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Abstract

This thesis aims to explore the doctrine of sukkhavipassaka (“‘dry-insight practitioner”) in Pali
Buddhism. The focus of the thesis is to utilize the canonical and commentarial sources of the various
Buddhist schools to evaluate the position of this doctrine in the history of early Buddhism. Since the
early 20" century the sukkhavipassaka doctrine and its practice have been reemphasized by eminent
meditation monks in Burma, and later they spread to other Buddhist countries in Asia and beyond.
Some scholars, nevertheless, have cast doubts on the authenticity of the sukkhavipassaka doctrine.
They argue that it is a later development, not recorded in the Pali Nikayas since the form-sphere
jhana (Skt. dhyana) is always necessary for the realization of arahantship, or even for stream-entry,
the first stage of enlightenment.

The first part of this thesis investigates the concept of the sukkhavipassaka in the four Nikayas.
Many suttas in the Pali Nikayas imply an acknowledgement of noble beings who lack form-sphere
Jjhanas; also many meditative techniques described in the suttas can be practised in the so-called dry-
insight way. However, it is in the Pali commentarial literature, which is discussed in the second part
of this thesis that the sukkhavipassaka doctrine appears in a full-fledged form. The Pali
commentaries not only specify the concentration that dry-insight practitioners use to develop insight
knowledge, but also reveal the advantages and disadvantages of the dry-insight meditative approach.
In the third part of this thesis, the canonical and commentarial materials related to the Susima Sutta
which are preserved in schools other than the Theravada are investigated. This thesis reveals that the
concept of arahants who lack the first form-sphere jhana is accepted not only by the Theravada but
also by the Sarvastivada, the *Satyasiddhisdstra, and the Yogacarabhumisastra. Since various
Buddhist schools in India unanimously advocate the idea that there are arahants who have not

achieved the form-sphere jhana, this research concludes that the dry-insight meditative approach and



dry-insight arahants are not an invention by Theravadin commentators, but a common heritage
which was most probably handed down from the time of the Buddha and then shared by various

Buddhist schools.

Keywords

buddhist meditation, early buddhism, pali, vipassana, sukkhavipassaka, mindfulness meditation

Australian and New Zealand Standard Research Classifications (ANZSRC)
220406 Studies in Eastern Religious Traditions 100%




Table of Contents

Table of Contents

Table Of COMEENTS. ..........ooiiiiiiiiie ettt ettt e et e st e e st e e s bt e e sabeeenabee e 1
ADDIEVIATIONS .....ocoiiiiiiiiiiiiiii e v
INErOUCTION ...ttt ettt et e st e et e sbeesbeesaneens 1
1. Statement OF TRESIS ...cc.uiiiiiiiieiie ettt ettt ettt e ettt e e bt e eneeeneeas 1
2. Situating 0f the TRESIS.....co.tiiiiiiiiei et 2
2.1 The General Background to Buddhist Meditation ............ccceceeverieneenienieneeienieeenne. 2
2.2 The Rise of Sukkhavipassaka Traditions in 20th Century Burma ............cccooevvviennennns 3
2.3 The First Monk to Advocate Sukkhavipassaka Practice in the 20th Century ................ 6
2.4 Mahasi Sayadaw’s Works on Vipassand Meditation..............ccceeeeereeeveeneeenieeseeeeneenens 7
2.5 Debates on the Sukkhavipassaka during the Third Quarter of the 20th Century ........... 8
2.6 Other Recent Studies Related to the Sukkhavipassaka Doctrine..............ccccvveuvennnn. 11
3. Methodology and SOUTCES........cccuiiiiiiriieiieeieeie ettt ettt et staeeteesaeeebeesnaesnneens 16
4. Technical Terms Defined ..........cooeiiiiiiiiiiiieee e e 19
A1 BAGVANGA ..ottt e e e st e e et a e e saa e e sbeeesaeeesaeeensaeeenaaeennreeas 20
4.2 Vipassand (SKt. VIDASYANA) .......cceecueeeieeiieiieeiieeieeeieeeeeeeeeieeseveesseesteeseessseenseesnseens 20
4.3 Jhana (SKE. ARYANQA) ...occuveeeeeieeeiieeeee ettt e e e et e e e aeeeearee s 21
4.4 Samatha (SKt. SAMAIAQ) ..........oocouiiieiiiiiiiieiee ettt 22
5. 0UlNE OF the TRESIS ....veiiiiiiiieiie ettt ettt ettt e e s e e bee e 23
Part I: The Study of Sukkhavipassaka in the Nikaya Texts ...............cccccoceeviiniiniiiinicnnicnenee. 27
Chapter 1: The Methods for Attaining Enlightenment .........................ccooiiiiiie, 29
§1.1 The Four Stages of Enlightenment in General.............cccooviiieeiiieiiie e, 29
§1.2 Individual Stages of Enlightenment..............cccooiiiiiiiniiiiiiiiiicecececceeeee 33
§1.2.1 The Stage of the Stream-Enterer.........cccooeriiniiiiniiniiiiiiccicecceesecceceee 33
§1.2.2 The Stage of the Once-RetUINer.........cc.covvieiiiiniieiiecieceeee e 37
§1.2.3 The Stage of the NON-RetUINET .........ccceeviiiiiiiiiciiecieeeee e 38
§1.2.4 The Stage of the AraNant .............ccccoceviiviiiiiiiiiiiiiieeccee e 41
§1.3 The Methods for Attaining Enlightenment ............cccccooiiiiiiiiiiiiiineeeeee e 46
§1.3.1 The Attainment of Enlightenment through Insight Meditation................cccceeueennee. 46

§1.3.2 The Attainment of Enlightenment through Insight Meditation Preceded by Jhana
PLACHICE ...ttt et ettt ettt h e et et en 52
§1.3.3 The Knowledge of Rising and Falling ...........ccccceeveeniiiiiiniiiiieeeeeee, 55



Table of Contents

G 1.4 SUIMMATY ..eeiiiiieiiie ettt et e e et e et e e e te e e s beeesaaee e sseeesseeesseeensseeensseeensseennseeennseens 58
Chapter 2: Is Jhana Necessary for Supramundane Attainment?...................c.coeoieeiiienineennnn. 61
§2.1 Concentration, Right Concentration and JAGNA............c.ceccueeeieeciieiieniiieiieeie e 62
§2.1.1 CONCENITALION ....eccviieeiiieeiieeeieeeeieeeeteeeeteeeetteeestseeeeaseeetseeesseeeseeesssaeessseeesnresennes 62
§2.1.2 Right Concentration and JAGHA..............cccvveeciieeciiieeiie e 68
§2.2 Enlightenment without a Form-Sphere Jhana EXperience ............coceeevieveeneniicneenennn. 78
§2.2.1 The Teachings of Pure-Insight ...........cccoooiiiiiiiiiiiiiiiiceee e 78
§2.2.2 Further Evidence for the Attainment of Stream-entry without the Help of the
FOIM-SPREIE JAGHA ...ttt e et aee e s 81
§2.2.3 Further Evidence for Attainment of the Higher Stages of Enlightenment without
the Help of the FOrm-Sphere JAGRA .............cc.cooveeciieiiiiiieiieeiecece e 84
Chapter 3: Satipatthana as Sukkhavipassaka Meditative Practice ...................ccocceviiiinnnnnnn. 89
§3.1 Brief Definition of Satipatthand ................ccccoooueeiiiiiiiiiiiieiieee et 89
§3.1.1 InSight Meditation .......cccuieiiieiiieiie ettt st 90
§3.1.2 The Mental Qualities Required for Successful Practice ..........ccceeeevviervenineneenen. 91
§3.1.3 The Immediate Benefits .........cc.oieiiiiiiiiieiiicce e e 95
§3.2 The Formula for Each Satipatthana Practice.............ccoccoeviieiiiiiiiiiiiieeieeeeeeeeee 96
§3.2.1 Contemplating Internally and Externally.........ccccoooeniininiinininniniinicciceee, 97
§3.2.2 Contemplating Rising and Passing AWay ..........ccccceeveerieeniieniieeniienie e 100
§3.2.3 The Result of Satipatthana PractiCe............cccveveeeiienieeiieeiieeieeieeee e 102
§3.3 The Contemplation of the Body .........ccccuiiiiiiiiiiiiciiice e 103
§3.3.1 Attention to Repulsiveness and the Nine Cemetery Contemplations ................... 103
§3.3.2 Mindfulness of Breathing.............coocoeiiiiiiiiiiiie e 105
§3.3.3 Mindfulness of Postures and Bodily ACtiVIties........cccceevveeriiiriienieeiieieeieeeee, 109
§3.3.4 Attention to the Elements..........cc.oooiiiiiiiiiiiiiiiccee e 114
§3.4 The Contemplation Of FEEIINGS......ccveeviiiiiiiiiiiiii e 116
§3.4.1 The Contemplation of Pleasant Feelings ...........cccoeevviieiiiieniieiciie e 118
§3.4.2 The Contemplation of Painful Feelings ........cccccoceviiviniiniinininiiiececee 119
§3.4.3 The Contemplation of Neither-Painful-Nor-Pleasant Feelings..........c..ccccoecuenene. 122
§3.5 The Contemplation 0f MINd..........ccceoiiiiiiiieiiieiieeieerie ettt re e ens 123
§3.6 The Contemplation Of the DAGMMAS ...........c..oeeeeeieeciiieiiieeiieeeee et 126
§3.6.1 The Contemplation of the Five Hindrances ..........c.ccccceeveviininiiniininicnecnicnne 127
§3.6.2 The Contemplation of the Five Aggregates ..........coceeveriireenenieneeneeicnecennn 129
§3.6.3 The Contemplation of the Sense Bases..........cccceeeuieriiiiiiiniiiiiierieeeece e 130

il



Table of Contents

§3.6.4 The Contemplation of the Enlightenment Factors ...........cccceevvvevienciienienieenenne, 133

§3.6.5 The Contemplation of the Four Noble Truths..........cccceeeiiieiiieeiiiiiiecee e, 136

§3.7 Satipatthana, Vipassand, and the Only Way ........cccccceeviiiiiiiiiienieniecie e 138

Part II: The Study of Sukkhavipassaka in the Pali Commentarial Literature......................... 143

Chapter 4: What Is Sukkhavipassaka? ...................ccccoooooieiiiiiiiiiniiiiniieeeiee et 145

§4.1 The Definition of Sukkhavipassaka ..................ccccoceccvviiniiniiniiiiiniiniiniicceceeeee 145

§4.2 Access Concentration and Momentary Concentration............coceeeeeevereeneeeeneeneeneennenn 151

§4.2.1 AcCeSS CONCENIIATION ......cvviiiiireeiieeeiieeeteeeeieeeeteeeeaeeeeereeesareeessseeesseeesseeeseeens 152

§4.2.2 Momentary COnCeNtration ..........ccueeecuveeriieeerieeenieeerreeesereeessreessreesseeesseeessseesnns 155

§4.3 The Meditation Subject of the Sukkhavipassaka ..................cccccocoeeviniinoiniiniinenncnnenn. 162

§4.3.1 The Analysis of the Four Elements...........cccccooriiiiiiiiiiiieeeeeeee 162

§4.3.2 Satipatthana and the Dry-Insight Practitioner ...........cccoeeevvveviieenieencieeciee e 164

§4.3.3 Effects of Skipping the Development of Form-Sphere Jhana.....................c......... 165

Chapter 5: Who is the Sukkhavipassaka? .....................ccccoooioiiiiiiiiiiiieiiiiee et eeaee e 175

§5.1 One Liberated-By-Wisdom vs. Dry-Insight Practitioner.............ccccceeevievieeiiienciienieninn, 175

§5.2 Sukkhavipassaka in the ARGUHAYA-NIKAYA ..........oooveeeeeiieeeiieeeieeeieeeeee e 177

§5.2.1 In the CAtuRRARIPALA ............couveeiiiniiiiiiiiiiieeeeeee e 177

§5.2.2 In the Other NiPALAS ....c..eoeveeiiieiieiieeieeee ettt ettt 184

§5.3 Sukkhavipassaka in the Samyutta-nikaya, Majjhima-nikaya and Digha-nikaya.............. 186

