On the Term dhammanvaya in the Mahaparinibbanasutta
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1 Introduction

The Mahaparinibbanasutta (MPS) 1.16—18 describes the Buddha’s discourse with Sariputta at Nalanda.
After approaching and worshipping the Buddha, Sariputta says that he has faith in the Buddha since
he believes that, neither in the past, nor in the future, nor at present, is there found another ascetic or
brahmin who has deeper knowledge as regards the Perfect Awakening (sambodhi) than the Buddha.
Then the Buddha asks Sariputta whether he has full and exact knowledge with respect to the Buddha’s
doctrine, His wisdom, and His attainment of liberation. In replying to the question, Sariputta says that
he has no knowledge of others’ minds (cefopariyafiana) but instead understands dhammanvaya.

However, what is meant by the term dhammanvaya (dhamma + anvaya) is not clear. The term occurs
in other suttas such as the Dhammacetiyasutta and Mahasthanadasutta of the Majjimanikaya as well
as the commentary by Buddhaghosa (5th cent.) thereupon. Until now there is little agreement about
the meaning of dhammanvaya; and various interpretations have been offered by previous studies: “the
lineage of the faith” (Rhys Davids [1910: 88]), “conclusion” (Chalmers [1927: 63]), “kotogara wo suichi
suru koto Z & D36 & HERIT 5 Z & (Nakamura [1980: 31]), “hou no suichi %D #ER1” (Katayama
[2000: 322]), and “main drift of the faith, general conclusions of the Dh.” (PED, s.v. dhamma-anvaya)l.
The aim of this paper is to clarify the meaning of the term dhammanvaya.

2 The Buddha’s discourse with Sariputta in MPS 1.16-18: dhammanvaya A

In MPS 1.16, Sariputta approaches the Buddha and opens a conversation by saying that he has faith in
the Buddha since he believes that neither in the past, nor in the future, or nor at present is there found
another ascetic or brahmin who has deeper knowledge as regards the Perfect Awakening than the Buddha.
In response to this, the Buddha says the followings:

DN III 82.30-83.5 (MPS 1.16): Etth’ eva hi te Sariputta atitandagatapaccuppannesu arahantesu
sammasambuddhesu cetopariyaiianam n’atthi. Atha kifi carahi te ayam Sariputta ulara asabhi
vaca bhasita ekamso gahito sthanado nadito, “Evampasanno aham bhante Bhagavati na cahu na
ca bhavissati na c’etarahi vijjati afifio samano va brahmano va Bhagavata bhiyyo ’"bhififiataro yad

idam sambodhiyan” ti? %

'In CPD, the term anvaya is defined as “(a) series, lineage, succession; (b) successor, (c) following, descended
from, dependent on, (d) (logical) connection, reasoning, inference, conclusion, consequence; (e) positive con-
comitance” (CPD, s.v. anvaya); and in Cone’s dictionary, the same word is defined as “(i) lineage, succession; what
follows, (logical) connection, inference, consequence; (ii) successor, immediate follower” (Cone [2001:157]).
Empbhasis in bold type is mine.

2Nakamura [1980: 30]: [Tlk, =V 7y X &, #@E - KK -BEDEAN - ELL T L o7 AXIZDNT
D LHAD) LDHHXFEMABE) (@) DBENIZIXEFEEL RV, THTIE, =) Ty 2 &k, <b
72K VIRBERIZH L TCZDEDIZELTVWET, —BITETHAILH, NTEVTHAD LH, Hfli&
DEISHIZT SN, BOIZBELU TR MD NIE, @EIZHVWEL-7Z0L, REIZHVWRWTH
A5, EREHEZEGFHELBRWTHAD) E\W\Wolz, BRI, L2 LTWT, MRTHEZDZ LIXEF
U, HEDPIZIE> E 0 CHRL TRl 7HLZ2 L7-DIE, (TiTHE0 7 |



