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In Conclusion

Many of the suttas of the Pali canon are like novels, or at least
like short stories. They are source books for psychologists and contain
case histories. The serious study of these case histories can further our
understanding of the history and the development of Buddhism as T have
shown here, and as I show in the following case history.

La Conversion Joy Manné

CASE HISTORIES FROM THE PALI
CANON II:!

SOTAPANNA, SAKADAGAMIN,
ANAGCGAMIN, ARAHAT —

THE FOUR STAGES CASE HISTORY
OR
SPIRITUAL MATERIALISM AND THE
NEED FOR TANGIBLE RESULTS

Robert H. Sharf has argued in a recent article called Buddhist
Modernism and the Rhetoric of Meditative Experience that "while some
adepts may indeed experience "altered States" in the course of their
training, critical analysis shows that such states do not constitute the
reference points for the elaborate Buddhist discourse pertaining to the
"path". Rather, such discourse turns out to function ideologically and
performatively -- wielded more often than not in the interests of
legitimation and institutional authority."* In Section VI of his article Sharf
is concerned with the contemporary rivalry between teachers of samarha
and vipassana and with their disputes between whether attainments are to
be defined as j&dna or sotdgpanna’® Sharf says, "private episodes [i.e. as

! These investigations were supported by the Foundation for Research in the
field of Theology and the Science of Religions in the Netherlands, which is
subsidized by the Netherlands Organization for the Advancement of Pure
Research (Z.W.0.), and in part constitute Chapters VI and VII of my doctoral
dissertation, Debates and Case Histories in the Pali Canon, Utrecht, 1991.
Further, I wish to thank Professor Dr. Oskar v. Hiniiber for his many useful
suggestions which allowed me to make various improvements to this article. The
responsibility for the opinions expressed in this article remains, of course,
entirely my own.

2 Numen, forthcoming.

3 Sharf, (forthcoming): section VL.
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potentially transformative experiences do not constitute the reference
points for the elaborate discourse on meditative states found in Buddhist
scholastic sources. In other words, terms such sematha, vipassana,
sotgpanna and satori are not rendered sensible by virtue of the fact that
they refer to clearly delimited "experiences” shared by Buddhist
practitioners. Rather, the meaning of such terminology must be sought in
the polemic and ideological context in which Buddhist meditation is
carried out." A study of one of the most famous case histories in the Pali
Canon will show that this has always been the case and will force us to
further lose some illusions.

Buddhist case histories are treated in two quite opposite ways.
Scholars treat them in one way, and contemporary meditation teachers
and teachers of Buddhism treat them in another. Often the great scholars
treat the case histories in a summary manner, pronouncing verdicts upon
them which rest more upon the scholar's authority than upon the hard
work of providing the proof demanded by an interested and enquiring
colleague. A lineage of scholars then simply believes and quotes these
authorities, but, once again, no evidence is brought forward. The modern
monks and lay teachers of Buddhism and meditation, too, do not question
these case histories, but take them for granted as representing a true
description of the results of meditation at the time of the Buddha, and
therefore of the potential results of meditation for the modern practitioner
today. A detailed study of these case histories provides a mine of
interesting and surprising information and forces us to separate from our
projections and fantasies about the contents of the texts and the results of
the practice of meditation.
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THE FOUR STAGES HYPOTHETICAL CASE HISTORY
- SPIRITUAL MATERIALISM AND THE NEED FOR
TANGIBLE RESULTS

1. INTRODUCTION

Therc are two suttas, the Cilasihandda Surfa of the MN (11)
and AN II 238, §239, that permit the monks to roar a lion's roar on the
subject of the existence of the four types of semana in the Buddha's
Teaching: the sorgpanna "the Stream Enterer", the sakaddgamin "the
Once-Returner”, the opapititd® "the Non-Returner" and the Arahat.
From the AN sutta we know that these terms designate sequential stages
of development, i.e. that the sequence of types of samana forms a HCH.
Although these suttas have the assertion about semanas in common, they
differ completely with regard to content and especially, neither of them
provide either the defence of this aspect of the training or the support for
it that the debate situation would require.” How are we to explain this
anomaly? The answer is that it is unlikely that this HCH has an authentic
connection with the debate tradition, but rather that it was imposed upon
it in the course of the development of the religion. The following long
analysis of the appearances of these stages in the four Nikayas will show
that the religion required this HCH on many grounds. First the lists of
stages and their elaborations (§2) will be presented. Then what the texts
say about the individual stages is examined where there is enough
evidence to do so (§3). This information is then reviewed and discussed
(§4). A section presents the ways in which the texts use and abuse this
hypothetical case history (§5). Finally the Four Stages hypothetical case
history is discussed as a systematising and organising structure (§6), the

* An alternative name for this stage is azdgamin.
5 Manné, forthcoming.



38 Joy Manné

statement that the religion required this sequence of stages is justified and
the grounds are provided.’

As 1 said, this sequence of types of samapa forms a sequence
of stages of development or a hypothetical case history (HCH). I call this
HCH the Four Stages HCH. The Four Stages HCH occurs in many
different contexts besides these debate contexts. It demonstrates one of
the Buddhists' various attempts to provide and to sustain a theory of
stages, viz., the theory that Liberation is achieved through attaining in
sequence different stages of development, and that these stages can be
defined in a way that makes them recognisable in themselves and
discernible from each other.

The distinguishing feature of this hypothetical case history is
that, unlike the stages of the S@mariaphala Surra HCH' which take place
over one life-time only, the developments it encompasses take place over
more than one life-time. Two mutually connected Buddhist ideas require
such a case history. One of these is the idea of transmigration, semsadra,
the endless cycle of birth and death during which one is not necessarily
always reborn as a human being but may be reborn as an animal, or in
hell, or even in heaven, all of these types of rebirths being temporary by
nature.® It is this long series of existences which involve beings in

suffering.’ The other, related idea is comprised in the term karma: "a
causal relationship (that exists) between the present life and the next, or,
more generally speaking, between one life and the following, the

determining factor of which is held to be one's actions in the present

® For a different approach to these four stages see Hormer (1936), Chapter VI;
Masefield (1986), Chapter L.

7 See “Case Histories from the Pali Canon L.

8 Takasaki, 1987 : 128. Cf. Lamotte, 1958 : 34ff.

° Lamotte, 1984 : 41.
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life.""® These connected ideas required a case history extending over
more than one lifetime not only logically, but also at the very least to give
hope to the practitioner who despairs of making it "this time round"."!
The most important occurrences of this hypothetical case history
are in the DN,'> MN,"* SN and AN, and so these texts form the basis of

19 Takasaki, 1987 : 129. Cf. Lamotte, 1958 : 36ff. Cf. also Gombrich (1984 :
12), "The Buddha declared karmanto be purely an ethical matter, of thought,
word or deed; and the quality of a karman, good or bad, virtuous or evil, lay
solely in the intention behind it. The quality of an act depended only on the
motive, regardless of who did it." See also Gombrich (1984 : 11f) on the
relationship between the Buddhist interpretation of the concept of karman and its
meaning in the context of brahman ideology.

1 Horner, 1936 : 211f.

1211 8 DN Suttas: the Makdli Sutta (DN 6), the Makhd-Parinibbina Sutta (DN
16), the Jana-Vasabha Sutta (18), the Makhd-Govinda Sutta (19), the
Sabka-Pariha Sutta 1), the Sampasddaniva Sutta (28), the Sarigité Sutta (33)
and the Dasuttara Sutta (34). Three are debates: the Mahali Sutta (DN 6), the
Lokicca Sutta (12), and the Sampasadaniya Surra (DN 28); three are Fantasies
(this category was not defined in Manné, 1990; it comprises those stories and
accounts about various non-human beings which are not usually considered
believable: they are fantastic; it includes all Stories, Legends, Myths, and
accounts of previous lives of the Buddha): the Jara-Vasabha Sutra (18), the
Maha-Govinda Sutta (19), and the Sabka-Pariha Sutta (21); the remaining two,
the Sangiti Sutta (33) and the Dasuttara Sutta (34), are Sermons, and can be
further categorised as Abhidhammic.

13 In full in 4 Majjhima suttas: the Akardkeyya Sutta (MN 6), the Citla
Gopdlaka Sutta (MN 34), the Nalakapana Sutia (MN 68) and the Anipanasati
Sutta (MN 118); in the form of the list of stages and fruits in the
Dakkhinavibhanga Sutta (MN 142); in part in seven suttas: the Citlasikandda
Sutta (MN 11 here by implication as none of the stages are named; the
Atthatandgara Sutta (MN 52, the stages dsavanam khayam papundri and
opapdtika), the MahaMaluikya Sutta (MN 64, the opapatika); the
Tevijja-Vacchagotta Sutta (MN 70, aiiid and andgamitd); the MahidVacchagotta
Sutta (MN 73, stages (3) and (4) of the standard version); the Brasmayu Sutta,
(MN 91, opapatika); and the Dhdruvibhanga Sutta (MN 142, opapatika). Seven
of these suttas are Sermons (MN 6, 11, 34, 64, 68, 118, 140), two are

(Continues...)
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this study. The texts of the Khuddaka Nikdva and the Vinaya Pitaka
show minimal interest in this sequence of four stages and have been
excluded on this ground, while the Puggalapariiaty and the Kathavatthu
of the Abkhidhamma Pitaka, which do occupy themselves extensively
with it, have been excluded on the ground that they are late texts.

2. THE LISTS OF STAGES AND THEIR ELABORATIONS

2.1. The lists of stages

The Four Stages HCH occurs in independent, sequential lists of
stages or in sequential lists of stages associated with a particular practice.
It has a standard version,'* Version A below, a brief version of the
standard version, Version B, below, and a brief version with fruits,
Version C, below. There are also elaborations on individual stages which
involve the insertion of substages. In presenting the material 1 will not be
cataloguing all the minor textual variations.

Version A. The standard version.

1. ldha .. Dbhikkhu  tmpam  samyojandnam  parikkhaya
sotgpanno” hoti avinipdta-dkammo nivato
sambodhi-pardpano. "At this stage a bhikkhu, through the
disappearance of the three fetters, becomes a Stream-Enterer,
characterised by freedom from (falling back to) lower
existences, restrained, having Enlightenment as his goal."

Consultations (MN 52, 73 begins as a consultation and changes to a Debate), and
one is a Debate (MN 91). I am not able to categorise MN 142.

' nStandard" because this is the version that occurs most frequently in the
texts. This in no way implies that I think it is the original version of this HCH.

'3 Lit. "he who has attained the stream". See also Masefield 1986, 130 - 136
for a discussion of the etymology of this term.
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2. Puna ca param .. bhikkhu tinnam samyojananam parikkhayd

raga-dosa-mobdnam tanuttd sakaddgami hon, sakid eva
imam lokam dgantvd dukkhass' antam karofi. "After that, a
bhikkhu, through the disappearance of the three fetters, and
through the reduction of passion, hatred and delusionment
becomes a Once-Returner: having returned once only to this
world, he makes an end of suffering."

3, Puna ca . Dlikkhu  paicannam  orambhdgivinam

samyojaninam parithhayd opapdtiko kot tattha parinibbdyi
andvati-dhammo tasmd lokd. "And then, through the
disappearance of the five fetters binding to the lower states, a
bhikkhu becomes an Opapatika, and in that form he attains
extinction; he is characterised by non-returning from that
world."

4, Puna ca param . bhikkhu dsavanam fkhayd andsavam

ceto-vimuttim paiifii-vimuttim ditthe va  dhamme  sayam
abhiind sacchikatvd upasampagja vikarati. "And then, through
the destruction of the intoxicants, he lives in the emancipation of
mind and insight'® that are free from intoxicants, having
experienced it himself in this very lifetime through his own
higher knowledge. (DN 6 1 156; cf. e.g. DN 18 II 200, 19 1
251f; MN 73 T 490, Stages 3 & 4 only; SN V 346, 356-360,
etc; ANT 231f, 11 88f; 238; IV 12; etc.).

(1) - (4) above comprise the most frequent version of this HCH.

The exact fetters, sampgjanas, meant in (1), (2) and (3) must be
inferred from various suttas; they are never specified in the NVidyas either
in the context of the Four Stages HCH or in the context of one particular
stage. Where three fetters (sampgjanas) are mentioned in these texts,

16 See C. A. F. Rhys Davids, Dhs. tr. p.16f.
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these are ‘"personality belief" (sakdgyadizhi), “sceptical doubt"
(vicikicchd), and "clinging to mere rule and ritual” (silabbata-paramdsu).
Where five fetters (sampojanas) are mentioned in the texts, "sensuous
craving" (4dma-rdga) and “ill-will" (vyagpada) are added. These five are
called the "fetters binding to the lower states" (orambhigiva-samyojana.
DN III 234, vii; MN I 432; SN V 61; AN 1V 459; etc.).

The stage opapatika may also be called the stage andganin (see
versions B, C, and D below). These two terms are discussed in detail in
§3.4. The relationship between opaparika and andgamin has been totally
overlooked by the CPD.

Variations in the MN.
MN has particular variations. Stage 4 may appear as:

4i bhikihil  arahanto  Mhindsavd  vusitavanto katakaraniyd
ohitabkard  anuppartasadatthd  parikkhinabhavasamyojani
samma-d-aiid vimurrd, "Bhikkhus who are Arahats, in whom
the intoxicants are destroyed, who have fulfilled their lives, done
what they had to do, put down their burdens, who have attained
their own well-being, in whom the fetters to existence are
destroyed, who are possessed of the highest knowledge,
liberated" (MN 341 226),'" or

4.ii dsavanam khayam pdpupdti - "One who reaches the extinction
of the intoxicants" (MN 52 1 350, 64 1 436, stages 3 and 4.ii
only), or

4.iii anfidva sapthakiti - "One who is established in the highest

knowledge.” (MN 68 I 466)

' See Erghart, 1977.
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Stages (4) and (3) may be followed by the stage:

savako  gihi  oddiavasano  kamabhogi  sasanakaro
ovadapatikaro tinnavicificcho vigatakathamkathio
vesdrajjappatio aparappaccayo satthusdsane vikarari. "(A)
layfotlower who is a disciple, a householder clothed in white,
and who, (though) an enjoyer of sense-pleasures, is a doer of
the instruction, one who accepts the exhortation, who has
crossed over doubt and, perplexity gone, fares in the Teacher's
instruction, won to conviction, not relying on others". (MN I
491)

This citation shows that this stage is specific to lay followers.
Version B. The brief version

The standard version occurs occasionally in the brief form:
sotdgpanna, "the Stream-Enterer"

sakaddgdmin, "the Once Returner”

andgdmin, "the Non-Returner"

Arahat. (SN 1II 168, V 200, 202; AN V 85 stages (1) - (3)
only.)'®

AW -

!8 The brief version, as far as | have been able to ascertain, does not occur in
either the DN or the MN. Each of the DN, MN, SN and AN contain both the
standard version, and the brief version with fruits.
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Version C. The brief version with both stages and fruits

The brief version with both stages and fruits occurs more
frequently than the brief version. In this HCH each of the stages of the
brief version is attributed with a "fruit".

1 sotapanna

Li sot@patti-phala-sacchiiriviva patipanna - "one who has
attained to the realisation of the fruit of stream-entry";

2 sakadagami

2i sakaddgami-phala-sacchikiriviva patipanna - "one who has
attained to the realisation of the fruit of the Once-Returner";

3 andgami

3i anagami -phala-sacchifiriydva patipanna - "one who has
attained to the realisation of the fruit of the Non-Returner";

4 arahd

d4ia  arakaridya patipanna - "the attainment of Arahatship",'® or

4.1b  arehatiaphalasacckhifiriydva  patipanna - "one who has
attained to the realisation of the fruit of arahatship”.
(MN III 254)

Version D. The brief version with fruits only

This may occur in the form of a list expressed as in 1.i, 2.i, 3.,
4ib above (AN 1 44f) or in the form: 1. sowmpatti-phalam, 2i
sakaddgdmi-phalam, 3.1 andgami-phalam, 4.1 arahatta-phalam. (DN 33
111 227, §xv, 34111 277, §x; SN V 25)

1 DN 33 111 255 attha puggala dakikhineyya, cf AN 1V 292 attha puggala
dhuneyya pahuneyya dakkhineyya, AN IV 204; SN 'V 202, § 18(8), here linked
with the Five Indriyas, see section 2.3.1.i below; etc.
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The stages may be listed with or without their fruits. They may
be listed with the stages preceding the fruits as above, or in the opposite
order: with the fruits preceding the stages.?® The fruits may be listed
independently of the stages.”' The "fruits" may be presented as belonging
to the person: sakaddgami-phala, andgami-phale. "the fruit of the
Once-Returner”, "the fruit of the Non-Returner" (2.i and 3.i above), or as
belonging to the attainment: soidpatti-phala, arahatta-phala. "the fruit of
the attainment of stream-entry" or "the fruit of arahatship” (1.1 and 4i
above).

2.2 The Elaborations

The Four Stages HCH in the standard version and its variations
contains a minimum of information. The expressions for the stages are a
code, expressions in brief with whole concepts comprised in single
words or in terse phrases. The AN and SN are concerned with
elaborations of this HCH. There are two principle elaborations, the
elaborations of the stage sosgpanna and the elaborations of the stage
andgamin. The lists of stages sometimes contain "pre-stages”, and it
sometimes contains expressions for Liberation or Arahatship which vary
from the standard version.

