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Abstract

‘Tisarana/Trisarana’ (the threefold refuge) represents one of the
fundamental tenets of Buddhism as outlined in early Pali scriptures,
constituting an integral aspect of Buddhist ritual observance. Within the
Buddhist tradition, Tiratana or Ratanattaya denotes the three principal
objects of veneration: the Buddha, the Dhamma, and the Samgha.

This formula, recited during numerous lay and monastic rituals,
involves a formal declaration wherein the practitioner takes ‘refuge’
(sarana/sarana) in each of the three jewels for protection or
acknowledging the ideal refuge along the path to awakening and
emancipation. When it is said that the practice of the Buddha’s teachings
begins with taking refuge, a significant question naturally arises: ‘Why do
we need a refuge?’ In this context, the epithet Tathagata will be examined
as a fundamental expression of Buddhist faith and practices.

In the framework of Tiratana and Tisarana, the terms Buddha and
Tathagata are often used interchangeably in Buddhism, but they have
distinct meanings. This raises the inquiry into how the epithet Tathagata is
frequently incorporated into the Tisarana formula in various contexts.
The present essay focuses on three aspects of this epithet:

1. The historical significance of Tathagata in the context of Tiratana and
Tisarana.

2. The essential connection and interpretation of Tathagata in Dhamma
and Samgha.

3. Based on the above two aspects, how the term Tathagata, often
applied as an epithet to the Buddha, is extended to both the Dhamma
and Samgha.

Some early canonical references (Sn 236-238; Khp 5-6: 15-17; DN 11
155,19-156,3; AN III 35,8-36,14; SN I 220, 17-32; Vv 837-841) show that
Tathagata is the designation for the Buddha, the Dhamma, and the Samgha
simultaneously. Several other post-canonical sources (Netti 176,12.15)
suggest that the emergence of a Tathagata is a precursor to the arising of
Tisarana.

The specific meanings of these crucial terms, how they relate to one
another, and exactly how each one is to be venerated are all thoroughly
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explored in traditional commentaries. Buddhaghosa, in his
Paramatthajotika 1-11 (Khp-a 195,20-196,1-19; 170,19-179; and Sn-a 1,
278,10), expounds on the meaning of the Tathagata in Dhamma and
Samgha and further in a superior sense as a part of Tiratana. Another
explanation, found in Paramattha-Dipani I-11 (It-a 1 117,5.18; Ud-a 153,16.
32) by Dhammapala, will also be explored.

This study seeks to examine these commentarial explanations to
establish a deeper understanding of Tathdagata’s role within Tisarana.
Subsequently, through a comprehensive survey of canonical and
commentarial analyses, this study explores the precise contextual use of
the term Tathdgata and its intricate relationship with Dhamma and
Samgha. 1t further delves into how Tathagata, as an exemplary refuge,
plays a fundamental role in Tisarana from ancient practices to the present,
continuing to guide the universal pursuit of awakening, peace, and
liberation.”
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1. Introduction

Tiratana (three jewels) and Tisarana (threefold refuge) consist of the

Buddha, Dhamma, and Samgha, in which Buddhists seek refuge for

awakening and liberation. In this context, the terms Buddha and Tathagata

"I would like to express my sincere gratitude to Prof. Hiromi Habata for regular
guidance in my academic pursuits. I also extend my sincere gratitude to Prof.
Akira Saito and Prof. Florin Deleanu for their valuable comments. I am thankful
to Henry Wu for proofreading my English. Needless to say, any errors and
shortcomings that undoubtedly remain are my own.
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are often used interchangeably in Buddhism, though they have distinct
meanings. This distinction raises an inquiry into how the epithet Tathagata
is frequently incorporated into the Tisarana formula across various contexts.

This study explores how the epithet Tathagata is intricately connected
to Tisarana and how it functions alongside the other two members—
Dhamma and Samgha—in guiding and supporting practitioners on the
Buddhist path.

In a new investigation in DoP, II, Cone (2010, 285-86, s.v. Tathagata)
discusses the meaning and use of Tathagata, citing various canonical
references. ! Notably, in category 4, Tathdgata is mentioned as “a
designation of the dhamma and the sangha.” However, Cone included only
the canonical and commentarial references without delving into their details.
Considering this, a more detailed discussion of this perspective is necessary.

This paper delves into the multifaceted concepts of Tathdgata within
Pali canonical texts, uncovering pertinent interpretations related to Tisarana.
It emphasizes the importance of Tathagata in early Buddhist thought, where
it is regarded as unique and closely linked to the practice of Dhamma.
Sources will be drawn from DN, MN, SN, AN, Sn, It, Khp, Vv, Bv, Ap,
Vism, and certain post-canonical texts such as Netti. Commentarial sources
will also be discussed to deepen our understanding of this issue.

While many studies have been conducted on interpreting the word

Tathagata, a definitive exploration within the context of Tisarana remains

1Cone (DoP 11:2010, 285-86, s.v. tathagata) categorized these as follows:

1. the designation of a buddha

used (i) by Gotama (a) of buddhas generally, (b) specifically of himself
(i) by others (a) of buddhas generally, including Gotama
(b) of Gotama specifically

2. a designation of an arhat

3. acreature, a sentient being

4. a designation of the dhamma and the sangha
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necessary.? This paper, while referencing previous studies, seeks to further

investigate the meaning of Tathagata within the Tisarapa formula.?

2. Historical Significance

Tisarana or Saranattaya represents one of the fundamental principles of
Buddhism. Within this principle, the term sarana/sarana (refuge) plays a
crucial role and is worthy of careful investigation, particularly in the context
of various commentarial explanations.

The concept of sarana is deeply rooted in early Buddhist teachings.
From ancient times to the present, taking refuge has served as the gateway
to the Buddha’s dispensation. When it is said that the practice of the
Buddha’s teachings begins with taking refuge, a significant question

naturally arises: ‘Why do we need a refuge?’

2 Several scholarly studies on the origin of the term Tathagata are significant.
Among them, Chalmers’s (1898, 103-115) and Thomas’s (1936, 781-788)
investigations are important for the etymological origin and sources. The
comparative perspective of early Jain and other sources has been discussed by
Jacobi ([1884] 1964), Mizuno (1957, 41-50), Schubring (1962), Watanabe (1979,
674-675), Nagasaki (1991, 25-49), Endo (1990; 1996; [1997] 2002, 195-206),
and Analayo (2008, 277-283).

For a general investigation of Tathdagata, see also the works of Hopkins (1911,
205-209), Anesaki (1921, 202-204), Thomas (1933, 151; 1936, 781-788),
Jayatilleke (1963), Fujita (1977); Bodhi (1978), Harvey (1983, 35-52), Takasaki
(1987, 54-55), Bond (1987, 352-354), Hirakawa (1990), Norman (1993, 162),
Gombrich (1980; 2009, 151), Gnanarama (1997, 230-241), Kumoi (1997,374);
Manda (2005); Cone (2010, 285), Habata (2015b, 176-196), Saito (2020) and Mori
(2023).

In this context, I have briefly discussed specific scholarly observations in my
previous paper. For further details, see Juti Rakkit (2023, 83-87).

3 In my previous article, I explored two aspects of the term Tathagata: First, in
the highest sense, in what way does it refer to the Buddha? Secondly, how is it
used to refer to a ‘sentient being’ (Pali satta, Skt. sattva) in different contexts? For
more details, see Juti Rakkit (2023, 79-114).

Building on my previous article, this paper further investigates the term
Tathagata, specifically in the context of Tisarana. It examines how Tathagata is
applied to the Buddha, Dhamma, and Samgha extensively within the framework
of Tisarana and how this understanding guides sentient beings towards awakening.
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Before delving into a detailed analysis, it is essential to understand the
meaning of sarana. The term sarana is commonly translated as ‘refuge’,
‘protection’, or ‘shelter’ [PED, 697]. While these translations offer a general
understanding, the nuances of this term within Buddhist thought require
deeper exploration. In this regard, several instances of the term sarana in
various commentarial explanations are particularly interesting.

Commentators such as Buddhaghosa and Dhammapala have provided
various interpretations of sarana, each adding layers of meaning that enrich
profound understanding of this concept.

Firstly, let us examine Buddhaghosa’s interpretation of sarana in the
context of ‘going for refuge’*:

Now [in relation to] ‘going etc.’ [going for refuge to (tiratana) etc.’]:
‘refuge (sarana)’ means ‘to destroy’ [or ‘to kill’].® [When people
have] gone for refuge, then by that very going for refuge, [it] destroys,
dispels, removes, and ceases [their] fear, anguish, suffering, bad
destination [on rebirth], and defilement, [this is] the meaning; this
[refuge] is the exact designation [name] of “three jewels
(ratanattaya)”. (Khp-a 16, 19.13)’

Buddhaghosa further provides two distinct meanings of sarana®:

4 In Buddhaghosa’s commentarial explanations, the section on ‘going for refuge’
(sarana-gamana) is discussed in the following texts: Khp-a (Paramatthajotika),
DN-a (Sumargalavilasini), and MN-a (Paparicasiidant). These commentarial
passages on the topic are largely consistent, with only minor variations across the
texts. For more on the life and works of Buddhaghosa, see von Hintiber (1996) and
Baba (2008).

5> VRI Burmese edition reads as: sarapagamandadisu

¢ According to PED (1979, 731, s.v. himsati) ‘himsati’ has two meaning 1. to
hurt, injure; 2. to kill. Nanamoli ([1960] 1978, 8) translates: “it combats, thus it is
a refuge” [himsati ti saranam]. See, also footnote 13.

7 Khp-a 16, 10.13; [also parallel in] DN-a 230,24-25; MN-a I, 132,2.5; AN-a
11,108,15.18: idani gamanadisu. himsati ti saranam, saranagatanam ten’ eva
saranagamanena bhayam santasam dukkham duggatim parikkilesam himsati
vidhamati ntharati nirodheti ti attho, ratanattayass’ ev’ etam adhivacanam.

8 Additionally, Buddhaghosa links sarana to mindfulness (sati) and to anussati
(recollection), interpreting it as “to remember,” a point that is discussed in section
4. This connection emphasizes the role of conscious recollection in the practice of
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‘Refuge’ (sarana) means ‘to remember’. The meaning is: [it]
destroys, vanishes, fear. (MN-a II, 278, 30:31)°

‘Refuge’ (sarana) means ‘to crush’.!® The meaning is: [it] destroys,
vanishes, fear. (DN-a I, 265, 3)!!

Secondly, Dhammapala offers a slightly different interpretation in It-a II:
‘Refuge’ (sarana) means ‘to destroy’ [or ‘to kill’]. [This refuge]
destroys, vanishes, and eliminates - all misfortune, suffering of bad
destination [four lower worlds - animal, ghost, demon or evil spirit,
and hell], all suffering of cycle of rebirth (samsara), [this is] the
meaning. (It-a 11,44, )"

These etymological'® and commentarial insights into sarana provide a
foundation for understanding how this term functions within the broader

taking refuge. Such interpretations reveal that sarana is integral to both the
protective and mindfulness aspects of the Buddhist path, serving as a source of
protection and as a focal point for mental discipline. This perspective further
suggests that taking refuge is not only about seeking protection but also about
cultivating mindful awareness, which guards the mind against fear. Buddhaghosa’s
common definition of this term is found in texts such as:

“sarati ti sati” — “mindfulness (sati) means: to remember.”

[Sn-a I, 147,10; SN-a I, 252,27; Sp-1, 151; also parallel: Nidd I-a 45; Patis-a I,

189; etc.]
Furthermore, in Vism 464, 5.2, it is elaborated:
“With it (sati), they remember, or it itself remembers, or it is just mere
remembering (sarana), thus it is mindfulness (sati).”
Vism 464, »s5.06: Saranti taya, sayam va sarati, saranamattam eva va, esa
ti sati.
® MN-a I1, 278, 3031: Sarati ti saranam. Bhayam himsati, viddhamsett ti attho.
10 PED, MW, and BHSD do not have any entry for the term ‘saripdati’.
"' DN-a I, 265, 13: saripatiti saranam bhayam himsati viddhamsetiti attho.
12 1t-a I1,44,1.3: Himsati-ti sarapam. Sabbam anattham apaya-dukkham, sabbam
samsara-dukkham himsati vinaseti viddhamseti-ti attho.

In this section and others, the term ‘samsara’ is mentioned, which is often
translated as ‘wandering,” viz., the “cycle of rebirth.” For further details, see
Deleanu 2020, 3, §1.2.

13 Furthermore, etymologically, in Sanskrit, there are three derivations of the
word Sarana/sarana: (1.) N§r-‘crush’; (2.) V8r-‘resort’ [see Véri ] (3.) Vsr-flow.
(Whitney 1885, pp. 176, 179, 189).
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framework of Tisarana. Commentators explain the meaning of sarana not
through linguistic derivation but through its functional role in protecting and
liberating the individual.'

