkhe jiva-sattame; S 111 210
has jive). The first four of these have Pali -0 endings, the fifth to the seventh Magadhi
-e, where -am would be expected. Basham argues that the latter three were not part
of standard Ajivika theory, and were added to the earlier four (Basham, History and
Doctrines of the Ajivikas, p. 25 and p. 262).
na vata vayanti na najjo sandanti na gabbhiniyo vijayanti na candimasiriya udenti
vd apenti va esikarthayitthita, S 111 200 ff. A parallel Sitrakrtanga passage has been
noted by Jayatilleke, “The sun does not rise or set, the moon does not wax or wane,
rivers do not flow and winds do not blow; the whole world is deemed to be unreal/
barren’; See Jayatilleke, Early Buddhist Theory of Knowledge, p. 256; see also Basham,
History and Doctrines of the Ajivikas, p. 262.
Bhikkhu Bodhi, Connected Discourses, Volume 1, p. 1095, note 249.
sassato atta ca loko ca vafijho kitattho esikatthayitthito, te ca sattd sandhavanti
samsaranti cavanti upapajjanti, atthi tveva sassatisamam, D 1 14-16. Translation
from Bhikkhu Bodhi, The Discourse on the All-Embracing Net of Views: The
Brahmajala Sutta and its Commentaries (Kandy, 1978), p. 62. The first three views
are realised through meditative experience, divided according to the number of past
births which can be remembered. By samadhi the holder of the views attains one of
the six abhifiid, that of realising former births (pubbenivasasiana). Dutt observes
that this is a familiar way to arrive at miccha-ditthi in the Brahmajala-sutta. Dutt, N,
Early Monastic Buddhism, 2nd edition (Calcutta, 1971), p. 43. The final view is
based upon ‘reason’ and ‘reflection’ (takki and vimamsi).
Basham, History and Doctrines of the Ajivikas, pp. 236-9.
Jayatilleke, Early Buddhist Theory of Knowledge, p. 259.
idha [ ...] nigantho catu-yama-samvara-samvuto hoti. katha#i ca [...] nigantho catu-
yama-samvara-samvuto hoti? idha [...] nigantho sabba-vari-varito ca hoti, sabba-
vari-yuto ca sabba-vari-dhuto ca, sabba-vari- phuttho ca. evam kho [...] nigantho
catu-yama-samvara-samvuto hoti. yato kho [ ...] nigantho evam catu-yama-samvara-
samvuto hoti ayam vuccati [...] nigantho gatatto ca yatatto ca thitatto ca ti, D 1 57.
The translation is from Maurice Walshe, The Long Discourses of the Buddha: A
Translation of the Digha Nikaya (Boston, 1995), pp. 96-7. Basham (History and
Doctrines of the Ajivikas, p. 16) offers a different translation.
Basham, History and Doctrines of the Ajivikas, p. 17.
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NOTES

Rhys Davids, T.W and Rhys Davids, C.A.F, Dialogues of the Buddha, Volume 1
PTS, London, 1899-1921) p. 75, note 1. )
’(l"here is a similar passage gt M I 377. See the comments of Bhikkhg 1.30dh1,. 7_"he
Middle Length Discourses of the Buddha: A New Translation of the Majjhima Nikaya
(Boston, 1995), p. 1256, note 585.
Walshe, The Long Discourses of the Buddha, p. 545, note 115. .
atthi paro loko ti iti ce mam pucchasi, atthi paro loko 1i iti ce me assa, .at'tht paro lokq
#i iti te nam vyakareyyam. evam pi me no. tathd ti pi me no. affiathd ti pi r’ne no. no ti
pi me no. no no ti pi me no. n’ atthi paro loko? ti iti ce mam pucchasi, n .atfht paro
loko ti iti ce me assa, n’ atthi paro loko ti iti te nam vyakareyyam. evanti pi me no.
tatha ti pi me no. afifiathd ti pi me no. no ti pi me no. no no ti pi me no. a‘tfh't can
atthi ca paro loko? ti iti ce mam pucchasi, atthi ca n’ atthi ca paro lgko ti iti ce me
assa, atthi ca n’ atthi ca paro loko 1i iti te nam vyakareyyam. evanti p me no. uftha t
pi me no. affiathd ti pi me no. no ti pi me no. no no ti pi me no. nevg?{hl nan’ atthi
paro loko? ti iti ce mam pucchasi, nevatthi na n’ atthi paro loko ti iti ce me assa,
nevatthi na n’ atthi paro loko ti iti te nam vyakareyyam. evanti pi me no. tatha t pi
me no. afifiathd ti pi me ro. no ti pi me no. no no ti pi me no. atthi satta opapd{lkd’?.
ti iti ce mam pucchasi, atthi sattd opapatika ti iti ce me assa, atthi sa.ttd.opapzinkd t
iti te nam vyakareyyam. evanti pi me no. tathd ti pi me no. anfiathd ti pi me no. no t.z
pi me no. no no ti pi me no. atthi can’ atthi ca sattd opapatika? ti iti ce mam pucchqsz,_
atthi ca n’ atthi ca sattd opapatika ti iti ce me assa, atthi ca n’ atthi ca sattd opapatika
i iti te nam vyakareyyam. evanti pi me no. tathd ti pi me no. aﬁﬁa(hd:ti pz me no. no
ti pi me no. no no i pi me no. nevatthi na n’ atthi satta opapatika? ti it ce marm
pucchasi, nevatthi na n’ atthi satta opapdtika ti iti ce me assa, rfev'atthl nan’ fmhf
sattd opapatika ti iti te nam vyakareyyam. evanti pi me no. tatha ti pi me no. anriatha
ti pi me no. no ti pi me no. no no ti pi me no. atthi suka;adukka_tdnar_r_l kammanam
phalam vipako? ti iti ce mam pucchasi, atthi sukatadukkatanam kammqnczr_n phqlqm
vipako ti iti ce me assa, atthi sukatadukkatanam kammanam p'ha.lar_n vipako tiitite
nam vyakareyyam. evanti pi me no. tathd ti pi me no. anfiatha ti pi me no. no ti pi me
no. no no ti pi me no. n’ atthi sukatadukkatanam kammanam phalam szaklo'? tiitice
mam pucchasi, n’ atthi sukatadukkatanam kammanam phalam vipako t_z iti ce me
assa, n’ atthi sukatadukkatanam kammanam phalam vipako ti iti te nam vyakar(:’yy‘ar.n.
evanti pi me no. tatha ti pi me no. afifiathd ti pi me no. no i pi me no. no no ti pi me
no. atthi can’ atthi ca sukatadukkatanam kammanam phalam vipako? ti iti ce mam
pucchasi, atthi ca n’ atthi ca sukatadukkatanam kammanam phalam vipa'_ko ti iti ce
me assa, atthi ca n’ atthi ca sukatadukkatanam kammanam phalam vipako ti iti te
nam vyakareyyam. evanti'pi me no. tatha ti pi me no. afifiatha ti pi me no. no ti pi me
no. no no ti pi me no. nevatthi na n’ atthi sukatadukkatanam kammanam phfllam
vipako? ti iti ce mam pucchasi, nevatthi na n’ atthi suka.radukku,tc?nam kamm(inar.n
phalam vipako'ti iti ce me assa, nevatthi na n’ atthi suka_tadukka:ta(lam kamn}cjnaryz
phalam vipako ti iti te nam vyakareyyam. evanti pi me no. tatha ti pi me no- ?an.n.a.th‘a
ti pi me no. no ti pi me no. no no ti pi me no. hoti Tathagato param marand ti iti ce
mam pucchasi, hoti Tathagato param marand ti iti ce me assa, hoti Ta{}iagat_o param
marand ti iti te nam vyakareyyam. evanti pi me no. tathd'ti pi me no. arifiatha ti pi me
no. no ti pi me no. no no ti pi me no. na hoti Tathagato param margnd? t_z iti ce mam
pucchasi, na hoti Tathagato param marand 1i iti ce me assa, na hoti Ta{lzagat_o param
marand ti iti te nam vyakareyyam. evanti pi me no. tatha ti pi me no. afifiatha ti pime
no. no ti pi me no. no no ti pi me no. hoti ca na hoti ca Tathagato param marand? ti
iti ce mam pucchasi, hoti ca na hoti ca Tathdgato param marand ti iti ce me assa,
hoti ca na hoti ca Tathagato param marand ti iti te nam vyakareyyam. evanti pi me
no. tathd ti pi me no. afifiathd ti pi me no. no ti pi me no. no no ti pi me no. neva hotz'
na na hoti Tathdagato param marand? ti iti ce mam pucchasi, neva hoti na na hoti
Tathagato param marand ti iti ce me assa, neva hoti na na hoti Tathagato param
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marana ti iti te nam vyakareyyam. evanti pi me no. tatha ti 'pi me no. afifiatha ti pi me
no. no ti pi me no. no no ti pimenoti, DI 58-9.

53 Jayatilleke, Early Buddhist Theory of Knowledge, p. 474; see also Collins, Selfless
Persons, p. 128.

54 Jayatilleke, Early Buddhist Theory of Knowledge, pp. 124, 128-9; Warder, Outline of
Indian Philosophy (Delhi, 1971), pp. 45-6; Barua, B.M., Pre-Buddhistic Indian
Philosophy (Calcutta, 1921), p- 326; Pande, Origins of Buddhism (Allahabad, 1957),
p- 350. Pande thinks that, at the very least, this scepticism is based upon ‘critical
considerations’,

55 sakkdnu kho [...1 evam dittheva dhamme sanditthikam samarnifiaphalam panfiapetun
ti, DI 52 ff.

56 api ca kho evam ditthi hoti: no ca assam, no ca me siya,
na bhavissami na me bhavissati ti.
ya ca pana [...]
ucchedaditthi samkhdro so, S 111 99,

See Bhikkhu Bodhi, Connected Discourses, Volume 1, p. 1076, note 135 for this
reading. A discussion of the sutta in which this view is found will be given in Chapter
5.

57 tatre kho Bhagava udanam udanesi:
no cassa, no ca me siya
na bhavissati na me bhavissati ti, S 111 56.

I'am following the readings of both the uccheda-ditthi and the udana from Bhikkhu
Bodhi, Connected Discourses, Volume I, p. 1076, note 135; see also pp. 1060-2,
note 75.

58 See a similar practice guided by the formula at A TV 70-4 and, with a shorter version
of the formula, at Ud 78; see Bhikkhu Bodhi, Connected Discourses, Volume L pp.

10602, note 75 for a discussion of these occurrences.

59 Bhikkhu Bodhi notes that these two views are sometimes confounded in the various
recensions of the text and that, from the readings of the commentaries, the uncertainty
as to the meaning of the views may have existed prior to the commentaries; see
Bhikkhu Bodhi, Connected Discourses, Volume L, p. 1061, note 75.

60 Ibid.

61 Spk IIT 306; see Bhikkhu Bodhi, Connected Discourses, Volume 1, p. 1062, note 75;
p. 1076, note 135.

62 Ibid.

63 Bhikkhu Bodhi, The Middie Length Discourses, p. 397.

64 Collins, Selfless Persons, pp- 93-4.

65 Gethin, The Foundations of Buddhism, p. 148.

66 ya ima gahapati anekavihita ditthiyo loke uppajjanti: sassato loko ti va, asassato
loko ti va, antava loko ti va, anantava loko ti va, tam jivam tam sariran ti va, afifiam

Jivam afifiam sariran ti va, hoti tathagato param marana ti va, na hoti tathdagato
param marand ti va, hoti ca na ca hoti tathagato param marand ti va, n’ eva hoti na
na hoti tathagato param marand ti va, yani ¢’ imani dvasathi ditthigatani brahmajale
bhanitani. ima kho gahapati ditthiyo sakkaya-ditthiva sati honti sakkaya-ditthiya
asati na honti ti, S IV 287.

67 sakkaya-ditthi sabbamiccha-ditthiva padatthanam, Pet 179.

68 katham pana [...] sakkayaditthi hoti ti. idh’ avuso assutava puthujjano arivanam
adassavi ariyadhammassa akovido ariyadhamme avinito, sappurisanam adassavi
sappurisadhammassa akovido sappurisadhamme avinito, ripam atrato
samanupassati, rapavantam va attanam, attani va rapam, rupasmim va attanad;
vedanam attato samanupassati, vedanavantam va attanam, attani va vedanam,

vedandya vd attanam; safifiam attato samanupassati, safifidvantam va attanam, attani
va sanfiam, saffiaya va attanam,; samkhare attato samanupassati, samkhdaravantam
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i va 7l a d attanam; vifiiadnam attato

i attanam, attani va samkhdre, samkhdresu va artanam; inan ' g

‘s}cazmimz;)l;sati, vififidnavantam va attanam, attani va vififianam, vinnanasmim va
ttanam, M 1 300. o ' .

69 fll"hz Sammohavinodanf states that adherence (abi}mtvesa) to the 1.deas olfgezterrlltahls:;
and annihilationism is preceded by the assumption of a self (Vlbhl;; 21)2.;) a
explains abhinivesa as the conviction that the kha.mfhczs are self ‘(\./1 -a bb._ g

70 sakkdyavatthukdya sassataditthiya@ pannarasahi 'ak_arehf ab}ftn_tvesg szh. ava 1a
bhavaditthiyo. sakkayavatthukaya ucchedaditthiya paficahakarehi abhiniveso,
sabbava 1a vibhavaditthiyo, Ps 1 157-8.

1 Nett 111. . o i

;2 Buddhaghosa interprets papakam ditthi-gatam as lamika, ‘wicked’, Spk‘I 208, MP I¥
24; see Anderson, Pain and its Ending, p. 37. I have use.d the t‘erm’ des‘tru'ciivcel’
thr’oughout this book to translate papaka. It has t_he meaning of baq or ‘wicke
(see PED s.v. papaka). L use the term ‘destructive’ in Fhe sense of the view destroying
the Buddhist path, and in this way it is a ‘bad’ or ‘wicked view. T

73 tena kho pana samayena Aritthassa nama bhikkhuno |...] evarapam papakam l_t_f i-
gatam uppannam hoti: tatra "ha Bhagavata dhammam desitam ajanami yatha ye. me
anta}dyikzi dhamma vutta Bhagavatd te patisevato ndlam antardyati, M 1 130; see

Iso Vin II 25 and Vin IV 133-4. o ' . _

74 g:::) Gethin’s comments in ‘“Wrong View (miccha-ditthi) and Right View (samma
ditthiy, p. 228, note 20. B

75 Itis t)hep‘Arigha rule’ (Aritthasikkhapadamy; see Norman, The Patimokkha (PTS,

London, 2001), p. 71 . ' ‘
76 For details of these ‘acts of suspension’, see Vin 149, 53, 98, 143, 168, Vin II 27, 226,

298, A197. . i
77 "ﬁl%Vinaya also has the idea of ‘susper.ldinghan' 1n\_/t1;2t1it(1)(r)lnd?(§g\:;1frizg:r.frz) ﬁ};ztzfeer::tl:n; r:g
i special days (the text mentioning the invi . .

:,l?;l(f)ﬁ:e::?l‘:ﬁ:atada};zu(pavdrana‘ya catuddase va pannarase, qu Ih 17(')1)1 for ;':r;lcl)lclksl
types of wrong-conduct. One of the types gf confluc.t c'1ted w{n; will (\:;11[11 e
punishment is the falling away from right-ylew (_dz.t_th.z-vzpamya t apest, I11 exuemé
The text explains this as ‘falling away from rlght—.VlC\.N .[1nto. a] \fm;nlg%;/lew ,al
view (miccha-ditthi antaggahika disthi ayam ditthivipatti, Vin ).

78 apattiya adassane ukkhittako vibbhgmatt. _

79 dapattiya appatikamme ukkhittako vzb'bhaman..

80 ditthiva appatinissagge ukkhittako vzbbhqmat;.

81 The passage for the giving up of wrong-view is:

idha pana bhikkhave, bhikkhu papikaya ditthiya appatinissagge L;I‘c}l;irz';t;ilzz
vibbhamati, so puna paccagantva bh]i(kkhﬁd zfp}clz.sa:r.zpa(;ic(zir_z 3,?,653}52?”@7,-”5,",—
vdcaniyo: patinissajjissasi tam papikam dity in ti.s am paj ssamt
t, pablfﬁjeilbbo. sacaham na pa}inissajjissémzi ti, na palzbajetab?c:l,ifsafl.)ic;jsedtx;
vattabbo: patinissajjissasi tam pdpikam .dlffl"{l.n ti. s_agaham pati . dlétabbg
ti, upasampadetabbo. sacGham na patinissajjissami ti, na Zpagamg sacghan;
upasampadetva vattababo: patinissajjissasi tam 1.7ap1'l.<.ar_n_ l_!;‘ lr; O;grembb('),
patinissajjissami ti, osaretabbo. sacaham na patinissajjissamifin padreta?’
osaretva vattabbo: patinissajjahi tam pdl.ukam dzgjtht_n t_l. sace patin 58 j]um;
icca etam kusalam no ce pafinissajjgn, la_l)bhqmanaya samagg_l)atipvin
ukkhipitzibbo. alabbhamanaya samaggiya anapatti sambhoge samvase 1,
198.

82 idha pana bhikkhave, bhikkhussa na ho_ti apatti dt}fﬂ_labbd. na ?on_p_apttltcgn (iilzl;tl
patinissajjeta. tam enam codeti sarigflo va :varn?ahulcf va.ekap.ugga ovaapa i
avuso, apanno. passas’ etam apattim. paptlca te ditthi. patinissajj’ etam P tfh'rn.g
ditthin ti. so evam vadeti: n’ atthi me avuso dpatti yam aham passeyyam. n’ atthi

185



NOTES

papika digthi yam aham patinissajjeyyan ti. tam sangho appatikamme va
appatinissagge va ukkhipati, adhammakammam, Vin I 323.

83 yadi sanghassa pattakallam, sangho aritthassa bhikkhuno gaddhabadhipubbassa
papikaya ditthiya appatinissagge ukkhepaniyakammam kareyya, asambhogam
sanghena, Vin II 27.

84 tena kho pana samayena Satissa nama bhikkhuno [...] evarapam papakam ditthi-
gatam uppannam hoti. tatra "ha$§ Bhagavata dhammam desitam dianami vatha tad
ev’ idam vififidnam sandhavati samsarati afifian ti, M 11 256.

85 Norman, A Philological Approach to Buddhism, p. 92.

86 Gombrich, How Buddhism Began, p. 78.

87 tena kho pana [....] samayena Bakassa brahmuno evariapam papakam difthi-gatam
uppannam hoti: idam niccam idam dhuvam idam sassatam idam kevalam idam
acavanadhammam, idam hi na jayati na jivati na miyati na cavati na upapajjati, ito
ca pan’ afifiam uttarim nissaranam n’ arthi ti, M 1 326.

S 1142 has a very slightly different word order. Baka is also found in the
Bakabrahmajataka at J 111 358 ff. The papakam ditthi-gatam is slightly shorter in
this Jataka: ‘This present existence is everlasting, permanent, eternal, unchanging;
apart from it there is no nibbdna or release’ (idam niccam dhuvam sassatam
acavanadhamman, ito afifiam loke nissaranam nibbanam nama n’ atthi). In the Jataka
version this ditthi is not preceded by the usual papakam ditthigatam uppannam hotri,
but followed by evam ditthi uppajji, ‘this view arose’.

88 tena kho pana samayena Yamakassa nama bhikkhuno evarapam papakam ditthi-
gatam uppannam hoti: tathaham Bhagavata dhammam desitam ajanami, yatha
khinasavo bhikkhu kayassa bheda ucchijjati vinassati na hoti param marana ti, S I11
109.

89 papakam ditthi-gatam uppannam hoti: n’ atthi samano va brahmano va yo idha
dgaccheyya ti, S 1 144,

90 bhatapubbam |[...] sattannam brahmanisinam arafifidyatane pannakutisu
Sammantanam evariapam papakam ditthi-gatam uppannam hoti: brahmano va settho
vanno, hino afifio vanpo; brahmano va sukko vanno, kamho afifio vanno; brahmana
va sujjhanti no abrahmand; brahmand, va brahmuno puttd@ orasa mukhato jata
brahmaja brahmanimmita brahmadayada ti, M 11 154-5.

91 Bhikkhu Bodhi, The Middle Length Discourses of the Buddha, p. 1208, note 286.

92 ime ditthi-1thana evam-gahita evam-paramatthd evam-gatika bhavanti evam-
abhisamparaya ti, D1 16, 22, 24, 28, 30, passim.

93 Norman, ‘A Note on a#td in the Alagaddipama-sutta’, in Collected Papers, Volume
IT (PTS, Oxford, 1991), pp. 200-9 (p. 200).

94 Gombrich ‘Recovering the Buddha’s Message’ in The Buddhist Forum: Volume I,
Seminar Papers 1987-8 (London, 1990), pp. 5-20 (p. 14).

95 chayimani bhikkhave ditthitthanani. katamani cha. idha bhikkhave assutava
puthujjano ariyanam adassavi ariyadhammassa akovido ariyadhamme avinito,
sappurisanam adassavi sappurisadhammassa akovido sappurisadhamme avinito,
ripam etam mama, eso "ham asmi, eso me attd ti samanupassati. vedanam etam
mama, eso "ham asmi, eso me attd ti samanupassati. safifiam etam mama, eso "ham
asmi, eso me attd ti samanupassati. samkhdre etam mama, eso "ham asmi, eso me
attd ti samanupassati. yam pi tam dittham sutam mutam vififiatam pattam pariyesitam

anuvicaritam manasd, tam pi etam mama, eso "ham asmi, eso me atta ti
samanupassati. vam pi tam ditthitthanam so loko so attd, so pecca bhavissami: nicco
dhuvo sassato aviparinamadhammo, sassatisamam tatheva thassami ti tampi etam
mama, esohamasmi, eso me atta ti samanupassati, M 1 135.
I have not been able to find the formula in any other place, though parts of it are
familiar from other sections of the Nikayas. Part of the formula illustrating the six
views has the phrase: ‘This is mine, this [ am, this is my self’ (etam mama, eso "ham
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asmi, eso me atta ti). This phrase ils fc;I:pd ;n v;?sngt;‘,’tihé;(;iiai:réilllzzéth‘zt-giasrrilzugﬁl :}
ively. 1t 1s - ,
(Setlzgnljzfz;;()l. §nfgs12>g(1)1 f/(i:zgveicsualsoyfound in isolation to the rest of the abO\f/erfri)lll'lr;laulizsi;
It is repeated a little later in the Alagaddiipama-sutta at M 1 1316_ The (t)ema] i
“This is self, this the world; after death I shall be permanent,. ev’er asunf, el am% o
subject to change; I shall endure and last as 19“{_; as eternity’ (so lo 0 50 tézth’
pecca bhavissami nicco dhuvo sassato awparmama-dha(nn.zo, .s‘assatzsamar(l e
hassami. M 1 135-6). At S 11 97 is found another variation: “There may in
i)::at{ﬁgs\fiew:’ “That is the self, that is the world; after death I ;hal} be .perman?nt,
everlasting, eternal, not subject to change”’ (api ca.kho. ex_)amdc;lz_t_thl hOttl" sso Iaﬁt(; _;V;J
loko, so pecca bhavissdami nicco dhuvo .sassato aviparinama 'an_tmod }z, ! The.
This view is shorter than the Majjhima view, _endmg w_lth awpar'mamz(zi famrr; ].m he
word order is slightly different, beginning VYllh so attd so loko 1nstseaI II018520 acr)ld 20
atta. This shortened version is also found in th; Dz;_tht-vagga at_ I 182 and the
Ditthi-samyutta at S 111 205. In the Di;}hz:-vagga itis called eso attd and i A
sa}ﬁyutta; so attda. The sutta describes this view as an gterqahst—we}»}v.(s_ass:zatin i
and as a volitional formation (samkhara). By explammg it as such it1s s.[ " %emg
the view is part of dependent—originatioq. B)_’ being part of this prfogess .16 s bene
defined as an aspect of dukkha itself. A view is also found as part oh§1x ;111 o and
Sabbasava-sutta at M 1 8 (1o be considered in the next section of this chapter),
this also contains the second half of the formula, from nicco:

It is this self of mine that speaks and feels and e)_(per.iences here and thlen:i;he
result of good and bad actions; but thisiself of mine is permanent, everlas Ya%’;
eternal, not subject to change, and it will endure ?nd last forev?r (vo me 51])( "
attd vado vedeyyo tatra tatra kalydnapdpakan_am .kammanam vipd at_

patsamvedeti, so kho pana me ayam atta nicco dé’tuvo sassato
avipar;'.ndmadhammo sassatisamam tath’ eva thassatt ti, M 1 8).

96 1 will return to this below with Richard Gombrich’s colrim;entz ‘compaailré%ett;;se;;ei\z
i i arany isad. 1 shall also discuss
deas found in the Brhadarapyaka Upanisad. ( : (
t((I)hlapter 3 on the function of wrong-view and in Chapter 6 in a discussion of the
Atthakavagga. ) ’ . .

97 Norman, ‘i Note on atta in the Alagaddipama’, pp. 200-9. Norman hlmsqtfi ((izltes
E.J. Thomas, History of Buddhist Thought (London, 1933). p. 103 (Norman, ibid., p.
201).

98 Ibid., p. 203.

qi 7] *, p. 203.

99 Norman, ‘A note on attd in the Alagaddiipama’, p. . war

100 Jayatilleke, Early Buddhist Theory of Knowledg?,.pp. 60—1., see :ﬂso 'fz;zl)ilzzyaof
Bhattacharya ‘Dittham, sutam, mutam, vififidtam’ in Budc{hzst Sz.‘u. ies in b our o
Walpola Rahula,”S. Balasooriya, A Bareau, R. Gombrich, Siri Gunasingha, U.
Mallwarachchi, and E. Perry (eds) (London, 1980), pp. 10-15.

101 Jayatilleke, Early Buddhist Theory of Iﬁwwled:ge, p.l560.

102 Gombrich, ‘Recovering the Buddha's Message’, p. 15. -~

183 Br?lzddranyaka Upanisad 2, 4, 5 and 4, 5, 6. Patrick Olivelle, Upanisads (Oxford,

1996). . p

104 As w)i]l be discussed in the next chapter, this is one of the two causes of wrong-view,

. ith ‘the voice of another’ (parato ghosa). N o . ‘

105 :‘Zfse;h:\fazlavoniso manasikarato channam ditthinam afifiatara dzf.thvz u{u?ajjatz. atthi
me attd ti va 'ssa saccato thetato ditthi uppajjati, n’ atthi me atid ti va 'ssa saCC.aZ).

thetato ditthi uppajjati, attand va att@nam safijanami ti va 'ssa saccato thfztato t{t_,t_t i

, ajjati. attand va anattanam safijanami ti va ‘ssa saccato thetato dtf}:hl qppajjan,_
upZttj;nd'na attanam safijanami ti v ’ssa saccato thetato ditthi uppajjati. atha va
Zr:m' assa evam ditthi hoti: yo me ayam atta vado vedeyyo tatra tatra
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kalyanapapakanam kammanam vipakam patisamvedeti, so kho pana me ayam attd
nicco dhuvo sassato aviparinamadhammo sassatisamam tath’ eva tassati ti, M1 8,

Translation adapted from Gethin, The Foundations of Buddhism, p. 149; see also
Collins, Selfless Persons, pp- 76, 119.
106 Vibh-a 116.

107 Vibh-a 115. The four names are: suffering; its arising; cessation; and the way to its
cessation.

108 Sue Hamilton uses the term ‘manifoldness’ as a translation for paparica (Hamilton,
Early Buddhism, pp. 76-8).
109 Vibh-a 114,

110 sassato atta ca loko ca, idam eva saccam mogham afifian ti itth’ eke abhivadanti.
asassato atta ca loko ca [...] sassato ca asassato ca atti ca loko ca [...] neva sassato
nasassato attd ca loko ca {...] antava atta ca loko ca [...] anantava atta ca loko ca
[...)antava ca anantavi ca atid ca loko ca [ ...} nevantava nanantava atta ca loko ca

[...] ekarta-sarifit anta ca loko ca, idam eva saccam, mogham afiian ti itth’ eke

abhvadanti. nanatrasafifil atta ca loko ca [...) paritta-safini [...] appamanasaint
[...] ekantasukhi [...] ekantadukkhi |...) sukhadukkhi [ ...] adukkhamasukhi attd ca
loko ca, idam eva saccam, mogham anifian ti itth’ eke abhvadanti, M 11 233-4.

These can be compared to the 16 ‘theories of having apperception’ (saft-vada)
from the Brahmajala-sutta. These are the following:

They proclaim the self is immutable after death, appercipient and: View 1:
material; View 2: immaterial; View 3: both material and immaterial; View 4:
neither material nor immaterial; View 5: finite; View 6: infinite; View 7: both
finite and infinite; View 8: neither finite nor infinite; View 9: of uniform
apperception; View 10: of diversified apperception; View 11: of limited
apperception; View 12: of boundless apperception; View 13: exclusively happy;
View 14: exclusively miserable; View 15: both happy and miserable; View 16:
neither happy nor miserable (ripf atta hoti arago param marand safnt ti nam
pafifidpenti, arapt, rapl ca ardpi ca attd hoti-pe-n’ eva rupr narapr atta
hoti-pe—antava atta hoti—pe—anantava atta hoti—pe—anantava ca anantava ca
attd hoti-pe-n’ eva antava nanantava atta hoti-pe—ekatta-safiii atta
hoti-pe—ndnatta safifit atta hoti—pe—paritta-saiiiil atta hoti—-pe—appamana-
Sanfit ekanta-sukht attd hoti-pe—ekanta-dukkhi arta hoti. sukha-dukkhi atta

hoti-pe-adukkham-asukhi attd hoti arago param marand safifit ti nam
panridapenti, D 1 31).

The Brahmajala-sutta calls these views speculations about the ‘future’
(aparantakappika). A group of comparable views is found in the Samyutta-nikayva
(S 1II 218-20). Each of these miccha-dirthi is given a name. These are the first
significant word in each miccha-ditthi which distinguishes it from the other views:
rapt attd; ardpt atta; riapt ca arapi, neva rapi narapr, ekantasukhi; ekantadukkhr
sukhadukkht, adukkhamasukhi. For example, the first two views are: ‘the self has
form, it is immutable/without sickness (aroga), after death’ (riapt atta hoti arogo
param marand ti), “the self is formless, it is immutable/without sickness after death’
(arapi atta hoti arogo param marana ti).

11 MII 234,

112 paccattam yeva fianam bhavissati parisuddham parivodatanti, M 11 234,

113 tatra bhikkhave, ve te samanabrahmana evam-vadino evamditthino: sassato atta ca
loko ca. idam eva saccam mogham aifian 1i. tesam vata afifiatreva saddhdva aifiatra
ruciva afifiatra anussava afifiatra akaraparivitakka afniatra ditthinijjhanakkhantiva
paccattam yeva idnam bhavissati parisuddham parivodaranti. n’ etam thanam vijjati.
paccattam kho pana bhikkhave fiane asati parisuddhe pariyodadte, yadapi te bhonto
samanabrahmana tartha Ranabhagamattam eva parivodapenti, tadapi tesam
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bhavatam samanabrahmananam upadanam akkhd)fqtf' . tfz}r.idcfm samk@tam 0.1‘:1”"“_’.",_
atthi kho pana s.amkhdrdriar_n nirodho, atth’ etan ti iti viditva tassa nissaranadassavi
tathdgato tadupadtivatto, M 11 234.
114 Walpf)la Rahuf;, What the Buddha Taught_(London, 1967), p._2. . N
115 samanabrahmana kesaputtam agacchanti, te sak.am yeva .vadar'_n ipenti, Aol e{é é
paravadam pana khumsenti, vambhenti, opa;.)akkhzm_kar'onn, parl{)havar{tz, 8 .

116 In identical terms to those that we shall meet in the Patali-sutta which I will consider
i er 5. '

117 1:g(ajil:ftpitn identical terms to the Pdtali-sutta: ala‘m. hi vo kdldmﬁ_ kankhitum alam
vicikicchitum, karkhaniyeva ca pana vo thane vialftccha uppannd, AT1189. -

118 A 1 189. Three of these occurred in the earlier list of five items (Qral tradition,
anussava, reasoned cogitation, akaraparivitakka, apd acceptance of a view asa result
of reflection, ditthi-nijjhanakkhantiyd); see Jayatilleke, Early Buddhist Theory of

e, pp. 182-8, 274-6. . o

119 )If(c:ldot;v ilitringhe r[)p] attand’va janeyydtha:ime dhamma akusc_zlq, ime dha_mma savajja,
ime dhamma viffiigarahita, ime dhamma samatta samadinnd ahitdya dukkhaya
samvattanti ti: atha tumhe (...) pajaheyydtha, A 1189. . . .

120 1am arguing that when the Nikayas state that the 4hamma is superior they hold that
it is superior because it does not give rise to craving and attachment. -

121 For greed: luddho panayam kalama pufzsqpuggal_o lob.hena al? ibhiito
parivadinnacitto panampi hanti adinnam pi adiyati, pafadaram pi ga@_hatz, mu;la_ pi
bhanati, param pi tathattaya samadapeti, yam sa hoti digharattam ahitaya dukkhaya
ti. evam bhante, A 1189. o )

122 iti kho kalama yam tam avocumha. etha tumhe kalcfma ma anussavena, ma
paramparaya, ma itikiraya, ma pifakasampadqnena,_ma takka_hetu,_ ma n_ayahetu,
ma akaraparivitakkena, ma ditthinijjhanakkhantiyd, ma bﬁabbarupataya, ma samano
no garil ii. yada tumhe kalama attand va jdneyydtha: ime thamma Ezkusalfz, ime
dhamma savajja, ime dhamma vififiigarahitda, ime _dhar.nma sz_zmczttq .s'amadmna
ahitaya dukkhaya samvattanti ti. atha tumhe kalama pajaheyyatha ti iti yam tam
vuttam idam etam paticca vuttam, A 1190. i o i

123 etha tumhe kalama ma anussavena, ma paramparaya, ma 'ltAlkzraya, md
pitakasampadanena, ma takkaheru, ma nayahetu, ma akarapaflv.ltaklccie_na, rr];a
di.tthini]jhdnakkhantiyd, ma bhabbarapataya, ma samano no gard ti. ya a tumhe
kalama attand va Jjaneyyatha, ime dhamma kusalq, zmevc{hamma-anava]]a, ime
dhemma vifiiuppasatthd, ime dhamma samattd samadinna hitaya sukhaya samvattantl
ti. atha tumhe kalama upasampajja vihareyyatha, A 1 19(2, o i

124 iti kho kalama yam tam avocumha: etha tumhe kdl(_zma ma anuss_avena,h ma
paramparaya, ma itikiraya, ma pi.takasampadd.nena,_ma takka_hetu,_ ma naya etu,
ma akaraparivitakkena, ma ditthinijjhanakkhantiya, ma bhqbbarupatayfz, ma sla_mc.mo
no gari ti. yada tumhe kalama attand va jdneyydtha: ime zjhamma_kusa fl;j‘lmﬁ
dhamma anavajja, ime dhamma vififidppasatthd, ime dhammc'z. samatta sa_rr;la_ mn;z
hitaya sukhdya samvattanti ti. atha tumhe kalama upasampajja vihareyyat 591 t it
yam tam vuttam idam etam paticca vuttam, A 1191-2; compare to STV 138— .