112 FELBGRPEAIIZE) (LGRS 7Y 7 M v X —RE) F 16 &

“Here then, Sariputta, in regard to those past, future, and present Arahants and Perfect Sambuddhas
you have no knowledge of others” mind. Then how is it, Sariputta, at present that you have spoken
such a great and imposing speech, a definite, well-grasped, lion’s roar that was roared, saying: ‘I
have faith, reverend Sir, in the Blessed One in this way: neither in the past, nor in the future, or
nor at present is there found another ascetic or brahmin who has deeper knowledge as regards the
Perfect Awakening than the Blessed One’? ”

Sariputta, who says to the Buddha: “I have faith in the Blessed One," is described as having no
“knowledge of others’ mind” (cetopariyaiiana) through which the minds of the past, future, and present
Arahants are to be known. But, even if he has no knowledge of others’ mind, he knows dhammanvyaya.
This point is stated as follows (emphasis in bold type is mine):

DN III 83.6-8 (MPS 1.16): Na kho me bhante atitandagatapaccuppannesu arahantesu samma-
sambuddhesu cetopariyaiianam atthi. Api ca me dhammanvayo vidito.>

“Venerable Sir, I do not have knowledge of others’ mind concerning those past, future, and present
Arahants, Perfect Sambuddhas. However, I have known dhammanvaya.’

The sutta goes on to illustrate dhammanvaya with an example.

DN I 83.8-18 (MPS 1.17): Seyyatha pi bhante rafifio paccantimam nagaram dalhuddhdapam
dalhapakaratoranam ekadvaram, tatr’ assa dovariko pandito viyatto medhavi afifiatanam nivareta
fiatanam pavesetd. So tassa nagarassa samantda anupariyaya patham anukkamamano na pass-
eyya pakarasandhim va pakara vivaram va antmaso bilaranikkhamanamattam pi. Tassa evam assa,
ye kho keci olarika pana imam nagaram pavisanti va nikkhamanti va, sabbe te imina va dvarena
pavisanti va nikkhamanti va ti. Evam eva kho me bhante dhammanvayo vidito.*

“Venerable Sir, if I may give an example, let us say that far away from the royal city there is a border
town with firm foundations, solid walls, and a single arched gateway, and that there is a gate-keeper,
wise, prudent and intelligent, who would keep out strangers and would admit only known persons.

Rhys Davids [1910: 88]: “You see then, Sariputta, that you know not the hearts of the Able Awakened Ones of
the past and of the future. Why therefore are your words so grand and bold? Why do you burst forth into such a
song of ecstasy?”

*Nakamura [1980: 31]: T#WH &, #EK - Kk - BHEOHEAN - ELS T Lo AZIZOWTO DD
DIFERMMBE) (M@ 1FHO7ZLITEHY EFEA, LUK LR (ZeVoziftiidsie) %=
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Rhys Davids [1910: 88]: “O lord! I have not the knowledge of the hearts of the Able Awakened Ones that have
been, and are to come, and now are. I only know the lineage of the faith.”
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Rhys Davids [1910: 88]: “Just lord, as a king might have a border city, strong in its foundations, strong in its
ramparts and towers, and with only one gate; and the king might have a watchman there, clever, expert, and wise,
to stop all strangers and admit only men well known. And he, on patrolling in his sentry walks over the approaches
all-round the city, might not so observe all the joints and crevices in the ramparts of that city as to know where
even a cat could get out. He might well be satisfied to know that all living things of larger size that entered or left
the city, would have to do so by that gate. Thus only is it, lord, that I know the lineage of the faith.”
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When that gate-keeper on his rounds along the roadway circling the town sees no breaks, no holes
in the walls, not even a hole by which a cat can get through, he will come to the conclusion that
all big living things who or which enter or leave the town do so only by that single gateway. In the
same way, Venerable Sir, I have known dhammanvaya.”