While Buddhaghosa’s interpretation emphasizes sarana as ‘to
remember’, and ‘to destroy’ [or ‘to crush’] both interpretations are tied to the
idea of dispelling or eradicating fear, suffering, and defilements. On the other
hand, Dhammapala focuses on the outcome of taking refuge—the
eradication of all misfortune and suffering that perpetuate the cycle of rebirth
(samsara). This perspective highlights how refuge acts both as a protective
shield and as a means of liberation from adverse conditions and rebirth. In

essence, taking refuge in Buddhism is not merely about seeking protection;

Again, in A Dictionary of The Pali Language, Childers ([1875] 2005, 463; s.v.
sarana) provides two meanings: 1. Remembrance; 2. Refuge, protection, salvation;
Nirvana; a protector; a house, home; killing.
According to the PED, sarati/sarana has several meanings [PED, 697-98 s.v
sarana, sarati]. The verb sarati [pr. 3 sg.] has three roots with the following
meanings:
Sarati! [sr given by Dhtp 248 as “gati”] to go, flow, run, move along;
Sarati? [smr, cp. smrti=sati; Dhtp 248 “cinta”] to remember;
Sarati® [$r; Dhtp 248: hirnsa] to crush.
As mentioned above, PED suggests these etymological meanings based on a Pali
etymological text. According to this Pali Dhatupatha and the Dhatumarijiisa, the
following meanings are noted: ‘“248. sara gati-himsa-cintasu” (Andersen
and Smith 1921,15,4).
PED (697) also identifies two notable root meanings:
Sarana' (nt.) [cp. Vedic $arana protection, shelter, house] shelter, house;
refuge, protection; especially the three refuges — the Buddha, the
Dhamma, and the Brotherhood.
Sarana’® [fr. smr; i. e. sarati’] (nt.) remembrance; -ta (f.) remembering.
14 The above-mentioned term sati, rooted in \/sm_r, is also connected with the
terms, such as anussati/anusati and anussarati. According to DoP, 1, 140,143:
anusati /. [S., BHS anusmrti], remembrance, recollection, calling to mind;
anussarati', pr. 3 sg. [anu' + sarati?; S. anuvsr], follows, pursues; conforms
oneself to;
anussarati?, pr. 3 sg. [anu' + sarati®; S. anuVsmr], remembers, recollects, calls to
mind; reflects upon.
Anusati is connected with Buddhanussati, which is discussed in section 4. For
further details, see footnote 76.
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it is also about cultivating a mental state that actively wards off fear and
defilements. Both perspectives emphasize the central role of sarana in
Buddhist practice, illustrating how this concept functions both as a protective
shield and as a liberating force within the framework of Tisarana.

The significance of Tisarana lies not only in its role as a fundamental
principle but also in its historical continuity, serving as the cornerstone of
Buddhist practice from ancient times to the present day. This continuity
underscores the enduring relevance of sarana in guiding practitioners at the
very beginning of their practice. We will now investigate this historical
foundation with reference to both early canonical texts and commentarial
interpretations.

Buddhaghosa raises five key questions regarding the three refuges. Let
us examine these questions as explained by Buddhaghosa in Khp-a as

follows:

[As to the first stanza to begin with],!’ these three refuges, (1) by whom
were pronounced? (2) where were pronounced? (3) when were
pronounced? (4) why were pronounced? and (5) why, although they
were not [the words] stated by the Tathdgata at the beginning, were they
stated here from the beginning?'® [These are] the five questions. (Khp-a
13,31-14,7)"

By answering these five questions, Buddhaghosa (Khp-a 14, 5.,0) explains
the foundational aspects of the pronouncement of the three refuges. These
questions elucidate the origin and significance of the three refuges in

15 Saranattayam: the beginning chapter of the Khuddakapatha (Khp).

16 Here, the fifth question indicates that after the Buddha’s enlightenment, his
first utterance was another verse, not the Tisarana. That is why this question arises.
The Buddha’s first utterance was:

“vada have patubhavanti dhamma atapino jhayato brahmanassa,
ath’ assa kamkha vapayanti sabba yato pajanati sahetudhamman’’ ti. (Vin
1, 2, 3.6; Ud 1,18-20; Khp-a 13,7.10).

17 Khp-a 13,31-14,2 : idam Saranattayam kena bhasitam, kattha bhasitam, kada
bhasitam, kasma bhasitam, avuttam pi cadito Tathagatena kasma idhadito vuttam
ti paica pariha.

— 167 —



An Analysis of Tathagata (Juti Rakkit) 53

Buddhist practice. To fully comprehend their importance, it is necessary to
understand the background of these five key questions.

(1) By whom: [Three refuges were] pronounced by the Exalted One, not
by his disciples, Sages (is?), or deities.

(2) Where: [Three refuges were] pronounced at Benares (Sarnath) in the
Deer Park at Isipatana (Rsipatana).

(3) When: After venerable Yasa, '® together with his companions,
attained arahantship, [while] the sixty-one Arahants were performing
the teaching of Dhamma for the benefit of the many people in the
world,

(4) Why: For the purpose of entering monastic life (pabbajja) and full
ordination (upasampada).'®

(5) Why is this stated here at the beginning? This ninefold teaching of
the Masters?’, having compiled [together] with the three Pifakas for
the way of [the serial order of] the recitation by the former teachers,
since this is the way by which gods and humans enter the teaching
(sasana), whether they become lay-followers or monastic life
(pabbajja); consequently, as it is the way of entry into the teaching

18 Yasa was the first 7th arahant, after the five monks.
19 These steps are essential for both monks and nuns as they start their religious
life:
“evaii ca pana bhikkhave pabbajetabbo upasampadetabbo.: pathamam
kesamassum ohar(ap)etva kasayani vatthani acchad(ap)etva ekamsam
uttarasangam karapetva bhikkhiimam pade vandapetva ukkutikam nisidapetva
anjalim pagganhapetva ‘evam vadehi’ ti vattabbo: buddham saranam
gacchami, dhammam saranam gacchami, samgham saranam gacchamr’’ ti
(Vin I, 22,10.22).
navangam satthu sasanam: this ninefold teachings or dispensation of the
Buddha are consisted of:
1.Discourses (P. sutta; S. siitra), 2. Aphorisms in mixed prose and verse (P.
geyya; S. geya), 3. Expositions (P.veyyakarana; S. vyakarana), 4. Verses
(gatha), 5. Utterance or meaningful expressions (udana), 6. Sayings [this was
said] (P. itivuttaka; S. itivrttaka), 7. Tales of previous lives (jataka), 8.
Marvelous events (P. abbhutadhamma; S. adbhutadharma), and 9. Questions
and Answers or works of great extent (P. vedalla; S. vaipulya/vaitulya). MN I
133,24.25; AN 11 103,10-11; 178,12-14, etc.
For details: DoP-I, 369-370 (s.v. itivuttaka); Mayeda (1964,11-42); von
Hiniiber (2009, 159-173).

20
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(sasana), it is stated here [initially] at the beginning in the Minor
Readings (khuddakapatha), [this] should be understood. (Khp-a 14,
220)"!
In the context of Tisarana, it is noteworthy that the first act of taking refuge
involves the terms ‘dvevacika’ and ‘tevacika’.® Let us explain these terms
in detail, along with their historical significance.
According to early canonical records in the Vinaya Mahavagga (Vin 1

4,23.26), soon after the Buddha’s enlightenment, Tapussa and Bhallika were

2 Khp-a 14, 2-2:
kena bhasitan ti,— Bhagavata bhasitam na savakehi na isihi na devatahi;
kattha ti, — Baranasiyam Isipatane migadaye
kada ti, — ayasmante yase saddhim sahdyakehi arahattam patte
ekasatthiya arahantesu bahujanahitaya loke dhammadesanam karontesu ;
kasma ti, — pabbajjatthail ca upasampadatthaii ca,
kasma ¢’ idhadito vuttam ti, — idaii ca navangam satthu sasanam tihi
pitakehi sanganhitva vacanamaggam aropentehi pubbacariyehi, yasma imina
maggena devamanussa upasakabhavena va pabbajitabhavena va sasanam
otaranti, tasma sasanotarassa maggabhiitatta idha Khuddakapathe adito vuttam
ti natabbam.
22 Several dictionaries define these terms along with early canonical records, as
follows:
DoP, 11, 345, 454:
dvevacika: using or involving two utterances or proclamations;
tevacika: [from ti + vdca],using or involving three utterances or
proclamations;
Again, in PED, s.v. dvevacika: pronouncing (only) two words, viz. Buddha &
Dhamma (cp. tevacika, saying the whole sarana — formula).
The term dvevacika records the sarana as involving only the Buddha (Bhagavant)
and the Dhamma, but not the Samgha, as seen in the following passage:
Vin I 4,23.06: ete mayam, bhante bhagavantam saranam gacchama dhammaii
ca, upasake no bhagava dharetu ajjatagge panupete saranam gate 'ti. teva ca
loke pathamam upasaka ahesum dvevacika.
In contrast, the term tevacika records the complete Tisarana:
VinI 16,35-17,1:es’ aham bhante bhagavantam saranam gacchami, dhammari
ca, bhikkhusamghaii ca, upasakam mam bhagava dharetu ajjatagge
panupetam saranam gatan ti. so’ va loke pathamam upasako ahosi tevaciko.
Vin I, 18,24.27: etd mayam bhante bhagavantam saranam gacchama dhammaii
ca bhikkhusamgharii ca, upasikayo no bhagava dharetu ajjatagge panupeta
saranam gata ’ti. ta 'va loke pathamam upasika ahesum tevacika.
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the first dvevacika upasakas. Tapussa and his friend Bhallika, merchants
from Ukkala, were on their way to Rajagaha when they saw the Buddha
under the Rajayatana tree, eight weeks after his enlightenment. Encouraged
by a deity who was once their relative, they offered the Buddha rice-cakes
and honey. They became the first lay disciples of the Buddha. Their formula
of refuge mentioned, at that time only in the Buddha and the Dhamma, not
the Samgha, as it had not yet been established. Thus, they were called
dvevacika-updsaka, meaning they took refuge in only two jewels: the
Buddha and the Dhamma. The first dvevacika upasika is not found in the
canon before the formation of the first Samgha.

After the Samgha was established at Isipatana (Sarnath, Varanasi) by the

Buddbha, the first tevacika upasaka, or lay devotee who took refuge in three

jewels, was the father of Yasa Thera.?* He was then called tevacika upasaka.

3 Vin 1, 15-19:
Yasa was the seventh arahant, achieving enlightenment early in the Buddha’s
career, shortly after the Buddha and the first five monks. Here is a summary of
Yasa’s enlightenment story:
Yasa was the son of a wealthy treasurer in Baranasi. He lived in luxury with
three seasonal mansions, he felt distressed one night upon seeing his attendants
sleeping disorderly. He left his house, exclaiming, “What distress! What
danger!” The Buddha saw him and called out, “Come Yasa, here is neither
distress nor danger.” Yasa joyfully took off his slippers and sat beside the
Buddha. The Buddha taught him gradually, explaining the four noble truths,
and Yasa realized the Dhamma.
Yasa’s father, searching for him, also met the Buddha, who taught him the
Dhamma. Yasa’s father became the first lay disciple to take the threefold
refuge (tevacika upasaka), while Yasa listening nearby, became an Arahant.
His father asked him to return home to his grieving mother. However, Yasa
had lost interest in household life, and the Buddha allowed him to join the
Samgha.
The next day, the Buddha and Yasa visited Yasa’s home at his father’s
invitation. After the meal, the Buddha taught Yasa’s mother and other
household members, who all became his followers, becoming the first female
disciples to take the threefold refuge (tevacika upasika).
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The first tevacika upasikas were the mother and the former wife of Yasa
Thera. The terms ‘dvevacika’ and ‘tevacika,’ as discussed above,
consistently signify taking refuge together in three jewels—the Buddha, the

Dhamma, and the Samgha.

2.1 The Emergence of Tathagata as a Part of Tiratana

In Buddhism, the historical connection of the term Tathagata with the
Tiratana is significant in several ways.?* Several post-canonical texts
suggest that the emergence of a Tathdagata is the reason for the arising of the

Tiratana, also known as the Tisarana.

Inspired by Yasa, his friends Vimala, Subahu, Punnaji, Gavampati, and fifty
others joined the Samgha and became arahants. For more details: DPPN, II,
685-87; Upasak, C.S. (1975, 50-51).

24 Nakamura ([1980] 1987), Bodhi (1981), Narada ([1988] 2010), Endo ([1997]
2002), and Analayo (2008, 2021) have discussed Tisarana elaborately in relation
to Tathagata. Narada explains that in taking refuge in the Triple Jewel, Buddhists
view the Buddha as the guide, the Dhamma as the path, and the Sangha as living
examples of the way of life. He further elaborates ratana is composed of three
syllables—ra, ta, and na. Ra means to attract, fa, to cross, and na, to lead; due to
their ability to attract, help cross samsara, and lead to Nibbana. (Narada [1988]
2010, 406, note 37).

Similarly, Prasad (2017, 472) remarks: Faith in the Buddha is required because he
is fully enlightened, supreme goodness, has excelled in virtues, is a spiritual
teacher par excellence, his teachings are beneficial, he is actively compassionate,
and so on. Faith in the Dhamma is required for its transformative power and is a
source of peace, happiness, and harmony. Lastly, faith in the Order (Sangha) is
necessary because it is an oasis of purity in the corrupt society, a community of the
ideal practitioners of the Dhamma, and a living source of inspiration and guidance.
Furthermore, Dutt (1957) and Silva (1989) compare the concept of sarana to the
Bhakti tradition. Dutt (1957, 200-201) explains: The idea of sarana itself is
essentially characteristic of a Bhakti cult. It is the devotee’s self-surrender to the
Lord, as emphasized in the Bhagavad-gita (Ch 18 v. 66): “Give up all dharmas
and take sarana in me alone. From all sins will I deliver thee.” Over against it, is
the idea of primitive Buddhism that the devotee’s only refuge must be the Dhamma.

