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L. SCHMITHAUSEN

ON SOME ASPECTS OF DESCRIPTIONS OR THEORIES OF ‘LIBERATING
INSIGHT” AND ‘ENLIGHTENMENT’ IN EARLY BUDDHISM*

A

The present paper! is an attempt at developing some issues of my paper “‘Zur
Struktur der erldsenden Erfahrung im indischen Buddhismus”!®, to which the
reader is referred, although I could not avoid repeating myself to a certain extent
for the sake of convenience.

The topic to be discussed is Liberating Insight (or Experience) and Enlighten-
ment as described in the canonical texts of Early Buddhism, especially in the
Stitrapitaka. For practical reasons I use the term ‘Enlightenment’ with
exclusive reference to the (historical) Bu d d h a, and the term ‘Liberating
Insight’ either with special reference to his Disciples (sravaka), orin a
comprehensive sense including both Enlightenment and the Liberating Insight of
the Disciples. The texts themselves, it is true, do not always use the corresponding
terms (viz. [sam]bodhi on the one hand, and gjria/aniaa, etc., on the other) in such
an exclusive way? .

The present paperis n ot concemned with all aspects of Liberating Insight
and Enlightenment®, but focusses particularly on the question of their ¢ o n -
tent.

1 The present paper was submitted to a symposium on Buddhology held in London on the
8th and 9th of November, 1979, and ought to have been sent in for publication to the
organizers of the symposium. At that time, however, conscious of the provisional and
incomplete character of the paper, I withheld it in order to revise it thoroughly after the
completion of two other more urgent projects. Unfortunately, it has become apparent
in the meantime that there will be no chance for such a revision in the near future. There-
fore, I have decided to confine myself to a limited number of changes and additions and
to publish the paper in a form which is still provisional, hoping that it may have some sti-
mulating effect. My thanks are due to all those colleagues (L. S. Cousins, R. Gombrich,
P. Harrison, P. Harvey, K. R. Norman, A. Piatigorsky, T. Vetter, K. Werner, A. Wezler and
especially S. A, Srinivasan) who either encouraged me or urged me, by their valuable criti-
cism, to develop or revise my ideas,

la In: Transzendenzerfahrung, Vollzugshorizont des Heils. Hrsg. v. G. OBERHAMMER,
Wien 1978 [p. 97 ff.].

2 Cp.,eg.,EBII, 178 ff.; HOb p. 85.

3 One aspect deliberately not considered in this paper is the tendency, already discernible
in some canonical texts and finally systematized in the Abhidharma schools, to regard
Liberating Insight as a complex pro cess implying repetition of the Comprehension of
Truth, and thus to distinguish the first Liberating Comprehension of Truth (satyabhisama-
ya in the strict sense, or darsana) from its repetition(s) (bhdvana), and from Enlightenment
(bodhi, also applied to Disciples) as the final result (cf., e.g., E. LAMOTTE, Vimalakirti-
nirdesa, p. 420 ff.).
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2.

My way of dealing with the textual material implies a few presuppositions which
[ should like to make explicit:

Firstly 1 presuppose that the texts I make use of are tobe taken serious-
ly, in the sense that one has to accept that they m e an what they say,and
that what they mean is reasonable within its own terms. I do not think it justified
to make the general assumption that a text or an idea must be inexact or vague
merely because it is a religious and not a philosophical one. Apart from the diffi-
culty, esp. in India, of drawing the borderline between these two areas, such an
assumption appears quite arbitrary, and would seem especially problematical in
the case of Early Buddhist texts of which the tenor is, on the whole, strikingly
sober. Therefore, when there are instances of incoherence, they will have to be
taken seriously and will need to be explained (e.g. by reference to textual history,
see below).

The second presupposition concerns the relation between the descrip-
tions of Liberating Insight or Enlightenment and the actual spiritual exper-
ience(s). Exegetical method leaves us no choice but to limit ourselves to the ver-
bal descriptions which, as verbal descriptions, are based on concep ts,andas
such should be assumed tobe intelligible.This doesnot mean thatl can,
by means of them, form a clear idea of the actual experience they refer to — if
there was any. For we have to distinguish several possibilities. It may well be that a
given description is an immediate verbalization of (a conceptualization of) an
actual experience, but it may also be a secondary transformation of such a primary
verbalization effected for logical, doctrinal or even tactical reasons. In other words,
it may benota description buta theory of Liberating Insight or
Enlightenment. In this case, no fundamental problem of intelligibility should
arise. But even where a description is really a description, i.e. a primary verbali-
zation of actual experience, it is by no means certain that it does not convey
a clear idea of the experience behind it. Whether it does or does not depends, to
a large extent, on the nature of that experience. If the experience is transconcep-
tual, its verbalization will, of course, be difficult and inadequate. But there is no
cogent reason to assert that mystical experience is alwa y s totally transcon-
ceptual, and to establish a fundamental dichotomy between experiences and
concepts”® . If the verbalizations do n ot indicate that there is any problem
implied in verbalizing the experience, it is the assumption of the wholly transcon-
ceptual character of the experience and the inadequacy of its verbalization that has
to be proved, and not the presupposition that the description gives an adequate
idea of the experience. In the case of Early Buddhism, most of the sources refer-
ring to Liberating Insight or Enlightenment (except perhaps some of the — rather
concise — documents of the current treated in ch. H) do not seem to indicate that

4 Cp.,eg., T. VETTER in: Transzendenzerfahrung . . . [see n. 1], p. 45.
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there was any problem in verbalizing experience. Therefore, these sources would
seem to refer e it her toexperencesnot felt to be in conflict with concepts or
to the ories of Liberating Insight or Enlightenment.

The third presupposition is that the Suttas are to be treated as anonymous
literature (the extent to which they contain elements which can safely be ascribed
to the Buddha himself being still undecided). In a remarkable contribution to the
symposium mentioned in n. 1, L. S. COUSINS has pointed out several important
consequences of the fact that Early Buddhist literature was, for several centuries,
transmitted only orally. In my opinion, however, he lays too much stress on the
edificatory function of the Suttas®. For it can hardly be denied that they aimed,
just as much, at instruction, and divergencies are caused not only by the different
needs of the particular situation, ¢.g. the time at disposal, but also by the intentions
of the instructor. There must have been, certainly, not only chanters simply choos-
ing and combining elements from a given stock of tradition, but also preachers
personally engaged in practice and theory, and it is hardly conceivable
that such persons did not develop ne w i deas — even though they themselves
need not have taken these ideas to be new in substance — and that they did not try
to incorporate them into tradition by means of modification, supplementation, etc.,
of the already existing material, a part of which seems to have acquired a rather
fixed literary form quite early. Such a process, especially when carried out on
received material, is likely to have entailed certain discrepancies and incoherences.
Therefore I presuppose that at least in many cases a careful application of methods
of higher philological criticism will enable us to uncover the different components
or strata in the pertinent material. Thus, I have tried to base my conclusions regard--
ing the history of ideas as much as possible on observations of textual history,
although want of time has prevented me from being exhaustive in this regard.

The fourth presupposition is closely connected with the third one. If the Siitra-
pitaka as we have it is the result of change,also creative change,througha
period of several centuries, i.e. is in fact “anonymous literature”?, the widespread
assumption of the complete uniformity of its doctrine will appear doubtful. Al-
though such a uniformity is already presupposed by the Abhidharma schools —'
though concretized by each of them in a different way —, it will be, from the "
historical, though not from the religious point of view, as inadequate as the alleged -
uniformity of ““the doctrine” of the Upanisads postulated by the Vedantist schools.
In the case of Early Buddhism, it is true, the dominating personality of the founder
has considerably narrowed down the scope for diverging developments, but never-
theless it seems a priori probable that such developments (not only alternative
practices which may go back to the Buddha himself, but clear-cut positions tend-
ing to solidify against one another) had already started in the early period. In fact,

S This overemphasis on edification seems to be based on an extrapolation of the present
situation into the early period, a procedure which seems to me to be not without pitfalls.

5a As for this term, sce HACKER, KI. Schr., p. 8.

6 Meélanges chinois et bouddhiques 6 (1936-7), 189 ff.
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the present paper will show that there seems to be, already in the canonical period,
a variety of opinions with regard to the content of Liberating Insight and Enligh-
tenment. A basic opposition has already been pointed out by L. DE LA VALLEE
POUSSIN in his admirable article ‘Musila et Narada’®. Yet I hope I have been able

to make some aspects more specific and to work out the outlines of a historical
development’

B.

According to the canonical texts, the first discourse delivered by the Buddha,
containing a description of the process and content of his Enlightenment, is the
Dharmacakrapravartanasitra (DhCPS), which naturally has attract-
ed the special attention of various scholars®. The Pali version of this text, asis well
known, has been transmitted in the Mahavagga portion of the Vinaya (I 10 ff) as
well as in the Samyuttanikaya (56.11); the latter seems to have taken over the text
from the Vinaya, for it includes, apart from the Siitra proper, also a portion of the
narrative framework in which it is embedded in the Vinaya. In this form, the Sutra
probably belongs to a period at least more than one hundred years later than the
Buddha’s Nirvana® . Now what is significant in the context of the present paper is
that even if we isolate the discourse proper, it appears to be a juxtaposition of at
least three independent portions which are in fact presented as three different
discourses in the version of at least one school'® . There are, moreover, divergences

in the sequence of the different portions, and in some versions one or even two of
these portions are lacking!! .

7 1 should, however, like to point out that the sequence of chapters in this paper does not
always imply chronological sequence, e.g. in the case of chapters B and C (here the sequen-
ce is probably the other way round; cp. also BAREAU, Recherches, p. 181 £.),or Hand I,
or J, K, L and M (except that the text treated in ch. K is obviously posterior to that of
ch. J). Cp. also the considerations raised at the end of ch. H. -

8 Cp. especially L. FEER, Les quatre Vérités et la prédication de Benarés, JA 1870, pp. 34§
—471; K. MIZUNO, Temboringyo ni tsuite, Bukkyd Kenkyu 1/1970, pp. 92—114 (cp. also
the references to earlier Japanese investigations into the DhCPS on p. 114 of MIZUNO’s
paper); H. KUSAMA, Temboringyd no ichi kosatsu, IBK 46/1975, pp. 719-722. Cp. also
E. WALDSCHMIDT, Vergleichende Analyse des Catusparisatsutra (in: Festschrift fiir
Walther Schubring, Hamburg 1951), p. 96 ff.; BAREAU, Recherches, pp. 172 ff.

9 Cp. E. FRAUWALLNER, The Earliest Vinaya (Rome 1956), p. 54. Cp. also BAREAU,
Recherches, p. 180.

10 Cp. WALDSCHMIDT, loc. cit. [see n. 8]; FEER, op. cit. [see n. 8], pp. 393 ff.

11 EA¢ 593 b 24 ff,, e. g., contains only the first portion (cp. BAREAU, Recherches, p. 119;
cp. also the text translated ib. p. 173); in EA; 619 a 8 ff., we find the second and the third
portion only, whereas texts like SN 56.12 and the (Mula-?)Sarvastivada version of the
DhCPS (esp. SA¢ No. 379, T 110, and AKVy pp. 579 f.; cp. MIZUNO, op. cit. [see n. 8],
pp. 102-103; KUSAMA, loc. cit. [see n. 8]; BAREAU, Recherches, p. 179) are confined
to the third portion only. According to KUSAMA, the omission of the other portions in
the (Miila-?)Sarvastivida version is a deliberate change.
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The third portion is the one which explicitly refers to the content of En-
lightenment, defining it, as is well known, as the comprehension, illumination or
vision!? of

a) what the four Noble Truths are,

b) that they are to be fully known (parijiieya), abandoned (prahaza:ya), realized
(saksatkartavya), and practised (bhavayitavya), respectively , and

c) that this task has been fulfilled!?.

It is not likely that this rather sophisticated and schematic account of the Enligh-
tenment of the Buddha is the original one!%

By the way, as L. FEER!* has already pointed out, there would be no differ-
ence between abandoning duhkhasamudaya and realizing duhkhanirodha if these
two Truths are interpreted, as they are in the second portion of the DhCPS, as
Craving (frsnd/tanha), and Cessation or Abandoning (tydga/caga) of Craving,
respectively. Repetitiveness can only be avoided by assuming that in the third
portion the concept of ‘duhkhanirodha’ is understood differently: viz. not, in
analogy to ‘du}_zkhasamudaya’“a, as “that by which Suffering ceases”, but as “‘Ces-
sation®® of Suffering”. At the moment I am unable to decide the chronological
implications of such an interpretation. But in any case it would confirm the as-
sumption that the third and the second portion of the DhCPS, viz. the account
of Enlightenment and the explanation of the four Noble Truths, are of hetero-
geneous origin.

C.

There is another well known account of the Buddha's Enlightenment, viz. in
Suttas like MN No. 4 which, however, corresponds to a description of the

E)

12 The quasi-synonyms used in the text include terms referring to the intellectual sphere
(Rana, panna, vija) as well as expressions belonging to the sphere of vision (cakkhu, aloka),
thus indicating some kind of intellectual vision, or comprehension which at
the same time is, or has the evidence of, direct experience.

13 The divergencies of arrangement found in the different versions may be left out of consi-
deration here.

13a Cp.also BAREAU, Recherches, p. 180.

14 Op.cit. [see n. 8], p. 422.

14a Being identified with Craving, duhkhasamudaya can only mean “‘that by or from which
Suffering originates™. Cp. also AKBh 328,13.

14b In the present context it seems preferable to understand nirodha, in analogy to samudaya,
inan intransitive sense. In the canonical definition of the nirodhasatya, nirodha
occurs in composition with viraga (“fading away™) — although, it is true, the following
quasi-synonyms, viz. ¢gga etc., are transitive —. Cp. also clusters of quasi-synonyms like
khaya, vaya, virdga, nirodha (e. g. DN II 67), where all the words with which nirodha is
associated are clearly intransitive.

l4c = MN I 21 ff; No. 19 =1117; No. 36 =1 247 ff.; No. 85 = Nalanda-ed. 11 331 f.; No. 100
= Nalanda-ed. II 495 f.
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Liberating Insight of Disciples that forms part of a stereotyped detailed descrip-
tion of the Path of Liberation (= Ster.Det.Descr.) occurring, though with various
additions, in quite a few Sutta and Vinaya texts'S. In these texts, Enlightenment
or Liberating Insight takes place in the Fourth Dhyana, after the mind has been
directed towards the knowledge of (or: leading to)!® the vanishing of the Cankers
(@savanam khayanana). Firstly, insight'” is won with regard to the four Noble
Truths, then with regard to the Cankers (dsrava/dsava), their origination'™ (samu-
daya), their cessation'”™ (nirodha), and the path leading to the latter. This insight
entails'® that the mind (citta) is liberated from the Cankers which are now con-
cretized as [Craving for] sensual pleasures (k@ma), [Craving for] existence (bhava),

15 Cp. also FRAUWALLNER, G.i.Ph. 1, 162 ff + 467, n. 86 f. — There are many (complete
or incomplete) versions in MN (eg. No. 27 =1 179 ff.;No. 51 =1 344 ff.;No. 60 =1412
f.; etc.), DN (considerably enlarged version: eg. I 62 ff., 171 ff., 206 ff., etc.), and AN
(eg. 3.58 and 59=1163f.;4.198 =11 208 ff.; 5.75 and 76 = III 92 f. and 100; etc.), but,
as far as I can see, there is n o ne in SN! Cp. also the analogous observations in n. 55
and 69! This seems to indicate that the monks specializing in a certain Nikaya may also
have formed a (more or less coherent) group with certain doctrinal (or spiritual) predilec-
tions.

16 The term seems to be ambigous (see CPD s. v. asavakkhayafiana; cp. also, e.g., It 104; Vi
547a 13-16; ASBh 128, 23 £.). If BAREAU (Recherches, p. 85) is right in assuming that
we should start from the stereotyped canonical description of the sixth abhififig as given,
e. g., in MN I 35 f., which clearly points to the meaning “knowledge of [the fact that] the
Cankers have vanished”, it would seem that the Ster.Det.Descr. has extended the concept
in order to include under it not only the knowledge of being liberated but also the insight
which effects Liberation.

17 abbhadiasim in the autobiographical versions, but jandti (Skt. prajandti: cp. AKVy 654,
21 ff.) in the versions describing the Path of Liberation of the Disciple. Afterwards, how-
ever, both versions refer to this comprehension by means of ‘“janato . . . passato” which
seems to lead to the same conclusion as has been drawn in n. 12. Cp. also ERGARDT,
Faith, pp. 11 ff.

17a Perhaps more exactly: “that by which they originate” (cp. n. 14a).

17b Perhaps more exactly: *“that by which they cease” (cp. end of ch. B).

{8 Lit.: “The mind of him who knows thus, who sees thus, is liberated . . . ™ (tassa evam
janato evam passato . . . cittam vimuccati). That there is a temporal or even causal sequen-
ce is indicated by the use of the aorist (atypical function of which is the “Fortschritt
der Handlung in einer Erzihlung”: see H. BECHERT, Uber den Gebrauch der indikativi-
schen Tempora im Pali, Miinchner St. z. Sprachw. 3/1953 [rev. Nachdr. 1958 ], p. 58)
in the “Enlightenment version”, and by the introductory fassa the anaphorical
function of which is especially obvious in that same version: tassa me evam janato. ..
cittam vimuccittha. Much of the Ster.Det.Descr. is likewise formed by statements intro-
duced by anaphorical sa, etc. (e.g. 5o evam samahite citte . .., so idam duk-
kham ti . . .), the verb being in the present in the paradigmatic ““Disciple’s-Liberation
version”, but in the aorist in the autobiographical “Enlightenment version” (although in
this version also the present is used in the description of pubbenivasanussatifiana and
cutiipapitafiane; see n. 75). — The participles j@nato and passato may be understood in
a durative sense (“knowing, “seeing’’), whereas janati (and all the more so prajanati, cp.
RENOQU, Grammaire sanscrite, p. 144, who states that pra- also forms “‘ingressives™) and
abbhaffiasim may mean “to come to:know”™, “to comprehend”. As for pra- and abhi-,
see ERGARDT, Fuith, pp. 11 {., although there may be room for further investigation.
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and Ignorance (avidyd)'®. Finally this Liberation is k n o w n®® and the certitude
is won that there will be no further rebirth.

In spite of the fact that this description, as the basis of so many enlarged or
recast versions, must be comparatively old, it too cannot be accepted as represent-
ing the original account of Enlightenment®®, for the fourfold set of insight into
the Cankers, their origination, etc.,— which is, by the way, missing in some ver-
sions?! — has, obviously for the sake of symmetry, been modelled on the fourfold
pattern of the Noble Truths, although this pattern hardly makes sense in the case of
the Cankers as they are specified immediately afterwards in our text?®. What, e.g.,
is the origination or cause*® (samudaya) of the Cankers? According to two other
passages®, it is Ignorance (avidyZ); but Ignorance itself is, in our text as well as in
the two other passages, enumerated as one of the Cankers! Even apart from this ab-
surdity it is obvious that the question of the origin or cause of Suffering is
prior to the question of the cause of the cause of Sufferingthe latter pre-
supposing the solution of the former. In fact, the pattern of the Cankers, their
origin, etc., is, apart from the present context, only found in a very few places24 s

19 I understand kama- and bhavasava as Tatpurusas (“Canker referring to. . .""), whereas avij-
jasava is obviously a Karmadharaya (“Canker consisting in Ignorance”, cp. CPD p. 470).

20 Lit. “After [it, i.e. the mind,] has been liberated, there is (or: arises) the knowledge ‘it
{i.e. the mind] is liberated™ (vimuttasmim vimuttam iti hanam hoti). 1 do not see another
possibility of interpretation of this sentence in a manner that fits both grammar and con-
text (¢ i t t @ m vimucci). Cp. also VON HINUBER, Kasussyntax, p. 301; ERGARDT,
Faith, pp. 48 f., esp. n. 7. — As for occurrences of this sentence in a somewhat different
context where citta is not mentioned in the preceding sentences, see n. 69.

20a Cp. also BAREAU, Recherches, pp. 72 ff., esp. the reference, on p. 86 (bottom) f., to the

heterogeneity of the elements of the last paragraph of the Ster.Det.Descr.

21 (2) MSV 11 184,16 ff. = AKVy 654,20 ff.; cp. also Sangitiparyaya (T 1536) p. 391 a 29 ff.
(cp. V. STACHE-ROSEN, Dogmatische Begriffsreihen im Alteren Buddhismus 11, Berlin
1968, p. 92); (b) EA 802 a 21 ff. — As will become clear in the following exposition, in
spite of the fact that the comprehension of the asravas, their origination, etc., does not
seem to have, from the outset, formed part of the conce ption of Enlightenment
followed by the Ster.Det.Descr., I do not feel it necessary to consider its absence (as
(BAREAU, Recherches, p. 87, does) to be a feature of the original form of the tex t of
the Ster.Det.Descr.,; 1 should prefer to regard it rather asa later omission which may have
been motivated by the development of the theory of Liberating Insight in the (Mula-)
Sarvastivada school(s) (see ch. N. 1).