§5.4 Sukkhavipassaka in the Khuddhaka-nik@ya.................ccccccooeeveeviniiniinieniiniineecnenn, 188

§5.5 Sukkhavipassaka in the PuggalapaniiQti ................c..ccccueeeeeeencueeeniieeeiieeenieeesieeseieeeennes 191

§5.6 MISCRIIANEOUS. ......oeiiiiiiiiie ettt e et e e et e e e e aaa e e e e tseeeeeanaeaeeennreas 194

Part III: Counterparts of the Sukkhavipassaka Doctrine in Other Buddhist Schools............. 197
Chapter 6: The Complete Type of Wisdom-Liberated One in the Sarvastivada’s Canonical

and Commentarial Literature.............cc.cocooiiiiiiiiii e 199

§6.1 The Susima Sutta of the Samyukta-aAgama....................ccooevueeeveveeecieiieecieeeiesieesee s 200

§6.1.1 The Translation of the Susima Sutta in the Samyukta-agama............................... 200

§6.1.2 COMMENLS ...cooiiiiiiiieiiiee ettt ettt e ettt e et e st e e e bt eesabeeesabeeesabeeesareeeans 206

§6.2 A Comparison of the Three Versions of the Susima Sutta ..............ccocvveeevvevvevciieneennnnn, 207

§6.2.1 The Place where the Buddha DwWelt.............ccooviiiiiiiiiiiieeeceee e 208

§6.2.2 The Reason for Susima’s Going Forth..........ccccoeviiieiiiiiiiiieeeeeeece e, 208

§6.2.3 Susima’s GOINg FOrth ......c..coiiiiiiiiii e 208

§6.2.4 Sustma’s Encounter with the Wisdom-Liberated Arahants .............ccccccoveeeunen.n. 209

§6.2.5 Sustma’s Conversation with the Wisdom-Liberated Arahants ............................. 209

il



Table of Contents

§6.2.6 Sustma’s Questions to the Buddha...............ccoeeeiiiiiiiiiiiiccececeecee e, 210
§6.2.7 The Buddha’s Detailed EXplanation ............cccceeevivieeiiiiiiiieeniie e 211
§6.2.8 The ENAING ....ccviiiiiiiiieie ettt sttt e 211
§6.2.9 COMMENLS ....oouiiiiiiieiiiie ettt ettt e ettt e ettt e e bt e e e bt eesabteesabeeesabeeesabeeenas 212
§6.3 The Complete Type of Wisdom-Liberated One ..........cccoevieriieniieiiiinieeiieieeieenie e 215
§6.3.1 The Story of Susima in the *Mahavibhasasastra ................ccoeeeveeeevvveeciueenennen. 215
§6.3.2 The Complete Type of the Wisdom-Liberated One ...........cccccveevevieecieeenieeennnenns 218
§6.4 The Chinese Susima Sutta vs. the Pali Commentary .............ccceceevieeiieniieenienieenieeieens 222
§6.5 Right Concentration in the Agama texts of the Sarvastivada.............cccccvevevereeeeevererennen. 226

Chapter 7: The Susitma Sutta in the Eyes of the *Satyasiddhisastra and the

YOQACArabRUIMUISASII A ......................c..coooueeeeiieiiieeeee ettt e et e et ee et e e e ateesaaeesseee e 229
§7.1 The Susima Sutta in the *SatyasiddhiSASIra ................cocoocevvineiiiniiniiininiiecieecneen, 229
§7.1.1 The Attainment of Arahantship Based on Sense-Sphere Concentration............... 229

§7.1.2 Two Types of Meditative Approaches Leading to Nibbana...................cueeeuuee.. 234

§7.2 The Yogdacarabhumisastra’s Comments on the Susima Sutta............c.ccccoeeveeeveecucnnnnne. 237
Chapter 8: COMCIUSION ...........oociiiiiiiiiiii e et 239
BiDLIOGIaPRY ..ottt ettt ettt e e st e e 253
Appendix 1: Satipatthana Meditative Techniques in Various Sources ............c...cccccoeciennienncn. 267
Appendix 2: Tables of References to the Khanikasamadhi and Khanikacittekaggata .............. 271
Appendix 3: The Chinese Text of the Susima Sutta of the Samyukta-agama............................ 273
Appendix 4: The Story of Susima in the Mahdasamghikavinaya..........................ccccocvvvveennn. 277
4.1 The CRINESE TEXL....cueeeuietieiieiiestiete ettt ettt ettt st et et s bt et e e sb et et e saeenaeenees 277

4.2 English TransSlation ........c.cceccuieeiiieiiiieeiie ettt siee e steeesae e e seveeessaeeeaaeeensaeeenaeeennnees 279
Appendix 5: The Chinese Text of the Story of Susima in the *Mahavibhasasastra.................. 283
Appendix 6: The Chinese Text of the Story of Susima in the *Abhidharmavibhasasastra ...... 284

Appendix 7: The Instances of Pali Exegetical Materials Appearing in the Madhyama-agama

v



Abbreviations

Abbreviations

A. Pali and Chinese Texts

AN Anguttara-nikaya

Abhidh-s Abhidhammatthasangaha

As Atthasalint (= Dhs-a)

Iti Itivuttaka

Iti-a Itivuttaka-atthakatha

ud Udana

EA Ekottara-agama

Kv Kathavatthu

Kv-a Kathavatthu-atthakatha

Tikap Tikapatthana

Th Theragatha

Th-a Theragatha-atthakatha

Tht Therigatha

DA Dirgha-agama

Dhp Dhammapada

Dhs Dhammasangani

Nidd1 Mahaniddesa

Nidd1-a Mahaniddesatthakatha (= Saddhammapajjotika)
Nidd2 Cullaniddesa

Nidd2-a Cullaniddesatthakatha (= Saddhammapajjotika)
Nett Nettipakarana

Patis Patisambhidamagga

Patis-a Patisambhidamaggatthakatha (= Saddhammappakasini)
Pj1 Paramatthajotika I (Khp-a)

Pp Puggalapafinatti

Pp-a Puggalapafnatti-atthakatha

Ps Papaiicasiidani (MN-a)

Ps-pt Papaficasiidani-puranatika (= Dutiya Linatthapakasini)
MA Madhyama-agama

Mil Milindapafiha

MN Majjhima-nikaya



Abbreviations

Mp Manorathapirant (AN-a)

Mp-t Manorathaptirani-tika

Vibh Vibhanga

Vin Vinaya

Vism Visuddhimagga

Vism-mht Visuddhimagga-mahatika

Vjb Vajirabuddhi-tika

SA Samyukta-agama (T1, no. 99)
SA’ Samyukta-agama (T1, no. 100)
SN Samyutta-nikaya

Sn Suttanipata

Sn-a Suttanipata-atthakatha = Paramatthajotika II (Pj II)
Sp Samantapasadika

Spk Saratthapakasini (SN-a)

Spk-pt Saratthapakasini-puranatika
Sp-t Saratthadipant

Sv Sumangalavilasini (DN-a)

Sv-t Sumangalavilasini-puranatika

B. Dictionaries and other standard works of reference

BGS The Book of Gradual Sayings, 5 vols, trans. by F.L.Woodward and E.M. Hare. PTS,
London, 1923-1926.

BHskt  Buddhist Hybrid Sanskrit Grammar and Dictionary, vol. 2, by Franklin Edgerton. Delhi:
Motilal Banarsidass Publishers, 1998.

CDB The Connected Discourses of the Buddha: A New Translation of the Samyutta Nikaya,
trans. by Bhikkhu Bodhi, Boston: Wisdom Publications, 2000.

CMA A4 Comprehensive Manual of Abhidhamma, trans. by Bhikkhu Bodhi, Mahathera Narada,
and U Rewata Dhamma. Kandy: Buddhist Publication Society, 1993.

CPED  Concise Pali-English Dictionary, by A.P. Buddhadatta Mahathera. Delhi: Motilal
Banarsidass, 1997.
CPD A Critical Pali Dictionary, eds. by V. Trenckner et al. Copenhagen: Royal Danish

vi



DOP
DPPN
HPL

LDB

MLDB

PED
PL
SVMCR

Be
CBETA
CS
CSCD
Ee

PTS
Skt

Thai
Trans

VRI

Note 1

Abbreviations

Academy of Sciences and Letters, 1924—

A Dictionary of Pali (Part 1), ed. by Margaret Cone. Oxford, PTS, 2001.

Dictionary of Pali Proper Names, 2 vols, by G.P. Malalasekera. London, 1937-1938.

A Handbook of Pali Literature, by Oskar von Hintiber. New Delhi: Munshiram
Manoharlal, 1997.

Thus Have I Heard: The Long Discourses of the Buddha, trans. by Maurice Walshe.
London: Wisdom Publication, 1986.

The Middle Length Discourses of the Buddha : A New Translation of the Majjhima Nikaya,
trans. by Bhikkhu Nanamoli and Bhikkhu Bodhi. Boston: Wisdom Publication, 1995.
Pali-English Dictionary, by T.W. Rhys Davids and W. Stede. London: PTS, 1921-1925.
K.R. Norman, Pali Literature. Wiesbaden: Otto Harrassowitz, 1983.

Satipatthana Vipassana Meditation: Criticism and Replies. ed. by Buddhasasananuggaha

organization. Yangon: Buddhasasananuggaha organization. 1977.

C. General
Burmese edition noted in PTS edition
Chinese Buddhist Electronic Text Association
Burmese edition from CSCD
Chattha Sangayana CD-ROM (Vers. 3.0)
PTS edition
Pali Text Society
Sanskrit
Taishd shinshal daizokyd 1§ kst
Thai editon from BUDSIR on Internet (http://www.budsir.org/program/)
Translation/ Translated

Vipassana Research Institute, Igatpuri, India

All Pali quotations in this thesis are from the Pali Text Society (PTS) editions. When editions of

Pali primary sources are not available in PTS editions I use Burmese edition in the CSCD. When

there is preferred reading I note it in round bracket; when there is correction I note it in square

bracket. In quoting the Pali literature my references are to volume, page and line number. For

vii



Abbreviations

example, “DN I 64,s.0” represents the Digha-nikaya volume 1, page 64, line 5—-10. In the case of the
Samyuttanikaya and the Anguttaranikaya, sometimes references are to samyutta or nipata number
and sutta number of PTS edition. For example, “SN 12:70” represents Sutta no. 70 in the
Nidanasamyutta of the Samyutta-nikaya; “AN 4:123” represents sutta no. 123 in the Catukkanipata
of the Arguttara-nikdya. Sometimes the references are to both pages and sutfa number for

convenience of readers. For the Dhammapada and the Suttanipata, quotations are by verse number.

Note 2

All Chinese Buddhist texts are cited from CBETA CD-ROM (Feb. 2006) published by the Chinese
Buddhist Electronic Text Association in Taipei, Taiwan. In quoting the Chinese Buddhist texts, my
references are to volume, page, column and line of the edition of Taisho shinshii daizokyo (71—t
i Jire). For example, “T2, 96b,.s” represents Taisho shinshii daizokyé volume 2, page 96,
second column, line 2-5. In quoting the Agama texts, references are also to the number of the sutta

of the same edition. For example, “SA 347 represents sutta no. 347 in the Samyukta-agama.