Not self- surrender, but self-reliance — to be ‘a light (or island) unto one’s own
self’” (atta-dipa), — 1is conceived to be the gist and effect of the Buddha’s
teaching.
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According to Netti (152, 23.30), a Tathagata is described as the one who
reveals the path that was previously unarisen, unproduced, and undeclared.
These texts also state that the qualities and true nature of these three jewels
are immeasurable and beyond comprehension, emphasizing their profound
and timeless significance. This illustrates the profound impact of the
Tathagata’s presence in the world, underscoring the timeless significance of
his teachings and the community that follows his path.

Now, let us examine how these explanations are presented in the texts,
with precise references to how the term Tathagata is intrinsically connected

to Tiratana.

Monks, with the arising of a Tathagata, worthy one and perfectly-
awakened one, in the world, there is the arising of the three jewels?:
Buddha (the enlightened one) jewel, the Dhamma®® (the doctrine) jewel,
and the Samgha (the community or order) jewel. [and, if it is asked]
‘What is the measure of the three jewels?’?’ that is unanswerable. (Netti
176, 12.15)**

In the Nett-(a-)t [Nettivibhavini (VRI edition)], it is also explained this is
unanswerable because the subject of the three jewels’ qualities is unthinkable.

Monks, with the arising of, because of the arising of the worthy one,
perfectly-awakened one, and a Tathagata, in the world, there is the
arising of the three jewels. The arising of the Buddha Jewel occurs in the
future. It is said [that] since one Buddha jewel continues, another Buddha
jewel does not arise [in this duration] in the future. The arising of

5 Notably, in this passage, the PTS edition reads ‘uppada’, which can be
instrumental singular, while the VRI Burmese edition interprets it as nominative
singular. See also Netti 176,13.

26 PTS edition appears to contain a typographical error (phammaratanassa),
which I corrected here.

27 This paragraph could be divided into two sentences in a question-answer
pattern. Nanamoli ([1962] 1977, 231, [Netti, trans.]) also mentioned that: “901/2
ti idam avisajjaniyam. (new para.).”

28 Netti 176, 12.15: Tathagatassa bhikkhave arahato sammasambuddhassa loke
uppada__tinnam __ratananam__uppada __buddharatanassa __dhammaratanassa
samgharatanassa kim pamanani? Tini ratanant ti. Idam avissajjaniyam.
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Dhamma Jewel occurs, the arising of Samgha Jewel occurs. [Thus], the
three jewels arise.

When asked, “What are the measures of these three Jewels [in terms of]

qualities?” One should not answer [specifying] those three jewels

qualities, [saying] ‘This is their limit.” [It is] the meaning. [Nett-

(2)t,171,36.40]%°

Both passages above repeatedly emphasize that when a Tathagata
appears, the three jewels—Buddha, Dhamma, and Samgha—also emerge.
The Dhamma and Samgha arise together with the Tathagata, but the Buddha
Jewel only appears after the previous one has ceased. This highlights the
close connection between the three jewels and the unique timing of the
Buddha’s appearance, while also clarifying the distinction between
Tathdgata and Buddha, and their nuanced significance within the Tisarana

formula.

2.2 The Significance of Tathagata within the Tisarana Formula

The Significance of Tathagata within the Tisarana formula can be found
in many early Pali canonical texts. This section aims to investigate the
several applications of the term Tathdgata in this context by examining

passages from different early Nikayas and other scriptural references.°

2 In Nett-(a-)t ,171,36.40 [Nettivibhavini, 171,36.40 (VRI edition)]:
Bhikkhave, arahato sammasambuddhassa tathagatassa loke uppada uppadahetu
tinnam__ratananam uppado sambhavati, ayatim buddharatanassa uppado
sambhavati, ekassa buddharatanassa dharamanakkhanena hi anfiassa
buddharatanassa anuppajjanato ayatinti vuttam, dhammaratanassa uppado
sambhavati, sangharatanassa uppado sambhavatiti tini ratanani. “‘Tani tini
ratanani gunato kimpamanani’’ti pucchite sati tani tini ratanani gunato
etaparimananiti na vissajjitabbaniti yojana.

30 For a general overview and further investigation into the Tisarana, see
Nyanaponika (1949), Dutt (1957), Bodhi (1981), Silva (1989), and Skilling (1992,
1996).
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The final days of the Buddha are pivotal in clarifying essential aspects
of Buddhism, as documented in the Mahaparinibbana suttanta (DN 16), the
longest discourse in the Pali canon. As its title suggests, this sutta describes
the events and final instructions given by the Buddha before his passage into
Mahaparinibbana. The narrative includes numerous sermons on topics
related to the Tathdagata, each carrying profound historical significance.

The conversation between the Buddha and Ananda is particularly
important from a historical perspective. In this dialogue, the Buddha clarifies
how the Tiratana (three jewels) should be understood after his
Mahaparinibbana.

Let us investigate one of the significant occurrences of this matter from this

sutta:

Then, venerable Ananda said to the Exalted One thus: ‘It is wonderful,
Bhante (Sir)! It is marvelous, Bhante! Bhante, I believe (faithful) that in
this assembly of monks, there is not even one monk who has doubts or
uncertainty about the Buddha, the Dhamma, the Samgha, the path, or the
path of progress.’

‘Ananda, you speak with faith. Here, Ananda, Tathdgata’s knowledge’!
indeed that: ‘in this assembly of monks, there is not even one monk who
has doubts or uncertainty about the Buddha, the Dhamma, the Samgha,
the path, or the path of progress. Ananda, even the last of these five
hundred monks, who is a Stream-enterer, incapable of falling into states
of the underworld [rebirth in place of misery], and is sure to attain full
awakening.’

After that, the Exalted One addressed the monks: Now, monks, I declare
to you: “Volitional actions (all conditioning factors) are of the nature to
decay, strive on with heedfulness.” This is the final word of Tathagata.
(DN 11 155,10-156,5)32

3 PTS edition appears to contain a typographical error (Nanam), which I
corrected here. Commentary further explains: DN-a II 593,»s: Nanam eva ti
nikkankhabhava-paccakkhakarana-nianam [‘Knowledge’ is precisely that: the
state of being without doubt, making it directly perceptible].

32 DN II 155,19-156,3; Parallel also : AN II 79-80:
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By way of comparison, the corresponding passage in the Chinese
Dirghagama at T 1, 26b11-21, and in the Sanskrit fragment version
(Waldschmidt 1951, 392-394, §42.4-12) reveals subtle nuances that differ
slightly from various perspectives.??

Atha kho ayasma Anando Bhagavantam etad avoca:‘Acchariyam bhante
abbhutam bhante! Evam pasanno aham bhante imasmim bhikkhu-samghe, n’atthi
eka-bhikkhussa pi kankha va vimati va Buddhe va dhamme va samghe va magge
va patipadaya va’ ti.
‘Pasada kho tvam Ananda vadesi. Nanam eva h’ ettha Ananda Tathagatassa:
“N’atthi imasmim bhikkhusamghe, n’atthi eka-bhikkhussa pi kankha va vimati va
Buddhe va dhamme va samghe va magge va patipadaya va. Imesam hi Ananda
paricannam_bhikkhu-satanam yo pacchimako bhikkhu so sotapanno avinipata-
dhammo niyato sambodhi-parayano’ ti.
Atha kho Bhagava bhikkhii amantesi: ‘Handa dani bhikkhave amantayami vo:
“Vayadhamma samkhara, appamadena sampadethati.”
Ayam Tathagatassa pacchima vaca.
33 The passage reads as follows:
T 1, 26b11-21: FEEAM S, FFIRERIFE, B mEEph iRz
PIEH, bk, FIRE A R PR/ NE R, B RLE R RN EREE,
TR GV A s N o T S e 3 1 S L 74
BZRENeaRE, S5 o, WEEE, kR, mEEsk
TERE—BLE, WIS TBILIE, 1L S B A A T
AT B N ML . S8 o, SR BGRB8 8.
HE R IN R A A, — U R, R AACREZPT.
In the Sanskrit fragment version Waldschmidt 1951, 392-394 (§42.4-12):
42.4 athayusman anando bhagavantam idam avocat |
42.5 yatha khalv aham bhadanta bh(agavato bhasitasyartha)m (a)j(an)ami
nasti kascid asyam parisady ekabhiksur api yasya syat kanksa va vimatir va
buddhe va dharme va sarnghe va dubkhe va samudaye va nirodhe va marge va
|
42.6 sadhu sadhv ananda prasadena tvam evam vadasi | ta(thagatasya tv
an)uttare jiianadarsanam pravartate |
42.7 yavantah khalu bhiksavo ’syam parisadi sannisannah sannipatita nasti
kascid atra ekabhiksur api y(asya) syat kanksa va vimatir va buddhe va dharme
va sanghe va duhkhe va samudaye va nirodhe va yavan marge va |
42.8 api tu karanivam etat tathagatena yathapi tat pascimam janatam
anukampamanah |
429 atha bhagav(an svakayad uttarasangam ekan)te vivrtya bhiksin
amantrayate |
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These passages from Pali, Sanskrit, and Chinese texts share a common
message despite slight variations in their use of the Tiratana, the number of
assembled monks, and the final teaching of ‘appamdda’. They highlight a
strong faith in the Tiratana and emphasize the final teaching on the
impermanence of all things.

Another important point is the Buddha’s use of the epithet Tathagata
with special significance, often referring to himself in the third person as
Tathagata. This usage clarifies the importance of Tathdgata within the
Tisarana formula, demonstrating its deep connection to the Dhamma and
Samgha.

This final teaching underscores the central role of the Tathagata in
guiding monks on their path, reinforcing the importance of taking refuge in
the Buddha, Dhamma, and Samgha as the true path to liberation. It thus
further clarifies the distinction between Tathagata and Buddha, and their
nuanced significance within the Tisarana formula.

Let us explore another significant occurrence of the epithet Tathagata,
focusing on its close connection with Tisarana and the Five Precepts, as
profoundly reflected in the Dhamma and Samgha from the Cundr sutta in
AN

42.10 avalokayata bhiksavas tathagatasya kayam | vyavalokayata bhiksavas

tathagatasya kayam | tat kasmad dhetoh | durlabhadarsana y(asmat tathagata)

arhantah samyaksambuddhas tadyathodumbare puspam |

42.11 anga bhiksavas tiisnim bhavata vyayadharmah sarvasamskarah |

42.12 iyam tatra tathagatasya pascima (vaca |)

34 Cundrt was a princess. According to the Commentary (AN-a III, 243,10.11), she

was the daughter of Bimbisara. Her name occurs in a list of eminent updsikas. For
more details, see DPPN-I, 880.
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Once, Princess Cundi visited the Buddha at the Kalandakanivapa in

Veluvana, Rajagrha, where the Buddha preached to her the Cund sutta.* In

this sutta, she asked the Buddha whether those who take refuge in the

Buddha, the Dhamma, and the Samgha and observe the five precepts would

be reborn into a happy condition after death. She sought further clarification

on this matter. The Buddha explained that the Tathagata is the best of beings,

the Dhamma that leads to Nibbana is the best of teachings, and the

Tathagata’s disciples (Samgha) represent the best field of merit and virtues.

The conversation between the Buddha and Princess Cundi was recorded as

follows:

Bhante, my brother, whose name is Prince Cunda, he has said thus:
‘Whenever a man or a woman has gone for refuge to the Buddha, the
Dhamma, and the Samgha, and abstains from the killing living beings,
from taking what is not given, from sexual misconduct, from false
speech, and from indulging in liquor, and intoxicants, the basis for
heedlessness, with the breakup of the body, after death, he is reborn only
in a good destination, not in a bad destination.’ I ask the Bhante, the
Exalted One: ‘Bhante, what kind of teacher, should one have faith in, so
that, with the breakup of the body, after death, one is reborn only in a
good destination, not in a bad destination?

What kind of Dhamma...? What kind of Samgha...? (AN III 35, §.2,)%¢

Then, the Buddha answers Cund1’s questions as follows:

35 The context of this sutta is also parallel to AN II 34, 11-35,2; It 87,15-88,17;

Netti 188,s.19; etc.

36 AN I 35, s.22:

2. Amhakam bhante bhata Cundo nama rajakumaro, so evam aha: ‘yad eva so
hoti itthi va puriso va buddham saranam gato dhammam saranam gato
sangham saranam gato, panatipdta pativirato, adinnadana pativirato, kamesu
micchdcara pativirato, musavada pativirato, suramerayamajjapamadatthana
pativirato, so kayassa bheda parammarana sugatim yeva upapajjati no
duggatin’ ti, saham bhante Bhagavantam pucchami: ‘kathamripe nu kho
bhante Satthari pasanno kayassa bheda parammarana sugatim yeva upapajjati
no duggatim,

kathamriipe dhamme pasanno .... kathamripe sanghe pasanno ... no duggatin’
ti?
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Cundi, among whatever sentient beings there may be — footless, two-
footed, four-footed, or many-footed; with form or formless; percipient,
non-percipient, neither percipient nor non-percipient—Tathagata is
called foremost among them, namely: the worthy one (arahant) and
the perfectly-awakened one (sammasambuddha). Cundi, those, who
have faith in Buddha, have faith in what is foremost. Moreover, for those
with faith in the foremost, the result is foremost.