2 MN 111 254f cuddasa kho pan’im! Ananda, patipuggalitd dakihing; AN
1V 372 nava .. puggala (this list includes the puthyjjana in the ninth place, see
below); AN 1V 373 rnava .. puggald dhuneyyi pahuneyyd dakkhipeyya (this list
includes the gosrabhi in the ninth place, see below). Cf. AN IV 292 where the
stages and fruits appear in the opposite order.

2! SN V 25. DN 33 III 227 §xv, 34 111 277 §x. The list of the fruits alone
occurs in both of these suttas in their sections on Fours but neither section
contains a list of the Four Stages. The section on Eights in DN 33 III 255, quoted
above) contains a list of both stages and fruits.
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2.2.1 Elaborations of the pre-stages
A variety of pre-stages are attached to the lists of the stages and

fruits. A pre-stage may be simply the stage of pwthujjana "ordinary
man",? or there might be further divisions:

0.a bahiraka kamesu vitardga - "one who is beyond, and without
attachment to sense -pleasures"

0b puthujjana-silavar - "an ordinary person of moral habit"

O.c. puthujjana-dussila - "an ordinary person of poor moral habit"

0.d. tiracchinagata - "an animal." (MN III 255)*

Pre-stages may comprise two types of followers, the
dhammdnusdrin "one who lives in accordance with the dhamma" and the
saddhanusdrin "one who lives in accordance with faith" (SN V 200f,
12-15)** or simply the gomabhi "a member of the religious
community"? (AN 1V 373), or the bhikkhu who is swi2, "leamed in
religious knowledge" (SN III 167f).

2.2.2 Elaborations of the stage of Stream-Enterer, sofdpanna
The stage of sosdpanna is divided as follows:
la So tinnam samyojandnam parikkhayd sattakkhattuparamo

hoti sattakbhattuparamam deve ca mdnuse ca sandhdvitva
samsaritva  dufbhassa  antam  Aarow.  “Through  the

2 SNV 202; AN 1V 372.

23 Tr. Horner, MLS Il 303. The subject of this sutta is the relationship betwen
the worth and merit of an offering and the worth and merit of its recipient.

2% The first precedes the second in this list. These two stages occur in a
different HCH in the 7evijja Vacchagotta Sutia, MN 70.

* BHSD, s.v. gotrabhi.
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disappearance of the three fetters, he becomes one who will not
be born more than seven more times; after transmigrating and
being reborn seven more times among gods and men, he makes
an end of suffering.'

1.b S0 tippam samyojandnam parikthayd kolankolo hoti dve vi
i va@ kulani sandhavivvd samsdritva dutthassa antam karor,
“Through the disappearance of the three fetters, he becomes one
who will go from clan® to clan; after transmigrigrating and
being reborn in two or three more clans, he makes an end of
suffering.'

lc So tpnam samyojandnam parifhhayd ekabiji hoti ekam yeva
manusakam bhavam nibbattervd dutkhassa antam karoti
“Through the disappearance of the three fetters, he becomes one
possessed of only one more seed (one more potential for
rebirth) and once he has completed one rebirth among
humankind, he makes an end of suffering.

1.d=2  So tinpam samyojandnam parithhayva rdga-dosa-mohinam
tanuttd sakaddgami hot sakid eva imam lokam dgantvi
duktkhass' antam faror. "After that, a bhikkhu, through the
disappearance of the three fetters, and through the reduction of
passion, hatred and delusionment becomes a Once-Returner:
having returned once only to this world, he makes an end of
suffering." (AN 1233)

The last expression is the sakaddgamiformula as in Version A (2). The
list may appear in the abbreviated form: saztakthatioparama, kolambkola,
ekabii (AN V 120).

The grammar of this passage gives equal weight to each of these
four expressions. Further no past participles are used to indicate a

% BHSD, s.v. #u/a, "good family", "high social grade".
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sequential development through these attainments. This passage,
therefore, cannot be taken to describe three kinds of sosgpanna plus the
sakaddagamin, or three different transitional stages between sotgpanna
and sehaddgimin. Rather, it describes four different possibilities
contingent upon the disappearance of the three fetters (#nnam
samyojandnam parikkhaya) a phrase which we must take as a synonym
for the term sosdpanna. As most usually the disappearance of the three
fetters is presented as the characteristic of the sosgpanna, and this
attainment coupled with the reduction of rdga, dosa and moha is
presented as the characteristic of the sakaddgdmin (Version A), this
passage points to a time when these two attainments were not yet clearly
differentiated into separate and discrete stages of attainment. The question
is, which of these two terms is the older? In §4.3,4 it is argued that the
term sofdpanna is the older term.

2.2.3 Elaborations of the stage of Non-Returner,
opapdtika/andgamin’

There are no elaborations for the stage opapaitika.

The stage of andgdmin is divided into two or into five
substages. The two types of andgadmin are defined thus:

i S0 afifiataram saniam cetovimutlim ypasampajja vikarat; - "He
experiences the peace of mind which has a certain calm."

i So kamanam yeva nibbiddva virdgdva nirodhdya patipanno
Aoti - "He has followed a method leading to aversion towards,

77 See Masefield, 1986 : 105 - 130 for an attempt to explain these terms, using
both Canon and commentaries. This attempt is deemed magistral by Harrison
(1987 : 262).
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absence of desire for, and cessation of sensual enjoyments."
(AN 1 64)

The five types of andgdamin are defined thus:

3e antardparinibbdyin - "one who has passed into Nibbana before
the term, i.e. before having passed the first half of life".?®

3.d upakacca-parinibbdyin -"one who attains Nibbana more than
half-way through his next existence".?’

3c asambkhara-parinibbdyin - "one who attains Nibbana devoid of
the (skandha) samkhiara"™

3b sasamihdra-parinibbdyin - "one who attains Nibbana with the
(skandha) sakhara".

3a uddhamsoto dhinitthagamin - "one whose stream of life tends

upwards to the Akiniha heaven". (DN 33 III 237, xviii; SN V
201 §15, 16; 202 §17; 204 §24; ANT 233; IV 13f, 145f; 380) ¥

Both of these definitions into types of @zdgamin occurin the AN. To the
best of my knowledge the first is unique to AN.

2.2.4 Elaborations of the stage Arahat

The following expressions for the attainment of the stage Arahat
may precede the stages and fruits elaboration.

# CPD, s.v. antardparinibbiyin. The CPD for the most part follows the
Kathavatthu,

» CPD, s.v. upahacca parinibbdyin, following Naamoli, Pj I translation,
p.199.

O CPD, s.v. asambhira parini bbayin.

3 CPD, s.v. uddhamsoto Akinitthagdmin. In the DN there is no indication
whether the list begins with the highest or the lowest of these stages. This may be
taken to indicate that the DN has incorporated this list from another source.
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Elaboration 1
4++ the Tathagata,
4+ the Paccekabuddha. (MN Dakktinavibharga Sutta

142 111 254)
Elaboration 2
4i dittheva dhamme patibacca aifiam dradhets - "in this
lifetime, before death (patthacca?) he attains
knowledge"*
4.ii maranakdle aiiram dradheri - "he attains knowledge

at the time of his death". (SN V 237 §66)*

2.3 The different interests of the DN, MN, SN and
AN34

In the DN the elaborations occur in the Sazgir (33) and the
Dasuttara Suttas (34). The MN contains elaborations only in the
Daldchinavibhanga Sutta (142). In the SN and AN the elaborations of the
individual stages frequently occur where the Four Stages HCH is
imposed upon another independent HCHs. These two Nikayas are
independent in this respect.

32 See Katz, 1982 : 19-20 for a discussion of the meaning of this term.

33 The context here is the Tndriya HCH, see 2.3.1.i below.

34 Gethin has interesting things to say about these texts in the context of the
bodhipakkhivd dhamma.
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2.3.1 The SN

i The Indriyas HCH

The stages are defined in relationship to an independent implied
HCH based upon the progressive development of the indrivas -
"qualities" of faith (saddhd), energy (viripa), mindfulness (saz),
concentration (semddki) and wisdom (pasd). When these qualities are
completely developed the stage attained is that of Arahat. If the attainment
is somewhat weaker various attainments in sequential order of weakening
are offered. These may be the other three stages of anagamin,
sakadagamin and  sotgpanna, followed by certain pre-stages
(dhammanusdrin and saddhinusarin SN 'V 2001, §§12, 13, 14), or the
stage of andgamin may be replaced by the list of the five varieties of
andgamin (SN'V 201f §§15, 16, 17), or the sequence may be comprised
of the brief version with fruits (SN V 202, §18), or the stage of
sordpanna of Version A may be replaced by the three types of sorgpanna
(SN 'V 204 §24).

Either the function of this connection in the texts is to make the
progressive development of the indriyas, ie. the Indriya HCH, of
increased importance by connecting it with the Four Stages HCH, or the
indriyas were already important and the Four Stages HCH gained
importance by being imposed upon their progressive development. The
latter is the more likely (see §4.2.ii below). The fact that the puthujiana
occurs as a pre-stage in this section of the SN (V 202) seems important.
He is defined as one in whom the /#driyas are completely absent, while
both of the other pre-stages mentioned above have some degree of
attainment with regard to these. For this reason the puthuyjana stands
outside (dafira) all attainment. The development of the indrivas seems
then to have been a possible criteria for deciding whether or not a person
had entered upon the path or Stream.

% See Gethin, 1992 : Chapter IV for a full study of the indrivas.
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ii. The Seven Factors of Awakening HCH

Two stages of Arahat (elaboration 2 in §2.2.4 above) and the
elaborations of the stage of @rndgamin occur at SN V 69, within a HCH
based on the seven factors of awakening (bojariga).

iii. The Seven Fruits of Mindfulness regarding the Breathing
HCH

Two stages of Arahat (elaboration 2 in §2.2.4 above) and the
elaborations of the stage of andgdmin occuralso at SN V 314, §5, where
these stages are described as "the seven fruits of (the practise of)
mindfulness regarding in- and out-breathing" (£vam bhavitdya #ho
bhikthave andpinasatiyd  evam bahulifatiya ime satta  phald

sattanisamsa patifankha ti).
2.3.2. The AN

The AN is so constructed that "each section (#jpdra) contains
suttas dealing with subjects in some way connected with the number of

the section".’

i The Three Trainings HCH. (AN 1 233f)

The sequence of stages here is not influenced by its context (the
Book of the Threes), which is the Three Trainings (#isso .. si##hd): viz.,
the higher morality (ad/isilz), the higher thought (adkicitta), and the
higher insight (aa%iparz).>’ the sutta is rather an attempt to relate the
theory of stages to this context. The Three Trainings are presented as a
HCH in their own right. Stage one is the full development of the higher
morality (ad/isila), with the other forms of training developed to a certain

% Norman, 1983 : 54.
3 Tr. Hare, GS 1 211.
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measure. The four attainments which are possible at this stage are the
elaborations of the stage of sosgpanna (§2.2.2 above). The condition for
the second stage is that the higher thought (adicizr) should be
developed in full. The attainments which are possible at this stage are the
elaborations of the stage of andgamin. The condition for the third stage is
that the higher insight (ed/ipariid) should be developed in full. What is
attained at this stage is Arahatship as in Version A, 4.

ii The Three Categories of Fetters HCH. (AN 11 134)

The stages are here defined in terms of an HCH based on a
sequence of three discrete categories of fetters: (1) the fetters (binding) to
the lower states (orambhdgiya); (2) the fetters binding to the taking up of
rebirth (uppartiparilabhita); and (3) the fetters binding to the taking up of
existence (bhavapatiiabhika). The stages of development offered are that
of the sakaddagamin where none of these fetters are eliminated, and that
of two types of andgamin: the uddhamsota akanitthagamin (3a) where
the fetter to the lower states (orambhagiva) is eliminated, the awrira-
parinibbayin (3e) where both the fetter to the lower states (orambhigiva)
and the fetter to the taking up of rebirth (wppastipatilzbhika) arc
eliminated, and that of the .4»@4ar where all of these fetters are eliminated
(Cf. AN II 160).

The Anguttara Nikaya is a highly coded treatise. It emphasises
aspects of the Teaching according to a numerical rule. To do this it is
highly selective with regard to what it presents. Does it assume that
stages 1 and 2 of the standard version of the Four Stages HCH will all be
understood to be included by implication in the definition of the
sakadiagdmin and similarly that the other four of the elaborations of the
stage andgdmin are comprised in the definition of the wddhamsota
akanitthagamin? To the best of my knowledge the system of coding in
the AN has not yet been fully studied, so it is impossible to say what may
be implied in any particular case.
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iii The HCH of the Three Trainings and the Three Categoriecs
of Fetters. (AN 1V 13f, 1451)

This variation combines the Three Trainings and the Three
Categories of Fetters HCHs. It's context is gift-worthiness, and it
presents the stages as follows: the Arahat, as in 4 of the standard version,
another variety of Arahat,® and the elaborations of the stage of
andgamin.

iv The Nine Types of Person HCH. (AN 1V 379-381)

This variation, based on nine types of person in conformity to
its situation in the AN Book of Nines. The basis for the discrimination
between types here is the monk's degree of achievement with regard to
moral practice (sia), concentration (semadki) and insight (pasi7id). The
list of stages it offers comprises the elaborations of the stage of
andgamin, and the four elaborations of the stage of sozgpanna. Each of

these stages is categorised:

Sa-upldisesd- kilam furumdnd parimuttd nirayd parimulld
tiracchdnayoniyad parimuttd pittivisaya parimutla
apayvaduggativinipdrd. "(they) when they die with some attached
remainder, are altogether freed from hell, rebirth in the womb of
an animal, the realm of ghosts, the untoward way .. lower

existences." >’

Either this is an expansion of the phrase avinpdta-dhamma -
"characterised by freedom from (falling back to) lower existences" which

%8 Tassa apubbam acarimam asavapariyadanaii ca hoti jivitapariyadanafi ca.
"For him the cankers' ending and life's ending are at the same time, not one before
and one after." Tr. Hare, GS IV 9. The various types of Arahat are not studied in
this work.

% Tr. Hare, GS IV 252f.
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defines the stage of sosgpanna in Version A (1) or avinipita-dhamma is
an abbreviation of this phrase. In either case, by implication, all of these
are sofapanna.

3. THE INDIVIDUAL STAGES

Individual stages receive individual treatment. They may be
defined separately from, or in the context of other stages. This, however,
happens only with the four stages of the standard version. It does not
happen with any of the elaborations. This section presents these
individual treatments. The individual stages are presented under the
following headings:

1 Formulas relative to the stage, including attainment
formulas.

Attainment formulas are particularly important because
they indicate a relationship between the declaration of the
attainment of a stage and the challenge of the debate tradition.
Attainment is frequently declared before the public of the
Sangha, as well as before the Buddha or an important disciple.
It may be challenged: monks will report to the Buddha that
someone has proclaimed the attainment of a stage and ask for
his verification. It may be defended.*

2 Attainments.

3 The advantages concomitant on the attainment of the
stage.

4 The method for the attainment of the stage.

“01t is possible that the declatation of Arahatship was the equivalent of
announcing that one has some "esoteric secret knowledge". Cf. Witzel, 1987 :
410 and Manné, 1990 : 2.1, iii.
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5 The relative frequency of the attainment of the stage.
6 The subdivisions of each stage.

For reasons that will be evident, some of the stages require further
headings. A review and discussion follow in §4.

3.2. The stage of Stream-Enterer, sotdpannd"

The sotdgpanna is defined in terms of his beliefs and practices,
his behaviour, his attitudes, his knowledge, his attainments, and his
advantages. Methods which lead to the attainment of this stage are
provided. This stage is attributed with two attainment formulas.

3.2.1. Formulas that define the stage of sotdpanna

There are, besides the formula in Version A, three formulas that
define the sotgpanna. These formulas describe his behaviour, A below,
his beliefs and practices, B below, and his guaranteed attainment of
Awakening, sambodki, C below. Two of these formulas, B and C, are
attainment formulas.

Two different sets of constituents, axigdni, are attributed to the
stage of sotgpanna. They may be called either sorgpattiyangini "the
constituents of the attainment of the stream", or sofgpannassa argani
"the constituents of the Stream-Enterer”". The distinction between these
two expressions is not tightly maintained in the texts although they are
not strictly synonymous. This absence of distinction suggests that what
was implied in attaining the stream, "the constituents of the attainment of
the stream", and the nature or "constituents of the person who had
attained the stream", may once have been distinguished. Although neither
of these terms is specific to, or dominates, a particular Nikaya, the

41 See Masefield, 1986 : 134f for a discussion of the etymology of this term.
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different sets of constituents are text-specific. What 1 have called the
Behaviour Formula, (A), occurs only in the DN and the SN while what I
have called the Belief and Practice Formula (B), occurs only in the DN,
SN and AN. It cannot be excluded that two separate schools of thought
existed, for one of which it was the constituents of Stream-entry -
sotaqpattivangan: that were important, while for the other it was the
constituents of the Stream-Enterer - sosdpannassa angdni. The
constituents in each group are rather general, and, rather self-evidently,
comprise the qualities that any religion would requirc of its followers.
The elements of A cover behaviour and require a more active dedication
to the practice, whereas those in B form a sort of Credo: followers were
encouraged to convert their friends and family to the faith, expressed in
that way (SN V 364, §16). The Credo is the formula that occurs most
frequently.