The gate-keeper has the knowledge expressed in the passage: “All big living things who or which enter
or leave the town do so only by that single gateway" (ye kho keci olarika pana imam nagaram pavisanti
va nikkhamanti va, sabbe te imind va dvarena pavisanti va nikkhamanti va).

Here, the gate-keeper eliminates the possibility of a big living being entering or leaving the city except
through the gate in question by means of examining the walls surrounding the city. He establishes the
relationship between the gate and entering or leaving the city in a way like this: Except through the gate,
no big living being can enter or leave the city. Thus, on the basis of the understanding of this relation,
the gate-keeper reasons: Any big living being that enters or leaves the city does so only through the gate.
This logical connection is referred to by the term anvaya. In this case it is most likely that the term
dhamma refers to factors to be connected with each other.

Now in the given context the following passages follow:

DN IIT 83.20-39 (MPS 1.17): Ye te bhante ahesum atitam addhanam arahanto sammasambuddha,
sabbe te Bhagavanto paficanivarane pahaya cetaso upakkilese pafifiaya dubbalikarane catusu sati-
patthanesu supatitthitacitta sattabojjharige yathabhiitam bhavetva anuttaram sammasambodhim

abhisambujjhimsu.

Ye pi te bhante bhavissanti anagatam addhanam arahanto sammasambuddha, sabbe te Bhaga-
vanto paiicanivarane pahdya cetaso upakkilese pafifiaya dubbalikarane catusu satipatthanesu su-
patitthitacitta sattabojjharige yathabhiitam bhavetvaanuttaram sammasambodhim abhisambujjhi-

ssanti.

Bhagava pi bhante etarahi araham sammasambuddho paiicanivarane pahdya cetaso upakkilese
paiiiaya dubbalikarane catusu satipatthanesu supatitthitacitto sattabojjhange yathabhiitam bhave-

tva anuttaram sammasambodhim abhisambuddho’ ti.>

“O Lord, there were Blessed Ones, who were Arahants and Fully Enlightened Ones, in the past
time; all of them were fully enlightened in unsurpassed supreme enlightenment by abandoning
the five hindrances, understanding the defilements of mind that weaken [that mind], having firmly
established the four foundations of mindfulness in their minds, and by realizing the seven factors of
enlightenment as they really were.”

“And Lord, there will be Blessed Ones, who will be Arahants and Fully Enlightened Ones, in the
future time; all of them will be fully enlightened in unsurpassed supreme enlightenment by aban-
doning the five hindrances, understanding the defilements of mind that weaken [that mind], having
firmly established the four foundations of mindfulness in their minds, and by realizing the seven
factors of enlightenment as they really were.”

SNakamura [1980: 31]: [#\WJik, BEDOEVWKIZOZ>TEA - IELL X2 oz AL DBWh, Th
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Rhys Davids [1910: 89]: “I know that the Able Awakened Ones of the past, putting away all hankering after the
world, ill-will, sloth, worry and perplexity—those five Hindrances, mental faults which make the understanding
weak; —training their minds in the four kinds of mental activity; thoroughly exercising themselves in the sevenfold
higher wisdom, received the full Awakened Ones of the times to come will [do the same]. And I know that the
Exalted One, the Able Awakened One of today, has [done so] now.”
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“And Lord, the Blessed One, who is Arahant and Fully Enlightened One, at present is fully en-
lightened in unsurpassed supreme enlightenment by abandoning the five hindrances, understanding
the defilements of mind that weaken [that mind], having firmly established the four foundations of
mindfulness in their minds, and by realizing the seven factors of enlightenment as they really were.”

The point to be noted here is the third paragraph, which states that the logical connection applies in the
present Buddha. On the basis of this logical connection, Sariputta can say: “Neither in the past, nor in
the future, nor at present is there found another ascetic or brahmin who has deeper knowledge as regards
the Perfect Awakening than the Blessed One” (na cahu na ca bhavissati na c’etarahi vijjati afifio samano

va brahmano va Bhagavata bhiyyo ’bhififiataro yad idam sambodhiyan).