22 As there is no indication which would suggest or even allow one to regard the sentence
which contains the specification of the Cankers, or at least the respective portion of the
sentence, to be a later addition, I do not think that it is possible to avoid the difficulty
by presupposing, in the fourfold pattern, an older, different concept of ‘Cankers’ (cp.
F. ENOMOTO, asrava ni tsuite, in: IBK 53/1978, pp. 158 f.; do., asrava (ro) no seiritsu ni
tsuite, in: BukkyG Shigaku Kenkyu 22.1/1979, pp. 17 ff.), or at least a less specified one
(cp- N. KASHIWAHARA, Ro ni tsuite, in: IBK 52/1978, p. 657) which may be conceived
of as not having included Ignorance.

22a Seen.17a.

23 MNIS5S5and ANl 414.

24 1know only of the passages quoted in the preceding note.
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whereas the fourfold pattern of Suffering, its origination, etc., is extremely fre-
quent,

In spite of this consideration — which is only concerned with the relative chro-
nology of the fourfold pattern of the Cankers (d@srava), their origination (asrava-
samudaya), etc., as an element of the content of Liberating Insight or Enlighten-
ment, but not with the antiquity of the notion of asravas as such®® —, I do not
think it probable that the fourfold insight into the Cankers, their origination, etc.,
is a later addition to our text, for it will have become clear from the above sketch
that ‘Canker(s)’ (dsrava/asava) seems to be a key term of the whole passage™?.
Therefore it seems preferable to consider the whole “@srava-layer” as genuine®®.
This need not imply that the portion referring to the insight into the four Noble
Truths, though older in itself, is a later addition in the framework of our text, for
in the absence of any evidence to the contrary it seems much more probable that
it, too, was incorporated already at the time of composition, because it was, or was
felt to be, an authentic element of the description of Liberating Insight or En-
lightenment which could only be supplemented but could not be supplanted.

If this is correct, we can infer that even before the composition of the Ster.Det.
Descr. there was a fixed association between Liberation, or at least Enlightenment
(somehow implying Liberation), and insight into the Noble Truths. There may have
been even a clearcut view or theory according to which Liberation was achieved
by insight — seemingly a kind of intellectual vision — into the four Noble Truths.
In fact, such a view is well documented in quite a few canonical texts including
verses from the Suttanipata?, and is essentially in keeping with the starting point,
though not with the elaboration, of the DhCPS. Moreover, we may state that ac-
cording to such a view Liberation will, implicitly or explicitly, have included, or
consisted of, the vanishing of the Cankers?’ (which is said to be effected by the

25 As for the latter, cp. L. ALSDORF, Les études Jaina (Collége de France 1965), p. 4 £.; but
in view of the facts that the Ster.Det.Descr. explicitly starts from a reinterpreted, Buddhist
concept of asravas and that there seems to be no clue permitting us to question the au-
thenticity of the respective sentence (see n. 22), the criticism ALSDORF raises against
FRAUWALLNER does not appear to be justified.

25a Cp. also BAREAU, Recherches, p. 87: ,, . . . les impuretés qui sont le veritable sujet du
paragraphe™,

25b Otherwise BAREAU, Recherches, p. 87 (see also n. 21).

26 Sn 726; 267. As for other texts, cp. esp. SN 56.1 ff. — It is not important, for the present
investigation which is concerned with the history of ideas, whether these materials, as liter-
ary (of course not necessarily written) documents, took shape before the usual version of
the Ster.Det.Descr. or afterwards, continuing or re-establishing the earlier stage of devel-
opment, provided that this earlier stage, as I have tried to show, can actually be inferred
from the Ster.Det.Descr. itself.

27 At least of the “Cankers” in the older, unspecified meaning (see n. 22). — In view of the
account of Enlightenment given in MN I 167 (see end of ch. C), the possibility should
perhaps be envisaged that at first Liberation was primarily conceived as liberation from
Suffering. Cp., in this connection, also the considerations advanced by BAREAU,
Recherches, p. 87 £. Cp. also Dhp 190-192.
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insight into [nothing but] the four Noble Truths in, e.g., SN 56.25) or -- to keep
to the terminology of the stereotyped canonical explanation of the four Noble
Truths — the cessation of Craving (frsna/tanhd), which arises out of the insight into
the four Noble Truths according to SN 56.21. Finally, it should be noted that, in
both the Buddha’s Enlightenment and the Disciple’s Liberation, final knowledge
or awareness of being liberated seems to have been regarded as an essential element,
for it is found in both versions of the Ster.Det.Descr. as well as in the DhCPS? ;
and it is moreover confirmed by the autobiographical account of Enlightenment
given in MN No. 26 (I 167) which seems to represent a different (according to
BAREAU?: the most ancient) tradition and does not give any information about
the method by which Enlightenment or Liberation was won but only has the
Buddha proclaim that he had found (ajjhagamam) Nirvana®® which is supreme
salvation (yogakkhema) free from birth, old age, disease, death, sorrow, and im-
purity (or affliction?) (asankilirtha)®®, and that moreover the insight had arisen
in him that he had definitely attained Liberation and was no longer subject to
rebirth.

D.

Yet, even such a view of Liberation and Liberating Insight is not without prob-
lems, if we try to understand it as referringtoa psychologically plau-
sible process. Such an attempt may seem to be inappropriate in the case of
mystical experience. But — apart from the question whether this is true — we are

28 SN V 423;Aanam ca pana me dassanam udapadi: ‘“‘akuppa me vimutti, ayam antima jati,
natth’ idani punabbhavo’' ti. — In my opinion, this sentence (which is clearly marked asa
further event by caand pena) does not fit the preceding sentence in which the
Buddha states that it is only after the twelvefold insight with regard to the four Noble
Truths that he publicly professed to have attained Enlightenment; for the Buddha’s public
profession of Enlightenment clearly is a later event which must have been pre -
ceded bythe knowledge of his being enlightened, implying the knowledge of his
being liberated. Logically and stylistically (udapddi!), the above sentence (which is, by the
way, the same formula as in the account of Enlightenment given in MN I 167 [sce end of
ch. C]) would fit in much better immediately after the description of the twelvefold in-
sight into the four Noble Truths.

29 BAREAU,Recherches,p. 72-174.

29a It is tempting to connect this statement with the doctrine of Liberation treated in ch H,
according to which Liberating Insight seems to have been understood as a mystical ex-
perience of unconditioned Nirvina. But in the present passage (MN 1 167) ajjhagamam
does not seem to have a gnoseological meaning; in view of the object yogakkhema (**Sal-
vation™), and being contrasted with pariyesamano (“searching™), it is probably to be
understood as *I found” (in an existential sense); cp. passages like MN 1 140,4 and SN |
122,29; cp. also AN 1 162,29 (devalokam ca te yanti, kule va idha jayare, anupubbena
nibbanam adhigacchanti. . ) where a gnoseological meaning seems to be excluded,

296 Cp.BAREAU, Recherches, pp. 87 f.
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not yet dealing with experience itself butwithits description oreven
with a (first?) the ory of it. At least in the latter case, it seems reasonable to
expect a psychologically plausible process, especially considering the fact that in
Early Buddhism, as far as we can see, the cause of Bondage to be destroyed by
Liberating Insightisclearly a psychological factor (ora set of such factors):
either Craving (frsndftanha) or the Cankers-interpreted as including both Craving
and Ignorance (avidya).
Of course, it is easy to understand that I gn or a n ¢ ¢ may be destroyed by
the comprehension of the four Noble Truths, especially if Ignorance is to be under-
_stood as ignorance or non-comprehension of the four Noble Truths (cp., e.g., SN
56.17), thus being automatically sublated by their comprehension. But is it plausib-
le that the insight into the four Noble Truths effects the vanishingof Craving?
Is the content of Liberating Insight, i.e. the four Noble Truths, such as to explain
the immediate cessation of Craving? It is obvious that it would be of no help to
intercalate the cessation of Ignorance® , because, as already stated, Ignorance refers
to the same content. Moreover, as Ignorance is not mentioned in the traditional
-explanation of the Truth of the Origination [of Suffering] (sarmudayasatya), its
“ original presence in connection with Liberating Insight, understood as comprehen-
sion of the four Noble Truths only, will appear doubtful® (in fact, in SN 56.21
~only Craving (tenhd) is mentioned). Thus, what has to be investigated is whether
the content of Liberating Insight, ie. the four Noble Truths, is such as to make
plausible the notion that its comprehension effects the vanishing of Craving.

' In the case of the Truth of Suffering, itistrue,such arelation is evident:
the full realization of the fact that all existence is suffering can easily be under-
stood as stopping all craving for such existence and for the desired objects pertain-
ing to it. But in the case of the remaining Truths, a direct psychological effect of
this kind is hardly conceivable. The knowledge that Craving is the cause of Suffer-
ing and that, therefore, Suffering will stop if Craving is stopped will motivate
a person to ¢ x e r t himself to stop Craving, but will not by itself stop Craving
automatically. This is still more evident in the case of the Truth of the Path:
in order to stop Craving, it is obviously not sufficient to kn o w the path leading
to the cessation of Suffering, but it is necessary to practise it,and know-
ing itshould precede practisingit. In any case, knowle dge of what the
Path is does not seem to have any direct psychological relation to the cessation of
Craving. Thus, it is difficult to understand the cessation of Craving as the psycho-
logical effect of the comprehension of the Noble Truths as a set of four, the
latter three appearing to be superfluous for that purpose.

30 In fact, there is no indication that such an intercalation was intended in the Ster.Det.
Descr.; such an indication could, e.g., consist in liberation from Ignorance being enumerat-
ed first, and not last as it actually is (in accordance, of course, with the usual sequence

© of the enumeration of the three asravas).

31 Cp.FRAUWALLNER,G.i.Ph. 1,215 ff.
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E.

The result of the preceding investigation is that the assumption of a psychologi-
cally plausible processis n ot confirmed and that it is necessary to seek a different
explanation for this early Buddhist description or theory of Liberating Insight.

I can only offer a hypothetical solution. The Ster.Det.Descr. which was the
starting point of the preceding considerations is transmitted, as [ said before®,
both as a description of the Liberating Path of Disciples and as a description of the
Buddha’s Enlightenment (including Liberation)®*. The above attempt at a psycho-
logically plausible explanation started from the aspectof Liberation and
from the function of the comprehension of the four Noble Truthsas Liberat-
ing Insight. The situation will be altogether different if we start from the
aspect of the Buddha’s Enlightenment, although, as far as I can see,
the possibility that the “Disciple’s-Liberation pattern” of the Ster.Det.Descr. may
be, in its literary aspect, the older version of the text® cannot be ruled out. What-
ever the right solution of this specific question of 1iterary history,from the
point of view of the history of i d e a s, the Buddha’s Enlightenment must have
been the starting point. On this assumption, the difficulties which have arisen appear
to admit of a solution, for the psychological or spiritual situation of the Buddha's
own Enlightenment should be regarded as differing considerably from that of the
Liberating Insight of a disciple of his. To conclude from the analysis of sourcé‘s
carried out in chs. B and C, the Buddha’s personal Enlightenment, as an experience,
must have been considered to have contained two essentially distinct aspects. One
isthe discovery ofthe four Noble Truths* summarizing the
essentials of Bondage and Liberation as hitherto unknown® . The other is the

32 Seech.C.

33 The initial portion of the Ster.Det.Descr. (idha tathagato loke uppajjati, etc.) does not fit
into a description of the Buddha’s own Path of Liberation. It is, in fact, missing in the
respective Suttas (MN Nos. 4, etc., [cp. n. 14¢.]), which only contain the final portion
beginning with the entrance into the First Dhyana.

34 ERGARDT, Faith, p. 83, n. 75, seems to incline to the assumption that the autobiograph-
ical Suttas of the MN are the oldest, though he expressly states that it is merely a work-
ing hypothesis.

34a One might qualify: the discovery of what came to be schematized or schematically con-
ceptualized and verbalized afterwards as the four Noble Truths. But the pertinent sources
do not indicate any difficulty in verbalizing the experience. Moreover, such an assumption
would be meaningful only if the account is a genuine reflection of the Buddha’s actual
experience, which, however can hardly be taken for granted (see below).

35 Cp. the expression pubbe ananussutesu dhammesu in the DhCPS (SN V 422). — It might
be argued that some (or even the essential) aspects of the four Noble Truths should have
been known to the Buddha, and even to other ascetics, already before Enlightenment,
but — in terms of the view that Enlightenment substantially means comprehension of the
four Noble Truths — such a “knowledge” would be bound to have been only abstract or
tentative (a kind of practical working hypothesis), whereas in Enlightenment it is supplied
with or based on a kind of experiential confirmation. In the case of the Truth of Suffering,
especially, such a confirmation could be regarded as consisting in a supranormal compre-



210 L. Schmithausen

certitude thathe himself had achieved Liberation, ie.
that for him the cause(s) of bondage had vanished and that there would be no
rebirth. In view of MN I 167 (see end of ch.C) it may seem doubtful whether this
view of Enlightenment, esp. its first element, viz. the discovery of the four Noble
Truths, is a genuine reflection of what the Buddha’s Enlightenment, as an experi-
ence, actually was® . Even if we assume it to be authentic, there may, but need not
necessarily, have been a clear-cut temporal sequence of these two elements in ex-
perience itself. But some kind of sequence was almost inevitable in subsequent
conceptualization and verbalization ; still more so if that analysis of Enlightenment,
or one of its elements, is n ot an authentic reflection of the Buddha’s experience
but a later theoretical construction in order to vindicate, as the content of En-
lightenment, what was, or had come to be, the most fundamental Truth of the
Buddhist doctrine. In any case, the sequence of the two elements came to be settled
in the way that the discovery of the four Noble Truths preceded the awareness of
being liberated” , and this temp oral sequence seems to have been understood
as implyinga causal one, to the effect that Liberation, which is presupposed by

the awareness of one’s being liberated, was considered to be the e ffect of the
~ discovery of the four Noble Truths. Interpreted in this way, the Buddha’s Enligh-

hension of the universality of Suffering; and it is perhaps for the sake of providing, in the
form of a kind of vision of the whole range of Transmigration, an experiential frame or
basis for such a comprehension that in the Ster.Det.Descr., be it from the outset or by
some later revision (cp. n. 75), insight into the four Noble Truths is preceded by the
remembrance of [one’s own] former lives (pubbenivasanussatifiana) and the observation
of the dying and being reborn [of other living beings] (cutiipapataridna). In the case of the
Truth of Cessation and the Truth of the Path on the other hand, confirmation may be
more likely to have consisted in the experience of su cce ss: Enlightenment, including
Liberation and knowledge of one’s being liberated, makes it certain that, by the cessation
of Craving, Suffering hasreally come to an end, and that the path which had been followed
tentatively is really the Path of Liberation. In the case of the Truth of Origination, both
kinds of confirmation appear possible (as for the first alternative, cp. the sentence yatha-
kammupage satte pajanati in the description of cutfipapataniana, which, however, is not in
keeping with the canonical explanation of the Truth of Origination as Craving; cp. also
BAREAU, Recherches, p. 90).

36 Cp. BAREAU, Recherches, pp. 91 and 376. When, however, BAREAU (op. cit. p. 180)
deduces, from his analysis of the accounts of Enlightenment, the further conclusion that
“Ja thése des quatre Vérités se serait developpée assez tard”, this does not seem to be con-
vincing, for why shouldn't the pattern of the four Noble Truths have already existed for
some period before it came to be regarded as the content of Enlightenment?

37 If we start from the aspect, considered in n. 35, of Enlightenment as a confirmation of the
four Noble Truths, already accepted as a kind of working hypothesis, by the experience
of success (viz. Liberation) — and not from the aspect of Enlightenment as a first discove-
1y, or at least first- fu 11 comprehension, of those Truths —, the opposite sequence would
seem more natural; for to know that what one had presupposed to be the Path of Salva-
tion, etc., is actually the Path, etc., would presuppose that one has actually realized one’s
Liberation, The fact that such a sequence does not seem to be testified to may indicate

" that the aspect of Enlightenment as confirmation by the experience of success was not
considered when the respective texts were formulated.
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tenment could be understood as a paradigmatic realization of Liberation to be
imitated by the Disciple: the Disciple who wanted to root out Craving had to
reproduce,on his part, that very discovery of or insight into the Noble Truths
as a set of four, although in his case this was definitely no longer an original dis-
covery, but only the full comprehension or experiential confirmation of what he
had already learnt and believed before® .

The question h o w the Insight into the four Noble Truths could have the
effect of immediately destroying Craving (or the Cankers) and thus effecting
Liberation need not have arisen in the beginning, due to the facticity of this
effect, undoubted at least in the case of the Buddha;but it is also conceivable that
its possibility wastaken for granted because the Vedic belief in the extra-
ordinary power of truth and knowledge may still have been influential among early
Buddhists® .

F.

The principle that Enlightenment and, analogously, Liberating Insight are
essentially characterized (and perhaps rendered effective) by the fact that, irre-
spective of psychological plausibility, their content must consist of, or at least
contain, the most fundamental truth, can be observed to have been valid also in
later periods*®, for we find that such concepts also were taken to be constitutive
or essential to both as are expressive of what was, later on, regarded to be the most
fundamental truth. E.g., in some obviously more or less later descriptions of En-
lightenment or Liberating Insight, the Comprehension of the four Noble Truths

38 Such a provisional belief in the four Noble Truths may have been included in the first
member of the Eightfold Path, viz. Right View (samyagdrsti/sammaditthi) which seems to
correspond to dhammam suwa tathagate saddha (etc.) in the Ster.Det.Descr. (cp. E.
FRAUWALLNER, G.iPh, I, 185, and the use of the term samyagdrsti in Jainism in the
sense of “rechter Glaube”, “Rechtgliubig[keit]”: see W. SCHUBRING, Die Lehre der
Jainas, 1935, pp. 187 and 204; cp. also H. EIMER, Skizzen des Erlésungsweges in bud-
dhistischen Begriffsreihen, Bonn 1976, pp. 33 and 37). But already in the canonical texts
Right View is defined as knowledge (fiagra) with regard to the four Noble Truths (EIMER,
op. cit., p. 22). Of course, this must be regarded as a later development if “knowledge™
has to be understood as equivalent to “full comprehension™, but it does not seem to be
completely irreconcilable with the original meaning from the point of view of content,

39 Cp. D. SCHLINGLOFF, Die Religion des Buddhismus, I (Berlin 1962), p. 71. This pos-
sibility would seem to suggest itself especially if the Liberation envisaged by means of
insight into the four Noble Truths was, in the beginning, essentially liberation from Suf -
fering (cp. n. 27), which would imply that there wasa magical correlation of the
content and the effect of Liberating Insight (see end of ch. G.2 where an analogous
relationship is considered with regard to the asravas).

40 Of course, there is also the opposite tendency to set off the Buddha and his Enlighten-
ment against the Disciples and their Liberating Insight, the Buddha’s Enlightenment
tending to imply Omniscience.
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is supplemented® or even supplanted*? by the Comprehension of Origination-
in-Dependence (pratityasamutpada) — in its two forms of anuloma and pratiloma
corresponding to samudaya- and nirodhasatya, respectively*® —, a fact which is
easily understood if we bear in mind that, as an expression of the most fundamental
soteriologically relevant truth, prafityasamutpada seems to have gradually super-
seded the four Noble Truths. In most of the Hinayana schools, howeévér, it was in
its turn later superseded by the doctrine of the non-existence of a substantial self
or person ([pudgala-1nairatmya). Accordingly, it is not surprising to find this new
fundamental truth, too, becoming ihe major content of Liberating Insight, which,
e.g., according to one of three alternative explanations found in the S'iriputrﬁ-
bhidharma* , consists in a realization of all the four Noble Truths under the
aspect of “Lack of Self”®.The development could be pursued still further
into Mahayana, where, however, its result converges with the result of other devel-
opments.

G.

These other developments seem to have started quite early and would in fact
seem to have been, at least, co-motivated by the awakening of the awareness that
there should be a psychologically plausible relation between the content of Liberat-
ing Insight and its effect, viz. the vanishing of Craving or of the Cankers. Before
dealing with the major trends of these developments, we should, however, return
for a moment to those elements of the DhCPS and of the characterization of Lib-
erating Insight given in the Ster.Det.Descr. that go beyond the view, common to
both texts, that Liberation is effected by insight into the four Noble Truths.

41 Cp.E.WALDSCHMIDT, Von Ceylon bis Turfan, pp. 410 f.

42 Cp.J.NOBEL, Udrayana, Konig von Roruka, p. 8; cp. also texts like SN 12.65.

43 Cp. SN 12.65. — It seems possible to regard also duhkhasatya as virtually included in
(anuloma-)pratityasamutpada (esp. in the members jiti and jaramarana), but an inclusion
of margasatya and consequently a complete parallelization of pratityasamutpada and the
four Noble Truths (as, e.g., advocated by ISSAI FUNAHASHI, Genshi bukkyo shiso no
kenkyu,, KyGto 1978, p. 132 f.) seems to overshoot the mark.