A. The Behaviour Formula

Sappurisa-samsevo, saddhamma-savanam, yoniso-manasitiro
dhammdnu dhamma-patiparti - "He is one who associates with
the good, hears the true Teaching, pays proper attention, and
practices the Teaching in its completeness." (DN 33 III 227,
§xiii. Cf. SN V 347, 404, etc.)®

I will refer to this expression as the Behaviour Formula because
it describes what the sotgpanna does. Although this formula is rather
vague, and none of its terms refer to specific practices, it indicates that
practice was considered important.

42 Unless I have overlooked it, this expression does not occur in MN nor in
the AN in this connection, although it does occur in the AN [II 245] in a different
context.
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B. The Belief and Practice Formula - a Credo

This is an attainment formula. The belief system and moral
practice of the sosdpanna is described in a different set of four
constituents, the first three of which concern his faith while the last is
concerned with his moral practice. These features comprise not only the
attainments of the sosgpanna, but also one of his attainment formulas,
expressions which when uttered in the first person identify the speaker as
a sotdpanna.

Cattdri sotapannassa angans,

/ 1dh'avuso ariya-savako Buddhe  avecca-ppasidena
samanndgato hoti - M pi so Bhagavi araham
Samma-Sambuddho vija-carana-sampanno sugato loka-vidil
anuttaro purisa-damma-sdrathi satthd devad-manussanam
Buddho Bhagava ti'"

2 Dhamme avecca-ppasddena samanndgato hoti — '"Svakihdto
Bhagavatd Dhammo sandifthifo akdliko ehi-passiko opanayiko
paccattam veditabbo viriiuhit,”

J Samghe avecca-ppasddena samanndgato hoti — "Supatipanno
Bhagavato  sdvaka-Samgho,  wu-patipanno  Bhagavaro
savaka-Samgho, Raya-patipanno Bhagavato sdvaka-Samgho,
samici-patipanno Bhagavarto savaka-Samgho yadidam cattari
purisa-yugani,  attha  purisa-puggald, eso  Bhagavarto
savako-Samgho dhuneyyo pdhuneyyo dakkhineyyo  arjali-
Aaranivo anuttaram puiivia -kkhettam lokassan. "

4 Ariva-kantehi silehi samanndgato hoti akhandehi acchiddehi
asabalehi akammdsehi  bhujissehi  vidduppasatthehi
aparamatthehi samadhisamvattanifehi,

"The four constituents of the Stream-enterer: In this connection,
friends, the Ariyan disciple has absolute faith in: (1) in the
Buddha: "So he too, the Exalted one, is Arahant, supremely
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enlightened, full of wisdom and goodness, Blessed One, world-
knower, peerless driver and tamer of men, teacher of devas and
men, Buddha, Exalted One!" (2) the Teaching: — Well
proclaimed by the Exalted One is the Teaching, effective in this
life, immediate, open to all, leading us onward, to be known
personally by the wise. (3) the Order: — Well-practised is the
Order of the Exalted One's disciples, living uprightly, practising
right conduct and the proper course, which is the four pairs of
persons; the eight classes of individuals; the view that this Order
of the Exalted One's disciples is worthy of veneration, of
offerings, of gifts, of reverent greetings, (and that it is) the
unsurpassed field of merit of the world. (4) Endowed is he with
moral practices lovely to the noble, fully observed, faultless,
unspotted, unblemished, making men free, commended by the
wise, uncorrupted, conducive to concentration.'(DN 33 Il 227,
§xiv. Also at AN IV 406; SN V 343f, 345 etc.) ¥

I will refer to this expression henceforth as the Belief and Practice
Formula because "1" - "3" above express the Credo of the sotgpanna
and "4" his moral practice (s72).

The moral practice requirement, "4" above, suffers several
adaptations. Some of the adaptations may be regarded as creative
(oral-)literary inventions, as poetic license or as mistakes, made in good
faith, caused by the way the Teaching was promulgated. Other types of
adaptations, by contrast, simply introduce other features of the Teaching
where it seems that they did not originally belong. A further group of

43 Unless I have overlooked it, this expression is not found in MN in
connection with the sofgpanna. These beliefs may appear under the name of
"Four Dhammas" (SN V 342f, 346f, 351, 356, etc.), "Four Results of Merit:
Four Skills" (pusrabhisandha kusaldbhisanda, SN V 391f), or "Four
Deva-paths to the Devas". (Tr. Woodward, KS V 337. devdnam devapaddini. SN
V 392ff)
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adaptations, however, are evidently purpose -serving in the worst possible
sense of the term. These function in ways that help the institutionalised
religion to control its lay -followers through a system of spiritual rewards.
The adaptations all occur in the Sordpartisamyusta, SN V 342-413.

One adaptation is simply synonymous. It introduces a condition
based on the rules of the training for laymen. After hearing a sermon on
the importance of conforming to the arigdn/ above, Anathapindika, the
house-father (ga/aparr), declares, in brief, that he conforms to conditions
"1" -"3" and adds:

4i Yani cimdni bhante Bhagavatd gihisamicikdni sikkhdpadani
desitani naham tesam fici attani khandam samanypassams ti
- ".. as to those obligations binding on a housefather, pointed
out by the Exalted One, I see not a single one of them which is

broken in me." (SN V 387)*

Upon hearing this, Ananda praises Anathapindika and acknowledges him
as a sotgpanna. The obligations binding on the housefather and on all
laymen, are to abstain from killing any living being (pdndzipira), from
stealing (adinnddina), from unlawful sexual intercourse (ddmesu
micchidcdra), from lying (musavada), and from the use of intoxicants
(suramerayamajjapamddasthana). These obligations are also known as
the five si/a. As the standard fourth feature of this utterance concerns the
sila, this expression must be regarded as a variation upon it.

One evidently purpose-serving variation promotes generosity
towards the monks. Here (SN V 348-352) the Buddha is in discussion
with some chamberlains, functionaries of some position in the royal
household.* When he tells them under which conditions a person is a
sotapanna, instead of "4" above, he proposes:

:“ Tr. Woodward, KS V 333.
3 Tr. Woodward, KS V 303, see especially explanatory footnote no.1.
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4.ii vigatamalamaccherena cefasd agdram ajjhdvasati /' muttacago
payatapini vossaggarato ydcayogo danasamvibhagarato. "He
lives at home with heart free from the taint of stinginess. He is
open-handed, pure-handed, delighting in sclf-surrender, one to
ask a favour of, delighting to share charitable gifts," (SN'V 351.
Cf. SN V 392, 397).%

and further on in the sutta;

4.iii Yam kho pana kici kule deyyadhamman sabban  tam
appativibhattam silavantehi kalyapadhammefi. "In your family,
whatever gifts of charity there be, are shared fully and
impartially by the virtuous and the good.” (SN V 352)%

4 Tt Woodward, KS V 306. In SN V 397 the questioner asks about the "the
advanced (aripa) disciple in whom the the constituents of the attainment of the
stream do not exist" (ariyasdvakassa cattiri sotapattiyangant ...natthi. The
literal translation for ariyasdvatka is "the noble/exalted disciple", but I think that
phrase is misleading in English and not really true to the Pali, being too literary
and missing the sense.) The reply is that such a person (yassa) stands outside
[all attainments] and is designated an "ordinary man"” (puthyjjana. Bahiro
puthujjanapatkihe thito ti vadami). In the explanation that follows, however, the
term ariyasdvaka is repeated without the qualification casdry sotdpattiyangani. It
is easy to construe the text as if the term ariyasdvako is meant to pick up and be
synonymous with expression aiyasavakassa cattiri sotapattivangdni. I think
that that is what the redacters want of their audience, and indeed I have followed
it in my analysis. I have doubts, however, and I wonder whether an examination
of this type of literary construction, namely the dropping of the qualifying phrase
in a response, could provide some evidence that, for example, the phrase ca#ari
sotdgpattivanganiis in fact a later insert: it would prove it if the texts usually
picked up the whole expression in these cases.

“TTr, Woodward, KS V 306.
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This freedom with the fourth condition did not escape remark by
the inquiring minds of the time, and there is evidence that there was an
unresolved question whether there were in fact three conditions, "{" - "3"
above, or four conditions, "1" - "4" above, before one could be called a
sotgpanna (SN 'V 371ff), i.e. whether faith was enough or whether some
degree of practice was necessary. 1 say "unresolved", because the
Buddha provides no solution in the sutta in which this problem comes
up.®

Despite this general blithe tendency to open the stage of
sotgpanna to all and sundry through simplifying the required attainment
to that of faith alone, one sutta contains a warning. When asked if a
disciple who possessed "the constituents of the attainment of the stream",
the sozgpattiyargdni, could ever be described as "One who lives in
indolence" (pamddavihdri), the Buddha replies that indeed he could as
long as he was content with these attainments and made no further effort
(SN V 398).

C. The sortdpanna attainment formula

I refer to this attainment formula as the "sotgpanna attainment
formula", simply because the term sozgpanna occurs within it and with
no implication that it is more or less important than the Beliefs and
Practices attainment formula. The existence of an attainment formula
relates the attainment of stages to the Debate tradition where the assertion
of one's religious expertise designates what one is willing to be
challenged upon and to defend in public.® Just as there are various
attainment formulas that may be formally recited upon becoming an
Arahat or which when formally recited indicate that the speaker is an

*® Or the answer has been lost, or was inconvenient and so intentionally left
out.
* See Witzel, 1987 : 374, Manné, 1990.
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Arahat,* there are attainment formulas which, when recited, indicate that
the speaker has attained sozgpanna. One of these is the Beliefs and Prac-

tices Formula, B above. The other is:

khinanirayo  mhi  Khinatiracchdnayoni  khinagpitnvisayo
khindpayaduggativinipdro, sotdpanno ham asmi
avinpdtadhammo niyato sambodhipardyano. "Gone, for me, is
(a future existence in) hell, gone the realm of animals, gone the
realm of spirits (pesz), gone is suffering in the realms of misery;
I am a Stream-Enterer, characterised by freedom from (falling
back to) lower existences, restrained, heading for
Enlightenment." (AN IV 405; DN 16 [11 93]; SN V 387, etc.)*!

This is the great advantage of the attainment of becoming a sodpanna.
These conditions correspond to the attainments in the standard version of
the Four Stages formula.

These two sotdpanna attainment formulas are quite different in
content: one concerns faith and practice while the other concerns rebirth
in hell. Although the Beliefs and Practices formula has no reference to
this freedom from low rebirths and this assuredness of awakening, at
least one attestation links the attainments expressed in these two
formulas: the SN says that once the four beliefs and practices, here called
dhammas, are attained, "There is no terror, there is no panic, there is no
fear of death in terms of (fearing) what belongs to the next world." (72
hoti uttdso na hoti chambittattam na hoti samprdyikam maranabhayan
£.SN V 387)

30 See ¢.g. Erghart, 1977 for those in the MN.

3! There is an indication at SN V 361f that this Buddhist attainment of
liberation from rebirth in a hell is linked to brahmin beliefs concerning the
importance of attaining rebirth in heaven: in this sutta the Buddha ridicules
brahmin practices which purportedly lead to being reborn in heaven.
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3.2.2 The attainments of the stage of sordpanna

The attainments of the sofgpanna may be comprised in terms of
the elements of Version A.1 of the Four Stages HCH, in terms of the
formulas that define the sosgparnna, in terms of conditions for uttering the
attainment formulas, or in terms of the attainment of specific skill in, or
understanding of features of the Training.

The behaviour, the belief system and the moral practices of the

" sotdgpanna are his general attainments: they are levels of conduct and
thought that he has achieved. Whereas the Behaviour Formula is not
much exploited by the texts and docs not serve as an attainment formula,
the Beliefs and Practices Formula is defined as an attainment formula and
is extensively exploited. The conditions under which it may be uttered are
specifically defined. Sometimes these conditions relate directly to the
Beliefs and Practices formula, sometimes they relate to it indirectly. The
conditions for uttering the sorgpanna attainment formula overlap with
those for uttering the Beliefs and Practices formula.

The most obvious condition for pronouncing the Beliefs and
Practices formula is that the disciple is possessed of the Beliefs and
Practices in the formula (cf. also SN V 357). The conditions may also be
defined under the poetic name of the Fivefold Guilty Dread (pasica
bhayani verani, SN 11 68f).* The Fivefold Guilty Dread comes about if
the moral requirements (s#z, the fourth condition of the Beliefs and
Practices Formula), are not fulfilled. This is a "behaviour" condition.
According to some suttas this formula may be pronounced on the sole
condition that the Fivefold Guilty Dread is removed (AN 1V 405 and SN
I1 681f, V 387f1).

The formal requirements that permit the utterance of the
sotdpanna attainment formula overlap extensively with those for uttering

32 Tr. Woodward, KS 11 47.
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the Beliefs and Practices formula but are defined in a somewhat different
way. The conditions are not always consistent.

The requirement of behaviour may here also be expressed as the
removal of the Fivefold Guilty Dread. The requirement of belief and
moral practice may be tautologically defined as the possession of the
beliefs and moral practices of the sotgpanna (here called
sotapattivargani). Further, a requirement of knowledge called "the noble
rule, well-seen and well -penetrated by insight" (@rdye #dya), may be
added (artyo cassa rdyo painidva sudittho hoti supatividdho. SN 11 70;
cf. SN V 387ff). The attainment @rsya Adya is a specific, rather than a
general attainment and refers to a particular aspect of the Teaching. It
means thoroughly and systematically giving the mind to "dependant
origination" - paticcasamuppidda: "This being, that comes to be; this not
being, that does not come to be. From the arising of this, that arises; from
the ceasing of this, that ceases" (4 imasmim sati idam hoti /' imasmim
asati idam na kot / imassuppadd idam uppajjati / imassa nirodhd idam
nirujjharti). The processes that depend sequentially upon each other for
their coming into existence are: “ignorance, activities, consciousness,
name and form, the six sense-modalities, contact, feeling, craving,
clinging, becoming, rebirth, and death" (avjjg sarkhdra, vindiana,
namardpa, saldyatana, phassa, vedand, laphd, upidina, bhava, jin
marapa).”

Further conditions for the utterance of the so/gpanna attainment
formula may be expressed in terms of the attainment of "seven good
practices and four desirable states " (sattaki saddhammehi samanndgato
..catuhi dkarkhiveli thanehi, SN V 352-356). The seven good practices
are divided into two in the form of purity in bodily conduct: not taking
life and not stealing; one in the form of purity in personal conduct in
terms of abstaining from wrong practices in respect of sense desires (the
example in this sermon is based onnot committing adultery); and four in

3 For a study of this process see Johansson, 1979,
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the form of purity of speech: avoiding lying, slandering, harshness and
aimless chatter. Both personal purity and abstention are required, as is
encouraging like behaviour in others. The four desirable states are the
contents of the Beliefs and Practices formula. These conditions amount to
the moral requirements (s#z), with the exclusion of the condition
regarding intoxicating substances. They are particularly offered to lay
people who describe themselves as materially ambitious - wanting
houses, children, perfumes and money, and who have among their
desires the wish to be rebomn in heaven.

3.2.3 Attainments defined in terms of specific skills in, or
understandings of the Teaching

The attainments of the sosgpanna are defined according to many
different features of the Teaching. The suttas containing these further
aspects are very much a feature of the Sosgpattisanyutta, SN V 342-413,
although they are not limited to this textual location.

A definition of the constituents of Stream-Entry
(sotdpattyarigani, SN 'V 347f) in terms of the Noble Eightfold Path -
atthangifa magga is attributed to Sariputta. In this sutta the Buddha and
Sariputta may be said to be in a game of definitions or riddles. Sariputta
defines these constituents thus: sos is the Noble Eightfold Path which
comprises right view, right aspiration, right speech, right conduct, right
livelihood, right effort, right mindfulness and right concentration (ar7iya
atthangika magga: sammda-difthi, -sankappa, -vdcd, -kammanta, -gjiva,
-vgyama, -sati, samddhi), and the sofdpanna as someone who has
achieved that path. This is a problem because a classical aspect of the
attainments of the Arahat is that he has completely followed and fully
achieved the path leading to the extinction of the dsevds, which is
precisely this Noble Eightfold Path (MN I S5; etc.). Later in this chapter
of the SN the Buddha praises Sariputta for his ability to divide the
sotgpattiyargani in ten ways. It is not clear what is meant as Sariputta
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has enumerated aspects "1" - "4" of the beliefs of the sosgpanna, the
factors of the Noble Eightfold Path (as above), right knowledge
(sammaridpa) and right release (sammavimutf). Perhaps on this
occasion the Buddha did not count individually the elements of the
sotdpanna beliefs, or did not count them at all.

A stipulation is made in SN III 203, 23 that when doubt
regarding six** points has been abandoned and also when doubt about
suffering, the arising of suffering, the ceasing of suffering and the path to
the ceasing of suffering has been abandoned, then the person can be
called a sotgpanna’® The six views, as the MN (I 135f) explains so
much more clearly, are that whatever depends on (1) physical form
(rigpa), (2) feeling (vedand), (3) perception (sai7d), (4) conditioned
states (samhhdras), (5) consciousness (vi#iana) or (6) a mental activity®®
is impermanent (amicca) and suffering (@uk##a) and is liable to change
(viparindmadhamma). A person who is not clinging to what is
impermanent, suffering and liable to change will not take up various
defined wrong ideas. These wrong ideas - a truly marvellous
compendium of them - are, in brief:

- "Winds do not blow, rivers do not flow, pregnant women do not bring
forth, moon and sun neither rise nor set, but (all) are stable as a
pillat" Nz vati vivanti na najo sandanti na gabbhiniyo

%% The Burmese text has ca here, so it is possible that the expression means
doubt about the points made in the sermon. Woodward comments, "It is hard to
know how six are made out". (KS III 165, fn.1)

55 sotgpanno avinipdtadhammo nivato sambodhipardyano #. SN 11 203, and
in each of the suttas in this chapter of the SN.