Whatever Dhammas there may be— conditioned or unconditioned—
dispassion [absence of lust, desire, greed] (viraga)®’ is called foremost
among them, that is the eradication of pride, the removal of thirst, the
uprooting of clinging (attachment), the cutting off of round (rebirth), the
destruction of craving, dispassion, cessation, Nibbana. Cundi, those,
who have faith in dispassion (viraga), in Dhamma, have faith in what is

37 In this regard, a particularly significant verse referenced in many canonical
texts and commentaries is:
Dhp 273,c: Virago settho dhammanam. [the best of mental states (Dhamma) is
free from passion/lust].
(This verse parallels in various texts: DN-a III, 745; MN-a I, 231; Dhp-a III,
403; It-a I, 167; Patis-a II, 139; Netti 188; Pet 56; and many other
commentaries).
Commentary on this verse Dhp-a III, 403,s.14, explains that:
Virago settho dhammanan ti ‘‘yavata bhikkhave dhamma samkhata va
asamkhata va virago tesam dhammanam aggam akkhayati’’ ti. vacanato
sabbadhammanam nibbanasamkhato virago settho, dvipadanaii ca cakkhuma
ti sabbesam pi devamanussadibhedanam dvipadanam paricahi cakkhiihi
cakkhuma tathagato va settho. [in footnote 19] ca-saddo sampindanattho,
aripadhamme sampindeti. Tasmad aripadhammanampi tathagato settho
uttamo.
Again, Another significant phrase is found in the Nikaya:
‘etam  santam etam  panitam  yadidam  sabbasankharasamatho
sabbupadhipatinissaggo tanhakkhayo virago nirodho nibbana’nti.
— Often nearly synonymous with nibbana, in the description of which it occurs
frequently in the following formula: tanhakkhaya viraga nirodha nibbana, e. g.
SN 1, 136; Vin I, 5; AN I1,118; It 88, etc.
In Pet 56: Tinimani, bhikkhave, aggani — buddho sattanam, virago dhammanam,
sangho gananam. Ayam thavo.
According to PED entries, 634 and 567 (s.v. raga and viraga)
define:[detachment or absence of lust, desire, greed.]
[vitraga] absence of raga, dispassionateness, indifference towards (abl. or loc.)
disgust, absence of desire, destruction of passions; waning, fading away, cleansing,
purifying; emancipation, Arahantship.
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foremost. Moreover, for those with faith in the foremost, the result is
foremost.

Whatever Samghas or group there may be— the Samgha of Tathagata’s
disciple is called foremost among them, that is, the four pairs of
persons, the eight types of individuals [persons]*®*~this Samgha of the
Exalted One’s disciples [which is] worthy of hospitality, worthy of gifts,
worthy of offerings, worthy of reverent salutation, the unsurpassed field
of merit of the world. Cundi, those, who have faith in Samgha, have faith
in what is foremost. Moreover, for those with faith in the foremost, the
result is foremost. (AN III 35,3-36,14)*°

The above conversation between the Buddha and Princess Cundi
highlights the profound significance of taking refuge in the Tisarana. Faith
in the Tiratana, combined with observing the five precepts, ensures a

favorable rebirth.*

8 attha purisapuggala: DN T 25536 : Sotapanno, sotapatti-phala-
sacchikirivaya  patipanno,  sakad-agami,  sakadagami-phala-sacchikiriyaya
patipanno, anagami, anagami-phala-sacchikiriyaya patipanno; araha, arahattaya
patipanno. See also AN IV 204,6.9; Ud 56,2225,
There is a well-known list of four types of noble persons, from stream-enterer
(srotaapanna) to once-returner (sakrdagamin), nonreturner (andgamin), and
worthy one (arhat). This list is then subdivided into eight types or grades of noble
persons according to their respective attainment of the paths and fruits of the noble
path (aryamargaphala).
39 Same Cundi sutta; AN 111 35,23-36,14:
Yavata Cundi satta apada va dvipada va catuppada va bahuppada va, riipino va
aripino va, saifiino va asaniino va nevasanfiinasanrino va, Tathagato tesam
aggam akkhayati araham sammasambuddho. Ye kho Cundi buddhe pasanna, agge
te pasanna, agge kho pana pasannanam aggo vipako hoti.
Yavata Cundi dhamma samkhata va asamkhata va, virago tesam aggam akkhayati,
yad idam madanimmadano pipasavinayo alayasamugghato vattupacchedo
tanhakkhayo virago nirodho nibbanam. Ye kho Cundi virage dhamme
pasanna, agge te pasannd, agge kho pana pasannanam aggo vipako hoti.
Yavata Cundi sanghd va gand va, Tathagatasavakasangho tesam aggam
akkhayati, yad idam cattari purisayugani attha purisapuggala, esa Bhagavato
savakasangho ahuneyyo pahuneyyo dakkhineyyo arjalikaranivo anuttaram
pufinakhettam lokassa. Ye kho Cundi sanghe pasannd, agge te pasannd, agge kho
pana pasannanam aggo vipako hoti.

40 As Skilling (1992, 112) explains, “The very act that defines a Buddhist is the
‘taking of refuge’ (Sarana-gamana) in the Buddha, the Dhamma, and the Sangha,
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In this context, the epithet Tathagata is integral to the Tisarana because
it is closely connected to its principles. The Tisarana leads to the best
outcomes, signifying that among all sentient beings, the Tathagata is
foremost; among all Dhammas, dispassion (viraga) is foremost; and among
all group, the Samgha of the Tathagata’s disciples is foremost. If one takes

refuge in what is foremost, the results will naturally be the foremost as well.
3. The Contextual Analysis

3.1 Tathagata within the Tiratana: Special Reference to Sn Verses 236-
238

The Ratana sutta,*' (Discourse on the Jewel), is one of the most popular

and widely recited Buddhist texts in various Buddhist traditions, especially

and the formula of the ‘triple refuge’ opens virtually all Buddhist rites, including
the recitation of paritta. A verse in the Mahasamaya-sutta states that “they who
go for refuge in the Buddha will not fall into lower realms: leaving behind their
human form [at death], they swell the ranks of the gods” (DN II 255,3-5: ye keci
buddham _saranam gatase, na te gamissanti apayam,; pahdya manusam deham
devakayam paripuressanti).” See also footnote 45.

4! Ratana sutta appears in an early collection of scriptures in the Sn as the first
sutta of the Ciilavagga and the sixth sutta in the Khp. It is also one of the most
frequently recited parittas. It is included in a post-canonical anthology of paritta
(protection texts), which refers to specific discourses delivered by the Buddha
believed to offer protection to those who either recite the sutta or listen to its
recitation.

The sutta holds a special place in Buddhist practice because of its protective
qualities. Its enduring popularity can be attributed to this protective aspect. For
further details, see DPPN II, 157-58.

According to PED (426), Paritta [fr. parittra, cp. tana, tayati & also parittanal
refers to protection, a safeguard, or a protective charm, often in the form of a
palliative or amulet (Vin I1.110, IV.305). Various forms of paritta are mentioned
in the scriptures, including personal protection (atta-paritta) and protective chants
or amulets (AN 11.73, Ja 1.200).

Some well-known parittas include those found in Mil.150,27-50,1: Puna
Bhagavata paritta ca uddittha, seyyathidam: Ratanasuttam Khandhaparittam
Moraparittam Dhajaggaparittam Atanatiyaparittam Angulimalaparittam.

among others (DN II1.195; SN 1.218; Ja I1.33; Vism 414).
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in Theravada regions. The theme of the sutta, as is clear from the title, is the
exaltation of the three Ratanas, Buddha, Dhamma, and Samgha.

The Ratana sutta is often recited for its protective and blessing properties,
aiming to bring peace, prosperity, and well-being to individuals and
communities. Its verses highlight the virtues and qualities of the Buddha, the
profound and liberating nature of the Dhamma, and the exemplary conduct
and achievements of the Samgha.

The origin story of the Ratana sutta is shared among different Buddhist
traditions.*?

According to several commentaries,* it was taught at Vesali, on the
occasion of the Buddha’s visit at the invitation of the Licchavi people, who
asked Buddha to save the city from various dangers.** The Buddha first
taught the sutta to Ananda and asked him to go around the city with the
Licchavi princes, reciting the verses and sprinkling holy water from the
Buddha’s begging bowl. This ritual scared away the evil spirits and cured

the people’s illnesses.*

42 The Ratana sutta has parallel verses in the Skt. Mahavastu (1, 290 ff.), both
of which trace back to three calamities—plague, evil spirits, and famine—in the
city of Vesali. While the details have minor differences, the core narrative remains
consistent. The sutta is mentioned in the Mv. (1.290ff.), where it is referred to as
svastyayanagatha. See further in Mv. trans. p. 242. Notably, there is no analogous
recension in the Chinese translations of the Agamas. See, also footnote 51.

43 Sn-a I, 278,10; Dhp-a, 111,436-444; Khp-a, 157-164. For more details: DPPN
11,709-10

4 According to Dhp-a IT1, 436-444, it is connected to a similar event mentioned
in verse Dhp-290.

45 Skilling’s (1992,1996) analysis reveals connections between the concept of
‘taking refuge’ and raksa/rakkhd—meaning ‘protection’ or, more specifically,
‘protective text’—which is closely related to the well-known Pali term paritta (Skt.
paritana). The concept of raksa/rakkha appears in various forms throughout
Buddhist literature. A distinguishing feature of the raksa literature is its practical
use; it was memorized and recited for specific purposes by both monks and lay
followers from a very early date. These texts were integral to the daily lives of both
monks and laypeople, serving as tools for protection and well-being.

Skilling (1992, 174) also compares early paritta lists across various Buddhist
schools, highlighting the similarities and differences in their practices.
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They then gathered in the city hall with offerings and welcomed the
Buddha. Not only the people of Vesalt but also the devas from two heavenly
realms, led by Sakka, attended the assembly. The Buddha taught the Ratana
sutta to this large crowd.*¢

The structure of Ratana sutta reflects its dual purpose: first, to invoke
the protection and blessings of the devas, and second, to extol the virtues of
the central elements of Buddhist practice. By beginning with a plea for
divine protection and ending with a declaration of celestial reverence, the
sutta bridges the human and divine realms, underscoring the significance of
the Tiratana (Ratanatraya) in both earthly and heavenly contexts. This
organization provides a comprehensive view of the sutta’s thematic
elements, demonstrating its role in both invoking support and affirming the
foundational aspects of Buddhist belief.

The Ratana sutta can be divided into three parts, i.e. I. (Sn 222-223), 1.
(Sn 224-235), and III. (Sn 236-238). This sutta begins with the initial
stanzas (Sn 222ac-223a), which are an invocation to beings/spirits (bhiitas),

asking them to listen to the discourse and treat people kindly. The following

In his conclusion (p. 168), Skilling notes:

“The chanting of certain auspicious verses or texts for protection against disease

and malignant spirits and for the promotion of welfare was no doubt a “pan-

nikaya” practice, common to all branches of the samgha from an early date;
indeed, on the internal evidence of texts like the DAvajagra and Atanatika Siitras,
the practice should predate the early schisms. The two siitras just referred to are
both parittas and Mahasiitras; the Ratana-sutta is a paritta, a svastigatha, and
the key element of a Paficaraksa text. In some schools or communities the
practice of raksa developed further with the use of mantras or vidyas, by the
beginning of the Common Era at the very latest.”

See also footnote 40.

46 Another account, mentioned by Buddhaghosa (Khp-a, 165,1s.16: Apare pana
vadanti: “‘adito paric’ eva gatha Bhagavata vutta, sesa parittakaranasamaye
Anandattherend’’ ti), says that in the assembly, the Buddha only taught the first
five verses, while Ananda had already recited the rest earlier. This sutta was
initially used to protect Vesall from three calamities: plague, evil spirits, and
famine. Subsequently, it became the most famous of the Buddhist protection
chants.
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stanzas are declarations of truth (saccavajja or saccakriva, Sn 224-235),%
extolling the virtues of the Buddha (Sn 224c¢, 233c-234c), the Dhamma (Sn
225¢, 226¢), and the Samgha (Sn 227¢-232c, 235¢), and wishing for safety
through these truths.*

Verses on the Samgha emphasize the noble qualities of the eight noble
persons, a stream-enterer’s qualities, abandoning the three lower fetters and
released from the four bad rebirths, and actions they cannot perform, etc.

It is interesting to note that the final closing three verses (Sn 236-238)
correspond to the epithet Tathagata. These final blessings uniquely apply
the epithet Tathagata to all three jewels (Buddha, Dhamma, Samgha), not
just the Buddha.

Let us investigate these three closing verses:
236. Whatever beings are gathered here, whether of the earthly or those

in the sky, let us pay homage to the Tathagata, Buddha, honoured
by devas and humans. May there be well-being.

237. Whatever beings are gathered here, whether of the earthly or those
in the sky, let us pay homage to the Tathagata, Dhamma, honoured
by devas and humans. May there be well-being.

238. Whatever beings are gathered here, whether of the earthly or those
in the sky, let us pay homage to the Tathagata, Samgha, honoured

47 This is typically expressed through the phrase ‘etena saccena suvatthi hotu’
Sn 224-235 (by this truth, may there be well-being). This phrase is often found at
the end of verses, invoking the power of truth to bring about protection, blessings,
or well-being.

48 As Jayawickrama (1977, 100-101) pointed out: “the invocation of blessings

in the sutta is in the form of a saccakriya (asseveration by truth) viz. etena saccena
suvatthi hotu. A remarkable feature of the poem is the evidence of a growth of a
complete Buddhist doxology.
The invitation extended to the bhiitas to join in the worship of the Buddha,
Dhamma and Samgha (who are honoured by gods and men devamanussapiijita)
not only betrays the popular nature of the sutta but shows that its composition had
taken place when worship formed an essential factor in the religion.”
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by devas and humans: may there be well-being. (Sn 236-238;
parallel also Khp 5-6: 15-17)%

In It-a, Dhammapala (It-a I, 117,;1.17; also parallel in Ud-a 153,6.32),
uniquely applies the epithet Tathagata to all three jewels—Buddha,
Dhamma, and Samgha—rather than limiting it to just the Buddha, as follows:

‘Let us pay homage to the Tathagata, Buddha, honoured by devas
and humans. May there be well-being’ and so on, in [respect to] the
perfectly awakened one.