44 T 1548, p. 595 a 3 ff. — Cp. also Patis II 105: katih’ akarehi cattari saccani ekapative-
dhani? catiih’ akarehi . . . : tathatthena, anattatthena, . . . ; Patis-a 594: anattatthena 'ti:
catunnam saccanam athvirahitattti ... (in the latter passage, sacca has, of course, to be
understood in a collective sense as denoting the totality of those dharmas the nature of
which is Suffering, etc.).

45 This Description of Liberating Insight could also be regarded as a kind of compromise
between the traditional description and the attempt to establish a psychologically plausi-
ble relation between the content and the effect of Liberating Insight by reducing it to a
comprehension of the negative nature of existence (cp. ch. 1). But such a negative
contemplation is not easily seen to be appropriate or spiritually purposeful in the case of
margasatya, still less so in the case of nirodhasatya.
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1.

In the Ster.Det.Descr., the Comprehension of the four Noble Truths was supple-
mented by an analogous Comprehension of the dsravas, their origination, etc. Ac-
cording to FRAUWALLNER®® | this addition is due to the doctrinal reason
of including, in the content of Liberating Insight, the later, more complete specifi-
cation of the Cause of Suffering as Craving and I gnorance,bothelements
being comprised in the Buddhist interpretation of the old term ‘Cankers’ (dsrava).
According to this explanation, the addition of the Comprehension of the dsravas,
etc., can be understood as following the principle stated in ch. F. that the content
of Enlightenment, as well as of Liberating Insight as its reproduction, should in-
clude the fundamental or decisive soteriologically relevant truth. At the same time,
the special emphasis on the Cankers means a shift of the focus of attention from
the final aim of Liberating Insight (viz. the cessation of Suffering) to the immediate
one (viz. the cessation of the Cankers). This may seem to amount to establishing a
more direct relation between the content of Liberating Insight and its immediate
effect, i.e. the cessation of the Cankers*®®. Yet, this relation does not yet appear
as a psychologically plausible one but still seems to be influenced by. the magical
presupposition that to know the essence, origination, etc.*” , of something means to
gain power over it, including the power of immediately destroying it*.

2.

The elaboration found in the DhCPS is quite different. The second set of state-
ments (dukkham parinfieyyam, etc.) makes it explicit thatmere comprehen-
sion, especially of the origination or Cause of Suffering and the Path to-
wards its cessation, is not sufficient; Enlightenment includes the knowledge that the
Cause has to be abandoned and thatthePathhastobe practise d.But
this insight is immediately followed by the knowledge that this task has already
been fulfilled — which is, especially with regard to the Buddha, easily understood
in the case of the Path but leaves us with the question of h o w in the case of the
abandonment of the Cause. What may be important is that the text, by introduc-

46 FRAUWALLNER, G.i.Ph. 1,215 ff.

46a Cp. also BAREAU (Recherches, p. 87) who says that the sentence referring to the insight
into the dsravas, their origination, etc., is “un élément de compromis relativement tardif
inventé pour pallier un peu cette hétérogénéité . . .. I am, however, not at all certain
whether the sentence has to be regarded as a later accretion in the framework of the
Ster.Det.Descr. asa piece of (oral) literature (seen.2l1).

47 From this point of view, the application of the fourfold pattern of the Noble Truths to
the Cankers may, in spite of the difficulties presented by its concrete interpretation (sce
ch. C), appear to be not without purpose.

43 Cp., perhaps, combinations like samyojandni fassati v dakkhati vi pajahissati va (MN |
435). ~ Cp. also the remark in n. 39.
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ing the second set of statements, establishes something like a second level of com-
prehension at which what especially is to be known is only duhkhasatya and, in
view of the existential-gnoseological ambivalence of the term saksatkartavya, pet-
haps also nirodhasatya. This second level is obviously the levelof Liberating
Insight as an experience benefiting only the in dividual concemed,
whereas the threefold comprehension of the four Truths describes the Buddha’s
Enlightenment, which, though somehow implying the Buddha’s personal Liberation,
“is primarily regarded as the Discovery of Truth soteriologically relevant
“for all living beings. The fact that in the DhCPS on the se con d level (i.e. that
of individually liberating insight) it is only duhkha- and perhaps nirodhasatya which
form the content of Comprehension may actually indicate or reflect an attempt at
establishing a psychologically plausible relation between the content of Liberating
Insight and its effect. For it is clear that in principle there are two possibilities
(admitting of course of the possibility of the two being combined): in a psycho-
logically plausible process, the cessation of Craving could be achieved either by
realizing the ne ga tive, disgusting character of mundane existence (ie. by
realizing duhkhasatya), or by realizing the p o sitiv e, peaceful or blissful charac-
ter of the cessation of mundane existence (i.e. Nirvana, which could easily, and in
fact has, become the meaning of ‘nirodhasatya’). In fact we can find, in the canoni-
‘cal texts, two further types of descriptions or theories of Liberating Insight, each
exactly corresponding to one of these two possibilities.

H.

The two theories to be considered in this connection have already been contrast-
ed by L. DE LA VALLEE POUSSIN in his article noted above, viz. “Mu§’1'la et Ni-
rada™* . Starting from Suttas like SN 12.68 and AN 6.46, DE LA VALLEE POUS-
SIN has shown that besides a “rationalist” conception of Liberating Insight there
was also a “mystic” one (and that there was even debate between the adherents of
these positions which some Suttas try to reconcile). According to the “mystic”
view, Liberation requires that Nirvina or the Sphere beyond the reach of death
(amata dhatu) is realized or touched “by the body” (kdyena phusitvd), an expres-
sion that presumably intends immediate personal experience®® which is considered
to be a temporary anticipation, still in this life, of the state of Nirvana (which is
attained definitively only after death).

This state of “Nirvidna in this life” is especially connected with the Cessation

of {all] Ideations®! and Feelings (samjiiaved(ay )itanirodha/saninavedayitaniro-

49 Cp.n.6.

50 Cp. Uttaradhyayana 5.23 (referred to in AKp VIII, 210, n. 3) where kdena phdsae is used
with the rules of conduct for householders as its object. — Cp. also TSi 345 b 3-5.

51 The term samjiidfsanfla still presents considerable difficulties and would require a mono-
graph of its own. The CPD, so far, rather wilfully wavers between “perception™ (e.g. s
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dha)®. In fact, samjiavedayitanirodha. as is well known. is the culminating point
of the eight “Liberations”>** (vimoksa) as well as of the nine Successive States
[of meditative concentration] (anupfirvavihara/anupubbaviligra)™. being, in the
latter list, preceded by the four dhyanas and the four States Beyond Visible Matter
(@riipyajaripa)®® . Yet; it is difficult to decide whether these lists must be under-
stood to be, in each case and from the outset, expressive of a Path leading to Nir- -
vana also in the sense of the destruction of Craving or of the Cankers.

52
52a
53
54

w. dkificaiidyatana-saiina, akasanaicayatana-saitiia, upadhi-safiiitd, arupa-sansiin) and
“conception™ (eg. s.v. gnicca-sainia), “idea” (s.v. uddhumdtaka-saiig). “notion™ (ib.),
“consciousness” (ib.; cp. also s.v. asaiiig, etc.), a comprehensive and systematical treat-
ment of the term being, of course, reserved for the lemma s&/iiia. My rendering “ideation™
follows RUNE E. A. JOHANSSON, The Dynamic Psychology of Early Buddhism {Oxford
1979), a book, which contains (pp. 92 ff.) the most useful discussion of the term safifia |
have come across so far. Yet 1 should like to emphasize that, as far as 1 can sec, samjiia/
safifg is hardly ever perception in the sense of mere sensation (orin the sense of the
German word “Wahrnehmung’), not even in passages like MN 1 293 (JOHANSSON., p. 92)
or VisM XIV.3 ff. In my opinion, samjna/safifia always includes the aspect of 4 clear
and definite consciousness or apperception of the object,of a
grasping or mental representation or imaginationofits characteristic features
(cp. Abhidharma definitions like AKBh 54,20 f.: samjiid. . . visayanimittodgrahali), or of
a formation or application of conceptsor no tions (cp.also Th. STCHERBATSKY,
The Central Conception of Buddhism, London 1923, p. 18 f.). The latter aspect (though
not necessarily detached from that of visual apperception or visualizing imagination) is
especially obvious in the many cases where the content of samjiia is concretized by an
expression marked by i ti (in this connection, special mention should be made of the irf
sentences in the stereotyped description of the three lower States Beyond Visible Matter
which are, according to MN III 27 ff., characterized by a special samyjiia. cp. also AN V 63:
‘natthi kifici” ti akiiicaifidyatanam eko saiijandti), or by an equivalent syntactical element
(cp., eg., MN I 1: pathavim pathavito safijandti, or, in the same sense, AN V 318: patha-
viyam pathavi-saiifii). The inadequacy of the rendering*Wahrnehmung” becomes especial-
ly manifest in cases where the notion or idea expressed by samjiid is inadequate or even
contrary to reality, e.g. in AN Il 52 anicce niccasanfino, which means “‘who have the
notion ‘permanent’ with regard to what is [in reality| impermanent”, or in cases where
samjia clearly involves intentionality, as eg. in the term mdtrsamjiia (Astasihasrika fed.
VAIDYA] p. 14, 15) which means the (deliberate cultivation of the) notion of ‘mother’
with regard to all women for the sake of spiritual purification. - Attention should also be
paid to words closely associated, or even quasi-synonymous, with sem/ia/serifia, as eg.
smrtifsati (e.g. maranasaiina besides maranassati [AN 1 41 £.1), manasikéra (e.g. AN 11.7
+ 8), ditthi (e.g.Sn 847 and 802; AN 11 52), mati (Ud@navarga {ed. BERNHARD] XXIX.J),
etc.

Cp.esp. AN 9.47 ff.

Cp.,e.g., MNII 12 f.; DN II 70 £.; MPPU_ 1281 f.; HURVITZ (cp. Add.!) 121 ff.

Cp., eg., DNIII 265 f.and 290;SN 16.9~11;28.1-9; AN 9.32 f,; MPPU_ p. 1308.

The heterogeneity of these two groups and the secondary, artificial character of their
combination has been emphasized by HEILER, Die buddhistische Versenkung, p. 27 f.
This fact seems to suggest that the exposition of Liberation as the result of the successive
exercise of the anup@irvaviharas is, as awhole,nota description butonlya the-
ory of Liberating Insight and of the process by which it isz.chieved. — In SN 48.40, by
the way, samjrigvedayitanirodha follows the Fourth Dhyana!
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This is, however, definitely the case in another version of the nine Successive
States which is rather frequent in the MN and the AN>® and which adds, after the
Disciple’s or monk’s attainment of samjfidvedayitanirodha, the remark that “his
Cankers have completely vanished after he has seen by comprehension” (. . . safi-
navedayitanirodham upasampajja viharati, paiifidya c'assa disva asava parikkhind
honti*®). That at least this version has to be regarded as a description of the Path
of Liberation is proved beyond doubt by the fact that even the Ster.Det.Descr. —
the complete “Disciple’s Liberation version™ as well as the incomplete ver-
sion describing the Buddha’s Enlightenment®® — was occasionally remodelled in
such a way that after the description of the entrance into the four dhyanas, which
is common to both patterns, the anuparvavihara-pattern (including the sentence
pannaya cassa. . .) is followed. Thus, in these texts, Liberating Insight or Compre-
hension and the vanishing of the Cankers are not mentioned after the attainment of
the Fourth Dhyana but only after the entrance into samjfigvedayitanirodha.

- It is, however, difficult to know what kind of prajiid is meant because the text
is rather cryptic, not mentioning any object or contents of that prajfu‘z‘s9 .

_“Perhaps the object was considered to be self-evident, either from the textual
context or from the context of situation. As for the textual context, there seem to
be only two elements which could be implicitly referred to as the object of disva:
either the Cankers (d@srava) or samjiavedayitanirodha. From the point of view of
the context of situation (viz. Liberating Insight), the four Noble Truths may be
added as a third possibility, and this is what DE LA VALLEE POUSSIN assumes® .
But he also realizes that a clear and analytical comprehension of such a content
(the same would be true in the case of the Cankers) can hardly be conceived to take
place, as the wording suggests, i n samjiavedayitanirodha as a state of complete
cessation of Ideation (semjfia) including notionally structured chsciousness“. He
therefore understands the sentence “pafifidya c assa. . .” asreferringtoa former
prajia®?, This is not impossible if the sentence, as is almost certain, was added to
the anupiirvavihara list afterwards by people who regarded prajiia as a necessary
condition for the vanishing of the Cankers, for it is conceivable that they were

55 .Eg.MN Nos. 25,26, 113; AN 9.34 ff. — As far as I can see, this enlarged version is missing
in DN and SN (cp. the remark in n. 15!), and seems to be rather rare in the Chinese Aga-
mas (so far, I have found it only in MA;Nos. 178 (p. 720 a 23) corresp. to MN Na. 25,
97 (582 a 29) corresp. to DN No. 15,and 168 (701 b 12) corresp. to MN No. 120.

56 parikkhayam agamamsu in AN 9.41. — On p.p.p. + hoti: BECHERT, op. cit. (n. 18), 60.

57 AN10.99.

58 AN941.

59 The construction of the absolutive as referring to a genitive does not preclude the expres-
sion of an o bje ct of the absolutive: cp. SPEYER, Sanskrit Syntax, § 380 (2.2). — As
regards the position of assa, cp. I. ICKLER, Untersuchungen zur Wortstellung und Syntax
der Chindogyopanisad, Goppingen 1973, p. 79.

60 Mus.,p.191.

61. Seen.S5l.

6l1a. Mus., p. 220.
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reluctant to split the older formula and insert the sentence in between, e.g. after
the Fourth Dhyana. In fact, in the Kitagirisutta (MN No. 70), the sentence “paii-
fidya cassa. . . clearly expresses an achievement which is independent of the one
expressed in the preceding sesnitence (viz. that the person in question has attained
the “quiet liberations”, i.e. the States or Spheres Beyond Visible Matter)®? , because
this sentence, which precedes “paitagya cassa . . .”, is affirmative in the case of the
person who is liberated from both parts (ubhatobhaga-vimutta) but negative in the
case of the person who is liberated by comprehension [only] (paniia-vimutta). Yet,
this passage seems to be a rather late systematization, and its testimony should not
be overvalued. It can hardly preclude the possibility that, in the case of the enlarged
anupiirvavihara formula (i.e.the formula to which the sentence “paiiaya ¢ assa . . "
is added and which seems to be comparatively old, too, because it occurs in quite a
number of texts, often augmented by various later additions), the prajna that
causes the vanishing of the Cankers takes place after oreven in samjiaveda-
yitanirodha. The former of these possibilities seems to be excluded by the Anu-
padasutta (MN No. 111) where the passage is followed by the remark “he then
arises from that mystic attainment . . .”” (so t@ya samdpattiya . . . vutthati. . .), al-
though in this case, once again, we must be cautious because what follows the sen-
tence “pafifidya c'assa ... is definitely a later stratum (cf. ch. L). In any case, if
prajid is to take place in samjRavedayitanirodha, it cannot be of the usual ana-
Iytical and conceptualized kind, and its object can only be samjiiavedayitanirodha
itself, i.e. Nirvdna realized in a temporary mystical anticipation. This is also at least
possible if prajid is to follow samjravedayitanirodha, and it seems to be
supported by another passage of the Kitagirisutta (MN No. 70) where it is said
that “ . . . he both realizes the Highest Truth (which can hardly be anything but
Nirvina®®) ‘by his body’ and penetrates into it by Comprehension® ™.
However that may be, it is certain that some early Buddhists advocated the
doctrine that the means, or at least one necessary condition, for attaining Arhat-
ship or the vanishing of all Cankers is the temporary anticipation of the state of
Nirvana in this life by means of a personal mystical experience which was thought
to be achieved especially by the attainment of samjiavedayitanirodha®® . A con-
siderable number of sources testify to the fact that (at least some of) the followers
of this doctrine recognized (or came to recognize) that prajid was indispensible

62 MN 1 477: ye te santd vimokkhZ atikkamma riipe Gruppd te kdyena phassitvd (N@landa.
ed.: phusitva) viharati, pafifiaya ¢ assa disva asava parikkhing honti.

63 Cp.also the explanation of Ps I11 193: paramasaccan ti . . . nibb@nasaccam.

64 MN1480: kayena c’eva paramasaccam sacchikaroti, pahifidya ca nam ativijjha passati.

65 Cp. also the sentence safifiavedayitanirodham p’'éham, bhikkhave, nissaya asavanam kha-
yam vadami in AN 9.36, Nalandd-ed. IV 61, 10 f. (see ch. K + n. 110!), Vi 781 b 26 f.
quotes a passage, resembling MA, 701 b 17 ff., according to which on account of having
attained nirodhasamdpatti, one will neither experience any future rebirth {along with the]
illness, death and suffering [involved in it] nor produce the causes from which it could
originate — a passage which, though, of course, interpreted otherwise by the Vibhasa,
clearly expresses the view that nirodhasamapatti effectuates Liberation.
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for the vanishing of the Cankers, and some sources seem to indicate that samjia-
vedayitanirodha itself, or Nirvana, was the content of this prajiia. But it is difficult
to decide whether this prajfia was considered to be, so to speak, a transconceptual
gnoseological aspect of the mystic state of samjiidvedayitanirodha itself, or to occur
after it as its conceptualization.

In any case: the question arises how to explain the fact that, besides the concep-
tion of Liberating Insight as a comprehension of the four Noble Truths realized
especially in the state of the Fourth Dhyana, we also find a fundamentally different
view according to which Liberating Insight is considered to be, or at least to include
as a conditio sine qua non, an anticipatory personal experience, or a comprehen-
sion based on such an experience, of N irvina.The composite character of the
anupurvavihara pattern (cp. n. 54) and the fact that the “Disciple’s-Liberation
version” of the Ster.Det.Descr. was occasionally adapted to the samjnavedayita-
nirodha-Liberation theory (see n. 57), may suggest that the latter theory is some-
what later; and it is tempting to assume that it was developed in order to obtaina
psychologically plausible relation between the content of Liberating Insight and its
effect. Such a relation is in fact achieved: the experience or comprehension of
supramundane Nirvana is, naturally, apt to extirpate all Craving for mundane
existence. But I am afraid such an explanation is too simple.

Perhaps it is preferable to start from a situation of co-existence of a larger num-
ber of spiritual exercises, bearing on Liberation but not yet systematized with
regard to both their precise relation to Liberation and their mutual relation®?,
and variously taught or recommended — in part, probably, already by the Buddha
himself — according to the topic concerned, or the specific spiritual situation of the
person(s) addressed. Yet, the urge to systematize these exercises seems to have
been felt quite early, and the “Disciple’s-Liberation version™ of the Ster.Det.Descr.
is obviously one such early attempt. In this context of systematizing, a key position
seems to have been accorded to Liberating Insight (@/ia/anfa, etc.),but its con-
tent does not seem to have been fixed authoritatively from the outset. One, may
be the oldest, attempt was to determine the content of Liberating Insight in analo-
gy to that of Enlightenment, this being considered essentially to comprise the
comprehension of the four Noble Truths. The samjravedayitanirodha-Liberation
theory,asa developed theory of Liberating Insight connected with the
anuptirvavihdra pattern, may well be a response to the theory set forth in the
Ster.Det.Descr.,and as such could have been (co-)motivated by the attempt
to achieve psychological plausibility, but perhaps also by the account of Enlight-
enment given in MN No. 26 (1 167: ajdtam . . . anuttaram yogakkhemam nibbanam
ajjhagamam; see end of ch. C and n. 29a) interpreted in a gnoseological sense —
especially if this account is really as old as BAREAU (see n. 29) takes it to be —. It
is, however, probable that the spiritual exercise of samjngvedayitanirodha, or mys-

65a Cp., eg., the exercise of the four satipatthanas (see L. SCHMITHAUSEN, Die vier Konzen-
trationen der Aufmerksamkeit, in: Zeitschr. f. Missionswiss. u. Religionswiss. 60/1976, p.
241 ff.).
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tical anticipation of the state of final Nirvana, was already in existence before
such a theory was formed, whatever may have been the origin and original purpose
of such an exercise. It may have been practised as a means in some manner useful
for Liberation, e.g. on account of its effect of creating, in the mind of the person
reemerging from it, a sense of detachment®®; but it may also — and perhaps this is
more probable — have been cultivated, by Arhats or similar persons, for the sake of
anticipating Nirvana in this life®’ and escaping physical pain.