56 Yam pidam dittham sutam mutam vififidtam pattam parivesitam
anuvicaritam manasd "what is seen, heard, sensed, known, attained, sought
after, thought out by the mind". See Gombrich, 1990 : 15f for the relationship
between these views and Yajiiavalkya's views in BaU.
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vijayanti na candimasiriyd udenti va apenti va esikatthdyithitd
AL

- "This is mine, this is me, this is my self" Zxam mama eso ham asmi eso
me atti ti >

- "This is the self, this is the world, this T will be after death: permanent,
lasting, eternal, not liable to change" Sv attd so loko so pecca
bhavissami nicco dhuvo sassato aviparipanadhammoti.

-"I would not be, and it would not be mine; I shall not be, and it shall not
be mine" Ao cassam no ca me siyd na bhavissami na me
bhavissatiti ¥

- The annihilationist doctrine that there is no fruit of good or evil deeds,
not beings who have attained perfection, nor life after death.®

- The heresy that there is neither evil nor merit.!

- The accidentalist heresy that there are neither conditions nor causes.*

Another wrong way of viewing the world including ideas of

permanence, and ideas that there are no causes.®

- "The world is eternal" sassato loko #/.

-"The world is not eternal" asassato loko t.
-"The world is limited" ansava loko .
"The world is unlimited" arartava loko 1.

"The soul is the body" 7am jivam tam sarirvan t:.
- "The soul is one thing, the body is another" @idam jivam aririam
sariranti,

- "The Tathagata exists" Aot/ rathdgaro.

57 Tr. Woodward, KS I11 164.

58 Tr. Gombrich, 1990 : 15.

5 Tr. Woodward, KS 111 48.

%0 The doctrine of Ajitakesakambala, cf. DN I 55, § 23.

% The view of Piirana Kassapa, cf. DN I 52, § 16.

62 The heresy of Makkhali-Gosala, cf. DN 153, §19.

%3 That of Pakkudha Kaccayana, cf. DN I 56, § 26, combined with that of
Makkhali-Gosala, cf. DN I 53f, § 20.
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- "The Tathagata does not exist" 7a Aoti Tathdgato.

- "The Tathagata both exists and does not exist” /4o# ca na ca hon
Tathdgaro.

- "The Tathagata neither exists nor does not exist" zeva hoti na na hoti
ZTathdgato. (SN 111 202-216)

The attainment of the sosgpanna in this respect is that he has no
doubt that bodily form and mental processes are impermanent (wxicca),
suffering (#wk#%a) and liable to change (aviparinamadhamma), and is
hence free of the wrong views above, although is not yet liberated. The
SN here, as in the previous example, opposes the sozdpanna with the
Arahat. It points out that the person who is liberated, the Arahat, has
turned away from (wbbindati) all of these processes (SN III 224,
§20).

There are also conditions based on the attainment of certain
qualities, /narivas.* Several variations on the definition of the sosdgpanna
each with a new condition for the attainment of this stage, and a different
Arahat formula from the one that usually occurs in this context (Version
A, 4) occur further on in the SN in a series of four suttas in a chapter on
indrivas (SN V 193f ii-v). Instead of being defined in terms of the more
usual Three Fetters condition, the sosgpanna is defined in terms of a Five
Indriya condition:

Yato .. arivasavako imesam  pariicannam  indriyanam
samudayaiica  atthagamaiica  assddanca ddinavarica
nissarananca yathdbhiitam pajandti / ayam vuccati bhikkhave
arivasavako sotgpanno avinipdta -dhammo niyato
sambodhi-pardyvano ti. "A noble disciple, brethren, is called “A
noble disciple, a Stream-Enterer, characterised by freedom from
(falling back to) lower existences, restrained, having

% This term may refer to qualities of conduct or to the six sense faculties.
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Enlightenment as his goal,” when he understands as they really
are, the rising, the disappearance, the satisfaction, the danger,
and freedom from these Five Qualities.”®

Here the five qualities (idrivas) are faith (saddha), energy (virnva),
mindfulness (sa#), concentration (samdd#i) and insight (paAiz).* Once
again the stages of sotdpanna and Arahat are contrasted with each other.
The stage of Arahat® is attained by "seeing" (viding) the five indrivas
above, whereas the activity or attainment of the sosgpanna is
" "understanding" (payandt)them.

Further new definitions for the attainments of the stage of
sotdpanna, which use the same formula as above, are expressed in terms
of a Six Sense-Faculty condition, (also zndriyas):®® the faculties of the
eye, the ear, the nose, the tongue, the body, and the mind (cakkhundriva,
sotindriva, ghanindriva, jivhindriya, kdyindriva, manindriya. SN 'V 205
para 26.(5)) and a different five /ndiya condition: happiness, suffering,
joy, dejection, and equanimity (suk#-, dukhth-, somanass- domanass-
and wpekhindriva. SN V 207, §32.(2)).%

In this section of the SN, sndriyas of all sorts are very
important.

%5 SNV 193 § 3, ¢f. SN'V 193, § 2 which omits semudayarica
attangamarica. The last part of this formula appears in the formula through which
the attainment of sotgpanna is declared. See 3.2.5 below.

% Tr. Woodward, KS V 169.

57 Here this stage is described by a different arahat formula from that which
usually occurs in this context ((4) above), araham thindsavo vusitava
katakarapiyvo ohitabhdro anuppattasadattho parikhinabhavasamyojano
sammadarind vimutto.

68 Tr. Woodward, KS V 181.

% In both of these cases the subsequent sutta defines the arahat in terms of
these indriyas, and uses the formula Yaro ... arivasdvato ... above.
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3.2.4. The advantages of having attained the stage of
sotdpanna.

The advantages of having attained the fruit of Stream-Entry are,
of course, implied in all of the attainments and all of the formulas above.
They will not be repeated here. The texts, however, also specify them in
this way: the sosgpanna has: (i) certainty as to the True Teaching, (ii) no
tendency to diminution (of attainment, presumably), (iii) none of the
suffering of a limited person, and (iv) endowment with uncommon
knowledge; (v) he has both understood the cause and the dhammas that
have come about through the cause (saddhammanivato hot
aparihdnadhammo kot  parivantakatassa  dukkham  na ot
asadhiranena fiagnena samanndgato hoti, ketu ¢ assa sudittho hetusam-
muppannd ca dhammd. AN 11 441, XCV). The sotdpanna has gone
beyond simply hearing the Teaching and having faith in it: he has entered
upon certainty. There is no mention of freedom from rebirth in this list.

Summary of §§3.2.1-4

What we have observed is that the Beliefs and Practices formula
fulfils several functions. It both expresses and defines sozgpanna
attainments, it functions as an attainment formula and it expresses the
conditions under which a person may declare himself a sotgparnnra. These
conditions are to a certain degree uncertain. Even if the requirements of
this formula are fulfilled, further conditions may be added. Attainment
may be declared through this or through a different formula. The
conditions under which this formula may be declared are similarly not
always consistent. Neither formula mentions freedom from rebirth
though this aspect may occur in a sutta that contains the formula.”® We
have further observed that attainments may also be expressed according

" See e.g. SN V 387. I have not searched for more examples.
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to many different features of the Teaching. The essential attainment of the
sotdpanna is the moral code, siZas, more or less strictly adhered to. The
inclusion of other attainments is unconvincing. One is left with the
impression of attainments in search of a named stage, the stage being a
definable measurement.

3.2.5 The method for attaining the stage of sotdpanna.

Several methods are provided for attaining the stage of
" sotgpanna. These methods are expressed in two ways: what must be

thought or done specifically for attaining this stage; and what must be
done in terms of a particular element of the Teaching which, through
being cultivated, will lead to Stream-Entry and to each of the other three
stages progressively. Methods may be specified or implied. The
sotgpanna formula in Version A implies a method which leads to the
disappearance of the three fetters. The basic method for attaining this and
the other stages is the cultivation of the moral requirements (si7z, AN I
231f). It is further necessary to aim to fulfil the qualifications of the
Behaviour formula and the Beliefs and Practices formula, to be generous
and charitable to the monks; to understand dependent origination
(paticcasamyppdda); and to conform to certain izariya conditions.

Some suttas specify that the method for development through
the stages depends on more practice of the same thing. For example, in
order to attain this stage and the three further stages one needs to develop
progressively the practice of "mindfulness centred on the body"
(kayagard-say AN 1 44). The correct contemplation of the five grasping
groups (paricupidinaklhandd), in order to be able to see them as
"impermanent, suffering, a disease, an abcess, a sting (arrow), a pain, an
affliction, alien, decaying, empty, and without self” (anicato duikhato
rogato gandato sallato aghato abadhato parato palokato sunfiato
anattato yoniso manasi fattabba. SN 111 167f, §122) will also lead to
this attainment. Instead of the initial requirement that the monk be
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well -taught (sutava), the requirement that he have his moral practice in
order (siZavd) may be found (SN III 167f, §123).

The method for attaining the fruit of Stream-Entry is defined in
terms of the Behaviour formula: it requires the development and the
practice of these behaviours (SN V 410f).

Conditions that preclude the attainment of this stage and,
obviously, of any of the others, are also described. This implies that
training to avoid these specified conditions forms an aspect of the method
for attaining the stage. Thus a bhikkhu who perceives permanence in the
conditioned states (s@if#dras) cannot achieve the appropriate intellectual
receptivity ' for attaining any of the four stages. So he must train himself
in the direction of perceiving impermanence (AN 111 441, XCVI).

There is no record in DN, MN, AN or SN of an individualised
or personal instruction for the attainment of this stage.

3.2.6 The Relative Frequency of the Attainment of the stage
of sotapanna.

With regard to relative frequency of attainment of the four
stages, there is only one sutta, SN V 406 (§§ 6-8), that gives any
information. This sutta says that there are few (gppa4d) monks who are
arahats, more (dahutard) who are opapdarkas (§ 6), even more who arc
sakadigamins (§ 7) and even more who are sozdpannas (§ 8). The stage
of sotgpanna is, thus, the most frequently attained stage.

3.2.7 Types of sotapanna
i The Once-Returner (sakaddgamin) as sotdpanna

The lists of §2.2.2 offered four types of sotdpanna defined according
to the number of rebirths each could expect, sattakhattuparama, 7

"V BHSD, s.v. anulomiks khant:.
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rebirths; Aolarkola, 2 - 3 rebirths; ekabiin, one seed or potential;
sakaddgdmin, 1 tebirth. The structure of this passage shows that it
regarded the sakadigimin as a type of sotgpanna.™

ii The Non-Returner (andgamin) as sotdpanna

An AN sutta (V 120) defines five sotgpannas, who are
perfected here on earth (ihha nipthd). the sattabdhatiuparama, the
kolanfola, the ekabyin, the sakaddgamin, and one who is an Arahat in
this lifetime (oo ca ditthe’ eva dhamme arahd); and a further five
Strcam-Enterers who, having abandoned this place, i.e. the earth, (i
vihaya), are perfected: the antaraparinibbayin, the
upahaccaparinibbiyin, the asanthdraparinibbdyin, the
sasantharaparinibbayin, and the wddhamsota akanifthagamin (see
§2.23. Cf. also AN V 119f). As the latter group attain their liberation
from a different world from this one, they are andgamin.

iii The Arahat as a sotapanna”

The sotapatri-samputia (SN 'V 342-413) shows that the
category sofgpanna could be very wide, and that the Arahat too could fall
within it. An AN sutta (V 120) is clear about this. In it the Buddha is
says, "All those who have perfect faith in me are Stream-Enterers" (je
keci bhitdhave mayi aveccappasannd, sabbe te sotgpannd). In any case it
makes sense that each advanced stage of development includes the
attainments of the previous less advanced stage.

" The arguments in favour of this position can be found in §§ 2.2.2 and 4.3 .4.
7 See Bareau, 1955 : 261.
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3.3. The stage of Once-Returner, safadagamin

Although this stage has considerable importance in the AN
elaborations of the brief standard version, I have barely been able to find
a passage that makes a more individual reference to it and its contingent
qualities and attainments. Hence most of the headings which I proposed
in the introduction to this section are empty.

3.3.1 Formulas that define the stage of sakaddgimin

The only formula attached to this stage occurs in Version A of
the Four Stages HCH. This stage has no attainment formula.

3.3.2 The Attainments of the stage of sakaddgamin

Besides the attainments of reducing passion, hatred and delusion
(ragadosamokdnam), expressed in the standard formula, this stage is not
attributed with clear conditions under which its attainment can be
ascertained. Only at SN V 411 does this stage appear at all individually.
There four dhammas are proclaimed which when developed lead to the
attainment of the fruit of this stage. The sutta stops there. The repetitive
nature of this part of SN must mean us to understand these dhammas to
be the same as the four constituents of the sosdpanna (3.2.1.B), and
specified in the preceding sutta (SN V 410f), and to apply to the fruits of
the attainment of the stage of andg@min and Arahat (see SN V 411, the
following suttas). It may be that the text wants in this way to make the
point that each attainment includes the accomplishments of the previous
attainment. If this is the case, it is not very clearly put. In any case, at this
point in this part of the SN, everything seems to be the same as
everything else and all distinctions seem to be falling away.
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3.3.3 The advantages of having attained the stage of
sakadagamin.

The advantages contingent upon the attainment of this stage are
not set forth in the texts under study beyond their appearance in the
standard version of the Four Stages HCH. By implication, and as the
ctymology of the name indicates, the great advantage to this stage was
that only one reincarnation was required before liberation would be
attained.

3.3.4 The method for the attainment of the stage of
sakadagamin.

There is no method given in these texts for moving up to this
particular stage from the stage of sordpanna besides that to be inferred
from the standard formula, namely, effort towards the attainment of the
diminution of passion, hatred and delusionment (rdga, dosa and mokia).

3.3.5 The Relative frequency of attainment of the stage of
sSakadagamin.

The stage sakadagamin is more frequently attained than the
stages arahar and opapdtika, and less frequently attained than sosdpanna.
(SN V 406, cf. §3.2.6)

3.3.6 Types of sakadigamin
Rather than there being types of satadigamin, the lists of

§2.2.2 suggest that the sahaddgamin was a type of sotadgpanna. (Sce
§3.2.7)
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3.4 The stage of Non-Returner, opapatika/
anagamin

This stage presents us with two particular problems: (1) its
terminology, as this stage is known under two names; and (2) the way it
is defined. In defining this stage, the central issues that the texts are
involved with are the difference between a Returner and a Non-Returner,
the different types of Non-Returners, and the difference between the
Non-Returner and the Arahat. Passages devoted to defining the
psychology or the mental state of the @zdgamin him- or herself are rare,
and there are none devoted to defining that of the opaparita.

In this section I will begin by considering the terminology. After
that the headings will conform to those of the previous sections. The
issue of the difference between a Returner and a Non-returner will be
treated in the section on attainments (§3.4.2). The issue of the difference
between the Non-Returner and the Arahat is treated in its own section,
after a brief section on the Arahat (§3.5).

The Terminology

This stage is designated by two terms: gpapdritae and andgdmin.
The term opapdrika is rather precise and comes from what we might call
a biological context, but which in terms of ancient India is probably more
accurately considered philosophical; it means "born by spontaneous
generation"., The word andgdmin means simply "not coming back".
These terms are not used interchangeably in the same expressions; rather,
each one has its own territory. The term ogpapdtida is standard where all
four stages are expressed in the standard version of this case history,
where the attainment of this stage is expressed separately from the other
stages but in terms of the standard expression (MN ii 146}, and in debate
and mythical contexts. In formulas related to psychological aspects,
including attainments, but with the exception of the standard version, the
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term andgdmin is used. Neither of these terms appear in the elaborations
of this HCH.

i The term "opapdtika".

Both the contexts and the formulas within which the term
opapdria oceurs independently of its connection with the other stages,
suggest that it is an ancient term. The context is either a Debate or it is
connected with mythology.

The debate context concerns the wrong view: "There is no gift,
no offering, no sacrifice; there is no fruit or ripening of deeds well done
or ill done; this world is not, the world beyond is not; there is no mother,
no father, no beings spontaneously reborn (gpapdrita); there are no
recluses and brahmins in the world who have gone right, who fare
rightly, men who by their own comprehension have realised this world
and the world beyond and thus declare."™

A similar expression occurs in the Brahmajala Sutta (DN 1 1
27). Here the "evasive arguer" (amard-vikkhepika) will avoid giving an
answer to a number of points including whether the opapitika exists,
does not exist, both exists and does not exist, neither exists nor does not
exist (A1hi satid opapdtikd? Natthi sattd opapdtika? Amhi ca natthi ca
sattd opapatika? N'ev’ atthi na n'atthi satid opapdritd), whether deeds
have results (sukatadukkatinam kammdinam phalam vipdko), whether a
world beyond exists - paralofa, and whether the Tathagata exists.
Further there is Kassapa's argument in the Pgydsi Surra (DN 23): the

" natthi dinnam natthi yittham natthi hutam, natthi sukatadubkfkatdnam
kammdnam phalam vipdko, natthi ayam loko natthi paro loko, natthi mata natthi
DId natthi satid opapdfikd, natthi loke samanabramand sammaggata
sammdpatipannd, ye imari ca lokam parari ca lokam sayam abhifizid sacchikatva
pavedenti t7. AN V 265 (tr. Woodward, GS V 178) and variously. This
expression occurs in each of DN, MN, AN and SN. See CPD, s.v. gpapdtifa.
The relationship between opapatika and andgdmin has been overlooked by the

CPD.
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whole of this sutta is a debate about this view. One of Kassapa's points in
this argument is that the world beyond, opapdrikas, and the results of
deeds cannot be seen by the physical eye (mamsa-cakk#hu), but only by a
sufficiently trained person who has developed the Divine Eye (dibba
cakkhnl).