3 The concept of dhammanvaya in other texts

The term dhammanvaya is found in other two texts also: the Dhammacetiyasutta of the Majjhimanikaya
and the Mahasthanadasutta of the Majjhimanikaya.

3.1 The Buddha’s Discourse with the King Pasenadi in the Dhammacetiyasutta; dhammanvaya B

Let us first consider the Dhammacetiyasutta, in which the discourse between Pasenadi, the king of Kosala
and the Buddha is given. The Buddha addresses the following question to Pasenadi:

MN II 120. 5-7: Kim pana tvam, maharaja, atthavasam sampassamano imasmim sarire evariapam

paramanipaccakaram karosi, mittipaharam upadamsesiti.®

“Great king, seeing what good, do you show the highest reverence and make these friendly offerings
to this body?”

The king answers as follows (emphasis in bold type is mine):

MN II 120. 8-10: Atthi kho me, bhante, Bhagavati dhammanvayo hoti: Sammasambuddho bhaga-

va, svakkhato bhagavata dhammo, suppatipanno bhagavato savakasamgho ti.”

“Venerable sir, | have dhammanvaya with respect to the Blessed One [in a way like this]: The
Blessed One is rightfully enlightened; the Teaching of the Blessed One is well proclaimed; and the
disciples of the Blessed One have come to the right path.”

The king Pasenadi explains the contents of dhammanvaya with respect to the Blessed One as follows:

MN II 120.1023: Idhdaham, bhante, passami eke samanabrahmane pariyantakatam brahmacariyam
carante dasa pi vassani vissatm pi vassani timsam pi vassani cattarisam pi vassani. Te aparena
samayena sunhata suvilitta kappitakesamassii paficahi kamagunehi samappita samangibhiita pari-

varenti.

®Katayama [2000: 322]: TKEX, UL L, HREIZWIARLEHREZ R T, ZOFKIIHL, TOL5%k
R EOHEEMAE XN, KiHEZRINDZDTUL & 50

"Katayama [2000: 322]: TZififik, FzidttEicd 3 2E0HM23H 0 £9, MBI EAERETH SN
5, MEIZ X > THEIFLLFPNT VWS, HEBDOEFMEAIXLCEERLTEONG] &)



On the Term dhammanvaya in the Mahaparinibbanasutta (Suneetha) 115

Idha panaham, bhante, bhikkhit passami yavajivam apanakotikam paripunnam parisuddham bra-
hmacariyam carante. Na kho pandham, bhante, ito bahiddha afifiam evam paripunnam pari-
suddham brahmacariyam samanupassami.

Ayam pi kho me, bhante, Bhagavati dhammanvayo hoti: Sammasambuddho bhagava, svakkhato

bhagavata dhammo, suppatipanno bhagavato savakasamgho ti. 8

“Venerable sir, I see recluses and Brahmins, who lead the holy life for ten, twenty, thirty or even
forty years. Later I see them having bathed and decorated themselves, with hair and beard shortened,
partaking of sensual pleasures, well provided.

Here I see Bhikkhus leading the holy life complete and pure until the end of life, until they breathe
their last breath.

Venerable sir, on account of this too I have come to dhammanvaya with respect to the Blessed One.
The Blessed One is rightfully enlightened; the Teaching of the Blessed One is well proclaimed; and
the disciples of the Blessed One have come to the right path.”

The point to be noted here is the second paragraph, which states that the king Pasenadi has observed
that the Bhikkhus practice complete and pure brahmacariya. How can this observation lead to the cog-
nition of the Blessed One as possessing the properties of having rightfully enlightened, of preaching the
Dhamma eloquently, and of having His disciples lead to the right path? As a matter of course, Pasenadi
must have known the logical connection between the Bhikkhus’ practice of complete and pure brah-
macariya and the properties of the Blessed One. This logical connection is spoken of as “dhammanvaya
with respect to the Blessed One.” On the basis of the logical connection, the king Pasenadi can infer
that the Blessed One has those properties. In the given context, what is meant by the term dhammanvaya
seems to be the inference based on the logical connection.