‘Let us pay homage to the Tathagata, Dhamma, honoured by devas
and humans. May there be well-being’ and so on, in [respect to] the
Dhamma.

‘Let us pay homage to the Tathagata, Samgha, honoured by devas
and humans. May there be well-being’ and so on, in [respect to] the
Samgha. (It-a I, 117,11.17)>

There are several variations’! and opinions for translating these final

verses among contemporary scholars, each offering a unique perspective on

49 Sn 236-238; parallel in several other texts, including Khp 5-6: 15-17; Ud-a
153, 19-20:
236. Yanidha bhiitani samagatani
bhummani va yani va antalikkhe,
tathagatam devamanussapiijitam
Buddham namassama, suvatthi hotu.
237. Yanidha bhiitani samagatami
bhummani va yani va antalikkhe,
tathagatam devamanussapiijitam
Dhammam namassama, suvatthi hotu.
238. Yanidha bhiitani samagatani
bhummani va yani va antalikkhe,
tathagatam devamanussapiijitam
Samgham namassama, suvatthi hotii ti.
O Tt-a 1, 117,11-13: Tathagatam devamanussa-pijitam
Buddham namassama, suvatthi hotii-ti adisu sammasambuddhe.
It-a 1, 117,14.15: Tathagatam devamanussapijitam
Dhammam namassama, suvatthi hoti-ti adisu dhamme.
It-a I, 117,16.17: Tathagatam devamanussapiijitam
Samgham namassama, suvatthi hotii-ti adisu samghe.
3! The Ratana sutta has parallel verses in the Sanskrit Mv. A Sanskrit version of
this sutta can be found in Mv -1.295.5.13 [Sanskrit Verse 19 (Pali Verses Sn 236¢-
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the term Tathagata. Norman’s (2001, 30, 213) interpretation is particularly
noteworthy for its clarification from a commentarial standpoint. He views
the term as an implicit extension of the Buddha’s attributes rather than a
direct reference to the Dhamma and Samgha, suggesting that Tathagata does
not apply to these two but instead follows the pattern established in verse
236.%2

In contrast, Bodhi’s (2017, 195,1437) translation takes a different
approach. Bodhi suggests that Tathagata is an adjectival compound that
qualifies all three objects of veneration—Buddha, Dhamma, and Samgha—

in distinct ways. He notes that while Tathagata can mean either ‘thus come’

d; 237c-d; 238c-d)]. In this version, the last three verses are combined into one
verse, as follows:
Mv -1.295.8.13:
yo dharmacakram abhibhitya lokam
pravartayati sarvabhiitanukampitam /
etadrsam devamanusyasrestham
buddham namasyami susvasti bhotu /
dharmam namasyami susvasti bhotu
samgham namasyami susvasti bhotu
manusyato va amanusyato va //
2 Norman (2001, 213) comments on the interpretation of these verses:
“237-38. I assume that tathagata does not refer to dhamma and sangha, but
the pattern of these two verses has been based upon 236. I therefore
understand ‘and’”’.
Norman’s (2001, 30) translation of these verses is as follows:
236¢-d: let us revere the Tathagata honoured by devas and men, the Buddha.
May there be well-being.
237c-d: let us revere the Tathagata honoured by devas and men, [and] the
Doctrine. May there be well-being.
238c-d: let us revere the Tathagata honoured by devas and men, [and] the
Order. May there be well-being.
In Norman’s earlier (1984, 39) translation of Sn, the verses were translated
differently:
237c-d. revere the Dhamma (-path thus trodden) for: tathagatam dhammam).
238c-d. revere the Samgha (thus gone along the path) (for: tathagatam
samgham).
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or ‘thus gone,’ it is translated as ‘thus gone’ in relation to all three in his
translation.>

While Norman focuses on excluding the Dhamma and Samgha from
being directly referenced as Tathagata, it is possible, according to the
commentary on these verses, that the term Tathagata can indeed be applied
to the Dhamma and Samgha in a similar manner. Observations by
Jayawickrama (2001, 92) and Bodhi (2017, 195) support this perspective.
Particularly when considering the grammatical consistency across the verses,
where Tathagata is used as an accusative singular to describe each object of
veneration. This consistency reinforces the idea that Tathagata can be
extended to the Dhamma and Samgha, suggesting that these verses pay
homage to the Dhamma and Samgha as ‘thus gone/come,’ just as they do to
the Buddha.

Interestingly, how the Dhamma and Samgha can be understood as ‘thus
gone/come’ will be discussed with commentarial understanding (Sn 236-
238) in the next section (3.2).

Furthermore, another significant verse from the Ratana sutta (Sn 224)
highlights the expanded significance of the Buddha Jewel in relation to the

Tathdgata. The verse states:

Whatever treasure [exists] here or elsewhere, or whatever is the sublime
jewel in the heavens, that is not equal to a Tathagata. This sublime jewel
is too in the Buddha; by this truth, may there be well-being. (Khp 3-4,
Sn 224)%

33 Bodhi (2017, 195) translates the verses as follows:
236¢-d: we pay homage to the thus-gone Buddha,
venerated by devas and humans: may there be safety!
237c-d: we pay homage to the thus-gone Dhamma,
venerated by devas and humans: may there be safety!
238c-d: we pay homage to the thus-gone Samgha,
venerated by devas and humans: may there be safety!

34 Sn 224, Khp 3-4, the jewel discourse (Ratana sutta):

Yam kifici vittam idha va huram va,
saggesu va yam ratanam panitam,
na no samam atthi Tathagatena,—
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Based on this verse, Buddhaghosa elaborately explains how the Buddha
Jewel (Buddha-ratanam) is connected with Tisarana, particularly in relation
to the Tathagata, emphasizing the meaning of ‘Superior/Supreme.’ He
categorizes this explanation into five specific attributes, each concluding
with the phrase: “Tathagatasamam ratanam natthi” (Khp-a 170-179) [There
is no jewel equal to the Tathagata]. This phrase is repeatedly used by
Buddhaghosa to emphasize the unparalleled nature of the Tathagata as the
Supreme Jewel, superior to all other treasures.

Continuing from the discussion of the three significant closing verses (Sn
236-238a, c), the terms ‘bhiita’ and ‘deva’ are repeatedly mentioned, and
their meanings are essential for a detailed review in the context of
reverencing the Tiratana. These terms hold subtle yet profound implications,
particularly in how they relate to reverence for the Tathagata within the
Tiratana framework.

The term ‘bhiita’ is intriguing, as it carries multiple meanings and is

used in various contexts within Buddhist scriptures.>® According to the

idam pi Buddhe ratanam panitam,
etena saccena suvatthi hotu.
Parallel verses can also be found in the Sanskrit Mv -1, 290,19-291,3:
imasmim va loke parasmim va punah
svargesu va yam ratanam pranitam /
na tam samam asti tathagatena
devatidevena narottamena /
imam pi buddhe ratanam pranitam
etena satyena susvasti bhotu.
35 Khp-a 170, o.10 : “cittikatam mahagghaii ca atulam dullabhadassanam
anomasattaparibhogam ratanam tena vuccati” ti.
(1) Much admired, (2) excellent in value, (3) Inestimable/incomparable, (4)
rarely seen, and (5) Superior sentient being make use of it; because of that,
what the ‘jewel’ is to be called. (Khp-a 170, 9.10).
Further Explanation, Khp-a 170,1522: Na no samam atthi Tathagatena ti: na-iti
patisedhe, no-iti avadharane, saman ti tulyam, atthi ti vijjati, Tathagatena ti
buddhena; Kim vuttam hoti: yam etam vittafl ca ratanaii ca pakasitam, ettha ekam
pi buddharatanena sadisam ratanam n’ ev’ atthi.
6 Etymologically, ‘bhiita’ is the past participle of bhavati, derived from the root
\bhii. bhavati [S. bhavati), hoti, bhoti, (pr. 3 sg. bhavati, hoti).
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commentary (MN-a I, 31,4-32,3),” Buddhaghosa expanded the interesting

meaning of this term into seven categories,*® reflecting its complexity with

The DoP 111, (s.v. bhiita) provides several interpretations of the term, including:
— 1. (i) (mfn.) become, come into being; been; being, being like;
(i) (m.n.) what exists, any living being or creature (including
plants);
— 2. (mfn.) [BHS bhiita], true; real; based on truth;
— 3. (m.n. and f.) a spirit; a malevolent spirit, a demon;
— 4. (n.) an element, esp. one of the four fundamental elements.

57 MN-a 1, 31,24-32,3: Tatthayam bhiitasaddo paficakkhandhaamanussa-dhatu-
vijjamana-khinasava-satta-rukkhadisu dissati. “‘Bhiitam idam ti, bhikkhave,
samanupassatha’’ ti (MN.L. 260) adisu hi ayam paiicasu kkhandhesu dissati.
““Yanidha bhiitani samagatani’’ ti (Sn. 222) ettha amanussesu. ‘‘Cattaro kho,
bhikkhu, mahabhiita heti’’ ti (SN.IIL101) ettha catusu dhatisu. ‘‘Bhiitasmim
pacittiyan’’ ti (Vin. IV. 25) adisu vijjamane. ‘Yo ca kalaghaso bhiito’’ ti (Ja. 1L
260) ettha khinasave. ‘‘Sabbe va nikkhipissanti bhiita loke samussayan’’ ti
(DNL.I1.157) ettha sattesu. ‘‘Bhiitagama-patavyataya’ ti (Vin. 1V. 34) ettha
rukkhadisu.  Idha pandayam  sattesu vattati, no ca kho avisesena.
Catumaharajikanam hi hettha satta idha bhiita ti adhippeta.

8 The meanings of the term bhiita in the above passage (above footnote 57),
according to PED, 507-8, (s.v. bhiita), are as follows: [pp. of bhavati, Vedic, etc.
bhiita] grown, become; born, produced; nature as the result of becoming.

(1) animate nature as principle, or the vital aggregates (the 5 khandhas), with
ref. MN 1.260;

(2) ghosts (amanussa) Sn 222;

(3) inanimate nature as principle, or the elements (the 4 dhatus) SN 11.101
(mahabhiita);

(4) all that exists, physical existence in general (vijjamanam) Vin1v.25
(bhiitam);

(5) what we should call a simple predicative use, is exemplified by a typical
dogmatic example, viz. ‘kalaghaso bhiito,” where bhiita is given as
meaning khindasava (arahant) Ja 11.260;

(6) all beings or specified existence, animal kingdom (satta) DN 11.157,

(7) the vegetable kingdom, plants, vegetation (rukkh’ adayo) Vin1v.34 (as
bhiita-gama).

— Meanings:

1. bhata & bhitani (pl.) beings, living beings, animate nature Sn 35 (expld at
Nidd, I1 479 as 2 kinds, viz. tasa & thavara, movable & immovable; SN. 11.47
(K.S. 11.36) mind and body as come-to-be; Dh 131 (bhitani), 405; MN 1.2 sq.
(pathavi, apo, etc., bhiita, deva, Pajapati etc.), 4; MN-a 1.32. The pl. nt. bhatani is
used as pl. to meaning 2; viz. inanimate nature, elements, usually
enumerated under term maha-bhutani.
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early canonical references. In these three verses (Sn 236a-238a), the
meanings of bhiita are fundamentally connected to humans, non-humans,
and the natural world as a whole. Each interpretation deepens our
understanding of bhiita, and by examining how it relates to the concepts of
existence, nature, and truth, we can gain a more nuanced interpretation of the
verses under discussion.

Turning to another term ‘deva.’ In Buddhist cosmology, many world
systems exist, each with its own set of devas (gods).> The Buddha taught
that devas, like all beings in samsara, are subject to death and rebirth. While
devas have longer lifespans than humans, they are still finite. When a man

dies, that is the end of his existence in that life, and his successor takes his

2. (nt.) nature, creation, world MN, 1, 2 (bhiite bhiitato safijanati recognizes the
beings from nature, i. e. from the fact of being nature).
% In the classification of devas, three categories are enumerated. In MN-a I,
Buddhaghosa explains the term deva as follows:
MN-a 1, 33,20-26: Tattha dibbanti paiicahi kamagunehi, attano va iddhiya ti
deva. Kilanti jotenti va ti attho. Te tividha: sammutideva, upapattideva,
visuddhideva ti. Sammutideva nama rajano, deviyo, kumara. Upapattideva
nama Catumahardjike deve upadaya tatuttarim deva. Visuddhideva nama
arahanto khinasava.
According to PED, 329 (s.v. deva), the meaning of deva is as follows:
Lists of popular gods are to be found, e. g. at DN 11.253; 111.194. — A current
distinction dating from the latest books in the canon is that into 3 classes, viz.
1. sammuti-deva (conventional gods, gods in the public opinion, i. e. kings
& princes),
2. visuddhi-deva (beings divine by purity, i. e. of great religious merit or
attainment like Arahants & Buddhas),
3. upapatti-deva (being born divine, i. e. in a heavenly state as one of the
gatis, like bhumma — deva, etc.).
Under the third category, seven groups of gods are listed, including the
Catummaharajika, Tavatimsa (with Sakka as chief), Yama, Tusita,
Nimmanarati, Paranimmita-vasavatti, and Brahmakayika devas.
DoP-I1, 435-36 (s.v. deva) further explains:
1. the various groups of gods:
(1) a deity; a god; (ii) the sphere of the gods; a godlike state; (iii) godlike; a
godlike person; (iv) (the god of) the sky and atmosphere; rain-cloud; (v) a
king (very often voc: ‘your majesty’);
2. heavenly, divine; belonging to the devas.