The term gpapdtifa occurs also in contexts which demonstrate
that it formed part of contemporary mythology, although at the time it
might have been believed to express a biological fact. One occurrence is
concerned with defining types of birth: "There are four types of birth:
oviparous, viviparous, from moisture, spontaneously" (Cartasso yorniyo.
Andaja-yons, jalabuyja-yoni, samsedaja-yoni, opapdtika-yoni. DN 33 1l
230. §xxvi; MN 12 I 73; SN III 240-5. That this context is mythical is
shown in the SN (Il 240-246), which concerns Vdgas, who are mythical
beings. Their birth is described as being of four types as above, with the
opapdtifa being the best type. Each of these types of #dga, however, is
equally keen to keep the sacred days in order to achieve rebirth in heaven.
The following book of this volume (SN III 246-9) occupies itself with
the relationship between the Supanna, a mythical bird, and the Naga.
Supannas too are subject to these four kinds of birth. A further
mythological context occurs where the gpaparika appears among beings
that one might come across teaching the Dhamma in a celestial state
(devanikiaya) if one was reborn there (AN 11 186).

The contexts in which the term opapdri#d occurs suggests that
this is an ancient term and indeed also an old issue. The debate contexts
connect Buddhism with a more ancient Indian tradition.™ If we accept
them as evidence, then the issue of whether or not a being that comes into
existence without the occurrence of a sexual act exists was debated. This
would imply that different groups held different views about it and that
the Buddhists were themselves required to take up a position. This notion

3 See Witzel, 1987; Manné, 1990.
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therefore cannot be taken to be a Buddhist invention. The fact that this
term has a mythological context also supports this view. It too entitles us
to think that this concept was not original to Buddhism. From the
character of these contexts the likely history of the term gpapdrisa is that
it was imported by the Buddhists into the context of stages of
development from mythical and philosophical or biological contexts.
Through the consistent use of gpdpdtifa in the standard version of this
HCH, which is also its most frequent expression, it is possible that
opdpatika is an older term than andgdmin. It's possible history within
Buddhism is that it was originally a metaphor which later became a
technical term.

ii The term andgamin:. the issue of the difference between
the Returner and the Non-Returner

The etymology of this term shows that it designates a state of
not returning, of not coming back. The issue of the difference between a
"Returner” and a "Non-Returner” is particularly an AN preoccupation.

The difference between a "Returner”", and a "Non-Returner", is
defined: the grounds for discrimination are whether their fetters
(sampojana) are internal (gjjhatta) or extemal (bakiddhd AN 1 63ff).
Both the Returner and the Non-Returner "live (in obedience to) the moral
practices, restrained with the restraint of the obligations; proficient in
following the practice of right conduct, (they) see danger in the slightest
faults: (they) take up and train (themselves) in the rules of morality"
(silavad  hoti  patimokkha-samvarasamvuto  Viharati  dcdra-gocara-
sampanno  anumattesu vajjesy bhayvadassavi samdddya  sikkhati
sikthapadesu. AN 1 63). Each finds himself in a certain company of gods
after death (so Adyassa bheda param marana aririataram devanifayam
wppajar. ibid.). The dggamin, however, on leaving that existence, comes
back to this world (so fafo cuto dgdmi hoti dganta itthattam. ibid.). He
suffers this fate because his fetters are personal or internal.
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3.4.1 Formulas, including attainment formulas

The andgamin, like the sotgpanna and the arafar, has his
attainment formula:

Yani  cimini  bhante  Bhagavatd  parcorambhigiyvani
samyojandni desitani ndham rtesam fanici aftani appahinam
samanupassami "Moreover, as to those five fetters of the lower
sort shown by the Exalted One, 1 do not see a single one of
them in myself that is not abandoned." (SN V 177£)7

This formula, however, exists only in the SN, and is declared only by the
gahapatis, (Sirivaddha (V 177) and Manadinna (V 178). Although it is
acknowledged by the Buddha to indicate their attainment of the stage of
andgdmin, one cannot attach any weight to its existence. There is not
enough evidence to believe that this andgdmin attainment formula was
ever used in a debate situation,

3.4.2 andgdmin attainments

The standard definition of this stage of attainment under the
designation andgdmin, and the key condition for its attainment, as the
standard version shows, is the abandoning of the five lower fetters
(orambhigiyani samyojanani, cf. SN V 159f), and the diminution of the
destructive emotions of passion, hatred, and delusionment. Various texts
describe the five lower fetters (see under Version A, §2.3) but these
specifications are never given in the context of the andgdmin. From this
one may conclude that abandoning the five lower fetters was a recognised
stage of development that existed prior to the invention of the anggdmin
and that it got attributed to the him after he was invented.

76 Tr. Woodward, KS V 156f.
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Beyond the above there is very little further information about
this stage. One sutta defines conditions for the attainment of the fruit of
this stage. Unless one has given up six things: "disbelief, shamelessness,
reckiessness, indolence, forgetfulness in mindfulness and foolishness"
(assaddhiva, ahirika, anottappa, kosajja, mutthasacca, dupparnratd. AN
IIT 421)” one cannot realize its fruit. Depending on whether or not one
follows suttas that place the fruit before the stage (§2.1, Version C) the
anagamin either has, or is developing these qualities.

Other attainments are implied, especially that the 2ndgdmin has
all the sofdpanna attainments but at a higher level. This is sometimes
specified: e.g. the andgdmin will have progressed further with regard to
his comprehension of the five grasping groups (pascupidinatihands),
than have the earlier stages (SN III 167f, §122).

I have found no information regarding the behaviour and beliefs
attained by those who have attained the stage of andgdmin.

3.4.3 The advantages of having attained the stage of
anagamin

The advantage in attaining this state is the assurance of
non-returning.

3.4.4 Methods for the attainment of the stage of endgamin
A method is given to attain this stage. This is the method to

transcend the five fetters which belong to the lower world. This can be
achieved by becoming clear about the teaching, "Were I not then, it would

"7 Tr. Hare, GS II1 297.
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not now be mine. It shall not be, and mine it shall not be (Mo cassa no ca
me siyd na bhavissati na me bhavissanii. SN 111 56).7

3.4.5 Relative frequency of attainment

This stage is rather frequently attained either in its own right
(AN 164, 11 160, IV 63 etc.), or as one possibility among the first three
stages of this HCH (AN V 86), or specifically in opposition to
Arahantship.” It is more frequently attained than the stage ara/ar, but
less frequently than the other two stages (See also §§ 3.2.6 and 3.3.5).

3.4.6 Types of andgamin

The texts may divide the andgdmin into two types or into five
types (see §2.2.3). Both of these definitions into types of andgamin
occur in the AN. To the best of my knowledge the division into two
types is unique to AN while DN, SN and AN support the division into
five types. The relationship between the two types and the five types of
Non-Returner described here, is neither made explicit through
clarification in the suttas nor indicated implicitly through an overlap of
vocabulary between substages.

In general none of the substages of the andgadmin receive any
further clarification, except on one occasion in the AN (IV 70-74). Here a
bhikkhu has achieved certain attainments: he has reached the idea: "If it
were not, it would not be mine; it shall not become, for me it shall not

8 Tr. from Woodward, KS III 48; see also fn* for reading of text. SN III 205,
quoted under " Sosgpanna attainments”, above has »o cassam.

" dvinnam phalidnam arfiataram phalam patikarkham dittheva dhamme
arrid sati v upadisese andgamitd. DN 11 315; MN 1 63, etc; AN 111 82, 143,
etc.; SNV 129, 181, 285. "of two fruits one may be expected in this very life, to
wit: realization, or, if there be any substrate left, the state of non-return.” Tr.
Woodward, KS V 159,
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become; what is, what's become, that I abandon” (o cassa, no ca me
Siva, na bhavissali, na me bhavissali, yad athi yam bhitam, tam
pajahami ti (AN 1V 70);% the first part of which is the method for
attaining this stage, he has obtained equanimity (wpedd#4ad) and, "He is not
attached to rebirth or to birth; he has seen through the highest insight the
peace which is the path to the greatest advantage Nibbana, but he has not
seen this path completely, and he has not completely abandoned the
tendencies to pride, to lust for rebirth, and to ignorance" (So bhave ma
rajjati, sambhave na rajjati, atthuttarim padam santam Sammaparidva
" passati; 17 ca khvassa padam na sabbena sabbam sacchikatam kot
tassa na sabbena sabbam mdnanusayo pakino hoti, na sabbena sabbam
bhavardgdnusayo pahino hoti, na sabbena sabbam avijjanusayo pakino
#otf. AN IV 70). Once the five fetters binding to the lower states
disappear, he becomes one of the five types of andgdmin. Here, these
different types are distinguished by means of the simile of an iron slab
which is heated and beaten, and gives off fragments which take different
amounts of time to cool down, and whose cooling down has different
effects on the environment. A fragment may simply cool down, or cool
down having risen up into the air, or cool down without harming the
ground: this is comparable with the substage ansardparinibbayin. A
fragment which cools down having harmed the ground, is comparable
with the substage wpakaccaparinibbayin. A fragment which falls on and
sets fire to a small heap of grass and sticks which, for want of fuel,
becomes extinguished when this is used up is comparable with the
substage asaridhdraparinibbayin. A fragment which falls on a large heap
is comparable with the substage sasaAthdraparinibbayin and a fragment
which sets fire to a large heap of fuel and whose fire spreads to the
surrounding shrubland and woodland and so forth before cooling down,
is comparable to the wddhamsoto akinitthagimin. The final paragraph is
devoted to explaining anupadd parinibbina -"Nibbana that does not take

8 Tr Hare, GS IV 40f.
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up any more fuel”. This is done by means of an arahant formula, but not
that of the Four Stages HCH (dsavdnam #hayid .. pe .. sacchitarva
ypasampagja vikariti. AN 1V 74). This simile is based on the way the
Buddhists understood the etymology of the word nibbdna® which
provides the metaphor of the going out of a fire. It's use here is beautiful
and poetic, and enhances the idea of "extinguishing”, which is used to
explain Nibbana, by providing an illustrative image, but it provides no
real facts or standards for discriminating between the different types of
andgamin .

3.5 The Arahat.

An adequate study of the variety of descriptions of this stage in
the context of Case Histories would require a very long book of its own,
and no efforts in this direction will be made here. The authenticity of this
stage is not, I think, in question - at least the word is not disputed as an
epithet for the person who has attained liberation, the ultimate goal in
Buddhism. What is interesting in this context is the vague and
undefinable line between Arahat and @rndedmin that is so often evident in
AN and SN, and that occurs in DN also.

3.6 andgaminvs Arahat.

It is evident that at a certain point in the history of Buddhism
there was a confusion between the stages of Arahat and andgdmin, and a
problem in separating them, and the issue was their individual
attainments. This confusion shows up primarily in the AN. Thus, one
who develops five dhammas which are the constituents of psychic power
(idhipadhina). the concentrations on will, mind, effort and investigation
(chanda-, citta-, viriva- and vimamsa-samadhi) will attain either the fruit

81 PTSD, s.v. nibbina.
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of aA7Z (a synonym for Arahantship as §2.2.4, 4.i and 4.ii above
show??), in this very life-time (g4’ eve dhamme) or, should there be any
remainder (upddisesa), the state of non-returning (andgamirz, AN 111 82.
Cf also SN V 129-133, 236 § 65 (5); MN 1 481 above). There is no
information regarding the conditions under which a remainder would
exist, and thus no explanation why one stage rather than another should
be attained. Similarly, when the mind of a bhikkhu is encompassed about
his going forth according to rule and evil, unskilled dhammas that have
arisen do not occupy his mind, and it is encompassed about the concepts
" of impermanence (anicca), non-self (anara), the repulsive (asubia) and
danger (@dinava), and about knowing the equal and the unequal (sama,
visama) and the production and annihilation (sambhava, vibkava) and the
creation and destruction of the world (semudaya, attharngama), and
about abandoning (pa#dna), absence of passion (virdge) and cessation
(nirodkha), then he will either have attained a7 or andgamiza, as above
(AN v 108). Further it is said that the attainment of any of the four
Jjhinas will result either in the attainment of the stage Arahat, or in that of
the stage andgdmin, both stages expressed in conformity with the
standard version (AN V 343). No reasons are given why one of these
stages rather than the other should be the result of any /4dna.

In general, the difficulty of recognising stages was recognised in
the AN. It addresses itself also to the difficulty of identifying stages in
relation to attainments. Three great sages of Buddhism, Savittha,
MahaKotthita and Sariputta, discuss which is the most excellent, persons
with the attainment of Adyasabihi, dighippatta or saddhavimutia. Each
has a different preference, and so, to decide the matter, the Buddha is
consulted. The Buddha's response is that it is not easy to tell: any among
them could be either a sos@panna, a sakadagamin or a andgdmin (AN 1
118).

82 See Katz, 1982.

Case Histories from the Pali Canon [1 &7
4 REVIEW AND DIScUSSION

This discussion will begin with a consideration of the
authenticity and the history of the list of the stages with their fruits. It will
then go on to treat the elaborations of this list of stages. After that the
authenticity of the individual stages will be considered, and finally the
differences between the DN, MN, SN and AN will be examined. Section
5 concerns the way this hypothetical case history is used, and abused, in
the texts. section 6 will consider how this HCH came about.

4.1 The stages and their fruits

The most regularly occurring variation of this HCH is that of the
stages and their fruits. The relative frequency with which this version
occurs poses the question whether it is a variation of the Four Stages
HCH or whether it is an elaboration of the brief version which it came to
replace. Two particular features show that it is indced an elaboration. The
first is its inconsistency: as was said above, sometimes in this listing the
stage will precede its fruit, and sometimes the fruit will precede its stage.
The second shows also the cause of these irregularities: it lies in the
structure of the original expression. The Pali phrase which most ususally
introduces this formula: somdpanno sordpartiphalasacchifirivaya
patipannno (DN 1II 255 = AN IV 204 = AN IV 292 = SN V 202,
§18(8)), can be translated, "the Stream-Enterer, who has entered upon",
or "obtained", or "who regulates his life by, the experience of the fruit of
stream-entry”, in other words, the phrase sotdpattiphalasacchifiriviva
patipannno, may be construed to qualify the term sosgpanno. In this case
why take the phrase to indicate two distinct stages? The reason is both
because certain texts give these specifically as separate stages (MN III
254), and because others indicate in their introductory phrases that this
list contains eight items (AN 1V 292). But are they right? I think not. It
makes sense that if one has attained something, one will, by definition,
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enjoy its fruit, i.c. the reward for one's efforts, afterwards, and that the
fruit of some action cannot be obtained before the completion of the
action, i.e. the attainment of the purpose or goal. Both the grammar of the
formula and the inconsistency of the ordering of the stages and their fruit
indicate that the division into stage and fruit is spurious.

This list may have came into the tradition in the following way.
During the process of evolution of this HCH, it became necessary to
attribute a stage with bringing certain benefits, and, obviously, if stages
exist, they must indeed do so. In a passion for categorising, i.e. making
* dhammas of, everything, the rather intangible benefits became
transformed into the rather tangible fruits. This process was assisted by
the misconstruing of the structure of a phrase. The artificiality of this
procedure is evident in the confusion of the texts with regard to what
comes first: the stage or its fruits. This elaboration, therefore, cannot be
taken to refer to genuine stages in a process of development. This is
despite the attempt to authenticate it in the AN, where the Buddha is
attributed with each of these fruits (AN I 23). This attempted
authentication is not carried as far as the chief disciples who, to the best
of my knowledge, are never attributed in the DN, MN, SN or AN either
with any of the stages lower than Arahat, or with their fruits, with the
exception of sofgpanna. We can thus see that both the list of stages and
fruits and the list of the fruits alone are the result of a misunderstanding
of an expression. This misunderstanding has created a tradition.

4.2 The Elaborations

As was shown in §2, these standard versions suffer various
elaborations. These elaborations, or parts of them, occur as integral parts
of AN and SN, but are evidently imported into the DN via its
Abhidhammic -style suttas (DN 33 and 34), and do not occur at all in
MN.
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4.2.1 Elaborations of the stages sotapanna and andgamin,
and of the pre-stage: the Buddhist interest in measuring
attainment

The elaborations seem to have come about through a fascination
with measuring attainments. This had led to two of the original stages, the
stage of sosgpanna, and the stage of andgdmin, receiving subdivisions
(see §2.2.2 and 3). The subdivisions take place according to specific
criteria. One important criterion for the division of the stage of sosgpanna
is the number of rebirths to be expected, rebirths which take place in this
world. and which are human incarnations.