There are, on the other hand, many passages in the canonical texts in which the
other possibility of establishing a psychologically plausible relation between the
content and the effect of Liberating Insight is actualized, Liberating Insight being
described as the comprehension of or insight into the negative nature of exi-
stence or its basic factors (as, e.g., the five Skandhas), especially into Impermanence,
Disagreeableness, and Not-being-the-Self*®®. E.g., in MN No. 22 (I 138 f) it is
demonstrated that the five Skandhas are impermanent, disagreeable, and neither
the Self nor belonging to oneself, that they have to be seen thus by correct com-
prehension (sammappafifiaya), and that he who sees them thus becomes detached
from them and attains Liberation®® . In AN No. 4.41 we are told that the contem-

66 Cp.MN 1,302: saiifigvedayitanirodhasamapattiya vutthitassa . . . vivekaninnam cittam hoti.

67 This would agree with the view of later Theravada (cp. VisM XXII1.30) and, in principle,
also with that of other Abhidharma schools (cp., e.g., AKBh 70,3-5; the Sarvastivadins,
however, make it clear that for them nirodhasamapatti is only [the attainment of] an enti-
ty similar to Nirvana [cp. AKBh 363, 14}, not an anticipatory experience of Nirvana
itself).

68 Cp.Mus.,p. 190.

69 Cp. also, besides Vin I 13 f., Suttas like MN Nos. 74, 109, 147 and 148 (ERGARDT,
Faith, p. 50 ff.); SN Nos. 12.70 (II 124 f.); 18.1-20,22.12-20, etc.;23.13-22;24.71 ~
96;35.1-6, 28-29, 32 ff., etc.; 44.2. — All these texts (instances of which are most fre-
quent in SN but seem to be missing in DN and AN; cp. n. 15!) end in the formula “cvam
passam . . . ariyas@vako . . . nibbindati, nibbindam virgjjati, viraga vimuccati, vimuttasmin
vimuttam iti fidnam hoti; ‘khind jati..ti pajanati”. The last two sentences thus agree
with the end of the Ster.Det.Descr. It is, however, evident that in the present context the
sentence vimuttasmim vimuttgm iti ianam hoti cannot be construed because in the pre-
ceding sentence there is no neuter substantive to which vimuttam could refer, whereas in
the Ster.Det.Descr. (cp. n. 20) it presents no difficulty because it can easily be under-
stood as referring to citta, occurring, in the preceding sentence, as the subject of vimuccati
(see n. 20). In fact, in some of the above-mentioned texts the released person is afterwards
referred to by the Bahuvrihi vimuttacitta (1500;1 140, after what seems to be an inser-
tion); and in the Vinaya (I 13; cp. also I 35) ~ the phraseology of which recurs also in
some of the above-mentioned Suttas, e.g. MN Nos. 74, 109, 147, and 148; SN Nos. 35.
7475 — the result of the discourse is that the m i nd s (cirtani) of auditors are freed
from all Cankers (dsava). Thus, it seems that the use of the sentence vimurtasmim vimut-
tam iti Aignam hoti after the formula nibbindam virajjati viraga vimuccati is secondary,
which would mean that the assumption, probable from the doctrinal point of view, that
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plation of the arising and disappearance (udayabbaya) of the five Skandhas is con-
ducive to the vanishing of the Cankers™, and according to SN 22.95 what effects

the texts in question are posterior to the Ster.Det.Descr., is corroborated by textual
history too. Yet the problem is more complex because there is, in b o t h contexts (cp.

- ERGARDT, Faith, p. 48), a v.. vimuttasmim vimutt’ amhi: (or -mhi) ti fianam hoti.

However, it is not probable that this reading is the original one. For if it were the original
reading in the context of the formula nibbindam virgjjati . . ., it is hardly conceivable that
it was changed to the reading . . . vimuttam iti so difficult to construe in that context.

" But could the change have originated in the Ster.Det.Descr.? Yet why should a reading
. vimutt’ amhiti, if it had really been there first, have been changed to vimuttam iti? Hardly

70:
.- thing that originates is subject to destruction (yam kifici samudayadhammam, sabbam tam
= nirodhadhammam) only characterizes the attainment of the Pure Eye (i.e. Insight) with

because the reading vimutt’ amhiti implies a shift with regard to the noun referred to (for
at least vimutt[o] can no longer refer to citta but only to the released perso n), forif
such a shift was felt to be awkward (as it may, in fact, be felt by us), why wasn’t it felt
like that by the (Mila-?)Sarvastividins who also read vimukto smiti (AKVy 654,24 f. and
273,22 f; c¢p. also C. TRIPATHI, Fiinfundzwanzig Siitras des Nidanasamyukta [Berlin
1962], Sutra 7.14; but cp. also MSV I1, 184,15 where we find vimuktam eva!)? The same
question would apply also to the argument that the wording vimutt’ amhiti might have
been altered because the use of the first person was felt to imply the wrong conception
of an dfman and thus inappropriate in the case of an Arhat. Besides, the “Enlightenment
version” of the Ster.Det.Descr. abounds in pronouns and verb forms of the Lst personsg.;
cp. also akuppa m e vimutti in the “Arhat formula” of MN 1 167 and the DhCPS. Thus,
it seems more reasonable to start from the reading vimuttam iti in the Ster.Det.Descr.,
which is, in that passage, completely satisfactory both syntactically and logically, and
would seem to be fairly old on account of its archaic sandhi (-tam i#i instead of -tam ti;

" but ¢p. also PISCHEL, Grammatik der Prakrit-Sprachen, § 349). I cannot, it is true, quite

exclude the possibility that the reading vimutt’ amhi may have arisen in the context of the
Ster.Det.Descr., perhaps because the transmitters, like some modern translators (see, eg.,
ERGARDT, Fuzith, p. 48),had difficulties with the syntactical construction of the senten-
ce; and if the reading had come up very early, the connection of the phrase “yimuttasminm
... " with the formula “nibbindam virajjati” would have been easier. But it would then
seemn difficult to explain that in the Pali tradition the reading vimuttam iti seems to prevail

“‘even in that context where it can hardly be understood. Therefore, it is perhaps preferable

to assume that the reading vimutt’ amhi originated in the context of the formula nibbin-
dam virajjati . . . just because the original wording vimuttam iti, mechanically taken over
from the Ster.Det.Descr., was unintelligible or at least syntactically awkward in a context
in which the subject of the preceding vimuccati clearly is ariyasavako. By reading vimutt’

“amhi, this expression too could be referred to that perso n. Thus, a more coherent

construction was achieved. Yet, the word vimuttasmim still makes difficulties. An absolute

“ locative, quite natural in the context of the Ster.Det.Descr. where it refers to the object

cognized and thus is close to a visgyasaptam?, would seem awkward in the context of * the

-formula nibbindam virajjati . . . where it must refer to the person in whom cognition

arises (in other words: it would be awkward to refer to the logical subject of that
cognition by a syntactical element expressive of a concomitant circumstance).In
such a case the ge nitive would be more natural (cp., e.g., MN I 167: fianam ca pana
me ... udapadi; VON HINUBER, Kasussyntax, §§ 238 £.). In fact, the (Mula-?) Sarvis-
tivada version of our sentence, which seems to have adopted the reading vimukto ‘smiti in
both contexts (see above), has replaced the locative by a genitive (vimuktasya).

Cp. also passages like Vin I, 11 ff. or 15 ff., where, however, the realization that every-



“Liberating Insight” and “Enlightenment’ in Early Buddhism 221

detachment and liberation is the realization of the Skandhas as empty (rittaka).
vain (fucchaka) and without any pith or substance (asaraka).

It is striking that many (though not all) of these passages do not indicate that
meditative concentration is required, that in some of them it — or at least the
entrance into the fourth, or even any, dhyana ~ seems even to be precluded by the
context” . In AN No. 4 41, e.g., the practice of the dhydnas is said to be conducive
to a state of comfort in this life (ditthadhamma-sukhavihara) only. In the Vinaya,
both Insight and Liberation™ seem to be effected essentially by listening to the
preaching of the Doctrine™ .

According to DE LA VALLEE POUSSIN™ | the reason that some texts dispense
with meditative concentration, or at least the dhyanas, as a prerequisite to Liber-
ating Insight was that, as the dhyanas, at least the fourth and especially the supra-
normal faculties it entailed” , were accessible only to a minority of monks, their

regard to the Doctrine (or: to [the true nature of] dharmas) (virgjam vitamalam dhamma-
cakkhum), but does not yet mean Liberation of the mind from all Cankers (@sava) which
takes place only later, esp. after further instruction.

71 Cp.Mus.,p. 201 ff.

72 Seen.70.

73 In AN No. 5.26, however, this seems to have been reinterpreted in the sense that samadhi
has to follow upon instruction.

74 Mus., p. 206.

75 In the Ster.Det.Descr., the dsavanam khayaiiana which includes the insight into the four
Noble Truths is usually preceded by two other supranormal cognitions, viz. the remem-
brance of one’s own former lives (pubbenivasdnussatifiana) and the observationof the dying
and being reborn [of other living beings] / (cutiipapataiiana) (cp. ns. 18 and 35). Yet, the
Pali canon contains at least one complete version, viz. MN No. 112 (i1l 33 ff,) and two
incomplete versions of the Ster.Det.Descr., viz. AN Nos. 5.75 and 76 (11192 f. and 99 .;
see also Puggalapahfiatti,p. 68), in which the paragraphson these two supranormal cogni-
tions are missin g In the Madhyamagama (T 26), this version even seems to prevail:
cp., eg., MA; Nos. 19 (444 c 6 ff.), 102 (589 c 14 ff. [cp. BAREAU, Recherches, p. 76)),
146 (658 a 7 ff.), 182 (725 b 24 ff.), 187 (734 a 8 ff.), 203 (775 a 25 ff.),and 204 (778 b
14 ff.), against Nos. 157 (679 c 27 ff.) and 194 (748 a 13 ff.) which include piarvaniva-
sanusmrti- and cyutyupapadajiiana. It might appear tempting to consider the shorter ver-
sion to be a later abbreviation due to representatives of the “rationalist” current. But the
fact that theversion without'pﬁrvanivﬁsinusm_rti- and cyutyupapadajfiana does not scem to
be confined to the “Disciple’s-Liberation pattern” of the Ster.Det.Descr. but scems to
occur also in the context of the ‘‘Enlightenment pattern™ (MKC No. 102, according to
BAREAU, Recherches, p. 76, and Pali [MN No. 19], but Chinese switches over from *'I”
to “he”, perhaps misled by a wording like Pali so. .. abhininnamesim) does not seem to
favour such an assumption (though the possibility that even the description of Enlighten-
ment was, secondarily, adapted to a “rationalist’ version of the “‘Disciple’s-Liberation ver-
sion” of the Ster.Det.Descr. can perhaps not be excluded for certain; cp. also Suttas like
SN No. 35.13 and 14). Moreover, BAREAU (Recherches, pp. 81 ff. and 88 ff.) has tried
to prove that the paragraphs on purvanivasgnusmrti- and cyutyupapadajiigna are later
additions, and some of his arguments, though not all, seem to have weight, esp. his draw-
ing attention to the fact that each supranormal cognition is intfoduced by the same
phrase, viz. so evam samahite citte . . . , which, however, fits in satisfactorily only im -
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indispensability would have precluded the majority from attaining Liberation. Yet,
another, may be complementary, reason seems to be conceivable: the dissociation
of Liberating Insight from the Fourth Dhyana, and subsequently from the dhyanas
in general, can, perhaps, also be regarded as the consequence of an awareness of the
difference of situation between the Buddha’s Enlightenment and the Disciples’
Liberating Insight; Enlightenment asa first discovery,oratleast experien-
tial confirmation, of the soteriologically relevant truths may require the Fourth
Dhyana frequently associated with supranormal faculties; but in the case of the
Liberating Insight of Disciples, especially if its content was narrowed down to the
psychologically most relevant aspect of the negative nature of mundane existence
(which, especially if taught or demonstrated by a teacher, is easily discerned or
intellectually verified), such supranormal mental faculties, as well as the extra-
ordinary level of meditative absorption presupposed for their attainment, could
easily come to be regarded as unnecessary.

In this connection it may be worth noting that the contemplation of the nega-
tive nature of mundane existence or its factors sometimes looks more like a pre-
paratory exercise furthering, but not immediately effecting, detachment or Liber-
ation™ . Thus, the hypothesis, framed with regard to the samjiavedayitanirodha-
Liberation theory (see ch. H, end), — viz. that a certain spiritual exercise, but one
of an already existing stock of partly parallel, partly complementary exercises
bearing on Liberation though not yet systematized, was later accorded the position
of Liberating Insight proper, i.e. of the central element in the process of Liber-
ation — would seem to hold good in the case of the “negative-intellectual” theory
of Liberation, too;and, once again, this development to a central position may well
have been (co-)motivated by the wish to achieve psychological plausibility.

mediately after the description of the dhyanas. In fact, in the version of the DN

~.(e.g. 176 ff.) further supranormal faculties have been inserted before the pubbenivasanus-

.. satifiana by means of the same repetitive structure. The doctrinal divergencies between

-.the first two and the third supranormal cognitions (BAREAU, Recherches, p. 90; cp.

also n. 35 of this paper) may only prove that the first two paragraphs are heterogeneous,

not that they have been added later, but the latter fact, too, seems to be indicated by a

formal inconsistency in the “Enlightenment pattern” (which therefore may perhaps

--be regarded as the older pattern?) where we find a or i st s throughout, including the

- description of @savanam khayanana (so .. . abbhannasim, tassa me . . . vimuccittha, so . . .

ahosim), whereas in the case of the description of the first two supranormal cognitions,

curiously enough, the present tenseis used (so. .. anussarami, so... passami... paja-

nami), a fact substantially confirmed by the Mahavastu (II 283 ff.). It seems that the origi-

nal version had used aorists throughout. Therefore, it appears that the version omitting the

first two supranormal cognitions is older than the one that contains them, this version, in

its turn, being older than that of the DN. Yet obviously none of the later versions was able

to completely supersede the former, and it may well be that later on representatives of the

- *‘rationalist” current favoured the short version which lacked the paragraphs on piirvani-

- vasanusmrti- and cyutyupapadajiigna, just as the longest version seems to have been

-~ favoured by the “Dirghabhanakas”.

76 Cp.,eg.,SN IV 4-6 (... nibbidaya viragidya nirodhaya patipanno hoti); 1719 (bhabbo

- - dukkhakkhayaya); cp. also MN No. 146.
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J.
1.

L.DE LA VALLEE POUSSIN has drawn attention to a canonical text”” which ex-
pressly testifies to the existence of an open antagonism between the followers of
the “positive-mystical’ current and those of the ‘‘negative-intellectual” one, but
which at the same time enjoins reconciliation. Actually, there are a few Suttas
which seem to make sense only if understood as attempts to harmonize the two
traditions. In some cases, however, this harmonization shows features of what P. -
HACKER™ has called “inclusivism”, i.e. a method of intellectual debate in which
the competing doctrine, or essential elements of it, are admitted but relegated to a
subordinate position, or given a suitable reinterpretation, and which aims not so
much at reconciliation but at prevailing over the other doctrine or its propounders.
This “inclusivist’’ tendency is especially conspicuous in a few texts belonging to the -
“negative-intellectual” current (see esp. chs. J.3,L, and M). :

2.

The first text I should like to discuss in this connection is the description of
Liberating Insight at the end of the Mahiamalunkyasutta (MN No.
64)™. This description is based on the anupiirvavihara pattern, but it does n o t
accept samyjnavedayitanirodha as a basis of Liberating Insight. Actually, samjna-
vedayitanirodha is not free from a certain ambivalence, sometimes appearing as a
cataleptic state similar to death® and distinguished from it merely by the con-
tinuance of unconscious factors such as vital power, body heat, and sense-faculties,
but without any bodily, verbal or mental activity®! . In any case, it is, by definition,
devoid of ideation (samjii@), i.e. consciousness implying formation of notions®?
from which prajrid, as it is usually understood in the early texts, does not seem to
be easily detachable®. In fact, a text closely parallel to the Mahimalunkyasutta®

77 AN No. 6.46 (1II 355 £.) discussed in Mus. p. 191 f.

78 See HACKER, KI.Schr., index, s. v. “InKlusivismus™.

79 MN I 435 f.; the Chinese version is MA; No. 205 (esp. p- 779 c 16 ff.). Cp. also AKVy
273,10 ff. (which, however, does not seem to be a Skt. equivalent of the final portion of
MN No. 64 but rather looks like an expanded version of a text like AN Nos. 4.123-124),
and TSi 338 ¢ 23-27 (abbreviated). .

80 MNI333,

81 MNI1296=SNIV 294.

82 Seen.5l. :

83 Cp. also JOHANSSON, op. cit. [see n. 51], p. 95.

84 AN 9.36 (see ch. K).
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explicitly states that “attainment [to Liberating] 'Insight® [is only possible] so far
as one dwells in meditative absorption involving ideation” (yava!@ sarifiasamapatti
tavata afindpativedho)® . Due to this stipulation, the State of Neither-[ideational-]-
Consciousness-nor-Non-consciousness (naivasamjiianasamjfiavatana) is also ex-
cluded®” . Thus, the highest remaining stage is the State of Nothingness (@kificanya-
yatana) which, however, nowhere has any spe cial relation to Liberating In-
sight. The only remaining stage which could have claimed an exceptional position
would have been the Fourth Dhyana, but both in the “negative-intellectualist”
current and in the “positive-mystical” one (elements of both of which our text
tries to integrate) the Fourth Dhyana had never occupied such a position. Thus it
becomes intelligible that our text states that Liberating Insight effecting the vanish-
ing of the Cankers (@srava) — or at least of the Fetters Conducive to Lower [Forms
of Existence] (orambhdgiya-samyojana)® — can be produced in any of the remain-
ing states of meditative concentration, i.e. in all the four dhyanas and the first three
States Beyond Visible Matter® . It is important to note that in this text Liberating
Insight though dissociated from samyjiiavedayitanirodha and no longer exclusively

85 Or “penetration [into Truth by means of Liberating] Insight”? Acc. to PTC (pt. I11.2, pp.
93 f.), the verb pativijjhati may be used both with an accusative (e.g. ariyasaccani, santam
padam) and with an instrumental (e g. ianena, paifiaya!) According to the Niddesa, a/a-
nami and pativijjhati may be used as quasi-synonyms, which would suggest, as a third
though not very probable possibility, that one could take afifigpativedha as “‘penetration
[which i s Liberating] Insight”. — The CPD, following Mp, gives the rendering “attain-
ment to Arhatship”; but although implying Arhatship, afiid, except for later texts,
does not seemto designate Arhatship.

86 AN IV 426; cp. also Mus., p. 204, n. 1. A Sanskrit version of the sentence is transmitted
in AS 69,15 f. (= ASBh 81,21).

87 In spite of the fact that in a few texts the expression nevasafingnasafifidgyatenasafing is
used (see n. 130). There are, in fact, texts which include the naivasamjfiandsamjiiayatana
among the states in which Liberating Insight is attainable: cp., eg., the Sitra quoted
AKVy 273,10 ff., esp. 275,26 f. (see n. 79); see also n. 95 and ch. K + n. 114.

88 The Chinese version (see n. 79), although admitting the possibility of not succeeding in
destroying all Cankers (see n. 89), does not mention the alternative of getting rid of the
orambhagiyasamyojanas only (and thereby becoming an opapatika, i.e. anagamin), but the
same possibility is also found in MN No. 52 (see ch. J. 3), and there it is confirmed by the
Chinese versions (viz. MA¢ No. 217 and T 92); it is also confirmed by AN 9.36 and further
elaborated by the Siitra quoted in AKVy 273,10 ff. On the other hand, the introductory
and concluding element of the Pali version of the final portion of the Mahamalunkya-
sutta (viz. “katamo ¢, Ananda, maggo . . . paficannam orambhigivanam samyojaninam
pahdnaya?” and ‘ayam pi kho, Ananda, maggo . . . paficannam orambhagiyanam samyo-
Jananam pahandya”) is not confirmed by any of these versions and in fact does not appear
to be adequate to the context because it neglects the primary result, viz. the attain-
ment of com plete vanishing of all Cankers.

89 According to the Chinese version, an attempt at practising Liberating Insight at a higher
stage of meditative concentration is only made if by its practice at the lower stage one did
not succeed in effectuating the vanishing of the asrgvas. I am not sure whether such a
gradation is necessarily expressed by the particle puna ca param (or puna c’aparam, cp.
PTSD s.v. puna, and Buddh. Skt. punar aparam) by means of which the different stages —
in ascending order, it is true — are joined together in the Pali version.
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related to the Fourth Dhyadna but attainable in lower states as well, is nevertheless
understood to be confined to statesof meditative concentration.
Thus, the text, through having an intellectualist tendency, is by no means strict -
ly intellectualist.