— 145 —



An Analysis of Tathagata (Juti Rakkit) 75

place. When the king of the devas, Sakka dies, another Sakka immediately
replaces him.

There appear to be few records in the Pali canon where the Buddha is
directly asked, ‘Do devas exist?.” Norman (1991, 1-8) analyzes this matter
in his article, “The Buddha’s view of devas.” There seem to be only two
passages in the canon where the Buddha is asked direct questions about the
existence of devas: the Kamnnakatthala-sutta (MN 11 125-133) and the
Sangarava-sutta (MN 11 209-213). Norman’s analysis also highlights some
textual and translation issues in the PTS edition of these suttas. The text
suggests correcting the sutta by changing ‘atthi deva’ (devas exist) to ‘atthi
adhideva’ (super-devas exist) to make the meaning clearer in three sentences.
This change clarifies that the Buddha acknowledged the existence of super-
devas, which implies the existence of regular devas. Sangarava, a Brahmin,
questioned the Buddha about this, and the Buddha explained that it is already
widely accepted that devas exist.

Returning to our main discussion point, this investigation sheds light on
the connection between humans and devas, particularly in relation to the
epithet Tathagata. In the aforementioned final three verses (Sn 236-38c), the
phrase ‘devamanussapijitam’ is intricately connected to ‘sattha
devamanussanam,’ another significant epithet of the Buddha. Here,
‘devamanussanam’ refers to both human beings and various groups of non-
human deities or gods (devas). In these phrases, it is particularly noteworthy
that while other belief systems often view gods/deities as the saviors of
humans, Buddhism uniquely positions the Buddha as the teacher of both
gods and humans, emphasizing unparalleled guidance that benefits all beings
who follow his teachings.

Thus, in these verses, the phrase ‘Tathagatam devamanussapijitam’ (Sn
236-38c-d) is closely connected to ‘sattha devamanussanam’, indicating

that the term Tathagata is deeply intertwined with the Dhamma, or teachings,
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which are revered not only by sentient beings but also by the entire natural

world as a whole.

3.2 Interpretation of Tathagata in Dhamma and Samgha

Building on the previous discussion (Sn 236-238), this section will
further explore the interpretation of Tathagata within the context of Dhamma
and Samgha. As mentioned previously, understanding how the Dhamma and
Samgha can be viewed as ‘thus gone/come’ will be examined through

commentarial interpretations of these three closing verses (Sn 236-238).

Let us first delve into Buddhaghosa’s traditional interpretation of the
Buddha as Tathagata, particularly in the context of ‘thus gone/come’:

Here, the Buddha is called ‘thus gone/come’ (tathagata) because, he has

thus come to (tatha agatato) [reached] with those who® earnestly strive

for the sake of the benefit of the world, [in these ways] they should come

(agantabbam); and, as [he has] thus gone to (tatha gatato) [in these ways]
they should go (gantabbam); as [he has] thus understood to (tatha

ajananato) [in these ways] they should understand (ajanitabbam); as [he

has] thus known to (fatha jananato) [in these ways] they should know

(janitabbam); and, as whatever, [he has] thus spoken to (gadanato), what

is real. [Therefore, he is] called ‘thus gone/come’ (tathagata).

And, since he is extremely honored by devas and human beings with
outwardly produced accessories [such as] flowers, incense, etc., and with
inwardly produced practice of Dhamma in accordance to Dhamma and
so on. Therefore, Sakka,®! the ruler of deva, having combined the whole
assembly of deva with himself, has said: ‘Let us pay homage to the
Buddha, Tathagata, honored by devas and human beings. May there be
well-being.” (Khp-a 195,2-196,1; and Sn-a I, 278,1)%

%0 It refers to various Buddhas. Murakami, and Oikawa (2009, 293) mentioned
this in the Japanese translation as [5%1A]. See also footnote 63.

%! For further discussion on Sakka’s position and his devotion to the Buddha and
his teachings, see the next section 3.3, and footnote 69.

62 Khp-a 195,20;196,1.9; and Sn-a 1, 278, 10:
Tattha, yasma buddho, yatha lokahitatthaya ussukkam apannehi agantabbam,
tathda aga(ta)to, yatha ca etehi gantabbam, tatha gatato, yatha etehi ajanitabbam,
tatha ajananato, yatha janitabbam, tathda jananato, yaii ca tath’ eva hoti, tassa
gadanato tathagato ti vuccati,
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Second, continuing from this interpretation, Buddhaghosa further elaborates
on how the Dhamma and Samgha can also be understood as ‘thus
gone/come’:

Then, in [the case of] the Dhamma, since [firstly] ‘the Dhamma as the
path’ (maggadhamma), as [one] should go with the conjoined power of
[the mental] tranquility (samatha) and insight (vipassana) by eradicating
the faction of defilements, [in these ways], thus gone. [Second] ‘the
Dhamma as Nibbana® (nibbanadhamma) as gone penetrated by wisdom
[in such a way one] succeed towards the destruction of all suffering,
Buddhas and others [in these ways], thus gone.% [Therefore, it too] is
called ‘thus gone/come’ (tathagata).

And, then, the Samgha too, as thus gone by practicing each path

[respective four paths] for their own welfare, [in these ways], they should
go. [Therefore, it too] is called ‘thus gone/come’ (fathagata).

Therefore, in the remaining two verses, it is also said: ‘Let us pay
homage to the Tathagata, Dhamma. May there be well-being. Let us pay
homage to the Tathagata, Samgha. May there be well-being.’

(Khp-a 196,¢.15; and Sn-a I, 278,;9)%

yasma ca so devamanussehi pupphagandhadina bahi nibbattena upakaranena
dhammanudhammappatipattading ca attani nibbattena ativiya piijito, tasma
Sakko devanam indo sabbam devaparisam attana saddhim sampindetva aha:
tathagatam devamanussapijitam Buddham namassama, suvatthi hotii ti.

3 Notably, the PTS edition reads as “buddhadihi tathd ga(ta)to”, while the VRI
Burmese edition reads as “buddhadihi tatha avagato”. By following VRI Burmese
edition, Bodhi translates this as “realized in the same way as was done by the
buddhas and others”. See further in Bodhi (2017,707, 1438, note 1000) and DoP,
I, by Cone 2010, 286 s.v. tathagata, (4.a designation of the dhamma and
the sangha).

% Khp-a 196,10-19; and Sn-a 1, 278,10: Yasma pana dhamme maggadhammo
vatha  yuganaddhasamathavipassanabalena ~ gantabbam  kilesapakkham
samucchindantena, tatha ga(ta)to, nibbanadhammo, yatha gato painaya
patividdho  sabbadukkhavighataya sampajjati, buddhadihi  tatha ga(ta)to
tathagato ti vuccati,

yasma ca samgho pi, yatha attahitaya patipannehi gantabbam, tena tena
maggena tatha gatato tathagato ti vuccati,

tasma avasesagathdadvaye pi tathagatam Dhammam namassama suvatthi
hotu, Samgham namassama suvatthi hotii ti vuttam.
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Buddhaghosa’s above interpretation of Tathdgata as ‘thus gone/thus
come’ extends beyond the Buddha to include the Dhamma and Samgha. This
is a crucial point, emphasizing the profound interrelationship in the pursuit
of the destruction of all suffering. This perspective reinforces the idea that
the path to liberation is reflected in the qualities and actions of the Dhamma,
both as ‘the path’ (magga-dhamma) and as ‘Nibbana’ (nibbana-dhamma).
Similarly, the Samgha is referred to as ‘thus gone/thus come’, as they follow

the path for their own liberation and to assist others. %
3.3 Investigating the Role of Tathagata in Tisarana

This section aims to explore the role of Tathdagata within the Tisarana
formula and how this role establishes a causal connection between Dhamma
and Samgha, forming a unified source of refuge. Specifically, we will
examine how this refuge functions as a secure and perfect sanctuary.

The Dhajagga sutta® is a significant text in the Theravada tradition,
frequently recited for protection and mental strength.®” Its teachings are
relevant to both monastic and lay practitioners seeking to cultivate a fearless

mind and unwavering faith in the Tiratana. The Dhajagga sutta®® is closely

% Additionally, regarding the above viewpoint, in the article ‘Buddhadhatu,
Tathagatadhatu, and Tathagatagarbha in the Mahaparinirvana-mahasiitra,’ the
term Tathagata is discussed in the context of Tisarana. In a conversation between
the Buddha and Kasyapa, the term Tathagata is repeatedly used to emphasize the
unity of the Buddha, Dhamma, and Samgha as a source of refuge. As it (2015b,
180) points out, “the Buddha himself is also the Dhamma, he is also the Samgha.
The Tathagata himself is the Triple Refuge.” Furthermore, see Habata (2015b,
178-181).

% The Dhajagga sutta (SN 1, 218,25-220,3;) is the third sutta in the Sakka-
Samyutta, which is the eleventh section of the SN (SN I, 216-42). This section has
twenty-five short discourses related to Sakka.

71t is also one of the most frequently recited parittas, alongside the Ratana
sutta, which is discussed in section 3.1 (see footnotes 40 and 45). For a
comparative discussion and early listings of parittas, see Skilling (1992, 174).

%8 Dhajagga [Skt. Dhvajagra) is a compound word (dhaja+agga): dhaja (flag
or banner) and agga (top or crest).

PED (334) defines dhaja as a flag, banner, mark, emblem, sign, or symbol, and
agga as the top of a standard. Although the commentary on this sutfa does not
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connected to the concept of Tisarana, as it explicitly instructs monks to
recollect the Tiratana when faced with fear, aligning with the practice of
seeking refuge in the triple jewels. The sutta emphasizes the unique qualities
of the Tiratana that make them reliable refuges, free from fear, passion, hate,
and delusion.

The sutta narrates how Sakka,® the king of the devas, led his forces into
battle and advised them to look at the crest of his banner to dispel their fears.
The Buddha recounts this event to the monks, explaining that Sakka advised
the devas to look at the crest of his standard (dhaja) to overcome fear during
a battle with the demons (asuras). If that did not work, they were instructed

to look at the crests of the standards of other deva-kings (devarajan):

gloss the compound dhajagga, the term appears in other texts, such as AN III 89,
where it is explained as referring to the top of a flag raised on the backs of elephants,
horses, or chariots, symbolizing a position of prominence or victory. The
commentary on (AN-a III, 267,223 states: Dhajaggan ti hatthi assapitthesu va
rathesu va ussapitanam dhajanam aggam (Dhajagga refers to the crest of flags
raised on the backs of elephants, horses, or chariots).

Bodhi translates Dhajagga as ‘the crest of the standard’ (SN trans., p. 319, with
footnote 611 on p. 490). This term symbolizes a perspective of prominence or a
high point, often used in a symbolic context.

% In Buddhism, Sakka is the ruler of the devas (heavenly beings) in the
Tavatimsa heaven and a devoted follower of the Buddha. He is almost always
referred to as “devanam indo,” the chief (or king) of the devas. A significant
dialogue between Sakka and the Buddha, where Sakka attains the stage of stream-
entry (sotapanna), is found in the Sakkapariha Sutta (DN 11, 263-89). Although
this collection does not detail the Buddha’s direct encounters with Sakka, it
includes stories about Sakka’s actions and conversations, as recounted by the
Buddha. These stories, often presented as fables, always convey a moral lesson. In
the final three suttas in the Sakka-Samyutta (SN 1, 216-42), which is the eleventh
section of SN, the Buddha highlights Sakka’s patience and forgiveness as
exemplary qualities for the bhikkhus to emulate.

Sakka’s devotion to the Buddha and his teachings are renowned. He consistently
supported the followers of the Buddha in their efforts to attain the goal.

Sakka was present in Vesali when the Buddha visited the city to alleviate its
plagues. His presence helped dispel the evil spirits, facilitating the Buddha’s
mission. (For more details, see Sn-a I, 278,10; Dhp-a, 111, 436-444; Khp-a, 157-
164. DPPN II, 709-10; also, refer to section 3.1).
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Pajapati, Varuna, and Isana. However, since these deities (devas) were not

free from lust, hate, and delusion, the fear might not be entirely dispelled.

In contrast, the Buddha instructs the monks that if they experience fear

in the forest, under a tree, or in a secluded hut, they should recollect the
Buddha, Dhamma, or Samgha. Unlike the deity (deva), the Tathagata is free

from lust, hate, and delusion and is thus a perfect refuge. Recollecting the

virtues of the Buddha, Dhamma, and Samgha helps to abandon any fear or

terror.

Let us examine the significance of passages from this sutta:

Here, for what reason? Because, Bhikkhus, the Tathdgata, the Arahant,
the perfectly awakened one, is free from passion/lust (vitardaga),” free
from hatred (vitadosa), free from delusion (vitamoha); [he is] brave,
unafraid, not fearful, not running away.

This is what the Blessed One said. Having said this, the Well-gone One,
the Teacher, further said this:

In a forest, at the root of a tree, or in an empty hut, Bhikkhus, you should
recollect the fully-awakened one, no fear will then arise to you.

If you can not recollect the Buddha [awakened one], the foremost in the
world, leader of men; then you should recollect the Dhamma, [which]
leads to salvation, [and] is well-explained.

If you can not recollect the Dhamma, [which] leads to salvation, [and]
is well-explained; then you should recollect the Samgha, the
unsurpassed field of merit.