The stage andgdmin is divided in different ways. One of these
ways is in terms of the location and period of the rebirth that will be
obtained: among various kinds of gods, for various lengths of time, and
under various conditions.® Other criteria may seem to be highly technical
as in sasarkhdara-, asarkhdrd-, the state of the sankhdras, and
upakacca- or antard-parinibbdyi hoti, the exact moment of attaining
Nibbana. There is also the metaphor of the fragments of the iron slab
which illustrates the very fine nuances between the divisions of this stage
(§3.4.6).

The wish to create a system of measurable attainments extends
to the stage prior to entry into the stages of this HCH. This pre-stage may
be called that of the Ordinary Man, (puthujjana MN, SN), or of the
disciple "who lives in accordance with the dhamma", (dhammdnusarin),
or "who lives in accordance with faith" (saddkanusarin - SN), or of the
person who is "beyond, and without attachment to sense-pleasures”,
(bdhiraka Admesu vitardga), or at its lowest level, an animal
(tiracchanagara). The three terms dhammadnusdrin, saddhinusdrin and
bitiraka kdmesu vitardga attest to a certain minimal level of attainment
(§2.2.1).

8 See Horner, 1936 : 246 - 251,
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4.2.2 The elaborations connected to other aspects of the
Teaching

The SN connects this HCH with the Indriyas HCH, the Seven
Factors of Awakening HCH, and the Seven Fruits of Mindfulness on the
Breathing HCH (§2.3.1). The AN connects this HCH with the Three
Trainings HCH and the Three Categories of Fetters HCH (§2.3.2). The
questions that have to be asked here are: (1) How can we be certain that
these are indeed elaborations of the Four Stages HCH rather than
separate HCHs, or stages intrinsic to the other HCH? and (2) How can
we be certain that it is the Four Stages HCH which is imposed and the
other HCH which "receives" this imposition, and not vice versa? The
answer to the first question is that this can be inferred from the texts
through their use of a particular vocabulary, including synonyms, and
also through their structure, that these elaborations belong to the Four
Stages HCH. The answer to the second question is that if all reference to
the Four Stages HCH were omitted from any of the "receiving" HCH,
these HCHs would still stand as independent HCHs. I think there can be
no doubt in these cases that the various attainments existed in the form of
independent HCHs, and that the concepts and terminology of the
developing Four Stages HCH were imposed upon them.
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4.3 The individual stages

4.3.1 The Arahat

I donot put this stage in question, nor do I put in question the
use of this term to designate the stage of the attainment of Enlightenment
or Liberation. It was in general use in this sense among various groups
who sought liberation.* Its usage throughout the Canon is consistent. It
always occurs in the expression for the Buddha's credentials in the debate
tradition.® It is very frequently used in many other circumstances in
phrases qualifying the term "Buddha". It is used to designate the
attainment of the monk who has achieved Nibbana, the goal of the
Buddha's teaching. On all of these grounds, I take the view that it is an
early term, in use at the time of the Buddha himself, and with this
meaning.

4.3.2 The stage of the Non-Returner, opapdtika/anagamin

The attainments of the stage of Non-Returner are rather
cursorily given and not much attention is paid to the method for obtaining
them (§3.3.4).

I suggested that the term opapdtika, "born by spontaneous
generation”, was a metaphor which became a technical term and a
synonym for "Non-Returner" (§3.4). This idea is precisely expressed in
the term a@ndgamin whose etymology leaves nothing to be guessed, and
which, as in the case of the Once-Returner, safaddgdamin, shows that it
was invented to cover one particular situation: that of having escaped the

8 v this same term (or its equivalent ...) was also used by the Jainas, and

perhaps the Ajivikas ... to designate those who have reached the highest stage
possible while still embodied as human beings." See Bronkhorst, 1986 : 6.
85 Manné, 1990 : 2.1.ii.b, quote 16.
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destiny of coming back. What could have been the issues that gave rise to
the need for this notion? It is generally agreed that the Buddha taught that
Enlightenment could be attained in this very lifetime (diheva
dhamme).*® That leaves a rather problematic issue: what would happen if
the practitioner nearly became an Arahat in this very lifetime - but not
quite. Tf there was a possibility of losing all that one hoped to have gained
in pursuing a goal whose attainment could not be guaranteed, what could
persuade or encourage more than the minimum amount of ardent
disciples - almost certainly not enough of them to sustain the religion -
that the effort was worth it. The notion of rebirth was very likely
available and elegantly solved the problem. It therefore seems likely that
the notions and terms Once-Returner (saeAadagdmin) and Non-Returner
(anagarmin) were incorporated into Buddhism at a time when the
Buddhists needed to emphasise the effectiveness of their practice,
whether death intervened or not.*” The important feature with regard to
the promulgation the Teaching at that time was that it lead, not only to the
high goal of Arahatship, but also, as the names show, to #ot coming
back.

The attention paid to the issue of the difference between the
andgadmin and the Arahat, and the lack of clarity and precise definition
suggests that the invention of the notion of andgdmin created difficulties
in this direction.

% See Bronkhorst, 1986 : 93.

87 I do not wish to give the impression that this was the only reason and means
through which the notion of Liberation after death entered Buddhism. See
Bronkhorst, 1986 : 94f for several interesting textual examples of the tendency in
Buddhism to postpone liberation until after death. These examples show that this
notion was coming into Buddhism in many different ways.
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4.3.3 The stage of the Once-Returner, sakaddgamin

Of all of the four stages of this HCH, the stage of sakaddgamin,
receives the least attention in the texts. The etymology of this word
shows that the stage was invented to cover one particular situation: that of
having as one's destiny only one more occasion of rebirth. Behaviour,
beliefs, advantages connected with this stage, methods for its attainment,
and an attainment formula are all sadly missing, with the exception of the
contents of the phrase in the standard Variation 1A. That expression tells
us that the sakadigamin potentially destructive emotions of anger, hatred
and delusionment are diminished, and that he will only be reborn one
more time.

4.3.4 The stage of the Stream-Enterer, sotdpanna

The attestations in §3.1 show that the primary characteristic of
the sotdpanna, his chief attainment, is his faith (the Beliefs and Practices
formula, §3.2.1.B) although attention was also drawn to the possibility
that originally practice was important (the Behaviour formula, §3.2.1.A).
The adaptability of the fourth condition of the Beliefs and Practices
formula, especially when used as an attainment formula, provides
evidence that the reward of this stage of attainment was offered for
supporting the Sangha. Occasionally more difficult attainments were
required for this stage, for instance achieving the Noble Eightfold Path
(§3.2.2) which is often represented as the attainment of the Arahat, or
applying one's mind to the Causal Law - paticcasamuppada (§3.2.2).
Sometimes going beyond doubt with regard to certain aspects of the
Teaching was a required attainment, or attainments are required with
regard to certain indrvas (§3.2.3). These additional requirements,
however, can safely be regarded as late as, first of all, they do not appear
in either of the attainment formulas, and besides that they occur only in
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the SN. They may be evidence of an attempt to raise standards (at least
among the followers of the SN tradition).

The multiplicity of the information regarding the sofgpanna, and
its many contradictions, suggests that this notion is an early element in
the development of Buddhism which has evolved and been intensely
claborated in the course of time. With regard to the designation of the
stage of sotdpanna, atleast in the view of AN, all of the other stages of
this HCH are simply types of sotdpanna. (AN V 120) This passage
provides an important key to our understanding of this stage. 1 argued
" above (§4.3.1) that the stage of Arahat may be taken to have existed from
the beginning of Buddhism. I have argued too (§4.3.2) that the stage
andgdmin solves the problem of what would happen if the practitioner
nearly became an Arahat - but not quite, by offering a sort of guarantee, a
saving clause for the promise that enlightenment was attainable during
this lifetime. The stage aendgdmin contradicts the basic® Buddhist
teaching that Enlightenment is attainable in the present lifetime. This
discrepancy shows that this stage was invented later, and most likely after
the time of the Buddha. The same must be said about the stage of
sakadagamin which is so minimally developed in the texts. The close
comparison between the etymological structure of these two terms
suggests that they came into being together to serve the same purpose.
This brings us to the question of the stage of sordpanna. What is the
origin of the stage of so/gpanna? The answer is that it was originally the
stage, or perhaps more accurately the szaze of convert.® The sotdpanna
was originally no more and no less that someone who had converted to
Buddhism. Converting means having faith, conforming to a certain belief

8 See Bronkhorst, 1986 ; 93f.

¥ See Rhys Davids DB I 200, where he translates sosgpanna with "a
converted man". Cf. Masefield, 1986 : 135 who equates the sosgpanna with the
savaka and the ditthisampanna. Masefield is more interested in showing
homogeneity than in investigating differences and therefore follows the first
methodological approach that Schmithausen (1990) has defined.
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system and following a minimum number of rules of morality (siZz). The
sotdpanna does all of these things. Originally, then, at the time of the
Buddha, there were converts, and Arahats - practitioners who had
attained Liberation. The invention of the stages of andgamin, and
sakaddgamin, however, necessitated the elaboration of the state of being
a convert into the stage of sofdpanna. In this way the four stages HCH
came about. This being the situation, there is no surprise in the fact that
the texts present the se4addgamin as a type of sofdpanna, as they do the
andgamin and the Arahat (AN V 120). There is also no surprise either in
the fact that sosdpanna is the most frequently attained stage (SN 'V 406).
In this way the four stages HCH came about.

4.4 The difference in interest in this HCH between
the DN, MN, SN & AN

4.4.1 The standard version, the brief version and the
elaborations.

The standard version of this HCH and the brief version with
fruits occur consistently in all of the four Nikayas of this study except for
the brief version which appears to be absent in the DN and the MN.
Other elaborations occur minimally in the DN and MN and then only in
texts that are undoubtedly late additions to these collections. Only the
MN has variations within the context of this HCH of the expression for
the fourth of the Four Stages, the Arahat.

It is the SN and the AN which are most interested in the
elaborations of this HCH. In general these texts agree on the elaborations
as they appear in the lists. There are, however, interesting differences
between them. One concerns the pre-stages, another concerns the
sub-stages of the stage of sotgpanna, and a further difference concerns
the fact that with regard to the elaborations connected to other aspects of
the Teaching, the SN (§2.3.1) and AN (§2.3.2) contain completely
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different and unrelated information. With regard to the first point, the SN
offers two pre-stages which are undoubtedly designed to accommodate
two types of followers, those who live in accordance with the @kamma-
(dhammanusarins) and those who live in accordance with faith
(saddhanusarins), while the AN offers no pre-stages. This may be taken
to indicate that the SN reciters were more in touch with their lay
followers, and more required to please and to accommodate them, than
their AN colleagues. This position is supported by the SN's generally
greater interest in the stage of sozdpanna (see below). With regard to the
second point, the substages of the stage sosdpanna occuronly as a list of
terms in the SN, while the AN explains the terms. This suggests that the
AN may have originated these ideas or at least that the SN took them
over from the AN. With regard to the third point, this gives the
impression that the SN and the AN had a somewhat different view of the
Teaching.

4.4.2 The individual stages

i The stage of Stream-Enterer, sotapanna.

The Nikayas show distinct and different interests in the
individual stages. MN shows no interest in defining the sosgpanna, nor
in attributing qualities to him. It contains only the standard version and
the brief version with fruits. The DN contains both the Behaviour
Formula and the Beliefs and Practices formula, but both of these occur
only in the Sangiti Sutta (DN III 227). It contains the sosgpanna
attainments, but these occur only in the Mahaparinibbana Sutta (DN I
93), which is also a particular case.” The AN contains the Beliefs and
Practices Formula (AN IV 406) and the condition for uttering it (the
Fivefold Guilty Dread condition AN IV 405). It contains the soigpanna
attainments, and it alone contains a list of advantages on the attainment of

90 See Manné, 1990 : footnote 1.
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the stage of sozgpanna (AN 111 441). It contains certain recommendations
regarding the method for attaining all of the stages (AN I 44; 231f). It
incorporates all the other stages into that of sosgpanna, by dividing
sotgpannas up into 10 types and subsuming the various types of
andgdmin into this stage, and by taking the view that all those with faith
in the Buddha are sozgpanna (AN IV 120). 1t is the SN, however, that is
really interested in the sosgpanna. It contains the Behaviour formula (SN
V 347, 404, etc.), the Beliefs and Practices formula (SN V 343f, 345,
etc.), and the conditions for uttering these formulas (SN II 68f; V 387f).
It contains the variations on this formula that adapt it for laymen (SN V
387) or that adapt it in the direction of generosity towards the monks (SN
V 352), as well as the doubts about these adaptations (SN V 371; 398). It
adds qualifications beyond those of the Behaviour, and the Beliefs and
Practices formulas, such as application to the causal Iaw,
paticcasamuppidda (SN 'V 387), the attainment of seven good practices
and four desirable states (SN v 352-356), a condition based on views
(SN 1II 202-224), and two five /ndriya conditions (SN V 193f; SN V
207), and a six snariva condition (SN V 205). it proposes methods, such
as contemplating the five grasping groups, paicupidanakihandha. It is
concerned with the differences between the Stream-Enterer (sofgpanna)
and the Arahat (§3.2.3).

ii The stage of Once-Returner, sakaddagamin
When it comes to the sadaddgdmin, none of the texts have a
particular interest.

iii The stage of Non-Returner, opapdtika / andgamin.

On the subject of the gpapdtika / andgdmin there is once again
difference and specialisation between SN and AN, while, as in the case
of the sosgpanna, DN and MN contain only the standard expressions.
SN, howe ver, contains an attainment formula. It emphasises the condition
for the attainment of this stage of abandoning the five lower fetters (SN
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V 177f), and offers a method for this (SN III 566). It demands further
progress than the sorgpanna with the five grasping groups,
parcupdadanakthandhdSN 111 167f). AN says where, i.e. in which
heaven, one might encounter an gpapdrifa (AN 11 186). It is concerned
with the difference between a Retumer, and a Non-Returner,
discriminating between these two stages through a conditions based on
fetters (AN [ 63), qualifying the non-Returner through his mental
capacities (AN 1 64), or through a simile (AN IV 74). It offers a method
for attaining this stage, and says that this stage is rather frequently
attained (AN I 64, II 160, IV 63, etc). It is aware of the difficulty of
distinguishing between stages (AN I 118). This specialisation shows that
of the two Nikayas which interested themselves most in the Four Stages
HCH, the SN was primarily concerned with the stage of sorgpanna,
while the AN was primarily concerned with the stage of andgamin.

Only AN is concerned with the problem that each stage could
seemingly be attained in a variety of ways. It asserts that all sosgpannas
are equal, as are all sedaddgamins, andgdmins and Arahats (AN IV
364).

5 THE USE - AND ABUSE - OF THE FOUR STAGES CASE HISTORY

I said in the introduction to this chapter that the concepts
samsdra and Aarma required a HCH that extended over more than one
lifetime. The original purpose of this HCH may have been to provide
this, but its appearance in the texts shows how manifold its utility was. In
this chapter we will look at how the DN, MN, SN and AN use, and
abuse, this case history. In order to facilitate the comparison, common
headings will be used. These will be:

1 The Use of the Four Stages HCH in Debates: the Four Stages
HCH as the main reason for following the Buddha's Teaching.
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2 The Four Stages HCH and the promotion of the efficacity of the
Buddha's Teaching: the need for measurable and definable
attainments.

3 The Four Stages HCH as conferring status and rewards.

4 Attempts to relate the Four Stages HCH to other aspects of the
Teaching:

1 the attempt to relate it to other sequences of
development.
i the attempt to relate it to technical aspects of the
Teaching.
5 The abuse of the Four Stages HCH.
Actual CH's.
7 The differences between the Nikayas in their treatment of the

Four Stages HCH.

5.1 The Use of the Four Stages HCH in the
Debates: DN, MN, AN:

The Four Stages HCH as the main reason for
following the Buddha's Teaching

The Four Stages HCH is connected with the debate tradition in
two ways: (1) it is proposed as a means for winning a debate, and (2) it
has attainment formulas connected to some of its stages.

In the Adahali Sutta (DN 6), replying to a challenge, the Buddha
says that the reason for following his Teaching is in order to attain the
four stages (expressed as in Version A).”' On two other occasions it is
claimed that it is preciscly the existence of these four stages that
differentiates the Buddha's system from other systems, and that this is the

%1 This sutta has been discussed in Manné, 1990 : 4.1.
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basis for an assertion (a lion's roar)”” in a debate. However determinedly
the importance of the Four Stages HCH is proclaimed, it never wins a
debate! Debates are won on the Samaiifiaphala Sutta hypothetical case
history.”* This fact rather detracts from the force of the assertions in the
suttas cited above.

5.2 The Four Stages HCH and the promotion of
the efficacity of the Buddha's Teaching:
the need for definable and measurable attainments

This case history shows that it was necessary and important for
the Buddhists to have definable and measurable attainments. In this way
they were true psychologists! The Four Stages HCH is used to prove
that the Buddha's method works. There is an emphasis that everyone who
practises, attains. The Buddha says, "There is indeed in this Order of
monks no doubt or misgiving in a single monk as to the Buddha, the
Order, the Dhamma, the Way or the Practice. Of these five hundred
monks here, Ananda, the most backward is a Stream-Winner, one saved
from the Downfall, assured, bound for Enlightenment” (AN II 80).
Similarly, the Buddha states that simply by following his method for a
day and a night, one of the stages: that of either the sedwdigamin, the
andgdmin, or the sotdpanna, would be attained (AN V 86).