As regards its object or ¢ o nt e nt, Liberating Insight starts with an observa-
tion or contemplation (samanupassati)® , viz. of all material and mental factors
occurring in the respective stage of meditation, as impermanent (aniccato), dis-
agreeable (dukkhato), [comparable to ** a] disease, etc., empty (suiiiato) and not-
the-self (anattato)gl. In the Chinese version®®, what is contemplated or observed
is simply the coming forth and passing away (udayavyaya), i.e. the impermanence,
of those factors, and the intellectual operation leading to the vanishing of the
asravas is ¢ om plet e with this realization of the negative nature of mundane
existence (as represented by these factors)®®, thus wholly following the “negative-
intellectualist” line (cp. ch. I). In this regard, the Chinese version is conceived along
the same lines as the Atthakanigarasutta (MN No. 52)%; for in this latter the
vanishing of the Cankers (d@sava), or at least of the Fetters conducive to lower forms
of existence (orambhagiya-samyojana), is, as in the Mahamdlunkyasutta, said to
take place in the First Dhyana or any of the following states up to the Sphere of
Nothingness® | and the means by which this is brought about is, as in the Chinese
version of the Mahamalunkyasutta, the contemplation (patisancikkhati) of the

»

90 agnupassati (lit. perhaps ‘‘nachblicken™, “mit dem Blick folgen™) seems to comprise the
meaning both of ““to observe”, “to notice [an event, or esp. a series of events, (immediate-
ly) after its, or their, occurrence]” (cp., e.g., the satipatthana-formula kaye kayanupassi
viharati, etc.) and of “to contemplate [something deliberately, afterwards or successively,
under a certain aspect]” (cp., e.g., n. 120; for both aspects, cp. also CPD s.v.). Sometimes,
as in the present passage, it is difficult to draw the borderline between the two aspects
because, of course, a phenomenon may be noticed to be impermanent as well as (de-
liberately) contemplated asimpermanent. Yet, in instances like rogato samanu-
passati, the aspect of contemplation seems to be predominant because an element
of comparison, of deliberate interpretation, is included. — The prefix sam- in samanupas-
sati, at least in many cases, appears to express completenes or correctness.

90a Thus also TSi 338¢ 25f.

91 Same series also in AN IV 422 1. (see ch. K), AN II 128 and 130, and MN 1 500 (different
context). Cp. also AKVy 273,13 ff. and TSi 338¢ 25 f.

92 MA.p.779¢19f,, etc.

93 The latter statement is also true of the Sutta quoted in TSi 338 ¢ 23-27.

94 MNI350ff.= ANV 343 ff.; there are two Chinese versions, viz. MA. No. 217 and T 92.

95 In the Chinese versions (MA¢ p. 802 b 27; T 92, p. 916c 8), naivasamjiiandsamjiiayatana is
added (but n o t samjAavedayitanirodha; but cp. ch. M + n. 144). Moreover, after the
Fourth Dhyana, the four Boundless [States] (viz. mettd, etc.), are inserted in all versions.
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respective states as produced on purpose (abhisankhatam abhisancetitam) and
therefore impermanent (anicca) and subject to destruction (nirodhadhamma)®®.

4.

Inthe Pali version® of the Mahamalunkyasutta, however, the intellec-
tual operation conducive to the vanishing of the Cankers (@sava) includes a second
step which gives the impression of another integration of an important element of
the “positive-mystical” tradition: after having contemplated the negative nature of
the above mentioned fatctors and turned one’s mind away from them, one directs
the mind towards the Sphere or State Beyond the Reach of Death (amatd dhatu),
i.e.-Nirvana, which is recognized as peaceful (santa) and excellent (panita)®®. In this
way, the intellectual process effectuating the vanishing of the Cankers (sava) im-
plies two phases: not only the realization of the negative nature of mundane
existence, whichmay be understood as corresponding, in essence, to the comprehen-
sion of the Truth of Suffering (duhkhasatya), but also a realization of the positi-
ve nature of the supramundane state of Nirviapa which is closely related to the
Noble Truth of Cessation (nirodhasatya), as is shown by the fact that among the
synonyms of Nirvana used in our text® we find, besides nirodha itself, expressions
like: “vanishing of Craving” (tanhakkhaya) which evoke the old stereotyped defini-
tion of the Truth of Cessation, although it must be borne in mind that what is
brought home in this insight is not, as in the old definition of nirodhasatya, the fact
that the cessation of Craving effectuates the cessation of Suffering, but rather the
fact that the cessation of Craving, and still more of course the cessation of Suffer-
ing, is a peaceful and desirable state. Yet the emphasis, palpable in the synonyms
used, on the aspect of the vanishing of Craving shows that, in our text,the
liberating realization of Nirvana does not seem to be, as it obviously is the case in
the ‘‘samjrniavedayitarirodha-Liberation”, a mystico-existential experience tempor-
arily anticipating, in this life, the final cessation of Su ffering, but an essential-
ly intellectual, though meditative, comprehension of the merits mainly of
the spiritual state of the cessation of craving, thus not bound to the attain-

96 The Chinese versions (MA. p. 802 b 8 f., etc.; T 92, p. 916 b 18, etc.) only speak of ob-
servation or noticing of the [respective] factors as such (i.e. as they [actually] are) (*dhar-
mesu dharméanupasyana).

97 Confirmed not only by AN 9.36 (see ch. K) but also by the Siitra quoted in AKVy 273,10
ff. and, indirectly, by Y, fol. 81 a § f. (= Y343 a 13 ff.) which seems to allude to a simi-
lar version of a Sttra like MN No. 64 or AN 9.36 (iha bhiksuh prathamam dhya
nam upasampadya viharati /... caksuradini duhkhato manasikaroti .. .rogadito
vi/...evam yivad @kificanyayatanat/. .. sarvanimittdnam amanasikarat
nirodham $intato manasikaroti [ . . . ).

98 Skt.in AKVy 273, 16 ff.

99 But not confined to it: see ch. J. 5; cp. also H. W. SCHUMANN, Bedeutung und Bedeu-
tungsentwicklung des Terminus Samkhara im friihen Buddhismus, Bonn 1957 (Diss.), p.
75.
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ment of a transcendent sphere like samjniavedayitanirodia but on the contrary at-
tainable only in a state of meditation in which ideation (samjna) including notional-
ly structured consciousness is present in a clear form.

It should be added that in a few Suttas of the Anguttaranikaya'® we meet with
a description of a type of meditative concentration in which one does not ideate
(i.e. apprehend and determine notionally) earth, water. etc. (i.e. visible matter) as
earth, water, etc., nor the Sphere of Infinity of Space, etc. (i.e. the four Spheres
Beyond Visible Matter), as the Sphere of Infinity of Space, etc.. nor this world as
this world nor the yonder world as the yonder world!®! | and yet there is ideative
consciousness, viz. in the form “this is peaceful. this is excellent, viz. the calming
down of all intentions {(sebbasartkharipasama), the abandonment of all attachment
(sabbipadhipatinissagga), the vanishing of Craving (tanhakkhaya), [its] fading
away (virdga), cessation (nirodha), extinction (nibbana)”’'® . This is exactly the for-
mula of the Mahamalunkyasutta. Though it is not expressly stated in any of the
Suttas just referred to that this type of meditative concentration is Liberating
Insight, it can hardly be anything else, and there is in fact another Sutta'® which

100 AN 10,6 u. 7 (V 7 ff); 11.7 (V 318 f.); 11.8 (V 321 f.; manasikaroti instead of -sa/inii
hotil); 11.19-22 (V 353 {f.); cp. also textslike AN 11.9 (V 323 ff.), 9.37 (IV 426 ff.).
MN No. 1 (11 ff.), Sn 874 and Ud VIII.1, a further investigation of which might be fruit-
ful for the present context. Cp. moreover SKC No. 559 (p. 146 b 22 ff., quoted in part in
Ym 81 a 4 and seemingly a version, though largely divergent, of AN 9.37) where it is said
that a monk may not individually apperceive, or be conscious of (na pratisamvedayate),
ordinary entities (viz. the 12 dyatanas) even when he is in a state of ideative consciousness
(samjfiin), viz. in the four dhyanas or in the first three Stages Beyond Visible Matter, still
less so in a state where ideative consciousness is lacking (prag evasamjiii), viz. in animittas
cetahsamadhih. As regards the interpretation of the latter, the explanation of the Yoga-
carabhumi (Yp, 81 a 6) indicates two possibijlities: e i t h e r it is the contemplation or
comprehension of Cessation (i.e. of Nirvana) as peaceful which, though distinct (i.e. ideca-
tive) consciousness, is yet called non-ideation because it is devoid of {the appcarance of]
all mundane characteristics (va sarvanimittapagata samjaa saivatra asamjid abhipreta); or
it refers to nirodhasamadpatti which means complete non-occurrence of any ideation. The
latter explanation seems to be the more natural one (cp. also the function of animitto
cetosamadhi in MN No. 121 [see ch. M]). If this is correct, the Sttra, which says that
animittas cetahsamadhih results in Liberating Insight (A2, cp. AN IV 428), would be-
long to, or at least be closely related to, the ‘“‘samjfiavedayitanirodha-Liberation theory”
and at the same time testify to a close relationship between the group of Siitras pointed
out in the beginning of this note and the samjiavedayitanirodha tradition (cp. also ch.
J. 6).

101 i. e. one does not ideate anything mundane.

102 Acc. to AN 10.7, this ideation has the form of “Nirvana is the Cessation of becoming
(i. e. mundane existences) (bhavanirodho nibbanam)™.

103 AN 3.32 (11321)
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expressly states that the attainment of a meditative concentration which com-
prehends Nirvana as peaceful and excellent (same formula as before!) entails the
cessation of [all] propensities to the notion of ego, to the notion of mine, and to
conceit (or: [false] conception(s)) (ehamkaramamimkaramananusaya)'® . There-
fore, these Suttas seem to testify to a view which conceived Liberating Insight as
consisting solely in a meditative-intellectual (or -ideational) comprehension of Nir-
vana, just as in the second step of the Mahimalunkyasutta, but without any men-
tion being made of a preceding contemplation of the negative nature of (factors of)
mundane existence. There is no mention of a special state of meditation (as e.g. the
Fourth Dhyana) in which this Insight may take place, but we may exclude naivasam-
‘jrandsamjidyatana and especially samjnavedayitanirodha because they lack clear
‘ideative consciousness (samjria).

6.

It is difficult to allot this theory of Liberating Insight as consisting only in an
intellectual though meditative realization of Nirvana, to any of the two currerts
discussed in ch.s H and I, because it lies just in between: it appears “intellectual”
(though not opposed to meditative concentration) in f o r m, but corresponds to
the mystical current as regards its content (viz. Nirvana only)'® . Perhaps —
though for want of conclusive evidence other possibilities are not ruled out — it is
most easily understood as an attempt of the mystical current at adapting its fun-
damental position, viz. that Liberating Insight is a praji@ having Nirvana for its
content (ch. H), to the view that prajig is not possible without samjfia (cp. ch. J.2
+ ns. 83 and 86) and therefore not realizable in samjriavedayitanirodha'®® . If this
is true, it probably antedates the Pali version of the Mahamalufkyasutta, by which
it would, then have been taken over. As for the Chinese versions of the Mahama-
lunkyasutta and the Atthakanagarasutta, their affiliation to the “‘negative-intellectu-
alist” current appears certain, and the Pali version of the Mahamalunkyasutta, if it

could in fact be regarded as a later enlargement of the purely negativist version'®®,

104 My translation of this compound (which also occurs without the last member anusaya-,
cp. CPD s.v. ahamkara) is tentative, the expression needing further investigation. The Skt.
equivalent is shamkaramamakarasmimanabhinivesanusayah, cp. AKBh 142,10 and SWTF
s.v. anufaya. Cp.also Y. 626 b 4 f.

105 1t should be noted that this theory appears to be closest of all to that of later Theravada

~ (see ch.N. 2).

105a Cp. also n. 100 (end)!

105b I must, however, admit that I do not, so far, see any conclusive evidence for excluding
the opposite possibility, viz. that the Pali version (and the parallel texts supporting it, cp.
n. 97) is earlier and that the contemplation of Nirvana was omitted only later by followers
of a stricter negativist line. In the latter case, it would appear more difficult to decide to
which of the two currents, if to any at all, the creator(s) of this truly synthetic view may
have belonged.
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is best taken to be a further integration, by followers of the negative-intellectualist
line, of an element of the positive-mystical tradition which, however. probably had
already been adapted to the ““intellectualist’ tradition in form (see above). Yet the
doctrine set forth in the Pali version of the Mahamaluhkyasutta appears as a well-
balanced synthesis which might also be due to a neutral group or even to followers
of the “positive-mystical” current if the texts discussed in ch. J. 5 belong to this
latter current.

K.

The same doctrine as in the (final portion of the) Mahamalunkyasutta is pro-
pounded in AN 9.36 (Jhanasutta)'®. The wording of the central portion of this
Sutta is largely identical with that of the Mahamalunkyasutta (ch. J. 2—4), except
that each paragraph is enlarged by a simile. Moreover, it is in the end of the central
portion of this Sutta that the principle is expressly stated that penetration into
Liberating Insight (djfia/asninia) is only possible so far as one dwells in meditative ab-
sorption involving ideation (sam;jfia)'®”. However, this central portion of the text is
framed by a short introductory and a short concluding portion, the first of which at
least seems to stand contrary to the central portion'®®, For in the introductory por-
tion it is stated that the vanishing of the Cankers (dsavaz) may be achieved not only
on the basis of (nissgya)'® the four dhyanas or the first three States Beyond Visi-
ble Matter but also on the basis of naivasamjnanasamjriayatana and samjhavedayi-
tanirodha'® | i.e. also in those two states of the anupiirvavihiara pattern which
lack [clear] ideation. In the final section, the Sutta seems to declare that as
regards [the vanishing of the Cankers on the basis of (??)] these two states lacking
[clear] samjfia, these'!! [states, and the way in which they can be the basis of the

106 AN IV 422 ff.; no Chinese parallel, acc. to Akanuma. Yet, an equivalent of the sentence
yavata safifidsamapatti tivatd afifiapativedho, which, at least in the Pali canon, secems to
occur only in AN 9.36, is quoted also in Sanskrit sources (see n. 86; cp. also T 1602, p.
576 c11f.).

107 See ch.J. 2 (+ n. 86).

108 cp. Mus., p.200,n. 1.

109 At least in the case of the four dhyanas and the first three States Beyond Visible Matter,
the central portion of the Sutta suggests that nissgya is meant to imply entrance
into the respective state of meditative concentration, and there does not scem to be
any clue for maintaining, as regards the present Sutta, a different use in the case of neva-
saifanasanniayatana and saiifiavedayitanirodha (as might be suggested by textslike MN No.
111 [see ch.L]J).

110 The last possibility is not mentioned in some editions, but considering the concluding
portion of the Sutta this may be a later omission, perhaps due to doctrinal reasons (on the
— exceptional — possibility of vipassand on the basis of nevasafiidnasaitfidgyatana, cp. VisM
X.53 and PsIV 90, 18 ff.).

111 I do not understand ete Mp IV 198,3: = erani!).
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vanishing of the Cankers, are difficult to explain and (??)] should be told by those
monks who are skilful in practising these states'!?, after they have actually entered
into and reemerged from them. If this is correct'!®, the final portion would imply
that the vanishing of the Cankers (i.e. Arhatship) may somehow be achieved also on
the basis of naivasamjianasamjiidyatana and samjnavedayitanirodha, although no't
by means of what can be called Insight (i) because [clear] ideation, obviously
considered to be implied in Insight, is missing in these states. This means that the
contradiction that might seem to exist, at first sight, between the introductory and
the central portion, is, at least verbally, solved by the concluding portion.

The Jhanasutta is obviously an attempt at a further integration of the “negative-
intellectualist” and the “positive-mystical” tradition, on the basis of the synthesis
that had already been achieved in the Pali version of the Mahamalunkyasutta, by
extending the system of that text, through naivasamjiianasamjiayatana®™ , up to
samjriavedayitanirodha. 1t is, however, once again difficult to decide whether this
attempt was carried out by followers of the “negativist” current or by followers of
the “positive-mystical” one. The latter possibility is perhaps slightly supported by
the fact that the text is transmitted within a section of the Anguttaranikaya (9.31—
:61) which almost exclusively contains materials clearly belonging to the ,positive-
mystical” current. In this case, however, it seems to follow from the concluding
portion of the Jhanasutta that the “author” of this text had, himself, no personal
practical experience in the states of meditative absorption beyond ideational con-
sciousness, especially in samjfiavedayitanirodha as effecting Liberation. Yet he may
have felt the need to keep up, at least verbally and as one possibility among others,
his tradition of Liberation by the attainment of samjriavedayitanirodha, even though
he did not see how it could work.

L.

There are two more Siitras which I should like to mention in the context of
reinterpretative or “inclusivistic” attempts. One is the Anupadasutta (MN No.
111)'"%. In contrast to the Mahimalunkyasutta (ch. J. 2) and to the Atthakani-
garasutta (ch. J. 3), it contains the complete stereotyped description of the “sam-

112 Lit.: “who are skilled in attaining [these states] and skilled in reemerging from the attain-
ment™.

113 Unfortunately, the textual transmission of the passage seems to be rather unreliable (many
variant readings in the Nalanda-ed.!).

114 nevasafifianasafingyatana may have been included only in order to preserve uniformness of
structure which consists, in the central portion, in a continuous succession of stages with-
out a gap, and moreover because, if even seAfiavedayitanirodha which is totally devoid of
saiifia is suitable as a basis of Liberation, nevasafifignasaiifiayatana which still contains
some form of sefifia (cp. n. 130) is still more so. But cp. also the passages quoted inn. 87
and 95 where naivasamjignasamjiiayatana is included among the possible bases of Libera-
tion but not so samjfdvedayitanirodha. .

115 MN III 25 ff; no Chinese parallel, acc. to Akanuma.



“Liberating Insight”” and “Enlightenment” in Early Buddhism 231

jiiavedayitanirodha-Liberation process™, i. e. the whole anuparvarihara pattern
followed by the sentence “pafifizya cassa . . ."" (cp. ch. H). Like the Atthakanaga-
rasutta and the Chinese version of the Mahamalunkyasutta (ch. J. 3). the Anupada- -
sutta, too, inserts, after each of the paragraphs of this description, a largely stereo-
typed supplementary passage which amounts to a complete reinterpretation accord-
ing to the principle of detachment through realization of the negative nature
of the mundane states of existence, obviously with the intention of vindicating the
old formula for the “negativist” tradition. According to these inserted reinterpre-
tative passages, in each stage of meditative concentration all the mental factors
occurring in that stage!!® are *“fixed immediately upon [their appearance]” (anu-
pada-vavatthitd)''*?, [and] they are known, i. e. consciously noticed. when originat-
ing, being present, and disappearing'!”. This entails the comprehension that these
factors in fact arise after not having existed before, and that after having existed
they disappear again''® (i.e. that experience shows or confirms their imperma-
nence). This insight leads to unconcern, independence and detachment with regard
to those mental factors (that had previously been verified as impermanent)!*? .

116 The lists of the mental factors present in the various stages are clearly heterogencous, cach
consisting of two different sets, the first of which comprises the s pe cific factorsof
the respective stage, whereas the second list contains factors equally present in all stages:
(viz. phasso, vedana, etc.). In some'instances, the mechanical combination of these two
sets has lead to repetition: sati occurs twice in the case of the Third Dhyana, upekkha in
the case of the Third and the Fourth Dhyana. Besides, several items of the specific set are
particular forms of items of the general set: cp., e.g., sukha and vedana in the case of the
first three dhyanas; adukkha-m-asukha vedana and vedangd in the case of the Fourth
Dhyana; and akasanaficayatanasaiiia, etc., and safifid in the case of the first threc aripyas.

116a1 do not think that CPD is correct in explaining anupadavavatthita as meaning “individual-
ly set up or fixed”, although the commentary (Ps IV 87) is probably right in referring
vavatthana to the act of noticing the presence of the respective factors in their specific
nature. But this is n o t the meaning of anu pada- (Ps: =anupatipativa, see CPD s.v.
anupadam).

117 tyassa dhamma vidita uppajjanti, viditd upatthahanti, vidita abbhattham gacchanti. - 1t
should be noted that this sentence seems to express an aspect of observation that gocs
beyond the mere noticing of the presence of the respective factors though not posterior
toitina temporal sense.

118 so evam pajanati: evam kira 'me dhamma ahutva sambhonti, hutva pativenti (acc. to Nil.-
ed.). — kira seems to express that the statement is confirmed by the evidence of the pre-
ceding personal observation of the arising, presence and disappearance of the respective
mental factors. — s 0 seems to be, once more (cp. n. 18), used in anaphorical function. As
for the difference between factors being consciously noticed when originating,
being present and disappearing on the one hand, and the contemplation of [their] arising and
disappearance (udayabbayanupassand) on the other, cp. AN No. 4.41 (Il 45) where it is
said that the former is conducive to mindfulness (satisampajafifia), the latter to the vanish-
ing of the Cankers (dsavinam khaya).

119 so tesu dhammesu anupayo anapayo anissito appatibaddho vippamutto visamyutto . . . vi-
harati. In opposition to the (Chinese version of the) Mahamalunkyasutta and to the Attha-
kanagarasutta (see ch. J. 3) where the contemplation of the negative nature of the dharmas
of a ny stage was considered to enable, in principle, the vanishing of all Cankers, i.c.
complete detachment, the Anupadasutta seems to regard the contemplation of the
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In the case of naivasamjnanasamjiiayatana and samjriavedayitanirodha, however,
an immediate determination of the respective factors and their origination, etc., is
not possible (because these states lack [clear] ideational or notional consciousness
(samjna)). Therefore, detachment from the factors constitutive of these states —
as against the preceding states up to the Stage of Nothingness the text does not
specify them here — is possible only subsequently: after onehas reemerg-
ed from these states of absorbtion without samjna, one contemplates retrospec-
tively (samanupassati)the impermanence of those factors which at that moment are
already past'®®.