Note 3

All translations from primary sources (Pali and Chinese) are mine unless otherwise stated. When I
translate Pali texts into English, I frequently consult the English translations by Ven. Bodhi (for
details see the Bibliography) as well as those in the Pali Text Society’s publications. In order to

translate consistently I used to adopt Bodhi’s translation for technical terms.
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Introduction

1. Statement of Thesis

This thesis aims to explore an important meditative doctrine in Pali Buddhism, viz. the
doctrine of sukkhavipassaka, dry-insight practitioner; the insight is described as ‘dry’ due to the
lack of moisture of form-sphere jhana experience. According to this meditation theory, it is possible
for a practitioner to attain the final goal of Buddhism, that is, the complete cessation of one’s mental
defilements and suffering, by developing insight into the truths hidden in one’s mind and body
without the prior experience of form-sphere jhana (Skt. dhyana), a meditative attainment normally
recommended by most important canonical and post-canonical texts, through which the mind
becomes highly concentrated and tranquil. It is said that this sukkhavipassaka doctrine is not
explicitly expressed in the early Pali Nikaya texts, wherein the samathayanika (one who makes
calm as his vehicle) doctrine, which emphasizes form-sphere jhana attainment as a prerequisite for
enlightenment, is far more dominant. Though this sukkhavipassaka theory has been revived, put
into practice, and believed by millions of Buddhist practitioners to be the authentic teaching of the
Buddha, especially those in Burma since the early nineteenth century, some scholars have cast
doubt on its authenticity, arguing that it is a later development not taught by the Buddha nor given
in the Pali Nikayas. The different descriptions of this doctrine given by scholars also seem to
contradict one another in some respects. The questions concerning the sukkhavipassaka doctrine,
that is, whether the theory has its origins in the Pali Canon and how exactly it is described in the
Pali Canon and commentarial literature, are extremely significant: not only are they scholarly issues
unresolved in the field of Buddhist studies, but they are also the main concern of many Theravadin
followers who adhere to the sukkhavipassaka doctrine to attain the final goal of Buddhism. This
thesis attempts to draw on wider sources to examine the sukkhavipassaka doctrine in a more
detailed way so as to gain a thorough picture of it and to evaluate its role in the early history of
Buddhist meditation. I will argue that the sukkhavipassaka theory, which skips the development of
Jjhana, is already established in the Pali Canon. I will also demonstrate that since the doctrine is
shared by several early Buddhist schools, it could be regarded as the common heritage of those
early Buddhist traditions, which was passed down from an earlier tradition, probably back to the

time of the Buddha and his immediate disciples.
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2. Situating of the Thesis
2.1 The General Background to Buddhist Meditation

According to the early Buddhist Canon, the Buddha taught two main ideas: suffering and the
cessation of suffering.' It is said that ordinary beings (puthujjana), including beings in hell, animals,
ghosts, humans, and celestial beings, wander about in the beginningless cycle of rebirth (samsara)
and are all subject to suffering (dukkha)—suffering of birth, aging, illness, death, union with what is
displeasing, separation from what is pleasing, not having what one wants, and the suffering intrinsic
to the five aggregates. These beings do not realize by themselves the “four noble truths" (ariyasacca)
as they really are and therefore are filled with and tortured by such mental defilements as greed
(lobha), hatred (dosa), and delusion (moha). In order to be free from samsara and the suffering it
entails, beings are instructed to devote themselves to Buddhist practice (patipatti), which comprises
three kinds of training (sikkhd): morality (sila), concentration (samdadhi), and wisdom (paiifia).”
Among these three, morality in speech and bodily behavior is a basis for mental concentration, as
only when immoral behavior is absent can one establish good concentration and a peaceful mind.
Concentration is in turn a proximate cause of wisdom, as by means of which alone, one penetrates
into the ultimate truths and is capable of eradicating one’s latent mental defilements and therefore
the mass of suffering. For the cultivation of concentration and wisdom various meditation subjects

(kammatthana)® are prescribed in the early Buddhist Canon.

In the Pali commentaries, meditation is classified into two categories: insight meditation
(vipassana-bhdavana) and serenity meditation (samatha-bhavand). Insight meditation is meant to
develop wisdom by means of seeing the three universal characteristics of mental and physical
phenomena as they really are, that is, as governed by impermanence (anicca), suftering (dukkha)
and non-self (anatta). In contrast to insight meditation, serenity meditation is usually utilized to
develop deep concentration and mental calmness such as the highly absorbed mental states, i.e., the
four ripajjhanas and the four ariipajjhanas. According to Abhidhamma texts, the concentrated

mind can remain immersed in these eight jhanas for several hours up to seven days without

' SN I 119,57: “Sadhu sadhu Anuradha pubbe caham Anuradha etarahi ca dukkhaiiceva paiiiapemi dukkhassa ca
nirodhanti. MN 1 140,1416: Pubbe caham bhikkhave, etarahi ca dukkhari-c’ eva paniiiapem, dukkhassa ca nirodham.

* SN 1 103,510 gives a verse describing the Buddha’s practice: silam samdadhi paiiiaiica, maggam bodhaya bhavayam;
patto-smi paramam suddhim. MN 1 71,2720: bhikkhu silasampanno samadhisampanno paniiasampanno ditthe va
dhamme anifiam ardadheyya. Also cf. Vajirafiana, 1987, pp. 6-16.

3 Kammatthana is translated as “meditation subject” following CMA (329); and Bhikkhu Nanamoli (1991a, p. 90).
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interruption.*

2.2 The Rise of Sukkhavipassaka Traditions in 20th Century Burma

Alhough a number of meditation subjects (kammatthana) are recorded briefly in the Pali
Canon and elaborated in later commentaries, they might not have been practised by the majority of
devoted Buddhists at every period of history and in every region because sometimes the lineage of
meditative practice was lost or retained only by a minority in secluded forest or mountain areas. For
example, it is reported that before the insight meditation traditions were imported from Burma, most
Buddhists in Sri Lanka in the middle of the 20™ century regarded that the attainment of nibbana was
inaccessible for both monks and lay people in the near future, and that Buddhist meditation was not
practised seriously for one’s final liberation from the circle of life and death (samsara), as it is

prescribed in the Pali Canon.’

The situation in Burma and Thailand over the last two hundred years seems to be different.
What concerns our discussion here are the meditation traditions in 20" century Burma because it is
in modern Burma that the meditative approach of sukkhavipassaka, which bypasses the
development of jhana, has received its great revival®. The long-term debate on sukkhavipassaka in
Pali scholarship of the 20" century would not have arisen but for the revival of the sukkhavipassaka
meditative traditions in the 20" century Burma. Therefore it will not be out of place to give a brief

overview here of those vipassana meditation traditions in modern Burma.

According to Houtman, since the 19" century, many writings on insight meditation had begun
to appear sporadically in Burma,” and some Buddhist monks were even acknowledged to have
attained the highest goal of Buddhism, the arahantship. This small trend of insight meditation
continued to grow and expand gradually and in the course of time, various vipassana meditation

traditions sprang up. By the middle of the 20" century, the practice of vipassand meditation had

* Some technical terms used in this thesis will be further defined below in section 3.3.

> Cf. Bond, 1992, pp. 137-142, 149, 155. Also cf. U Silananda, 1982, p. 135. However, nowadays, besides vipassana
meditation centers, there are other forest hermitages where samatha meditation is practised (Cousins, 1996, p. 37; and
Carrithers, 1983).

® Half a century ago, King (1964, p. 197) has noticed that ...one must say that in contemporary Burmese Buddhism,
the Direct or Vipassana Route has become the preferred or typical one...’ For the forest meditation tradition of Thailand
during the 19" century and 20™ century, see Tambiah (1984) and Tiavanich (1997).

7 Houtman, 1999, pp. 7-8; and Houtman, 1990, pp. 38—41.
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gradually become a prevalent phenomenon among both lay Buddhist and monks in Burma.

Some well-known meditation teachers from Burma who are believed to be Buddhist saints are

Thilon Sayadaw (1786—-1860), Ledi Sayadaw (1846—-1923), Mingun Sayadaw (1869—-1954) ~ Sunlun

Sayadaw (1878-1952), Mohnyin Sayadaw (1873-1952), U Thet-gyi (1873-1946), U Ba Kin
(1899-1971), Webu Sayadaw (1896—1977), Taungpulu Sayadaw (1897-1986), Mogok Sayadaw
(1900-1962) and Mahasi Sayadaw (1904-1982).® Among them Ledi Sayadaw and Mingun
Sayadaw may be said to be the most important figures in the early stage of the vipassand meditation
movement in Burma, since other later meditation teachers are either their immediate disciples,

descendents or influenced by their books on meditation.’

Ledi Sayadaw (1846-1923) is said to be the icon of modern Burmese Buddhism, which is
prestigious in South-East Asia due to its promotion of Abhidhamma studies. In the early 20" century,
Ledi Sayadaw was well respected by the Pali Text Society (PTS) in Britain for his unrivalled
knowledge of Pali Buddhism. He is also acknowledged to be the first monk in the history of modern
Burmese Buddhism, who exerted himself to spread to the lay population both vipassanad meditation
and Abhidhamma studies."® To my best knowledge, he is also the first monk in modern Burma to
advocate the sukkhavipassaka method in his systematic writings. Among those meditation teachers
mentioned above, Mohnyin Sayadaw'' (1873-1952) and U Thet-gyi (1873-1946) are immediate
disciples of Ledi Sayadaw. Mogok Sayadaw (1900-1962)"* and Webu Sayadaw'’ (1896—-1977) are

influenced by Ledi Sayadaw’s writings on meditation. U Ba Kin'* (1899-1971) learned vipassana

¥ For brief biographies of these meditation teachers, see Houtman (1990, appendix B) and Edhamma website
(http://www.edhamma.com/). For field research on meditation centers in Burma, see Kim (1997; 1998); Kornfield
(1993); Maquet (1980); and Bond (1987).

’ Cf. Houtman, 1990, pp. 43.

10°Cf. Jordt, 2001, pp. 11-12; King, 1992, pp. 120-21; Webu Sayadaw, 1991, p. 19 n. 6; Mahasi Sayadaw, 2000c, pp.
111-12. According to Ludu Daw Ahmar (1994, p. 34), Ledi Sayadaw’s religious works were copied in stone in memory
of his great contribution to Buddhism. Some of his Pali works were also collected in the CSCD published by VRI. For
Ledi Sayadaw’s bibliography, see Ledi Sayadaw (1999a, pp. iii—viii).

"' For Mohnyin Sayadaw’s teaching on meditation see Kornfield (1993, chapter 11).

2 Mogok Sayadaw is also famous for teaching Abhidhamma and inventing a chart used to explain the law of dependent
origination (paticcasamuppada). For Mogok Sayadaw’s teaching see U Than Daing (1996); Kornfield (1993, chapter
12); and Kyaw Thein (2000).

1 Webu Sayadaw’s meditation method is also based on the mindfulness of breathing (andpanasati). For meditative his
teachings, see Webu Sayadaw (1991; 1992).

' For U Ba Kin’s teaching on meditation, see King (1992, pp. 125-132); Confalonieri (2003, pp. 109-118, 127-161,
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meditation from U Thet-gyi; and it is U Ba Kin’s disciple, S.N. Goenka (1924— ) who has worked
hard to spread vipassana meditation outside Burma by successfully establishing in about 25
countries around the world a number of meditation centers where the vipassand meditation of

Ledi’s tradition is taught."’

Mingun Sayadw (1869-1954) is another important figure in spreading the sukkhavipassaka
doctrine and practice in the early 20™ century. Like Ledi Sayadaw, he is renowned for his
achievement both in scriptural learning (pariyatti) and meditative practice (patipatti).'® He is said
to be a dhamma heir of the vipassand tradition of Thilon Sayadaw (1786-1860), the most
prestigious arahant of the 19" century in Burma. Mingun Sayadw is known to meditators outside
Burma mainly because Taungpulu Sayadaw'' (1897-1986) and especially Mahasi Sayadaw
(1904-1982) learnt vipassana meditation from him. Nowadays, most of the internationally

renowned Burmese meditation teachers are from the lineage of Mahasi Sayadaw.'®

The most important figure in spreading vipassana meditation both inside and outside of Burma
after its independence in 1948 was no doubt Mahasi Sayadaw (1904—1982). In 1949 he was invited
by the then Prime Minister, U Nu, and Sir U Thwin to teach meditation and reside at the Sasana
Yeiktha in the capital of Burma, Yangon, which later became the most well-known meditation
center in the country and perhaps in the world." Like Ledi Sayadaw and Mingun Sayadaw, Mahasi
Sayadaw was recognized as a great scholar and meditation teacher. His knowledge in pariyatti
might be seen from both his heavy involvement in sorting through Pali texts during the Sixth
Buddhist Council (1954-1956) in Burma and his various writings on Buddhist practice that include

a Burmese translation of the Visuddhimagga, a Burmese Nissaya (Pali-Burmese word-for-word

177-197) and Kornfield (1993, chapter 13).