3.2 Buddhaghosa’s interpretation of dhammanvaya B

In this connection it is interesting to consider what Buddhaghosa comments. His commentary runs as
follows:

MNA I 352.16-19: dhammanvayo ti paccakkhafianasamkhatassa dhammassa anvayo anumanam
anubuddht ti attho. ldani yen’ assa dhammanvayena sammasambuddho Bhagava ti adi hoti tam

dassetum idhahan bhante ti adim aha.

8Katayama [2000: 323]: [#ifiik, Z ZIiZBWTHIEZ, HBPM - NTEV 2RI, hrhvoldt
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Chalmers [1927]: “On one side, I see some recluses and brahmins walking in a restricted higher life for anything
from ten to forty years on end, who, with all their punctilio in bathing and anointing and braiding of hair, indulge
in the fivefold pleasures of sense to which they are addicted.

On the other side, I see Almsmen who all their lives long live the higher life in all its fulness and purity till their
last breath is drawn ; nor do I any higher life outside so full and pure. —

This leads me to my conclusion with regard to the Lord that he is the all-enlightened Lord, that he has well and
truly preached his Doctrine, and that his Confraternity walks aright.”
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According to Buddhaghosa, the term dhamma refers to perceptual cognition (paccakkhaiiana); and
the term anvaya (anu-aya) refers to an inferential cognition (anumana), which is a cognition that occurs
after perceptual cognition (anubuddhi). In his interpretation, therefore, dhammanvaya with respect to
the Blessed One is the inferential cognition that the Blessed One has above-mentioned properties, which
occurs after the observation of the Bhikkhus’ practice of complete and pure brahmacariya.

3.3 The Buddha’s discourse with Sariputta in the Mahasithanadasutta: dhammanvaya C

Another occurrence of the term dhammanvaya is found in the passage from the Mahasthanadasutta of
the Majjhimanikaya. Sariputta talks to the Buddha and reports that Sunakkhatta criticized the Buddha
publicly for lacking the special insight beyond that of ordinary men and giving teachings to his disciples
merely by recourse to logical arguments. The Buddha then reproaches Sunakkhatta, saying that he does
not know dhammanvaya (emphasis in bold type is mine).

MN 1 69.4-8: Ayam pi hi nama sariputta Sunakkhattassa moghapurisassa mayi dhammanvayo
na bhavissati: Iti pi so bhagava araham sammasambuddho vijjacaranasampanno sugato lokavidii

anuttaro purisadammasarathi sattha devamanussanam buddho bhagava ti.°

“Sariputta, this misguided man Sunakkhatta will never have dhammanvaya with respect to me
[that is to be expressed in the following way]: ‘That Blessed One is worthy, accomplished, fully
enlightened, perfect in true knowledge and conduct, sublime, knower of worlds, incomparable leader
of persons to be tamed, teacher of gods and humans, enlightened, blessed’. ”

Sunakkhatta has no dhammanvaya with respect to the Blessed One, so that he cannot know that the
Blessed One is one who has obtained the most excellent awakening, and so on.

The text goes on to say that Sunakkhatta has no dhammanvaya with respect to the Blessed One, so
that he cannot know that the Blessed One has various kinds of supernormal powers.