In the treatment of samjriavedayitanirodha, the fact that the Sutta consists of
two sets of heterogeneous textual elements becomes manifest. For in view of the
fact that the old textual element of the anupirvavihara pattern concludes with the
statement that, after the attainment of samjnavedayitanirodha, “‘one’s Cankers

=99

(asrava) have vanished after one has seen by prgja”, it seems difficult to see the
purpose of a further contemplation of impermanence which in the supplementary
textual element is said to take place after one has reemerged from that
state.

M.

" The second text I should like to point to, the Ciilasuninattasutta'?!, seems, in
principle, to belong to the same trend of thought as the Anupadasutta. It, too,

impermanence of the mental factors occurring in the First Dhyana, etc., as conducive to
detachment from (the factors of) the re spective stageonly, for in all but the last
stages the text says that the attainment of detachment is followed by the comprehension
that there is further escape (nissarang), which may mean that further detachment is ne-
cessary, provided that the sentence did not, originally, follow immediately after each
paragraph of the old stereotyped enuparvavihdra formula; in this case, “escape” would
refer, or at least originally have referred, to the subsequent stage of meditation, and
tabbahulikara in the (rather difficult) last sentence would refer to a frequent practice not
of the comprehension (pajinana) of impermanence, as the commentary (Ps IV 90,4) takes
it, but of the state of meditation concerned.

120 In this case, samanupassati (cp. n. 90) clearly denotes subsequent contemplation
of factors no longer available to direct observation. It should, however, be noted that Ps
(IV 90,18) reads samanussarati. In any case, the term used with reference to the last two

. stages differs from that used in the case of the preceding stages (viz. pajanati).

121 MN No. 121 (= Il 104 ff.). The corresponding Sutta in the Chinese Agamas, viz. MA_
No. 190, is almost identical with Peking-Kanjur, Mdo-sna-tshogs, Iu 274 b 2 ff. Cp. also Vi
542a 15 ff. and Y 812 ¢ 12 ff. — The text has recently been treated in ERGARDT,

‘aith, pp. 101 ff. ERGARDT’S approach, largely presupposing homogeneousness of the
single Suttas as well as of the Majjhimanikaya as a whole, is completely different from my
own which I have tried to characterize in ch. A of this paper. Apart from this difference of

. method (which I simply want to state for the sake of clearness), I disagree with ER-
. 'GARDT in the philological interpretation of some passages of the Sutta. E.g., sufifiatavi-
hédrena . . . bahulam viharami does not mean I, . . . through abiding in emptiness,am . . .
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though less closely, appears to be related to, and at the same time to set itself
off from, the description of the “samjfiavedayitanirodha-Liberation™.

In the Culasunnatasutta, various states of em pt iness (suiara). gradually
increasing in subtlety, are described. In the first state, the monk, after having
removed his attention from the ideation of village (gamasanna) and of people
(manussasaning), fixes his mind (manasikaroti) on the uniform or exclusive
(ekatta)'® ideation'®® of forest or wilderness (arainiasanfia). and his mind becomes

abiding in (its) fullness” (ERGARDT, following 1.B. HORNER), but is to be understood as
“Frequently I am abiding in the state of emptiness™ (as for -vilidgrena vilarati, cp. also
BHSD, p. 504; D. SEYFORT RUEGG, La théorie du Tathdgatagarbha et du Gotra, Paris
1969, p. 320). Regarding my interpretation of ekaqrtam, sce n. 122. Concerning vimuccati,
see n. 124. saldyatanika cannot mean “the six sense-organs’ but is an adjectival sccondary
derivation from salzyatena and must mean something like “connected with the six sense-
organs”, as the commentary (Ps IV 154,1) correctly explains (cp. also G. M. NAGAO,
Chilkan to yuishiki, Tokyo 1978, p.544).Aserious problem is posed by ERGARDT'S (and
I. B. HORNER’S) rendering of tam santam idam atthi (ti pajanati) as *'(he comprehends)
‘that being, this js*”’, which he ~ I do not see why — refers to kamma, thereby grouping
the Sutta under the heading “Formula eA after kamma-experience”. To my mind, the
passage means: ‘“‘He notices that that [state] is empty of what is no longer ¢xisting in that
[state]; what, however, is [still] remaining in that [state], that — which is [still} existing
he comprehends [in the form] ‘this is [still] existing’ " (slightly different: RUEGG, loc.
cit. + Errata p. 4; NAGAO, loc. cit.; cp. also the Sanskrit formula, e.g. Bodhisattvabhumi
fed. WOGIHARALY, p. 47,17 ff.: . . . tat sad ‘ihasti’ti . . . prajandti). Sec addenda

122 ekattam is usually understood as meaning “‘oneness” or “‘solitude’ (HORNER; ERGARDT,
Faith, p. 102; RUEGG, op. cit. [n. 121], p. 320). Yet I do not think that this interpreta-
tion really makes good sense. Moreover, there is a parallel passage in AN 111 343 = 1V 344:
idani ayam ayasma imam niddakilamatham pativinodetva ararifiasafifiam yeva manasikaris-
sati ekattam. It is obvious that in this passage ekartam can hardly be understood as a sub-
stantive, because it should then be in apposition to aranfasaiifiam; but although it would
be possible to identify “solitude’ and “wilderness” (aranna), identification of “solitude”
and “ideation of wilderness” is not probable. Therefore, it seems preferable to inter-
pret ekatfam as an adjective corresponding to Skt. ekd@tman- and meaning ‘‘having one
nature only”, “uniform”; “exclusive”. This interpretation is confirmed by the commen-
tary: “ekattan ti ekasabhavam ekagga(13)bhiitam arannasanham yeva . ..” (Mp 11 367).
It is also preferable in many other occurrences of ekatta (and analogously nanatta),c.g.
in the context of the seven vifinanatthiti or the nine sattdvasa (cp., e.g., DN 11 69; il
253 and 263) where living beings are classified according to their being ekatta- or nanat-
takaya and ekatta- or n@gnattasafifiino; this cannot, of course, mean that they have, respect-
ively, oneness (or solitude) and difference as their body or their ideas but only that they
have uniform (*ekdtman) or different (*manatman) bodies or ideas, in spite of the fact
that the Sarvastivada tradition has ekatva- and nanatva- (AKBh 115, 15 ff.). The Pali tradi-
tion, on the other hand, confirms *ekd@tman/nanatman in other places, too (e.g. PsV 26,
3 ff. [nanatta = . . . anekappakara, ekattd = eka), or VisM X. 20). The Ps seems to do so
also in the case of the Cllasufifatasutta: cp. esp. PsIV 151, 27 f. ekam aranifiasaniam patic-
ca, but also 151, 20 and 153, 20;in 151, 11 (ekattan ti ekabhavam,ekam . . . ti attho) we
should perhaps read eka(sa)bligvam as in Mp III 367. But the Ps is altogether confused in
its attempts at construing the word ekattam syntactically. This is, in fact, rather difficult
in the sentence under discussion (aranhasafifiam paticca manasikaroti ekattam). In my opi-
nion, this sentence must be understood in accordance with the passage quoted above from
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pleased with this ideation'®. He then comprehends that [consequently] there are
no longer any disturbances'*® that may arise on account of the ideation of village
or of people, but that there is still that small quantity of disturbance (darathamat-
ta) that [arises ] on account of [the fact that there is still another ideation, viz.]
the uniform or exclusive ideation of wilderness; [for]*?® his consciousness'?’ is, it
is true, empty of the ideation of village or of people, but he also knows that there
is still non-emptiness'?®, viz. on account of [the fact that ] the uniform or exclusive
ideation of wilderness i still there.

In the following states, the mind is concentrated on the uniform or exclusive
ideation of earth (pathavi’®®) and on the ideations of the four Spheres Beyond

the AN (arafifiasafinam yeva manasikarissati ekattam), i.e. sa#ifia m should be taken, as
in the preceding words (emanasikaritvé gamasafifiam etc.), as the object of manasikr-, and
ekattam asan attribute to-safifiam; but then paticca can hardly be construed. Ac-
tually, there is no equivalent of paticca in the Chinese version (737 a 13: * ... should re-
peatedly concentrate upon the single idea of wilderness [lit.: having-no-business]”) as well
as in the Tibetan translation (Ju 275 a 4 f.: dgon par ‘du $es pa'am de las kha cig yid la
bya'o, ‘am de las kha cig, which seems to correspond to something like *tad ek atyam
vd, is strange). In the Pali version, paticea may, in fact, have intruded into the present sen-
tence from those which follow, where it is both meaningful and confirmed by Chinese and

Tibetan.
123 See n. 51. qrafifigsaiifia (HORNER, ERGARDT: “perception of (the) forest™; CPD: “for-
. estsentiment”; RUEGG: “idée de la forét”) may mean, if [ am right, either the conscious
(and perhaps even subjectively approved) apperception (i.e. the apprehension of the
. characteristics including the formation of an idea or notion) of wilderness or forest in the
case of a person who is actually dwelling there, or the deliberate imagination or ideation
(i.e. visualization of the characteristics including notional determination) of wilderness in
the case of 2 person who is not actually dwelling there. Cp. also PMaiij I, 167 (ad VisM

I1. 54).

124 tassa arafifiasanifidya cittam pakkhandati pasidati santifthati vimuccati; omitted in Tibetan
and Chinese. We should read edhimuccati instead of vimuccati, acc. to Ps IV 151,23 and
Nil.-ed.confirmed by passages like MN 1 186 [v.CPD p. 137} and $rBh 403, 6 f.and 497, 1

. f. (where Skt. na vimucyate must be corrected into nadhimucyate acc. to Tib. mos par mi

. gyur and Chinese). In view of the similarity of the aksaras va and dha in some older Indian

- alphabets, the corruption of {a)dhimuc- into vimuc- (the latter word being quite frequent
but not making good sense in the present context) poses no problem paleographically.

125 As for daratha, cp. the “quasi-synonyms™ it is associated with in MN III 132 (daratha-
kilamatha-parilihdnam) and 11 288 (darath@. . . santapad . . . pariliha); Tib. fion mons pa'i
gnas (“ground for trouble’).

126 This is, to my understanding, the logical connection between the two comprehensions.
Actually, in Chinese and Tibetan the comprehension of a remnant of disturbance still

cexisting fo1lows upon the comprehension that there is still a certain nonemptiness.
‘But I think the order of the Pali version is the original one because the text continues
withthe*“emptiness formula” translated in n. 121.

127 saiifidgata, lit. something like “what is ideation™ or “all that is ideation™ (cp. BHSD s.v.
gata 2), gata seemingly expressing or indicating the aspect of collectivity or unspecified
totality. ’

128 Cp. CPD s.v.asurifata.

129 lL.e., as the text makes clear, the ideation of earth as such, comparable to a stretched bull’s
hide, exclusive of particular aspects such as high and low. It is obvious that this ideation is

© a deliberate act of imagination. As for the present context in which the pathavisafifia is fol-
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Visible Matter (viz. dkasanaiicdyatan, etc.)'® . one after the other, and the monk
knows that all these states, though empty of the ideation of the preceding states,
respectively, are still not empty of their own ideation and the remnant of distur-
bance it constitutes.

Finally, the monk fixes his mind upon the “mental concentration beyond
[any ideation of] characteristics (or mental images

VB (animitto cetosamadhi)'™?

a state which seems to be closely related to, if not identical with, the Cessation of

130

131

132

lowed by akasanaricayatanasafiia, etc., cp. the ten kasingvatanas where the exclusive
ideation of earth without limits is the first stage of a series culminating in the exclusive
ideation of unlimited gkasa and virifiana.

In the Anupadasutta (MN III 27 {.), the compoundsdkasanaficayatanasanna, etc., can hard-
ly mean anything else but the ideation which, besides cittekaggatd, constitutes
the [meditative] state of Infinity of Space/Ether, etc.; for this state is essentially charac-
terized by [the idea tion] “space/ether isinfinite™. Or if we take @kasanancayatana as
an objective reality (or at least as an objective content), ak@sanaficayatanasanna, etc., may
mean “ideation [having] the Sphere of Infinity of Space [as its content]”, ctc., or “idea-
tion [in the form] ‘[this is] the Sphere of Infinity of Space’™, etc., an interpretation which
is supported by passages like MN 1 2 £. (gkasinaricayatandm akasananicdyatanato saijanali,
etc.), or AN V 7 ff. and 318 where we are told that a monk may attain such a kind of
meditative concentration that he will not have, with reference to the Sphere of Infinity
of Space, etc., the idea or notion “‘[this is] the Sphere of Infinity of Space™, ctc. (na
akasanaficiyatane akasanancdyatanasanni assa, etc., after na pathaviyam pathavisanni
assa, etc., which makes it clear that the locative is a visayasaptami; cp. also AN V 321
where the same idea is expressed in a different phraseology: na pathavim manasikareyya,
.. . na akasanaficayatanam manasikareyya, i.e. ‘‘he will not fix his mind on, or pay atten-
tion to, earth™, etc,). It is probable though not certain that the expressions akasanafica-
yatane akasanahicayatanasanni, etc., refer to anactualattainment of the meditative state of
Infinity of Space (negated though it is in the context) as do probably the terms akdsana-
ncdyatanasaniia, etc., in the Cilasufifiatasutta and, definitely so, in AN IV 413 f. Doubt
may arise with regard to the term nevasafifianasanriayatanasaiiia; for how can there be
safifid in a state expressly defined as lacking it? Yet it is also, by its very name, defincd as
not completely lacking it,and there can be no doubt that AN IV 414 understands
the term as referring to a sa/ifia constitutive of or taking place in that state — a sa/tiia
which may be understood as dim or fading, thus in a certain sense not a sa/ifig, i. ¢. not
a clear safind —, and this may also be true of the Calasufinatasutta (cp. also MN 11
265). But Chinese (737 c 1 [footnote 12 is wrong]) and Tibetan (lu 277 a 2) may have
been aware of the problem because they o m i t the section on naivasamjiianasamjiaya-
tang. — Another difficulty is the exact interpretation of the combination -safilam manasi-
karoti. Does it express or imply the actual realization of the respective sa/i7id and the state
constituted by it, or does it merely denote a concentrative or intellectual effort towards
that safiria?

On this term, cp. KOITSU YOKOYAMA, nimitta (s5) ni tsuite, in: Bukkydgaku 1/1976,
pp. 88 ff.

Chinese (737 ¢ 3) like Pali, but Tibetan (Ju 277 a 3) has *animitta-dhatu instead. Focus-
sing concentration on animitta dhatu (= nibbana?) is, according to MN I 296, onc of the
two causes for entering animittd cetovimutti. Vasubandhu quotes this passage in his Kar-
masiddhi (ed. Lamotte, § 29; *animittadhatusamapatti instead of animitta cetovimutti)
and expressly refers it to (samjiiavedayita)nirodhasamapatti.
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all Ideation and Feeling (samjnavedayitanirodha)'®® . The monk then knows that
in this state his consciousness'® is empty of even the most subtle forms of idea-
tion, i.e. that ideative consciousness has totally ceased, but that there is still non-
emptiness and a small quantity of disturbance on account of [the fact that] the
body containing the six sense-faculties (salayatanika) [still continues to exist]
because of life [having not yet come to an end] (jivitapaccaya).

Thereafter the text once more starts from the situation that a monk fixes his
mind on animitto cetosamadhi*> . This time, however, what he knows is that even
this highest possible state of concentration is produced on purpose (abhisarnikhata),
brought about intentionally (abhisanicetayita), and that it is therefore imperma-
nent (anicca) and subject to destruction (nirodhadhamma)'® . Due to this insight,
the monk’s mind is freed from the Cankers (@sava), and he realizes this fact™” and
knows that there will be no rebirth for him, i.e. that he is an Arhat!®®. Then the
text returns to its usual pattern: the monk knows that his consciousness'* is emp-
ty of the Cankers but that there is (as before) still non-emptiness and a small
quantity of disturbance on account of [the fact that] the body containing the six
sense-faculties |still continues to exist] because of life {having not yet come to an
end]. This is said to be the highest form of realization of Emptiness (sufifiatavak-
* kanti)'?.

133 Cp. esp. SN 40.1--9 where animitto cetosamadhi is substituted for saffiavedayitanirodha
in the anupuarvavihara pattern. The equivalence of the two terms seems to be supported by
the fact that at least in the Sanskrit Abhidharma tradition the nimittas are the typical
objective correlate of samjfia (YOKOYAMA, op. cit. [n. 131], pp. 92, 107), the absence
of nimittas consequently implying cessation of samjAa. Cp. also the preceding note. In any
case, the difference of terminology should not be neglected as meaningless. There are, in
fact, a few passages in which animitto cetosamadhi is characterized or used in a way that
does not wholly fit its identity with saAfigvedayitanirodha. Cp., e.g.,DNII 100 where
animitto cetosamadhi implies only the cessationof so me feelings (vedand),and AN 6.60
(III 397) where animitto cetosamadhi follows immediately after the Fourth Dhyana (the
same is, however, true also of samjfiavedayitanirodha in SN 48.40). In the case of the Cula-
sufifatasutta, animitto cetosamidhi does not seem to be essentially different from sa/iiz-
vedayitanirodha; the explanation of the commentary (Ps IV 153, 24 {.: gnimittam cetosa-
madhin ti vipassanacittasamadhim. so hi niccanimittadivirahito animitto ti vuccati) is clear-
ly artificial. But cp. also n. 147a.

134 Seen.127.

135 This repetition is omitted in Chinese (737 ¢ 9) and Tibetan (lu 277 a 7 f.).

136 In Tibetan (lu 277 a 8 £.) and Chinese (737 ¢ 11), the consequence is not impermanence
but undesirability: de la ni mrion par dga’ bar bya ba’am | mnon par brjod par bya ba'am/
lhags par chags par bya ba'am [ lhags par chags $in gnas par bya bar mi rigs so (something
like *tan na yuktam abhinanditum va abhilasitumn [Tib. wrongly abhilapitum] va adhyavasi-
tum va adhyavasaya va sthatum, cp. SWTF p. 39).

137 Same textasin n. 20.

138 The stereotyped formula kiing jati, etc. (ERGARDT, Faith, p. 3).

139 Seen.127.

140 In Chinese (737 ¢ 20 f.) and Tibetan (lu 277 b 6), it is in addition called the “‘Liberation
of mind (cetovimukti), which is, due to the vanishing of the Cankers, free from Cankers
(anasrava), and net produced on purpose (enabhisamskrta, i.e. not produced for attaining
a special mundane aim[?])’; cp. also Vi 543 a 17 f.
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It will have become clear from the foregoing analysis of the Culasuninatasutta
that the final portion is repetitive!*! in so far as both sections are, down to the very
wording, identical in the beginning (fixing one’s mind on animitto cetosamadii) as
well as in the end (realization that the only cause of nonemptiness and disturbance
that is left is the body with the sense-faculties); the result is that there is, as regards
the cause of disturbance that still remains'*?, no progress but stagnation. This
appears strange in a text which up to this point had strictly followed a pattern of a
sequence of structurally parallel but pro gre ssive spiritual stages. In sucha
framework, the two final sections give the impression of being either two juxtapos-
ed alternative versions or a juxtaposition of an original and a revised version of the
final portion.

There are indications that the latter possibility is to the point:

1) Firstly, the two elements which are specific to the second version of the final
section relax the paralielism of the different sections of the present text, but each
of these elements can be traced to other contexts where they fit in excellently:

a) The pattern of comprehension of impermanence on account of being produc-
ed on purpose (abhisarikhata, abhisarnicetayita) is typical of the Atthakanagarasut-
ta'® and probably comes from that direction'* .

b) The following passage about mind being freed from the Cankers (asava), etc.,
is identical with the final portion of the old Ster.Det.Descr. (See ch. C).

2) Moreover, the fact that these elements are heterogeneous seems to be support-
ed by certain inconsistencies arising from their combination with the stereotyped
pattern of the Culasufinatasutta:

141 This repetition is not found in Chinese and Tibetan (see n. 135). It can hardly be seen
why it should have been introduced in the Pali version if it had not been there in the
beginning, but it is easily conceivable that it was later omitted by the version underlying
Chinese and Tibetan just because it was felt to be an unnecessary repetition.

142 Of course, there is a distinction, between the two final sections, concerning the causes of
disturbance that are known to have disap p e are d; but according to the structural
pattern of the Sutta what is known to have disappeared in the later stage should be identi-
cal with what had been known to be still existing in the preceding stage, and this precisely
is not true in the case of the two final sections, because what is known to have disappeared
in the second final section (viz. the Cankers) is not said to be still existing in the first one,
and what is known to continue to exist in the first final section (viz. the body with the
sense- faculties) still continues to do so in the second.