"5 Tt should be noted that even though the disciples learn from the same meditation teacher, there may be subtle
differences between the disciples, or between the disciples and their teacher in their way of teaching meditation. For U
Ba Khin’s teaching, see VRI (2003a, pp. 155-178) and King (1992, pp. 125-132). For Goenka’s ten-day vipassana
course, see VRI (2003b, pp. 207-216).

16 According to Bapat, P.V. and Dr. J.N. Takasaki (n.d.), Mingun Sayadw’s works include the Milinda-atthakatha,
Petakapadesa-atthakatha, Kathinaviniccaya and Nibbanakatha.

"7 For Taungpulu Sayadaw’s teaching, see Teich, 1996.

'8 For example, Shwedagon Sayadaw (U Pandita, 1921- ); Dhammananda Sayadaw (U Silananda, 1928-2005; website:
www.tbsa.org/); Chanmyay Sayadaw (U Janaka, 1928— ; website: www.chanmyay.org).

1" According to Jordt (2001, pp. 105-106), there were 332 meditation centers of Mahasi tradition in 1994. Since the
opening of Mahasi Sasana Yeiktha in 1947, more than one million meditators (1,085,082) had undertaken an intensive

course of meditation there.
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translation) for the Visuddhimagga-mahatika and two Pali works, the Visuddhirianakatha (A
Discourse on Purification and Knowledge) and the Visuddhimagganidanakatha (An Introduction to
the Visuddhimagga).®® As we will see below, it was Mahasi Sayadaw’s teaching and writing on
vipassand, in the Visuddhifianakatha that drew the eyes of Pali scholars outside Burma to the

doctrine of sukkhavipassaka, and thus aroused debate in the Pali scholarship.

2.3 The First Monk to Advocate Sukkhavipassaka Practice in the 20th Century

To our best knowledge, Ledi Sayadaw was probably the first scholar monk in the 20™ century
to advocate in his writings the development of vipassana meditation without form-sphere jhana as
its basis.”' His Bodhipakkhiya Dipani, which is, in his own words, “aimed at the lowest of the
Buddhist saints (ariyas), namely the bon-sin-san, sukkhavipassaka sotapanna”, was written on June

1904.%* 1In this book, Ledi Sayadaw states:

These fifteen dhammas are the property of the highest jhanalabhi (Attainer of jhanas). So
far as sukkhavipassaka (practising Insight only) individuals are concerned, they should

possess the eleven of carana dhammas, i.e., without the four jhdnas.23

According to another book, the Andpanadipani, written by Ledi Sayadaw on March 1904, it is
clear that he taught mindfulness of breathing in a way that conforms to the theory of

sukkhavipassaka:

It is also permissible to proceed to vipassana from the second jhana, or from the first jhdana,
or from the access stage prior to full attainment of jhdna, or from the connection stage, or
even from the counting stage after one has overcome the wandering tendencies of the

mind.**

However, unlike Mahasi Sayadaw, Ledi Sayadaw’s writings and teaching did not attract any

2 Mahasi Sayadaw authored more than seventy books, some of which are available in English (see,
http://www.mahasi.org.mm). For a complete biography, see U Silananda (1982).

2l 1t is uncertain whether those Burmese authors mentioned by Houtman (1999, pp. 7-8), who wrote books on
vipassand in the 19" century, encouraged people to follow the way of sukkhavipassaka.

22 Ledi Sayadaw, 1999a, p. 195.

3 Ledi Sayadaw, 1999a, p. 160.

2 Ledi Sayadaw, 1999b, How To Proceed To Vipassana section, para. 1.
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attention or criticism and thus gave no rise to debates at an international level during his time
despite the fact that he was actually the first monk in Burma to encourage people to follow the
direct vipassand method. One probable reason could be that the English translations of his books on
meditation appeared very late, some only first translated in 1952, and they are not easily available

. 2
outside Burma.”?

2.4 Mahasi Sayadaw’s Works on Vipassana Meditation

It seems that Mahasi Sayadaw’s writings include much more Pali sources about the theory of
sukkhavipassaka than those of any other meditation teacher in Burma. Mahasi Sayadaw learned
vipassana meditation from Mingun Sayadaw for four months in 1932. He started to teach vipassana
meditation in 1938, first to his relatives and then his followers. From then on he began to write
books on vipassana for the benefit of meditators who came to learn from him. The first book was
his Burmese Nissaya of the Mahdsatipatthanasutta. In 1944, he took seven months to complete a
treatise of more than 800 pages, titled The Method of Vipassana Meditation.*® This work was later
translated from Burmese into Pali by Bamaw Sayadaw and published in 1999; the Pali title of this
translation is Vipassananayappakarana (The Method of Vipassana). This book was the most
comprehensive book on vipassana meditation among Mahasi Sayadaw’s writings, and should have
been the essential source for understanding Mahasi’s vipassana doctrine. However, this treatise was
not used by those scholars who had launched criticism on Mahasi’s teaching of vipassana

meditation.

Another important work of Mahasi Sayadaw is the Visuddhifianakathd, which was originally
written in Burmese and later translated into Pali by himself in 1950. This treatise was written to
explain the progress of insight knowledge and was originally intended for meditators who had
concluded a strict course of practice at the Mahasi Yeiktha. It was not originally intended for wider

publication. However, at the request of the translator, Nanaponika Thera (1901-1994), the founder

% See Ledi Sayadaw, 1999b, “Editor’s Foreword”.

% The Method of Vipassana Meditation consists of two volumes. According to Mahasi (1991, pp. 3-4), the first volume
deals with the theory of vipassana, while the second with the practice of vipassana. In all the chapters, except chapter
five which is the only one translated into English, discussions are made with reference to Pali texts, commentaries and
sub-commentaries. U Silananda (1982, p. 62) comments: “A considerable number of books on vipassana have been
written and published in Burma. However, none has yet been found like this text book on ‘The method of Vipassana

meditation’ which is remarkably comprehensive in the field of practical Vipassana”.
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of the Buddhist Publication Society (BPS) in Sri Lanka, an English translation was published in Sri
Lanka in 1965.%” In this treatise, Mahasi Sayadaw gives a brief description of the method of

suddhavipassanayanika (“one who has bare insight as his vehicle”) a synonym of sukkhavipassaka:

Tesu suddhavipassandayanikena yogina yathavutta-silavisuddhiya sampannakalato patthdya
namaripapariggahe yogo katabbo. Yogam kurumanena ca attano santdane pakatani

paiicupadanakkhandha- sankhatani namariipani yathavasarasato pariggahetabbani.*®

Among them, the practitioner making bare insight his vehicle should endeavor to
contemplate the mental and physical phenomena when purification of morality has been
established. In doing so, he should contemplate, according to their characteristics, the five
aggregates subject to clinging, i.e. the mental and physical phenomena that become evident

to him in his own continuity [of mind and body].

With regard to the training of concentration needed for developing wisdom, Mahasi Sayadaw states
that though sukkhavipassakas do not possess full absorbed concentration (appanasamadhi = jhana)
or access concentration (upacarasamadhi), they do develop momentary concentration, which alone

is sufficient to fulfill the training of concentration needed for the development of wisdom.*

2.5 Debates on the Sukkhavipassaka during the Third Quarter of the 20th Century

In 1955, Mahasi Sayadaw at the request of Prime Minister of Sri Lanka sent his disciples
headed by U Sujata to Sri Lanka to teach vipassana meditation. Thereupon some Sinhalese monks
started to criticize Mahasi Sayadaw for his teaching of vipassana meditation. The most outspoken
criticism came from three elders of the Vajirarama temple in Colombo: Soma Thera, Kassapa Thera,
and Kheminda Thera.”” Among the three, Soma Thera and Kheminda Thera offered more
substantive and scholarly critiques of Mahasi Sayadaw’s sukkhavipassaka teaching.>’ Both of them

objected to the teachings of Mahasi Sayadaw on two grounds: to practise vipassand meditation

7 Mahasi Sayadaw, 1985, pp. iii—v. Its Pali version in Burmese script was published in 1956 in Burma.

% Ibid, p. 50.

¥ Tbid, p. 53.

30 Cf. Bond, 1992, pp. 162—171; Houtman, 1990, p. 186; Buddhasasanauggaha Organization, 1979, pp. i—v. Gombrich,
1983, p. 28.

31 Bond (1992) points out that Kasspa Thera’s emotional criticisms against Mahasi Sayadaw reflect “the intensity of the

threat perceived in the [Burmese] bhavana movement by [Sinhalese] traditionalist monks” (p.164).
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without having attained jhana beforehand, as taught by Mahasi and his followers, (1) lacked
scriptural authority and (2) violated the paradigm of the gradual path taught in the Pali Canon,
which represents the words of the Buddha.

Soma Thera’s view on Buddhist meditation is revealed in his article, “Contemplation in the
dhamma”, published in 1959. In this article he emphasizes the importance of gradual training,
gradual work, and gradual practice with reference to the attainment of nibbana. He repeatedly

points out the necessity of jhana attainment:

It is certain that, from the structure of the Satipatthana Suttas, the testimony of other suttas,
and the whole architecture of the Noble Eightfold Path seen from different angles, there is
no getting away from the fact that the development of insight is impossible to one who has
not brought into being the antecedent part of the Path, at least, the first jaana. This is because
it is admitted on all hands that the lowest jhana needed in the Supramundane Path is the First

Jhana.>?

Soma Thera insists that the Buddha only attributes the abandoning of the five hindrances
(nivarana)® through suppression to those practitioners who attain at least the first jhana and
according to the Buddha’s words in the Pali texts, to develop insight, the attainment of the first

Jjhana is definitely not optional, but rather it is indispensable.**

Kheminda Thera holds similar views to that of Soma Thera. While Soma Thera made
arguments mainly based on the Pali Canon, Kheminda Thera further tried to argue that Mahasi
Sayadaw’s understanding of the “purification of mind” (cittavisuddhi) and the sukkhavipassaka
theory in his Visuddhifianakatha are wrong and find no support from Pali commentarial literature.
In an article published in the Sri Lankan journal, World Buddhism, in 1966, he insisted on the
inevitability of jhana meditation, criticizing Mahasi Sayadaw for including momentary
concentration (kharikasamadhi) into the definition of citta-visuddhi.*> Kheminda Thera argued that
right concentration (sammasamadhi), and the faculty of concentration (samadhindriya) are defined

by the Buddha as the four jhanas, which means form-sphere jhana attainment is not optional for

32 Soma Thera, 1959, p. 360.

3 They are 1. sensual desire (kamacchanda), 2. ill will (byapada), 3. sloth and torpor (thinamiddha), 4. restlessness and
remorse (uddaccakukkucca), and 5. doubt (vicikiccha).

3* Soma Thera, 1959, pp. 361-362.

3% Buddhasasanauggaha Organization, 1979, pp. 1-14.
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enlightenment.*®

Against Kheminda Thera’s critique, Nanuttara Sayadaw® wrote a rejoinder to dispute
Kheminda’s view, which was also published in the same magazine. From then a series of debates on
the topic of sukkhavipassaka appeared in World Buddhism, from the July 1966 to December 1970.
These papers were later collected and published in a book by Mahasi Sasana Yeiktha in 1979, titled
Satipatthana Vipassand Meditation: Criticisms and Replies.®® The articles of Nanuttara Sayadaw
provide very useful information about sukkhavipassaka theory, and hence are of great help to my

research.