Bhikkhus, thus [for those who] take refuge to the Buddha, the Dhamma,
and the Samgha; fear, afraid or any terror will never arise. (SN 1220, ;7.
32)71

0 vitaraga is connected with rdga and virdaga, which is discussed in section 2.2.

For further details, see footnote 37.

71 SN 1220, 17-32:
17. Tam kissa hetu || || Tathagato hi bhikkhave araham sammasambuddho
vitarago vitadoso vitamoho abhiru acchambhi anutrast apalayi ti || ||
18. Idam avoca Bhagava || idam vatvana Sugato atha-param etad avoca
sattha || ||
Arapifie rukkhamiile va || sunfiagare va bhikkhavo ||
anussaretha sambuddham || bhayam tumhakam no siya || ||
No ce buddham sareyyatha || lokajettham narasabham ||
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These verses emphasize the term Tathagata as embodying the state of
being ‘free from lust/passion, hatred, and delusion’ (vitarago vitadoso
vitamoho) and his bravery and fearlessness. Although the closing verse uses
terms like ‘fear, dread, or terror’ (bhayam va chambhitattam va lomahamso)
synonymously, it refers to the removal of any kind of suffering through the
recollection of the Tiratana.” This highlights the limitations of devas, how
the Tathagata’s compassion continues to aid sentient beings, how the
Dhamma provides the path, and how the Samgha guides practitioners as
living examples. The practice of recollection (anussati) serves here as a
direct method to connect with the qualities of Dhamma and Samgha.

Furthermore, the significant passage above establishes a causal
connection between the Tiratana as a unified source of refuge. In this
connection, the Tathagata’s role in Tisarana represents an ideal refuge on
the path to salvation, the Dhamma provides the method, and the Samgha
offers support and guidance along the way, forming a complete and
interconnected system. The passage further emphasizes a tiered approach to
practice: first, focusing on the Buddha; if that is difficult, focusing on the
Dhamma; and as a last resort, focusing on the Samgha. This approach
acknowledges different learning styles and allows individuals to find their

most effective method.
4. Tathdagata as an Expression of Faith, Recollection, and Practice

The term Tathagata is frequently invoked in prayers when taking refuge
in the Tiratana. According to the Pali scriptures, it is often interchangeable
with other epithets in the context of Buddhanussati/Buddhanusmrti

atha dhammam sareyyatha || niyyanikam sudesitam || ||
No ce dhammam sareyyatha || niyyanikam sudesitam ||
atha sangham sareyyatha || puiifiakkhettam anuttaram || ||
Evam buddham sarantanam || dhammam sangharii ca bhikkhavo ||
bhayam va chambhitattam va || lomahamso na hessati ti || ||
72 Buddhaghosa and Dhammapala’s etymological and linguistic interpretation
of sarana, as discussed in section 2, is also closely connected to these verses. For
more details, refer to footnotes 7, 9, 11, 12.
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[recollection of the Buddha’s (greatest virtues)]. This practice remains
common across all Buddhist traditions, underscoring the central role of the
relationship between seekers of salvation and the awakened teacher who
guides them. Focusing on the qualities of the awakened one is believed to
help aspirants move closer to realizing those qualities themselves.

Early disciples showed profound devotion to the Tathagata, as
evidenced in many texts. They understood the Tathdgata not only as the
awakened teacher but also as a gateway to the Buddhist path through the
practices of taking refuge and Buddhanussati. This discussion will further
explore the references to the Tathdgata in the context of taking refuge,
focusing on canonical passages where the term Tathagata is a key concept

in both faith and practice.
Let us examine some significant passages frequently cited in the Nikaya
texts. One such passage states:
Here, monks, a noble disciple is faithful; he has faith in the
enlightenment/awakening of the Tathagata: ‘Thus, indeed, the
Blessed One is worthy, perfectly awakened, endowed with knowledge
and conduct, the well-gone, knower of the world, unsurpassed trainer of
persons to be tamed, the teacher of devas and humans, the awakened One,
the Blessed One.” Monks, this is called the power of faith. (AN III, 2,s.9,
111 10,26-29, 53,]4_15, 65,13_17; v 3516-205 A\ 15,9_]3; SNV 196,27; 395, DN H,
115,13)"
A similar expression is also found in another typical passage in AN, which
states:
Here, Mahanama, a noble disciple, recollects the Tathdgata: “The
Blessed One is worthy, perfectly awakened...[same as above].” At the
time, Mahanama, when a noble disciple recollects the Tathagata, at that
time his mind is not possessed by lust/passion, his mind is not possessed
by hatred/ anger, and his mind is not possessed by delusion, at that time
his mind indeed becomes upright with reference (undertaken) to the

7 AN 111, 2,59, II 10,2629, 53,14-16, 65,13-17; IV 3,1620, V 15,9.13; SN V 196,27
395; DN 11, 115,13; and they are frequently referenced in many commentaries:
Idha bhikkhave ariyasavako saddho hoti, saddahati Tathagatassa bodhim ‘iti
pi so Bhagava araham sammasambuddho vijjacaranasampanno sugato lokavidii
anuttaro purisadammasarathi Sattha devamanussanam buddho Bhagava ti. Idam
vuccati, bhikkhave, saddhabalam.
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Tathagata. (AN 111, 285,5.11; V,11.19)"™*

Buddhaghosa discusses several significant passages in Vism, citing
various quotes from the four Nikayas, such as the Mahanama sutta (AN 111,
284), Sambadhokasa sutta (AN 111, 314), and Uposatha sutta (AN 1, 207,s).
Among these, in the Sambadhokasa sutta, Venerable Mahakaccana
describes Buddhanussati as the realization of purification in the ultimate
sense for a noble disciple, thus:

It is wonderful, friends! It is marvelous, friends! As far as the attainment

[awakening] has been discovered in crowding (obstruction)” by the

Blessed One who knows, sees, is worthy, and is perfectly awakened; for

the purification of sentient beings, for the overcoming of sorrow and

lamentation, for the disappearing of (physical) pain and grief (mental
suffering), for the attainment of the true way, for the realization of

Nibbana, that is to say, the six bases of recollection. What are the six? 76

Here, monks, the noble disciple recollects the Tathdgata in this way:

That the Blessed one is worthy....[same as AN III, 2,9,] here, some

sentient beings become purified with the mental states (dhamma) in such

a way (Vism 227,5)7

74 AN 1, 285 3.11; V,11-19: Idha Mahanama ariyasavako Tathagatam anussarati
— ‘iti pi so bhagava araham ... buddho bhagava’ ti. Yasmim Mahanama samaye
ariyasavako Tathagatam anussarati, nev’ assa tasmim samaye ragapariyutthitam
cittam hoti, na dosapariyutthitam cittam hoti, na mohapariyutthitam cittam hoti,
ujugatam ev’ assa tasmim samaye cittam hoti Tathagatam arabbha.

75 “the attainment [awakening] has been discovered in crowding (obstruction)”
(sambadhe okasadhigamo anubuddho): the term sambadha refers to pressure,
inconvenience from crowding, and obstruction (PED, 1979, 693). PED, defines
‘okasadhigamo’ simply as ‘finding an opportunity’ (PED, 1979,163 s.v. okasa).
Nanamoli (1975) 2010, 223, translated this phrase as ‘the realization of the wide-
open in the crowded [house life].”

76 There are several early and later lists of ‘anussati’, ranging from six to ten
subjects, with the later list expanding to ten subjects. The CPD, I (226), defines:
anu-ssati, f. [sa. anu-smrti; the spelling anu-sati is metrical in Ap
69,18 (Buddha®)), thinking of, calling to mind, recollection (as a systematic
exercice; Vism 197-228, six: Buddha-°, dhamma-°, samgha-°, sila-°, caga-°,
devata®, ib. 229-94, four: marana-°, kayagata sati, anapana sati, upasama sati
(punappunam saranato anu-ssaranavasena ~i, ).

Again, PED 45, defines: Anussati as remembrance, recollection, thinking of, and
mindfulness.
For further details, see footnote 13, 14.

77 Vism 227,814, VRI §165: [The Pali texts in italics are quotations by

Buddhaghosa from AN III 314,21-315,3.]:
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Buddhaghosa further explains another passage in the Gedha sutta (AN
II1, 312), emphasizing that a noble disciple should purify his mind through
recollections to attain ultimate purification:

Monks, here, a noble disciple, recollects Tathagata in this way: That

Blessed One is...[same as AN III, 2,6.6,] such a time his mind becomes

entirely upright. He has renounced, got free from, and emerged from

greed.”™ Monks, greed is a designation for the five objects of sensual

desire. Monks, in this case, some sentient beings, also achieve purity by

making this [recollection] basis. (Vism 226, 2, VRI §165)"

Let us now explore another significant occurrence of the epithet
Tathagata, focusing on its close connection with Tisarana.

In Vv, in the section on Rajjumalavimana (Rajjumala’s mansion),®
Rajjumala explains her former birth when asked by a deity (devara). She

acchariyam, avuso, abbhutam, avuso, yavan c’ idam tena Bhagavata janata
passata arahata sammasambuddhena sambadhe okasadhigamo anubuddho
sattanam visuddhiya sokaparidevanam samatikkamaya dukkhadomassanam
atthangamaya fidyassa adhigamaya nibbanassa sacchikiriyaya, yad idam cha
anussatitthanani. Katamani cha? Idh’ avuso, ariyasavako Tathagatam
anussarati...pe... evam idh’ ekacce satta visuddhidhamma bhavanti ti.

8 In PED, gedha is defined as greedy desire. It is often connected with craving
and worldly attachment, as well as associated with desire, jealousy, envy, etc.
(PED 1979, 253, s.v. gedha and gedhi).

7 Vism 226,29 -227,4;VRI §165: [The Pali texts in italics are quotations by
Buddhaghosa from AN III 312,7.16.]:

idha, bhikkhave, ariyasavako Tathagatam anussarati: iti pi so Bhagava...pe...
uwjugatam ev’ assa tasmim samaye cittam hoti, nikkhantam muttam vutthitam
gedhamha. Gedho ti kho, bhikkhave, paricann’ etam kamagunanam idh’
adhivacanam. Idam pi kho, bhikkhave, arammanam karitva evam idh’ ekacce satta
visujjhantt ti.

80 Here is a summary of Rajjumala’s enlightenment story:

Rajjumala was a slave in the village of Gaya. Her mistress disliked her and
treated her badly. One day, unable to bear her life any longer, Rajjumala went to
a nearby village to commit suicide. There, she found the Buddha, who was
waiting for her, and he taught her four noble truths. Rajjumala became a Stream-
enterer (sotapanna), reaching the first stage towards enlightenment. She then
returned to her mistress. After hearing Rajjumala’s story, the mistress visited the
Buddha and became his follower.

The Buddha explained that in a previous life, their roles were reversed. The
current mistress had been a slave and had vowed revenge for the cruelty she had
suffered. Rajjumala was freed from her suffering and, after her death, was reborn
in 7avatimsa, a heavenly realm.
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describes how she met and took refuge in the Tathagata as a result of the
meritorious deeds she performed as a human being. Rajjumala states:

The Tathagata, having spoken to me with soft words; he said to me,
‘Rajjumala! go to the Tathdagata for refuge’. [837]

I heard his voice, [which was] gentle, meaningful, pure, tender, soft,
lovely, and dispels all grief. [838]

The Tathagata, compassionate toward all the world, knowing [that] my
mind was prepared, had faith, and mentally pure, and instructed me. [839]

He said to me, this is suffering, this is the origin of suffering, this is the
cessation, and the path leading directly to the deathless. [840]

Standing firm in the advice of the compassionate and meritorious one, |
attained the deathless, peace, Nibbdna, the unchanging state. [841] !

The epithet Tathagata, as used in this context, highlights the great
compassion (mahakarund) of Tathagata, who is always ready to save
sentient beings from affliction, a theme that recurs throughout the Pali
scriptures. Rajjumala’s narrative indicates that the epithet Tathagata is used
here in the sense of the commonly translated meaning of ‘thus come.’
Dhammapala further explains this in his commentary:

He, the Tathagata, with soft words: with gentle speech. Rajjumala,
having addressed me: having talked. ‘Go to the Tathagata for
refuge’: [who is] thus come and so on; to the Tathagata: to the

Further details: Vv-a, 2061f; DPPN-II, 706.

81 vy 837-841:

So mam mudithi vacahi alapitva tathagato

Rajjumale ti mam voca saranam gaccha tathagatam. [837)]
Taham giram sunitvana nelam atthavatim sucim

sanham muduii ca vagguii ca sabbasokapaniidanam. [838]
Kallacittaii ca mam fiatva pasannam suddhamanasam
hito sabbassa lokassa anusasi tathagato. [839]

Idam dukkhan ti mam voca ayam dukkhassa sambhavo
ayam nirodho maggo ca afijaso amatogadho. [840]
Anukampakassa kusalassa ovadamhi aham thita

ajjhaga amatam santim nibbanam padam accutam. [841]
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perfectly-awakened one. ‘Go for refuge’ he said to me: [thus he]
spoke: [this is] the interpretations. ( Vv-a 213,3,-214,4)%?

Furthermore, in By, in the section on the Diparnkara Chronicle, we find
another reference where the term Tathdagata is used in connection with taking
refuge along with the five and ten precepts:

The Tathagata established some [people] in coming for refuge,
Some are in the five precepts (moral habits), others are in the tenfold
precepts. (Bv 21:189, p.21)%3
A similar verse is also found in Ap, uttered by Abhaya Thera3:
The Tathagata established some [people]®® in coming for refuge,
Some are established in precept, [some are] in the best ten ways of
actions.’ (Ap 11, 502, ;5.16)%

Here, in the above two verses, sile dasavidhe and dasakammapatha
differ slightly from the five and ten precepts, but the above explanation
shows an alternative practice (si/a) alongside taking refuge in Tiratana.