125 1n the Devadaha-sutta (M 11 214-28) at M I 218 it is also stated that the flvq means
of knowledge may turn out in two different ways, they may haye twg.dlfferen(;
outcomes. The Buddha cannot find any legitimate defence of the Jain position base

126 zg?r::z;hlihfgz;ivdja, susaddahitam yeva hoti, tafi ca hot{ rittam_ tucc}lc.zm musd, no
cepi susaddahitam hoti, bhiitam taccham anaﬁﬁatl?d. api ca bhargdva{a, surucitam
yeva hoti. tafi ca hoti rittam tuccham musd, no cepi surucitam hoti, phytam taccham
anarifiathd. api ca bharadvagja, svanussutam yeva hoti. taf ca hon.rtttam fucch(y_n
musd, no cepi svanussutam hoti, bhiitam taccham anafifiatha. api ca l?hfzradya]a
suparivitakkitam yeva hoti. tafi ca hoti rittam tuccham musa, no cepi suparivitakkitam
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hoti. api ca bharadvaja sunijjhayitam yeva hoti tafi ca hoti rittam tuccham musa, no
cepi sunijfhdayitam hoti, bhiitam taccham anafifiatha, M 11 170-1.
evam me ditthi-nijjhanakhanti iti vadam saccam anurakkhati, M II 171.

[If] a person gains an acceptance of a view as a result of reflection, [or reaches
a conclusion based upon any of the other four factors] he preserves truth when
he says : “My acceptance of a view as a result of reflection is thus”; but he
does not come to the definite conclusion : “only this is true, anything else is
wrong” (ditthinijjhanakhanti ce pi [...] purisassa hoti, evam me
ditthinjjhanakhanti ti iti vadam saccam anurakkhati, na tveva tava ekamsena
nittham gacchati : idam eva saccam, mogham afifianti, M 11 171).

ajanam va vadeyya janamr ti, apassam va vadeyya passami ti, M 11 171.

param va tadatthaya samadapeyya yam paresam assa digharattam ahitaya dukkhaya
ti, M1I 172-3.

dhammam deseti, gambhiro so dhammo duddaso duranubodho santo panfto
atakkdavacaro nipuno panditavedaniyo, M 11 172-3.

na so dhammo sudesiyo luddhena ti, M Il 172; na so dhammo sudesiyo dutthend ti,
MII 172; na so dhammo sudesiyo miilhena ti, M 11 173.

Bhikkhu Bodhi, referring to the commentary, interprets this phrase as the investigation
of things according to anicca, dukkha and anatta (The Middle Length Discourses of
the Buddha, p. 1300, note 889).

kayena ceva paramasaccam sacchikaroti. pafifiaya ca nam ativijjha passati, M 11
174.

Stream-attainment is realised (Bhikkhu Bodhi, The Middle Length Discourses of the
Buddha, p. 1301, note 892).

dhammanam asevand bhavand bahulikamma saccanupatti hoti, M 11 174. Arahantship
realised.

Vibh-a 508.

The ideas of bhava and vibhava can be taken as synonymous with sassata and
uccheda.

S I 17. See also Vism XIII 74. I will return to this latter passage briefly in Chapter 4
in a consideration of difthi-visuddhi.

sassato loko ti va, asassato loko ti va antava loko ti va, anantava loko ti va, tam
Jjivam tam sariran ti va afifiam jivam afifiam sariran ti va, hoti tathagato param marand
1i va, na hoti tathdgato param marand ti va, hoti ca na ca hoti tathagato param
marand ti va, neva hoti na na hoti tathagato param marana ti, S IV 392, M 1426, S
III 258, Dhs 208, § 1175, passim.

In the Paficattaya-sutta, as I classified above, the first four questions state that
the self and world are eternal, not eternal, finite or infinite, e.g. sassato attd ca
loko ca, M I 233. The commentaries often interpret the term ‘world’ as
meaning ‘self” (Ud-a 339). As Collins suggests, this gives the overall meaning
to the first four questions (Selfless Persons, p. 2834, note 1).

There are said to be three types of seeking: seeking sense pleasure, becoming and
supreme practice (tattha katamd tisso esana: kamesana bhavesana brahmacarivesand,
Vibh 366).

tattha katama brahmacarivesand: sassato loko ti va asassato loko ti va-pe-neva
hoti. na na hoti tathagato param maranati va ya evariapad ditthi ditthi-
gatam—pe—viparivesagaho, ayam vuccati brahmacariyesand, Vibh 366; also called
the ‘extremist views’ (antaggahika-ditthi).

The four antananta-vada, from the Brahmajala-sutta, have many similarities with
these ten avyakata: ‘The world is finite and bounded’ (antava ayam loko parivatumo,
D 122). ‘“The world is infinite and boundless’ (ananto ayam loko apariyanto, D123).
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“The world is both finite and infinite’ (antava ca ayam loko ananto ca, D124). ‘The
world is neither finite nor infinite’ (n’ evdyam loko. antava na pqndnanto, b I' 24).
Bhikkhu Bodhi points out that in the sub-commentarx.al understapdlng of these views,
loko signifies attd (Bhikkhu Bodhi, The All-Embracing Net of Vtews,‘p. 23); In many
of the miccha-ditthi being discussed we find loko and atta as.the. engty that the
miccha-ditthi apprehends, misinterprets or adheres to. The mind inclines towards
extremes and takes as its object the self and the world. There are a further group of
views from the Brahmajala-sutta that I have not incorporated into this chapter to
avoid excessive repetition. They are found in Appendix 2. They are the fo'llowmg:
‘seven annihilationist theories’ (satta uccheda-vaday; ‘eight theories on having non-
apperception’ (aftha asafifi-vada); ‘eight theori‘es of nei.ther appergept.ion nor non-
apperception’ (aitha nevasaifil-ndsafifii-vadd); ‘five theories on mbbana in the present
existence’ (pafica dittha-dhamma-nibbana-vaday; ‘two theories (of occurrences)
arising without a cause’ (dve adhicca samuppannika).

S 1117, S HI 181

S III 181, Ps 135. o

The early Abhidhamma gives the ten avydkata as an example of the clinging to
views:

sassato loko ti va, asassato loko ti va, antava loko ti va, anantava loko ti va,
tam jivam tam sariran ti va, afifiam jivam afifiam sarz'rqn ti va, hoti tathdgatq
param marand ti vd, na hoti tathagato param marand ti va, hoti ca na ca hf’”_
tathagato param marand ti va, neva hoti nana hoti tathagato param marand fi
va, ya evaripa ditthi ditthi-gatam ditthi-gahanam di}fhz-kantaro _dt:t;ht—
visiakayikam ditthi-vippanditam ditthi-samyojanam gaho patz.t_th(.iho abhiniveso
paramaso kummaggo miccha-patho micchaztam. tttth(?ya'ta(lam
viparivesaggaho, ayam vuccati ditthi-paramaso, sabbapi miccha-ditthi ditthi-
paramaso. ime dhamma paramasa, Dhs 208, § 1180.

paramdso ti tassa tassa dhammassa sabhavam atikkammaparato abhﬁtam sabhavam
amasanakdarena pavattanato miccha-ditthiya etam adhivacanam, Vism XXII 57. All
references to the Visuddhimagga are to chapter and paragraph.

2 The content of right-view

Mp 127, 355, V 66; see Peter Masefield, Divine Revelation in Pali Buddhl"sm, p- 44.1.
This idea is found in the Mahdsalayatanika-sutta (M 111 287—90)._ Thls sufta is
concerned with seeing the ‘great sixfold base’ (mahdsa]dyatar}a) as 1t_ is. Thg view
of such a person is right-view (yathabhitassa ditthi, sassa hoti samma-ditthi, M 1l
289) and the other path factors are ‘right’. . )
Rup)ert Gethin, Ths Buddhist Path to Awakening: A Study of the Bodhi-Pakkaya
Dhamma, p. 190.

Sue Hamilton Early Buddhism, p. 55.

Ibid., p. 122; see also p. 134. o .
Ibid., p. 138. As was discussed in Chapter 1, many of the miccha-ditthi found in the
Nikayas are concerned with self and world (a#a and loka).

Hamilton, Early Buddhism, p. 140.

Ibid., p. 67. .
silaparidhota [...) pafiia pafifiaparidhotam silam yattha stlam tattha panfa yattha
pafifid tattha silam, D 1 124; see Jayatilleke, Early Buddhist Theory of Knowledge, p.
2t2tél‘u dinnam, atthi yittham, atthi hutam, atthi sukatadukkatanam kammanam phal.ar.—n
vipako, atthi ayam loko, atthi paro loko, atthi mata, atthi pita, atthi satta opapatikd,
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atthi loke samanabrahmana sammaggata sammd-patipanna ye imafi ca lokam para#n
ca lokam sayam abhifiia sacchikatva pavedenit ti, M I 402.

10 karoto kdrayato chindato chedapayato pacato pacapdyato socayato socapayato
kilamato kilamapayato phandato phandapayato panam atipatayato adinnam adiyaro
sandhim chindato nillopam harato ekagarikam karoto paripanthe titthato paradaram
gacchato musa bhanato. karoto kariyati papam, khurapariyantena cepi cakkena yo
imissa pathaviya pane ekamamsakhalam ekamamsapufjam kareyya, atthi tato-
nidanam papam, atthi papassa dgamo. dakkhinaii cepi Gangaya tiram gaccheyya
hananto ghatento chindanto chedapento pacanto pdcento. atthi tato-nidanam papam
atthi papassa agamo. uttaraii cepi Garigdya tiram gaccheyya dadanto dapento yajanto
yajento danena damena samyamena saccavajjena atthi puiifiam, atthi pufifiassa
agamo ti, M 1 405.

L1 atthi hetu atthi paccayo sattanam sarkilesdya, sahetii sappaccaya satta sankilissanti.
atthi paccayo sattanam visuddhiva. sahetu sappaccayd sattda visujjhanti. atthi balam
atthi viriyam atthi purisathamo atthi purisaparakkamo, na sabbe sattd sabbe pana
sabbe bhita sabbe jiva avasa abala aviriya niyatisangatibhavaparinata chassv
evabhijatisu sukhadukkham patisamvedenti ti, M 1 407.

12 ime tayo kusale dhamme abhinivajjetva, M, 1 402, 405, 408.

13 kaya-sucaritam, vaci-sucaritam, mano-sucaritam, M 1402, 405, 408.

14 kdya-duccaritam, vact-duccaritam, mano-duccaritam, M 1 402, 405, 408.

15 na hi te bhonto samanabrahmana passanti akusalanam dhammanam admavam
okaram sarkilesam. kusalanam dhammanam nekkhamme anisamsam
vodanapakkham, M I 402, 405, 408.

16 passanti hi te bhonto samanabrahmand akusalanam dhammanam adimavam okaram
sankilesam kusalanam dhammanam nekkhamme anisamsam vodanapakkham, M 1
403, 406, 409.

17" ditthi-vasena abhinivisati idam eva saccam mogham afifian t, Nett 160.

18 dvasaithi ditthi-gatani moha-jalam, Nett 112.

19 tanha-vodana-bhagiyam suttam samathena niddisitabbam, Nett 160.

20 ditthi-vodana-bhagiyam suttam vipassandya niddisitabbam, Nett 160.

21 tayidam vodanam tividham: taphasamkileso samathena visujjhati, so samatho
samdadhikkhandho. ditthisamkileso vipassandya visujjhati. sa vipassand
paiifiagkkhandho. duccaritasamkileso sucaritena visujjhati, tam sucaritam
stlakkhandho, Nett 96.

22 parinibbanti andsavé ti idam vodanam, Nett 96; see also Nett 128.

23 santam yeva kho pana param lokam n’ atthi paro loko ti ’ssa ditthi hoti, sassa hoti
micchd-difthi, M 1 402 [santamyeva kho pana kiriyam ’'n’ atthi kiriya ti ’ssa ditthi
hoti, sassa hoti miccha-ditthi, M 1 405; santam yeva kho pana hetu n’ atthi heri ti
'ssa ditthi hoti, sassa hoti micchd-ditthi, M 1 408].

24 For no other world:

santam yeva kho pana param lokam n’ atthi paro loko ti 'ssa ditthi hoti, s@ssa
hoti miccha-ditthi, santam yeva kho pana param lokam n’ atthi paro loko ti
sarikappeti, svassa hoti miccha-sarikappo. santam yeva kho pana param lokam
n’ atthi paro loko ti vacam bhasati, sassa hoti miccha-vaca, M 1 402.

25 miccha-ditthi miccha-sarnkappo miccha-vaca ariyanam paccanikatd
asaddhammasarifiatti attukkamsand paravambhana. evam ime aneke papaka akusala
dhamma sambhavanti miccha-ditthi-paccaya, M1 402, 406, 408,

26 Mark Siderits agrees with Jayatilleke; see Siderits, M., ‘A Note on the Early Buddhist
Theory of Truth’, Philosophy East and West, 29 (1979), pp. 491-9 (p. 492).

27 Jayatilleke, Early Buddhist Theory of Knowledge, p. 352.

28 Ibid.

29 D183, 84, cited by Jayatilleke, Early Buddhist Theory of Knowledsge, p. 352.

192

il

NOTES

30 santam yeva kho pana param lokam n’ atthi paro lok,o t ’;sa ditthi hoz:i, sassa hot.i
miccha-ditthi, santam yeva kho pana param lokam n’ atthi paro lok,o ti sanap;lae]?,
svassa hoti miccha-sarnkappo. santam yeva khIo i)g;a param lokam n’ atthi paro loko
ti vacam bhdsati, sassa hoti miccha-vaca, M . .

31 Jayatilleke, Early Buddhist Theory of Knowledge, pp. 352-3. For no other world:

santam yeva kho pana param lokam ’atthi paro loko tissa di.t.t.hi hoti. sdssq
hoti sbmma’-di;_thi. santam yeva kho pana param lokam atthi paro loko ti
sankappeti, svassa hoti samma-sankappo. santam yeva k/_zo pana param lokam
atthi paro loko ti vacam bhdsati, sassa hoti samma-vaca, M 1403.

32 Jayatilieke, Early Buddhist Theory of Knowledge, p. 353.
33 Ibid.
34 Ibid.

Ibid., p. 405. - S .
22 salntanri yeva kho pana param lokam atthi paro loko ti ’ssa ditthi hoti, sassa hoti

samma-ditthi, M 1 403, santam yeva kho pana kiriyam atthi kiriya t{ ssa d'i't_thi h.oti,.
sassa hoti samma-dirthi, M 1 406, santamyeva kho pana hetu atthi hetutissa ditthi
hoti, sdssa hoti samma-ditthi, M 1 409. ' o '

37 For another world: santam yeva kho pana param lokam atthi paro loko ti sankappeti,
svassa hoti samma-sarkappo, M 1 403. . o

38 For another world: santam yeva kho pana param lokam atthi paro loko ti vacam
bhasati, sassa hoti samma-vaca, M 1403. o -

39 ayaii ca samma-ditthi samma-sankappo samma-vaca ariyanam apaccani ata
saddhammasaffiatti. anattukkamsand aparavambhand. evam ass’ ime aneke kusala
dhamma sambhavanti samma-ditthi-paccaya, M 1404, 407, 409,

40 Jayatilleke has commented on the vififii puriso:

The viiifid represented for the Buddha the imparti_al c_ritifz at the levs:l of
intelligent common sense and the Buddha and .hIS dlsgl'ples sometimes
introduce the ‘vififii puriso’ or the hypothetical rational critic wheq it seems
necessary to make an impartial and intelligent assessment of the relative worth
of conflicting theories (Early Buddhist Theory of Knowledge, p. 229).

7l iso it safici i: kho n’ atthi paro loko [n’
41 tatra gahapatayo vifitii puriso iti patisaficikkhati: sace ! 3
atthi iiriya', n’ atthi hetu] evam ayam bhavam purisapuggalo kayassa bheda
sotthimattanam karissati, M T 403, 406, 408.
42 Bhikkhu Bodhi offers the following:

He has made himself safe (sotthi) in the sense that he will not be sub]ect. to
suffering in a future existence. However, he is still liable to the types of suffer}ng
to be encountered in this existence, which the Buddha is about to mention
(The Middle Length Discourses of the Buddha, p. 1261, note 624).

43 sace kho atthi paro loko [atthi kiriyd, atthi hetu] evam ayam bifavam purisap.tf%g‘gal(‘)
kdyassa bheda param marand apayam duggatim vinipdtam nirayam upapagjjissatt,
M 1403, 406, 408. . )

44 tatra gahapatavo vififi puriso iti patisaficikkhati: sace kho atthi paro loko [atthf
kiriya, atthi I1eiu] evam ayam bhavam purisapuggalo kayassa bheda param marand
sug}ltim saggam lokam upapajjissati, M T 404, 407, 409, L i dussil

45 athaca pandya.m bhavam purisapuggalo dittheva dhamme vififiiinam garz_zyho. ussilo
purisapuggalo .micchd—.dif_rhi natthika-vado ti {miccha-ditthi akiriya-vado, miccha-
ditthi ahetu-vado], M 1 403, 406, 408. ‘ L ) .

46 at}}a ca panayam bhavam purisapuggalo dittheva dhamme vififiiinam Rasamso— ST szq
purisapuggalo sammd-dittht atthikavado ti [samma-ditthi kirivavadoti, samma-ditthi
hetu-vado], M 1404, 407, 409.
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47 evam assayam apannako dhammo dussamatto samadinno ekamsam pharitva titthati,
rificati kusalam thanam, M 1403, 406, 409. On this statement Bhikkhu Bodhi glosses:

[Hlis undertaking of the incontrovertible teaching ‘extends only to one side’
in the sense that he makes himself safe with regard to the next life only on the
presupposition that there is no afterlife, while if there is an afterlife, he loses

on both counts (The Middle Length Discourses of the Buddha, p. 1261, note
626).

A similarity with Pascal’s wager is clear.

48 evam assayam apannako dhammo susamatto samddinno ubhayamsam pharitva
titthati, rificati akusalam thanam, M 1404, 407, 410. One theme I have only addressed
in passing is the term that gives the surta its title apannaka. A sutta called the Ditthi-
apannaka patipadd-sutta at A 11 76 states that when a bhikkhu is possessed of four
things he has entered on the path to the ‘incontrovertible’ (apannaka) and the
destruction of the dsavas. The four things are: dispassionate thinking, benevolent
thinking, harmless thinking and right-view (catithi bhikkhave dhammehi samannagato
bhikkhu apannakatam patipadam patipanno hoti, yoni cassa araddha hoti asavanam
khayaya. katamehi catithi? nekkhammavitakkena, avvapadavitakkena,
avihimsavitakkena, samma-ditthiya, A 11 76. This is from a section called the
Apannaka-vagga).

49 samma-ditthissa purisapuggalassa micchd-ditthi nijjinng bhavati, ve cassa miccha-
ditthippaccaya uppajjeyyum aneke papaka akusala dhamma te cassa nijjinnd honti,
samma-ditthippaccaya cassa aneke kusald dhamma sambhavanti, te cassa bhdvana-
paripiirim gacchanti, Nett 51.

50 idha gahapatayo ekacco panatipatam pahdya panpatipata pativirato hoti:
nihitadando nihitasattho lajjt daydpanno sabbapanabhitahitanukampt viharati, A
V 66.

51 adinnadanam pahdya adinnadina pativirate hoti: yam tam parassa
paravittiipakaranam gamagatam va arafifiagatam va tam nadinnam, A V 66.

52 kamesu micchd-caram pahaya kamesu micchd-cara pativirato hoti: ya 1a
maturakkhita piturakkhita matapiturakkhita bhaturakkhita bhaginirakkhita
Rdtirakkhita gottarakkhita dhammarakkhita sasamika saparidandd, antamaso

malagunaparikkhittapi, tatharapdsu na carittam apajjita hoti, A V 266.

53 idha gahapatayo ekacco musavadam pahdya musavada pativirato hoti: sabhaggato
va parisaggato va Aatimajjhagato va piagamajjhagato va rajakulamajjhagato va
abhinito sakkhiputtho:eh’ ambho purisa yam jandsi tam vadeh ti. so ajanam va aha
na janami ti, janam va aha janami ti, apassam va aha na passami ti, passam va aha
passami ti. iti attahetu va parahetu va amisakificikkhahetu va na sampajanamusd
bhasita hoti, AV 67.

54 pisunam vacam pahaya pisundya vacaya pativirato hoti: ito sutva na amutra akkhata
imesam bhedaya, amutra va sutva na imesam akkhata amiisam bhedaya iti bhinnanam
va sandhata sahitanam va anuppadata, samaggaramo samaggarato samaggakaranim
vacam bhasita hoti, A V 67.

55 pharusam vacam pahaya pharusaya vicaya pativirato hoti: vd sa vdaca nela
kannasukhda pemaniya hadayangama pori bahujanakanta bahujanamanapa
tatharipim vacam bhasita hoti, A V 67.

56 samphappalapam pahaya samphappalapa pativirato hoti: kalavadr bhitavads
atthavadr dhammavadr vinavavadr, nidhanavatim vacam bhasita kalena sapadesam
pariyantavatim atthasamhitam, A V 267.

57 idha gahapatayo ekacco anabhijjhalu hoti: Yyam tam parassa paravittipakaranam
tam anabhijjhita hoti. aho vata yam parassa tam mama assa ti, A V 67

58 avyapannacitto kho pana hoti appadutthamanasankappo: ime satta averd
abyapajjha anighd sukhi attanam pariharanti ti, A V 267.
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59 samnd-dighie ot vpartadasane b v, e 0
kata k anam phalam vipa 0 attnt ayan 3 % f t
fr’lla]‘(gazbt‘;ﬁa;‘;garz ttZ;nZtlllt 3 o}ﬁzpﬁtiki atthi loke samanabrahma.{u.z_samm:igt::cz
samr;Ld-patipanr,td ye ima# ca lokam paraii ca lokam sayam abhififia sacchikatva
f1i, AV 268. o _
pav’?flzna{)blreviated form in which these ten are often found has been given in bold;
AS 95-104. _ N
60 §I?lfese terms are not common, but do appear in the canon. In the Sangiti-sutta (D ;II
207-77) at D 111 269 the dasa kusala-kammapathd and the dasa akusala-kammapatha
are named as such. The same are given in the Dasuttara-sutta (D HI 27?—92) at D II}
290-1 where it is said that the dasa akusala-kammap_athd 1§a(1’ to degra@at'lo_n
(hanabhagiya) and the dasa kusala-kammapatha to “distinction (wsesa—bhagzy.a).
The Vibharga (Vibh 391) also uses the phrase dasa akusala-kammapatha— and lists
them. The Petakopadesa (Pet 164) uses the term dasa kusal_a-kammapatha, and tlhe
same‘ text (Pét 203) cites both the dasa kusala-kammapatha and the dasg akusala-
kammapatha “but in neither case elaborates on what thpy are. The Netttppakaranq
(Nett 43) uses the term dasa akusala-kammapatha, defmc;s what they are, andluses
the threefold classification of bodily, verbal and mental action. At certain other places
we find mention of these terms, without any clear explanation as to what thley are.
For example at Vin V 138 we find the statement that there are ten ways };)f u;whokez(;rlx;e
i ion (dasa akusala-kammapathad, dasa kusala-
action and ten ways of wholesome action (
7 i he ten are called akusala because
apathd). Buddhaghosa states simply that t : ala becay
f}?er;l/n;rg both akusala action (kamma), and they lead to ‘unhappy destinies’ (Vism
X 1I62). - i o
61 ifzmma‘-dz'tthi tebhiimakadhammavasena samkhararamrr;unz. Note, dt}m 12 I:fsnz) Jf;(;?’l
ier section i ini iccha-ditthi according .
lier section in the commentary, explaining micc 11 _
211;1 flf: text here it is simply stated that the analysis is the same as for the dasa akusala
atha explained previously; see Ps I 202. o .
62 gﬁ:}i{’ghosa ostlines ten bases of meritorious acts (dasa pum?a—ktr(;){a-\t)ﬁéﬂrlg;zr)r;
i ive ri i f moral consciousness experienced in .
said to give rise to the eight types o mora . he reaim
ama - -cittaini, As 157). The last of these is rec
of sense (attha kamavacara-kusala-cittani, ; hes: cothicatlor
i itthi-ujj hosa does not give a definition o iew,
of view (ditthi-ujjukammam). Buddhag ! c a ¢ . his view,
ing s vi basis of meritorious action of re
ly stating that to correct one’s view 1s t}me itoriol .
3?&3;/ (ditt}%im ujum karontassa di!fhi-ujjukammam f)unna—kzryavattﬁlfd., é\iiéi?i)s
Buddhagﬁosa adds that the reciters of the Dz‘gh.a—mkaya he!d that recti 1eh view is
the characteristic of assurance respecting all thlr;lgs, I;Sr by 1t- }tlherz ,'l;hr::];;kammam
i itori ighabhanaka pandhu: dif] ar
doing any sort of meritorious act (Dtgha. nak ukar 7
gZZbeoslargn myvamanalakkhanam. yam kifici pufifiam karontassa hi ditthiya
j kabhéizen’ eva mahapphalam hotT ti, As 159). ' '
63 uDj}l:p-a 1II 170; see Bhikkhu Bodhi, The All-Embracing Net of Views, p. 4.
64 akusala dhammad uppajjanti [...] miccl_ld;.iz.t}_:fu,AAI 13131
kusala dhamma uppajjanti [...] samma- itthi, - , s
gg nlcli;f:zm bhikkhave afifiam ekadhammam pi samanupassami, yen evam ?a{t‘i :;);ZZSZ
bheda param marand apayam duggatim vinipatam nirayam upapajjanit, yathaylaar
' iccha-ditthi, A 131, o o
67 I;Z;{Z{rl:zabv;ilr:;chave afifiam ekadhammam pi samanupassami, yen' evam satt;)lhk_ZiZZiZ
bheda param marand s.uggatim saggam lokam upapajjanti, vathayidam bhi
samma-ditthi, AT 31-2. o i
68 anitthaya akantaya amanapava ahl“ll(;;a’ dukﬁh;z,;;, AT32.
itthd ta andpaya hitaya sukhaya, . . .
’6/?) ll’tzln‘zlyg—aﬁ)as'lzafi)r)lag ’;apaia as ‘destructive’ (as I explained in Chaptfar 1, holdllng’thr;:se
views destroys the Buddhist path), and bhaddika as ‘happy’ or ‘constructive’. The
root bhadda has the meaning of ‘happy’ or ‘auspicious’ (see PED s.v. bhadda). The
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spellings papika and bhaddika (not bhaddaka) are the feminine of papaka and
bhaddaka respectively (see PED s.v. papaka).

71 kammassaka bhikkhave sattd kammadayada kammayoni kammabandhmbkkii
kammapatisarana, yam kammam karonti kalyanam va papakam va tassa dayada
bhavanti, A V 288.

72 so samsappati kayena, samsappati vacaya, samsappati manasa, AV 289. This theme
is what gives the surta its title, which could be translated, ‘The Exposition on
Creeping’. The text gives the example of being like a snake, a scorpion, a centipede,
a mongoose, a cat, a mouse or an owl (A V 289), though strictly these are example of
those who go ‘distorted’ (imha); see PED s.v. sam

msappaniyapariyaya.
73 jimham kayakammam hoti, Jimham vacikammanm, Jimham manokammam, A V 289.
T4 jimha gati jimhupapatti, A V 289.

75 na samsappati kayena, na samsappati vacaya na samsappati manasa, A V 289.
76 ujum-kaya kammam hoti, uju

m vacikammam, ujum mano-kammam, A V 290,

77 A fuarther group of suttas preceding the Samsappaniya-pariyaya-sutta explains the
effects of the dasa kusala-kammapatha and the dasa akusala-kammaparha in a similar
way. In the Pathamaniraya-sutta (A V 283-5) it is stated that ‘characterised by ten
dhammas [...] one is cast into hell according to his deserts.’ (dasahi [...] dhammehi
samannagato yathabhatam nikkhitto evam niraye, A'V 283. I have followed the PED
translation of yathabhatam as ‘according to his deserts’, which could be translated as
‘according to merit’, PED s.v. yathd). The dasa akusala-kammapatha are given as
the ten dhammas that produce this result. The text gives the full version of the formula
including the view of nihilism (natthika-ditthi). Following this the text states that
‘characterised by ten dhammas one is put into the heaven according to his deserts.’
(dasahi [...] dhammehi samannagato yathabhatam nikkhitto evam sagge, AV 284).
The full version of the ten dasa kusala-kammapathd is given, includin g the full arthika-
ditthi, to show the dhammas that produce this wholesome outcome. The Matugama-
sutta (A 'V 286-7), uses the dasa kusala-kammapatha and the dasa akusala-
kammapatha to show the reasons for women being cast into heaven or hell. The
Upasika-sutta (A V 287) uses them in a similar way, and the Visarada-surta AV
288), to show how females dwell at home with either ‘hesitance’ (avisarada) or
‘confidence’ (visdrada), according to whether they practice the dasa akusala-

kammapathd or dasa kusala-kammaparha. All ten are given in abbreviated form in
each sutta. A final sutta on this topic is the Pathamasaficetanika-sutta (A 'V 292-7).
The sutta begins by stating that one cannot negate the outcome of an intentional
action, one must experience the result (ndham |[...] saricetanikanam kammanam
katdnam upacitanam appatisamviditva vyantibhdvam vadami, A V 292). This
outcome can be experienced in the present life or a future life. The surta then goes
through the sets of the ten courses of action. As with earlier suttas, they are split into
a group of three bodily acts, four verbal acts, and three mental acts. Hence ‘threefold
is the fault and guilt of bodily action done with deliberate intent, causing pain and
resulting in pain’, ‘fourfold is the fauit and guilt of action by speech done with
deliberate intent, causing pain and resulting in pain’, and ‘threefold is the fault and
guilt of mental action, done with deliberate intent, causing pain and resulting in
pain.’ The dasa akusala-kammaparha are given as an explanation of these categories,
given in full in the text (A V 292-4). These are contrasted with the positive courses
of action. Hence, ‘threefold is the prosperity of bodily action done with deliberate
good intent, causing happiness and resulting in happiness’, ‘fourfold is that action by

speech done with deliberate good intent, causing happiness and resulting in happiness’,

and “threefold is that mental action done with deliberate good intent, causing happiness
and resulting in happiness’. The dasa kusala-kammapatha are given in full in the
lext as an explanation of these ten categories (A V 295). The text states that it is
because of the threefold fault and guilt of bodily action, fourfold action by speech,
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i , beyond
and the threefold action by mind that ‘beings, when t]llle X?dy iliriesalgzcl;gse 03; md
death arise again in the waste, the ill-born, the downfa_ . fsoétion e g
threefold prosperity of bodily action, fourfold prosperity l(z a on by speech and
threefold action by mind that ‘beings, when the ll()i?dy breaks up, bey:
in in the happy bourne, in the heaven world’. ] _
78 l.:\[itélllgoaligl:nshee dole):}s)ynot call them dasa aku.sala—kammapa‘tha oCr da]s;z\n]:gc;(l;
kammaparhda and does not appear to know their exact content; see Caro ,
Pain and its Ending, pp. 44-5.
79 Ibid., p. 47. .

80 Ibid., p. 43. Anderson’s emphas:)sg.

i , Early Buddhism, p. 209. . . .

8; flamelzltlznterm ‘Zorruption’ to translate dsava throughout thl_s book.'I use this l;erm in

’ hus ense of an impairment of virtue. To be affected by the. asavas is 10 have_ ecome
t:oirsupt There is a sense of immorality, which fits well with the Pali term asava.

2431 2;1; b?.?t;ddhimagga states that lokuttara-samma-ditthi penetrates tt\lﬁ fou;( t\r]lit};z a_r/]d

ibba its obj in thi it eliminates ignorance, Vism 7.
a as its object, and in this way ite . XVI7¢

85 l(ljz:)sll’i1rlll;}21[ll:0 notes two ways of going for refuge, the lokiya ang lolzzzla_ra (-i;'S]:l-nSg;,l:,l:::jd
i i type of view termed saddhamiilika samma-
in the commentaries. The former. u§e§ atyp w termed saddhamilika sammd-

j1thi, a ‘right-view based on faith’ in which the holder p . .
gl!égls” E(ld;:vi pufifia-kiriya-vatthu, Sv1231). The loku_ttara way of going fo}i refugle (1)sf
ttfat of the stream-attainer, who knows that this act is a means towards the goa

a i 93.
nibbana; see Collins, Selfless Persons, p.

86 See Collins’ discussion of this passage, Selﬂe_ssd I.’ehrs.szsi)p.I9129.6

ivata iyvanikaya lokuttara-kusala-samma- itthiya, Ps . .

g; my\ftzmka’Zzay lokut?}ara-dhamma, Ps I 197, i.e. the four paths, lhf: fruits og tll(lie ft(});;i
nzthsp I:\nd nibbana. Though note the comments of I'Aan.ce Cousms wh;l) : OC ls] Jha
%uddhaghosa does not associate lokuttara sammd-ditthi with _the c;jek g,(z (())01) p,
Review of Anderson, Pain and its Ending, in Journal of Buddhist Ethics, . p-

. L o -

89 ?}?apetvd saccanulomikam fianam sabbapi sasava kusald pafiid kammassakata
fianam, Vibh 328.

i 28. o i 2 v Ko,

3(1) Z;?;mii ca, bhikkhave, samma-ditthi ariyd anasava lqkuttara magﬁa_ngaa.t 3[101?%
bhi ’ckhave,’ariyacittassa ariyamaggassa samaﬂggnq. :rlyam;zgi%r[; di;zt;)symaggaﬂgd

fiindri Afiabalam dhammavicayasambojjharigo na-dif!
AR oy jtthi ariyd andsava lokuttara magganga, M 111 72.
bhikkhave, samma-ditthi ariya andsava loku nga, ML 72

92 ZZ?::Z& talsmim samaye samma-ditthi hoti? ya tasmim samaye pann}z:hpajc_ma::djtcccc;yn(;

avicayo dhdmmavicayo sallakkhana upalakkhamz [_)accupleak- ‘zn'[;(a?vi decam
Ilzosallém nepufifiam vebhavya cintd upaparikkha:bft_un medha pfz:‘t_nayttthamppaﬁﬁé-

sampaj&ﬁﬁam patbdo panna pariiindriyam panna—-l.mlam pfzfzr_za—satzanarh pann:

asddo paﬁ.ﬁd-dloko pafiafnia-obhdso panfa-pajjoto pa.nng—,;‘fzh nam an X

Zhammavicayo samma-ditthi—ayam tasmim samaye famtnfz_—dz.t.t' hi 0_i o

20, 14 § 37, 63 § 297, passim; see also the Vibhanga: ya pannd pajanand-p amoto

dh’ammav;'cavo sammd-ditthi dhamma-vicaya-samb}gj]hango maggangan
g vuccati 3-dithi, Vibh 237.
iyapannam, ayam vuccati samma dlj;thl, . ~
93 Zli(tlﬁggfvz:ig}?fkho panad ti: ya paifia pajanana-pe—amoho dhammavicayo samma
ditthi, Dhs 233 § 1366. _
94 ditthiva suppatividdha, Vin IV 51.;[5631 alsﬁo~(\i;1;1)lls9ps,788
Vi wi > (ditthiya ti [...] pafifdya), - o
o0 V]?Y'I?finsa‘r)rvzmd(t);gﬁfibalam adhipanfifid sikkha pafiia ;{annakkhqr_ldho
R vic):z ésaﬁbojjharigo }lﬁ(lam samma-ditthi tirand vipassand di_zamme Aanam
dl:tahrzmaﬁdn);m anvaye FAanam khaye fAanam anuppade Adnam
a o . o . -
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anafnrnatafifiassamitindriyam afifiindriyam afifiatavindriyam cakkhu vijja buddhi bhiri
medha aloko, yam va pana kifici afifiam pi evam jatiyam pafifidya etam vevacanam,
Nett 54.