Nanamoli Thera is another famous scholar monk in Sri Lanka from this period, who also cast
doubt, but not sharply, on the direct vipassana meditation that skips the practice of jhana. In his
English translation of the Pali commentary to the Khuddakapatha, Nanamoli Thera gave a short

comment on the sukkhavipassaka theory in a note:

‘Sukkhavipassaka—Bare insight practitioner’ (or ‘Dry insight practitioner’): a commentarial
term for one who practises insight not on jhana. ... It is nowhere stated in the suttas that the
Path can be actually attained in the absence of jhana. ... So a sukkhavipassaka would seem

to be one who, at minimum, does not use jhdna for insight for attaining the Path.*

Nanamoli Thera here seems to reject the origin in Pali Nikayas of the idea that “noble path”
(ariyamagga) can be achieved by one who has not attained jhana concentration. He suggests
another definition of sukkhavipassaka, which differs from the one given in his English translation of
the Visuddhimagga that defines sukkhavipassaka as “bare-(or dry-) insight practitioner (one who

attains the path without previously having attained jhdana)”.*°

It should be mentioned that not every scholar monk in Sri Lanka at that time disagreed
teaching of sukkhavipassaka, which obviously received its revival only in Burma. For example,

Vajirafiana Thera in his Buddhist Meditation in Theory and Practice, wrote thus:

3% Buddhasasanauggaha Organization, 1979, pp. 1-14.

37 Nanuttara Sayadaw, who was a valuable assistant of Mahasi Sayadaw in both the field of patipatti and pariyatti, is
the chief compiler and author of the Sasana Pitaka Pali-Burmese Dictionary, the most voluminuous of the extant Pali
dictionaries over the world. Cf. U Silananda, 1982, pp. 90, 178, 236.

¥ Buddhasasanauggaha Organization,1979, p. v.

3 Nanamoli, 1991c¢, pp. 192-93 n. 25.

% See Nanamoli, 1991a, p. 876 “Pali-English Glossary”.
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Even in the Buddhist system the Jhdana ..., is not the only means of gaining perfection, nor
is it indispensable. For example it is not absolutely necessary for the attainment of

Arahatship; for we read of those Arahats called “Sukkhavipassaka” (lit. “dry-seers”)"!

Nanaponika Thera, who had learned vipassana meditation at the Mahasi Yeiktha before the

opening of the Sixth Buddhist Council, in his book, The Heart of Buddhist Meditation, states:

It is the combined practice of Tranquility and Insight which is most frequently described in
the Buddhist scriptures. But we meet also, and not at all rarely, with a method which, in later
terminology, is called the practice of Bare Insight (sukkhavipassana), i.e. the direct and
exclusive meditative practice of it without a previous attainment of the Absorptions

[jhanas].**

While being aware that the term ‘sukkhavipassana’ is a later one, Nanaponika Thera not only
acknowledges the validity of the practice of bare or dry insight but also regards it as an authentic

teaching in the Pali Canon.

Judging from the discussion above, it is clear that among Theravadin scholar monks there
seems to be no agreement as to the definition of ‘sukkhavipassaka’: while Ledi Sayadaw and
Mahasi Sayadaw equate sukkhavipassaka with one who can successfully develop insight without
having had jhana attainment, Kheminda Thera and Nanamoli Thera suggest otherwise. Thus, it still
seems to remain an open question requiring further investigation as to whether or not the direct way

of vipassand meditation without jaana finds support in the Pali Canon and commentaries.

2.6 Other Recent Studies Related to the Sukkhavipassaka Doctrine

During the last two decades, the debates on sukkhavipassaka doctrine have continued. Recent
Pali scholars have disagreed as to the question of whether or not the method of vipassana
meditation skipping jhana has its origin in the Pali Canon (or whether it was taught by the Buddha).

The opinions of scholars related to this question can be conveniently divided into three groups.

Group (1)

! Vajirafiana, 1987, p. 141. This book is the outcome of three years of research (1933-1936) when he studied at the
University of Cambridge.
2 Nanaponika, 1975, p. 103
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The first group argues that the sukkhavipassaka approach is not only justified by later Pali

commentaries but also corresponds to the ideas expressed in the Nikayas or the Buddha’s words.

King proclaims that jhanic practice is originally Brahmanical-yogic or non-Buddhist; only
vipassand meditation sets Buddhism apart from all other religious meditative practices. With

respect to sukkhavipassaka, King comments thus:

Vipassand is absolutely essential to Nibbanic attainment, but the peaceful abidings (jhanas
and formless meditations) are not. Although this is not clearly formulated in the Pali Canon,
the later tradition recognizes as authentic those bare-insight practitioners or “dry-visioned
saints” who, with no reference to jhanic attainments, let alone the higher formless

meditations, achieve arahantship.43

King observes that the sukkhavipassaka doctrine is not formulated, but rather already implied in the

Pali canon.*

In his work aimed to investigate jhanas from the perspective of the Theravada tradition,

Gunaratana Thera reaches a conclusion in terms of Abhidhamma concepts:

Thus, the answer to question whether jhana is needed to reach nibbana is clear, settled by
the recognition of two kinds of jhana: mundane jhana is helpful but not absolutely
necessary; supramundane jhana is essential but doesn’t necessarily presuppose the mundane.

It results from insight either alone or in combination with mundane jadna.*

With regard to the origins of sukkhavipassaka theory, Gunaratana Thera claims that a number of

suttas indeed provide evidence of it.*®

Group (2)

The second group views the sukkhavipassaka approach as being somewhat alien to the
teaching of the Pali Nikayas and suggests that while insight meditation is the key to nibbana, a

certain level of jhdna, as a stepping stone, is still indispensable for the realization of nibbana.

“ King, 1992, p. 16.

“ King, 1992, p. 116.

# Gunaratana Thera, 1985, p. 213.

% Gunaratana Thera, 1985, pp. 148-149.
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In an article dealing with the origins of insight meditation, Cousins tends to deny the origin of

sukkhavipassaka in the earlier Pali texts, writing:

The later tradition does accept that there were arahats ‘liberated by wisdom’ (parinavimutta)
who had not developed all or even any of the four jhdgnas. However, the actual references to
such arahats in the earlier texts seem mostly to say that they had not developed the formless
attainments or the first five abhininia. The first four jhanas are conspicuously not

. 4
mentioned.*’

Cousins argues that the possibility of omitting jhdna is well-established only in the post-canonical
commentaries, while in the Buddhist Canon, the development of insight normatively follows after
Jjhana or samatha.”® In response to Cousins’s viewpoint about the position of the jhdna in the Pali
Canon, Gombrich summarises: “In his [i.e. Cousins’s] view, all the canonical texts assume (even if
they do not state explicitly) that attainment of the four jhana/s] is a prerequisite not merely for

Enlightenment but even for stream-entry”.*

Based on his study of the thirty-seven factors of enlightenment (bodhipakkhiya dhamma),
Gethin comments on the development of jhdana at the conclusion of his book, The Buddhist Path to

Awakening:

The texts immediate solution is that we must attempt to still the mind— we must practise
calm (samatha) and concentration (samadhi)....... So, in the technical terminology of the

texts, one must cultivate the jhanas.™

Gethin criticizes King for taking jhanas as somehow not really ‘Buddhist’, and argues that jhana
meditations are the heart of the early Buddhist meditation. In Gethin’s opinion, some modern
scholars such as King misunderstood Buddhaghosa, the most important commentator in Pali
Buddhism, as they fail to grasp adequately the theory of meditation presented in the Nikayas and
Abhidhamma texts.”!

Crangle also suggests that in the Pali Canon, “right concentration” is defined as the four jhanas

I
=

Cousins, 1996, p. 57.

Cousins, 1996, pp. 50, 56. Also cf. Cousins, 1984, pp. 55-68.
¥ Gombrich, 1996, p. 126, n.21.

% Gethin, 1992, p. 345.

' Gethin, 1992, pp. 346-350.

'
3

W

W
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and is the final qualifying attainment for the development of insight leading to wisdom.”> He wrote,
“In the Buddhist meditative context, salvation implies varying degrees of skill in jaGna combined
with wisdom, paiiia”.”® According to Crangle, modern scholars and contemplatives’ separation of
samatha-bhdavand from vipassand-bhavana is not shown in the earliest Pali suttas that instead
instruct “a single method wherein two interdependent and interactive aspects mature to a flawless

. . 54
soteriological harmony”.

Group (3)

With regard to the question of whether jhana is necessary for enlightenment, the stance of
scholars in the third group seems to be a compromise between the first and second group. In an
unpublished article, “Jhanas and the Lay Disciple: According to the Pali Suttas”, Bhikkhu Bodhi
adopts a new approach to this question. He examines the descriptions in the Nikaya texts of the

personal qualities and lifestyles of noble lay disciples and suggests the following:

A number of texts on stream-enterers and once-returners imply that they do not possess the
jhanas as meditative attainment which they can enter at will. ... It thus seems likely that
stream-enters and once-returners desirous of advancing to non-returnership in that very

same life must attain at least the first jhdna as a basis for developing insight.*

Thus, Bhikkhu Bodhi’s suggestion on the question as to the origins of sukkhavipassaka is distinct

from the members of the first and second group as we have seen above.>®

32 Crangle, 1994, p. 257.
3 Crangle, 1994, p. 235.

> Crangle, 1994, pp. 263-264.
55

W

In an email dated 9 June 2004, Ven. Bhikkhu Bodhi replied to my question about sukkhavipassaka and sent me this
article, which was written by him “years ago”. It now available on internet, see Bodhi (2004).

°6 In the same email, Ven. Bhikkhu Bodhi says: “So far as I can see, there is no explicit recognition of a dry insight
arahant in the Nikayas, and no indication of an approach to arahantship that can dispense with the jhanas. ... and so far
as [ have been able to determine, the first two stages of realization (stream-entry and once-returning) can be attained
without jhana. The point where jhana becomes, if not essential, extremely important is in making the transition from the
second stage to the third, non-returning. ... It is preferable.... to see the dry-insight arahants....as a commentarial
innovation not found in the suttas. (Which does not mean there is no such thing!).” Later in an article published in 2007,
Bhihhu Bodhi (2007, p. 74) suggests that SN 12:40 gives a very delicate hint that such an achievement is possible: “But
as I read it, even the older version of the sutfa, S 12:70 and perhaps too M-Vin, originally intended to establish the

possibility of arahantship without the jhana.”
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Analayo holds exactly the same view as Bhikkhu Bodhi’s. In his informative book that
investigates the satipatthana doctrine in the four Nikayas, Analayo comments on the relation

between the realization of supramundane attainment and the experience of absorption (jhana) thus:

Although absorption abilities are not directly mentioned in the Satipatthanasutta, the
general picture provided by the sutfas suggests that the ability to attain at least the first

absorption is required for the higher two stages of awakening.”’

Judging from our survey of the rise of sukkhavipassaka traditions in Burma and the different
opinions held by modern Pali scholars on the concept of sukkhavipassaka, it is clear that a more

detailed study of the sukkhavipassaka doctrine in Pali Buddhism is in need.”®

Though these debates on the sukkhavipassaka theory in the Pali scholarship seem unresolved,
until now the majority of vipassana meditation teachers in Burma still follow the direct way of
vipassana meditation without requiring jh@na attainment as a prerequisite for enlightenment.” To
my best knowledge, very few teachers in Burma are reported to have taught meditators to gain the

ability of accquiring jhana states before they practise vipassana meditation.®

°7" Analayo, 2003, p. 82.

¥ With regard to the research of Buddhist meditation, I do notice that there exist another two groups, which consider
vipassana meditation (or pafniia) and samatha meditation (or samadhi) to be two separate and different soteriological
approaches simultaneously existing in the Nikaya texts. The fourth group maintains that some tension or contradiction
between these two approaches could be found in the Nikaya texts. In order to resolve the seeming contradiction,
members of this group have proposed different theories about the development of Buddhist meditation in the Nikaya
world. Some scholars belonging to this group, as already noticed by Rupert Gethin (1998, pp. 200-201), are La Vallée
Poussin, Schmithausen (1981), Griffiths (1981; 1986), Bronkhorst (1993), Vetter (1988), and Gombrich (1996). The
fifth group, including Keown (2001) and Mills (2004) agree that samatha and vipassana are two different approaches,
but they think it reasonable that both approaches co-exist in the same tradition. Since their idea that concentration or
samatha alone can lead to liberation contradicts the principle acknowledged by most Buddhist traditions such as
Theravada and Sarvastivada that only wisdom, instead of concentration, leads to liberation, I will not adopt in this thesis
the research approaches of the fourth and fifth groups.