143 MN No. 52; see ch.J. 3.

144 It may, but need not necessarily, have been coined with reference to animitto cetosama-
dhi, on the analogy of the Atthakandgarasutta as we have it (which stops with- akificanna-
yatana, see ch. J. 3). There may also have existed a form of that Sutta which included,
somehow like the Anupadasutta, naivasamjiianasamjidyatana (as, in fact, the Chinese
version does, see n. 95) and samjfiavedayitanirodha. Of course, this is only a possibility.
But surely it will be granted that only a part of the materials, or combinations and varia-
tions of materials, that emerged during the early period will have consolidated into what
we may call an (oral-)literary form so that it came to be included and preserved in the
canonical collections.
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~ a) After the (stereotyped) introductory phrases ending in the statement that the
monk’s mind becomes pleased with animitto cetosamadhi'®® , the abrupt switching
over to the comprehension of its impermanence, ie.its nega tive nature,is
surprising. In the preceding sections, the transition is less abrupt: after his mind had
become pleased with the respective ideation or state, the monk had first recognized
the positive aspect that the former ideations and the disturbance resulting
from them do not exist any more, and only then had he realized the negative aspect
that there is still some remnant of non-emptiness and of a cause of disturbance.

b) After the recognition that one’s mind (citza) has been liberated from the
Cankers and that there will not be any further rebirth (i.e. the “Arhat formula” of
the Ster.Det.Descr.) the recognition that one’s (ideative) consciousness (sa7ifiagata)
is now empty of the Cankers (i.e. the application of the peculiar stereotyped pat-
tern of the present Sutta) appears redundant. Moreover, an association of the
Cankers with (ideative) consciousness (safifidgata) instead of “mind” (cirta) appears
unusual.

* ¢) The statement that after the destruction of the Cankers there remains only
the body with the sensefaculties does not secem to be true in a strict sense. For
during as well as after the comprehension of or insight into the impermanence of
even animitto cetosamadhi — an insight which is definitely characterized by notion
or ideation and therefore can hardly take place within animitto cetosamadhi itself
— there will assuredly be elements of ideation, feeling, etc., as well.

-In the first version of the final section, on the other hand, the statement that
[only] the body and the sense-faculties are left can be understood in the strict
sense because it refers to animitto cetosamddhi itself, in which actually ideations
and feelings have ceased. As other inconsistencies, too, do not seem to exist in this
version which is altogether on the lines of the stereotyped pattern of the present
Sutta, it appears to be the original one. If this is true, the original form of the text
would have been a peculiar treatment of a series of states of concentration culminat:
ing in animitto cetosamadhi (which seems to be more or less identical with safinave-
dayitanirodha), and thus a kind of parallel to the anupiirvavihdra pattern' and,
still more closely, to the Eight Liberations (vimoksa/vimokkha)'*" .

The fact that the monk recognizes the existence of a last cause of disturbance
(viz. the body with the sense-faculties) even in the state of animitto cetosamadhi
suggests, it is true, that the series should ¢ o ntinue,ina way that this remain-
ing cause of disturbance, too, is eliminated. But this does not support the authenti-
city of the second version because precisely this expectancy is not fulfilled by it,
for it, too, ends with the statement that that same cause of disturbance still persists.

145 As this sentence is missing in Chinese and Tibetan (cp. n. 124), the argument is not valid
for the version underlying these translations.

146 Cp. esp. AN 9.33 (IV 412 ff.) where the attainment of each of the last five anupitrve-
vihdras is characterized as the cessation of the ideat ion (sefifiz) of the preceding
stage, respectively.

147 Seen. 52a.
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It could be argued that in this case it goes without saying that this last cause of dis-
turbance will, at the moment of death, automatically ceaseto exist, with-
out any further spiritual exercise being required, because on account of the destruc-
tion of the Cankers that person will have become an Arhat who is not reborn
anymore. But why should such an argument not be possible in the case of the
first version if we consider it against the background of the “samyjiiavedayita-
nirodha-Liberation theory”? For in terms of this theory, by entering into animitto
cetosamadhi the monk would, in fact, become an Arhat.

Viewed from this angle, the second version of the final section appears to be
explicable as another attempt at “including” materials from the samjiiaredayitani-
rodha current into the “intellectualist” trend. In this case, the “inclusion” seems
to have been effectuated by means of merely adding a reworked version of the final
section. Thus, the recast text seems to follow the “samjiidvedayitanirodha-Libera-
tion theory” in so far as it treats — unlike the Mahamalunkyasutta and the Anupa-
dasutta — Liberation as taking place on the basis of animitto cetosamadhi only.
But itisnot in or by aenimitto cetosamadhi as such that Liberation is effec-
tuated but only by means of the comprehension of the impermanence, i.e. negative
nature, of even this most elevated form of meditative concentration™™. It is clear
that such a comprehension is — in the sense of the Anupadasutta — not possible in
animitto cetosamadhi but only af t er having reemerged from it. Nay, there is,
in the Culasunfatasutta, not even a clear indication that this comprehension really
presupposes that one has, before, actually dwelt in the state of animitto cetosama-
dhi, and the same may be true of the preceding states of concentration too'®. It s,
in fact, not inconceivable that the conclusion had been reached, by certain repre-
sentatives of the “intellectualist” trend, that for comprehending the impermanence,
etc., of everything including even the highest stages of concentration it is not at all
necessary actually to enter them* , and that also from this point of view the spe-

cial aptitude and the enormous effort involved (see ch. I) are altogether dispensa-
ble.

147a (See addenda.)

148 From the point of view of the recast version, the expression -safifiam manasikaroti (scc
n. 130, end) may, in fact, merely denote an intelle ctual concentration on the
respective ideation or notion, not including actual attainment, whereas from the point
of view of the original version such an actual attainment was most probably implied. Yet,
this problem can only be settled by a meticulous and comprehensive investigation of the
semantic possibilities of this expression.

149 Cp. also MN 1II 243 f. where the comprehension of the fact that the four States Beyond
Visible Matter (Gkasinaficayatana, ¢tc.) ate produced on purpose (sankhata; cp. the
following n’eva tam abhisankharomi na abhisaiicetayami) is clearly based onthe hy po -
thetical consideration that if one would dedicate one’s purified equanimity to [the
attainment of] these states, it would subsist in the respective state for a long time, but still
that state would have been produced on purpose (and would therefore be impermanent).
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N.

It will have become clear from the preceding exposition, provisional and incom-
plete though it is, that there are already in the Siitrapitaka various, even conflicting,
views or theories of Liberating Insight (and Enlightenment). Against the back-
ground of this situation, the considerable divergencies of opinion we find with
regard to this matter in the schools of “Hinayana” Buddhism will appear less sur-
prising. I confine myself to sketching a few lines of connection.

The Sarvastivadin/Vaibhasika school,asis wellknown, has,in
principle, stuck to the old view of Liberating Insight (and Enlightenment) consist-
ing in the comprehension of the four Noble Truths!*®. Yet, as is well known, too,
the structure of this comprehension was considerably elaborated by the Sarvasti-
vadins, one motive for this being the integration of essential aspects of the devel-
opments I have tried to point out in this article. E.g., by systematically developing
beginnings, traceable already in the Sutrapitaka, of a differentiation of several
stages of Liberating Insight into a clear-cut distinction between the first Insight
(darianamarga) and its subsequent repeated practice (bhavandmarga)'™' and by
stating that the first Insight into the four Noble Truths destroys, to put it roughly,
only wrong views and doubt concerning these four Truths (or the entities they
include) respectively’®?, the exigency of a psychologically plausible relation be-
tween the content and the effect of Liberating Insight was completely met'*3, The
doctrine that Liberation is won by comprehending the negative nature of all states
of existence (ch. I) is expressly integrated into the comprehension of the Truth of
Suffering by means of the doctrine of the Sixteen Aspects (soda$akarah)'>*, the
four aspects under which the Truth of Suffering can be contemplated or com-
prehended being impermanence, disagreeableness, emptiness, and not-being-the-
Self'>*. The tendency to consider meditative concentration (especially entering
into the dhyanas) as unnecessary for Liberating Insight was integrated by the
Sarvastivadins by means of the doctrine that it may be acquired in the andgamya**,
which may be called a kind of intermediate state between the ordinary state of
mind and the First Dhyana as the lowest stage of meditative concentration's”. But

150 AK(Bh) 350, 1 ff.; FRAUWALLNER, 4.5¢. 111, pp. 74; 83 {.; 86.
151 FRAUWALLNER, A.5¢. 11, pp. 74; 84 ff.

152 Ibid. p. 77 ff.

153 Ibid. p. 77.

154 Ibid. p. 82; AKBh 400, 1 ff.

155 AKBh 395,21 f. and 400,2 ff.; AKVy 535,2 ff.

156 FRAUWALLNER, 4.5t 111, p. 100.

157 Cp. AKp VI 235 £. (note 3); ib. VIIL, p. 179.
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it can also be attained in any of the four diiyanas as well as in the so-called “state
between [the First and the Second ] Dhyana’ (dhydnantara™®)™®. Texts which
only state its acquisition in the Fourth Dhyana (as does the Ster.Det.Descr.) can be
explained as referring to the Enlightenment of the Buddha which actually took
place in the Fourth Dhyana'®. The opinion of texts like the Mahamaluiikyasutta
(ch. J) that Liberating Insight is also possible in the first three Spheres beyond
Visible Matter is referred to the Path of (repeated) Practice (bhavanamarga)'®' .
Even the view that Nirvana is the content of Liberating Insight could easily be inte-
grated into the theory of Liberation through Insight into the four Noble Truths by
understanding the Insight into the Truth of Cessation asa comprehension of Nirva-
na similar to that of the M‘ahz‘imﬁluflkyasutta162 , Nirvana, however, being conceived
in Sarvastivida as an unconditioned entity called Cessation by Comprehension
(pratisankhyanirodha) (or better as a class of such entities)'®®. There is, in Sarvas-
tivada, no final Liberation by a mystical ecstasy into a supramundane sphere, no
liberating function of the attainment of samyjnavedayitanirodha (cp. ch. H), which is
regarded by the Sarvastivadins to be an entity that isonly similar to Nirva-
na'® and to be attained in a state of absorbtion completely devoid of any kind of
consciousness or mental factors whatsoever'®*. Yet even the principle of gradual
detachment from spheres of mundane existence by means of the meditative reali-
zation of the nexthigher sphere has found its place in the Sarvastivada system in the
form of the “Mundane Path of Practice” (laukiko bhavandmargah)'®® which, how-
ever, is only an intramundane process which cannot go beyond the Sphere of
Neither-Consciousness-nor-Non-consciousness'®® because there is no further mun-
dane sphere and because Nirvana and samjfiavedayitanirodha have no longer any
cosmological value, not even in an analogous sense.

2.
As for the (later) P ali school (Theravidda),the main sources on which its theo-
ry of Liberating Insight is based appear to be Suttas like AN 10.6 discussed in ch. J.

158 Cp. AK(Bh) 448,7 ff.; AKp VHI 180 f.; FRAUWALLNER, A.5¢. 1V (1972), p. 96; dhya-
nantara or dhyanantarika (AKBh 68,19), which is defined as a variety of the First Dhyina
without vitarka, was introduced in order to integrate the samadhi which has no vitarka but
only vicara, of passages like DN III 219 and SN 1V 360.

159 FRAUWALLNER, A4.5¢. 111, p. 100.

160 Cp. AK(Bh) 451,18-452,2 (ms. reads caturtha instead of caturbhya).

161 Cp., e.g., AK(Bh) 368,4 f. (AKp VI 238); the non-occurrence of (supramundane) Liberat-
ing Insight in naivasamjiianasamjigyatana is stated, e.g., in AKBh 386,10 f.; AKVy 570,9
f.;Vid433 c11ff,

162 Cp. the dkaras of nirodhasatya which include $dnra and pranita (cp. AKBh 400,6 and 11;
401,5 f; FRAUWALLNER, A4.5¢. 111, p.82).

163 Cp. AKBh 327,12 f.: “pratisamkhyanirodho yo visamyoga™ (AK 1,6a) iti nirodhasatyam.
As for pratisamkhydnirodha, see, eg., AK(Bh) 3,24 ff.; FRAUWALLNER, Ph.B. 129 f,

164 Cp..e.g., AKBh 363,13 f.; Abhidharmadipa(vrtti) 93,5 f.; Vi 782 ¢ 18 ff.; Abhidharmasa-
ra (T 1552) 932 c8.

164a AKBh 69,24 ff.; 73,3 f.

165 Cp.,eg., AK(Bh) 368,7 ff. (AKp VI 238 f.).

166 Cp.,eg., AK(Bh) 366,14 ff. (AKp VI 233); FRAUWALLNER, 4.5t. 111, p. 96.
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5 and the Mahamalunkyasutta (see esp. ch. J.4). The Theravadins seem to have
interpreted the latter as treating of not only Liberating Insight proper but also the
decisive preparatory phase. To this phase belong, according to them, the entrance
into the four dhydnas and the first three States Beyond Visible Matter'®’ (which
they understand as alternative but not necessary'®® starting-points'®) and insight
into the negative nature'®® — essentially impermanence, disagreeableness, and Not-
having-or-being-a-Self’™ — of the dharmas that constitute those meditative states
(a comprehension which they consider to be the result of a long process of analyt-
ical observation or contemplation that only takes place a fter one has re-
emerged from meditative concentration'™). Liberating Insight proper has
Nirvana for its sole object'™ . Thus it corresponds only to the la st element of the
description of Liberating Insight in the Mahamalunkyasutta, to the element which
corresponds to Suttas like AN 10.6, viz. the comprehension of Nirvana as peaceful
and excellent. Yet, the Nirvana-experience of later Theravadins seems to be less
intellectual'™. Nevertheless, it isnotamysticoe xistential anticipation
of Nirvana as in the “samjfravedayitanirodha-Liberation theory” — in Theravada
too, samjnavedayitanirodha has come to be regarded as a completely non-conscious
state, altogether dissociated from Liberating Insight — but a mystical cognition
(7dna) or intuition (ianadassana)'™ taking place in one of the four, or the five'™,

167 They are considered to be special applications of the Fourth Dhyana: FRAUWALLNER,
A.St. IV (1972), p. 105; NYANATILOKA, B. Wb., p. 92.

168 There are followers of a Path of pure or mere analytical insight (sukkhavipassaka or sud-
dhavipassandyanika,cp. VisM XVIILS; VII1.237; NYANATILOKA, B. Wb., p. 216) who do
not enter into the dhyanas before attaining Liberating Insight proper (cp. VisM XXI.112).

169 VisM XVIII.3;cp.also XX1.112-114.

169a As for insight into the negative nature of dharmas as a (merely) preparatory stage which
does not necessarily include finding pleasure in Nirvana, cp. SN 111 134 (. . . mayham pi
kho etam evam hoti — ‘rapam aniccam, . . . anattd, . . . ti; atha ca pana me . . . nibbane
cittam na pakkhandan nappasidati. . .). This Sutta, by the way, seems to have had consi-
derable influence on the Sravakabhumi (SrBh 496 ff.), according to which, nevertheless,
Liberating Insight consists in a vision not of Nirvana alone but of all the four Noble Truths
(§1Bh 500, 15 ff.).

170 Cp. Ps1Il 146,8 f.: nissattatthena sufifiato, na attatthena anattato.

171 VisM XVIIL.3; cp. also the explanation of the phrase (of the Mahamalunkyasutta) so tat-
tha thito (MN 1 436,3) as t3ya tilakkhanaramman@ya vipassangya thito (Ps III 146,25 f. ~
Mp 1V 196,23 f. [ad AN 9.36, see ch. K]) instead of the more natural explanation tasmim
pathamajjhane thito (Mp IV 196,6 £.).

172 Seen. 178.

173 Cp. Ps III 146,18 ff. (= Mp 1V 196,16 ff.) which refers the respective portion of the Ma-
hamalunkyasutta both to preparatory insight and to Liberating Insight proper (i.e. to the
maggacitta) and makes it clear that [in the case of Liberating Insight proper] one does not
verbalize [its contents] in the form “this is peaceful, this is excellent” but only fo-
cusses one’s mind on [Nibbana] while penetrating into it in such a form (imina . . . aka-
rena tam pativijjhanto).

174 Cp. VisM XXIL.2.

175 In the pattern of five dhyanas, an additional dhyana has been inserted in which there is
only vicara but no vitarka and which thus corresponds to the dhyanantara of the Sarvasti-
vadins (see n. 158); cp. FRAUWALLNER, A.5¢t. IV (1972), p. 96.
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dhyanas'™ . It is only the principle that Craving for mundane things or existence
can be extirpated only by a realization of the Supramundane. i. e. Nirvana, that the
Theravadins, seemingly on lines of Suttas like AN 10.6, have taken over from the
“samjnavedayitanirodha-Liberation theory”.

However, the statements on Liberating Insight in some Theravada sources,
especially the Patisambhidamagga'”” and the Visuddhimagga, present additional
difficulties. The text of the Visuddhimagga, it is true, is quite unambiguous in
declaring that only Nirvana is the object (arammana) of the moment of Liberating
Insight (i. e. the magga-kkhana)'™ . On the other hand, the text asserts the doctrine
that this very same Liberating Insight (mmagganana) fulfils a fourfold function (kic-
ca) and that in this one moment all the four Noble Truths are “attained™ (ab/ii-
sam-)'™ . But the term “attainment” (abhisamaya) does not seem to be used in a
univocal sense in this context; for the text specifies that the Truth of Suffering
(dukkhasacca) is “attained” in the sense of “knowing completely” (parinina), the
Truth of Origination (sarmudayasacca) in the sense of “elimination™ (pahana), the
Truth of Cessation (nirodhasacca), i.e. Nirvana, in the sense of “realization” (sac-
chikiriya), and the Truth of the Path (maggasacca) in the sense of ‘“‘practising”
(bhavana)'® . It seems that, in the case of the Truth of Origination and the Truth
of the Path, “attainment” (abhisamaya) does not mean a gnoseological
act. The same ought to be true also of the Truth of Suffering, and there secems
to be an effort to interpret the term parifina accordmgly, viz. as pahanaparifina'®' |
provided that this term is intended to mean “parifina [ consisting in] elimina-
tion”'®2 . But such an interpretation of parififid is rather strange; it would be far
easier to interpret not parising but sacchikiriva in a non-gnoseological sense (viz.
as realization = Verwirklichung [of the cessation of the respective Causes of Suffer-
ing]), and to retain the gnoseological value of pariind. Such an interpretation,
however, would not fit the basic position of the Visuddhimagga, but it is actually
found in an explanation of “comprehension or attainment [of all the four Noble
Truths] by one [single moment of Insight]” (ekabhisamaya) referred to in the
Abhidharmakosabhasya'®? .

176 Cp. VisM XX1.112-114; FRAUWALLNER, 4.8z, IV (1972),p. 106 f.

177 According to FRAUWALLNER, A.St. IV (1972), p. 124 £, this text was the latest of all
Abhidharma works to be incorporated in the Theravada canon.

178 Cp., e.g., VisM VIII.236; XX1.71;124; XXI1.13;40; 127; Ps 111 146,21 (= Mp IV 196 19),
cp. also Patis I 116 f.

179 visM XXII1.92 ff.

180 Ibid.;cp. also Patis1 118.

181 VisM XXII.108; cp. also XX.3 f.

182 Cp. VisM XXI1.96: yathd navd orimam titam pajehati, evam rmaggananam dukkham pari-
lanatt - Of course, gtammancally it would be equally p0551b1e to explam thc compound

veiling the gnoseologncal meaning inherent in the term pariiiia would seem to be not to
the point.
183 AKBh 3522 f.;cp.also 351,14 f.



244 L. Schmithausen

The pattern looks like an attempt at harmonizing the old doctrine of
Liberating Insight as comprehension of the four Noble Truths with doctrines ac-
cording to which its actual content is only o ne of these Truths: the Truth of
Suffering (duhkhasatya, cp. ch. 1), or the Truth of Cessation (nirodhasatya), i. e.
Nirvana, as in the Visuddhimagga.

Yet, the situation in the Visuddhimagga (and already in the Patisambhidamagga)
is still more complex, because there are passages whichgivea gnoseological
meaning to the term abhisamaya in the case of a 11 the four Noble Truths. It
seems that in the one moment of Liberating Insight (maggakkhana), although it
realizes Nibbana as its sole object, yet the other Truths, too, are somehow seen
or understoo d®. The question is which kind of “understanding” (pative-
dha) is intended. The Paramatthamafijisa uses the negative termasammoha
(-pativedha)'® which may indicate that there is no actual cognition of the other
Truths, as in the case of the Truth of Cessation which is said to be manifested
distinctly (paccakkhakarana)'®, but only some implicit or virtual kind
of “knowledge™ on the basis of which after wards: a completely clear and
adequate actual cognition of anyone of the Truths and their aspects can arise'’.
This appears to be a different attempt at harmonizing, which, however, in the Vi-
suddhimagga does not seem to be clearly distinguished from the first one.