97 tattha katama vijja: dukkhe fianam dukkhasamudaye fianam dukkhanirodhe fianam
dukkhanirodhagaminiya patipadaya fianam pubbante fianam aparante fidnam
pubbantaparante fianam idappaccayatapaticcasamuppannesu dhammesu Aianam. ya
evaripd panid pajanand vicayo pavicayo dhammavicaye sallakkhana upalakkhana
paccupalakkhana pandiccam kosallam nepufifiam vebhavya cintd upaparikka bhiart
panfid-sattham pafifd-pasado paiid-aloko pafifid-obhdso paifa-pajjoto paffia-
ratanam amoho dhammavicayo sammda-dirthi dhammavicaya sambojjharigo
maggangam maggapariyapannam, Nett 76.

98 I will consider how the tradition and modern scholarship (particularly P.S. Jaini)
have understood this process in Chapter 4.

99 Paul J. Griffiths, ‘Concentration or Insight: The Problematic of Theravada Meditation
Theory’, Journal of the American Academy of Religion’, 49 (1981), 605-24.

100 yato kho dvuso ariyasavakoe akusalafi ca pajandti akusalamiilafi ca pajanati, kusalaii
ca pajanati, ettavata pi kho avuso ariyasavako samma-ditthi hoti, ujugata ’ssa ditthi,
dhamme aveccappasadena sammannagato, agato imam saddhammam, M 1 46-7.

101 yato kho avuso ariyasavako aharasi, M 1 47-8 (dukkhaii, M 1 48; jaramaranaii, M 1
49; jatifi, M 1 50; bhava#i, upadanaf, tanhaii, M 1 51; vedana#, phassafi, M 1 52;
salayatanan, namarupan, M 1 53; vifiianam, samkharaii, M 1 54; avijjaii, M 1 54;
asavaii, M 155) ca pajanati jaramaranasamudayafi ca pajandti jaramarananirodhar
ca pajanati jaramarananirodhagaminim patipadaii ca ettavata pi kho avuso
ariyasavako samma-ditthi hoti, ujugata 'ssa ditthi, dhamme aveccappasidena
sammannagato, agato imam saddhammam, M 1 49,

The introduction to the Sammditthi-sutta has Sariputta addressing the assembly
of bhikkhus: ‘One of right-view, one of right-view, is said, friends. In what way is a
noble disciple one of right-view, whose view is straight, who has perfect confidence
in the dhamma, and who has arrived at the true dhamma?’ (samma-ditthi samma-
dittht ti avuso vuccati. kittavattda nu kho avuso ariyasavako samma-ditthi hoti, ujugata
'ssa ditthi, dhamme aveccappasadena sammanndgato, agato imam saddhamman ti,
M1 46). First, samma-ditthi is described as being ‘straight’ (ujugatd). The commentary
interprets this as: ‘Because of its going straight without deviating to either extreme,
or because of its going straight by removing all crookedness such as bodily crooked-
ness, etc. supramundane wholesome right-view is “straight”’ (lokuttara-kusala-
samma-ditthi yeva hi antadvayam anupagamma ajubhdvena gatatta, kayavaiikadini
ca sabbavaiikani samucchindirva gatattd ujugata hoti, Ps 1 196-7). In the Bhikkhu-
sutta (S V 142-4) the ‘view that is straight’ is given along with the ‘virtue that is well
purified’ (stlasi ca suvisuddham, ditthi ca ujuka) as the starting point of wholesome
dhammas (kusald dhamma) that should be purified (the same passage occurs at S V
165 and S V 166). In the Samsappaniyaparivava-sutta (A V 288-91), which was
discussed above (in relation to the ten wholesome courses of action), actions of body,
speech and mind are described as being ‘straight’ when they are performed according
to the dasa kusala-kammaparha (ujum kdaya kammam hoti, ujum vactkammam, ujum
mano kammam, A'Y 290). The path itself is sometimes described as being straight:
at S 133 it is said ‘the path is called straight’ (ujuko nama so maggo) which the
Saratthapakasini interprets as the eightfold path being straight (aftharngiko magga
ujuko, Spk I 86; see Bhikkhu Bodhi, Connected Discourses of the Buddha, Volume
I, p. 276, note 101). Sariputta then goes on to explain what right-view is.
102 panatipdato kho avuso akusalam, adinndadanam akusalam, kamesu micchacaro
akusalam, musavado akusalam, pisuna vaca akusalam, pharusa vaca akusalam,
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samphappalapo akusalam, abhijjhd akusalam, byapado akusalam, miccha-ditthi
akusalam, idam vuccatavuso akusalam, M147. )

103 lobho al;usalar'nﬂlam, doso akusalamiilam, moho aku_salamulam,_M 147 N

104 panatipata veramant kusalam, adinnadand veramant I_cusalfzryz, kamesu micchdcara
veramani kusalam, musavada veramant kusalam, pisunaya vacaya veramani kusag?ml
pharuséya vdcdy'a veramant kusalam, samphappalapa veramani kusalam, anabhijjha
kusalam, abyapado kusalam, samma-difthi kusalam, M 1 47;

105 alobho'kusalamﬁlam, adoso kusalamiilam, amoho ku_salarriul.ar.n', M I 4_7. i

106 raganusayam pahdya patighdanusayam pativinodetva asmi ti ditthi-mandnusayam,

47.

107 II\r,{ Ihe Saccavibanga-sutta (M 111 248-52) at M Il 251, the Mahasatipatthana-sutta
(D 11 290-316) at D If 311-12 and in the Vibharnga-sufta S V 8-10) at.S.V 8-9, the
four truths are given as a definition of the first stage (_)f the quyo-a:t;hangtko—maggo.
In the Vibhanga it is stated that the four truths are right-view (Vibh 235), and that
right-view is ‘dependent on detachment, dependent on absence of l_ustt depender}t on
cessation, culminating in abandonment’ (idha bhikkhu s.amm.a—dt_t:thtm bhaveti
vivekanissitam viraganissitam nirodhanissitam vossaggaparinamim, Vl.bh 236). Th_e
same is said for the other factors of the path, samma-sankappam bhdvetz'«pe—samm(i-
vacam bhaveti samma-kammantam bhaveti-pe-samma-dajivam bhdv_en—pe—sanzma-‘
vdydmam bhaveti—-pe—samma-satim bhdvati—pe—sammd:sqmad(ur_n bhave_tz
vivekanis.sitam viraganissitam nirodhanissitam vossaggaparinamim, Vibh 236. This
is the analysis according to the suttas (Suttanta bhdjamyam). Of course, the fogr
truths occur in other contexts, in which right-view is not mentioned. For examp.le2 in
the well-known exchange between Bhikkhuni Vajira and Mara at S1 135. Insisting
that Mara is immersed in wrong-views (ditthi-gatam) py asking questions about
‘being’ (satta), Vajird suggests that it is simply suffer1{1~g~that arises ilnd ceases
(dukkham eva hi sambhoti dukkham titthati veti ca, naffatra dukkhd sambhoti
nanfiatra dukkha nirujjhatt ti, S 1 135). .

108 cattarimani byagghapajja parisuddhi-padhaniyangani, A 11 194

109 sila-parisuddhi-padhaniyarigam.

110 citta-parisuddhi-padhaniyangam.

111 ditthi-parisuddhi-padhaniyangam.

112 vimutti-parisuddhi-padhaniyargam, All A 11 195.

113 silaparisuddhipadhaniyangam, A 11 195.

114 citta-pdrisuddhi—padhdnipadhdniyaﬁgﬁqri,g? 1I 195.

itthi-parisuddhi-padhaniyangam, . .

}ig zgiainfzﬁ ca byagpghapajj)zli dirthiparisuddhipadhaniyangam? idha byagghapaj]q
bhikkhu idam dukkhan ti vathabhiitam pajanati. ayam_dukkhats?m_u.dayo ti
yatha‘bhﬁtar_n. pajanati. ayam dukkhanirodho ti ya{hdbhutam pajanaii. ayam
dukkhanirodhagamini patipadd ti yathabhiitam pajanati. ayam vuccati byagghapajja
ditthiparisuddhi, A 11 195. ' o )

17 it ’eerﬁpim ditthiparisuddhim aparipiarim va paripﬁre_ssiiml pariparam va tattlhha_
tattha pafiiaya anuggahessami ti yo tattha chando va vayamo ca L'tssaho Cah ussolht
ca appativani ca sati ca sampajlz;Zﬁgﬁ ca idam vuccati byagghapajja

itthiparisuddhipadhanivangam, A 11 —6. o
T 118 fZIZ;ﬁfrslzubyagpghapajjd aﬁiyasa’vako imina ca sz’lapdrisuddhiptfdhdmya.ng_ena
samanndgato imind ca cittapdrlsuddhipadhdm.yangena samannagato imind ca
ditthiparisuddhipadhaniyangena samanndgato rajaniyesu dhammesu cittam \fzr_cyenl
vimocanivesu dhammesu cittam vimocayati, so rajantyesu dhammesu qtram virajetva
vimocam"yesu dhammesu cittam vimocetva samma vimuttim phusati. ayam vuccatt
byagghapajja vimuttiparisuddhi, A 1Y 195-6.
119 vimutti-parisuddhi-padhaniyangam, A 11 196.
120 Anderson, Pain and its Ending. p- 217.
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NOTES

121 Ibid., p. 225.

122 Ibid., pp. 230-1.

123 sarikhepato hi catusaccapativedhdya patipannassa yogino nibbanarammanam
avijjanusaya-samugghatakam paffiacakkhu samma-ditthi. sa samma-
dassanalakkhana, dhatuppakasanarasa, avijjavdhakaraviddhamsana-paccupatthana,
Vism XVI 76.

124 tathaham bhagavata dhammam desitam ajanami yatha tadev’ idam vififianam
sandhavati samsarati, anafifian ti, M 1 256.

125 paticcasamuppannam vifianam vuttam mayd, afifiatra paccayd n’ atthi vifiianassa
sambhavo ti, M 1 259.

126 bhatam idan ti bhikkhave yathabhitam sammapparnfidya suditthan ti {...]
tadaharasambhavan i bhikkhave yatha bhittam sammappafifiaya suditthan ti |...]
tadaharanirodha yam bhitam tam nirodhadhamman ti bhikkhave yathabhiitam
sammappahfdya suditthan ti, M 1 260.

127 ditthim evam parisuddham evam pariyodatam, M 1 260.

128 na alliyetha na kelayetha na dhanayetha na mamayetha, api nu tumhe bhikkhave
kullapamam dhammam desitam ajaneyyatha nittharanatthdya no gahanatthaya i,
M1 260-1.

129 atthi pana bhoto gotamassa kifici ditthi-gatan ti, M 1 486.

130 digthi-gatan ti kho vaccha apanitam etam tathagatassa, M 1 486.

131 dittham b’ etam vaccha tathagatena: iti ripam, iti ripassa samudayo, iti ripassa
atthangamo, iti vedana, iti vedandya samudayo, iti vedanaya atthangamo, iti safifid,
iti safifi@ya samudayo, iti safifiaya attharigamo, iti samkhara, iti samkhardanam
samudayo, iti samkhdranam atthamgamo, iti vifiianam, iti vififidnassa samudayo, iti
vififidnassa attharigamoti, M 1 486.

I will consider this passage again briefly in the next chapter.

132 yam kho bhante kifici bhitam samkhatam cetayitam paticcasamuppannam, vad
aniccam, tam dukkham, yam dukkham, tam n’ etam mama n’ eso "ham asmi na me so
atta ti, AV 188.

133 This understanding of the notion of ditthi is suggested by a passage at A V 198 which
states that if a person understands going to view, the basis for view, relying on view,
obsession by view, rising up from view and rooting out view (ditthi-gata, ditthitthina-
adhitthana-pariyutthana- samutthana-samugghata), then that person knows (janami)
and sees (passami).

134 Warder, ‘Is Nagarjuna a Mahayanist?’, in The Problem of Two Truths in Buddhism
and Vedanta, Mervyn Sprung (ed.), pp. 7888 (p. 80).

135 samma-ditthi samma-disthi bhante vuccati, kittavata nu kho bhante samma-ditthi
hoti, SII 17.

136 See Collins, Nirvana and Other Buddhist Felicities: Utopias of the Pali Imaginaire
(Cambridge, 1998), pp. 173—4, note 94.

137 upayupadanabhinivesavinibandho khvayam Kaccayana loko yebhuyyena, tafi cayam
upayupadanam cetaso adhitthanam abhinivesanusayam na upeti na upadiyati
nadhitthati arta me ti. dukkham eva uppajjaméanam uppajjati, dukkham nirujjhamanam
nirujjhati ti na kankhati. na vicikicchati. aparappaccayd fianam evassa ettha hoti.
ettavara kho kaccana, samma-ditthi hoti, S 11 17.

The Pali has been changed according to the suggested reading given by Bhikkhu
Bodhi (Connected Discourses, Volume I, p- 736, notes 31-2).

138 ubho ante anupagamma majjhena Tathagato dhammam deseti, S 11 17. The following

is the ‘middle-way’, given in the sutta as what constitutes right-view:

Dependent upon ignorance arise volitional formations; dependent upon
volitional formations arises consciousness; dependent upon consciousness
arises name and form; dependent upon name and form arises the sixfold sense
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base; dependent upon the sixfold sense bz{se arises contz}ct,. %c;pzrr]l((iiee?ltt ﬁggﬁ
contact arises feeling; dependent upon feeling arises craving ,bei r;)) i
craving arises attachment; ddependgnrtl :1[‘)1(;12’ ?‘ttte)lic::?zx;ti :;18 szsl b agi ; A
i rises birth; depende : . ! '
?a?rg:n?;;gﬁ, 2uffering and deipair. Thus grlses this entire rr_lassh of sL;fsfienrmg%
However, from the utter fading away of ignorance, there is the 1clc .Sgthe
volitional formations; from the ccaSin_g of volmgnal forma}t}10n§ tt tiare elasin
ceasing of consciousness; with the ceasing of consciousness there 1118 ec -2 ng
of name and form; with the ceasing of name anq form there is the }cleas ' gth
the sixfold sense base; with the ceasing of the 51xf01§ sense ba§e t c;rfe 1? ej
ceasing of contact; with the ceasing of contact there is th? ce.:asn;lg of fee 1n(g)%
with the ceasing of feeling there is the ceasing (_)f craving; \ylth tfe ceaslllngem
craving there is the ceasing of attachmen_t; with tl_le ceasing oh attachm n
there is the ceasing of being; with the ceasing of be'mg there 1s the ceacllsmg !
birth: with the ceasing of birth there is the ceasing of olq agefa}rll. gr:e ,
lamentation, suffering and despair. And thus there is tlie ceasing 0 this entire
mass of suffering (avijjapaccaya samkhdrd._samkharapizccayc; _vm:zan;zg.
vifiidnapaccaya namartpam. ndmcfrupaptfccaya ) sa:aya_ U;Znh,a.
sala‘ya'tanapaccaya' phasso. phassapaccaya szdana‘ vedandpaccayd “ "g”'.
tahhdpaccayd upadanam. updddnapacgaya bhavo. bhavapacczzydjasé
jdtipaccavd Jjaramaranam, sokaparzdevadukkhadamanas‘siup );wn'
sambhavanti. evam etassa kevalassa dukkhizkkhqndhassa sa]:']:u— aZ(i),-odhé
avijjaya tv eva asesaviraganirodhd famki_larar.urodho. sam fzranimdha
vififiananirodho. vififiananirodha namarupantroc.iho. nama;lrupa rodhd
saldyétananirodho. sa.ldyatananirozliha phassafu.rodh(i. p‘sfsazlz.mdho
vedandnirodho. vedananirodhd tanhdmrodh_o‘ tani_zayfrgc{ha uga anani) Odhd.
upadananirodha bhavanirodho. bhavamrod}_za_jcjtlr.ur?d 0. Jatlmrt tha
Jaramaranam, sokaparidevadukkhadomanassr?payasa nirujjhanti. evam eta.
kevalassa dukkhakkhandhassa nirodho hott ti, S 11 17).

Gethin, The Buddhist Path to Awakening, pp. 219-20.
Ibid., pp. 200-1.
1bid., p. 220.
, i ) ] ) ledge, p. 360.
Jayatilleke, Early Buddhist Theory ofKnow' o ‘
1532: emeple Vin I 1, though not all accounts give the aw;ikenmg in therzet;le;rlln(s).n w
’ ’7 agami i born as a human no mo
he ‘once returner’ (sokadagamin), will be re’ asal :
an is assured of awakening; the ‘non-returner (anagamm) will, at de}alnh,t be ;vac:;ﬁ
in a ‘pure abode’ (suddhavasa) and gain awakening there; and the Arahant, w
never be reborn again. ' '
yam kifici samudayadhammam sabbamtam mrod};c;dlizar;lmanktt,t }Il\élsi 3?6(;:vathl_dam'
) a ali ] il tkatham ka Y% (h
atha kho bhagava upalissa gahapatissa anupuboirainan : e
il amd dinavam, okaram sankitesam,
anakatham, stlakatham, saggakatham, kamana;nz adinavar . :
izzghammé anisamsam pakdsesi. yada bhagava anfiasi upgltm gal1apa{1_mbka£ldahctgtrizr_r:
muducittam vinz‘v.arar'zacittar_n udaggacittam paszm;(iztttam, th;lg;zm um'mdhar'n
. ' a asesi: sa L
amukkamsika dhammadesana, tam pakasesi: du ham o
fr‘zlan:;ar: r!;eyyathdpi nama suddham vattham apagatakalakam sarrpm.zde\a_tr;{naarﬁz
heyya ali ] im yeva rirgjam vi 7
[ va. evam eva updlissa gahapatissa tasmim yeva asane v :
Ziltéﬁigfgztik?um udapadi: yam kifici samudayadhammam sabbam tam
irodhadhamman ti. atha kho upali gahapati diffhadhammo pattadhgmrzo
:l;crlitadhammo pariw)gdlhadhammo tinnavicikiccho vigatakathankatho
esaraji spaccay : 79-80.
esaraj 1t arappaccayo satthu sasane, M 13
‘esaTrt?ijéagfsiageafs alfé] found in the Brahmayu-sutta (M 11 133-46) at M 11 1‘:(5)
where it is realised by Brahmayu, in the Ambattha-sutta (D 1 87-110) at D I 109-10,
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where it is realised by Pokkharasati, in the Kiatadanta-surta (D 1 127-49) at D I 148,
where it is realised by Katadanta, in the Mahapadana-sutta (D 11 1-54, spoken by
Buddha Vipassi) at D IT 41, where it is realised by both Khanda and Tissa. The full
formula is also found in the Sthasenapati sutta (A IV 179-88) at A IV 186 realised
by Stha, in the Vesalika-ugga-surta (A TV 208-12) at A TV 20910, realised by Vesali,
and at Udana 49 realised by Suppabuddha. Further occurrences are found at Vin I
37, realised by twelve brahmins and householders of Magadha and King Bimbisara.
In the Dighanakha-sutta (M 1 497-501) at M I 501 the second half of the passage
appears (from ‘the spotless immaculate vision of the dhamma arose’) and Dighanakha
realises the dhamma-cakkhu. In the Sakkapanha-sutta (D 11 263-89) at D II 2889
the dhamma-cakkhu arises in Sakka and 80,000 devas, and they utter the samma-
ditthi. The same thing happens in the Cialarahulovada-sutta (M III 277-80) at M 111
280 to ‘many thousands of deities’. In the Gilana-sutta (STV 46-7) at S1V 47, an
anonymous bhikkhu realises the dhamma-cakkhu and utters the view. Peter Masefield
has looked at a longer version of this formula appearing in the canon; see Peter
Masefield, Divine Revelation in Pali Buddhism (Colombo/London, 1986), pp. 58-
71, 166. A further set of passages containing descriptions of the arising of the dhamma-
cakkhu are found in the first book of the Vinaya. In these passages the Buddha’s first
five followers realise the dhamma-cakkhu and utter the view. The occurrences are
Kondafifia at Vin I 11, Vappa and Bhaddiya at Vin I 12, and Mahinama and Assaji at
Vin113. At Vin I 40-2 Sariputta and Moggallana realise the dhamma-cakkhu.
According to the Nettippakarana, in the fourth jhana, the mind is possessed of eight
factors (catutthe hi jhane attharigasamannagatam cittam bhavayati). It is purified,
bright, unblemished, rid of imperfection, malleable, wieldy, steady and attained to
imperturbability (parisuddham pariyodatam ananganam vigatiapakkilesam mudu
kammaniyam thitam dnefijappattam, Nett 87). It is then stated that blemish (angana)
and imperfection (upakkilesa), belong to the side of craving (tanha-pakkho), and
any perturbation (ifijand), and unsteadiness (atthiti) of the mind belong to the side of
views (ditthi-pakkho), Nett 88.

See Jayatilleke, Early Buddhist Theory of Knowledge, p. 466.

Ibid., p. 437.

Ibid., p. 417.

Ibid.

Ibid.

Ibid., p. 418.

Ibid.

Ibid.

Ibid., p. 420.

kati panavuso paccaya samma-ditthiva uppadaya ti? dve kho avuso paccaya samma-

ditthiya uppadaya: parato ca ghoso, yoniso ca manasikaro, M 1 294,

Of course replacing appropriate with inappropriate: dveme bhikkhave paccayd micchd-

ditthiya uppaddya. katame dve: parato ca ghoso, ayoniso ca manasikaro. ime kho

bhikkhave dve paccaya miccha-ditthiva uppadaya, A 1 87.

ayoniso manasikaro ditthitthanam [...] parato ghoso ditthitthanam, Ps 1 138. More

on this in Chapter 3.

anuggahita samma-ditthi cetovimuttiphala ca hoti cetovimuttiphalanisamsa ca.
pannavimuttiphald ca hoti panfiavimuttiphalanisamsa ca, M 1 294,

duve hetu duve paccaya savakassa samma-ditthiva uppadava: parato ca ghoso
saccanusandhi, ajjhattam ca yoniso manasikaro, Pet 1.

tattha katamo parato ghoso: ya parato desand ovado anusasani saccakatha
saccanulomo. cattdri saccani: dukkham samudayo nirodho maggo imesam catunnam
saccanam ya desand sandassand vivarana vibhajana uttantkiriva pakasand. ayam
vuccati saccanulomo ghoso ti, Pet 1.
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163 The text has ajjhatam yoniso manasikara, rendered by Nanamoli ]as ‘reasoned attention
in oneself’, Nanamoli, Pitaka-Disclosure, (London, 1964), p. 1. nasikiro nama: 5o

164 tattha katamo a'jjhattam yoniso manasikaro: ajjhattar(l yoniso manas @ : x
yatha desite dhamme bahiddha arammanam anabhintharitva yoniso manasikaro,
ayam vuccati ajjhattam yoniso manasillccdr?, Peg 12-23 ote 130

5 See Gethin, The Buddhist Path to Awakening, p. > DU

}26 Woodward, L. and Hare, M.L., The Book of Gradual Sayings (A Trsl.), Volume I
(PTS, London 1923-6), p. 79.

167 Ibid., p. 79, note 1. . ‘ .

168 MasefIi)eld, Divine Revelation in Pali Buddhism, pp. 52-3. Gethin, The Buddhist Path
to Awakening, p. 222. . .

169 Masefield, Divine Revelation in Pali l?uddhtsm, p. 52.

170 Gethin, The Buddhist Path to Awakening. p. 222, note 123.

1 Ibid., p. 222. ' i . o

1;2 tatra bphikkhave, samma-ditthi pubbarigama hoti. kathafi ca .bhtkkha—ve,‘ samma-dz_t;}_zl

pubbargama hoti: micchd-ditthim miccha-digthi ti pajanati samma-ditthim samma-
dinthi ti pajandti. sassa hoti samma-ditthi, M 111 71. N o i
"_ miccha-sarkappam micchd-sankappo ti pajandti samma-sankappam samma-
ankappo ti pajanati, M 111 72. o o
’ - m?gchd-gdcam micchd-vdcd ti pajandti. sammda-vacam sammda-vaca ti pajanatt,
M I 73. L . i
— miccha-kammantam miccha-kammanto ti pajanati samma-kammantam samma-
kammanto ti pajanati, M 111 74. o o
- micchd-d?z‘vam micchd-a@jivo ti pajandti. samma-ajivam samma-ajivo ti pgjanati,
M I 75.
sdssa hoti samma-ditthi. . .

173 1 outlined above how views are explained according to “{hether they are w1t.h or
without corruptions, i.. right-view with corruptions is the view of affirmation, .nght-
view without corruptions is wisdom (M II1 72). The ot‘her.factors are analysed in the
same way. Hence right-intention, speech, action and hveh_hood are each analys?d as
affected by corruptions, partaking of merit and on the side of attachment (s_asava
pufifiabhagiya upadhivepakka). Second, they are analygeq as _nobl_e, w1th0uE
corruptions, supramundane and a factor of the path (ariya anasava lokuttqra
maggangd). See M 111 73 for intention; M III 734 for speech; M 111 74-5 for action
and M I1I 75 for livelihood. . . . o

174 itissime tayo dhamma samma-ditthim (right-intention, speegh, action a_nd_ 11ve11h00(i)
anuparidh@vanti anuparivattanti. seyyathidam: samma-ditthi samma-vayamo samma-
sati, MIII 72, 73, 74, 75. . o

175 Lance Cousins translates these terms: ‘right-view that occurs durmg 1n51ght E r:ight
view that occurs during the path’; Cousins, Review of Anderson, Pain and its Ending,

. 40. o o .
176 Eipassand-sammd—di;;hi tebhiimikasamkhare aniccatadivasena parivimamsati, Ps 111
131. o
a-ditthi v ivosane bhiamiladdham vattam
177 samma-ditthi pana parivimamsanapariyosane am am
! ;r(lzﬁrlftfgaghdtayamdnd vigpasamayamand situdakaghatasahassam marthqke dsificamand
viya uppaj’jati, Ps III 131; see Bhikkhu Bodhi, The Middle Length Discourses of the
Buddha, p. 1322, note 1100. ' )
178 m’tl'cch;—dri)tthim aniccam dukkham anatta ti lakkhanapativedhena arammanato, Ps
III 131.
Ps 111 131 . ‘ '
};g SZe Gethin, Buddhist Path to Awakening, p. 218; Bhikkhu Bodhi, The Middle Length
Discourses of the Buddha, p. 1322, note 1104.
181 vipassand-samma-ditthi-purejava, Spk 1 86.
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Gethin, The Buddhist Path to Awakening, p- 216. The three sections are M III 71-5,
75-6, 76-17.

Gethin, ibid., p. 218.

sammd-ditthissa bhikkhave, miccha-ditthi nijjinna hoti. ye ca micchda-ditthi-paccaya
aneka papakd akusala dhamma sambhavanti. te cassa nijjinnd honti. samma-
ditthipaccaya aneke kusala dhamma bhavana-paripirim gacchanti, M 111 76.

iti samma-ditthiya parato ca ghoso yoniso ca manasikaro paccayo. ya panifid uppddeti.
esd hetu samma-ditthiya, samma-sankappo bhavati, ya samma-samadhi. ayam
parikkharo, Pet 182. Also, as is clear, this view is caused by paratogosa and yoniso
manisikaro.

namaripassa hetu paccayo pi viifianam hetu bijam. tena avijja ca samkhara ca
paccayo, Pet 181.

Gethin, The Buddhist Path to Awakening, pp. 218-19.

Collins, Selfless Persons, p. 91.

Gethin, The Buddhist Path to Awakening, pp. 219-20.

samma-ditthissa miccha-ditthi nijjinnd hoti ye ca miccha-ditthi-paccaya aneke papaka
akusala dhamma sambhavanti. te cassa nijjinna honti. samma-ditthi-paccayd ca aneke
kusala dhamma bhavana paripirim gacchanti, D 111 291. The same process is
described for the other nine factors of the ten-fold path.

B.K. Matilal, ‘Ignorance or Misconception? — A Note on Avidya in Buddhism’ in
Buddhist Studies in Honour of Walpola Rahula, S. Balasooriya et al. (eds) (London,
1980), pp. 154-64 (p. 157); see also Matilal’s account of the Saurrantika theory of
arthakriyd as ‘accordance with the function of objects’, in ‘Error and Truth — Classical
Indian Theories’, Philosophy East and West, 31 (1981), 215-24 (p. 223).

Matilal, ‘Ignorance or Misconception?’, pp. 160—1. Matilal notes that there must be
a distinction between avidyd and mithya-drsti as they are distinguished in such lists
of defilements as the anusaya. However, I am unsure about the point that Matilal is
making. I take it that he understands (using the Abhidharmakosa as his reference),
wrong-views standing in opposition to right-views in the same way that truth does to
falsehood in a correspondence theory of truth. Matilal notes that for Vasubandhu
mithya-drstiis ku-prajiid or ‘bad wisdom’, whereas Matilal suggests that avidya should
be understood as confusion (moha), in opposition to some sort of soteriological
insight; see Matilal ‘Ignorance or Misconception?’, pp. 160-1. In Chapter 3 T will
explain what I think the difference is between ignorance and wrong-view.

Matilal, ibid., p. 162.

Though he does argue that this is partly the case for the Vaisesika system, ibid., pp.
162-3.

Ibid., p. 163.

Donald K. Swearer, “Two types of saving knowledge in the Pali suttas’, Philosophy
East and West, 22 (1972), pp. 355-71.

I follow Sue Hamilton in translating nibbida as ‘indifference’, instead of using
translations such as ‘revulsion’, which are misleading. The idea is that, with the
achievement of right-view, there is detachment; see Hamilton, Identity and Experience,
p. 184.

aniccafifieva bhikkhave, bhikkhu riipam aniccan ti passati. sassa hoti samma-ditthi,
sammd-passam nibbindati. nandikkhaya rdagakkhayo, ragakkhaya nandikkhayo.
nandirdagakkhaya cittam vimuttam suvimuttan ti vuccati, S III 51.

aniccam yeva bhikkhave bhikkhu cakkhum [sotam, ghanam, jivham, kayam and
manam] aniccan ti passati. sassa hoti sammd-ditthi, samma passam nibbindati,
nandikkhaya ragakkhayo ragakkhaya nandikkhayo nandiragakkhaya cittam
suvimuttan ti vuccati, S IV 142,

anicceyeva bhikkhave bhikkhu ripe [sadde, gandhe, rase, photthabbe and dhamma]
aniccati passati. sassa hoti samma-ditthi, samma passam nibbindati, nandikkhaya
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ragakkhayo ragakkhaya nandikkhayo nandirdgakkhaya cittam suvimuttan ti vuccati,
S1IV 142, o ] o
201 kathan nu kho bhante janato katham passato miccha-ditthi [sakkaya-ditthi [...}
attanuditthi] pahiyati ti, S IV 147-8. ) . ] s
202 As will be shown in Chapter 4, to regard th1ng§ as: ‘This is not mine, t is I am not,
this is not my self” is described as the ‘perfect view’ (sampanna-ditthi) in other parts
of the canon (Patis I 160). o o
203 anicce [...] niccan ti safifia-vipallaso citta-vipallaso dl.t:thl-.\)l}.?allafo, ATl 52.
204 dukkhe [...] sukhan ti saffia-vipallaso citta-vipalldso. dt.t:thz'-vlpallaso, ATl 52.
205 anattani [...] and ti saAnda-vipallaso citta-vipallaso dt;,tht-mpalldso_, A. II.52. i
206 asubhe [...} bhikkhave subhan ti safifid-vipallaso citta-vipallaso ditthi-vipallaso, A
1152. . o
207 anicce [...} aniccan ti [...] dukkhe [...] dukkhan 1i [...] anattani [:..] anatta _n [..3
asubhe [...] asubhan ti na safiid-vipallaso na citta-vipallaso na ditthi-vipalldso, A
1 52. . i
208 vipalldsa ti anicca-dukkha-anatta-asubhesu yeva vatthusu niccam su.kham atta subhan
ti evam pavatto safiRiavipallaso cittavipallaso di}g‘hivipalld;o t, Vl.sm XXH.53.
209 These are to contemplate body as body, feelings as feelings, mind as mind, and
dhammas as dhammas (M 1 56). . ) i
210 paramdso ti tassa tassa dhammassa sabhavam atikkamma parato ab}.mtam sabhavam
amasandkdarena pavattanato miccha-ditthiya etam adhivacanam, Vism ?(XI_I 57.
211 evam samkhdre anattato passantassa difthisamugghdtanam nama hoti, Vism XX
87. . i
212 obhdsa, fidna, piti, passaddhi, sukha, adhimokkha, pagggha, upa,t:thar‘za, upekkha,,
nikanti, Vism XX 105. 1 am following Nanamoli in translating nikanti as attachrpent ,
a term I have used in the rest of this book to translate upddana; see Nanamoli, The
Path of Purification (Colombo, 1956), p. 739. o . o
213 nikanti ti vipassananikanti; evam obhasadi-patimanditaya fufsa vipassandya alayam
kurumand sukhuma santakara nikanti uppajjati, ya nikanti kileso ti pariggahetum pi
na sakka hoti, Vism XX 122. . .
214 yam kifici samudayadhammam sabbam tam nirodhadhammanti, M1 380.

3 The way wrong-view functions

In the Mahaparinibbana-sutta (D 11 72-168) at D 11 81, 91, 94 and 98 the four asavas
are given:

—

The mind, when imbued with wisdom becomes completely free from the
corruptions, that is, from the corruption of sensuality, of becoming, of wrong-
views and of ignorance (paffiaparibhavitam cittam samr.;?.adevci qsavehz
vimuccati, seyyathidam: kamasava bhavasava ditthasava avijjasava t).

There is another list of terms, identical to the list of four dsavas, that occur in the
Nikayas. These describe sensuality, becoming, views and i.gnoran'ce as the four yokes
(yoga), sometimes found in opposition to the four unyokings (visamyoga, sec .DAIII
230,276, S V 59). There are also the four floods (oghas, D 111 230, SV 59), consisting
of the same categories. . o

2 raparipabhavesu chandarago jhananikanti sassatadifthisahajato rago bhavavasena
patthand bhavasavo nama, As 369. o o i

3 Of the Brahmajala-sutta: dvasatthi ditthiyo ditthasavo nama, As 369.

4 atthasu thanesu affianam avijjasavo nama, As 369.

5 Maung Tin, The Expositor, I-11 (London, 1920), p. 475, note 3.
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6 This certainly appears to be the understanding of wrong-views by the period of the

early Abhidhamma, and, as I will suggest, seems implicit in such discussions as
those found in the Brahmajala-sutta.

7 Dhs 75, 80-2 (this is a reference to the PTS page numbers). The formalised definition
from later Abhidhamma is given in Appendix 5.

8 Buddhaghosa uses the view of affirmation to explain this view, i.e. it is a type of
paniia (Vism XIV 84).

9 Gethin, “Wrong View (miccha-ditthi) and Right View (samma-ditthi) in the Theravada
Abhidhamma’, p. 218.

10 ya tasmim samaye ditthi ditthi-gatam ditthi -gahanam ditthi-kantaro ditthi-visiakayikam
ditthi-vipphanditam ditthi-samyojanam gaho patitthaho abhiniveso paramaso
kummaggo miccha-patho micchattam titth@yatanam vipariyesagaho, ayam tasmim
samaye miccha-ditthi hoti, Dhs 78, 183, 198, 202, 208, 212, passim (all references to
page numbers of the PTS edition).