> Dhammapiya (2004) comments that “In the present age, Buddhists in Burma (Myanmar) mostly practice vipassana
meditation without developing samatha jhana’(p. 127).

% For example, Pa-Auk Sayadaw (1934 ) is famous for his jhana-first approach. Meditators are instructed to first
cultivate jhana attainment through mindfulness of breathing or kasina meditation, and then practice vipassana
meditation. (Another unique characteristic of his teaching distinct from other traditions is that Abhidhamma theory is
almost entirely applied to practical vipassanad meditation.) Nevertheless, Pa-Auk Sayadaw’s teaching is not without

controversy. According to Jordt (2001, p. 137) and Houtman (1999, p. 272), Pa-Auk Sayadaw’s voluminous book, was
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3. Methodology and Sources

From the discussion above, we find that several questions related to the sukkhavipassaka

doctrine can be put forward.

On account of the lack of agreement between scholars as to the doctrine’s origins in the Pali
Canon, the first question is to what extent the sukkhavipassaka doctrine which completely ignores

the jhana experience can find support in the Pali Canon?

Since there are also differing opinions on the definition of sukkhavipassaka and scholars
usually gave incomplete informations from the Pali exegetical literature, the second question that
could be asked is how exactly do those Pali commentators delimit this doctrine and what materials

in the Pali Canon are used as their sources in describing the sukkhavipassaka doctrine?

If there is no indication at all in the Pali Canon of the likelihood that one could attain Buddhist
sainthood without the help of jhana attainment, the third question that should be posed is from
where did those ancient Pali commentators source the sukkhavipassaka doctrine? Did they simply
invent this theory by themselves? Or did they borrow this idea from elsewhere? Scholars who deny
the canonical origins of the sukkhavipassaka doctrine do not provide us with satisfactory answers to

these questions.

Since modern Pali scholars who discuss the origins of sukkhavipassaka doctrine use mainly the
Pali sources preserved by Theravada school, we may also ask whether it is possible that the
sukkhavipassaka doctrine is not peculiar to the Pali commentarial tradition, but rather common to

and accepted by other early Buddhist schools, such as Sarvastivada.' If the texts of other early

banned by the Ministry of Religious Affairs from 1995 due to its implied criticism of the other vipassana methods. His
book was not allowed to be published openly in Burma until 2005. For Pa-Auk Sayadaw’s teachings, see Pa-Auk
Sayadaw( 2000; 1998a; 1998b). According to a meditation teacher in Taiwan, who practiced vipassana for three years at
the Panditarama in Yangon, U Pandita Sayadaw (1921-), who became the next Ovadacariya (Principle Preceptor) of the
Mabhasi Yeiktha after the demise of Mahasi Sayadaw in 1982, also teaches meditators to attain jhdana, but only after they
complete the course of vipassana meditation.

o1 According to Yin-shun, the schism of Buddhist Sangha in India into two main braches, the Mahasanghika and the
Sthavira occurred before 300 B.C. A further division within the Sthavira yielded the Sarvastivada and Vibhajyavada.
One sub-school of the Vibhajyavada is Tamrasatiya, which early established itself in Sri Lanka. For the schism of early

Buddhist sects in India, see Yin-shun (1971, pp. 867-870); Yin-shun (1981, pp. 315-354); Lamotte (1988, pp. 517-592);
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Buddhist schools clearly present a similar doctrine to the sukkhavipassaka doctrine of Pali

Buddhism, what would that mean?

In order to answer these questions I divide this thesis into three parts, wherein the philological

method and comparative method are utilized accordingly.

In this thesis, Part 1, “The Study of Sukkhavipassaka in the Nikdya Texts”, is designed to
answer the first question. Here the materials from the Nikaya texts are treated broadly and
synchronically; there is no attempt to imply any historical development of Buddhist meditation in
the suttas, because there is indeed a lack of proper methodology for the stratification of the suttas in

the four Nikayas.”*

Part 2, “The Study of Sukkhavipassaka the Pali Commentarial Literature”, is meant to answer
the second question above. In this part, I will examine all Pali passages related to sukkhavipassaka
theory in the Pali commentarial literature. I depend on the Chattha Sangayana CD-ROM (CSCD v.3)
published by Vipassana Research Institute (VRI), utilizing its search function to locate all passages
relevant to key words such as sukkhavipassaka, suddhavipassandyanika, vipassana-yanika, and
khanikasamadhi. This should provide sufficient commentarial materials and serve the purpose of

exploring the sukkhavipassaka doctrine in the Pali exegetical literature.

Part 3, “Counterparts of the Sukkhavipassaka Doctrine in Other Buddhist Schools”, is devised
to answer the last three questions. With the help of Akanuma’s work®, I identify the Chinese Agama
parallels to those Pali suttas that were either selected in Part 1 or viewed by Pali commentators to be
a canonical testimony for sukkhavipassaka theory. The aim is to see whether or not the Chinese
parallels preserve a similar doctrine to that of Pali Buddhism. I will also locate, with the help of
CBETA CD-ROM, and explore the commentaries of early Buddhist schools other than Theravada
on those Chinese canonical parallels. By doing so, I aim to find out the orthodox opinions held by

other early Buddhist traditions on the issue of sukkhavipassaka.

For Part 1 of this thesis, the primary sources will be the first four Nikayas, simply because they

Hirakawa (1990, pp. 105-126); Dutt, (1987, pp. 34-56). For Vibhajjavadins, also see Cousins (2001. pp. 131-182). For
an introduction to Buddhist schools see Cox (2004).

62 1 agree with Hamilton (2000, p. 5), who says: “Any attempt to take into account a diachronic perspective would
immediately render one vulnerable to far more serious criticism from those who suggest one should take the entire Pali

canonical corpus as being ‘simultaneously preserved”.
% Akanuma, 1929.
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contain sufficient materials to explore the sukkhavipassaka doctrine in the Pali Canon. However, a
few important passages from the fifth Nikaya, i.e. the Khuddaka-nikaya, and the Puggalaparnifiatti
will be drawn on. The Chinese parallels to those Nikdya passages preserved in the Agamas will also

be cited to compare with their Pali counterparts when necessary.

The sources used in Part 2 are Pali commentaries (afthakatha) on the Pali Canon and their
subcommentaries (fikad), together with the Visudhimagga and its subcommentary, the
Visudhimagga-mahatika. In quoting the Pali literature, I follow the PTS editions, whether canonical
or post-canonical. On the occasion that the PTS editions are not available or seem unreadable, I use
the editions of Chattha Sangayana CD-ROM (v.3) published by Vipassana Research Institute (VRI),

India.

Sources for Part 3 are the canonical and post-canonical materials belonging to early Buddhist
schools other than Theravada, which are mainly preserved in Chinese. All of them are closely
related to the Susima Sutta (SN 12:70). 1 will compare two Chinese versions of the Susima
Sutta —one is preserved in the Chinese Samyukta-agama ¥ Fﬁ%’; (Za-ahan-jing)*, the other in
the Chinese Mahasamghikavinaya ™50 ]Fﬁﬁ?ééﬂ (Mohe-sengqi-lu)®—with its Pali counterpart,
which is regarded by some modern Pali scholars and ancient Pali commentators as important
evidence in the Nikaya texts for the sukkhavipassaka doctrine. This section will also investigate in
detail the comments on the same sutfa given in the Abhidharma works of the Sarvastivada, such as
the Chinese Abhidharmamahavibhasasastra W@é@'ﬁ*@@‘“ﬁﬁ (Apidamo-dapiposha-lun), of

which the original texts are now lost,°° and those given in the *Satyasiddhisdstra ’?*}‘E"(ﬁ

% The text (T2, no. 99) is a Chinese counterpart of the Pali Sumyutta-nikaya. It was translated into Chinese by Bao-yun
== between 435-445 C.E. based on the original manuscript either read out by Gupabhadra #[R[%Eé or brought
from Ceylon by Fa-xian }#Fi. Cf. Yin-shun, 1983, p. 1. According to Enomoto (2001, pp. 31-41), the original
manuscript was less likely brought by Fa-xian from Ceylon than it was by Gunabhadra from the middle reaches of
Ganges.

5 The text (T22, no. 1245) is the Vinaya of the Mahasamghikas. It was translated into Chinese by Buddhabhadra and
Fa-xian during 416418 C.E., based on a manuscript found by Fa-xian at Pataliputra. Cf. Yin-shun, 1971, p. 70; Prebish,
Charles, 1994, p. 57.

% There are three Chinese translations: 1. Mahavibhasasastra [i@ ﬁié’%"ﬁﬁi@ﬂﬁf’ﬁ Abidamo-dapiposa-Iun (T27 no.
1545); 2. *Abhidharmavibhasasastra Fﬁ’ﬁi%ﬂi&wﬁ% Abitan-piposa-lun (T28, no. 1546); 3. *Vibhasasastra ﬂd@‘wﬁﬁ
Piposa-lun (T28, no. 1547). The earliest translation is Piposa-Iun, which was first translated by Samghabhiiti f%?fﬁﬂﬁﬁiﬁ
in 383. C.E. and revised by Samghadeva f%?fﬁp%ﬂiﬁf in 389 or 390 C.E. The second translation is Abitan-piposa-lun,
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(Cheng-shi-lun) by Harivarman (3“‘-4th Century C.E.).*” Materials relevant to the sukkhavipassaka
doctrine found in other non-Theravadin commentarial texts, such as *Abhidharmasamgiti-
paryayapadasastra v fL 5 me g Rl If] ﬁilﬁ (Apidamo-jiyimenzu-lun), which is considered by
scholars to be one of the oldest Sarvastivada Abhidharma texts,”® and the Yogacarabhamisastra fi?J
ELEHE Fj’% (Yugieshi-di-lun)®, which contains exegeses on Sarvastivadin Agama passages, are also
cited as evidence for the existence of the sukkhavipassaka doctrine in the early history of Indian

Buddhism. For the sake of convenience, all the Chinese texts are taken from the Chinese Buddhist

Electronic Text Association CD-ROM (Feb. 2006 version).

Secondary sources are also essential for my research; most of them have been mentioned
above in section 2. Among them, the most important are the following: Satipatthana Vipassana
Meditation: Criticisms and Replies compiled by Buddhasasanauggaha Origination’’, all English
translations of the Mahasi Sayadaw’s suttas, the Visuddhiiianakathd'', and the Vipassananaya-
ppakarana’; The Path of Serenity and Insight: An Explanation of Buddhist Jhana by Gunaratana
Thera””. English translations of the Pali Canon and commentaries including the Visuddhimagga, the

Vibharga, and the Atthasalini are also important to my research and will be consulted frequently.”*

4. Technical Terms Defined

Throughout this thesis some technical terms for Buddhist meditation and their English

translated by Buddhavarman 15 [*f2/% and Dao-tai lﬁzf during 425-427 C.E. The last and most complete translation
is Abidamo-dapiposa-lun, translated by Xuan-zang £ during 656-659 C.E. According to Yin-shun (1968, pp.
204-209, 212), the original was probably compiled around 150 C.E. in Kashmir. Willemen, Dessein and Cox (1998, p.
66) also date it to the second century C.E.

57 This text was translated into Chinese (T32, no. 1646) by Kumarajiva 5" during 411-412 C.E. According to
Yin-shun (1986, pp. 573-576) the author Harivarman %27 might have lived around the 3™ and 4™ century. See
also Frauwallner (1995, pp. 39, 132-134).

% Cf. Willemen, Dessein and Cox, 1998, pp. 66-67; Yin-shun, 1986, pp. 133—135. Its Chinese translation was done by
Xuan-zang in 659 C.E..

Translated by Xuan-zang in 648 C.E..

Buddhasasanauggaha Origination (Ed.), 1979.

"I Mahasi, 1985, pp. 49-71.