The attainment of stages is used to quantitatively demonstrate
the effectiveness of hearing a sermon preached by the Buddha. In the SN,
thirty monks who still have fetters (samyosand) come to see the Buddha
for help. The Buddha recognises their state, and, in order for them all to

%2 Ciilasihanada Sutta (MN 11); AN II 238; see Manné, forthcoming (a). Also
in the AN the stages and their fruits are called the 8th marvel (attha accariya
abbhuta dhammad) of the Buddha's dhamma and discipline (dhammavinaya). AN
IV 204.

# See Manné, forthcoming (a), 2.1.
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attain release, preaches a sermon. They all duly attain release
(bhitkhinam anypiadiva dsavehi cittani vimuccimsu. SN 11 1871ff). The
instant freeing from intoxicants (dsevas) by means of a sermon preached
by the Buddha is most characteristically a SN feature, although it occurs
in other texts (SN I 187ff, II1 68, 132; IV 20, etc.).

The four stages HCH is imposed on other HCHs (§2.3), thus
providing for them a terminology capable of making vague notions of
progress measurable.

5.3 The Four Stages used to confer status and
rewards

There is a certain innocence in the way the texts exploit this
aspect of the utility of the Four Stages HCH. The Four Stages are
mentioned in three fantasy suttas:* the Jana-FVasabha Sutta (DN 18)the
Makd-Govinda Sutta (DN 19), and the Sakka-Farba Surta (DN 21). In
the Jana-Vasabha Sutta (DN 18), the Buddha's affirmation that there are
large numbers of people in a certain region, Nadika, who have attained
one or other of the first three stages after death is of central importance.
Ananda immediately realises that if such attainments are confirmed for
the faithful of one area, politics and good public relations require that they
had be confirmed for the faithful of another. The issue is corrected by
means of a fantastical story. The sutta emphasises the importance of the
possession of a named, defined stage of attainment.

The Makid-Govinda Sutra (DN 19), the second of these Fantasy
suttas, asserts that every disciple has attained one of these four stages: it
is comparable in function with the suttas in the previous section. This
sutta's position on the Four Stages HCH is that merely becoming a
disciple is enough to be rewarded with the stage of sosgpanna. This

% See fn.12.
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suggests that this sutta has its origins ata time when the term sofgpanrna
meant simply "convert".

Only the stage sosgpanna is mentioned in the third of these
fantasy suttas, the Sadka-Fariha Suta (DN 21), and here it is the god
Sakka who lays claim both to being a disciple of the Buddha and to
having attained this stage. It forms part of his credentials®® when he
presents himself to the Buddha and in this way demonstrates the link
between stage and status. This sutta demonstrates that a stage could
convey status. A god must have some measurable attainment!

The innocence with which the texts exploit this HCH is
somewhat betrayed, however, in the Nalakapina Sutta (MN 68). This
sutta explains why the Buddha uses the 4 stages .. "the Tathagata does
not have the purpose of defrauding people nor the purpose of cajoling
people not the purpose of gains, honour, fame and material advantages,
nor the thought: Let people know me thus' when he explains the
uprisings*® in which are disciples who have deceased and passed away,
saying: "Such a one has uprisen in one, such a one has uprisen in
another."*’ But there are, .. young men of family who have faith and are
of great enthusiasm, of great joyousness and who, having heard this,
focus their minds on suchness. ., this will be for their weal and happiness
for a long time" (MN I 465).”® The text that follows shows clearly that
the "uprisings" spoken about are the four stages. This explanation
suggests that the four stages are an invention whose purpose was to
inspire dedication to the practice and to endow it with a tangible result.

The 7evija-Vacchagotta Sutta (MN 70) is forthright in offering
stages as rewards. It proclaims, "For a disciple who has faith in the

% See Manné, 1990 : 2.L.i.
% upaparsi "rebirths". the translater is capturing the play on words in the Pali.
°7Qui s'excuse s'accuse.! Obviously this utterance has been made in defense

against just such an accusation.
% Tr. Homer, MLS II 138.
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Teacher's instruction and lives in unison with it, monks, one of two fruits
is to be expected: profound knowledge here and now, or, if there is any
basis (for rebirth remaining), the state of no-return” (MN 1 481).” The
second option can only be attested by the Buddha or another of like
capacities, who can see the arising of beings as they transmigrate from
life to life. When it comes to faith and practice, this categorisation ensures
that there are no losers.

Finally, in the Dakhhipavibharga Surta (MN 142), the four
stages are used explicitly to grade the reward concomitant upon the
giving of gifts. The higher the stage of the recipient, the greater his status
and the greater the reward for the donor.

5.4 Attempts to relate the Four Stages HCH to
other aspects of the Teaching

5.4.1 The Four Stages HCH in relationship to other
sequences of development

Several examples of this from the SN and the AN have been
presented in §2.3. Although the two abhidhammic suttas of the DN, 33
and 34 may be said to be doing this, their organisation seems more
random than structured. The same applies to the list of the monks
attainments and practices in the Anapanasati Sutta (MN 118), quoted
below, as the exposition in the sutta has little relationship to this list. The
difference between the MN, whose examples I will quote below, and the
AN and SN, whose examples were given in §2.3, is that the MN is
trying to collate as many as the elements of the Teaching as possible,

9 Tr, Horner, MLS 1 156. Saddhassa bhikihave s@vakassa satthu sasane
pariyogdya vatlato dvinnam phalinam arifiataram phalam patikankham. ditthe

va dhamme ainid. sati va upadisese andgamird ti. Note the term andgamin is
used here.
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while the SN and AN are imposing the Four Stages as a system of
measurement upon other HCHs, or sequences of development.

An attempt to locate the four stages in a larger developmental

schema is described in the Akankheyya Sutta (MN 6). Its stages are
touchingly expressed in the form of a sequence of aspirations a monk
may have. These are:

1i

iii

v

"May 1 be agreeable to co-practitioners and pleasant to them,
esteemed and respected” (sabrahmacarinam pivo cassam
mandpo garu bhavaniyo cdfi. MN 1 33).

"May I be one who receives the requisites of robes, almsfood,
lodgings, and medicines for the sick" ( /@bhi assam civara--
Yindapdta-sendsana-gilina -paccaya-bhesajja-paritthirinan
ti), 100

"May the services of those from whom I enjoy (the above) be of
great merit, of great advantage". '*'

"May the benefit be great for those of my kith and kin who are
spirits who have passed on, and who are aware of it with
peaceful minds" (ye me Adtisdlohitd perd kilakard pasannacitti
anussaranti lesam tam mahapphalam assa mahdnisamsan-ti)
"May 1 be one who overcomes aversion and liking, and may
aversion not overcome me, may I fare along constantly
conquering any aversion that has arisen” (aratiratisako assam
na ca mam arati saheyva, wuppannam arafim abhibhuyya
vihareyyan-17)'"

"May I be one who overcomes fear and dread, and may fear and
dread not overcome me, may I fare along constantly conquering
any fear and dread that has arisen" (bhayabheravasaho assam

190 T, Horner, MLS 1 41.
01 T, ibid,
02 Tr Horner, MLS 1 42.

viii

xvi
xvii
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na ca mam Dbhavabheravam  sakeyya, — uppannam
bhayabheravam abhibhuyya abhibhuyya vikareyyan-1i).'"

"May I be one who at will, without trouble, and without
difficulty is possessed of the four jAdras, which are dependent
on the clearest state of consciousness and which are the abodes
of happiness in this very life-time" (cartunnam jhindnam
agbhicetasikanam ditthadhammasukhavihdrdnam nikamalabhi
assam akicchaldbhi akasiraldbhi 1).

"Those incorporeal deliverances which are calmed, transcending
forms, may I fare along having realised them while in the body"
(ve fe santd vimokhd atifkamma ripe aruppd fe kayena
phassitvd vikarreyyan-17). '™

As sotgpanna description, Version A (1).

As sakadagami description, Version A (2).

As gpapdtika description, Version A (3).

As SPS-HCH, Stage I11, iii (iddhis).'"

As SPS-HCH, Stage II1, iv (clair-audience).

As SPS-HCH, Stage 111, v (understanding the heart and mind of
others).

As SPS-HCH, Stage I1I, vi (knowing the details of one's former
lives).

As SPS-HCH, Stage 111, vii (dhamma-cakitu).

As the formula for the fourth stage, §2.1, Version A, 4.

In the Asthakandgara Suta (MN 52) there is an attempt to relate

Stages 3 and 4 to the j4dnas, the brahmavihdras and three of the four

13 Tr. ibid.
1% Tt ibid.
105 See Manné (forthcoming b) §3, 6.
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ayatanas (dkdsanaricdyatana, viridnarcayalana, dkiicanidyatana).'® A
refrain occurs at each stage in the sequence: "Firm in this he attains the
destruction of the intoxicants. If he does not attain the destruction of the
intoxicants then by this attachment to &hamma, by this delight in
dhamma, by the destruction of the five fetters binding to this lower
(shore), he is of spontaneous uprising, one who attains nibbana there, not
liable to return from that world."'"” The refrain suggests that this
attainment could happen at any time the jAdnas, the brakmavifidras and
the three 4gyaranas were being experienced. This close relationship
between the attainment of the 3rd and the 4th stage occurs frequently in
MN (52, 64, 70, 73), SN and AN.

In the Andpanasati Sutta (MN 118) there is a list of attainments
of the Order of monks which starts with the Four Stages as its first
members, and then continues with various practices:

i Arahat

ii opapdtika

iii sakaddgamin

iv sotapanna

v "the four applications of mindfulness" (catzdro satipatthina)

vi "the four right concentrations of mind” (catt@ro
sammappadhand)

vii "the four bases of psychic power" (catdro iddhipada)

viii "the five controlling faculties" (parica indrivani)

196 Cf. the MahaMalunkya Sutta (MN 64) which links Stages 3 an 4 with the
Jhdanas as above and with two of the dyasanas.

197 Tr. Horner, MLS II 15. Horner translates the term dsava by "canker". I
have replaced this with the term "intoxicant" for the sake of consistency within
this article. So sattha thito dsavinam thayam papundti; no ce asavénam thrayam
papundi fen’ eva dhammaragena tayva dhammanandiya paricannam
orambhagivanam samygjananam pariklhayd opapdtiko hotl tatthaparinibbayi
anavattidhammo tasmd lokd. MN 1 350.
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ix "the five powers" (pasica balani)

X "the seven links in awakening" (se#tz bojhargdani)

i "the Noble Eightfold Path" (arsya atthangika magga)

xii "friendliness” (merd)

Xitl "compassion" (£arund)

XtV "sympathetic joy" (mudita)

XV "equanimity" (upet#ad)

xvi "on the unpleasant" (@subha)

xvii "perception of impermanence" (aniccasariia)

xviii "mindfulness on  in-breathing and out-breathing"
(andpanasati).'™®

This list does not make a lot of sense as an ordered sequence of
development. It is followed in the sutta by a detailed exposition of the
practice of "mindfulness on in-breathing and out-breathing"
(@ndpanasati, no. xviii. above), which, we are informed, is the practice
that causes the complete development of the four applications of
mindfulness (no. v. above), which practice, in its turn, causes the
complete development of the seven links in awakening (no. x. above). No
link between these practices and the Four Stages HCH is offered.
Although this process of this development forms an interesting HCH in
itself, there is no link between its features and the sequence of practices
listed in the earlier part of the sutta. The Four Stages HCH is here
attached to an already existing list.

5.4.2 The Four Stages HCH in relationship to technical
aspects of the Teaching

While DN and MN do not concern themselves with this, SN
and AN show a large concem for the technical aspects of the Teaching.

198 This list is exhaustively studied in Gethin, 1992.
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They introduce features that are not found in the other Nikayas, they add
further conditions for the attainment of certain of the stages and propose
methods for the attainments of others. Examples occur in Section 3.

5.5 The abuse of the Four Stages HCH

There are no examples of this in DN, but MN has several. With
reference to the utterance cited above, "the Tathagata does not have the
purpose of defrauding people nor the purpose of cajoling people not the
purpose of gains, honour, fame and material advantages, nor the thought:
"Let people know me thus' when he explains the uprisings in which are
disciples who have deceased and passed away, saying: "Such a one has
uprisen in one, such a one has uprisen in another," one must be forgiven
for saying again what was first said in a footnote (see §5.3), "Qui
s'excuse s'accuse!" There are examples in MN, SN and AN which show
how this system was abused in just the way denied above.

The use of the Four Stages HCH to provide measurable
attainments seems honest enough, as does their capacity to confer status.
The use of Stages 3 and 4 as rewards, as in the Zevija-Vacchagotta Sutta
(MN 70, see §5.3), comes close to manipulation. Certain suttas show an
inventive abuse of this system of attribution and classification of
attainments.

The attribution of the attainment of the stage opapdriéa in the
Dhdatuvibhaga Sutta (MN 140) is the Buddha's way of getting out of a
fix. The monk Pukkusati has received lengthy instruction from the
Buddha without guessing the identity of his teacher until the end of the
discourse. Pukkusati apologises for this transgression and asks for
ordination, and the Buddha sends him away to fulfil the requirements
with regard to bowl and robe. Unfortunately, while trying to obtain these,
Pukkusati is killed by a cow. The monks who report this to the Buddha,
refer to Pukkusati in their report as "(that) young man of family who the
Lord (just) instructed by means of a brief instruction,” and ask to be
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informed of his future condition of rebirth. Obviously in this situation the
Buddha has to say something. Pukkusati's eamest commitment to the
Teaching, which forms the substance of this sutta, requires some
recognition. Nevertheless, the Buddha's words in the situation seem to
indicate that he finds the question tiresome. He prefaces his response
with this description of Pakkusati, "Pakkusati, the young man of family,
was wise; he entered the path of application to the @dkamma; he did not
plague me with disputatious questions about the @%amma," and goes on
to confer the state of gpapadtifa uvpon him (MN III 247).

The situation is resolved the same way upon the death of the
brahman Brahmayu, who was of immense importance and very highly
venerated, and who became a lay disciple (Brahmayu Sutta, MN 91). The
texts use the same formulaic expression in both cases (MN 1I 146 = MN
IIT 247). This stage is regularly conferred on sick bhikkhus who die after
hearing a discourse from the Buddha. It is the only stage that is conferred
after the death of the disciple (e.g. MN 91, 140; SN V 346 Dhigavu).
The practice of conferring the stage of andgamin on an ailing bhikkhu
who has died after hearing a discourse from the Buddha is attested also
(AN 111 381). This attests to the power of the Buddha and his Teaching.

People's fears were played upon in order to entice them to
convert. Followers are especially encouraged to convert their friends and
family, to ground them in the Credo (SN'V 264f), especially in order that
they escape from the fear of all evil destinies (rebirths) and states of
punishments.

There are rewards in terms of the Four Stages HCH simply for
being a lay disciple. Dhammadinna, a lay disciple, tells the Buddha that
he does not have time to learn the Buddha's discourses, because he lives a
householder's life, has a family, and indulges in luxuries like perfumes
and money, and asks the Buddha for a different way. The Buddha
recommends that he train himself as in the Beliefs and Practices formula.
Dhammadinna claims that he already fulfils these conditions. The Buddha
acknowledges him, "It is an advantage for you, Dhammadinna, it is a
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benefit for you, Dhammadinna, that the sordpattiphala has been
explained."'” (SN V 407f)

The most flagrant example of the abuse of this system is at the
same time not without its charm. This is the occasion where the Buddha
proclaims that the monk, Sarakdni, who had died, had become a
sotgpanna (SN'V 375ff). This proclamation is seriously questioned and
challenged by the other monks. "A strange thing indeed! A wonder
indeed! Nowadays anyone may become a stream-winner. Sarakani failed
in the training and took to drink!" they say, evidently disgusted (SN V
375). The Buddha replies, "How could a lay disciple who had for a long
time taken refuge in the Buddha, the Dhamma and the Sangha go to
hell?" The reason the Buddha takes up this position becomes clear in the
following sutta (SN V 378): it is because the Teaching is correctly taught
by a Sammasambuddha that it always leads to results, just as well-sown
seeds always grow into plants. Obviously in the case of failure, the
credibility of the Buddha is in question and must be defended.

A further amusing example shows that the stages were treated
as a means of promotion or demotion, in terms of the prestige which the
acknowledged attainment of a stage automatically conferred. The
disreputable bhikkhu Kokalika taunts the Brahma Tudu who has come
from his brahma world out of compassion to pay him a visit, "Didn't the
Buddha call you a Non-Returner? And now you have come back here!
Look how far you have gone wrong!" (Nanu wam dvuso Bhagavati
andgdmi bydkato # atha *#ficaraki idhdgato / passa yavarica fte idam
aparaddhan-ti. SN 1149 = AN V 171).'"°

19 1 am grateful to Professor Dr. Oskar v. Hiniiber for help with this
translation.
1% The more usual form is carasi.
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5.6 Purportedly Actual Case Histories

There are none of these in the DN. The case histories of
Pakkusati (MN 140) and Brahmayu (MN 91) are purportedly real, that
is, a named individual is attributed with making the transition from one
stage to another. This type of case history must, however, be regarded as
most doubtful. The circumstances which surround them show that this is
simply a device to inspire conviction in the efficacity of the Buddha's
Teaching.