Translation adapted from Gethin, ‘Wrong View (miccha-ditthi) and Right View
(samma-ditthi) in the Theravada Abhidhamma’, p. 218. Most of these terms are found
in the Nikayas. In the Sabbasava-sutta (M 1 6-12), dirthi-gata is described as the
thicket, wilderness, contortion and vacillation of views:

This speculative view [...] is called a thicket of views, the wilderness of views,
the contortion of views, the vacillation of views, the fetter of views. Fettered
by the fetter of views, the untaught ordinary person is not freed from birth,
ageing, and death, from sorrow, lamentation, pain, grief, and despair; he is not
freed from suffering, I say (idam vuccati [...] ditthi-gatam digthi-gahanam
dithi-kantaro disthi-visitkam ditthi-vipphanditam dithi-samyojanam. ditthi-
samyojanasamyutto bhikkhave assutava puthujjano na parimuccati jatiya
Jaramaranena sokehi paridevehi dukkhehi domanassehi updyasehi, na
parimuccati dukkhasma ti vadami, M [ 8).

In the Aggivacchagotta-sutta (M 1 483-9), the Buddha is asked what danger he sees
in the ten avyakata, so that he does not take up any of these views (kim pana bhavam
gotamo adinavam sampassamano evam imani sabbaso ditthi-gatani anupagato ti, M
1 485). The Buddha replies that each of these views is a thicket, a wilderness, a
contortion, a vacillation and a fetter of views (ditthi-gahanam ditthi-kantaram ditthi-
visikam ditthi-vipphanditam ditthi-samyojanam, M 1 485). They are beset by
suffering, vexation, despair and fever (sadukkham savighatam saupayasam
saparilaham), and do not lead to disenchantment, dispassion, cessation, peace, direct
knowledge, enlightenment or nibbana (na nibbiddya na virdgdaya na nirodhaya na
upasamdya na abhififidya na sambodhdya na nibbanaya samvattati, M 1 485). In a
sense, in this reply, as in the Dhammasarigani, the Buddha is not alluding to the
content of the views but the effect upon the person that holds to them. Vacchagotta
asks the Buddha if he takes up any speculative view (atthi pana bhoto gotamassa
kifici difthi-gatan ti). The Buddha replies that speculative view is something that he
has put away (ditthi-gatan ti kho vaccha apanitam etam tathagatassa, M 1 486).
What the Buddha has seen is each of the five khandhas, their origin and their
disappearance. In the Yoga-surta (A 11 10-13) at A II 11, views are described as a
bond (ditthi-yoga). The bond of views is described as the lust for views, the delight
in views, the affection for views, the greed for views, the thirst for views, the fever.
clinging, and the craving for views (yo ditthisu ditthi-rago ditthi-nandr ditthi-sineho
ditthi-muccha ditthi-pipasa ditthi-parilaho ditthi-ajjhosanam ditthi-tanha, A 11 11).
The term ditrhi-visikani, contrariness of view, occurs in the Sutta-nipata where the
sage is described as having gone beyond the contrariness of view (ditthivisikani
updtivatto), on a fixed course, wandering solitary as a rhinoceros horn, Sn 55.
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a a upadanam: ya ditthi ditthi-gatam di;;hi-gahanam dl_l_l:hl-
ZZZE:?%’;Z?J%Z%@?EZSJdi_t?hi-vipphanditam di_t}‘hi-sqmyojanﬁ gqhoh eattﬂhaho
abhiniveso paramadaso kummaggo micchd—p_at_ho mtc;hattar_n titt ;zgsatanam
vipariyesagdho, idam vuccati tanhdpaccayd upadanam, Vibh, § 249, p- s . o the
This is the analysis according to the Abhldhamma. In the analy51.s according
discourses, the same connection between craving and attachment is described as the
attachment of desire, wrong-view, precepts and Vows, and t_he_attachment to thfi tlieory
of self (tanhapaccaya upadanam: kamupaddanam dz.t_.th_upadana'm silabbatupadanam
attavadupadanam, idam vuccati taphd-paccaya upadqnar_n, Ylbh_l 3§). . .

As 252-3. Translation adapted from Gethin, ‘Wrong View (miccha-ditthi) and Right
View (sammi-ditthi) in the Theravada Abhidhamma’, pp. 218{9. L '
A different analysis is given by Jackson. He argues that avidya is ontolioglcal
ignorance’ while mithya-drsti is ‘cosmological ignorance’ (Jackson, R., Is Enlighten-
ment Possible (New York, 1993), p. 48, note 19). Jacksor_l holds lhat.the fou_r truths,
as samma-ditthi, are a proposition which carries With it many phllosophlcal aqd
cosmologicai presuppositions (ibid. p. 43). It is in this context that he arrives at this
ding of ignorance and wrong-views. _ i
lé}r:’,(:ﬁirrslta‘r\lNroﬁg Viegw (miccha-ditthi) and Right View (samma-ditthi) in the Theravada
i %, p. 220.
;brglfc:ls?:zr;{r:as;lrpiwye afiiignam adassanam anabhisamayo ananybodho asambodhtz
ap})afivedho asamgdhand apariyogdhana asamcf;zekkhana apaccavekkhand
apaccakkhakammam dummejjham balyam asampajanfiam ;:noho parfz.c.)fw ;atnmoZO
avijja avijjogho avijjayogo avijjanusayo avwapanyuﬂhanam avijjalangt moho
akusalamilam, ayam tasmim samaye moho hoti, Dhs 78 § 390: . . .
Vism XIV 163-4, As 249; see Gethin, “Wrong View (mlcché-dmhl) and nght View
(samma-ditthi) in the Theravada Abhidhamma’, p. 220. As Gethin explains:

For the Theravadins what is significant about ditthi is not simply that i.t isa
wrong or false way of seeing, but thatitis a gras.ping ator holding ontoa partlgular
way of seeing; it is a fixed or rigid view of thmgs. The emp_hasm in the register
of terms for moha, on the other hand, is on its not knowing, not seeing, not
understanding, on its failure to penetrate (appagiv_edha), and get below the surface
(apariyogahand) to the true nature of things. Ibid., pp. 220-1.

abhiniveso ca paramaso ca ditthasavassa lakk}??nam, Pet 94. o4
appativedho ca dhammesu asampajanfid ca avijjasavassa lakkha{zam, Pet d
Note an error in the PTS edition, or a probable eariller error, which has avy_]azzvo
citte pahdtabbo. so citte cittanupassissa pahiyati, ditthasavo dhamme:m p_ahata t 0,
so dhammesu dhammanupassissa pahiyati, which I have read as dt!;ha_savo citte
pahdtabbo. so citte cittanupassissa pahiyati, avijjdsaytz dham(nest.A pahatfzb?o, so
dhammesu dhammanupassissa pahiyati, Pet 94; see Nanamoli, Pitaka Disclosure
, 1964), p. 127, note 344/1. 3 o
E{;l?arl (liyc;lrilkkhave) bi)zikkhu kaye kayanupassi viharati arapt sampajano satima vineyyd
loke abhijjhadomanassam. vedandsu vedananupasst vz.haranv czttipt_ sampajano sa?z;
vineyya loke abhijjhddomanassam. citte cittanupasst vzharatf arapi sampajano sa: tl- .
vine);va loke abhijjhadomanassam. dhammesu dhammanupassi wharc;lt.t a;}[:g
sampbjdno satimd vineyya loke 2agbh6i]8jhddomanassam, M 1 56; see Gethin,

] sakening, pp. 29-08. . .
Bm{ll’jl?elié I:gt]z:l;(:) /::)vme corfne%rt)ion between ‘the emptiness gateway t,o llb«?ra}lon
(sufifiata vimokkhamukham), and ‘the signless gateway to liberation’ (animittam
vimokkhamukham, Nett 123), which I shall consider in Chapter 5. .

Nanamoli interprets the cetasikas as dhammas (Nanamoli, Pitaka Disclosure, p. 126,
note 339/1).
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23 tattha citte atta ti ditthasavo, cetasikesu niccan ti avijjasavo, this is Nanamoli’s
suggested correction or restoration of tattha citte atthiti ditthi cetasikesu niccanti
(Nanamoli, Pitaka Disclosure, p. 126, note 339/1, Pet 94).

24 anattani atta ti vipallaso, ditthupdadanam, ditthi-yogo, paramdsa-kaya-gantho,
ditthasavo, ditthi-ogho, ditthi-sallam, Pet 246.

25 anicce niccan ti vipallaso, attavadipadanam, avijjayogo, idamsaccabhiniveso
kayagantho, avijjasavo, avijjogho, mohasallam, Pet 246.

26 katamam ditthi-mamattam, Nidd 1 51, 122, 125, 129, 276, 369, 440.

27 The Mahaniddesa adds ‘grasping at things wrongly’ (miccha-gaho ayathavakasmim):
katamam ditthi-mamattam? visativatthuka sakkaya-ditthi, dasavatthuka miccha-ditthi,
dasavatthuka antaggahika ditthi, ya evaripa ditthi ditthi-gatam ditthi-gahanam ditthi-
kantaro ditthi-visiakdyikam ditthi-vipphandikam ditthi-samyojanam gaho patiggaho
abhiniveso paramdso kummaggo micchd-patho micchattam titthayatanam
vipariyesaggaho viparitaggaho vipallasaggaho miccha-gaho ayathavakasmim
yathavakan ti gaho. yavata dvdasatthi ditthi-gatani, idam ditthi-mamattam, Nidd [
50-1.

Dhs: ya tasmim samaye ditthi ditthi-gatam ditthi-gahanam ditthi-kantaro ditthi-
visakdyikam ditthi-vipphanditam ditthi-samyojanam gaho patitthaho abhiniveso
paramaso kummaggo miccha-patho micchattam titthdyatanam vipariyesagaho, ayam
tasmim samaye miccha-ditthi hoti, Dhs 78.

28 visativatthuka sakkdya-ditthi, dasavatthuka miccha-dinthi, dasavatthuka antaggahika
ditthi, ya evarapa ditthi ditthi-gatam ditthi-gahanam ditthi-kantaram dirthi-
visakdyikam ditthi-vipphanditam ditthi-samyojanam gaho patiggaho abhiniveso
paramaso kummaggo micchda-patho micchattam titthayatanam vipariyesaggaho
viparitaggaho vipallasaggaho miccha-gaho, ayathavakasmim yathavakan ti gaho.
yavata dvasatthi ditthigatani, ayam ditthi-nivesana, Nidd I 100.

29 ditthi-kappa, Nidd T 112-13, 251, 328, 336.

30 ditthi-purekkhara, Nidd I 113.

31 ditthi-pariggaha, Nidd 1 129, 275.

32 ditthi-nissaya, Nidd 1 133, 245, 431.

33 ditthi-lepa, Nidd 1 136, 332.

34 ditthi-upaya, Nidd I 308.

35 ditthi-pakappana, Nidd 1 316. There are two types of pakappana, those of tanha and
ditthi, Nidd 1 72, 186.

36 ditthi-salla, Nidd 1 414-15. There are seven darts, rdga, dosa, moha, mana, ditthi,
soka and kathakatha, Nidd I 59.

37 Vibh-a 300.

38 ayam loko santapajato
phassapareto rogam vadati attano,
yena yena hi mafnifiati
tato tam hoti afifiathd.
affiathabhavi bhavasatto loko
bhavapareto bhavam eva bhinandati, yad abhinandati tam bhayam
yassa bhayati tam dukkham, Pet 26.

39 vye hi keci samana va brahmana va vibhavena bhavassa vippamokkham ahamsu,
sabbe te avippamutta bhavasma ti vadami. ye va pana keci samana va brahmana va
bhavena bhavassa nissaranam ahamsu, sabbe te anissata bhavasma ti vadami, Pet
26.

40 It should be noted that the Uddna passage which the Petakopadesa is discussing,
does use the term avijja, Pet 27.

41 so atta, so loko, so pecca bhavissami nicco dhuvo sassato aviparinamadhammo, S
111 182.
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42 The text explains the same for the fetters, adherenccs,.shackles and holding
(Samyojandbhinivesa-vinibandhdjjhosdndti, S III 186-7). It is such statements from
the Nikayas, in which views are said to depend upon attachment to thE kha.ndhas,
which has led Steven Collins to define wrong-views as ‘conceptual manifestations of
desire and attachment’ (Collins, Selfless Persons, p. 119). In his dis.cussmn,. h_e argues
that this aspect of the nature of difthi was only one of those found in the Nikayas. He
suggests that this tendency represented part of a quietistic trend, in .Whlch all views
are condemned as potential objects of cognitive attachment. No ‘views’ should be
held. Right-view, if it becomes an object of attachment, is condemned. | agree with
Collins to an extent but as I explain in the first half of this chapter I think that this is
not merely a trend in the Nikayas, but the dominant understanding of the notion of
ditthi. 1 cannot make sense of there being both the corruption of views and the
cdfruption of ignorance if these terms do not apply to different things. The most
logical conclusion to draw is that views apply to a type of attachment, ignorapce toa
type of delusion. I certainly think this is the prominent understanding of views by
the time of the early Abhidhamma, and I hope to show that it is very prominent in the
Nikayas. All views rest upon attachment to dhammas, the most prominent being the
five khandhas.

43 evam passam bhikkhave, sutavd, ariyasavako riapasmim pi nibbindati. vedanaya pi
nibbindati safifidya pi, nibbindati samkhdresu pi nibbindati. vififianasmim pi
nibbindati. nibbindam virajjati. viragd vimuccati. vimuttasmim vimuttam iti ianam
hoti, S 111 181 and throughout the khandha-vagga from S 111 21.

44 The non-attached attitude is also one explanation of the stage of stream-attainment.
At S III 160-1 it is stated that there are five khandhas subject to attachment
(upadanakkhandhd). When the ariya-savaka understands the origin and passing away
of the five khandhas subject to attachment, he is a stream-attainer (yato kho bhikkhave
ariyasavako imesam paiicannam upadanakkhandhanam samudayafi ca atthagamaﬂ
ca assadaii ca adinavad ca nissaranafi ca yathabhiitam pajananti. ayam vuccati
bhikkhave, ariyasavako sotapanno avinipatadhammo niyato sambodhiparayano H,
S 111 160-1). As I will describe in the next chapter a standard explanation of samma-
ditthi is that it comprehends the rise and fall (udayabbaya) of dhammas. This, I
think, is precisely what is being explained in the Difthi-vagga. o o

45 e.g. ripe kho bhikkhave sati rapam upaddya riipam abhinivissa evam ditthi uppajjati,
S 1 202 passim. o

46 yam pananiccam dukkham viparinamadhamman, api nu tam anupadaya evam ditthi
uppajjeyya, S 111 202. )

47 dittham, sutam, mutam, vifiidtam, pattam, pariyesitam, anuvicaritam manasa, S 111
203. .

48 yam pandaniccam dukkham viparindmadhammam api nu tam anupadaya evam disthi
uppajjeyya [insert each view] n” etam bhante, S 111 203 ff.

49 The five khandhas plus what is seen, heard, etc. as one category. .

50 yato kho bhikkhave ariyasavakassa imesu chasu thanesu karikha pahina hot_t, iiukkh‘e

pi ’ssa kankha pahina hoti, dukkhasamudaye pi 'ssa karnkha pahma _hotl,'

dukkhanirodhe pi 'ssa karnkha pahind hoti, dukkha-nirodha-gaminiya pa_tlpafiaya pi

'ssa karikhd pahina hoti. ayam vuccati bhikkhave, ariya-savako sotdpanno

avinipatadhammo niyato sambodhiparayano ti, S 111 203, passim. B

dukkhe sati dukkham upadaya dukkham abhinivissa evam ditthi uppajjeyya, S

218.

52 yad aniccam tam dukkham tasmim sati tad upadaya evam ditthi uppajjati, S I 221.

53 ditthinivesa na hi svativatta
dhammesu niccheyya samuggahitam,
tasma naro tesu nivesanesu,
nirassatl adiyati-cca dhammam, St 785.

5
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54 yo chando yo r&go ya nandi ya taphd ye upayipadand cetaso
adhitthanabhinivesanusaya, S 111 10, 13, 161-2. Similar terms also appeared in the
Kaccayanagotta-sutta which I discussed in Chapter 2:

This world, Kaccayana, is for the most part shackled by engagement, attachment
and adherence (updyupadanabhinivesavinibandho). But this one [with right-
view] does not become engaged and attached through that engagement and
attachment, mental basis, adherence, underlying tendency; he does not take
his stand about ‘my self’ (upayupadanabhinivesavinibandho khvayam
Kaccayana loko yebhuyyena, tafi cayam upayupadanam cetaso adhitthanam
abhinivesanusayam na upeti na updadiyati nadhitthati attda me ti, S 11 17).

55 The Yogadarsana of Pataiijali (Yoga-siitra, 2.3), reference in Matilal, ‘Ignorance or
Misconception? — A Note on Avidya in Buddhism’, p. 162.
56 See Gethin, The Buddhist Path to Awakening, p. 123.

57 Ibid., p. 123.
58 riipam etam mama, eso "ham asmi, eso me attd ti abhinivesa-paramaso ditthi, Patis
I135.

59 i.e. for each of the khandha,

riapam etam mama, eso "ham asmi, eso me attd ti abhinivesa-paramaso ditthi,
vedanam etam mama eso "ham asmi, eso me attd ti abhinivesa-paramaso ditthi,
saRfiam etam mama eso "ham asmi, eso me attd ti abhinivesa-paramaso ditthi,
samkhare etam mama eso "ham asmi, eso me attd ti abhinivesa-paramdso
ditthi, vififidnam etam mama, eso "ham asmi, eso me attd ti abhinivesa-
paramaso ditthi, Patis 1 135.

60 khandha pi ditthitthanam, avijja pi ditthitthanam, phasso pi ditthitthanam, saffd pi
ditthitthanam, vitakko ditthitthanam, ayoniso manasikdro pi ditthitthanam, papamitto
pi ditthitthanam, parato pi ghoso ditthi-tthanam, Patis T 138.

61 ‘Condition’ (paccayo) in the Patis translation.

62 dveme bhikkhave paccaya miccha-ditthiya uppadaya. katame dve: parato ca ghoso,
ayoniso ca manasikdro. ime kho bhikkhave dve paccaya micchda-ditthiva uppadaya,
AT87.

63 Patis I 138. This list is also used as a definition of micchd-ditthi, i.e. miccha-ditthi is
a ditthi-gatam, a ditthi-gahanam, etc., Patis I 41-2.

64 Patis I 139. This list of views is, of course, comparable to that given in the khuddhaka-
vatthu of the Vibhanga which I used as a framework in Chapter 1 on the content of
WIong-view.

65 assada-ditthiya katamehi paficatimsaya akarehi abhiniveso hoti, Patis 1 140.

66 yam riipam paticca uppajjati sukham somanassam, ayam riipassa assado ti, Patis |
140.

67 ditthi na assado, assado na ditthi, afifia ditthi, aifio assado. ya ca ditthi, yo ca assado,
ayam vuccati assada-ditthi, Patis T 140,

68 c.g. for the first of the views about self with form as ground afifia ditthi, afifiam vatthu.
ya ca ditthi ya#i ca vatthu, ayam pathama ripavatthuka att@nudirthi, Patis I 144. This is
different from the first view in which the view was one thing, the gratification another
(affia ditthi, afifio assddo) and together they are the gratification-view.

69 abhinivesa-paramdso ditthi, Patis 1 144, 145, 146, passim.

70 va ca ditthi ya#i ca vatthu, avam pathama miccha-vatthuka miccha-ditthi, Patis 1 149.

71 bijam papakam and ditthi papika, Patis I 141; see A I 32. The full text from the Patis
reads:

assada-ditthi miccha-ditthi, miccha-ditthikassa purisapuggalassa dve gatiyo:
nirayo va tiracchanayoni va. miccha-ditthikassa purisapuggalassa yafi ¢’ eva

210

NOTES

kayakammam yathadittisamattam samﬁdinnam,_ ygﬁ ca vac_l'kammc::ir;l—a_pe;yzz
ca manokamman yath&-diﬂhi-sama_tt(_zm samddinnam, ya c.ahc_e aka);l o
patthand, yo ca panidhi, ye ca samkhara, sgbbe te.dhamma r(zimt’i . 2)']; akania
amandpaya ahit@ya dukkhaya samvatt.arz'tl. tar.n_kls.sa hetlu_.b l_tb_l‘_.l ”tl Vdpa Zay[;
seyyathapi nimbabijam va kosataklbtj_am va nttfzk.a abu ja m va alay
pathaviya nikkhittam yaii ¢’ eva pa_thavzrfzsam ftpacftyatz, yaf tc ’ t;;m sam
up}idiyati, sabbam tam tittakataya ka}ukafaya_asqra{aya samvartati. Fkissa
hetu: bijam hissa pdpakam. evam eva mz.ccha—dz.t.thz kassa _pufzsapugg a ‘a
vaii ¢’ eva kdyakammam yathd—di.t_thl—samat'tar.r.l samadmnar_n,_}an c

vacikammam—pe-yaf ca manokamman yathd-dt,t_thz-safmzttam samad ;lnnam:
yd ca cetand ya ca patthand yo ca panidhi ye ca samkhara, szbbe t]f' arzmta
anitthaya akantaya amanapaya ahitaya dukkhdya samvartanti. tam kisssa hetu

ditthi hissa papika, Patis 1 140-1.

72 nissitassa calitam anissitassa calitam n'.azt}.li, Nett 65.

73 nissayo ndma duvidho: tanahanissayo dt.t.thz—msiaytz ca, I_\Iett 65. i i ceand

74 samkhara-paccayd vifiiapam, vifindna-paccaya namarapan, nc-zma(riupa—-p cad
saidyatanar_n, saldyatana-paccaya phasso, phassa—_paccaya vedand, ve a@—p_c;c 'gi),'.
tanha, tanha-paccayd upadana, updadana-paccaya bhavo,_b}_zaya-paczaya jati, j -
pdccavd Jaramaranam, sokaparidevadukkhadomanc.zssupayasa sambhavanti, eva
etassa kevalassa dukkhakkhandhassa samudayo hoti, Net[ _65. o 1 .

75 1am translating the term nati as ‘inclination’. To have an inclination 1s a suﬁt é:7cra;111'nlg1
and need, the opposite to tranquillity. See a cpmpgr;}b]e passage at S. | 67 w ;~C,-
reads: tasmim patitthite vififiane virilhe nati hoti. natiya sati agatigatt hoti. agatigatiya

i cutiipapdto hoti. o '

76 ;C;z‘scaltitsgi){; sati nati na hoti, natiya a:vqti agati-gati na hoti, aganga;‘zyanc:lszst‘
cutipapato na hoti, cutipapate asati nev’ idha na huram na ubhayam antarena es
ev’ anto dukkhassd, Nett 65.

77 samathavasena v tanhdya anissito, Nett 65.

78 vipassandvasena va difthiya anissitz'y_,‘{\leltt 65.

79 vipassand ayam vijja vijjuppada avzjjamroz-iho, Nett 6_5. L o vinhana-

80 avijia-nirodha samkhara-nirodho, samkhqra—m_rodhcj vmnana.-mr(l)l o,l_’ ana-
nirodha namaripa-nirodho, namaripa-nirodha sa:layatana-mmfi 0 s;ha_}a ahd-
nirodhd phassa-nirodho, phassa-nirodha vedana'-m@dho,—vedana—n.tro a lt)c;;z a-
nirodho, tanha-nirodha upadana-nirodho, updddna-mrqdha bhava—mrodho‘,- _c:ta_
nirodha jdn:—nirodho, jati-nirodhd jaramaranam sokapartdgvadukkhac.iogat?sgtgfzgasa
nirujjhanti, evam etassa kevalassa dukkhakk.handha'ssa nirodho hoti, :: danicéam

81 yam kho pana kifici bhittam samkhatam cetayitam Raﬂccasamuppa'nn‘amv,h a iccam
yaéi aniccam tam dukkham, yam dukkham, tam n’ etam mama n’ eso ham
me so attd ti, AV 188,

4 The way right-view functions

| Aati-sampada, bhoga-sampada, arogya-sampada, stla-sampada, ditthi-sampada, D
111 235, A TIT 147. . o .
.2 Aati-vyasandni, bhoga-vyasanani, rogya-vyasanani, stla-vyasanant, dz,tffu-vyasanam.
Note that the term used is not ‘non-accomplishment’ vipatti, bgt ‘loss (\{yasat?a).'
3 The importance of conduct and thought in achieving a good rebirth was discussed in
ideri lesome courses of action.
Chapter 2 when considering the ten who ) ‘

4 st‘la—iampadd-hetu va bhikkhave satta kayassa bheda param marand sugatim sagsan
lokam upapajjanti. cirta-sampada-hetu va bhikkhave satta kdyassa-bﬁeda param
marand sugatim saggam lokam upapajjanti. ditthi-sampada-hetu va bhikkhave sattd
kayas'sa bheda param ;harand sugatim saggam lokam upapajjanti ti, A 1 270.
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5 sila-vipatti-hetu va bhikkhave sattda kayassa bheda param marand apdyam duggatim
vinipatam nirayam upapajjanti. citta-vipatti-hetu va bhikkhave satta kayassa bheda
param marand apayam duggatim vinipatam nirayam upapajjanti. ditthi-vipatti-heru
va bhikkhave satta kayassa bheda param marand apayam duggatim vinipdatam
nirayam upapajjanti, A 1 269, Similar themes are found in the next sutta at A 1 270.

kammanta-sampada, Gjva-sampada, ditthi-sampada, A 1 270.

kammanta-vipatti, ajiva-vipatti, ditthi-vipatti, A 1269. The content of these are similar

to those already stated. For right-livelihood, it is simply said that the person gets

livelihood in a right way, with the opposite for wrong livelihood.

ye keci bhikkhave mayi nittham gata, sabbe te ditthi-sampanna, A V 119,

ditthi-sampanno puggalo yo idam dukkhan ti yathabhiitam pajandti, la—pe-ayam

dukkha-nirodha-gamint patipada ti pajanati, S V 442.

10 atthanam etam anavakaso yam ditthi-sampanno puggalo kifici samkharam niccato
upagaccheyya |...] kifici samkharam sukhato upagaccheyya | ...] kifici dhammam attato

sukhato upagaccheyya, n’ etam thanam vijjati ti pajanati, M 111 64.

Clearly, a variation of the ‘perversions’ (vipallasa) are being referred to; see Chapter

2 for details of these.

12 atthanam etam anavakdso yam ditthi-sampanno puggalo mataram jivita voropeyya
[...] pitaram jivita voropeyya [...] arahantam jivita voropeyya [...] dutthacitto
tathagatassa lohitam uppddeyya [...] sangham bhindeyya |...] affiam sattharam
uddiseyya, M III 64-5. These statements also occur at A 1 26-7.

13 1 am using the commentary to gloss the unusual phrase: andagamaniyam vatthum
paccagantum.

14 evam eva kho bhikkhave, ariyasavakassa ditthisampannassa puggalassa
abhisametavino etad eva bahutaram dukkham yadidam parikkhinam pariyadinnam,
appamattakam avasittham, S 11 133. A further ten analogies of a similar nature are
found at S V 457-65.

15 yo paticcasamuppadam passati, so dhammam passari. yo dhammam passati, so
paticcasamuppadam passati, M 1 190-1. As Sue Hamilton suggests, this passage
goes on to explain dependent-origination as the khandhas (Hamilton, Early Buddhism,
p- 92). The link between a correct understanding of dependent-origination and the
arising of samma-ditthi, and adherence to and misinterpretation of the khandhas and
the arising of miccha-ditthi will become clear in this chapter.

16 hetu ¢’ assa sudittho, hetu-samuppanna ca dhamma, A TI1 441.

17 All views are destroyed. A III 439 gives the following:

~

\O 00

1

—

The one who is accomplished in view (ditthi-sampanna) cannot fall back on
the view that pain and suffering are caused by oneself, another, both oneself
and another, by chance, or both self and another (abhabbo ditthisampanno
puggalo sayamkatam sukhadukkham paccagantum. abhabbo ditthisampanno
puggalo paramkatam sukhadukkham paccagantum. abhabbo ditthisampanno
puggalo sayamkatafi ca paramkatafi ca sukhadukkham paccagantum. abhabbo

ditthisampanno puggalo asayamkaram adhiccasamuppannam sukhadukkham
paccagantumy).

18 ditthi-sampannan ti dassana-sampannam, sotapannan ti artho, Mp 111 387. When 1

cite from the commentaries the phrase taken from the original text will be put in
bold.

19 Vibh-a 423.

20 yato kho bhikkhave ariyasavako evam paccayam pajandti, evam paccaya-samudayant
pajandti, evam paccavanirodham pajanati, evam paccayanirodhagaminim patipadam
pajanari, ayam vuccati bhikkhave, ariyasavako ditthisampanno iti pi,
dassanasampanno iti pi, dgato imam saddhammam iti pi, passati imam saddhammam
iti pi, sekhena fidnena samannagato iti pi, sekhaya vijjaya samannagato iti pi,
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dhammasotam samapanno iti pi, ariyo nibbedhikapa#iio iti pi, amatadvaram Ghacca

21 Zﬁlhr:tll)zz-gyz;nsplzlz;;dﬁ ti, evam dukkha-sacca-vasena paccayam Sjaliuﬁll, ggccaya-
sam.udayzidayo' ca samudaya-saccadinam yeva vasena veditabba, Sp .

22 ditthi-sampanno ti, magge ditthiya sampann'(.).,_Spk IH 59. .

23 However, in the Sammaditthi-sutta seeing avijjd, its arising, cessation and the way to
its cessation did constitute samma-ditthi; see Chapter 2.

24 For example:

evam samkhdre pajanati, evam samkharasamudayam p.aj.’dndti,' evam
samkhdrd—nirodham pajandti, evam samkhdm—n'irodha—gdmzr.u.r_n paﬂpadam
pajﬁndti, ayam vuccati bhikkhave, bhikkhu.c{t.tfhz-samp@no iti pi, dassana-
sampanno iti pi, agato imam saddhammqm iti pi, pa.?ftftz imam sad_dham.m.ar.r?
iti pi, sekhena fianena samanndgato iti pi, sekhalya vijjaya samanndgaio iti pi,
dhammasotam samapanno iti pi, ariyo nibbedhikapafifio iti pi, amatadvaram
ahacca titthati iti pt 1i, S 11 44-5.

25 dhamme fianan ti, magga-ianassa, Spk I 69. cattu-sacca-dhammena va magga-
Adana-dhammena va, Spk 111 69. o o o

26 yaio kho bhikkhave arivasavakassa imani dve fianani parisuddhani hgnn eartyodqtan't
dhamme fdanaii ca anvaye fianait ca, ayam vuccati bhikkhave arzyasqyalfo dl_lﬂ’lli
sampanno iti pi, dassana-sampanno iti pi, agato imam sadd}.za.mn.tam m—pz, p:.z-s.s_au
imam saddhammam iti pi, sekhena fianena samanndagato iti pi, s-ekhay~a~ vijjaya
sam&nndgato iti pi, dhammasotam samdpanno iti pi, ariyo nibbedhikapaiifio iti pi,
amatadvaram ahacca titthati iti pt ti, S 11 58-9.

27 See Jayatilleke, Early Buddhist Theory of Knowledg(?, p- 4:42 .

78 See Hamilton’s discussion on ‘The World of Experience’, in Early Buddhism, pp.
88-113. .

29 yato kho bhikkhave, ariyasavako evam lokassa samudayam ca‘att.hangamam ca
yathabhiitam pajanati. ayam vuccati bhikkhave, ariya—sdvakq .tit;‘.ljhz-sampcz.n(zo iti
pi dassaniz-sampanno iti pi, agato imam saddhammam it pi, passati imam
saddhammanm iti pi, sekhena fidnena samanndgato iti pi, sekhdya vijjaya samanna_gato
iti pi, dhamrhasotam samdpanno iti pi, ariyo nibbedhikaparifio iti pi, amatadvaram
ahacca titthati iri pT ti, S1179. . .

The Dutiya-ariyasavaka-sutta (SII 79-80) is the same as the pregedlng sutta,
though some editions have slightly more detail; see Bhikkhu Bodhi, Connected
Discourses of the Buddha, Volume 1, p. 586. . .

30 yam kifici samudayadhammam sabbam tam nirodhadhamman ti, M 1 380.

31 sila-visuddhi ca ditthi-visuddhi ca, D 111 214, A 1_95, Lo

32 ditthi-visuddhi kho pana yatha ditthissa ca padhanam, D 11 214, A .

33 nava dhamma bhavetabba, D 111 288.

34 nava parisuddhi-padhaniyargani, D 111 288. . o . o

35 st'la—vlt?suddhi parisuddhipadhaniyarigam citta-visuddhi partsudd.}ttpadhant_\_iangam,
ditthi-visuddhi parisuddhipadhaniyarigam, kaﬂkhdvitarana—vzsud4h1 [...]jfzaggamagga-
fidna-dassana-visuddhi |...] pa}‘ipadd-ﬁdna-dassana—visuddhz []_ rfanfz-dassamii
visuddhi [...] paiifd-visuddhi ...} vimutti-visuddhi, parisuddhipadhaniyangam, DI
288. .

d. tthena ditthi-visuddhi abhififieyya, Patis T 21-2. _ .
gg ‘"?lsliagl?fész “now purification of view” is equivalent to that w1sdom, uPderstandlng
[...] right-view’ (ditthi-visuddhi kho pana ti: ya pafind pajanana-pe—amoho
icayo samma-ditthi, Dhs 233, § 1366). ‘

38 %itl\?;ni’:?glllcoa\iiong the reading of Buddhaghosa found at As 406. See Dhs translation

(Caroline Rhys Davids, A Buddhist Manual of Psychological Ethics (PTS, London,
1900), pp. 356-7, note 3). In my discussion of the Sammaditthi-sutta in Chapter 21
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considered a commentarial explanation of ‘mundane right-view’, part of which
described it as knowledge that kamma is one’s own (kammassakata-fiana), this
knowledge being in conformity with the (four) truths (saccanulomika-fiana, Ps 1
197). This is clearly part of the explanation of ditthi-visuddhi.

39 tattha namaripanam yathava-dassanam ditthi-visuddhi nama, Vism XVII 1.

40 sarta-safifiam abhibhavitva asammohabhiimiyam thitam, Vism XVIII 28.

41 tam dassanam ditthi-visuddhi-heru hoti, Vism X111 74.

42 nava-satta-parubhava-ditthi, Vism X111 74.

43 ‘And so, with his mind concentrated, purified and cleansed, unblemished, free from
impurities, malleable, workable, established and having gained imperturbability, he
applies and directs his mind to the knowledge of the passing away and arising of
beings. With the divine eye, purified and surpassing that of humans, he sees beings
passing away and arising’ (so evam samahite citte parisuddhe pariyodite anarngane
vigatipakkilese mudubhiite kammaniye thite anefijappatte sattanam
cutidpapdtandndya cittam abhintharati abhininnameti. so dibbena cakkhuna
visuddhena atikkantamdanusakena satte passati cavamane upapajjamane, D 1 82).