> Mahasi Sayadaw, 1999p.

Gunaratana Thera, 1985.

See Bibliography section B “Translations Into English From Pali and Chinese”.
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translation will be used repeatedly. Here I define their meaning and usage in advance so that no

misunderstanding can arise.

4.1 Bhavana

The term bhavand is usually translated as “meditation”.”” The word is derived from the verb
bhaveti, which means “to beget, produce, increase, cultivate, develop”.76 Therefore bhavana is
better translated as “cultivation” or “development,” rather than “meditation”. However, while I will
use the word “meditation” as a translation of bhavana since this term has been used for a long time
and readers are familiar with it, one should keep in mind that it is used to denote here the practical

methods of Buddhist mental training.

4.2 Vipassanda (Skt. vipasyana)

The Pali word vipassana is derived from the verb vipassati (vi-Vpass), which literally means
“to see clearly”.”” Some Pali commentaries construe it as “seeing in various ways,” taking the
prefix vi- as “in various ways”.”® Therefore vipassanda is usually rendered by “insight,” which
usually refers to the concept of wisdom (pariia). Though in the Pali canon, the meaning of
vipassand is never specified, in the Patisambhidamagga, it is first technically defined: “Insight is in
the sense of contemplation as impermanent; insight is in the sense of contemplation as painful;
insight is in the sense of contemplation as not self.””” The Pali commentaries used to identify
vipassand in two ways: it is identified with “the knowledge of comprehending formations”,* or

with the seven kinds of contemplation, i.e. contemplation of impermanence, contemplation of

suffering, contemplation of non-self, contemplation of repulsion, contemplation of dispassion,

> For example, see Gombrich (1994, p.115) and Vajiraiiana (1987, pp. 25-26).

" PED, s.v. bhaveti, bhavana.

" PED, s.v. vipassati, vipassand.

" Patis-a 1 20,3435: Vipassand'ti ca vividha passand vipassand. Nidd1-a 1 221: Vipassand ti maggasampayutta
vividhakarena passand panna 'va.

7 Patis II 96,20.31: Rizpari aniccato anupassanatthena vipassand, ripam dukkhato anupassanatthena vipassand, riapam
anattato anupassanatthena vipassand. Also cf. Vism-mht II 521-522°%: aniccadivasena vividhehi akarehi passatiti
vipassand. “It sees [mental and physical objects] in various ways in relation to impermanence and so on, so it is
insight.”

80 Mp II 119,23: Vipassand ti samkhara-pariggahikanianam. Mp 111 388,7: Vipassanda ti samkharapariggahanianam.
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contemplation of passing away, and contemplation of relinquishment.®' In this thesis, I do not adopt
the view held by some scholars® that vipassand (and paiiid) is merely an ‘intellectual analysis or
‘reasoning’ because in the Pali Canon the phrase yathabhiitam, which is used adverbially to mean

83 and usually translated as “as it really is,” is repeatedly utilized

“in reality” or “in its real essence,
to modify such verbs as pajanati (“to know”), passati (“to see”) when the texts give meditative
instructions such that one should “know” or “see” the three characteristics or the four noble truths in
order to get rid of suffering.*® Therefore vipassana meditation aims to see the true natures of
mental and physical phenomena as they really are and this is done by intuition without any kind of

intervening preconception and deliberate reasoning intervened.

4.3 Jhana (Skt. dhyana)

The Pali word jhana is derived from the verb jhayati, which means “to contemplate [objects],

to meditate”.® In the Nikdyas, it usually refers to a state of deep concentration, but sometimes

retains its original meaning “meditation”.*® In the Samantapasadika,®’ jhana is said to be of two

81 Ps 11 346,526: Vipassand ti satta-vidha anupassand. Ps 1 157.9.3: Vipassandya samannagato ti sattavidhaya
anupassandaya yutto. Sattavidhd anupassand nama, aniccdnupassand, dukkhdnupassana, anattGnupassand,
nibbiddnupassand, viragdnupassana, nirodhdnupassand, patinissagganupassand ti. Ta Visuddhimagge vittharita. On
the seven contemplations, cf. Vism 290-291, 628—629. Scholars who adopt such traditional interpretations are many, e.g
Cousins (1996), Gunaratana (1985), Bodhi (2007), Harcharan (1992). It is interesting to note that Bucknell (1988 and
1983), by comparing canonical parallel lists of stages in Buddhist practice, proposes a new interpretation, which equates
te-vijja with vipassana. Also cf. Crangle, 1994, 233-235.

2 E.g. Griffith, 1981, pp. 611-613; Vetter, 1988, pp. XXXV-XXXVI; Gombrich, 1996, pp. 96, 133-134. Also cf.
Gethin, 1998, pp. 198-201.

% CPED s.v. yatha.

¥ SN 22: 55 (III 55-58); SN 35: 99 (IV 80); SN 56: 1 (V 414); SN 17: 26 (Il 237); AN 8: 6 (IV 157-160). For a
detailed study of the usage of yathabhiitam in the Nikaya texts, see Mori (1995, pp. 106—135).

% PED, s.v. jhdyati, jhana.

% Cf. Analayo, 2003, p. 75. An important example where jhdna retains its original meaning is Dhp 372: N atthi jhanam
apaniiassa, pannd n’atthi ajhdyato,; yamhi jhanaii ca panid ca, sa ve nibbanasantike.

¥ Sp I 145,5-146,1u: Paccanikadhamme jhapetiti jhanam, imind yogino jhayantiti pi jhanam, paccanikadhamme
dahanti gocaram va cintentiti attho. Sayam va tam jhayati upanijjhayatiti jhanam, ten’ eva upanijjhayanalakkhanan ti
vuccati. Tad etam arammanipanijjhanam lakkhanapanijjhanan ti duvidham hoti. Tattha arammaniipanijjhanan ti saha
upacarena attha samapattivo vuccanti, kasma, kasinarammanupanijjhayanato,;  lakkhanupanijjhanan  ti
vipassanamaggaphalani vucanti, kasma, lakkhaniuipanijjhayanato, ettha hi vipassana aniccalakkhandadini upanijjhayati.

Vipassandya upanijjhanakiccam pana maggena sijjhatiti maggo lakkhaniipanijjhanan ti vuccati, phalam pana
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kinds: 1. arammaniupanijjhana, “jhdana that contemplates objects closely”; and 2.
lakkhaniipanijjhana, “jhana that contemplates the characteristics closely”. Arammaniipanijjhana
implies nine types of jhana: the four form-sphere jhanas (riupajjhana), four formless jhanas
(arupajjhana), and access jhana (upacarajhana). The last is a term found only in Pali commentaries
and not in the Pali Canon, and it will be discussed in detailed in Chapter Four (§4.2). The first
eights jhanas represent different levels of capability of mind to become deeply absorbed in, for
example, (1) one single mental image (nimitta), such as a mental image of white round disk, parts of
body, corpse, skeleton; or (2) a single mental state, like loving-kindness (metta), compassion
(karuna), altruistic joy (muditd) and equanimity (upekkha). Lakkhanupanijjhana is threefold:
vipassana, magga (“path”), and phala (“fruit”). Of these three, vipassana is called jhdna because it
contemplates closely the three universal characteristics: impermanence (anicca), suffering (dukkha),
non-self (anatta); magga is called jhana because it fulfills the function of vipassand; phala is said
to be jhana because it realizes the true nature of nibbana. While vipassana is still a mundane
attainment, magga and phala belong to the supramundane sphere. Since the word jhdna in the Pali
Nikayas is normally taken to refer to the four form-sphere jhanas, in this thesis when the word
jhana is mentioned without any further explanation, the reference is to the four form-sphere jhanas

alone.%®

4.4 Samatha (Skt. samatha)

The word samatha literally means “calm” or “tranquility”.** Though samatha usually appears

together with vipassana in the Pali Canon’, it does not necessarily refer to the form-sphere or
formless jhanas. The Pali commentary does sometimes equate samatha with the eight attainments,”!
but it is also defined more loosely in other contexts.”> Therefore, in this thesis samatha is not taken

as a synonym for eight jhanas. Nevertheless, when the term “serenity meditation”

nirodhassa tathalakkhanam upanijjhayatiti lakkhanupanijjhanan ti vuccati. Also cf. Vajiraiiana, 1987, pp. 23-25.

% For a discussion of the nature of form-sphere jhdanas see Cousins, L. S. (1973).

% PED, s.v. samatha.

% E.g. DN III 213; 273; MN I 494, MN III 289-290, 297; SN IV 295, 360, 362; SN V 52; AN 161, 95, 100; AN II 140,
247; AN III 373.

1 Ps 11 346,425, Mp-t 111 8°°: Samatho ti vipassanapadika attha samapattiyo.

92 E.g. Ps 11 401,34: samatho ti ekaggata; Sv 111 983,1,: samatho samadhi; Mp 11 119,22: Samathoti cittekaggata. Patis-a
I 125,4s: Kamacchandadayo paccanikadhamme vinaseti ‘ti samatho. Vism-mht 11 251°%:  kamacchandadike

paccanikadhamme sametiti samatho.
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(samatha-bhavana) is used, it implies the type of mental development which aims to develop the
eight jhanas together with upacarajhana by means of directing one’s mind towards one single

meditative object.

5. Outline of the Thesis

Besides the introduction, this thesis is divided into three parts that include eight chapters.
Chapter 1: The Methods for Attaining Enlightenment

This chapter discusses respectively the concepts of the four noble beings (ariya), that is, the
stream-enterer (sotapanna), once-returner (sakadagami), non-returner (anagami) and arahant,
together with the methods by which one can attain these four stages of Buddhist enlightenment.
Here it is explored how meditation methods transform an ordinary human being into a Buddhist
saint, and what is the role of jhanas and insight meditation in the Buddhist path to enlightenment in

the four Nikayas.
Chapter 2: Is Jhana Necessary for Supramundane Attainments?

In this chapter, I first discuss the notions of concentration (samadhi), right concentration
(sammasamadhi) and jhana as presented in the Nikayas, to demonstrate that concentration or right
concentration is not necessarily confined to the form-sphere or formless jhanas, and that insight
meditation itself is able to result in right concentration as well as in jhana experience, i.e. the
so-called vipassana-jhana. Here, 1 argue that the experience of form-sphere jhanas is not the sine
qua non of fulfillment of the noble eightfold path. I also discuss the canonical suttas, which
describe disciples’ attainment of various stages of enlightenment through the dry-insight approach.
Taken together, the canonical suttas as a whole suggest that there were dry-insight arahants at the

time of the formation of the Nikayas.
Chapter 3: Satipatthana as Sukkhavipassaka Meditative Practice

This chapter discusses in detail the satipatthana meditative techniques as shown in the
Satipatthana Sutta, which have sometimes been claimed to be positive evidence for the origins of
sukkhavipassaka in the Pali Canon. I argue that most of the meditation subjects included in the
Satipatthana Sutta are designed exactly for vipassana meditation, and it is reasonable for a

dry-insight practitioner to begin his insight meditation with anyone of them according to his
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personal inclination and ability. In the last section of this chapter, I employ the Yogdacarabhiimi and
the literature of Sarvastivada school to discuss the ground for calling satipatthana as “the only

2"

way.
Chapter 4: What is Sukkhavipassaka?

With the commentarial literature as the sources, this chapter aims to investigate the doctrine of
the dry-insight practitioner in more detail. Firstly, I explore the definitions of the Pali term
sukkhavipassaka and its synonyms. In order to understand these definitions, I discuss in detail the
two types of concentration that dry-insight practitioners utilize as a basis to develop insight
meditation, that is, access concentration and momentary concentration. Thereupon, I endeavour to
answer the question: “Which meditation subject do dry-insight practitioners generally adopt to start
the development of insight meditation?” In the end, the advantages and disadvantage of the

dry-insight meditative approach are discussed in accordance to the Pali commentarial literature.
Chapter 5: Who is the Sukkhavipassaka?