According to Nakamura ([1980] 1987, 84),
Buddhanussati/Buddhanusmyti primarily leads to samadhi. This practice
became very important in later Buddhism. He identifies four aspects of this

practice. %

82 Vv-a 213,32-214,4: So Tathagato mudithi vacahi sanhaya vacaya Rajjumale ti
mam alapitva amantetva saranam gaccha tathagatan ti tatha agato ti adina
Tathagatam sammasambuddham saranam gaccha ti mam avoca abhasi ti yojana.

8 By 21:189, p.21: Saranagamane kaici nivesesi Tathagato

kaiici paricasu silesu sile dasavidhe param.

8 Ap 11, 502-504: Abhayattherassa apadana: a historical monk, commonly
known as Abhayarajakumara, “Abhaya the Royal Prince,” because he was the son
of King Bimbisara of Rajgir. (DPPN I, 127-28).

85 VRI Burmese edition reads as: kifici

8 dasakammapatha: SN 11, 167,34-168,17; AN V 57,31; Vin V, 138,14
A fundamentally Buddhist term: a set of ten good, meritorious (kusala) actions
consisting in avoidance of ten bad, demeritorious (akusala) actions, three of body,
four of speech, and three of mind; for a total of ten. See more, PED, 194 (s.v.
kamma); BHSD, Edgerton, 1953,170. (s.v.kammapatha).

87 Ap 11, 502, 15.16:

Saranagamane karici nivesesi Tathagato
karici stle nivesesi dasakammapathuttame.

88 «“The first step of adoration of Buddha is shown in the formula of “Adoration
to Buddha” (namo .... sambuddhassa). Buddha became an object of adoration and
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The above references indicate that the practice of Buddhanussati is
closely associated with the epithet Tathdgata, which is used to purify the
mind of defilements and prepare it for advanced meditation. These four
aspects are closely connected with the epithet Tathagata as an object of
meditation.

Therefore, the canonical phrases discussed above clearly show that the
epithet Tathagata was used very early as an expression of faith, recollection,

and practice.
5. Concluding Remarks

This paper has investigated three main aspects: (1) the historical
importance of Tathagata in the context of the Tiratana and Tisarana; (2)
how Tathagata relates to the Dhamma and Samgha; and (3) how the term
Tathagata, typically used for the Buddha, can also apply to the Dhamma and
Samgha.

This study first explored the historical significance of sarana within the
Tisarana formula. Rather than simply translating ‘sarana’ as ‘refuge,’ the
analysis reveals a deeper, more functional and soteriological meaning.
Buddhaghosa and Dhammapala explain sararna not through linguistic
derivation, but through its protective and liberating role. Buddhaghosa
emphasizes the dual aspects of sarana of ‘remembering’ and ‘eradicating
suffering and defilements,” while Dhammapala focuses on the outcome of
taking refuge—the eradication of misfortune and suffering that perpetuate
the cycle of rebirth (samsara). Together, these perspectives highlight the
central role of sarana in Buddhist practice as both a protective force and a

means of release from suffering within the framework of Tisarana. %

also of meditation. The term “buddhanusmrti” in early Buddhist scriptures had
four meanings: (1) meditation on the virtues of Buddha; (2) hearing the name of
Buddha; (3) repetition of the name of Buddha; and (4) meditation on the figure of
Buddha.” Nakamura ([1980] 1987, 84).

8 See above footnotes 7,9, 11,12.
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The investigation further examined the historical connection of
Tathagata within the framework of Tisarana and Tiratana. When a
Tathagata arises, all three jewels emerge together, emphasizing their
relational and contextual significance in guiding practitioners on the path to
liberation. This unique timing highlights the relational unity of the three
jewels.”?

Further discussion is that the Buddha frequently refers to himself as
Tathagata, often in the third person, within the Tiratana formula. This
suggests that Tathagata carries more profound implications beyond merely
being an epithet for the Buddha. It represents the essence of the Dhamma
and Samgha as well, further emphasizing the relational unity of the three
jewels.”!

This study also analyzed the final three verses (Sn 236-238) of the
Ratana sutta, which apply the epithet Tathdgata not only to the Buddha but
also to Dhamma and Samgha. While Norman’s opinion excludes the
Dhamma and Samgha from being directly referred to as Tathagata, this study
further investigated the commentarial interpretations which suggest that the
term Tathdgata can indeed be applied to Dhamma and Samgha in a similar
way.”? Buddhaghosa and Dhammapala extend the meaning of Tathagata to
encompass Dhamma and Samgha, emphasizing that the term can permeate
all three jewels. Buddhaghosa, in particular, explains that Tathdgata applies
to the Dhamma in two ways: first, as the path (magga-dhamma), where one
combines the powers of tranquility (samatha) and insight (vipassana) to
eliminate defilements. In this way, one ‘goes’ along the path. Second, as
Nibbana (nibbana-dhamma), it is the state reached through wisdom, leading
to the complete end of suffering. Those who achieve this state, including
Buddhas, are said to have ‘thus gone’ or ‘thus come.’ Similarly, the Samgha

is referred to as Tathdagata, as they follow the path for their own liberation

90 See above footnotes 28, 29.
91 See above footnotes 32, 36, 39.
92 See above footnotes 49,50, 52.
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and to assist others, thus being called ‘thus gone’ or ‘thus come.”®?

This paper investigated another significant passage that establishes a
causal connection between the three jewels as a unified source of refuge. The
practice of recollection (anussati) helps practitioners connect with these
qualities, forming a complete and interconnected system of refuge.”* Within
this context, the Tathagata represents the ideal refuge on the path to salvation,
the Dhamma provides the method, and the Samgha offers support and
guidance. The passage further emphasizes a tiered approach to practice: first,
focusing on the Buddha; if that is difficult, focusing on the Dhamma; and as
a last resort, focusing on the Samgha. This approach acknowledges different
learning styles and allows individuals to find their most effective method.?

In essence, this study deepens the understanding of Tathagata’s role
within the Tisarana formula, showing that it encompasses not only the
Buddha but also the Dhamma and Samgha. This holistic interpretation
highlights the unified nature of the three jewels in guiding practitioners on
the path to awakening or liberation, reaffirming the central role of the term
Tathagata in both historical and doctrinal contexts.

Abbreviations and Citations

In this paper, the Pali quotations of the Nikaya texts are all from the Pali Text Society (PTS)
editions. Some post-canonical texts, such as the Nettippakarana, Petakopadesa, Visuddhimagga,
and commentaries, are also from PTS editions. The Nettivibhavini [Nett-(a-)t] is from the VRI
edition. In some cases, parallels from the VRI edition of Pali literature have also been consulted
to verify some textual and doctrinal issues. The VRI editions are based on the Chattha Sarngayana
editions published by VRI at Dhamma Giri, Igatpuri, India. The Pali quotations appear in bold
and underlining have been added for emphasis where needed. All translations from primary
sources are mine, unless otherwise stated. I often refer to existing English translations when
translating Pali passages.

AN Anguttara Nikaya

AN-a Anguttara Nikaya-atthakatha (Manorathapiirani by Buddhaghosa)
Ap Apadana

Bv Buddhavamsa

93 See above footnotes 62, 64.
94 See above footnotes 73, 74, 77, 79, 81, 83, 87.
9 See above footnote 71.
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BHSD

Nett
Nett-a
Nett-(a-)t
Nidd I
Nidd I-a
Nidd I1
Nidd II-a
PED
PTS
Patis
Patis-a
Pet

Skt

SN
SN-a

Sn

Sn-a

Sp

T

ud
Ud-a
VRI
Vin
Vism
Vv

Vv-a
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Buddhist Hybrid Sanskrit Dictionary, F. Edgerton, 1953

A Critical Pali Dictionary by V. Trenckner et al.

Dhammapada

Dhammapada-atthakatha by Buddhaghosa

A Dictionary of Pali by Margaret Cone

Digha Nikaya

Digha Nikaya-atthakatha (Sumarigala-vilasini by Buddhaghosa)
Dirgha-agama (Chinese, T 1)

Dictionary of Pali Proper Names by G.P. Malalasekera.
Itivuttaka

Itivuttaka-atthakatha (Paramattha-Dipant 11 by Dhammapala)
Jataka

Journal of the Pali Text Society.

Khuddakapatha

Khuddakapatha-atthakatha (Paramatthajotika 1 by Buddhaghosa)
Khuddaka Nikaya

Milindapaiiha

Majjhima Nikaya

Majjhima Nikaya-atthakatha (Paparicasiidant by Buddhaghosa)
Sanskrit-English Dictionary by Monier-Williams, Monier

Le Mahavastu: Texte sanscrit publié pour la premiere fois et
accompagné d’introductions et d’'un commentaire, 3 vols., Paris: Impr.
Nationale, Senart, Emile., ed.,1882, 1890, 1897.

Trans.=The Mahavastu by J.J. Jones (3 Vol.) 1949, 1952, 1956.

Nettippakarana

Nettippakarana-atthakatha

Nettivibhavani (VRI edition)

Mahaniddesa

Mahaniddesa-atthakatha (Saddhammapajjotika by Upasena)
Cullaniddesa

Cullaniddesa-atthakatha (Saddhammapajjotika by Upasena)
Pali-English Dictionary by Rhys Davids and Stede

Pali Text Society

Patisambhidamagga

Patisambhidamagga-atthakatha (Saddhammappakasini by Mahanama)
Petakopadesa

Sanskrit

Samyutta Nikaya

Samyutta Nikaya-atthakatha (Sarattha-ppakasii by Buddhaghosa
Suttanipata

Suttanipata-atthakatha (Paramatthajotika 11') by Buddhaghosa
Samantapasadika (Vinaya- atthakatha) by Buddhaghosa

Taishd edition (SAT)

Udana

Udana-atthakatha (Paramattha-Dipani 1 by Dhammapala)
Vipassana Research Institute (Digital texts of CST 4.1)

Vinaya Pitaka

Visuddhimagga

Vimanavatthu

Vimanavatthu- atthakatha (Paramattha-Dipant 111 by Dhammapala)
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5 OF
Tisarana (=JFHK) OARIZEBIT 5 Ta03%k
DERDBLEL

VaT g4 TFyhevaTvr
(Juti Rakkit Shraman)

Tisarapa/Trisarana T =JFHK) 13, FIH S— U RIS W TAZ D
KR ZDO—2E L OURSNTEY , (LEEXOEE R a2 LT
W5, (LEDBRRICBWT, [=ZE]  (Tiatana ¥ 7213 Ratanattaya) 13,
{4 (Buddha) . £ (Dhamma) . ¥ (Samgha) O =-2>DE{Ixt5% "L
TW5,

ZDZFAD VK] (aranaSarana) 1%, %< DEFOMFE ORE
X TBL O, BITED ZEOZNFTIUIGK L TSNS Z L& IE
KICHESF LY, B0 L MA~DOBIZIH - e BRI IR K 238 72 0 &
%, Ty FDEADOFERIL, WIKTDHZENGIMELLEED &, T7E
JFEDNMETR DN ? | WD FHERBWVINAEL S, KREILZ ORI G,

Mk &S B MABUEIN & FREDEEAR R TRB L LTED LS IC
NS TN EEELET B,
=FHEZRKOPSHADOH T, 7y &) & Tk Lvo S5
IZUR UISHEIZRZRE L TEDILA D, TN ENRR 5B ZE > T
b ZOZEMNDL, SEIERIRT MABK] LWV IFREN ZIMROE
TEAIDFNZED L DA FIL TN D D0 ERETT 2 UERH D,
AL, LT =2>DOMIEICESZ Y TS
L = & Izl 2 Tinsk) DOEZROEEER7RAE,
2. k) L35 (Dhamma) - 8 (Samgha) OB & fiFFR,
3. ERETOOMEIZEESNT, TR LW HFRENT v 12T T
72 ERMICL EO XD ITHEA SN DM,
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WIHAORE (Sn 236-238; Khp 5-6: 15-17; DN II 155,10-156,5; AN T 354
36,4 SN 1220, 23 Vv 837-841) 1Zi%, (k) 237 > & & fHOTT
ERRTHEE L THEDILTWD Z EARSINTWND, Fio, %ok

(Netti 176,115) Tl 403K O Tisarana [=IFHE OMBEY T
HDHTEIRBEINTND,

INOOEEZRHENEDO L ICEE L TWDLON, EEnEN
MED L HEMENDRENITHONTIL, B2 EREICE L3
T, Ty a3 —HL [RIvoy ¥ Pa—T 1 —] (Khpa
195,00-196,1.10; 170,15-179; and Sn-a I, 278,10) "C. {ERMEIZHIT D [Ak) OF
TRARE, SHICZEO—EE LT k] oEn-EWwREZHH LT
W5, Fle, Xo=n—I0 [NT=v & T 4—_=—] (talll7, g
Ud-a 153, 1632 ) IZZL. BB BIOFIRIZ W T S R 5,

ARFFEIE. O DOEREMF L., Tisarana T =IRK] ([28B1T 5

Mnske) OFEE LVESERT D Z LA BIEL 0D, Tk, fil
EHEROT 2B LU T, Tk &) SEDBMEK TG & 1B
8 & OBEERBRZ RS, 612, BEAERZBEEITE LCo k) 23,
TROADBRICEDE T, B, ., EHoERIZBWTED L H I
BEAAREZ B L TWANhEEET D,
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