44 ‘But what is called abandoning by substitution of opposiltes is the abandoning of any
given dhamma that ought to be abandoned through the means of a particular factor
of knowledge, which as a constituent of insight, is opposed to it, like the abandoning
of darkness at night through the means of a light’ (yam pana rattibhage samujjalitena
padipena andhakarassa viya tena tena vipassandya avayava-bhitena fianangena
patipakkhavasen’ eva tassa tassa pahdtabba-dhammassa pahanam, idam
tadargappahanam nama, Vism XXII 112; see also Dhs-a 351 ).

45 (1) namaripa-paricchedena tava sakkayaditthiya paccayapariggahena ahetuvisama-
hetuditthiya ceva karkhamalassa ca; (2) kalapasammasanena aham mama ti
samuhagahassa, (3) maggamaggavavarthanena amagge maggasanfiaya; (4) udaya-
dassanena ucchedaditthiva; (5) vayadassanena sassataditthiya, (6)
bhayatupasthanena sabhaye abhayasafifiaya; (7) adinavadassanena assadasanfiaya,
(8) nibbidanupassanena abhiratisaiiiaya; (9) muficitukamyataya amuficitu-
kamabhavassa; (10) patisarikhanena appatisarikhanassa; (11) upekkhaya
anupekkhanassa; (12) anulomena saccapatilomagahassa pahanam, Vism XXII 112.

See Naparama who adds four more insights: knowledge of change of lineage;
knowledge of the path; knowledge of the fruit and knowledge of reviewing; Mahathera
Nﬁnéréma, The Seven Stages of Purification and The Insight Knowledges (Kandy,
1983), p. 20.

46 (1) aniccanupassandya niccasafifidya; (2) dukkhanupassandaya sukhasafifidva,
(3) anattanupassandya attasafifidya; (4) nibbidanupassanaya nandiya;
(5) viraganupassandya ragassa; (6) nirodhdnupassanaya samudayassa;
(7) patinissagganupassanaya adanassa; (8) hayanupassandya ghanasaiifidya,
(9) vayanupassanaya ayihanassa; (10) viparinamanu-passandya dhuvasafifiaya;
(1) animittanupassandya nimittassa; (12) appanihitanupassandaya panidhiyd,
(13) sufnatanupassandya abinivesassa; (14) adipafiida-dhammavipassandya
saradanabhinivesassa; (15) yathabhitaiianadassanena sammohabhinivesassa,
(16) adinavanupassandaya alavabhinivesassa; (17) patisankhanupassanava
appatisankhaya; (18) vivartanupassandya samyogabhinivesassa pahanam, Vism XXII
113.

47 The other two are found in (11) and (12). First, ‘the signless gateway to liberation’
(animirtam vimokkhamukhamy is found in the statement that there is ‘the abandoning
of sign, through the contemplation of the signless’. Second, ‘the dispositionless
gateway to liberation’ (appanihitam vimokkhamukham) is found in the statement
that there is ‘the abandoning of desire through the means of contemplation of the
desireless’. I will discuss these three gateways in Chapter S.
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48 arakkhitena cittena miccha-ditthi-hatena ca, thinamiddhabhibhitena vakslar,;l ;rlldrqssc{
gacchati, Nett 85. The full passage, the udana spoken by the Buddha is the following:
With an unguarded cognisance,
Encumbered by wrong-view, oppressed
By lethargy and drowsiness,
One travels on in Mara’s power. ) '
Ud 38. I have given the translation from Nanamoli, The Guide (PTS, London, 1962),
. 119 . o .
49 pmiccha—ditthi-hatena ca ti micchd-dirthi-hatam nama pavuccati yada anicce niccan
ti passati, so vipallaso, Nett 85. A
50 sai;ma-ditthi-purekkhdro fiatvana udayabbayam, cited Nett 47. The full passage,
following on from that given above:
So let his cognisance be guarde;d,
Having for pasture right-intention, 4
Giving right-view first place through knowing
Rise and fall; transcending drowsing
And lethargy, the bhikkhu may
Abandon all bad destinations. _ .
Ud 38. Again the translation is from Nanamoli, The Guide, p. 72.

51 samma-disthi-purekkharo ti vipassanaya pada;_tha'nfzm, Nett 104.

52 Aatvana udayabbayan ti dassana-bhiimiya padatthanam, Nett 104.

53 Nanamoli, The Guide, p. 140. » o

54 sarﬁmd-ditthi-purekkhdro ti vipassani, fiatvana udayabbaya 'nti dukkhaparififid, Nett
105. L .

55 samma-ditthi-purekkharo ti samma-ditthi nama paﬁn'd-satthar_g parnfia-khaggo pafina-

anfi-pajj #fiapasado, Nett 106.
ratatam panfia-pajjoto paiifid-patodo panfidpasad ;| B ]

56 samma-ditthi-purekkharo ti ekattatda; samma-ditthi nama yam dulckﬁe fdnam fiukk{za
samudayé'ﬁdnam dukkha-nirodhe fianam dukkha-nirodha-gaminiya paﬂpfz_daya
Aanam maggé rizinar_n hetusmim Rianam hetu-samuppannesu dhammesu fanam
paécdye Aanam paticca-samuppannesu dhammesu fidnam, {\Iett 108._ ) .

57 #atvana udayabbayan ti ekattata: udayena avzjjd-paccaya samkhara,ms?m(c arha:
paccayd vifiianam; (evam sabbam) samudayo bhavati, vayena avy!a—mrod a
samkhzira—nirocjho'samkhdra-m'rodhd vififiana-nirodho (evam sabbam) nirodho hoti,
Nett 108. .

58 For » discussion of this suita see, Gombrich, How l.?uddhfs!n Began, pp. 1_27i3~4'

59 afAfatreva avuso mustla, saddhdya afifiatra ruciyd afifiatra anussava anfiatra
dkdraparivitakka afifiatra ditthi-nijjhanakkhantiya atthayasmato muszlas;a paccattan;
eva Aanam jatipaccaya jaramaranan ti, S 11 115. These are the_same flve means (1)
knowlédgé I considered in both the Paﬁcattaya-suttq an_d Cankz—su'tta in Cilsapter .

60 aham etam janami aham etam passami jatipaccayd Jaramaranan ti, S1I ] . i

61 upéddna-ﬁirodhd bhava-nirodho ti, tanha-nirodha fzpadanq-mro_dho t, ve a(;l;ll_
nirodha tanha-nirodho ti, phassa-nirodha vedand-mroth t, fc_z_layaltana‘r_urtz a
phassa-nir(}dho ti, nama-ripa-nirodha sa,ldyatana—nirodl?o t, .\fz.r_ma.na—mfodha /?;,Iina-
ripa-nirodho ti, samkhara-nirodha vififiana-nirodho H, avijja-nirodha samkhara-
nirodho ti, S 11 116. N o

62 afifiatreva avuso musila, saddhdya afifiatra ruciya afifiatra anussava annatra

. akaraparivitakka afifiatra ditthi-nijjhanakkhantiya, atthayasmato musilassa
paccattam eva iianam bhava-nirodho nibbanan 1i, S 11 117. '

63 ahametam jdndmz:, dhametam passami, bhavanirodho nibbananti, S 11 117.

64 bhavanirodho nibbanan ti paficakkhandanirodho nibbanam, Spk 111 122.

65 tena h’ ayasma musilo araham khindsavo ti, S 11 117.

66 Spk III 122. o '

67 tena h’ ayasma narado araham khinasavo ti, S 11 117.
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68 bhava-nirodho nibbanan ti kho me avuso, yathabhitam samma-pafifidya [see
Gombrich, How Buddhism Began, p. 128, note 23, correcting PTS samma-pafifiaya)
sudittham, na ¢’ amhi araham khindasavo, S 11 118.

69 udakan ti kho fidnam assa na ca kayena phusitva vihareyya, S 11 118.

70 paficasu upadanakkhandhesu na kifici attanam va attaniyam va samanupassami ti,
S IIT 128.

71 paficasu upadanakkhandhesu asmi ti adhigatam (or avigatam; see Bhikkhu Bodhi,
Connected Discourses, Volume I, pp. 1082-3, note 176).

72 ayam aham asmi ti ca na samanupassam ti, S 111 128.

73 asmi ti mano asmi ti chando asmi ti anusayo, S 11T 130.

74 pafcasu upadanakkhandhesu udayabbayanupasst viharati, S I 131.

75 tassa imesu paficasu upadanakkhandhesu udayabbayanupassino viharato yo 'pi 'ssa
hoti paficasupadanakkhandhesu anusahagato asmi ti mano asmi ti chando asmi ti
anusayo asamithato, so 'pi samugghdtam gacchati, S 111 131; see Collins, Selfless
Persons, pp. 94-5.

76 pania l...] ariya niyyanika niyyati takkarassa samma-dukkhakkhayaya, M 1 81,

77 nekkhammavitakko, abyapadavitakko, avihimsavitakko, M 111 114.

18 vitakka ariya niyyanika niyyanti takkarassa samma-dukkhakkhayaya, M 111 114.

79 sattime [...] bojjhanga bhavita bahulikata ariya niyyanika nivanti takkarassa samma
dukkhakkhayaya, S V 82.

80 cartaro me |...] satipatthana bhavita bahultkata ariya niyyanika niyyanti takkarassa
samma-dukkhakkhayaya, S V 166. cattdro me [...] iddhipada bhavita bahulikata ariya
niyyanika niyyanti takkarassa samma-dukkhakkhayaya, S V 255.

8l kusald dhamma ariya niyyanika sambodha-gamino, Sn, p. 140. This is the page
reference, as it is the introductory prose to verse 724.

82 Not to be confused with the Kosambi-sutta, which I considered above.
samaggiya ekibhavaya samvattanti, M 1 322. They are described in the same terms
in the Samagama-sutta (M 11 243-51) at M II 251-2. The six are also found in the
Mahdparinibbana-sutta (D 1 72-168) at D 11 801, called ‘six things conducive to
communal living’ (cha aparihaniya or saraniva dhammad,). They are also found in
the Sangiti-sutta (D 111 207-71) at D III 245.

84 mettam kaya-kammam, mettam vaci-kammam, mettam mano-kammam, M 1 322.

85 puna ca param bhikkhave bhikkhu ya *’yam ditthi ariya niyyanika niyyati takkarassa
sammd-dukkhakkhaya@ya, tatharipaya ditthiya ditthi-samafniagato viharati

86 yathabhiatam na janeyyam na passeyyan ti, M 1 323.

87 sace bhikkhave bhikkhu kamaraga parivutthito hoti, pariyutthitacitto va hoti. sace
bhikkhave bhikkhu byapadapariyutthito hoti, pariyutthitacitto va hoti. sace bhikkhave
bhikkhu thinamiddhapariyutthito hoti, pariyutthitacitto va hoti. sace bhikkhave
bhikkhu uddhaccakukkuccaparivuithito hoti, pariyutthitacitto va hoti. sace bhikkhave
bhikkhu vicikicchapariyutthito hoti, pariyutthitacitto va hoti. sace bhikkhave bhikkhu
idhalokacintdya pasuto hoti, pariyutthitacitto va hoti. sace bhikkhave bhikkhu

paralokacintaya pasuto hoti, pariyutthitacitto va hoti. sace bhikkhave bhikkhu
bhandanajato kalahajato vivadapanno afiiamasfiam mukhasattihi vitudanto viharati,
pariyutthitacitto va hoti. so evam pajanati: n’ atthi kho me tam parivutthanam
ajjhattam appahinam yendham pariyutthanena pariyutthitacitto yathabhitam na
Jjaneyyam na passevyam. suppanihitam me manasam saccanam bodhava ti, M 1 323.

88 so evam pajanati:imam kho aham ditthim asevanto bhavento bahulikaronto labhami
paccattam samatham, labhami paccattam nibbutin ti, M 1 323.

89 so evam pajanati: vatharapayaham ditthiva samannagato, n’ atthi ito bahiddha aiifio
samano va brahmano va tathariapaya ditthiya samanndagato ti, M 1 3234,
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90 soe iandti: arapaya dhammataya ditthi-sampanno puggalq samannagato,
aha‘r:’;lipzt‘;z’;g};zi;;h(;hapmrynatdya samanndgato ti, M 1 324. One is reminded of
Arittha, discussed in Chapter 1. L

91 adhisilasikkhaya adhicittasikkhaya adhipam.zastkkhaya, M1 324. )

92 so evam pajanati: yatharapaya balatdya dt;.tht-sampanno puggalo samanndgato,
aham pi tatharapaya balataya samanndgato ti, M 1 325_. B L

93 labhati dhammavedam, labhati dhammiipasamhitam pamujjam. so evam pfycfncfn:
yathdripaya balatayd dirthisampanno puggalo samanndgato, aham pi tatharipaya
balatiya samannagato ti, M 1 325. o i

94 evam sattangasamannagato kho bhikkhave ariyasavako sotapattiphalasamannagato
hotf 1i, M 1325. o .

95 imesu catiisu maggesu pathamamaggena caitari saccani ditthani up_arzmaggattayam
ditthakam eva passati aditthakam passatl ti ditthakam eva pasati t, As. 241.

96 sacca-dassanam nama apubbam nattho, kilesa pana appahine pajahati, .A.s ‘241..“

97 uparimaggattayavajjho hi eko mano atthi, As 240, see Padtnanabh S. Jaini, ‘Prajiia
and drsti in the Vaibhasika Abhidharma’, in Prajiiaparamita and Related Systems:
Studies in Honour of Edward Conze, Lewis Lancaster (ed.) (Berkeley, 1977), p. 409.

98 so dirthisthane tisthati, As 240.

99 satam rhdnar_n pajahat ti samma-ditthi, As 240. o

100 Those defilements based upon cognitive attachment) are perhaps implied, such as

‘clinging to precepts and vows’ (silabbata-pardmdasa). .

101 Jaini,g ‘Pgrajﬁg and grsti in the Vaibhasika Abhidharma’, pp- 4.03~.]5. (p. 407); G?thm,

‘Wrong View (miccha-ditthi) and Right View (samma-ditthi) in the Theravada
Abhidhamma’, p. 213.

102 Jaini, ibid., p. 407, Gethin, ibid., p. 213.

103 Jaini, ibid., p. 409.

104 Ibid., p. 404, 409.

105 Ibid., p. 407.

106 As Rupert Gethin suggests:

It seems [...] that to at least some extent what the Vaibhasikas in their anztly_sis
of ditthi see as a kind of ‘judging’ or ‘determining’ (santirana) the Theravadins
sec as lobha. The difference is, however, that for the Vaibhasikas a subtle forrtl
of fixity of view continues after stream-attainment in the.form of samyakd:rsfz,
while the Theravadins apparently make no provision for its continuation since
the greed-delusion that crystallises as ditthi is abandoned by the path of stream-
attainment.

Gethin, ‘Wrong View (miccha-ditthi) and Right View (samma-ditthi) in the Theravada
Abhidhamma’, p. 221. . . ’

107 Jaini, ‘Prajiid and drsti in the Vaibhasika Abhidharma’, p. 407.

108 Ibid., p. 407, Jaini’s emphasis.

109 1Ibid., p. 407. .

110 Ibid., p. 407, Jaini’s emphasis.

111 As I have shown in the previous chapter, it is doubt about the nature of the khandhas
(taking them for what they are not) that is considered one of the major causes of
view.

. 112 Four rooted in greed and delusion, which may or may not be connected with mana,

but are not connected with dizthi. Two are rooted in aversion.and de.lusi.on, andvthe
seventh connected with restlessness; Gethin, ‘Wrong View (miccha-ditthi) and Right
View (samma-ditthi) in the Theravada Abhidhamma’, p. 216, As 234', 245._ .

113 cattaro ditthi-gata-sampayutta-cittuppada vicikicchd-sa_hagato czttupgado, ime
dhamma dassanene pahdtabba, Dhs 237 § 1404; see Gethin, The Buddhist Path to
Awakening, p. 186-7.
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114 See Gethin, The Buddhist Path to Awakening, p. 206.

115 i.e. M I 141-2; see Gethin, ‘Wrong View (miccha-ditthi) and Right View (samma-
ditthi) in the Theravada Abhidhamma’, p. 227. The ten fetters are: identity-
view (sakkayadirthi), doubt (vicikicchd), clinging to precepts and vows
(stlabbataparamdso), sensual desires (kdmacchando), aversion (byapada), desire for
form (riiparago), desire for the formless (ariparago), pride (mano), agitation
(uddhaccam), ignorance (avijja), A V 1617, S V 61, D III 235. This is different to
the list of fetters found in the Dhammasangani that I will give in Chapter 5. The
explanation of the abandonment of the fetters may have undergone a transitional
process. For example, a passage was cited above in which it was stated that six things
are abandoned when one is accomplished in view (ditthi-sampanna). The passage
held these to be identity-view, doubt, clinging to precept and vows, greed (rdga),
hatred (dosa) and delusion (moha), A 11 438.

116 See Gethin, ‘Wrong View (miccha-ditthi) and Right View (samma-ditthi) in the
Theravada Abhidhamma’, pp. 216-17. Gethin gives the following references to the
Dhs: 60 § 277; 74-5 §§ 362, 333, 364. Buddhaghosa also considers the abandonment
of the asavas. The asava of view is abandoned by the path of stream-attainment, the
asava of sensuality by the path of non-returning, and the dsavas of becoming and
ignorance by the path of Arahantship (sotapatti-maggena, ditthasavo pahiyati,
andgami-maggena kamdsavo, arahatta-maggena bhavasavo, avijjasavo ca ti, As 372).

117 katame dhamma dassanena pahdtabba? tint safifiojanani: sakkaya-ditthi vicikiccha
silabbata-paramaso, Dhs 182 § 1002.

118 katame dhamma dassanena pahdtabbahetuka? tini samyojanani sakkaya-ditthi
vicikiccha stlabbata-paramdso, Dhs 184 § 1009.

119 1 will discuss the use of four khandhas, excluding riipa, in Chapter 5.

120 katame dhamma bhavandya pahdtabbd. avaseso lobho doso moho, tad ekattha ca
kilesa, tam sampayutto vedanakkhandho-pe—vififianakkhandho, tam samutthanam
kaya-kammam vaci-kammam mano-kammam, ime dhamma bhavanaya pahatabba,
Dhs 183 § 1007.

121 katame dhamma neva dassanena na bhavanaya pahatabba?

122 kusala vyakata dhamma kamavacard ripavacara arapavacara apariyapannd,
vedanakkhandho-pe—vifiianakkhandho, sabbam ca ripam, asankhata ca dhatu, ime
dhamma neva dassanena na bhavanaya pahatabba, Dhs 183 § 1008; The idea of
apariyapannd will be considered in Chapter 5.

123 Jaini, ‘Prajiia and drsti in the Vaibhasika Abhidharma’, p. 407; Gethin, ‘Wrong View
(miccha-ditthi) and Right View (samma-ditthi) in the Theravada Abhidhamma’, p.
213, 215.

124 Tam thinking here of the right-view of the path. The propositional distinction between
wrong and right-view appears to be more pronounced before stream-attainment;
Gethin, ‘Wrong View (miccha-ditthi) and Right View (samma-ditthi) in the Theravada
Abhidhamma’, pp. 212-13.

125 ‘Essentially the same thing may be experienced more fully and deeply’; Gethin,
‘Wrong View (miccha-ditthi) and Right View (samma-ditthi) in the Theravada
Abhidhamma’, p. 216.

126 Ibid., p. 221.

127 Ibid., p. 222.

128 tesam nirodhamhi na h’ arthi fianam. The statement from the Kosambi-sutta (S 11
115-18) should be remembered: ‘to know and see nibbana is the cessation of existence’
(aham etam janami, aham etam passami, bhavanirodho nibbanan ti). This constitutes
samma-ditthi.

129 nibbidaya viragaya nirodhaya patipanno hoti, Ps 1 159.
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5 The transcendence of views

’ iews’ i hes in Buddhist
i : “The Buddha’s survey of views’ in Recent Researc his

1 };,%dgsm ;22;1;},1 Honour of Professor Y. Karunadasa, Kuala Lumpar Dhamn;alqoélg,
ASarllga. Tilakaratne and Kapila Abhayawansa (eds) (Colombo, 1997), pp. 51—
o ] Vi 124-6

. see Bodhi, The All-Embracing Net of Views, pp. 124-6. N .

% i\’ é;?kzl;ls <On the first work of the Sutta Pitaka: The Brahmajala-Sutta’ in B.ugdhzst
Sz:udies Ancient and Modern, P. Denwood and A. Piatl gqrsky (eds), pp. 153-66; ?é%s.
Dignaga on the Interpretation of Signs, pp- 45—8;.C011ms, Selfless Rersons, ppi/.

9: Bodhi, ‘The Buddha’s survey of views’; Bodhi, The All-Embracing Net of Views.

4 Pande, Origins of Buddhism, p. 352. ' . . ‘

5 Hayes, Dignaga on the Interpretation of Signs, pp. 45-8: Collins, Selfless Persons,
pp- 128-9. 128
Collins, Selfless Persons, p. . . . _ ‘

g C(f) Nﬁga‘lrju]:la’s famous statement that ‘emptiness 1s a remedy for all v1e:\>\"s,_but tIllloése.
wﬁo take emptiness to be a view are incurable’ (Malamadhyamakakarika XII 8);
see David Burton, Emptiness Appraised (Richmond, 19_99), p- 37. .

8 appamaitakam kho pan’ etam bhikkhave oramattakam silamattakam, yena puthujjano
tathagatassa 'va(mar.n vadamano vadeyya, D 13. i i i -

9 ;tthigbhikkhave aiifieva dhamma gambhird duddasa duranubod_if santd panita
atakkavacard nipund panditavedaniyd, ye tathagato sayam abhififid sacchikatva

avedeti, D 1 12. i o

10 I;ehi tathagatassa yathabhuccam vannam samma vadgmanq vadeyybfr'n, DI12 5

11 Cf. the ‘eight bases’ in the Patisambhidhamagga whlch_l dlscussed_ in Chaptgr .-

12 ime kho ditthi-tthana evamgahitd evamparamatthd evamgatika bhavissanti
evamabhisamparaya, D1 16. ' o

13 utraritaram, the highest, what transcer}ds, Le. 'Zl'b?a]r)lai 16

14 aparamasato ¢’ assa paccattanfieva nibbuti vi 1_ta, D116 ) ' i

15 gfdandnam samudaya#i ca artharigamafi ca assadait ca adinavafi ca nlSS{lrd(laZ ca
yathdbhﬁfam viditvd anupada vimutto [...] tathagato. Whglf: passage: [ayl ahryz
bhikkhave tathagato pajandti: ime ditthitthana evam gah_zza evam_pt_zr.ama.t_t a
evamgatika bhavissanti evam abhisampardya ti. tafii ca tatﬁagato Pa]anan, tfzto ca

uftaritaram pajandti. tail ca pajananam na parﬁrrjasan. apqramafato c c_z;s?l
paccattaﬁfieva nibbuti vidita. vedananam samudayait ca att_ha_ngqman cahqlss:;l a
ca adiavaii ca nissaranafi ca yathabhitam vidiva anupada vimutto bhikkhave
tathagato, D 116-17, 21-2, 24, 28,29, 30, 31, 33, 36, 38 (x 2), _39. o for the 18
This occurs 12 times in the sutta, once for each group of views, then 10
i about the past, and 44 about the future. i i i o
16 :;f:iho te bhilgkhave dhamma gambhird duddasa duranubod‘h~a~ :vanta }f{in;tz
atakkavacard nipund pandita-vedaniya ye tathagato sayam abi_un_na Zaccuin a ];1
pavedeti yehi tathagatassa yathabhuccam vannam sammad vadamana vadeyyum,
17, etc. . ' o ) o

17 ajanatam apassatam vedayitam tanha-gatanam parttas;ttau;t)phc;;;ﬁ;(t’(:}r:; fzay,el tee

' in this ap ] i for example: tatra .

D 139-42. Again this appears 12 times, ° 1 hiki . -

a a ada a lokafii ca pafifidpenti catuni
nabrahmand sassata-vada sassatam aitanan ca * a

ffcllrrr;z;zhi tada[)i tesam bhavatam samanabrﬁhmanan?rggﬂgamm apassatam
’ B _ . N .. . . D )

davitam tanhd-gatanam parltastrawpphandltameva_, O[3 o y

18 ;}.ee.iztra ‘bhikkhave ye te samanabrahmana sassata-vt_zda sassatam attanafi ca lokail
ca paRfiapenti catithi vatthithi, tadapi phas.sa{)accaya,_D i 41j2.. D434

19 te vata afifiatra phassa patisamvedissanit fi n etam thanam V.Ij]atl,45 .

20 sabbe te chahi phassayatanehi phussa phussa patisamvedenti, D145.
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21 tesam vedandpaccaya tapha, tanhdpaccaya upadanam, updadanapaccaya bhavo,
bhavapaccaya jati, jatipaccaya Jaramaranam sokaparidevadukkhadomanassupaydsd
sambhavanti, D 1 45.

22 yato kho bhikkhave bhikkhu channam phassayatananam samudayafi ca atthangamar

ca assadafi ca adinavari ca nissaranai ca yathabhiitam pajanati, ayam imehi sabbeh’
eva uttaritaram pajanati, D 1 45.

23 Of course applied to ‘contact’ and not the ‘bases of contact’:

When, friends, a noble disciple understands contact, the origin of contact, the
cessation of contact, and the way leading to the cessation of contact, in that
way he is one of right-view, whose view is straight, who has perfect confidence
in the dhamma and who has arrived at this true dhamma (yato kho avuso
ariyasavako phassafi ca pajanati phassasamudayaii ca pajanati
phassanirodhari ca pajanati phassanirodhagaminim patipadaii ca pajanati,
ettavata pi kho dvuso ariyasavako samma-ditthi hoti, ujugata ’ssa ditthi,
dhamme aveccappasddena samanndgato, agato imam saddhammam, M 1 52).

24 Collins, Selfless Persons, p. 128.

25 Pet 86. A famous sutta about the inner and outer tangle is found at S I 13:
inside, a tangle outside, this generation is entangled in a tangle’. The Visu
opens with a discussion of this verse (Vism I 1-7).

26 gjjhattavatthuko rago antojatd, bahiravatthuko rago bahi-jata, Pet 86.

27 ajjhattavarthuka sakkaya-dirthi, ayam antojatd, Pet 86.

28 ekasatthi ditthi-gatani ca bahiravatthukani bahi-jara, Pet 86. The notion of ‘61 views’
appears to be unique to the Petakopadesa.

29 paficakkhandha sakkaya-ditthiya padaithanam, ekasathi ditthi
padatthanam, Pet 89.

30 M1300,MIII 18, S I 102.

31 e.g. rapam na ppajandti, riupasamudayam na ppajanati, ripanirodham na ppajanati,
rupanirodhagaminim patipadam na ppajanati, etc., S 111 162, S III 176.

32 e.g. rapam pajandti, rapasamudayam pajanati, riapa-nirodham pajanati, rupa-
nirodha-gaminim patipadam pajanati, etc., S 111 163, S III 176-7.

33 Stream-attainer: arivasavako imesam paficannam upadanakkhandhanam samudayari
ca atthangamari ca assadafi ca adinavasi ca nissaranafi ca yathabhiitam pajanati.
ayam vuccati bhikkhave, ariyasavako sotapanno, S 1T 160—1: see also § III 174.
Arahant: bhikkhu imesam paficannam upadanakkhandhanam samudayaii ca
atthagamariaca assadari ca adinavafi ca nissaranaf ca yathabhiitam viditva anupada
vimutto hoti. ayam vuccati, bhikkhave, bhikkhu araham, S 111 161. The latter is
described as liberated by non-attachment; see also S III 174. There is also the difference
in the verb (which I have put in bold). The noble disciple understands, pajanati, and
the bhikkhu is described as having known, viditva. This may suggest the degree to
which the knowledge has been cultivated (though in other contexts the verb pajandti
is used to describe the highest knowledge attained by the Buddha). This has some
connection with my discussion of Musila and Narada in the Kosambi-sutta, in
Chapter 4.

34 evam etam yathabhiatam sammappanfidya passato pubbantanuditthivo na honti,
pubbantanu-ditthimam asati aparantanuditthiyo na honti, aparantanu-ditthinam asati
thamasa paramaso na hoti, S 111 45-6.

35 atura-kayo ¢’ eva hoti atura-citto ca, S 111 3.

36 aham rapam mama ripan ti pariyuttharthayi hoti, S 111 3.

37 arurakayo hi kho hoti, no ca aturacitto, S 111 4.

38 aham rapam, mama rapa’nti na parivutthatthayt hoti, S 111 4.

39 katham ca [...) upada-paritassana hori, S 11l 16; see also M TII 227.

‘A tangle
ddhimagga

-gatani ditthi-ragassa
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inari | afifiathd hoti dpaviparinama#nfiathabhava rapa-
40 1 7} arinamati afifiatha hoti, tassa riupavipar: iniathd . -
"‘;;f;it::iﬂmr;rlz)f "eritvpatti vififidnam hoti, tassa rupquparmamar.zugafzszttyq par[;tzzsz(r)lz
dhamr.nasamuf)pddd cittam bariydddya tirthanti, cetaso pcgtﬁd;ﬁz; 2u7ttasav
ada i ti. S III 16, .
ighatava khava ca upadaya ca paritassa 1 16 . )
Vlg}xz;?&:ra\fi‘;glr)iendmdnupafivatti, M III 227 has vififianam hoti, tsaivivfllguggﬁ
viparindmdnupa}ivatti vifiianam hoti, tassa. It then has the same as
ripaviparinamanuparivattaja. ) )
i cd ada i S III 16, M 11T 228.
th so, anupada aparitassand hoti, . moi228
:g fzsss ’tla(;:vrltlipam vigarinamati. anfiatha hoti. tassa rupavzparlnarnt_mn_athabhgva na
ca rﬁpa\;iparinémdnupdrivatti vifiianam hoti. tassa na rﬁpav{parmamanug)a_nYat_taja
aritassand dhammasamuppada cittam pariyaddya tl}!hantt_. cetaso partyat?ana na
Ic)’ eva uttdsavd hoti. na ca vighatava na ca apekkhava anupadaya ca na paritassati,
i 17, M IIT 228. - -
> The same themes are found in the Majjhima-nikaya. The Bhad{iekaratta-sutnz
(M 111 187-9) explains ‘how one is caught in regard to presently arisen dhammas
(paccuppannesu dhammesu samhirati, M 111 188). T_he answer is that one sees
according to sakkdya-ditthi. The sutta then states that in order not to be_ cagght Ilﬁ
regard to presently arisen dhammas (paccuppannesu dhammesu na samhirati, M
i If, etc.
189) one does not regard material form asself,etc. ‘

43 rthZzssa 1v eva, bhikkhave, aniccatam viditva vzparznqmayzrfzganlrodham pybbe ¢ eva
riipam etarahi ca sabbam riipam aniccam dukkham v.zparmamadhamman ti evam ez:a;n
yathzibhﬁtam sammappanfidya passaio ye sokaparzdevadukk_hadorr_zanassupayzsa e
pahiyanti, tesam pahdnd na paritassati, aparitassam sukham viharati. sukham viharam

. ! n N 0 . . 43.
bhikkhu tadanganibbuto ti vuccati, S 111 o ' . o

44 tadariganibbtfto ti tena vipassanangena kilesanam nlbl?utatta tadﬁn%znzbbu;:d
imasmim sutte vipassand va kathita, Spk IT 268; see Bhikkhu Bodhi, Connec
Discourses, Yolume I, pp. 1055-6, .notde 56.S 1143

akkaya-samudaya-gaminifi ca patipadam, 5 11 45. .
32 flukkl:a-samudaya-gdmim’ samanupassand ti, yasma sakkayo (ti—ultc.kh:‘fz nl;af;i?t }fla
amini ] d nama-ru anupassati ti, m ditthi-
udaya-gamini patipadd nama-ripam attato sam :
izzanu;asfand vutta, Spk 11 269; see Bodhi, Connected Discourses, Volume I, p.
1056, note 57. .
47 sakkaya-nirodha-gaminifi ca pa;zpadqm ’S I 44.. S 11146
48 iti ayad ¢’ eva samanupassand asmi ti ¢’ assa avigaram hoti, .
iti ayah ¢’ a 9.
ti ayai ¢’ eva samanupassand, Spk 11 26 o . . i
‘518 izém? ti ¢’ assa avigatam hoti ti, yassa ayam samanupassana hoti a_n‘gt if;rzzréngqssr:é
ti tanha-mana-ditthi-sankhatam papaﬁca—ttayar,r; avzgatglm eva hoti, Sp ;
hi d Di 1057, note 61.
Bodhi, Connected Discourses, Volume 1, p. /, note o .
5} asmi ti kho pana bhikkhave avigate, paﬁcannar_lriz hmdrlyar;;llm avqkl;c;r;r; ,},ll(-)t;:[ Snllgtig
i It ] ijgate atha paric n; )
Hamilton has: asmi ti kho pana bhikkhave adhiga mn
Identity and Experience, p. 39, note 133; see Bodhi, Connecte.d Dzscog.rses x(t)lli‘é??
I, pp. 1082-3, note 176, for another occurrence of these variant readings
referred to in Chapter 3. . ~
52 See Bodhi, Connected Discourses, Volume 1, p. 1057, note 62. In the Du.tt)(;zescceéﬁ:lzf
sutta at S 11 66 it is stated that ‘when consciousness is established thekr]t: 1st. e and
’ ] itthite vififidne viriilhe namaripassa avakkanit
nd form’ (tasmim patitthite vififidne _vzru] .
rslzr&ersugh the se(ries of dependent-origination, and the whole mass of suf_fermg (S II
66). This theme is repeated in the suttas preceding and succeeding the Dutzya-cetz}zlna
tt'a (the Cetand-sutta, S 11 65-6, and the Tatiyacetana-sutta, S 11 66-7). The ; rﬁe
sutras have the theme of knowing the arising of a new existence thropg t g
Sl‘ltablishing of consciousness, and with it the process of dependent-origination, an
fl:e removing of the basis for the maintenance of consciousness, and stopping the
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arising of the process.of dependent-origination and the whole mass of suffering. See
Collins’ discussion of avakkanti, in Selfless Persons, pp. 208-13.

53 Hamilton, /dentity and Experience, p. 85; see also Collins, Selfless Persons, pp. 208—
13.

54 Hamilton, Identity and Experience, p. 27, see also p- 39, note 133.

55 See Bodhi, Connected Discourses, Volume 1, pp.- 1057-8, notes 62-3.

56 atthi {...] mano atthi dhamma, atthi avijjadhatu, S 111 46.

57 Hamilton, Identity and Experience, p- 27. Hamilton notes that only one manuscript
of this passage reads avijjadharu, the others vijjadhdtu. The former makes more
sense, though the latter may have some implications for an understanding of this
process; see Hamilton, ibid., pp. 39-40 note 134.

58 Ibid., pp. 27-8.

59 avijjasamphassajena [...] vedayitena phutthassa assutavato puthujjanassa; see below
the Parileyyaka-sutta, S 111 94-9, i.e. ‘feeling born of contact with ignorance’.

60 asmi ti pi 'ssa hoti, ayam aham asmi ti Ppi 'ssa hoti, bhavissan ti pi ’ssa hoti, na
bhavissan ti pi ’ssa hoti, ript bhavissan ti pi ’ssa hoti, ariipi bhavissan ti pi 'ssa hoti,
SaAfT bhavissan ti pi 'ssa hoti, asafifiait bhavissan 1 pi ’ssa hoti, nevasafniindasafiant
bhavissan ti pi ’ssa hoti, S 111 46.

61 Bodhi, Connected Discourses, Volume I, p. 1058, note 63.

62 ath’ ettha sutavato ariyasavakassa avijja pahiyati, vijja uppajjati, S 111 46.