MN 1 69.819: Ayam pi hi nama Sariputta Sunakkhattassa moghapurisassa mayi dhammanvayo na
bhavissati: Iti pi so bhagava anekavihitam iddhividham paccanubhoti: ekopi hutva bahudha hoti,
bahudha pi hutva eko hoti, avibhavam tirobhavam tirokuddam tiropakaram tiropabbatam asajja-
mano gacchati seyyatha pi akase, pathaviya pi ummujjanimujjam karoti seyyathapi udake, udake
pi abhijjamane gacchati seyyatha pi pathaviyam, akase pi pallarnkena kamati seyyatha pi pakkhi
sakuno, ime pi candimasiriye evam mahiddhike evam mahanubhave panina parimasati parimajjati,
yava Brahmaloka pi kayena vasam vattetiti. "

What is said of dhammanvaya B is true of dhammanvaya C in the present case. Sunakkhatta, however,
has no knowledge of the logical connection between the Blessed One and His properties, and accordingly
he cannot infer, on the basis of the logical connection, that the Blessed Ones has such and such properties.

9Katayama [1997: 199200]: ¥ —V 7w X &, BATH B A FH vy ZiZiE, T3, 2ED LS4
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3.4 Buddhaghosa’s interpretation of dhammanvaya C
Buddhaghosa interprets dhammanvaya C as follows:

MNA 1 25.16-23: Tattha anveti ti anvayo. Janati, anubujjhati ti attho. Dhammassa anvayo
dhammanvayo. Tam tam sabbafiiutanianadidhammam jananapaniiay’ etam adhivacanam. Iti pi so
vijjamanam eva atthi ti janitum tassa moghapurisassa dhammanvayo pi na bhavissati ti dasseti.

lddhividhaiianadisu pi evam yojana veditabba.

According to Buddhaghosa, the term anvaya is an agent noun that means “that which cognizes,” or, to
put it simply, “cognition”; the expression anveti is synonymous with janati (‘to know’) and anubujjhati
(‘to realize’). In addition, the compound dhammanvaya is paraphrased as dhammassa anvayo (‘“the
cognition of Dhamma”). Accordingly, dhammanvaya with respect to the Blessed One is understood as
the cognition to cognize different properties of the Blessed One such as Omniscience (sabbarfiiiutaiiana).

We may note here that Buddhaghosa interprets the term dhammanvaya C slightly differently from the
way in which he does in connection with dhammanvaya B (see §3.2), although the underlying idea is the
same.

4 dhamme fianam and anvaye fianam in the Nidanasamyutta

In this connection, it is interesting to examine the term anvaye 7fiGnam. The expression anvaye fianam is
found to be used along with the expression dhamme fianam in the Nanavatthusutta of the Nidanasamyutta
of the Samyuttanikaya, where the Buddha explains the twelve links in the chain of dependent origination
(paticcasamutpada).

SN II 57.35-58.5: Yato kho bhikkhave ariyasavako evam jaramaranam pajanati. Evam jara-
maranasamudayam pajanati. Evam jaramarananirodham pajanati. Evam jaramarananirodha-
gaminim patipadam pajanati.

Idam assa dhamme fidnam. So imina dhammena ditthena viditena akalikena pattena pariyogalhena
atitandagate nayam neti. 1

“Monks, when the noble disciple knows decay and death, the arising of decay and death, the cessa-
tion of decay and death, and the method leading to the cessation of decay and death thus,

it becomes knowledge of dhamma to him. With this understanding of the dhamma he has found, this
penetrating attainment which does not belong to time he makes inferences to the past and future.”

The pronominal assa refers to ariyasavako (“a noble disciple”). The noble disciple who understands
the process of aging and death, its origin, its cessation, and the way that leads to its cessation, is said to
have the knowledge of dhamma. The important point is that such a noble disciple makes an inference
(nayam neti) about ascetics and brahmins in the past and in the future, in terms of the dhamma he has
seen. When the noble disciple has made such an inference, he is said to have the knowledge of anvaya.
Consider the following passages:

""Bhikkhu Bodhi [2000: 571-572]: “...its cessation, and the way leading to its cessation, this is his knowledge
of the principle. By means of this principle that is seen, understood, immediately attained, fathomed, he applies
the method to the past and to the future thus.”
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SN II 58.6-16: Ye kho keci atitam addhanam samana va brahmana va jaramaranam abbhafiiiamsu.
Jaramaranasamudayam abbhariiamsu. Jaramarananirodham abbhaiifiamsu. Jaramarananirodha-
gaminim patipadam abbharifiamsu, sabbe te evam evam abbhaiifiamsu. Seyythapaham etarahi.

ye hi pi keci anagatam addhanam samana va brahmana va jaramaranam abhijanissanti. Jara-
maranasamudayam abhijanissanti. Jaramarananirodham abhijanissanti, jaramarananirodhagami-
nim patipadam abhijanissanti. Sabbe te evam evam abhijanissanti. Seyyathapaham etarahiti.

Idam assa anvaye fianam.

Whoever recluses and brahmins realised, decay and death, the arising of decay and death, the ceasing
of decay and death and the method leading to the cessation of decay and death in the past, did so as
I do it now. [A]

Whoever recluses and brahmins will realised, decay and death, the arising of decay and death, the
ceasing of decay and death and the method leading to the cessation of decay and death in the future
too will do so as I do it now. [B]

This is his knowledge of anvaya. [C]

The points to be noted here are expressed in the phrases: sabbe te evam evam abbhafiiiamsu seyy-
athapaham etarahi (“all these knew it in the very same way that I do now”) and sabbe te evam evam
abhijanissanti seyyathapaham etarahi (“all these will know it in the very same way that I do now”). The
noble disciple’s knowledge of anvaya is his knowledge that all ascetics and brahmins in the past and in
the future knows the dhamma in the very same way that he does now. This is a kind of reasoning by
analogy, on the basis of the logical connection between being a noble disciple and knowing dhamma:
whoever is a noble disciple knows the dhamma.

4.1 Buddhaghosa’s interpretation of anvaye fiana
Buddhaghosa’s commentary on the passage runs as follows:

SNA 67.13-23: Imina dhammena ti, imina catusaccadhammena va magganianadhammena va.
Ditthena ti adisu fianacakkhuna ditthena. viditena ti, paniiiaya viditena. Akalikena ti, kifici kalam
anatikkamitva va pativedh’ anantaram yeva phaladayekena. Pattena ti, adhigatena. Pariyogalhena
ti, pariyogahitena, paiiidya anupavitthena. Atitanagate nayam neti ti ‘ye kho keci’ ti adina nayena
atite ca andagate ca nayam neti. Etta ca na catusaccadhammena va maggananadhammena va sakka
atitandgate nayam netum, catusacce pana magganianena patividdhe, parato paccavekkhenarianam
nama hoti. Tena nayam nefti ti veditabbam.

According to Buddhaghosa, the term naya in the expression nayam neti refers to what is said in [A]
and [B]. The inference that is referred to by this term is the investigation about others.

Buddhaghosa gives the following interpretation of the expression of anvaye fianam:

SNA 67.24-28: Anvaye fianam ti, anu aye fianam, dhammarnanassa anugamane fianam. dhamme
fianan ti, magga fianam. Imasmim sutte khinasavassa sekhabhiami kathita hoti.

12Bhikkhu Bodhi [2000: 572]: “Whatever ascetics and brahmins in the past directly knew aginganddeath, its
origin, its cessation, and the way leading to its cessation, all these directly knew it in the very same way that I do
now. Whatever ascetics and brahmins in the future will directly know aginganddeath, its origin, its cessation, and
the way leading to its cessation, all these will directly know it in the very same way that I do now. This is his
knowledge of entailment.”



On the Term dhammanvaya in the Mahaparinibbanasutta (Suneetha) 119

According to Buddhaghosa, the expression anvaye fianam means “the knowledge of the accompani-
ment of the knowledge of dhamma.” He intends to imply that all ascetics and brahmins in the past and
in the future are accompanied by the knowledge of dhamma just as the noble disciple in question is now
so. Obviously, Buddhaghosa takes the term anvaya to mean “accompaniment.”