3.

It is not possible to give in this paper a detailed exposition of the doctrine of
Liberating Insight as set forth in Harivarman’s Tattva- or Satyasiddhi'®,
but a few provisional hints should be to the point.

184 VisM XXIL.92 (nirodham érammanam Kkaritva cattari pi saccani papunati passati pativij-
jhati) and 103;Patis I 119.

185 PManj, vol. III, p. 1634, 1. 15: asammohavasena pativijjhati (referring to dukkhasacca);
1. 16: asammohato abhisameti (referring to samudayasacca); 1. 18 f.: maggam asammo-
hato pativijjhati; 1. 23 f.: nirodhasaccam ekam Grammanapativedhena, cattdri pi saccni
asammohapativedhena maggarianam (subject!) pativijjhati; p. 1637, 1. 10 ff.: maggananafi
hi nirodham eva drammanam karontam pi yo so dukkhadisu . . . saccattho, tappaticcha-
daka-sammoha-viddhamsanena tam . . . pativijjhantam . . . pavattati (cp., however, also n.
186); p. 1640, 1. 20 and 22 f.: na hi dukkhaparinniasamudayappahanani dukkhasamudaya-
saccarammanenag fidnena katum sekkuneyyani. nibbanarammanena pana tattha itaradvaye
ca (i.e. with regard to Nibbana as well as to the other two, viz. dukkha- and samudayasac-
ca) sammoham viddhamsentena sakka katum . . .

186 PManj III, p. 1634, 1. 20 £. (ad VisM XXII. 92): ‘nirodham’ ti nibbanam.‘sacchikiriyabhi-
samayend’ ti pacchakkhakaranasankhatena pativijjhanena. Cp., however, also p. 1637, 1.
10 ff., where paccakkham karontam eva (ot read iva?) refers to the saccattha of all
Truths.

187 PManjlll, p. 1637, 1. 12 f.: yato aparabhage . . . solasa pi saccattha ariyassa hatthamalakam
viyq yathavato upatthahanti.

188 FUKUHARA, J&jitsuron no kenkyd (1969), was, unfortunately, not accessible to me. — I

" do not refer, in my notes, to N. AIYASWAMI SASTRI's retranslation of Harivarman’s
work into Sanskrit (Baroda 1975), which poses serious methodological problems.
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Harivarman expressly rejects the opinion of the Vaibhasikas according to which
Literation is achieved by the full comprehension of the four Noble Truths'®® ; for
according to him the usual canonical explanation shows that the four Noble Truths
refer to Conventional Truth (samvrtisatya) only'® . Thus, the doctrine of Liberat-
ing Insight propounded in the Ster.Det.Descr. (ch. C) is rejected or, more precisely,
referred to another stage of the Path of Liberation'! .

In some passages, a decisive role in the process of extirpating Defilements is
accorded to the comprehension of Suffering'®?, i.e.the comprehension of the
skandhas as impermanent (anitya) and disagreeable (duhkha)'®®, and especially
as empty ($iinya) and essenceless (andtman)'> . Occasionally, Emptiness is defined
as non-existence, in the five skandhas, of a substantial Living Being or Person, i. e.
in the sense of pudgalanairatmya, whereas Essencelessness means non-existence of
the skandhas themselves, i.e. dharmanairatmya*®® .

Yet in other passages Harivarman emphasizes that insight into the negative
nature of all mundane factors (in the sense of the canonical doctrine of ch. ) is
not yet Liberating Insight proper'®. Strictly speaking, the Defilements are elimi-
nated only by insight into the Truth of C e ssation (nirodhasatra)'®’ which
alone is Ultimate Truth (paramartha-satya)*®® . In this insight, which is closely relat-
ed to, and obviously immediately provoked by'® | the insight into the Essenceless-
ness of the skandhas, there is no longer any perception or notion of mundane fac-
tors, but mind has for its object Cessation only, which is unconditioned (asarms-
krta)®®, because all dharmas, on account of their intrinsic Essencelessness, have
ceased ab aeterno. ’

Harivarman’s view that the decisive phase of Liberating Insight is insight into
the Truth of Cessation (i. . Nirvana)®®' is in keeping with the principle that seems
to underly the “samjnavedayitanirodha-Liberation theory™ (ch. H), viz. that detach-
ment from all the mundane spheres can only be achieved by an experience of, or
insight into, the supramundane sphere, i.e. Nirvana. In fact, this principle is express-
ly stated by Harivarman when he says that the notion of disagreeableness with
regard to all conditioned dharmas becomes definite only after insight into the

189 TSi362 cS ff., esp.c 27 ff. and 363 a 16 f. and 19 ff.

190 TSi363a19-23.

191 Cp.TSi363a7f.

192 Cp.,eg.,TSi372a28 ~b 1,

193 TSi372b2;362b 2.

194 Ibid.

195 TSi365b15f.

196 Cp.TSi362b2(f.;332c20ff.

197 Cp. TSi 323 ¢ 12 .5 324 ¢ 3; cp. also 372 b 3; 363 a 28; b 13. Cp. also Sh. KATSURA,
Harivarman on Satyadvaya, in: IBK 54/1979, p. 960.

198 Cp. TSi 365 b 25 ff.

199 Cp.TSi 372 b 2 f,; cp. also 370 b 28.

200 Cp.TSi 332 cl1f.

201 Cp.also TSi362b 1;c1£.;346a10f.



246 L. Schmithausen

Truth of Cessation, i.e. Nirvina®?; in the same way as, e.g., a person who- has
not yet attained to the bliss of the First Dhyana cannot become detached from
sensual pleasures (i. e. from kamadhatu)*®® . Harivarman even accepts that samjriave-
dayitanirodha implies complete extinction of Cankers or Defilements’®, although
only in the context of the eight Liberations (vimoksa), not in the context of the
nine Successive States (anupiirvavihdra), where it only means (temporary) suppres-
sion of mind and mental states’® . He explains samjhavedayita as “mental states
(vedayita = citta)®® having conditioned [factors] for their object (samskrtalam-
bana)*®". These, of course, are eliminated in Liberating Insight which, as stated
before, has for its sole object or content Cessation which is unconditioned®®® . Yet
according to Harivarman, Liberating Insight does not require a state of mystical
ecstasy, not even entrance into one of the four dhyanas, but can be achieved also
on the ordinary mental level of k@madhatu)?*® .In this sense, Harivarman is even
more “‘intellectualist” than the Sarvastivadins who had admitted, as the lowest
mental level in which Liberating Insight can take place, a state inserted in between
the ordinary state of mind and the First Dhyana®'®. Therefore, Harivarman’s posi-
tion seems to be most closely related to the canonical texts discussed in ch. J. §,
and at the same time to the Pali version of Mahamalunkyasutta (ch. J. 4) if the
comprehension or contemplation of the negative nature of mundane factors it
contains is interpreted as referring to the phase preparatory to Liberating Insight
as was also done in the later Pali School (cp. ch. N. 2). On the whole, the similar-
ity of Harivarman’s view on Liberating Insight with that of the Pali school is ob-
vious; one of the most important differences is his more intellectualist concep-
tion of the Truth of Cessation and Insight into it; another is the fact that he inter-
pretes andatman in the sense of dharmanairatmya and thereby obtains an organic
link between contemplation of the negative nature of mundane existence and in-
sight into the Truth of Cessation.

4.

In Mahayina Buddhism such a distinction between the com-
prehension of Essencelessness (as the true nature of mundane factors) and the com-
prehension of the truth of Cessation (as the Cessation of all mundane existence
ontologically anticipated from time immemorial), a distinction which is at many

202 TSi363b13-15and 18f.

203 TSi363b16f.

204 Cp.TSi339b13.

205 Cp. TSi 344 ¢ 29 ff.; 339 b28f.;340a 3.

206 TSi345a161f.

207 TSi 345 a 17 £.; but seemingly otherwise 339 ¢ 8 f.

208 Cp.TSi339c12.

209 Tsi339a 2 ff.; cp. Mus. p. 203.

210 See ch. N. 1, — gnagamya is expressly rejected by Harivarman (TSi 339 a § ff.; cp. Mus. p.
203 f).
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points palpable enough in Harivarman’s text?!!, is usually not made. This means
that, from the point of view of content, the “positive” and the “negative™ tradition
came to be fused (the accent, it is true, varying from system to system). With .
regard to its formal aspect, however, the Mahdyana descriptions or theories of
Liberating Insight, as far as | can see, refer to a clearly mystical experience, which -
resembles samjiavedayitanirodha or nirodhasamapatti in its aspect of a mystico-
existential anticipatory realization of Nirvana, though it is usually*'? clearly distin-
guished from it, probably because nirodhasamapatti had come to be regarded as a
completely non-conscious (or at least subconscious) state, whilst mystical exper- .
ience is, of course, consciousness, though, in Mahayana, a transconceptual one.

*Abbreviations:
(Abbreviations of titles of Pali texts not listed below correspond to those of the CPD!)

AK(Bh) = Abhidharmakdsa (bhasya) of Vasubandhu, ed. P. Pradhan, Patna 1967.

AKp = L’Abhidharmakdsa de Vasubandhu, trad. et ann. par L. de la Vallée Poussin, Paris-Lou- -
vain 1923-1931. :

AKVy = Abhidharmako$avyakhya of Yasomitra, ed. U. Wogihara, Tokyo *1971.

AN = Anguttaranikaya (PTS ed.).

AS = Abhidharmasamuccaya of Asanga, ed. P. Pradhan, Santiniketan 1950.

ASBh = Abhidharmasamuccayabhasya, ed. N. Tatia, Patna 1976.

BAREAU, Recherches = A. Bareau, Recherches sur la blographle du Buddha dans les Sutra-
pitaka et les Vinayapitaka anciens: de la quéte de I’Eveil & 1a conversion de Sanputra et de
Maudgalyayana. Paris 1963.

BHSD = F. Edgerton, Buddhist Hybrid Sanskrit Dictionary, New Haven 1953.

CPD = V. Trenckner et al., A Critical Pali Dictionary, Copenhagen 1924 —.

DhCPS = Dharmacakrapravartanasutra (see ch. B).

DN = Dighanikaya (PTS ed.).

EA_ = Ekottaragama (T 125).

EB = G.P. Malalasekera et al., Encyclopedia of Buddhism, Colombo 1961-.

ERGARDT, Faith = Jan T. Ergardt, Faith and Knowledge in Early Buddhism, Leiden 1977.

FRAUWALLNER, A.St. = E. Frauwaliner, Abhidharma-Studien, in: WZKS(Q) 7/1963 (= 1);
8/1964 (= 11); 15/1971, 69-102 (= HI); 15/1971, 103121 and 16/1972 (=1V); 17/1973
=V).

FRAUWALLNER, G.i.Ph. = E. Frauwallner, Geschichte der indischen Philosophie, 1, Salzburg
1953. -

FRAUWALLNER, Ph.B. = E. Frauwallner, Die Philosophie des Buddhismus, Berlin *1969,

HACKER, K!. Schr. = Paul Hacker, Kleine Schriften, ed. by L. Schmithausen, Wiesbaden 1978.

Hob = Hobdgirin, dictionnaire encyclopédique du Bouddhisme, Tokyo 1929,

IBK = Indogaku Bukkyogaku Kenkyl (Journal of Indian and Buddhist Studies).

MA . = Madhyamiagama (T 26).

MN = Majjhimanikaya (PTS ed.) :

MPPU; = E. Lamotte, Le Traité de la grande vertu de sagesse, tome 1-1V, Louvain 1944-1976.

211 Cp., eg., TSi 362 b 2. But cp. also passages like TSi370 b 28 f. and ¢ 10 ff., 0r 365 c 1 f,,
where the distinction seems doubtful.
212 An exception seems to be Kasyapaparivarta (ed. Staél-Holstein) § 144; cp. Mus. p. 222,
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MSV = Miilasarvastivada-Vinayavastu, Vol. II, ed. S. Bagchi, Darbhanga 1970.

NYANATILOKA, B. Wb. = Nyanatiloka, Buddhistisches Worterbuch, Konstanz 0.J.

PMapj = Paramatthamanjusa, in: Visuddhimaggo with Paramatthamanjisatika of Bhadantaca-
riya Dhammapala, ed. by Rewatadhamma, 3 vols., Varanasi 1969~1972.

PTC =F. L. Woodward, E. M. Hare, et al., Pali Tripitakam Concordance, London 1952—.

SA ¢ = Samyuktigama (T 99).

SN = Samyuttanikaya (PTS ed.).

SrBh = Sravakabhiimi, ed. K. Shukla, Patna 1973.

Ster.Det.Descr. see ch. C!

SWTF = Sanskrit-Worterbuch der buddhistischen Texte aus den Turfan-Funden, hrsg. unter der
Leitung von H. Bechert, Géttingen 1973 —.

T = Taisho edition of the Tripitaka in Chinese.

TSi = *Tattva- (or Satya-)siddhi of Harivarman (T 1646).

Vi = (Maha-)Vibhasa(-sastra) (T 1545).

VisM = Visuddhimagga of Buddhaghosicariya, ed. by H. C. Warren, rev. by Dh. Kosambi, Cam-
bridge, Mass., 1950.

VON HINUBER, Kasussyntax = O. von Hiniiber, Studien zur Kasussyntax des Pali, besonders
des Vinaya-pitaka. Milnchen 1968.

Y = Chinese version of the Yogacarabhumi (T 1579).

Yy = Sanskrit manuscript of the Yogacarabhumi kept in the K. P. Jayaswal Research Institute,
Patna.

" (In the case of AN, DN, MN, Patis, and SN, references are to PTS-ed., though, for practical
reasons, the texts quoted are from Nalandi-ed.)

Addenda:

ad ch. A. 1: One could, of course, contrast ‘Liberating Insight’ (ajfiz) with
‘(Supreme) Perfect Enlightenment’ ((anuttarad) samyaksambodhih) (cp. T. TAGAMI,
Annacitta no imi to seikaku, in: Komazawa-Daigaku Bukkyogaku-bu Ronshu
2/1971, pp. 75 ff., esp. 82 ff.); but apart from the question of its antiquity this
opposition may seem to imply an emphasis on qualitative difference, whereas for
some of the materials discussed in this paper exactly the opposite is true (cp., esp.,
ch.C).

ad n. 8: I should have added SH. MIYAMOTO, The Buddha’s First Sermon and
the Original Pattern of the Middle Way, in: IBK 26/1965, pp. 855—845, esp. 852,
and particularly A. HIRAKAWA, Shitaisetsu no shujuso to hokkan, in: Bukkyo
Kenkyu 5/1976, pp. 1 ff. Both scholars favour the authenticity of (at least the con-
tent of) the account of Enlightenment given in the DhCPS.

ad n. 11: An opinion on the (Mila-)Sarvastivada version of the DhCPS similar to
that of KUSAMA is given by A. HIRAKAWA, op. cit. (add. ad n. 8), p. 6 f.

ad n. 19: Of course, kamasava could also be understood as a Karmadharaya if
kama is taken in the subjective sense (cp. also K. R. NORMAN, Elders’ Verses 1134:
“kdma etc. were . .. the means by which karman flowed in”"), but I do not see how
such an interpretation would be possible in the case of bhavasrava.

ad n. 23: Cp. also AN II 198 where the asravas, said to originate in avidya (and
other factors), do not themselves include avidya, but are glossed by the expression
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vighataparildha (cp. also MN I 9 ff.; 361 ff.; AN III 387 ff.; MVu III 338) which
seems to mean “afflictions” in some passages, but evil emotions like annoyance/
frustration and anguish/distress (or burning desire? cp. abhijjha-domanassa!) in
others, thus appearing to stand, somehow, half-way between Defilements and Suf-
fering, or to comprise aspects of both. I am not certain whether this concept of
dsravas may contribute to the interpretation of the Ster.Det.Descr., but it should
perhaps be considered in connection with its conjectural prefiguration (see n. 27).

ad n. 26: Cp. also Dhp 190—192 = Udanavarga XXVII.33-35.

ad n. 50: Cp. also L. HURVITZ, The Eight Deliverances, in: Studies in Pali and
Buddhism, ed. A. K. Narain (Delhi 1979), p. 152. — In Ayaranga 11.15 quoted by
C. CAILLAT, Deux études de moyen-indien, JA 1960, p. 43, kaena phasie palie
tirie . . . refers to the monastic vows (mahavvaya); but surely CAILLAT’s explana-
tion of kdena as an upalaksana for kdya-van-manobhih (op. cit., p. 62, n. 12) is
commentatorial and can hardly be accepted as the original meaning. ‘

ad ch. H: The original meaning of nirodhasamapatti (a term which, however,
does not occur in the Pali canon where we only find expressions like sannavedayi-
tanirodham upasampajja viharati or samapajjati) has been discussed in a most
stimulating article by H. NAGASAKI, Metsujinjo ni tsuite, in: Otani Gakuho 39.2/
1959, pp. 64 ff. According to NAGASAKI, nirodhasamapatti originally was noth-
ing but a (metaphorical) designation for Nirvana in terms of meditative concentra-
tion (pp. 65 f.; 70 f.; 73 ff.), for in the context of the anupiirvavihdras Nirvana is
attained, NAGASAKI says (p. 70 f.), subsequent to the 8 meditative concentrations
(samdpatti), and moreover it is, like meditative concentration, a state of tranquillity
(p. 65 f.). Later on, the metaphoricality of the usage was forgotten and nirodha-
samdpatti came to be understood as being realiter a certain type of meditative con-
centration, first considered to be accessible to released persons only, but later
devaluated to a stage below Nirvana and preceding it (pp. 72 f.; 75 f.). In my opi-
nion, NAGASAKI is right in emphasizing the original identity of sannavedayita-
nirodha and Nirvana. But I think that the wording of the vimoksa and anupirva-
vihara patterns, which after all describe attainment to sanfiavedayitanirodha with
exactly the same expressions as attainment to the preceding stages, should be taken
seriously, its purport being that what is attained is a temporary meditative or
mystical ascent to the level of Nirvana (in the sense of fin al Nirvana definitively
attained by the Arhat after death, as a state where all ideations and feelings will
have ceased), and that this mystical anticipation of final Nirvana effectua-
tes Nirvanain the spiritual sense,i.e. the vanishing of the asravas. As against
this, to NAGASAKI, the attainment of sziifavedayitanirodha istobe identified
with Nirvana in the sense of the vanishing of the dsravas (p. 71), an assumption
which forces him to interpret the term ‘serifidvedayitanirodha’ to mean “‘cessation of
the ideations and feelings of a wordly person (prthagana) and their com-
mutation into the ideations and feelings of an drya” (p. 72). Such an interpretation,
though in fact also advocated by Harivarman in the context of the 8 vimoksas (TSi
337a 27 f;b11f;c8ff,;cp.ch.N.3), does not seem to be supported by any tex-
tual evidence in the canon. Moreover, it would imply an analogous artificial interpre-
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tation of the dripyas; for only if the driipyas were regarded as a gradual emptying
and diminution of worldly samjfa alone would it be understandable that they lead
to elimination of worldly samjria alone (which I grant may imply elimination of
the asravas). But in the canonical vimoksa and anupiirvavihdra formulas, no such
restriction to worldly samjiid is expressed or even hinted at.

ad n. 70: Different interpretations of the term dhammacakkhu and the sentence
“vam kinci samudayadhammam . . .” are given by K. MIZUNO, Abhisamaya
(genkan) ni tsuite (Tokai Bukkyd 7/1961), p. 54; idem, Genshi-bukkyd ni okeru
satori (Nihon Bukkyo Gakkai Nempo 31/1966), pp. 8 f.; A. HIRAKAWA, op. cit.
(add. ad n. 8), pp. 21 f.; idem, Genshi-bukky6 ni okeru ho no imi (Waseda-daigaku
Daigakuin Bungaku-kenkyi-ka Kiyo 14/1968), p. 23. For my own view of the
sentence “yam kirici . . .”, 1 should like to point out to SN 23.13—-46, but I admit
that the passage may need reconsideration.

ad n. 121 (p. 233): As for the problems of constructions like tam santam idam
atthi ti pajanati, cp. VON HINUBER, Kasussyntax, § 89. The passage may need
reconsideration. — The word-order (idam atthi, not atthi idan as in Ps IV 152,9)
seems to imply emphasis on idam (cp. ICKLER, op. cit. [n. 59], p. 92).

n. 147a: This seems to imply that what had been the decisive feature of the state
of sannavedayitanirodha for the old positive-mystical current, viz. its being an
anticipatory mystical ascent to the sphere of Nirvana, has been given up or has at
least lost its functionality in the present Sutta in its received form — a fact which
may perhaps also account for the choice of a different term (viz. animitto cetosa-
mdadhi).

ad n. 182: ENOMOTO, Asrava (r0) no seiritsu . . . [see n. 22], p. 42, has shown
that the notion of “abandoning” is closely associated to the word parififid already
in texts like Dhp and Sn, and that the term pahanaparififia has a Jainist equivalent
in the form of pratyakhyanaparijna.