63 asmiti pi 'ssa na hoti, ayam aham asmr ti pi 'ssa na hoti, bhavissan ti pi ’ssa na hoti,
na bhavissan ti pi ssa na hoti, riipi bhavissan ti P’ issa na hoti, aript bhavissan ti pi
'ssa na hoti, safifit bhavissan ti pi ’ssa na hoti, asafifit bhavissan ti pi ’ssa na hoti,
nevasafifiinasafifii bhavissan ti pi ’ssa na hoti ti, S 111 47.

64 katham nu kho janato katham passato anantarg asavanam khayo hoti ti, S HI 96.

65 samanupassand, samkhdro so, S 111 96.

66 so pana samkhdaro kinnidano kimsamudayo kifijatiko kimpabhavo ti, S T 96.

67 avijjasamphassajena, bhikkhave, vedayitena phutthassa assutavato puthujjanassa
uppannad tanhd tatojo so samkharo, S III 96.

68 so pi kho samkharo anicco samkhato paticcasamuppanno, sa pi tanha anicca
samkhatd paticca-samuppannd, sa pi vedana anicca samkhata paticcasamuppannd.
50 pi phasso anicco samkhato paticca-samuppanno, sa pi avijja aniccd samkhatd

paticca-samuppanna, S 111 96.

69 janato evam passato anantara dsavanam khayo hoti, S 111 97.

70 so attd so loko so pecca bhavissami nicco dhuvo sassato aviparinamadhammo, S 111
99.

71 noc’ assam no ca me siya na nabhavissam na me bhavissati ti, S I 99.

72 kankht hoti vecikicchl anittharigato saddhamme, S 111 99.

73 Collins, Selfless Persons, pp. 131-8.

74 ko nu kho, bho gotama, hetu ko paccayo yanimani anekavihitani ditthigatani loke
uppajjanti, S 111 258 ff.

75 e.g. for form:

evam eva kho mahdardja, yena riipena tathdgatam panfiapayamano pafifidpeyya,
tam rdpam tathdgatassa pahinam ucchinnamilam talavatthukatam
anabhavankatam ayatim anuppadadhammam. riapasarnkhdya vimutto kho
mahardja tathagato gambhiro appameyyo appariyogaho, seyyathdpi
mahasamuddo. hoti tathagato param marana ti Ppi na upeti, na hoti tathagato
param marand ti pi na upeti. hoti ca na ca hoti tathagato param marand tipi

na upeti. n’ eva hoti na na hoti tathagato param marand tipi na upeti, S IV
376.
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7 i 7l ram
ati q agatam etam, na hoti tathagato param
) a rana ti kho avuso, rup é , 't
76 Zlon tatlfagflto_para[;;’a”rf etam, hoti ca na ca hoti tathagato param marand ”tlz
larang ti rupaﬁ ' eva hoti na na hoti tathagato param marand ti rupagqtam tita ,m.
Zupggaftnetfm’mm marand ti kho dvuso, vedandagatam etam, na hoti zathagt_l 0
oran aga:d!;i veéiandgaiam etam, hoti ca na ca hoti tathagato param ma_rana
pagam‘manr;ietam n’ eva hoti na na hoti tathagato param marand ti vedanag_atam
Vf an;lli?i tathdg;l;l? param marand ti kho avuso, safifiagatam etam, na hoti tathagt_zt;{
; arm m maranad ti saﬁﬁdg;ztam etam, hoti ca na ca hoti tathagato param mfzra(la i
?Zﬁ?ié atam etam, n’ eva hoti na na hoti tathagato param marand ti safinagaam
etam ghoti tathdéato param marand ti kho avuso, samkhdragatam etam, na hoti
tatﬁdgato param marand ti samkhdragatam etam, hoti ca na ca hoti tathdagato param
marand ti samichdragétam etam, n’ eva hoti na na hoti tathagato param marand 1
samkhdragatdm etam. hoti tathagato param marand ti kho avuso, vmna(;la gamril eita{:l,
‘ ire A ti vifiiid i ¢ ti tathagato
] a, ti vifrianagatam etam, hoti ca na ca ho 0
na hoti tathagato param marand ! ' i cana« i tathagato
4 ti vififia tam, n’ eva hoti na na hoti tathagato paran r
aram marand ti vififianagatam etam, narand
It)i vifiﬁdnagatam etam. ayam kho avuso, hetu ayam paccayo yena tam avyakatan
bhagavata ti, S IV 285-6. ' B . i
71 caklfhum eta,m mama, eso "ham asmi, eso me attd ti samanupassanti. sotam ,eézr.n
' . y it i.ghd tam mama, eso
’ ] 11a ti samanupassanti.ghanam etar g
mama, eso "ham asmi, eso me a . ' "
[ Ji am asmi, eso me a
] ati ssanti. jivham etam mama, eso .
asmi, eso me atta ti samanupassan ’ . B
j . kay mama, eso "ham asmi, eso me attd . 2
ti samanupassanti. kayam etam e eso amanupassan.
’ smi, eso me attd ti samanup .
manam etam mama, eso "ham asmi, " " - fasma
afifiatitthivanam paribbdjakanam evam pufthanam evam Zyika:gnfzn;ai:sz}l;vam ato
) ] K . thar 3 p .
i va tava loko ti va, anantava loko ti va, tan im tarn
loko ti va, asassato loko ti va an iva . ] , vam Ja o7
7 i vd afifiam J© fifiam sariran ti va, hoti tathagato paran 7 vd,
sariran ti va afiiam jivam anriam ' . 0 i
na hoti tathagato param marand ti va, hoti ca na ca hoti tathagat;) param marar
va, n’ eva hoti na na hoti tathdgato param marand tiva, S1V 39' .S v 393
78 n”etam mama, n’ eso "ham asmi, na me so atid ti samanupassatt, > 1v. . o v
79 aﬁﬁati'tthiyd kho, vaccha, paribbdjaka rizpam attato sc{limanupas;vatnn, ai;l:lztrzl\;;r‘zl an Ve
71 i va ri, ipasmim va attanam, vedanam attato s 8
attanam, attani va riapam, rapasmin 7 am attalo samanipasans
q a attd i va vedanam, vedanasmim va attanan ma
vedana@vantam va atidnam, attani v / anasmim va atianan sannam dai
samanupassanti, safifidvantam vd atianam, atiant va sannd, sanmtzsm.lm_ ;}Z ”iz];ham,h,
: ‘ santi 7 a attd attani va m,
a ti, samkharavantam va attanam, / 3
samkhdram attato samanupassantt, san artani v pram.
sa}nkhdrasmim va attanam, vififianam attato samanupassar;g,5 —v6mnanavanta.
attanam, attani va vififianam, vififidnasmim va attanam, SV .
80 e.g. for form:

abhii 7] janato

ripam kho avuso, ajanato apassato vyathabhiitam, rupasamudva);(;lrgbijgmm

apas.sato vathabhitam, ripanirodham ajanato (;lp_z;ils_c;t;:yzmi mrhaga';(’;

ipanirodhagamini ] ianato apassato yathabniitam: _ .

ripanirodhagaminim patipadam ajan 4 i horttathase?

paI;am marand ti p’ issa hoti, na hoti tathagato param marand Ily ph; wa hotl
hoti ca na ca hoti tathdgato param marand 1t p- 1ssa hoti, n” eva

hoti tathagato param marand i p’ issa hoti, S IV 386.

81 e.g. for form:

abhii 7] am janato
ripa# ca kho avuso, janato passato vathabhitam, rapam samudatyha_.rz i,(;- ato
50, : a dayar
abhii 7l irodham janato passato ya L
assato yathabhutam, rupant / assa . iam
Ir)ﬁ anirodﬁagdminim patipadam janato passato yathabhiitam hf)”. tqtﬁa;gzana
I;am maranatip’ issa na hoti, na hoti tathagato param marand ti p' iss L
I;I?m' hoti ca ‘na ca hoti tathdagato param marand ti p 'zssa na hoti, _n evahom
na r;a hoti tathagato param marand ti p’ issa na hoti. ayam kho avuso, he

ayam paccayo yena tam avyakatam bhagavatati, SV 387.
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82 e.g. for form:

ripe kho avuso avigataragassa avigatachandassa avigatapemassa
avigatapipasassa avigataparilahassa avigatatanhassa hoti tathagato param
marand ti p’ issa hoti, na hoti tathagato param marand ti p’ issa hoti, hoti na
ca hoti tathagato param marand ti p’ issa hoti. n’ eva hoti na na hoti tathagato
param marand ti p’ issa hoti, S IV 387.

83 e.g. for form:

ripe ca kho, avuso vigataragassa vigatachandassa vigatapemassa
vigatapipasassa vigataparilahassa vigatatanhassa hoti tathdgato param
marand ti p’ issa na hoti, hoti ca na ca hoti tathagato param marand ti p’ issa
na hoti, n’ eva hoti na na hoti tathdagato param marand ti p’ issa na hoti |...]

ayam kho avuso, hetu ayam paccayo yena tam avyakatam bhagavata ti, S IV
288.

84 e.g. for form:

riaparamassa kho avuso, raparatassa ripasammuditassa ripa-nirodham
ajdnato apassato yathabhiitam hoti tathdgato param marand ti p’ issa hoti, na
hoti tathagato param marand ti p’ issa hoti, hoti ca na ca hoti tathagato param

marand ti p’ issa hoti, n’ eva hoti na na hoti tathagato param marand ti p’ issa
hoti, S TV 388-9.

85 e.g. for form:

bhavaramassa kho avuso, bhavaratassa bhavasammuditassa bhavanirodham
ajanato apassato yathabhiitam hoti tathagato param marand ti p’ issa hoti, na
hoti tathagato param marand ti p’ issa hoti, hoti ca na ca hoti tathagato param

marand ti p’ issa hoti, n’ eva hoti na na hoti tathdgato param marand ti p’ issa
hoti, S TV 389-90.

86 upadananirodham ajanato apassato yathabhiitam, S IV 390.

87 tanharamassa kho avuso, tanhdratassa tanhasammuditassa tanhanirodham ajanato
apassato yathabhiitam hoti tathdagato param marand ti p’ issa hoti, na hoti tathagato
param marand ti p’ issa hoti, hoti ca na ca hoti tathdagato param marand ti p’ issa

hoti, n’ eva hoti na na hoti tathagato param marand ti p’ issa hoti, S IV 390-1.
88 e.g. for form:

na riparamassa kho avuso, na riparatassa na ripasammuditassa riapa-
nirodham janato passato yathabhiitam hoti tathagato param marand ti p’ issa
na hoti, na hoti tathagato param marand ti p’ issa na hoti, hoti ca na ca hoti
tathagato param marand ti p’ issa na hoti, n’ eva hoti na na hoti tathagato
param marand ti p’ issa na hoti, S IV 389.

89 na bhavaramassa kho avuso, na bhavaratassa na bhavasammuditassa bhavanirodham
janato passato vathabhiitam hoti tathagato param marand ti p’ issa hoti, na hoti
tathdgato param marand ti p’ issa hoti, hoti ca na ca hoti tathdgato param marand 1i
p' issa na hoti, n’ eva hoti na na hoti tathagato param marand ti p’ issa na hoti ayam

pi kho avuso parivavo yena tam avyakatam bhagavata ti, S 1V 390.

90 na upddandramassa kho avuso. na upadanaratassa na upadanasammuditassa
upadhananirodham janato passato yathdbhiitam hoti tathdgato param marand ti p’
issa hoti, na hoti tathdagato param marand ti p’ issa hoti, hoti ca na ca hoti tathagato
param marand ti p’ issa na hoti, n’ eva hoti na na hoti tathagato param maranda ti p’
issa na hoti avam pi kho, avuso, parivayo yena tam avyakatam bhagavata ti, S IV

390.
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NOTES

na tanhara ho avuso, na tanharatassana tanhdsamfnnfdiqusa tanharz_trodham
jdnatﬁh;;gxgs}zithﬁbhﬂtam hoti tatht?gato.Pam'." marand ti p’ issa na hozz;anrt; :dox
tathdgato param marand ti p’ issa hotl,.hon canaca hoti tathaga{o Rar’ar._n and it
p’ issa na hoti, n’ eva hoti na na hoti tath_agam param marand ti p li;al" oti
ayampi kho, avuso, pariyayo yena tam avyakatam bhagavata ti, S IV 39 -1 .
This is stated in the Petakopadesa: ‘He abandons [all] the Eypfas (?f v1e_w§ w1.t th.e
abandoning of sakka‘yd—di;;hi' (sakkaya-ditthippahdnena va ditthi-gatani pajahati,
Pet 178). ) o . Lmakine:
sakkayo nama-ripassa padafthanam, Pet 179, this giving rise to ing
(aharkara, Pet 179). . .
It is explained that it is by the cessation of view, or the stopping of view, th_at doubt
does not arise as to the avyakata: ditthi-nirodha kho [...] sutavato ariyasavakassa
vicikicchd na uppajjati avyakatavatthisu, A 1V 68. o
ditthim pajanati, ditthi-samudayam, pajanati ditthi-nirodam pajanati, ditthi-nirodha-
ga;minim patipadam pajanati, A IV 68.
cattaro saftharo nanaditthika nanakhantika nanarucika, S IV 348.
Similar to the ‘doubt and uncertainty’ (kankha [...] vicikiccha, A 1 189}, of the
Kailamas; see Chapter 1. o
alafi hite[...] karkhitum, alam vicikicchitum, kankhaniye ca pana te thane vicikiccha
uppanna ti, S IV 350.
kankhddhammam pajaheyyan ti, S TV 350. . ) ) o
panatipatam pahdya panatipdta pativirato hoti, admnddqnanz p_a}iaya fu?mnadam.z
pa}ivirato hoti, kamesu micchdcaram pahdya kamesu micchdcara pa__tlvzra'to h(_m,
musavadam pahdya musavada pativirato hoti, pisunam vdccfm_ pahayg pisunaya
vacaya pativirato hoti, pharusam vacam pahdya ghqrusdya vacaya .R_a.ttvzrato h-Otl,
samphappalapam pahdya samphappalapa pativirato i?on, ab.hwfzar_n_pa.ha}.:a
anabhijjhalu hoti, vyapadapadosan pahdya avyapannacitto hoti, miccha-ditthim
pahaya sammda-ditthiko hoti, S TV 350-1. o ) o
ekam disam pharitva viharati, tathd dutiyam, tatha tatiyam, tathd ca_tuttham, iti
uddhamadho tirivam sabbadhi sabbattataya sabbavantam lf).kar,n mettgszthgatenq
cetasd vipulena mahaggatena appamanena averena avyapajjena pharitva viharati,
STV 35l
karund-sahagatena-cetasa, muditd—sah%gatena cetasa, S IV 354-5.
kha-sahagatena cetasa, S TV 355-6. .
Zgzlr(maicatdvagmayham, S IV 351. Bodhi cites the Spk: “This practl(ie leads to what
is ir{cbntrovértible for me, to absence of wrongness’ anaparadhakataya), Connected
Discourses, Volume 11, p. 1453, note 364.
kayena samvuto vdcdyapsamvuto manasd samvuto, S IV 351, 352, 353, 354, 355,
56, 357, 358. o
zdyassa bheda param marand sugatim saggan lokam upapajjissam ti, passage occurs
at S IV 351, 352, 353, 354, 355, 356, 357, 358. . L o
kankhadhammam pajaheyyasi. The full passage 1s: fassa pamojjam jakyhatt,
pamuditassa piti jayati, pitimanassa kayo passambhati, passaddhakayf) sukham
vedayati, sukhino cittam samadhiyati. ayam kho so, gamani, dhammqsar.nadht. tatra
ce tvam cittasamddhim patilabheyydsi, evam tvam imam kankhadhammam
iahevvasi. S IV 351-2, 353, 354, 355, 356, 357, 358. o
It;(}lljjr’rlti;z‘-lss:zmddhi ti dasa-kusala-kammapatha-dhamma, citta-samadhi ti, saha-
vipassand ya cattdro maggda, Spk III 110. The Spk gives two other examples that are
similar to this: see Bodhi, Connected Discourses, Volume 11, pp. 1452-3, note 363.
These two outcomes of achieving right-view can be compared to the Apannaka-
sutta discussed in Chapter 2.
Collins, Selfless Persons, p. 113.
1 shall return to the use of four khandhas below.
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112 katame dhamma kusala? tini kusalamiilani: alobho adoso amoho tamsampayutto
vedanakkhandho safifiakkhandho samkharakkhandho vifiianakkhandho, tam
samutthanam kayakammam vacikammam manokammam, ime dhamma kusald, Dhs
180 § 981.

All references to the Dhs are given by page then paragraph numbers.
113 katame dhamma akusala? tini akusalamalani: lobho doso moho, tadekattha ca kilesa

tamsampayutto vedanakkhandho saiifiakkhandho samkharakkhandho

vifiianakkhandho, tamsamutthanam kayakammam vactkammam manokammam, ime
dhamma akusala, Dhs 180 § 982.

114 The text finally defines those dhammas that are indeterminate (avyakata), which is
not essential for the present discussion:

katame dhamma avyakatd kusalakusalanam dhammanam vipakd kamavacara
riapavacard ariapavacara apariyapannd, vedandkkhandho saiifiakkhandho
samkhdrakkhandho vififianakkhandho, ye ca dhamma kiriya n’ eva kusala
nakusala na ca kammavipaka, sabbam ca riapam, asamkhata ca dhdtu. ime
dhamma avyakata, Dhs 180 § 983.

115 Gethin, ‘The Five Khandhas: Their Treatment in the Nikayas and Early Abhidhamma’,
Journal of Indian Philosophy, 14 (1986), pp. 35-53 (p- 39).

116 katame dhamma anupadinna-anupadaniya? apariyapanna magga ca maggaphalani
ca asamkhata ca dhatu, ime dhamma anupadinna-anupadaniya, Dhs 181 § 992.

17 katame dhamma parivapanna: sasava kusalakusalavyakatd dhamma kamavacara
rapavacard aripdavacard, rapakkhandho-pe—viiifianakkhandho, ime dhamma
parivapannd, Dhs 224 § 1286.

118 katame dhamma apariyapanna: magga ca maggaphalani ca asamkhatd ca dhatu,
ime dhamma apariyapanna, Dhs 224 § 1286. In a stricter sense it may be more
correct to say that the unincluded refers only to the four paths (cattaro magga
apariyapanna, Dhs 184 § 1014; 224 § 1288).

119 maggo, phalam, nibbanam, sotapattimaggo, sotapatti-phalam, sakadagamimaggo,
sakadagamiphalam, anagamimaggo, andagamiphalam, arahattamaggo,
arahattaphalam, satipatthanam, sammappadhanam iddhipado, indriyam, balam,
bojjhango ti, Kv 507.

120 Nanamoli, The Dispeller of Delusion, Part II (London, 1991), p. 216, note 41.

121 Vibh-a 424.

122 katame dhamma sankilitthasankilesika? tini akusalamiilani lobho doso moho,
tadekattha ca kilesa, tamsampayutto vedandakkhandho-pe—viffianakkhandho,
tamsamutthGnam kaya-kammam vaci-kammam mano-kammam, ime dhamma
sankilitthasarkilesika, Dhs 181 § 993.

123 sdsava kusalavyakata dhamma kamavacara ripavacard ariipavacara, rapakkhandho
vedanakkhandho safifiakkhandho samkharakkhandho vifiianakkhandho, ime dhamma
asankilitthasasikilesika, Dhs 181 § 994.

124 sasava kusalakusalavyakata dhamma kamdavacara ridpavacard arapavacara
riupakkhandho—pe—vififianakkhandho, ime dhamma lokiya, Dhs 193 § 1093.

125 apariyvapanna magga ca maggaphalani ca asamkhata ca dhatu, ime dhamma
asankilittha-asankilesika, Dhs 181 § 995.

126 aparivapanna magga ca maggaphalani ca asamkhata ca dharu, ime dhamma
lokuttara, Dhs 193 § 1094,

127 Gethin, ‘The Five Khandhas: Their Treatment in the Nikayas and Early Abhidhamma’,
p- 38. Gethin cites S TIT 3-5 as a Nikaya parallel to this understanding. This passage
was discussed earlier in this Chapter in the consideration of the view that transcends

sakkava-ditthi. 1 shall return to the theme of the four khandhas being without
corruptions or attachment below.
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128 Chapter 4 considers the asavas, Chapter 5 the samyojana, Cl_lapter 6; t}ghia:g?alsd
Chapter 7 the oghas, Chapter 8 the yogas, Chapter 9 the mV}‘:"aﬂi 9 andp Ceas
paramasa and Chapter 12 the upadanas. Chapters ? and 8, on the og Vi s
will not be considered as they are the same as the dsavas.

129 katame dhamma asava, Dhs 195 § 1096.

130 kamasavo bhavasavo ditthasavo avij{tliégvo, Dhs 195 § 1096.

ma sasavd, Dhs 196 § . i i o )

}:;12 iautfz:';(eif:?ﬂdvydkatd dhamma kdmdvacard_ fﬁpa_vacara arl;[la(;z?,vacara,
ripakkhandho-pe~vififianakkhandho, ime d_har_nma sasavd, Phs l9§ § 103. i

133 sasava kusalakusalavydkata dhamma kamavac_ara ripavacard arupavaclzlzgz;,
riapakkhandho—pe-vififianakkhandho, ime dhammq samyojaniyd, Dhs 199 § 25.
Chapter 5 states that there are ten fetters (samyojana). These are sensual de;nre,
repulsion, conceit, views, doubt, clinging to precepts and vows, desire fpr becom_mg,
envy, meanness and ignorance: kdmardga-samyolanamt pa}tgha:sar_nyomnam,_ma_na-
samyojanam, ditthi-samyojanam, vicikicchd-samyo;anam, stlab.bata-para.masa-
sarhyojanam, bhavaraga-samyojanam, issd—sgmyo;anam, maFszarzyq—samyOJanalfn,
avfjjd-samyojanam, Dhs 197 § 1113. These differ from the Nikaya list of fetters that

in Chapter 4. o i

134 fvc%?xﬁ kusa?dkusaldvydkatd dhamma kamavacara rﬁlzdfacara aruplcizllzc%rla

ripakkhandho—pe—vififidnakkhandho ime dhamma ganthaniya, Dhs 2_03_§ . ; e
text gives four ties (gantha), the bodily tie of covetousness (abhgthkaya-gant 0),
the bodily tie of ill-will (vyapado kdya-gantho), the bod;ly tie of clinging to preceptt}s1
and vows (silabbata-paramdaso kdya-gantho),_the bodily tie of adherence ;o tm1
(saccabhiniveso kaya-gantho). For the bodily tie of covetousness a standarc}l1 o;rr:lgla
is given which is also given for ‘lust’ (lobha, Le.at Dhs.189 § 10‘59). ,For the bodi );
tie of ill-will, a standard formula is given that. is also given for ‘hate’ (dosa, 1.3. ad
Dhs 190 § 1060). For the bodily tie of clipgmg. to precepts and vowls1 1:19 St?[‘IL .aris
formula is given for the third ‘fetter’ (samyolaqa, Le. Dhs 183 §§ 100f5, l). d1§ct
the theory of those outside the doctrine that purity is got by precepts o n;i(')r?, _cont ) E;
by vows, or both together. These are then called gone over to view (dirr i-ga. at,h 2
thicket of view (dizthi-gahana), a wilderness of view (dl.t.thl-kant.ara.) et(;., ;ﬁ in e
standard definition of miccha-ditthi (Dhs 202 §}13.8). l?or the bod!ly tie o la Pire& <
to truth the text gives the ten usual ayakata beginning the world is eterpa , (3:1 X o
is true, anything else is wrong’, adding the same formulg as for the prev10usd dle {h;n.
gone over to view, a thicket of view, a wi.lderness of view, etc. The tlext a sViews,
notwithstanding the bodily tie of the clinging to precepts and vows, al w_rogg;) riows
are included under the heading of the tie of adhefr?nce to tl’l:lth .(t{tapet\’;cz_ sila aa
paramasam kaya-gantham sabbapi miccha-ditthi idamsaccabhiniveso kaya-ga ,
hs 202 § 1139). o o )
135 ]s)a'savd kisaldkusaldvydkatd dhamma kdmé—vaszrt_i rupq—\iacarc‘zzz(z)%upci-l\g:‘cqrrgé
ripakkhandho—pe—vififianakkhandho, ime dhamma nivaraniyd, Dhs d§1 < i.ness.
text gives six hindrances (nivarana), sensual desire; 1ll-w1lli tiredness Zn s e ;;nam,
excitement and depression; doubt and ignorance (kamacchan anz_varahar.n,
vyapadanivaranam, thinamiddhanivaranam, uddhaccakukkuccanivaranam,
vicikicchanivaranam, avijjanivaranam, Dhs 204 § 115_2).- . o ceara
136 sasava kusalakusalavyakata dhamma kamava‘cara_rupavfzcaraZzg'gupzlzr77 Thé
riapakkhandho—pe-vifiianakkhandho, ime dhamm_a parama.t;ha,. Dhs § ’ yékam
text gives one clinging, that of view (di;;hi-pardma;az, the text gives thg t?n av f ata
as an example of clinging to views: sassato lok.o fi va, asassato lo!co tiva [dh a)m,d
vuccati ditthi-paramaso, sabbapi miccha-dithi ditthi-paramaso. zmeh am a
pardmdsd..l')hs 208 § 1175. Buddhaghosa states_ tt}at those who do not have the clc_)rret
attitude to the dhamma, who understand what is impermanent as permanent, ¢ 1ngb0
views (As 49). The clinging and adherence to views is a term also used to describe
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the adherence to the dhamma by, for example, Yamaka in the Yamaka-sutta (S III
109-16) discussed in Chapter 1: papakam ditthi-gatam thamasa paramasa abhinivissa
voharati tathaham bhagavata dhammam desitam ajanami yatha khindsavo bhikkhu
kayassa bheda ucchijjati vinassati na hoti param marana ti, S III 110.

137 sasava kusaldkusalavyakatd dhamma kdmdvacard.rﬂpdvacarﬁ aripavacara,
ridpakkhandho-pe—viaffianakkhandho, ime dhamma upadaniya, Dhs 213 § 1224.
The text gives four states that have the attribute of attachment, these are the attachment
to sensual desire, the attachment to view, the attachment to precepts and vows, and
the attachment to self: cattari upadanani: kamapadanam ditthapadanam
silabbatipadanam attavadipdadanam. Most of these have already been met. The
attachment to sensual desire is the same as the dsava (samyojana and nivarana) of
sensual desire. The attachment to view is the view of nihilism. The attachment to
precepts and vows is the same as the clinging to precepts and vows. Attachment to
self is sakkaya-dirthi.

138 sasava kusalakusalavyikata dhamma kamavacara rapavacara aripavacara,
rapakkhandho-pe-vifiiianakkhandho, ime dhamma sarikilesika, Dhs 217 § 1214. The
text gives ten defilements (dasa kilesavarthiini: lobho; doso; moho; mano; dinthi;
vicikiccha; thinam; uddhaccam; ahirikam; anottappam, Dhs 214 § 1229). The text
inserts two additional questions in the section on the defilements, one with an
unwholesome answer, one with a wholesome answer. The first asks: ‘What are the
dhammas that are defiled?” The answer given is that it is the three roots of the
unwholesome: greed, hatred and delusion, the corruptions united with them, the
four khandhas united with them, and actions of body, speech and mind that come

from these dhammas (katame dhamma sankilittha:tini akusalamilani lobho doso
moho, tadekattha ca kilesa tam sampayutto vedanakkhandho—pe—vififianakkhandho
tam samuithanam kayakammam vacikammam manokammam, ime dhamma
sankilitthd, Dhs 217 § 1243). The second question is: ‘What are the dhammas that
are not defiled?” The answer given is that it is wholesome, unwholesome and
indeterminate dhammas relating to the worlds of sense, form or the formless, or to
the life that is the unincluded, hence the four khandhas, all form and the
uncompounded element (katame dhamma asankilittha: kusalavyakatd dhamma
kamavacard rapavacard aripavacara apariyapannd, vedanakkhandho-pe—

vifiidnakkhandho, sabbam ca riipam asamkhata ca dhatu, ime dhamma asankilittha,
Dhs 217 § 1244).

139 katame dhamma asava-sampayutta, Dhs 196 § 1105.

140 rehi dhammehi ye dhamma sampayutta vedanakkhandho-pe-viiiianakkhandho, ime
dhamma asavasampayutta, Dhs 196 § 1105.

141 dhamma samyojana-sampayuttd, Dhs 199 § 1127; dhamma gantha-sampayuttd, Dhs
203 § 1143; dhamma nivarana-sampayurta, Dhs 206 § 1166; dhamma paramasa-
sampayutta, Dhs 208 § 1179; dhamma upadana-sampayutta, Dhs 198-9 § 1121;
dhamma kilesa-sampayutta, Dhs 217 § 1244.

142 katame dhamma dsava ¢’ eva sasava ca, Dhs 196 § 1107.

143 teyeva asava asava c’ eva sasava ca, Dhs 196 § 1107. For each subsequent chapter
the text states that each of the fetters, hindrances, etc., are both fetters, etc., and
favourable to them, Dhs 200 § 1129, Dhs 206 § 1168; or ties and tend to become tied,
etc., Dhs 203 § 1145.

144 katame dhamma dasava ¢’ eva asavasampayutta ca, Dhs 196 § 1109.

145 This is an interpretation of: kamdsavo avijjasavena asavo ¢’ eva asava-sampayutto
ca, avijjasavo kamdsavena dsavo ¢’ eva asava-sampayutto ca, bhavasavo avijjasavena
asavo ¢’ eva asava-sampayutto ca, avijjasavo bhavasavena asavo ¢’ eva dasava-
sampayutto ca, ditthasavo avijjasavena asavo ¢’ eva dsava-sampayutlo ca, avijjasavo
ditthasavena dsavo c’ eva asava-sampayutto ca, ime dhamma asava ¢’ eva asava-

sampayuttda ca, Dhs 1967 § 1109. Subsequent chapters have the various hindrances
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. . . ith
i ; i i h other. Chapter 5 uses each fet.ter in conjunction wi '
o COﬂ_]unC;l)(;\I; $$h§ elalc31; Chapter 6 has the ties in combination, Dhs 203 § };1178
gg:;?:rcg has the hindrances in combination with ignorance, Dhs é?g;;leflz ha;
i i ingi its this question;
eing as there is only one clinging, omits ¢ .
gnta\ggiroilos’ zftiachgments in combination, Dhs 199 § 1125; Chapter 13 has the various
defilements in combination, Dhs 217—19_ §Dl§5(;97 .
dhamma asavavippayuttd sasava, Uhs 171 - o )
llig It{:;;‘im:iehammehi ye dhamma vippayutid sasava kusalal_cy:vleavyakatz dgctzlmlrgc;
kamadvacard riipavacard ariipavacard, rﬁpakkhandho—pe—vznnanakkhand 0, Dhs
S o ' y anivd. Dhs 201 § 1133; dhamma
a samyojanavippayuttd samyojaniya, 1§ . nma
e dZZtrZ?vippay’u};td ganthantyd, Dhs 204 § 1149; dhamfna n_tvaran_avz;;\pa%ggttg
Z?u‘varam’yd, Dhs 207 § 1172; dhamma pardmdsayippayutta paramafjh2a7, .Dd Z .
1183: dhamma upadanavippayuttd upddaniya, Dhs 199 § 1127; dha
kilesavippayuttd sankilesika, Dhs 219—121(()) 2§ 1252.
katame dhamma no dsava, Dhs 196 § . o o
:‘;?) tea ;Izmme thapetva avasesa kusalakusalavyakata dha(rf;:rliz kamavacara rup;zgaﬁazz
arﬁpdvaca.rd apariyapannd vedandkkhandho—pe_—vmnanakkham;ho, sabba#t
riipam, asamkhatd ca dhatu, ime dhamma no dsavd, Dhs 196 _§ 118 .202 3§ 140
151 dhamma no samyojand, Dhs 199 § 1124; dhamma no ganthd, D sh 23 § 140
dhamma no m'l.)arand, Dhs 206 § 1163; dhamma no paramasd, D7s O ;
dhamma no upadand, Dhs 213 § 1218; dhamma no kilesa, Dhs 21665— § .
152 Bhikkhu Bodhi, Connected Discourses, Volume 1, p. 1058, note 65.
tame dhamma andsava, Dhs 196 § 1104. i o o
}gi ];;:n’ﬁ:dpannd maggd ca maggaphalani ca asamkhatd ca dhdtu, ime dhamma andsava,
hs 196 § 1104. ) B ‘
155 1;hasmma §asamyojaniyd, Dhs 199 § 1126; dhammad agan_thanzy?, DL\S ggg % }llz;g,
dhamma anfl;araniyd, Dhs 206 § 1165; dhamma ap.ar.am'a't_z:ha, D 517 S )
dhamma anupdddniyd, Dhs 213 § 1220; dhamma asankilesika, Dhs 217 § .
i a } a 1106.
t dhamma asava-vippayutta, Dhs 196_ § o )
1122 f:h?trinheammehi ye dhamma vippayutta vedanakkhandhf)—pe—vzrinanaklig(gndhﬁ ggbban
ca riipam asamkhara ca dhatu, ime dhamma dsavawppfzyutta, DI.IS 5_ Dh; 203
158 dhamma samybjanavippayuttd Dhs 199 § 1128; dhamma ganti_lthpPa)_zu a, hs 20
§ 1144; dhammd nivaranavippayuttda, Dhs 206 § 116?; dhamma para;nzaévgv;;;;l aymmd,
Dhs 2’08 § 1180; dhamma upadanavippayutta, Dhs 213 § ;
i i i 45.
kilesavippayuttd, Dhs 217 § 12 o
159 katame dhamma sdsava c’ eva no ca asavd, Dhs 196 § 1108. isesd sasav
160 1ehi dhammehi ye dhamma sasava te dhamme .thapetvai‘davarapavacar‘i
a i kama a ripavaca ,
akusalavyakatda dhamma kamavacara rapava ava
ljggslilfh:rf;ho—ge—viﬁﬁdnakkhandho, ime dhamma sasavd ¢’ eva no ca asava, Dhs
6 § 1108. o . ) .
161 (lizarimd samyojaniyd ¢’ eva no ca samyojanda, Dhs 209 § 1}30, dhamr:lul_zvic::'tli;argﬁc;
¢’ evano ca'ganthd, Dhs 203 § 1146, dhammd nivaraniya c eva no ca ey dha,mma
206 § 1169; dhamma paramatthd ¢’ eva no ca paramasa, Dl}s 292;9 §k_ ® ,e dhamm
upadaniya ¢’ eva no ca upadana, Dhs 213 § 1224; dhamma' sarikiles ;11 L nan e
kilesa, Dhs 217 § 1247. There is a slight variation in the text d;scuslsrllnti ; :HWhOIqume
is poi i i hanges, question four. s
at this point. The text repeats, with minor ¢ v 2
i i he same, though the grammar ve a
version of the question the answer 1s U igh the grar o Ftesa
i iation, i 7 kilesd ¢’ eva sankilesika ca: teva
slight variation, i.e. katame dhamma sankilest: e o v
ikilesika hamma kilesd ¢’ eva sanxitifi -
¢ eva sankilesikd ca, compared to katame d . Ay
ilesa c’ ikilittha hen the wholesome version O
ilesa kilesa ¢’ eva sankiliftha ca. However, W - whe
glu:?ion is asked, two different answers are given. The f‘lrst time the sta;dar?i szn\xr/rfl:;
is given: katame dhamma sankilesika ¢’ eva no ca kilesa: tehi dhammehi ye
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sankilesika te dhamme thapetva avasesa sasava kusalakusalavyakata dhamma
kamavacara rapavacara aripavacard, ripakkhandho—pe—vififidnakkhandho, ime
dhamma sankilesika ¢’ eva no ca kilesa (Dhs 217 § 1247). This follows the form of
the previous sections. The second time the question is asked, however, the answer to
the question: ‘what are the states that are defiled but not themselves defilements’ is
that ‘it is the states that are defiled by the defilements, i.e. the four khandhas’ (katame
dhamma sankilittha ¢’ eva no ca kilesa:tehi dhammehi ye dhamma sarkilittha, te
dhamme thapetva vedanakkhandho—pe-vififianakkhandho, ime dhamma sankilittha
¢’ eva no ca kilesd, Dhs 217 § 1249). This alteration is perhaps suggestive of the
importance placed upon the defilements in the unfolding of the Buddhist path.