4.2 Jayatilleke’s interpretation of anvaye fiana

At this point, it is interesting to look at what Jayatilleke says concerning the expression anvaye fianam.

Jayatilleke [1963: 442]: We also meet with the term ‘anvaye fianam’ (S. I1.58, D. I11.226, Vbh. 329)
meaning ‘inductive knowledge’ in both the Nikayas as well as in the Abhidhamma. By this is meant
the inferential (inductive) knowledge that a causal sequence or concomitance observed to hold good
in a number of present instances would have taken place in the (unobserved) past and will take place
in the future. In the Samyutta Nikaya are described a number of causally correlated phenomena
such as that ’with the arising of birth there is the arising of decay and death, and with the cessa-
tion of birth there is the cessation of decay and death’, etc. (jatisamudaya jaramaranasamudayo
jatinirodha jaramarana nirodho ..., S. I1.57). Knowing these causal correlations or sequences is
called ’the knowledge of phenomena’ (dhamme fianam, S. I1.58). Then it is said, *This constitutes
the knowledge of phenomena; by seeing, experiencing, acquiring knowledge before long and delv-
ing into these phenomena, he draws an inference (nayam neti) with regard to the past and the future
(atitanagate, loc. cit.) as follows: *All those recluses and brahmins who thoroughly understood the
nature of decay and death, its cause, its cessation and the path leading to the cessation of decay and
death did so in the same way as I do at present; all those recluses and brahmins who in the future
will thoroughly understand the nature of decay and death . . . will do so in the same way as I do at
present—this constitutes his inductive knowledge (idam assa anvaye fianam, loc. cit.).

Jayatilleke correctly understands the expression anvaye fianam as meaning “inductive knowledge,” by
which is meant, in his view, the inferential (inductive) knowledge that a causal sequence or concomitance
observed to hold good in a number of present instances would have taken place in the (unobserved) past
and will take place in the future. Although Jayatilleke does not discuss how the inductive knowledge is
established, we may say from consideration above that this knowledge is based on the logical connection
between factors, such as being a noble disciple and knowing dhamma, etc.

5 Conclusion

Let me summarize the main points that I have made in this paper.

1. The term dhammanvaya occurs in several suttas and is used to refer to the logical connection
(anvaya) between two factors (dhamma): in the Mahaparinibbanasutta, it refers to the logical con-
nection between being an Arahant and being one who obtains the perfect Awakening by employing
proper means (dhammanvaya A); in the Dhammacetiyasutta, that between the Bhikkhus’ practice
of complete and pure brahmacariya and the properties of the Blessed One (dhammanvaya B); and
in the Mahasthanadasutta, that between being the Blessed One and His properties (dhammanvaya

O).

2. Buddhaghosa interprets dhammanvaya B and C in slightly different ways, though the underlying
idea is the same. In the first place, he takes dhammanvaya B as meaning the inferential cogni-
tion (anvaya = anumana) that the Blessed One has the good properties, which occurs after the
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perceptual cognition (dhamma = paccakkhariiana) of the Bhikkhus’ practice of complete and pure
brahmacariya. In the second place, he takes dhammanvaya C as meaning the knowledge (‘“that
which knows,” anveti = jandti = anubujjhati) of the properties (dhamma) of the Blessed One such
as the omniscience.

3. In the case of the expression anvaye fianam, which is used along with the expression dhamme
fianam in the Nidanasamyutta, the term anvaya means the reasoning by analogy that is obtained
on the basis of the logical connection (anvaya) between factors: being a noble disciple and the
knowledge of dhamma of dependent origination.

It is to be concluded from all this that dhammanvaya is a key concept invented by early Buddhist
thinkers to explain the process of obtaining an inferential cognition on the basis of logical connection
between factors.

Abbreviations
The system of abbreviations and reference follows A Critical Pali Dictionary.
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