There are purportedly actual case histories in the SN. One of
these is that of the disciple Dighavu, who is ailing. This case history
contains three steps: two comprise the Buddha's directions regarding his
practice; the third comprises his attainment after death. In step one, the
Buddha advises Dighavu to train himself in such a way as to become a
sotgpanna, as in the Beliefs and Practices formula (SN V 344ff).
Dighavu claims that he already has this attainment. In step two, the
Buddha advises himto, "to dwell contemplating impermanence in all the
activities, conscious of Ill in impermanence, conscious of there being no
self in what is Ill, conscious of abandoning, of dispassion, of cessation"
(sabbasankhiresu aniccinupassi vihardhi / anicce dukkhasanii dukihe
anattasainii pahdnasaiii viragasaini nivodhasaiini #. SN V 345).'
Dighavu claims that he already possesses this attainment. At this point
Dighavu admits that he is worried about the state his father will fall into
should he die. This shows some remaining attachment on his part. His
father promptly reassures him, and directs him to follow the Buddha's
teaching. Dighavu dies shortly after this.'"? In step three, Dighavu,
posthumously, attains the stage of andgamin: when the Buddha is

"' Tr. Woodward, KS V 400.
2 For contemporary cases of death after parental permission see Levine,
1986; Siegel, 1986.
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informed of his demise, and asked about his destiny, he confers it upon
him,

A further purportedly real case history in the SN concerns the
ailing monk Khemaka, whose self-diagnosis with regard to his own stage
of development is that, "I do not say 'I am' with regard to body, or
feeling, or perception, or sasikhdra, or consciousness, nor in relationship
to what is different from any of these. But, friends, I still possess the ‘I
am’ with regard to the five grasping groups” (na ripam asmiti vadami
na pi aniratra ripd asmiti vadamiy/ Na vedanam/ Na saririam/  Na
sanfthdre/ Na viddidpam asmiti vadami na pi airatra ripd asmiti
vadami/ Api ca me dvuse parcasu upddinakihandhesu asmiti
adhigatam aqyam aham asmiti ca na samanypassami. SN 111 130). Upon
teaching how the last subtle remnant of the "I am" conceit can be got rid
of, Khemaka gets rid of it himself, and, together with 60 of his audience,
attains freedom from the dsavds (SN III 126-132). This teaching shows
how to make the transition from andgamin, expressed in the text as
“pancorambhigiyini sanrigiandni pahindni”®, to Arahat (SN HI 130).
The method prescribed is to "contemplate the rise and fall of the five
grasping groups thus: this is body, this is the arising of body, this is the
cessation of body; (and so forth for all the others)." This case history has
unusual, non-stereotypical details.

The AN authenticates the Four Stages HCH by attributing the
Buddha with the fruits of each of these stages, thus making them a part of
his personal case history (AN I 23).
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5.7 The differences between the Nikayas in their
treatment of the Four Stages HCH

These differences can be summarised if we take the original
headings for this chapter and mark which categories are common to all of
these Nikayas. This is done in Table I below. This schema gives an
indication of the differences of interest between the DN, MN, SN and
AN. There are certain evident differences between the Nikayas which
have been referred to above, and which therefore only need mentioning
here. This HCH appears in the DN mainly in lists or in debate suttas. Be-
cause there is nothing original in the DN's usage of this HCH, I conclude
that the DN incorporated it because it existed in the material of the reciters
of the other Nikayas (or their early versions). With regard to the MN,
however, I think the case is quite different: there is evidence of original
usage of this HCH. I argued that the MN "was the collection which arose
to serve the need to introduce new converts to the character of the Leader,
the Buddha, and the important disciples, to integratc new converts into
their values and their way of life, and to provide them with the funda-
mentals of the Teaching and the Practise."'"

One important requirement of a text with this purpose would be
to encourage the converts by providing them with attainable goals. MN
does indeed encourage disciples in many ways that they can and will
attain the stages during their lifetimes or in the worst of circumstances,
after their deaths.

113 Manné, 1990 : 4.3.
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TABLE 1. Categories common to these Nikayas.

1. The Use of the Four Stages HCH in Debates: the Four Stages
HCH as the main reason for following the Buddha's Teaching.

DN MN AN

2. The Four Stages HCH and the promotion of the efficacity of the
{ Buddha's Teaching:
the need for measurable and definable attainments.

DN MN SN AN

i

3. The Four Stages HCH as conferring status and rewards.

DN MN SN AN

4. Attempts to relate the Four Stages HCH to other aspects of the
Teaching:

1. Its relationship to other sequences of development.

DN MN
1. Its relationship to technical aspects of the Teaching.
SN AN
5. The abuse of the Four Stages HCH.
MN SN AN
6. Purportedly actual CHs.
I MN SN AN
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What we notice in MN is best shown in a table and appears as
Table II. The stage number appears at the top of the table and corres-
ponds to the stage as in the standard versions. The number in each
column is the number of the sutta in which the stage appears. The table
shows the preponderant concern for the final stages, stage 3 and stage 4.
Stages 1 and 2 are named in only four suttas, MN 6, 68, 118, and 142.

TABLE II.
Stage (1) (2) 3) 4)

6 6 6 6
52 52
64 &4

68 68
73 73
91

118 118 118 118
140

142 142 142 142

They are never referred to on their own, but only occur in the context of
the Four Stages HCH. Stage 3, besides occurring in the four above,
occurs in three other suttas, MN 52, 64 and 73, where it is named with
stage 4, and two suttas, MN 91 and 140, on its own. There is no great
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regularity in the naming of the final of the four stages which occurs in the
four first named suttas with all of the other stages, and in four other
suttas, MN 52, 64, 73 and 68, where it occurs with stage 3. Usually
when all four of the stages are named the last stage is expressed as in (4)
of Version A, but once, under these conditions, stage 4 is named @iz
(MN 68). This preoccupation with stages 3 and 4 shows MN's concem
to guarantee results with regard to the purpose of the Teaching: the end of
rebirth,

Insofar as the SN and the AN are concerned, the large
- proportion of quotations from these texts in §§2 and 3 attest their
attempts to understand and to make sense of the Teaching of the Four
Stages HCH. These texts take an "academic” approach to the Four Stages
HCH. Probably only intended for monks with a certain commitment and
experience they do not need to make compromises. They study the
system and the technical details. In adding further conditions they attempt
to add detail and clarity. Although it contains its share of suttas abusing
this system, the SN's inclusion of the case of Sarakani shows a critical
attitude not found on this theme in the other Nikayas.

I have discussed the individual character of the DN and the MN
(Manné, 1990) and none of the information here points to a need to
change my position. This chapter does, however, permit us to modify the
current view on the SN and the AN, especially with regard to their
purpose, and the nature of their composers and reciters. Bronkhorst has
said that these Nikayas attained their peculiar shapes at "a time when
efforts were made to distil from the tradition lists of items that could be
considered to embody the essence of the teaching of the Buddha, being
rearrangements of traditional utterances."'"* What kind of people were
attempting to "distil from the tradition"? Who were these "distillers"? and
were they really only "distilling"? We can infer from this study that the
"distillers" were not ordinary practitioners, ordinary monks or followers,

4 Bronkhorst, 1985 : 316,
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but a highly specialised kind of practitioner: scholar-practitioners or
practi tioner-researchers: monks dedicated both to their practice and to
preserving as accurately as possible the method and technique of their
practice and the knowledge surrounding it. The questions they address
are: "What is it?" "How is it done?" "How does it fit together?" These are
questions worthy of any scholar. The SN and the AN show a much
smaller interest in telling stories than do the DN and the MN. The interest
of their compilers was in finding out as comprehensively as possible on a
practical level what exactly the Buddha taught and how it worked.

6 How THE FOUR STAGES HCH CAME ABOUT

I have argued (§4.3) that the stages sozdpanna and arahat can be
regarded as pertaining to early Buddhism. In the beginning, therefore,
there were just two stages: that of convert and that of (full) attainer. How
then did the other two stages and the Four Stages HCH come about? As
the Four Stages HCH cannot be taken to form part of Original Buddhism
it must be either an entirely new and independent invention or an
organising structure for some original elements. The first possibility can
be rejected. As Bronkhorst has said, religious traditions tend to be
conservative and do not as a rule invent complete novelties.'"* This leaves
us to explore the notion that the Four Stages HCH is an organising
structure for original elements.

It is certainly an organising structure.

15 Bronkhorst 1986 : xii.
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6.1 The Four Stages HCH as a systematising and
organising structure

The Four Stages HCH is first of all an organising structure for
the number of rebirths awaiting the practitioner. The terminology
indicates beyond any doubt that the terms sakaddgdamin and andgdmin
were created to express the attainment of having to suffer only one more,
or no more rebirths in Imman form. The original, elemental version of the
Four Stages HCH must have started as a way of defining soteriological
~ attainment in terms of number of rebirths. See Table III.

TABLE III. Freedom from rebirth in terms of a
diminishing number of rebirths.

sotgpanna (7 rebirths)

sakadagdmin 1 rebirth

andgamin/ he is characterised by non-returning
opapatika to this world

Arahat no further rebirths.

Linked to the idea of escaping from rebirth in the Buddha's
Teaching is the idea of the escape from suffering: The Buddha taught that
his method led to the end of suffering. The standard version of this case
history includes phrases that express this. See Table IV.
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TABLE IV. Freedom from suffering.

sotapanna freedom from hell or from
punishment
sakaddagamin after only one more rebirth he makes

an end of suffering

andgdmin/ no rebirths in human form
opapdtika
Arahat (end of suffering).

Once this terminology existed, however, its implications would
have to be explored, in particular its relationship to other aspects of the
Teaching. Certain attainments had already been defined, perhaps even by
the Buddha himself. The compilers of the texts were faced with the
problem of how these related to the newly existing Four Stages HCH.
Very many different elements of the Teaching become united through
being attributed to one of the stages (§2.3). The standard version includes
also freedom from certain mental and emotional problems. See Table V.
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TABLE V. Freedom from certain mental and emotional problems.

sotgpanna the disappearance of 3 fetters
tinnam samyojanandm parifkhayd

sakadagamin the diminution of passion, hatred and delusion
rdga-dosa-mohdnam tanutta

andgamin/ the disappearance of the five fetters which
opapdtifa belong to the lower world
parcannam  orambhdgiyinam  samygjdnam
parikkhaya
Arahat having seen for himself in this very lifetime,

through his own higher knowledge, the release
of heart and mind that is free from asavas

andsavam cetovimuttim pannavimuttim difthe va
dhamme sayam abhinnd sacchitanad

Evidently the tradition had handed down an attainment, or a
sequence of attainments related to being free of certain fetters or bonds.
There are several problems here for the contemporary researcher. One is
that the original researchers, or distillers, did not specify consistently
what the relationship was between these bonds and this case history: the
bonds also appear independently in the texts or linked to other
hypothetical case histories (e.g. that of the dhammacatkhu at AN 1 242).
There is the further problem that the concept of fetters (samyojana) is in
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itself an organising or systematising concept, linking various ideas. The
AN, for example, defines 10 of these: the five fetters which bind to the
lower states (orambhdgiva)''® and five which bind to the higher states
(uddhambhdgiya). craving for fine-material existence (#gpardga,) craving
for immaterial existence (ard@pardga), conceit (mdana,) restlessness
(wddhacca), and ignorance (avijd, AN V 17; SN V 610).""" The AN also
has the three substantially different categories of fetters: those binding to
the lower states, those binding to the taking up of rebirth
(uppattipatildbhida) and those binding to the taking up of existence
(bhavaparildbhita) which it relates respectively to the stages
sakaddgdmin, uddhamsota akinifthagdmin, anfardgparinibbdyin  and
Arahat (AN 1II 134; IV 13f, 145f). Besides this attainment in terms of
fetters, as Table V shows, the tradition inherited the notion that
soteriological evolution included the diminution of certain emotions:
those of passion and hatred (rdga-dosa), and also diminution of the state
of delusionment (#0#4q). The evidence that the tradition found these
aspects important and relevant is that it included them within the Four
Stages HCH organising structure.

There were also other attainments, which seem to have been
floating around, so to speak, and these were brought into this structure
rather less coherently than the above examples by having it imposed upon
them. Among these, particularly with regard to the so/@panna, is morality
in terms of training in the silas; familiarity with important aspects of the
Teaching such as the Causal Law (paticcasamuppida); the Eightfold
Path (atthangiba magga); freedom from a number of wrong views; a
vision of impermanence (anmicca), suffering (dudt#a) and lability to
change (aviparindmadhamma), and the possession of qualities (indriyvas)
of various sorts; and with particular regard to the andgdmin clarity about

116 See §2.1. The first five fetters may also be called #ivarana, (AN 111 63) or
upaktkilesa (AN 111 16).
"7 Tr, Nyanatiloka, 1980,
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the Teaching "If it were not, it would not be mine; it shall not become, for
me it shall not become" (no cassa no ca me sivd na bhavissdmi na me
bhavissar).

In summary, then, the Four Stages HCH probably came about
as follows. Two categories of practitioner existed from the time of the
Buddha. These were the converts, and those who had attained the goal.
During the development of Buddhism the issue of rebirth came to be
increasingly important, and with it, probably developing in parallel, the
issue of whether Liberation was attained during this lifetime or after
death. As it was part of the advantages of having attained the goal that the
monk would be free from suffering and rebirth, questions began to be
asked about progress towards that goal. Two further stages were defined
in terms of the number of rebirths to be expected before the final
liberation, and their location. The interest in the stages grew. They were
further subdivided. The four stages became attributed with desirable
developmental attainments which had already been defined in other
contexts where the Buddhists were also faced with a need to qualify and
to quantify stages of development. Eventually they reached the stage of
definition in which we find them today. The Four Stages HCH offers a
very tidy structure to the doctrine of Liberation in terms of sequence and
progress.

AND TODAY?

I started off with Sharf's article and I will end with it.

Sharf refers to the four levels of Enlightenment twice in his
article (section V) - "the fourth and final stage of sainthood (arahat)" and
"sotgpanna — the first of four levels of enlightenment" - without
comment, thus it may be that he takes the existence of these stages for
granted. Sharf shows us in §VI that the use - and abuse - of at least one
element of this case history continues today. Contemporary Buddhist
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teachers of meditation are debating among each other - among other
things - what sosgpanna is. They are debating indirectly, rather than
publicly, each implying rather than saying too obviously, that the version
of this state arrived at afler practising their particular vanation of
Buddhist meditation is better than that of their rivals and leads to faster
results. The impression conveyed is of people chasing after altered states
of consciousness, as if they were material goods in the Harrods Xmas
sale, each trying to get hold of the best one!

In a religion that preaches detachment, the spiritual materialism
demonstrated by excessive attachment to measurable, qualifiable
attainments is inappropriate. That is perhaps why muddle exists about all
of the proposed stages both in the early texts and at the present time.

La Conversion Joy Manné

ABBREVIATIONS

Texts as in Bechert, 1988.

DB = Dialogues of the Buddha (Rhys Davids, 1899)

GS = Gradual Sayings (Woodward & Hare, 1932-36).

KS =Kindred Sayings (C.A.F. Rhys Davids & Woodward).
MLS = Middle Length Sayings (Horner, 1954).

BHSD = Buddhist Hybrid Sanskrit Dictionary.

CPD = Critical Pali Dictionary.

PTSD = Pali English Dictionary.

tr. = translation
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TRANSLATIONS

Horner, 1.B. (1954-1959), AMiddle Length Sayings, w. of Majjhima
Nitdya. 3 Vols. London : Pali Text Society.

Rhys Davids, C.A.F. (1900, 1922), 4 Buddkist manual of psychological
ethics, tr. of Dhammasarngapi. London : Pali Text Society.
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Sayings, tr. of Sarmputta Nikdva. London : Pali Text Society.

T. W.and C.AF. Rhys Davids (1899 - 1921), Dialogues of the Buddha,
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The Nigamanas of the Sumangalavilasini
and the Kankhavitarani

Pali texts usually end in a brief paragraph called #igamana,
which corresponds in meaning and content to the exp/icit of mediaeval
European manuscripts. In two instances these brief, though highly
valuable, texts have been omitted from the respective PTS editions for
reasons unknown. Consequently it seems useful, if not necessary, to
provide the relevant paragraphs here on the basis of the
Chatthasangayana Edition (B®), because they contain information
important for the composition or history of the respective texts.

1. Sumangalavilasini
B° 7968 111 250,1-251,6)

Nigamanakatha

cttavata ca

ayacito Sumangalaparivenanivasind thiragunena
Dathanagasamghattherena theravamsanvayena | 1 |
Dighagamavarassa dasabalagunaparidipanassa atthakatham
yam arabhim Sumangalavilasinim nama namena | 2 |
sa hi mahatthakathaya saram adaya nitthita

esa ekasitipamanadya paliya bhanavarehi | 3 |
ekiinasatthimatto Visuddhimaggo pi bhanavarehi
atthappakasanatthaya agamanam kato yasma | 4 |

tasma tena saha ’yam atthakatha bhanavaragananaya
suparimitaparicchinnam cattalisasatam hoti | 5 |

sabbam cattalisadhikasataparimanam bhanavarehi evam
samayam pakasayantim Mahavihare nivasinam | 6 |
miulakatthakathasaram adaya maya imam karontena
yam puiifiam upacitam tena hotu sabbo sukhi loko ti| 7 |
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