162 katame dhamma asava-sampayuttda ¢’ eva no ca asava, Dhs 197 § 1110.

163 tehi dhammehi ye dhamma sampayutta te dhamme thapetvd vedanakkhandho—pe-
vififianakkhandho, Dhs 197 § 1110.

164 In Chapter 10 on ‘clinging’ this question and answer do not appear, as the
corresponding negative evaluation did not appear.

165 samyojana-sampayuttd ¢’ eva no ca samyojana Dhs 201 § 1132; dhamma gantha-
sampayutta ¢’ eva no ca ganthd, Dhs 204 § 1148; dhamma nivarana-sampayutta c’
eva no ca nivarana, Dhs 207 § 1171; dhamma upadana-sampayuttd ¢’ eva no ca
upadana, Dhs 214 § 1226; katame dhamma kilesasampayutta ¢’ eva no ca kilesa,
Dhs 219-20 § 1252.

166 katame dhamma asava-vippayutia andsava, Dhs 197 § 1112.

167 apariyapannd magga ca maggaphalani ca asamkhatd ca dhatu, ime dhamma
asavavippayuttd andasava, Dhs 197 § 1112,

168 dhamma samyojana-vippayutta asamyojaniyd, Dhs 201 § 1134; dhamma gantha-
vippayuttd aganthaniya, Dhs 204 § 1150; dhamma nivarana-vippayutta anivaraniya,
Dhs 207 § 1173; paramasa-vippayuttd aparamatthd, Dhs 209 § 1184; dhamma
upddanavippayuttd anupadaniya, Dhs 214 § 1228; dhamma kilesavippayutta
asankilesika, Dhs 220 § 1253.

169 dhammapi vo pahatabba pageva adhamma, M 1 135. 1 follow the reading of Bodhi
here (Bodhi, The Middle Length Discourses of the Buddha, p. 229). However, Richard
Gombrich has recently argued that the phrase should be translated as, ‘you will let
go of my teachings, let alone things I have not taught’ (Gombrich, How Buddhism
Began, p. 24). Gombrich argues that the Buddha is stating that the teachings ‘should
be let go of, let alone adhamma, non-teachings’ (ibid.), in the sense that the words
and formulation of the teaching should not be clung to, but one should try to
understand the spirit of the teachings. Abandoning the content of the teachings,
abandoning the dhamma, is not being advised by the simile. The simile is not pointing
to the abandonment of all ‘objects [dhamma] of thought’ (ibid., p. 25).

170 As Collins has suggested, it is not only concepts, even correct concepts, that can be
harmful, but that states of mind produced by meditation are instruments towards
liberation, and should not become the object of attachment; see Collins, Selfless
Persons, p. 121-2; see also Anderson, Pain and its Ending, p. 38.

171 kusalo dhammo kusalassa dhamassa aGrammana-paccayena paccayo, Patth 154,

172 See Bodhi, A Comprehensive Manual of Abhidhamma: The Abhidhammattha Sangaha
of Acariva Anuruddha (Kandy, 1993), p. 315.

173 In the Abhidhamma six objects are recognised: visible form object, sound object,
smell object, taste object, tangible object and mental object, these give rise to the
various cittas and cetasikas of the Abhidhamma system.

174 danam darva, stlam samadivitva, uposathakammam katva, tam paccavekkhati, Patth
154,

175 Cf. the ten wholesome and unwholesome courses of action conditioning right-view
and wrong-view.
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176 This term implies one who is no longer a puthujjana but an ariya, with nibbana as
their aim, this is the ‘change of lineage’. )

177 sekha gotrabhum paccavekkhanti, vodanam paccqvekkhann, Patth 152.

178 sekha magga vutthahitva maggam paccavekkhanti, Patth 152. . . 5

179 sekha va putthujjand va kusalam aniccato dlfkkhaf(z ana.ttato vipassanti, Patth 152.

180 cetopariyasianena kusala-cittasamangissa cittam jananti, Patth 152.

181 kusalo dhammo akusalassa dhamassa arammanapaccayena paccayo, Pa};h 154-5.

182 The Paficappakarana-atthakathd interprets ‘enjoys’ (assadeti) as “experiences ‘am,i
takes pleasure by means of the cittas associated with greed gnd accomp.a.m§d by joy
(somanassasahagatalobhasampayuttacittehi anubhavati ¢’ eva rajjati ca) and
‘delights’ (abhinandati) as *delighting in views’ (ditthabhinandanaya), Patgh—ag69'.

183 rago uppajjati, ditthi uppajjati, vicikiccha uppajjati, uddhaccam uppajjati,
domanassam uppajjati, Patth 154-5.

184 pubbe sucinndni assadeti abhinandati, Patth 155.

185 jhana vutthahitva jhanam assadeti, abhinandati, Patth 155. o

186 jhane parihine vippatisarissa domanassam uppajjati, Patth 15’5. The Pa;‘;hqna is
perhaps suggesting that ‘lust, wrong-views, doubt and restlessness’ can be experl_enced
by those on the path. This would be somewhat different from the passage in the
Dhammasangani which I considered above.

187 akusalo dhammo akusalassa dhammassa arammana-paccayena paccayo, Pf:lt.@h. 155;

188 ragam assadeti abhinandati. arabbha rago uppajja.t.i, fli}‘fhir_n uppajjati, vicikiccha
uppajjati, uddhaccam uppajjati, domanassam uppajjati, Pa;'gh 1.55. L

189 ditthim assadeti, abhanandati, tam arabbha rago uppajjati, ditthi uppajjati vicikiccha
u;la.paj.jati, uddhaccam uppajjati, domanassam uppajjafi, vicikiccham drab.l.zhc.z
vicikiccha uppajjati, ditthi uppajjati uddhaccam uppajjati, domanassam uppajjati,
uddhaccam arabbha uddhaccam uppajjati, ditthi uppajjati, vicikiccha uppajjati.
domassa{ri uppajjati, domanassam arabbha domanassam uppajjati. ditthi uppajjati,
vicikiccha uppajjati, uddhaccam uppajjati, Patth 155.

190 akusalo dhammo kusalassa dhammassa drammanapaccayena paccayo, Pag.;h 155.

191 sekkha pahine kilese paccave kkhanti, vikkhambhite kilese paccavekkhanti, pubbe
samuddcinne kilese jananti, Patth 155. ' .

192 sekkha va puthujjand va akusalam aniccato dukkhato anattato vipassanti, Patth 1_55.

193 I may well be describing the process that formed the ba51s_f0r tantric practice:
indulgence in what is unwholesome can be used in a way that 1s.wholesome.

194 1 have already cited a possible connection of the satipa.t,thdna. with a passage at Pet
94 in Chapter 3 in a discussion of the dsavas. 1 have also mentloneq thefn in Chapter
2 in the consideration of the undertaking of right-view and the vzpc.lllasa..The flrsl
two satipatthina are related to the first gateway to liberation, the third satipatthana
to the second, and the fourth satipatthana to the third; see D II 290. o

195 tassa patipakkho lokuttard samma-ditthi, anvayika sammd.-sarikalzpo samma-vaca
samma-kammanto sammd-@jivo samma-vayamo samma-sati samma-samadhi, ayam
ariyo atthangiko maggo, Nett 111. - ) .

196 Nofe m'i‘springt in Nér_ﬁ\moli’s translation of the Nettippakarana (Nanamoli, The Guide
p. 155, given correctly p. 153). o o ,

197 tattha vo ca phasso aharo yo ca dukkhe sukhan 1i vipallaso bh_avup_ad'c{tta_m bhayqyogtz
byapdadakayagantho bhavdsavo bhavogho dosasallo vedanugaga vmnana.t_.thttl d(?sa
agatigamanan ti imesam dasannam suttanam eko attho byafijanam eva nanam, ime
dosa-caritassa puggalassa upakkilesa, Nett 118. '

198 tattha vo ca viRianaharo yo ca anicce niccan ti vipallaso dirthaipadanam dl}‘:t}'layog(z
pardmﬁsakdyagaritho ditthasavo ditthogho manasallo safifiipagd viﬁﬁd(za.t,t_hltt bhqya
agatigamanan ti imesam dasannam suttanam eko attho vyafinam eva nanam, tme
ditthicaritassa mandassa upakkilesa, Nett 118.
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199 tattha yo ca manosaficetandhdro ye ca anattani atta ti vipallaso attavadipadanam
avijjayogo idamsaccabhinivesakdya-gantho avijjasavo avijjogho mohasallo
sankhariipaga vififianatthiti moha agatigamanan ti imesam dasannam suttanam eko
attho byafijanam eva nanam, ime ditthicaritassa udatthassa upakkilesa, Nett 118.

200 tattha yo ca kabalimkdrahdro yo ca phasso aharo {...1 yo ca asubhe subhan ti
vipalldso yo ca dukkhe sukhan ti vipallaso (... kamipadanam ca bhaviipadanam ca
[...]1 kama-yogo ca bhava-yogo ca appanihitena vimokkhamukhena pahanam
gacchanti, etc., Nett 118-19.

201 viAAanaharo |...] anicce niccan ti vipallaso [...] ditthiipadanam [...] ditthi-yogo
sufifiatdya etc., Nett 18—19.

202 manosaficetanaharo [...] anattani atta ti vipallaso [...] attavadiapadanam |...]
avijjayogo animittena, etc., ibid. However, later in the text non-accomplishment in
virtue, views and conduct (sila-vipatti, ditthi-vipatti, acara-vipatti), are said to be
overcome by emptiness, the signless and the dispositionless (sufifiatam animittam
appanihitan ti) respectively, Nett 126.

203 anicce niccan ti vipallaso, see Nett 114.

204 tatiye vipallase thito samsarabhinandinim ditthim upadiyati, idam vuccati
ditthiipadanam, Nett 116.

205 ditthipadanena papikaya ditthiva samyujjati, ayam vuccati ditthiyogo, Nett 116.

206 anattani atta ti vipallaso, Nett 115.

207 catutthe vipallase thito attanam kappiyam upadiyati, idam vuccati attavadupiadanam,
Nett 116.

208 attavadiipadanena avijjaya samyujjati, ayam vuccati avijjayogo, Nett 116.

209 The text later gives ‘painful ways with sluggish and quick acquaintance and pleasant
ways with sluggish and quick acquaintance’ (dukkha ca patipada dandhabhififia
dukkha ca patipada khippabhififia, sukhd patipadd dandhabhinfia, sukha patipada
khippabhififia, Nett 123).

210 Body, feeling, mind and dhammas. Explanations mainty drawn from Nanamoli’s
translation of the Nettippakarana (Nanamoli, The Guide, pp. 160—1).

211 Heavenly, divine, noble and imperturbable.

212 The effort to prevent the arising of unwholesome states, to get rid of unwholesome
states that have arisen, to arouse wholesome states, to increase wholesome states
that have arisen.

213 Abandoning conceit, eliminating reliance, abandoning ignorance and pacification
of being.

214 Truth, generosity, understanding and peace.

215 Will, energy, cognisance and enquiry.

216 Faculty-restraint, ardour, discovery and relinquishment of all essentials of existence.

217 Loving-kindness, compassion, gladness, onlooking equanimity, Nett, 119,

218 dukkha ca patipada dandhabhifiiia dukkha ca patipada khippabhififia [...] kaye
kayanupassita satipatthanam ca vedanasu vedananupassita satipatthanam ca |[...]
pathamari ca jhanam dutiyvam ca jhanam [...] pathamo ca viharo dutiyo ca vihdro
appanihitam vimokkhamukham, etc., Nett 123.

219 sukha patipada dandhabhiffial...] citte cittanupassita (...} tativam jhanam [...] tativo
sammappadhanam sufifiatam vimokkhamukham, Nett 123.

220 sukha patipada khippabhinnia [...] dhammesu dhammanupassita {...] catuttham
Jhanam [...] catuttham sammappadhdanam animittam vimokkhamukham, Nett 123.

221 See also Nett 7.

222 A further discussion of the three gateways to liberation occurs at Nett 90. This states
that a person of lusting-temperament finds outlet by the ‘signless gateway to liberation’
(rd@ga-carito puggalo animittena vimokkhamukhena niyati), and this is the
concentration category (animittavimokkhamukham samadhikkhandho). A person of
hating-temperament by means of the ‘dispositionless gateway to liberation’ (dosa-
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carito puggalo appanihitena vimokkhamukhena niyati), and th‘is is the virtue category
(appanihitavimokkhamukham silakkhandho), and a person qf deluded—temperament
(mohacarito) by means of the emptiness gateway to liberation (mohagartto puggalo
sufifiata-vimokkhamiikhena niyati), and this is the understanding category
(sufifiatavimokkhamukham paffiakkhandho). These categories and passages have been
discussed by Collins (Selfless Persons, p. 126).

223 Vism XXI 70, citing Patis II 58.

224 Paul Williams, Mahayana Buddhism: The Doctrinal Foundations (London, 1989),
pp. 60-1.

225 S 1V 400-1.

6 Views and non-attachment

1 Grace Burford, ‘Theravada Buddhist Soteriology’ in Paths to Liberation: The Marga
and its Transformations in Buddhist Thought, Robert Buswell and Robert Gimello
(eds) (Los Angeles, 1992), pp. 37-61 (p. 42).

2 Goémez, ‘Proto-Madhyamika in the Pali Canon’, p. 137.

3 Burford, “Theravada Buddhist Soteriology’, p. 48. Burford compares this paradox to
the paradox of desire in Buddhist thought. The paradox of desire states that
desirelessness is ideal, yet one must desire the overcoming of desire. In a similar
way, no-views is ideal, but this itself is an ideal, a position, and ali positions are to be
transcended; see Burford, ibid., pp. 48-9.

4 aithi pana bhoto gotamassa kifici ditthi-gatan ti. ditthi-gatan ti kho vaccha apanitam

etam tathagatassa. dittham h’ etam vaccha tathagatena: iti vipam, iti ripassa

samudayo, iti riipassa attharigamo, iti vedana, iti vedandya samudayo, iti vedanaya
atthangamo, iti safiid, iti safifiaya samudayo, iti safifidya atthargamo, iti sar.nkhdr-ﬁ,.
iti samkharanam samudayo, iti samkhdranam atthamgamo, iti vififidnam, iti
vififianassa samudayo, iti vififianassa attharigamo ti. tasma tathdgato
sabbar.naﬁﬁitdnam sabbamathitanam sabba-ahamkaramamkaramananusayanam

khaya viraga nirodha caga patinissagga anupada vimutto 1i vadamf ti, M I 486.

See Peter Harvey, An Introduction to Buddhism (Cambridge, 1990), pp. 96-7.

Although, as Richard Gombrich has argued, the simile of the raft was also

misinterpreted by the later tradition:

N N

Dhamma in the plural can also mean the objects of thought, ‘nqeta’, v.vh'ich
correspond to the faculty of thought as sounds correspond to hearing. Lifting
the last words out of context [‘to abandon good dhammas, let alone bad
dhammas’], Mahayana texts claimed that the Buddha prescribed the abandon-
ment of all objects of thought; and by the same token that he also recommeqded
the abandoning of the opposite, non-objects of thought — whatever they might
be. The raft simile became a charter for paradox and irrationality (How
Buddhism Began, p. 25).

7 See, for example, Steven Collins, Selfless Persons, pp. 128-9 and Richard Hayes,
Dignaga on the Interpretation of Signs, pp. 45-8. David J. Kalupahana argues that
Buddhism does have a view, expressed by the middle-way; Kalupahana, D.J., The
Philosophy of the Middle Way (Albany, 1986), pp. 13-14. ‘

8 tad aniccam, tam dukkham, yam dukkham, tam n’ etam mama n’ eso "ham asmi na
me so atta ti, A V 188. This is the right-view that I discussed from the Kimditthika-
sutta in Chapters 3 and 4 (A V 185-90). It is the view of Anathapindika.

9 See David F. Burton, Emptiness Appraised, p. 32, for a discussion of comparable
passages in Nagarjuna.
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10 *‘When all dhammas have been removed, then all ways of speaking are also removed’

1

—_—

12

13

14

(sabbesu dhammesu samohatesu, samuhata vadapathdpi sabbe ti, Sn 1076); see
Tilmann Vetter, ‘Some remarks on the older parts of the Suttanipata’ in Earliest

Buddhism and Madhyamaka, David Seyfort Ruegg and Lambert Schmithausen (eds)
(Leiden, 1990), pp. 36-56.

na ditthiya na sutiya na fianena (magandiya ti bhagava)

silabbatenapi na suddhim aha,

aditthiya asasutiya anand

astlata abbata nopi tena, Sn 839,

ditthifi ca nissa@ya anupucchamano |...]

samuggahitesu pamoham aga

ito ca naddakkhi anum pi safifiam

tasma tuvam momuhato dahdsi, Sn 841.

na vedagi ditthiya na mutiya

sa mdanam eti na hi tammayo so,

na kammund nopi sutena neyyo

anupanito sa-nivesanesu.

saffia-virattassa na santi gantha

pafifa-vimuttassa na santi moha,

safifiafi ca dittifi ca ye aggahesum

te ghattayanta vicaranti loke ti, Sn 846-7.

Godmez, ‘Proto-Madhyamika in the Pali Canon’, p. 155; see also Tilmann Vetter, ‘Some
remarks on the older parts of the Suttanipata’, pp. 36-56. Vetter also argues that there
is a middle-way in the Atthakavagga which is not the same as that found elsewhere in
the Pali canon. He explains this in the following terms: ‘[N]ot only are all dogmas
denied and all theories and knowledge — which could be interpreted as aiming at a
peace of non-involvement — and all apperceptions [...] but this denying, too, is denied’
(Vetter, ‘Some remarks on the older parts of the Suttanipata’, p. 48). Vetter claims that
this process points to a type of ‘mysticism’ being found in the Atthakavagga. He claims
that certain passages in the Atthakavagga are ‘contaminated’. By this, he means that
certain passages are somehow corrupt. These are those passages that deny apperception
(safifia), but praise knowledge (pa#ifia), an example being Sn 792:

A person undertaking vows himself, being attached to apperceptions, goes
high and low. But the one who knows, the one of great wisdom, does not go
high and low, having understood the dhamma by means of knowledge (sayam
samaddya vatani jantu, uccavacam gacchati safifiasatto, vidva ca vedehi
samecca dhammam, na uccavacam gacchati bhiiripaiifio).

Other passages, such as the last verse of the Magandiya-sutta (Sn 847) cited above,
Vetter interprets differently: ‘There are no ties for one who is devoid of apperceptions.
There are no illusions for one who is released through wisdom’ (safifig-virattassa na
santi ganthd, paifia-vimuttassa na santi mohd, Sn 847). This time, Vetter argues,
paiiiid is ‘wisdom’ (p. 48) or ‘real insight’ (p. 49), not ‘discriminating insight’ as in
the cited ‘contaminated’ verse. Vetter appears to understand one type of pafifia
(discriminating insight) to belong to the Buddhist tradition, and the other ‘original’
paiiiid of the Atthakavagga to belong to another trend, even another tradition. Vetter
argues that there is an attempt to integrate the pafifia of the Buddhists to that of the
non-Buddhist, non-discriminating paifia. For Vetter, the no-views understanding in
Buddhism is in fact non-Buddhist. The non-Buddhist group were not interested in
rebirth and overcoming samsdra, but with the overcoming of all apperceptions (safifia,
Vetter, ‘Some remarks on the older parts of the Suttanipata’, pp. 42-3, 50-2). This
leads him to some surprising conclusions. For example, the no-views understanding,
as found expressed by the avyakara, is due to the usefulness of rejecting all views
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16
17
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NOTES

when certain questions are too difficult to answer (p. 51). Grace Burford argues in a
similar way that the Afthakavagga represents an early pure type of .Buqdhlgm in
which ontology and metaphysics were not 1mportant but finding purity in this ll.fe
was. This original goal, that of finding purity, becarn'e (;o_rruptgd by the Budflhlst
tradition, notably by the Mahaniddesa and Paramatthajottk.a, which introduced ‘new
metaphysical values’ into the original goal (Burford,. Desire, Death and Goodness:
The Conflict of Ultimate Values in Theravada Buddhism, (New Yorlg, 1991), p. 188).
This is in contrast to the Afthakavagga and Parayanavagga which had a ‘non-
metaphysical representation of the summum bonum’ (ibid., p. 190). I will return to
these ideas in my main argument.

Gomez, ‘Proto-Madhyamika in the Pali Canor’, pp. 146-7. As I noted in Chapter 1,
Richard Gombrich holds that to state that the Buddha ‘has no viewpoint [...] at all’
is an ‘extreme position’, found only in the Agthakavagga and the Parayanavagga
(Gombrich, How Buddhism Began, p. 16). I am not arguing that the Buddha has no
viewpoint, but that right-view does not have the usual attributes of ‘viewness’, as the
expression of some position. I am also arguing that the Afthakavagga and
Parayanavagga are expressive of ‘right-view’ as ‘no-view’.

Goémez, ‘Proto-Madhyamika in the Pali Canon’, p. 139.

Goémez cites the Mahaviyiha-sutta’s criticisms of the terms ‘T know, 1 see’ (janami
passami, ibid., p. 140). However, what the sutta actually states, I think, is that there
should not be attachment to knowledge:

(Saying) ‘T know, I see this is exactly so’, some believe that purity is by means
of view. (Even) if one has seen (it), what use is it for himself? Having
transgressed (the noble path) they say that purity is by means Qf another (pgth)
(janami passami tatheva etam, ditthiya eke paccenti suddhim, addakkhi ce
kifihi tumassa tena, atisitva afifiena vadanti suddhim, Sn 908).

As is stated throughout the Nikayas, attachment to knowledge ip the form Qf clgiming
‘only this is true’ is condemned. Indeed, this phrase is found'm the opening lines of
the Mahaviyiiha-sutta in which it is stated that those abiding in views 'dl_spute saying
‘only this is true’ (ye kec 'me ditthi-paribbasand, idam eva saccanti vzva(‘i.ayan ti, Sn
895). This phrase is also found in the Pasira-sutta where it is stateq that, ‘if any have
taken up a view, and say, “only this is true”, say to them, “There‘ V\illl be no Qpponent
for you here when a dispute has arisen”’ (ye ditthimuggayha quc.i?yantz,. tdam eva
scecan ti ca vadayanti, te tvam vadassii na hi te ‘dha atthi, vadamhi jate patisenikatta,
Sn 832). Attachment destroys insight and knowledge.

na brahmano kappam upeti sankham

na ditthisari na pi fianabandhu

Aatvd ca sa sammutiyo puthujja

upekkhatf ugganhanti mafie, Sn 911.

passami suddham paramam arogam

ditthena samsuddhi narassa hoti,

etabhijanam paraman ti fiatva

suddhanupasst ti pacceti fianam, Sn 788.

idam eva saccam, mogham afifian ti, M 11 170-1. In fact, in other places.knowledge,
understood as the dhamma (not truth as an object of attachment), is praised:

Anger and lie-telling and doubt, and those mental states too (come Into
existence) when this very pair (pleasant and unpleasant) exist. A doubtful man
should train himself in the path of knowledge. The ascetic spoke about menta}
states from knowledge (kodho mosavajjafi ca kathamkatha ca, etepi dhamma
dvayam eva sante, kathamkatht idnapathaya sikkhe, fiatvd pavutta samalena
dhammd, Sn 868.
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NOTES

The Pali is in verse form in the original. The Guhatthaka-sutta states that one should
understand apperception (safifiam parififid, Sn 779), and the Tuvataka-sutta the
following: ‘And knowing this dhamma, searching, a bhikkhu would train himself (in
it), always being mindful. Knowing quenching as “peace”, he would not be negligent
in Gotama’s teaching’ (etasi ca dhammam afifidya vicinam bhikkhu sada sato sikkhe,
santl ti nibbutim fiatva, sasane gotamassa na ppamajjeyya, Sn 933). Vetter notes
that this verse ‘is in contention with the contention of Gémez’ (Vetter, ‘Some remarks
on the older parts of the Suttanipata’, p. 45). The Attadanda-sutta states that: ‘He
truly knows, he has knowledge. Knowing the dhamma, he is not dependent’ (sa ve
vidva sa vedagii fiatva dhammam anissito, Sn 947, see Vetter ‘Some remarks on
older parts of the Suttanipata’, p. 46; Gomez ‘Proto-Madhyamika in the Pali Canon’,
p. 148). In the Parayanavagga, the sage is described as ‘possessing wisdom’
(pafifianava, Sn 1091). The Posala-sutta also describes the cognitive process and the
nature of knowledge. Posila asks the Buddha about ‘the knowledge of one whose
apperception of forms has disappeared, who has abandoned all corporeality, who
sees that nothing exists either internally or externally’ (vibhitaripasafiiissa
sabbakayappahayino, ajjhattaii ca bahiddha ca n’ arthi kifici i passato, fidnam
sakkanupucchami katham neyyo tathavidho, Sn 1113). Part of the Buddha’s reply
states that:

Knowing the origin of the state of nothingness (he thinks) ‘Enjoyment is a
fetter’. Knowing this thus, then he has insight therein. This is the true knowledge
of the brahman who has lived the (perfect) life (akificafAfia-sambhavam Ratva
nandi samyojanam iti, evam etam abhififidya tato tattha vipassati: etam Ranam
tatham tassa brahmanassa vusimato ti, Sn 1115).

The Magandiya-sutta states: “There are no illusions for one who is released through
wisdom’ (pafifid-vimuttassa na santi mohd, Sn 847 (cited above). Knowledge is
knowledge of attachment. Knowledge consists of abandoning craving (acikkha
dhammam yam aham vijafifiam jati-jaraya idha vippahanam. tanhddhipanne manuje
pekkhamano (pingiyd ti bhagava) santapajate jarasa parete, tasma tuvam pingiva
appamatto, jahassu tanham apunabbhavaya ti, Sn 1122--3). Knowledge is given a
positive evaluation, and it is defined as knowledge of non-attachment: ‘He for whom
there is no state of dependence, knowing the doctrine, is not dependent. For whom
there exists no craving for existence or non-existence’ (yassa nissayata n’ atthi fiatva
dhammam anissito, bhavaya vibhavaya va tanha yassa na vijjati, Sn 856; see Gomez,
ibid., p. 146; Vetter, ibid., p. 46). Knowledge is criticized, as uniformly as in the
Nikayas as a whole, if it does not express the middle-way between the extremes of
existence and non-existence. This is one of the aims of knowledge in early Buddhist
thought. To fall into either extreme goes against the truth of dependent-origination.

An example of the teaching advising detachment from these means of knowledge in
the Atthakavagga is the following:

Giving up old corruptions, not forming new ones, he does not go according to
his wishes, he is not a dogmatist. He is completely released from views (and)
wise. He does not cling to the world, and does not reproach himself. He is
without association in respect of all mental phenomena (dhammas), whatever
is seen, or heard, or thought. That sage with burden laid down, completely
freed, is without imaginings, unattached, not grasping (pubbasave hitva nave
akubbam, na chandagii no pi nivissa-vadi. sa vippamutto ditthigatehi dhiro,
na lippati loke anattagaraht. sa sabbadhammesu visenibhiito, yam kifici dittham
va, sutam mutam va, sa pannabhdro muni vippamutto, na kappiyo niparato
na patthiyo ti, Sn 913—14; see also Sn 798, 803, 900; see Goémez, ‘Proto-
Madhyamika’, p 140.
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NOTES

stlabbatam va pi pahdya sabbam, kammaf#i ca savajjanavajjam etam, Sn 900.

ditthe sute khantim akubbamano, Sn 897.

kathamdasst kathamstlo upasanto ti vuccati, Sn 848. . .
Sn 849. Cf., ‘He for whom there is no state of dependence, kpoyvmg the dhamma, is
not dependent’ (yassa nissayata n’ atthi Aatva vdh‘ammt‘zm anissito, Sn 856). See ?150
Sn 910: ‘A dogmatist is indeed not easy to discipline, since he prefers a preconcelvpd
view. Saying that the good is there, in what he dePends upon, he speak§ of purity
(saying) he saw reality there’ (nivissavddi na hi subb.mayo, pakappitam dt;]hf
purekkharano, yam nissito tattha subham vadano, suddhim-vado tattha tathaddasa
so, Sn 914).

dhammesu ca na gacchati, Sn 861.

Nett 65. . i
dittham, sutam, mutam, viiAidtam, pattam, pariyesitam, anuvicaritam manasa, S I
203.

The Alagaddipama-sutta gives the first four khandhas, as noted above. .
dittham sutam mutam vififidtam pattam pariyesitam anuvicaritam manasa tam pi:
etam mama eso’ham asmi, eso me attd ti samanupassati, M 1 135.

Indeed, 1 have compared this process to attachment to the khandhas.

S 111 203. o o
Eric Fallick, “Two Small Remnants of “Pre-Hinayanist” Buddhism in the Pali Nikayas’,
Buddhist Studies Review, 17 (2000), 35-8.

anupadinna-anupadaniya, Dhs 181 § 992. -

Cf., ‘By him not even a minute apperception has been formed here in r.espc,ct of .whaE
is seen, heard, or thought’ (tass’ idha ditthe va sute mute va, pakappita n atthi anit
pi safnd, Sn 802).

fiane pi so nissayam, Sn 800. - L
ditthim pi so na pacceti kifici, Sn 800. The term pacceti 1s trar}slated as ‘believe in’".
The term literally means ‘to come on to’; see PED s.v. pacceti.

Burford, Desire, Death and Goodness, p. 81.

Ibid., pp. 93—4. See also her comments elsewhere:

If this commentary were to follow the example of the Aﬂhakayagga, we would
expect it to explain the latter {difthi] form of desire as.the selfish at‘tachmt.ant.to
any particular view. The Mahaniddesa, however, is very consistent in its
interpretation of this form of desire as desife fqr specific wrong-views, as
opposed to allegiance to the one correct teaching (i.e. of the Buddha). Burford,
“Theravada Buddhist Soteriology’, p. 50.

i.e. the avyakata against the true dhamma; see her discussion of Sn 837 (Burford,
Desire, Death and Goodness, pp. 98-9). '

Norman: ‘than the noble path’; Norman, K.R., The Group of Discourses 11, (London,
1995), p. 92.

ditthena ce suddhi narassa hoti

fianena va so pajahdati dukkham,

afifiena so sujjhati sopadhiko

ditthi hi nam pava tatha vadanam.

na brahmano afifiato suddhim aha

ditthe sute silavate mute va,

pufifie ca pape ca anipalitio

attafi jaho na-y-idha pakubbamano, Sn 789-90.

Burford, “Theravada Buddhist Soteriology’, p. 52.

Goémez ‘Proto-Madhyamika in the Pali Canon’, p. 141. o
afifiena so sujjhati sopadhiko ti afifiena asuddhimaggena micchd—pa:tzpfzfiaya
aniyyanikapathena afifiatra satipatthanehi afifiatra sammappadhanehi afifiatra
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iddhipadehi afifiatra indriyehi affiatra balehi afifiatra bojjhangehi afifiatra ariya
atthangikd maggd naro sujjhati visujjhati parisujjhati muccati (vimuccati)
parimuccati; sopadhiko ti sardgo sadoso samoho samano satanho saditthi sakileso
saupadano ti afifiena so sujjhati sopadhiko, Nidd 1 85-6.
Translation adapted from Burford, ‘Theravada Buddhist Soteriology’, p. 51 (see
Burford, p. 60, note 29).
See also the commentary on the phrase at Sn 792: ‘having understood the doctrine
by means of knowledge’ (vidva ca vedehi samecca dhammam). The commentary,
according to Burford, ‘delineates the specific contents of this one true teaching’
(Burford, ‘Theravada Buddhist Soteriology’, p. 52). The commentary explains that
all samkharas are impermanent, unsatisfactory and not-self. The sequence of
dependent-origination is given in its anuloma and patiloma cycles. It is stated that
there is dukkha, its arising, cessation and the way to its cessation. There are the
corruptions, their arising, cessation and the way to their cessation, etc. This is the
‘one true teaching’ (vidva vedehi samecca dhamman ti, sammeca abhisamecca
dhammam; sabbe samkhara anicca ti samecca abhisamecca dhammam, sabbe
samkhara dukkha ti samecca abhisamecca dhammam, sabbe dhamma anattd ti
samecca abhisamecca dhammam; avijja-paccaya sarnkhard ti samecca abhisamecca
dhammam; samkhdrapaccayd vifiianan ti samecca abhisamecca dhammam;
vifiidnapaccayad namaripan ti-pe-namar@papaccayd saldyatanan
ti-pe-saldyatanapaccaya phasso ti-pe-phassapaccaya vedand ti-pe—vedandapaccayd
tanhd ti-pe—tanhdpaccayd updadanan ti-pe-updadanapaccaya bhavo
ti-pe—bhavapaccaya jati ti-pe—jatipaccayd jaramaranan ti samecca abhisamecca
samkharanirodhd vififiananirodho ti samecca abhisamecca dhammam;
vifiiananirodha namaripanirodho ti-pe-namaripanirodhd saldyatananirodho
ti-pe—salayatananirodhd phassanirodho ti-pe—phassanirodha vedananirodho
ti-pe-vedananirodha tanhanirodho ti tanhanirodhd upadananirodho
ti-pe—upaddananirodhd bhavanirodho ti-pe-bhavanirodha jatinirodho
ti-pe—jatinirodhd jaramarananirodho ti samecca abhisamecca dhammam; idam
dukkhan ti samecca abhisamecca dhammam; ayam dukkhasamudayo ti-pe—ayam
dukkhanirodho ti-pe—ayam dukkhanirodhagamini patipada ti samecca abhisamecca
dhammam; ime dsava ti samecca abhisamecca dhammam; ayam asavasamudayo
ti-pe—ayam dasavanirodho ti-pe—ayam asavanirodhagaminipati pada ti samecca
abhisamecca dhammam, ime dhamma abhififieyya ti samecca abhisamecca
dhammam, ime dhamma parififieyyati-pe—ime dhamma pahatabba ti-pe—ime dhamma
bhavetabba ti—pe—ime dhamma sacchikatabba ti samecca abhisamecca dhammam;
channam phassayatananam samudayafi ca attharigamaii ca assadafi ca adinavaii ca
nissaranaii ca samecca abhisamecca dhammam; paficannam upadanakkhandhanam
samudayafi ca atthangama# ca assadaii ca adinavafi ca nissaranafi ca samecca
abhisamecca dhammam; catunnam mahabhiitanam samudaya#i ca attharigaman ca
assddaf ca adinavaii ca nissaranafi ca samecca abhisamecca dhammam; yam kifici
samudavadhammam, sabbam tam nirodhadhammam, Nidd 1 94-5).
Burford, ‘Theravada Buddhist Soteriology’, p. 52.
Ibid., p. 53.
Cf. my discussion of the ten (sometimes five) means of knowledge in Chapter 2.
Griffiths, On Being Mindless, p. 157, note 63.
sabbam me khamati, M1497, sabbam me na khamati ti, M 1497, ekaccam me khamati,
ekaccam me na khamati, M 1498.
Jayatilleke, Early Buddhist Theory of Knowledge, p. 213. Collins makes some slightly
different comments on Dighanakha’s view (Collins, Selfless Persons, p. 122).
The text tells us that Dighanakha was a ‘wanderer’ (paribbajaka, M 1497). Tradition
tells us that he was the nephew of Sariputta and that Sariputta, before joining the
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1 a student of Safijaya Belatthiputta. He is then loqsely associated
?v?tctl\dt};laegzgptt)ieceal tradition; see G.lj’. }I,vlalasekera, Dictionary of Pali Proper Names,
Volume I (New Delhi, 1995), pp. 1081-2. o o
54 ya pi kCho (teeesd Aggivessar)lapgi.t.thi: sabbam me na khamatt ti, esd pi te ditthi na
khamati ti, M 1 497. L ) o
55 esd ce me bho Gotama ditthi khameyya tam p’ assa tadisam eva, tam p’ assa tadisam
eva ti, M 1497-98. . ]
56 te taii ¢’ eva ditthim na ppajahanti aifiaii ca ditthim upddt'yantz., M1 498.
57 te tafi ¢’ eva ditthim pajahanti afifiafi ca ditthim na upddtyantl, M I 498. Of some
interest is Jayatilleke's argument (Jayatilleke, Early Buddhist Theory f’f Knovyledge,
p. 92), that in the view of Dighanakha we find a precursor of JaygraSI. As is Vyell
known, Jayarasi’s Tattvopaplavasimha caused some ex.cugmer.lt when it v‘vas first efhted
in the early part of the century, scholars at first believing it to .be a lost Lokayata
text’. The text in fact rejects all means of knowledge, and so, in prmgple, can be
compared to the view which agrees with no-view. For more on thefff.lydeas, see .Eh
Eranco, Perception, Knowledge and Disbelief: A Study of JayaraSi's Scepticism
(Stuttgart, 1987). . N
58 ye te samanabrahmana evamvddino evamditthino: sabbam me Ilcharrlzgn tz: tesam ayam
ditthi saragaya santike saniyogaya santike abhinandanaya sqntzke a]]hgsa.naya santike
u[;éddndya santike {...] ye te samanabrahmand evamvadino evamdq_thn_w: sabqu
me na kkhamati ti, tesam ayam ditthi asaragaya santike asamyogaya santike
anabhinandanaya santike anajjhosanaya santike anupadanaya santike, M 1 49.8. .
59 ukkamsati me bhavam Gotamo ditthi-gatam, samukkamseti me bhavam Gotamo ditthi-
gatan ti, M 1498, . .
60 thamasa paramasd abhinivissa, M 1498, 499, The same terms we met in Chapter
and the discussion of the Patisambhiddmagga.
61 idam eva saccam, moggam afifian ti, M 1 498, 499. . i o
62 iti so viggaha#i ca vivadaii ca vighdataii ca vihesqﬁ ca attani sampassamano tafi ¢
eva ditthim pajahati afifiafi ca ditthim na upadiyati ; evam etasam ditthinam pahdnam
hoti, evam etasam ditthinam patinissaggo hoti, M 1499. _
63 yam kifici samudayadhamman sabban tam nirodhadhamman ti, M.I 501.
64 n’ atthi sabbaso bhavananirodho ti, M 1 410, atthi sabbaso bhavanirodho, M 1 410-
65 ;:13 kho te bhanto samanabrahmana evamvadino evamdi:z"thino: n’ at_thi sabbqso
bhavanirodho ti, tesam ayam ditthi saragaya santike samyogaya santike
abhinandandya santike ajjhosanaya santike. upadanaya sann'ke ye pana te
samanabrahmand evamvadino evamditthino: atthi sabbaso bhqvamrod{zo t, tesqlzn
ayam. ditthi asaragdya santike asamyogaya sar.lt.ike qnabhzimndanay_a santike
anaj)’hosdndya santike anupdddandya santike.so il patisankhdya bhavanam yeva
nibbiddya viragaya nirodhaya patipanno hoti, .M 1411.
66 ditthim pajahati afifiait ca ditthim na upadiyati, M I_499.. ) . hori. M
67 soiti patisankhdya bhavanam yeva nibbidayva viragaya nirodhdya patipanno hott,
68 Iy;t]hlc'ivddt' kho avuso sadevake loke samarake sabraf%makg, sassqmanabrahr:fmt};g
pajaya sadevamanussaya na kenaci loke viggayha titthati, yatha ca pana kameht
visamyuttam viharantam tam brahmanam akatharkathim _chlnnakukkucazm_
bhavabhave vitatanham safifid nanusenti, evam vadr kho aham avuso evam akkhayi
ti, M1 108.
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Conclusion

1 In the Paccaya-sutta (S 11 42-3) at S 11 42, the Bhikkhu-sutta (S 11 43-5) at S 1145,
the Nanavatthu-sutta (S 11 56-9) at S I1 58, the Pathama ariyasavaka-sutta (S 11 77—
9) at S II 79 and the Dutiya ariyasavaka-sutta (SII 79—80) at S II 80.

2 yan kifici samudayadhammam sabban tam nirodhadhamman ti, M 1 380.

Appendix

1 The first three views begin with:
idha bhikkhave ekacco samano va brahmano va idam kusalan ti yathabhiitam na
ppajanati. idam akusalan ti yathabhiitam na ppajandti. tassa evam hoti: aham kho
idam kusalan ti yathabhiitam na ppajanami. idam akusalan ti yathabhitam na
ppajanami. ahaii ¢’ eva kho pana idam kusalanti yathabhiitam na appajananto, idam
akusalan ti yathabhiitam na appajananto, idam kusalan ti va vyakareyyam, idam
akusalan ti va vyakareyyam, tattha me assa chando va rago va doso va patigho va.
yattha me assa chando va rago va doso va patigho va.
View 1: tam mam’ assa musa. yam mam’ assa musa, so mam’ assa vighato. yo mam’
assa vighdto, so mam’ assa antardyo ti. iti so musavadabhayd musavadaparijeguccha
n’ ev’ idam kusalanti vyakaroti. na pan’ idam akusalan ti vyakaroti.
View 2: tattha me assa chando va rdgo va doso va patigho va. yattha me assa chando
va rago va doso va patigho va, tam mam’ assa upadanam. yam mam’ assa upadanam,
so mam’ assa vighdto. yo mam’ assa vighato, so mam’ assa antar@yo ti. iti so
upadanabhaya upadanaparijegucchan’ ev’ idam kusalan ti vyakaroti. na pan’ idam
akusalan ti vydkaroti.
View 3: santi hi kho pana samanabrahmand pandita nipuna kataparappavada
valavedhiripa vobhindania mafifie caranti pafifidgatena ditthigatani, te mam tattha
samanuyufijeyyum samanugdheyyum samanubhdseyyum. ye mam tattha
samanuyuRijeyyum samanuyufijeyyum samanuyufijeyyum, tesaham na sampayeyyam.
yesaham na sampayeyyam, so mam’ assa vighdto. yo mam’ assa vighato, so mam’
assa antarayo ti. iti so anuyogabhayd anuyogaparijeguccha n’ ev’ idam kusalan ti
vyakaroti. na pan’ idam akusalan ti vyakaroti.
All views (including the fourth view) conclude with: tattha tattha paiiham puttho
samano vacavikkhepam apajjati amaravikkhepam: evam pi me no. tatha ti pi me no.
affiathd ti pi me no. no ti pi me no. no no ti pi me no ti.

2 View 4: idha bhikkhave ekacco samano va brahmano va mando hoti momitho. so
mandatta momithatta tattha tattha pafiham puttho samdno vacavikkhepam apajjati
amaravikkhepam.: atthi paro loko ti iti ce mam pucchasi, atthi paro loko ti iti ce me
assa, atthi paro loko ti iti te nam vyakareyyam. evam pi me no. tathd ti pi me no.
afifiathd ti pi me no. no ti pi me no. no no ti pi me no. n’ atthi paro loko ti iti ce mam
pucchasi, n’ atthi paro loko ti iti ce me assa, n’ atthi paro loko ti iti te nam
vydkareyyam. evam pi me no. tathd ti pi me no. afifiathd ti pi me no. no ti pi me no. no
no ti pi me no. atthi can’ atthi ca paro loko ti iti ce mam pucchasi, atthi ca n’ atthi ca
paro loko ti iti ce me assa, atthi ca n’ atthi ca paro loko ti iti te nam vyakareyyam.
evam pi me no. tatha ti pi me no. afifiathd ti pi me no. no ti pi me no. no no ti pi me no.
arthi sattd opapatika ti iti ce mam pucchasi, atthi satt@ opapatika ti iti ce mam assa.
atthi satta opapdtika ti iti te nam vyakareyyam. evam pi me no. tatha ti pi me no.
afifiathd ti pi me no. no ti pi me no. no no ti pi me no. n’ atthi satta opapatika ti iti ce
mam pucchasi, n’ atthi sattd opapatika ti iti ce me assa, n’ atthi sattd opapdatika 1 ii
te nam vyakareyyam. evam pi me no. tatha ti pi me no. afifatha ti pi me no. no ti pi
me no. no no ti pi me no. atthi ca n’ atthi ca sattd opapatika ti iti ce mam pucchasi,
atthi can’ atthi ca sattd opapdatikd ti iti ce me assa, atthi ca n’ atthi ca sattd opapatika
ti iti te nam vydkareyyam. evam pi me no. tathd ti pi me no. afifatha ti pi me no. no ti
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pi me no. no no ti pi me no. nevatthi na n’ atthi satta opapdtikd’ti it ce mam puthasz:
n’ ev’ atthi na n’ atthi satt@ opapdtika ti iti ce me assa, n:ey qttht na nf}tthz_sa.tta-
opapatika ti iti ce nam vyakareyyam. evam pi me no. tatha_tl pi me no. _armatha ti pi
me no. no ti pi me no. no no ti pi me no. atthi sukafadukka;ancz_m kammanam thzlam
vipako ti iti ce mam pucchasi, atthi sukatadukkatanam kammanam E)halqm szako ti
iti ce me assa, atthi sukatadukkatanam kammanam phalam vipako 1 ifi te nam
vyakareyyam. evam pi me no. tathd ti pi me no. affiathd ti pi me no. no ti pi me no. no
no ti pi me no. n’ atthi sukatadukkatanam kammanam pha_laﬁn wqup ti iti ce marm
pucchasi, n’ atthi sukatadukkatanam kammanam phalam vipako ti iti ce me assa, n
atthi sukatadukkatanam kammanam phalam vipako ti iti te nam vyakareyyam. evam
pi me no. tatha ti i)i me no. afifiathd ti pi me no. no ti pi me no. no no ti pi me no. atth'i
ca n’ atthi ca sukatadukkatanam kammanam phalam vipako ti iti ce mam pucchasi,
atthi ca n’ atthi ca sukatadukkatdanam kammanam phalam vipako iti ce me assa,
atthi ca n’ atthi ca sukatadukkatanam kammanam phalam vipako ti iti te nam
vydkareyyam. evam pi me no. tathd ti pi me no. afifiatha ti pi me no. no ti pi me no. no
no ti pi me no. n’ ev’ atthi nan’ atthi sukatadukkatanam kammanam p}lalam vipako
i iti ce mam pucchasi, n’ ev’ atthi nan’ atthi sukatadukkatanam kamma_nam phalam
vipako ti iti ce me assa, n’ ev’ atthi na v’ atthi suka[adukka_ténam kamrfzfznar{l p.haAlam
vipakoti iti te nam vyakareyyam. evam pi me no. tatha ti pi me no. arznqtfu'z ti pi me
no. no ti pi me no. no no ti pi me no. hoti tathdgato param marand ti iti ce mam
pucchasi, hoti tathdgato param marand t iti ce me assa, hoti tathagato param marand
ti iti te nam vyakareyyam. evam pi me no. tatha ti pi me no. afifiathd@ pi me no. no .n pi
me no. no no ti pi me no. na hoti tathagato param marand ti iti ce mam pucchafz,.n'a‘
hoti tathagato param marand ti iti ce me assa, na hoti tathagato param marand t iti
te nam vyakareyyam. evam pi me no. tatha ti pi me no. afifiatha ti pi me no. no ti pi
me no. no no ti pi me no. hoti ca na hoti ca tathagato param marand ti iti ce manm
pucchasi, hoti ca na hoti ca tathagato param marand ti iti ce me assa, hoti cana 'hott
ca tathagato param marand ti iti te nam vydkareyyam. evam pi me no. tqtha ti pi me
no. aifiath@ ti pi me no. no ti pi me no. no no ti pi me no. n eva hoti na na_hon
tathagato param marand ti iti ce mam pucchasi, n’ eva hoti na na hoti tathizg.afo.
param marand ti iti ce me assa, n’ eva hoti na na hoti tathdgato_ param marand ti ifi
te nam vyakareyyam. evam pi me no. tatha ti pi me no. aiifiatha ti pi me no. no 1 pi
me no. no no ti pi me no, D124-8. '
Jayatilleke, Early Buddhist Theory of Knowledge, p. 120, Dutt, Early Monastic
Buddhism, pp. 51-2.
Jayatilleke, ibid., p. 127.
Jayatilleke, ibid., p. 128-9.
See Warder’s discussion, Qutline of Indian Philosophy, p. 45. o
evam pi me no. tathd ti pi me no. afifiathd ti pi me no. no ti pi me no. no no i pt me no,
DI125. .
Four clauses by not counting the first phrase evam pi me no. Watanabe, Philosophy
and its Development in the Nikayas and Abhidhamma, (Delhi, 1983), p. 89. Watanabe
gives as his reference Sumangalavilasini, 115-16. ) o
puna ca param [...] idh’ ekacco sattha mando hoti momtiho,A so maiit{atta momiithattd
tathd tatha pafiham puttho samano vacavikkhepam apajjati amaravzkkhe.pa.m: evam
pi me no. tatha ti pi me no. affiatha ti pi me no. no ti pi me no. no no i pt no. M1
520-1. o
The other three are those who claim ‘omniscience’ (sabbarifii), the ‘traditionalist
(anussaviko), and the third the ‘reasoner’ and ‘enquirer’ (takki, vimamsr). Thes,e can,
of course, be compared to the four ways which ‘negate the living of the holy !1fe cited
in Chapter 2. These four kinds of holy life without consolation are evglqated in a more
positive way than the previous group of four. .ThOSC who claim omniscience are mos_l
likely Jains — the anussaviko is surely an allusion to the Brahmanic tradition, the rakki/
Vimams are familiar as a way of arriving at a viewpoint from the Brahmajala-sutia.
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11 View 1: yaro kho [...] ajam atta rapi catummahabhiitiko matdpertikasambhavo.

12

14

15

View 2: atthi kho [...] eso atta yam tvam vadesi n’ eso n’ atthi ti vadami. no ca kho
bho ayam atta ettavata samma samucchinno hoti.
atthi kho [...] afifio anta dibbo ript kamavacaro kabalinkaraharabhakkho, tam

tvam na jandsi na passasi. tam aham janami passami.

View 3: atthi kho [...] afifio atta dibbo riapi manomayo sabbargapaccangi ahinindriyo.

tam tvam na jandsi na passasi. tam aham janami passami.

View 4: atthi kho [...] afifio atta sabbaso rapasafiianam samatikkama
patighasafifidnam atthangama nanattasanfianam amanasikara ananto akdaso ti
akasanaficdyataniipago. tam tvam na jandsi na passasi. tam aham janami passami.
View 5: atthi kho [...] afifio atta sabbaso akdsanaricayatanam samatikkamma anantam
vififidnan ti vififianafic@yataniipago. tam tvam na janasi na passasi. tam aham janami
passami.

View 6. atthi kho [...] afifio atta sabbaso vififidnaricayatanam samatikkamma n’ atthi
kificT ti akificafifidyatanfipago tam tvam na jandsi na passasi. tam aham janami
passami.

View 7: atthi kho [...] afifio atta sabbaso akificafifiayatanam samatikkamma santam
etam panitam etan ti nevasafifidnasaffiGyataniipago. tam tvam na jandsi na passasi.
tam aham janami passami.

All views: so kho [...] atta yato kayassa bheda ucchijjati vinassati na hoti param
marand. ettavata kho bho ayam atta sammda samucchinno hoti ti, D 1 34-6.

itth’ eke sato sattassa ucchedam vinasam vibhavam paffiapenti.

See Bodhi, The Discourse on the All-Embracing Net of Views, p. 29.

ripi attd hoti arogo param marand asanni ti nam panfdpenti. ardpi [...] ripi ca
aripi ca [...] n’ eva rigpt nariapt [...] anantava [...] anantava ca anantava ca, n’ ev’
antava nanantava atta hoti arogo param marand asafni ti nam pannapenti, D 132,
rupt attd hoti arogo para marand nevasanfiindsafini ti nam painidpenti. aripr [...]
ripi ca arapf ca [...] n’ eva rapt narapi [...] anantava [...] anantava ca anantavd ca,
n’ ev’ antava nanantava atta hoti arogo param marand nevaassaffindsanfi ti nam
parfiapenti, D 1 33.

View 1: yato kho [...] ayam atta paficahi kamagunehi samappito samargibhiito
paricareti, ettavata kho bho ayam atta paramaditthadhammanibbanam patto hoti ti.
View 2: atthi kho [...] eso atta yam tvam vadesi. n’ eso n’ atthi ti vadami. no ca kho
bho ayam atta ettavara paramaditthadhammanibbanam patto. hoti tam kissa hetu?
kama hi bho anicca dukkha viparinamadhamma tesam viparinamafiiathabhava
uppajjanti sokaparidevadukkhadomanassupayasa yato kho bho ayam atta vivicc’
eva kamehi vivicca akusalehi dhammehi savitakkam savicaram vivekajam
pitisukham pathamam jhanam upasampajja viharati. ettavata kho bho ayam atta
paramaditthadhammanibbanam patto hoti ti.

View 3: atthi kho [...] eso atta yam tvam vadesi. n’ eso n’ attht ti vadami. no ca kho
bho ayam atta ettavata paramaditthadhammanibbanam patto hoti. tam kissa hetu?
vad eva tattha vitakkitam vicaritam eten’ etam olarikam akkhayati. yato kho bho
ayam atta vitakkavicaranam viapasama ajjhattam sampasadanam cetaso ekodibhavam
avitakkam avicaram samddhijam pitisukham dutivam jhanam upasampajja viharati.
ettavatd kho bho ayam atta paramaditthadhammanibbanam patto hotl ti. ettavata
kho bho ayam atta paramaditthadhammanibbanam patto hoti ti.

View 4: atthi kho [...] eso attd vam tvam vadesi. n’ eso n’ atthi ti vadami. no ca kho
bho ayam attd ertavard paramaditthadhammanibbanam patto hoti. tam kissa hetu?
vad eva tattha pitigatam cetaso uppillavitattam eten’ etam olarikam akkhayati.
vato kho bho avam arta pitiya ca viraga upekkhako ca viharati sato ca sampajano
sukham ca kayena patisamvedeti, yam tam ariya acikkhanti upekkhako satima
sukhavihart ti tatiyam jhanam upasampajja viharati. ettavata kho bho ayam atta
paramaditthadhammanibbanam patto hoti ti.
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View 5: atthi kho [...] eso arta, yam tvam vadesi, n’ eso n’ aithi ti vadami. no ca
kho bho ayam atta ettavata paramaditthadhammanibbanam patto hoti. tam kissa
hetu? yad eva tattha sukham iti cetaso abhogo eten’ etam olarikam akkhayati. yato
kho bho ayam atta sukhassa ca pahand dukkhassa ca pahana pubb’ eva
somanassadomanassanam atthargama adukkhamasukham upekkhasatiparisuddhim
catuttham jhanam upasampajja viharati, ettavata kho bho ayam atta
paramaditthadhammanibbanam patto hoti ti, D 1 37-8.

Dutt, Early Monastic Buddhism, p. 61.

adhicca-samuppano att@ ca loko ca. tam kissa hetu? aham hi pubbe nahosim so
‘mhi etarahi ahutva santatdya parinato ti, D 129. Compare to D 111 33-4, 138.
adhicca-samuppano atta ca loko ca, D 129.

Dutt, Early Monastic Buddhism, pp. 53-4.

DI 12

so takka-pariyahatam vimansanucaritam sayam patibhanam evam aha, D 129.

yo kho so bhavam brahma mahabrahma abhibhi anabhibhiito afifiadatthudaso
vasavatti issaro katta nimmata settho sajita vasr pita bhiitabhavyanam, yena mayam
bhotd brahmuna nimmita, so nicco dhuvo sassato aviparindmadhammo sassatisamam
tath’ eva thassati. ye pana mayam ahumha tena bhotd brahmund nimmitd, te mayam
anicca addhuva appayuka cavanadhammd itthattam dgata ti, D 1 18-19.

ye kho te bhonto deva na khiddapadosika, te na ativelam hassa-
khiddaratidhammasamdapannd viharanti. tesam na ativelam hassa-
khiddaratidhammasamapanndanam viharatam sati na sammussati. satiya asammosa
te deva tamha kaya na cavanti, nicca dhuva sassat@ aviparinamadhamma
sassatisamam tath’ eva thassati. ye pana mayam ahumha khiddapadosika, te mayam
ativelam hassakhiddaratidhammasamapann@ viharimbha. tesam no ativelam
hassakhiddaratidhammasamapannanam viharatam sati sammussati. satiy@ sammosda
evam mayam tamha kaya cutd aniccd addhuva appayuka cavanadhamma itthattam
agata ti, D119-20. .
ye kho te bhonto deva na manopadosikd, te nativelam afifiamaffiam upanijjhayanti.
te ndtivelam afiiamanifiam upanijjhdyantd afiiamaffiamhi cittani na ppadiisenti. te
affiamanfiam appadutthacitta akilantakaya akilantacittd. te deva tamha kaya na
cavanti niced dhuva sassatd aviparinamadhamma sassatisamam tath’ eva thassanti.
ye pana mayam ahumhda manopadosikad, te mayam ativelam aﬁﬁam?iﬁﬁam
upanijjhayimha. te mayam ativelam affiamarnfiam upanijjhayanta aﬁﬁar.nannar.nhi
cittani padisimha. te mayam afifiamafifiamhi padutthacitta kilantakayd kllantactttq
evam tamhd kaya cutd aniccd addhuva appayuka cavanadhamma itthattam agata ti,
D I20-1 o
yam kho idam vuccati cakkhun ti pi sotan ti pi ghanam 1i pi Jjivha ti pi kayo ti pi,
by[zm attda anicco addhuvo asassato viparinamadhammo. yam ca kho idam vuccati
cittan ti va mano ti va vifiianan ti va ayam attd nicco dhuvo sassato
aviparinamadhammo sassatisamam tath’ eva thassatt ti, D121. This view is described
as being the view of a ‘rationalist and investigator’ (takk, vimamsi).

See A V 263 for the Brahmanical practices.

ime cunda dasa kusalakammapatha suciyeva honti, sucikarand ca. imesafi ca pana
cunda dasannam kusalanam kammapathanam samannagamanahetu deva pafifidyanti,
manussa pafiidvanti, ya va pan’ afifid pi kaci sugatiyo ti, A’V 268. See A V 266
where the opposite is said of the ten unwholesome courses of action.

ko nu kho bho gotama hetu ko paccayo yena-m-idh’ ekacce sattd kayassa bheda
param marand apayam duggatim vinipatam nirayam upapajjanti? ko pana bho
gotama hetu ko paccayo vena-m-idh’ ekacce satta kayassa bheda param marand
sugatim saggam lokam upapajjantiti, M 1285,

adhammacarivd-visamacariya-hetu kho gahapatayo evam idh’ ekacce satta kayassa
bheda parar:n marand apayam duggatim vinipdtam nirayam upapajjanti.
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dhammacariya-samacariya-hetu kho gahapatayo evam idh’ ekacce sattd kdyassa
bheda param marand sugatim saggam lokam upapajjantt ti, M 1 285-6.

tividham [...] kaye adhammacariya-visamacariya hoti, M 1 286.

catubbidham vacaya adhammacariya-visamacariya hoti, M 1 286.

tividham manasa adhammacariya-visamacariya hoti, M I 286.

atthi [...] dhammasamadanam paccuppannadukkhai ¢’ eva ayatifica dukkha-
vipakam, M I 310.

atthi [...] dhammasamadanam paccuppannasukham ayatim dukkhavipakam, M 1
310-11.

miccha-ditthi-paccaya ca sukham somanassam patisamvedeti, M 1 314.

atthi bhikkhave dhammasamadanam paccuppannadukkham ayatim sukhavipakam,
MI3I12.

sahdpi dukkhena sahapi domanassena samma-ditthi hoti. samma-ditthi-paccaya ca
dukkham domanassam patisamvedeti, M 1 314—15.

atthi bhikkhave dhammasamadanam paccuppannasukhaii ¢’ eva dyatifi ca
sukhavipakam, M 1 311.

sahdpi sukhena sahdpi somanassena samma-ditthi hoti. samma-ditthi-paccaya ca
sukham somanassam patisamvedeti, M 1 315.

puthusamanabrahmanaparappavade abhivihacca bhasate ca tapate ca virocate, M
1317.

yatha katham pana bho gotama ariyassa vinaye paccorohani hotT ti, A V 250.

idha brahmana ariyasavako iti patisamcikkhati: pandtipatassa kho papako vipako
ditthe ¢’ eva dhamme abhisamparayafi cd ti. so iti patisarkhdya panatipatam pajahati,
panatipata paccorohati, A'V 250. This is similar to the Apannaka-sutta.
micchd-ditthiya kho papako vipako ditthe ¢’ eva dhamme abhisamparayari ca ti, so
iti patisarnkhdya miccha-ditthim pajahati, miccha-ditthiva paccorohati, A V 251.
kayasamdcaram p’ aham [...] duvidhena vadami: sevitabbam pi asevitabbam pi. tafi
ca aftfiamanfiam kayasamacaram, M 111 45.

vacisamacaram p’ aham bhikkhave, duvidhena vadami: sevitabbam pi asevitabbam
pi. 1afi ca afifiamafifiam vactsamacdaram. manosamdacaram p’ aham bhikkhave,
duvidhena vadami:sevitabbam pi asevitabbam pi. tafi ca afifiamaiiiam
manosamdacaram. cittuppadam p’ aham bhikkhave, duvidhena vadami: sevitabbam
pi asevitabbam pi. tafi ca affiamaiiiam cittuppadam. safifidpatilabham p’ aham
bhikkhave, duvidhena vadami: sevitabbam pi asevitabbam pi. tafi ca afifiamafifiam
safifiapatilabham. ditthipatilabham p’ aham bhikkhave duvidhena vadami:
sevitabbam pi asevitabbam pi. taii ca afifiamafifiam ditthipatilabham.
attabhdavapatilabham p’ aham bhikkhave, duvidhena vadami: sevitabbam pi
asevitabbam pi. taf ca afifiamanfiam attabhavapatilabhan ti, M 111 45-6.
kayasamdcdram sevato akusalda dhamma abhivaddhanti kusala dhammd parihayanti.
evariipo kayasamdacaro na sevitabbo, M 111 46.

yatharipari ca [...} kdyasamdacaram sevato akusala dhamma parihayanti kusala
dhamma abhivaddhanti. evaripo kayasamdcdro sevitabbo, M 111 46.

This term has a technical meaning in Abhidhamma: ‘the arising of consciousness’.
idha {...] ekacco abhijjhalu hoti, abhijjhasahagatena cetasa viharati, M 111 49.
idha bhante ekacco anabhijjhdlu hoti, abhijjhdsahagatena cetasa viharati.
avyapadava hoti, avyadapadasahagatena cetasa viharati. avihesava hoti,
avihesasahagatena cetasd viharati. evariipam bhante cittuppadam sevato
akusala dhamma parihayanti. kusald dhamma abhivaddhanti, M 111 51.

The sutta also discusses two types of ‘acquisition of personality’ (attabhava-
patilabham). The type which should not be cultivated is that which is ‘subject to
affliction’ (sabvapajjham), preventing the holder to ‘put an end to being’
(aparinitthitabhavaya). The acquisition of personality which should be cultivated is
‘free from affliction’ (abyapajjham), enabling the holder to ‘put an end to being’
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rinitthi avaya, M 1II 53). The text goes on to discuss a large number of other

gﬁ?ngsug}l:ligbgl?ggl{l and shoulg not be cultivated, such as sense objects (M 111 56-7),
m i and people (M 11T 59). i

Zlittitfl?;(tiz,t;,lltlilliifzsr_n se\?atf ak(usald dhamma abhivaddha_nt_i, k~usald dhamma
pc;.rihdya;zti. evaripo ditthi-patilabho na sevitqbbo, yiztharupaiz ca [] dt_t'thl'-
patilabham sevato akusala dhamma parihayanti, kusald dhamma abhivaddhanti,
evariipo dithi-patilabho sevitabbo, M 111 52. .
somanassasahagatam ditthi-gatasampayuttam asankharikam ekam. somanassa-
sahagatam ditthi-gatasampayuttam sankharikam ekam. somanqssqsahagqtam ditthi-
gatavippayuttam asankharikam ekam. somanassasahagatam dt.t.tht-gatfzvthpayuttam
sankharikam ekam. upekkhasahagatam ditthisamapayuttam asankharikam ekam.
upekkhasahagatam ditthi-samapayuttam sankharikam ekam. o

upekkhasahagatam  ditthi-gatavippayuttam . asankharikam  ekam.
upekkhasahagatam ditthi-gatavippayuttam sankharikam ekam. dhomanassa-
sahagatam patighasampayuttam asankharikam ekam. dhomanasszi-sahagatar_n
patighasampayuttam sasankharikam ekam. upekkhasahagatam
viéikicchﬁsampayuttam ekam. upekkha-sahagatam uddhacca-sampqyuttam ekam.

This is from the Abhidhammatthasamgaha. Translation by Bhikkhu Bodhi, A
Comprehensive Manual of Abhidhamma, pp. 32-71.
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89, 99, 123; inappropriate (ayoniso)
81; and right-view 73; to views 88-9;
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3-4; and the Mahaniddesa 82; and the
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Bhaddali-sutta M 1 437-47) 56

bhavana (meditation) 67, 108-9 see also
meditation

Bhikkhu Bodhi 21, 25, 26, 120, 133

Bhikkhu-sutta (S 11 43-5) 95

bonds (yogas) 141-2

Brahma 29-30

Brahmajala-sutta (D 1 1-46) 14, 21-3, 26,
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Brahmanic 29, 168

Brhadaranyaka Upanisad 29

Buddhaghosa, on the abandoning of
views 108-9; on the Brahmajala-sutta
112; on clinging 40, 76; on corruptions
78; on not-self, right-view and
emptiness 143; on purification of view
97, 116; on right-view 62-3, 105-7; on
right-view as a type of knowledge 79;
on the view of affirmation 17; on
wrong-view 79, 80—1; on wrong-view
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Burford, G. 145, 147, 151-3

Canki-sutta (M 11 164-77) 36-7

Carvaka 18

cetand (intention) 52, 53, 90-1, 150
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citta (mind) 61, 70, 75-6, 79, 93, 96,
125-6, 167

cleansing (vodana) 44-5, 47

clinging (paramasa) 40, 76, 79-80, 81,
84, 86-9, 99, 117-18, 123

clinging to precepts and vows (stlabbata-
paramdsa) 93, 108-9

Collins, S. 4-5, 26, 72, 113, 127

concentration of the dhamma (dhamma-
samadhi) 125-6

concentration of mind (citta-samadhi)
125-6

confidence 52, 108, 110, 114, 371, 400

correct proposition 1, 8, 117, 257, 259,
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corruptions (asavas) 56, 58, 60, 128;
destruction of 121; and the khandhas
130, 132; views and ignorance as
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craving (fanha) 3; defilement by 45;
and ignorance being overcome by
calm and insight 10, 45, 59; for
knowledge 149; right-view is the
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sassata-ditthi 27-8; and the self
26-7; temperament (fanhd-carita)
139-40; triple proliferation of
craving, conceit and views 119; and
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Tanhajalini-sutta (A 11 211-13) 45

trust (pasanna) 125
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formity with 97; knowledge of the
four 95; preservation of 36; speaking
125

Udana 83, 90, 100

uncertainty (vicikicch@) 125
‘unwholesome see akusala
upadana see attachment
Upagata-sutta (S TV 384-6) 122
Upanisads 29, 31-2, 67

value, dhamma both true and of 8;
doctrinally true and of 4; fact and
9-10, 13, 41, 48, 105, 158; true and of
149; ultimate 11

Vibhanga 14, 17, 24, 38, 39, 57, 79-80,
162

vimutti (release) 62, 86, 967

Vinaya 28-9, 43; promuigation of the
discipline 112

vipalldsas see perversions

Vipallasa-sutta (A 11 52) 75

vipassand see insight

virtue (sila), accomplishment in 93;
assistance of 68; in the Brahmajala-
sutta 113; and calm and serenity 68;
cleansed by wisdom 42; dwell in 104,
higher 104; khandha 45; purification
of 61-2, 93; and the step by step
discourse 66

Visuddhimagga 57, 15, 96-7; on the
abandoning by substitution of
opposites 98; eighteen principal
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imperfections of insight described 76,
see also Buddhaghosa

vodana see cleansing

volitional formations (samkhara) 53-4,
and ignorance 73; mind retreats from
99; and not-self 76, 143; and right-
view 53; and sassata-ditthi 33; and
vipassana-samma-ditthi 70-1; see also
khandhas

wholesome see kusala

wisdom (paiia) 5, 8, 13, 72;
accompanied by corruptions 56;
cleansed by virtue 42; correct 117;
deliverance by 68; described 100;
eradicates all defilements 45; higher
104; and ignorance 73; khandha 45;
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existence 101-2; as noble and
emancipating 103; purification of
96-7; right 64; right-view explained as
42, 56, 57-8, 106, 115; right-view as
instrument for the arising of 72; seven
limbs of 103; and tanha 132; and
ultimate truth 36

yadrccha-vada 18
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THE NOTION OF DITTHI IN
THERAVADA BUDDHISM

The notion of ‘view’ or ‘opinion’ (ditthi) as an obstacle to ‘seeing things as they
are’ is a central concept in Buddhist thought. This book considers the two ways in
which the notion of views is usually understood. Are we to understand right-view
as a correction of wrong-views (the opposition understanding), or is the aim of the
Buddhist path the overcoming of all views, even right-view (the no-views under-
standing)? This book argues that neither approach is correct. Instead, it suggests
that the early texts do not understand right-view as a correction of wrong-view,
but as a detached order of seeing, completely different from the attitude of holding
to any view, wrong or right. Claiming that by the term ‘right-view” we should
understand an order of seeing which transcends all views, this work is a valuable
addition to the study of Buddhist philosophy.

Paul Fuller is a Religious Studies graduate from the University of Edinburgh. He
holds an MA and a PhD from the University of Bristol and is currently teaching
Buddhist Studies at Webster University, Thailand.
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