This chapter is devoted to finding out whom in the Nikayas the Pali commentators call a
dry-insight practitioner and which suttas or passages in the Pali Canon are considered to relate to
dry-insight practitioners. The Pali commentaries consider that dry-insight arahants are implied
when the Buddha mentions the arahant liberated by wisdom (parnifiavimutta). The phrase no ca kho
attha vimokhe kayena phassitva viharati’® (“he does not contact with the body and dwell in the
eight deliverances”) is sometimes taken to be a token of the dry-insight practitioner. More suttas are
found in the Ariguttara-nikaya which are considered as relating to dry-insight practitioner than in
any other Nikdyas. Though the idea of the dry-insight practitioner occurs many times in the
commentarial literature, I can find only two dry-insight practitioners whose names are known, that
is, Cakkhupala in the commentary of Dhammapada (Dhp-a I 12), and Susima in the Susima Sutta
(SN 12:70).

Chapter 6: One Liberated by Wisdom in the Sarvastivada’s Canonical and Commentarial

Literature

In this chapter, I examine relevant Chinese sources pertaining to the Sarvastivada school. I

compare the extant three versions of the Susima Sutta and focus my discussion on materials

% AN II 90,30-31.
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concerning the Sarvastivadin version of the text, from which arises the Sarvastivadin doctrine of the

“complete type of wisdom-liberated one” (= 73 ZT##4jl), a concept similar to “dry-insight arahant.”

The Sarvastivadin version of the Susima Sutta explicitly expresses that those arahants liberated by
wisdom do not possess the four jhanas. In consideration of all three versions, I suggest that in this
regard, our Sarvastivadin version might have been changed under the influence of the commentarial
tradition shared by Sthaviras. According to the Sarvastivadin commentarial literature, one can attain
arahantship with the support of “not-arriving concentration” (# = %, anagamya), which is a kind
of form-sphere concentration that is inferior to the first form-sphere jhana. In brief, these
Sarvastivadin sources enable us to infer that the idea of arahants without jhGna must have been

prevalent before the first schism of Buddhism.

Chapter 7: The Susima Sutta in the Eyes of the *Satyasiddhisastra and the

Yogacarabhumisastra

In this chapter, the interpretations given by two important treatises of other Buddhist schools
on the relation between concentration and attainment of arahantship are discussed. The
*Satyasiddhisastra (7581 e Chengshi-lun) preserves a doctrine similar to the sukkhavipassaka
doctrine in Pali Buddhism. The *Satyasiddhisastra apparently takes for granted that the arahants
mentioned in the Sisima Sutta do not possess even the first form-sphere jhana, and it understands
that the concentration those arahants possess to attain arahantship is a kind of sense-sphere
concentration called “lightning-like concentration”( 7[! %* = [ ). I also find in the
Yogacarabhumisastra two passages about the relation between concentration and arahantship.
Apparently, this treatise simply inherits Sarvastivada school’s version of the Susima Sutta as well as

its interpretation for that sutta.
Chapter 8: Conclusion

To conclude the research of the preceding chapters, I review the evidence as well as the
argument of each chapter and discuss the role of the doctrine of sukkhavipassaka in the early history

of Indian Buddhism.
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Part 1

The Study of Sukkhavipassaka in the Nikaya Texts
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Chapter One

Chapter One
The Methods for Attaining Enlightenment

In this chapter, I investigate the concepts of the four noble beings (ariya) and the methods for
attaining these four stages of Buddhist enlightenment as showed in the four Nikayas. In doing so, |
aim to give a general picture of the essential role of wisdom (pa7ifia) in Buddhist practice. I show
that it is not the jhana attainment which at best serves as a support for development of wisdom, but
it is insight meditation, by which one can realize the true nature of mental and physical phenomena,
that leads one all the way to different stages of enlightenment. Section §1.1 gives a survey of the
four stages of enlightenment as a whole. Section §1.2 separately deals with the qualities and types
of individual stages of enlightenment. Section §1.3 focuses on the methods through which

Buddhists attain enlightenment. Section §1.4 is a summary of this chapter.

§1.1 The Four Stages of Enlightenment in General

In the Cilasihanada Sutta (MN 11) and the Samana Sutta' (AN 4:239), the Buddha is said to

have admonished his disciples to roar a lion’s roar:

Bhikkhu, only here is there an ascetic, only here a second ascetic, only here a third ascetic,
only here a fourth ascetic. The doctrines of others are devoid of ascetics: that is how you

should rightly roar your lion’s roar.”

Only in the Buddha’s dispensation are there the four ascetics, namely the stream-enterer
(sotapanna), the once-returner (sakaddgami), the non-returner (andagami) and the worthy one

(arahant); the dispensations of others are devoid of these four ascetics.

According to the Mahaparinibbana Sutta (DN 16), the Buddha is said to have explained to a
wandering ascetic, Subhadda, who later becomes the last disciple of the Buddha, the relationship

between the four ascetics and the “noble eightfold path”. The Buddha says that, in a dispensation

! The PTS edition of the Ariguttara-nikaya does not give titles to its suttas, the titles used here follow CSCD edition.
2 MN I 63-64; AN 11 238,,,—239,,: Idh’ eva, bhikkhave, samano, idha dutiyo samano, idha tatiyo samano, idha catuttho

samano, suinda parappavada samanehi aniiie ti. Evam etam, bhikkhave, samma sihanadam nadatha. Cf. MLDB 159.
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where the noble eightfold path is not found, none of the four ascetics are found, and such four
ascetics are found only in the Buddha’s dispensation, where the noble eightfold path can be found.

At the end of the discourse, the Buddha adds:
Further, Subhadda, if these bhikkhus live rightly, the world would not lack for arahants.’

In the Mahavacchagotta Sutta (MN 73), we also read that all four types of enlightenment are
within the reach of those who have gone forth i.e. bhikkhus and bhikkhunis.* Among lay followers,
those male (updsaka) and female lay followers (updsikd) who still enjoy sensual pleasures
(kamabhogin) can reach the second stage of enlightenment, the once-returner’; while those lay
followers, whether male or female, leading lives of celibacy reach the stage of non-returner. It is
said that because not only the Buddha himself but also his disciples were accomplished in this

dhamma, the Buddha’s teachings is complete.

The canonical passages cited above indicate that the four ascetics (samana) are believed by the
compiler(s) of the Pali Canon to be peculiar to the teachings of the Buddha, and the only way to
attain those states is the noble eightfold path, which cannot be found elsewhere except in the
Buddha’s dispensation. Some corresponding passages are recorded as well in their parallel suttas of

the Agamas, which are attributed to early Indian Buddhist schools other than the Theravada.®

> DN I 152,3.4: Ime ca Subhadda bhikkhii samma vihareyyum, asuiiiio loko arahantehi assd ‘ti. Its parallel can be found
at DA 2 (T1, 25b,75): I'E”Jf R Lt ﬁ ﬂ: FHERE > PP [il5e ] 4. “The Buddha told Subhadda: if bhikkhus
are able to restrain themselves, then this world will not be devoid of arahants.” Regarding “live rightly”, the
commentary of DN comments that even if one who begins insight (vipassana) for the sake of the path of stream-entry
explains to another person the meditation subject with which he is well acquainted and makes him begin insight for the
same goal, then he is said to “live rightly” (Sv II 589,30-33: Sot’apattimagg atthaya araddha-vipassako attano paguna-
kammatthanam kathetva anifiam pi sot’apattimagg atthaya araddhavipassakam karonto samma viharati nama).

* 1t is possible for lay persons to attain the arahantship, like Yasa at Vin I 17. According to the Kathavathu (Kv
267,1-268,22) and its commentary (Kv-a 73,1-.15), which quotes Dhp 142: alamkato ce pi samam careyya santo danto
niyato brahmacari sabbesu bhiitesu nidhdaya dandam so brahmano so samano sa bhikkhu, lay arahants might live with
the appearance of a lay person. Nevertheless, the Milindapariiha (Mil 264,2-266,3) sets a stricker rule that a lay person
who attains arahantship either enters the order or dies that day due to the faults in having the appearance of a
householder (gihilinga). Also cf. CDB 1961 n.372; Bluck, 2002.

> This is testified by AN 7:44 (V 347-351) and AN 10:75 (V 137—144), where the Buddha is said to have pronounced
that both Purana, who lived the holy life (brahmacari) while abstaining from sexual intercourse (virato methuna), and
his brother, Isidatta, who did not live the holy life, instead taking pleasure in his wife (sadarakasantuttho), to be
once-returners. Cf. its parallel sutta, SA 990 at T2, 257b,26-258a,2.

% A parallel passage to MN I 64 is found in MA 103 at T1, 590b,7.10: E‘ﬁﬁﬁ ! J[H@fl FEEST IR 8T YRR BT
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This fact implies that the concept of the four ascetics as “noble beings” (ariyas), and of the
noble eightfold path as the only possible way of transformation into an ariya is most probably not a
gradual invention of Theravada school, but rather a common heritage shared by early Indian

Buddhist schools.’

The standard and perhaps most frequent formula for the list of these four stages of
enlightenment occurs, for example, in the Mahali Sutta (DN 6), where the Buddha teaches that it is
for the sake of the four stages of enlightenment that bhikkhus lead the holy life (brahmacariya)
under the Buddha’s guidance:

(1) Here, a bhikkhu, with the utter destruction of three fetters becomes a stream-enterer, no

longer bound to the nether world, fixed in destiny, with enlightenment as his goal.

(i1) After that a bhikkhu with the utter destruction of three fetters and with the diminishing of
greed, hatred, and delusion, become a once-returner who, after coming back to this world

only one more time, will make an end to suffering.

(ii1) And then, a bhikkhu, with the utter destruction of the five lower fetters, becomes “one

of spontaneous birth”,® due to attain nibbana there without returning from that world.

(iv) And then, a bhikkhu, by the destruction of the taints, in this very life, enters and dwells
in the taintless liberation of mind, liberation of wisdom, realizing it himself with super

knowledges.’

SY= ~ BYPBAN o P RIEABAN ~ KR e BRI U AR R o Yo ST S [SYRLI] [ Parallel
passages to that at DN II 151 are as follows: DA 2 at T1, 25a,25-b,2: l'é'Jf, VR FEEE SO AR ST )
PR > 535~ 5=~ SIDIRAMHN © JFIpR | TJRECR I 7 g o [RE 8 IR o 53T~ 53 - SPIBAI o

PR S ESIRE ] AR 0 E ST BRI 0 BT BT BIDVBAN o GESEE S > ZBAIN . Also see SA” at T2,
752b, and SA 979 at T2, 254b. A parallel passage to the one in MN 73 is found in SA 964 at T2, 247a,0-14: £/ [I[ &' &=
TR T S RSRTH B - IR I 0 T IR IR
L DRSS TR 0 ET - S I EORAISETET | Y A T o e
B 'r%l#” » PSR- Also see SA? 198 at T2, 446b-c which omits the attainment of sakadagami by lay followers
who still “enjoy fivefold sensual pleasure.”

7 For a different approach to the four stages of Buddhist attainment, see Manné (1995), who argues that the scheme of
the four stages is an ongoing structure for some original elements in Original Buddhism.

¥ The Opapatika is included in the four types of birth at DN IIT 230,232+ and MN I 73,13.15. The commentary glosses

opapatika: “this is the word in opposition to the remaining [three] births” (sesayonipatikkhepavacanam etam).

° DN 1 156,826: Idha ... bhikkhu tinnam samyojananam parikkhaya sotapanno hoti avinipata-dhammo niyato
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In the Samyojana Suttam of the Anguttara-nikaya (AN 4:88), the same description is given to the
four enlightenment stages, but each of them gains an interesting name. The stream-enterer is called
samanamacala (‘“unshaken ascetic”) the once-returner samanapundarika (“blue-lotus ascetic”), the
non-returner samanapaduma (“white lotus ascetic”), and the arahant is said to be samanesu

samanasukhumala (“graceful ascetic among ascetics™)."

The three fetters (samyojanas) mentioned above in describing the stream-enterer and the
once-returner are sakkayaditthi (“identity view”), vicikiccha (“doubt”) and silabbataparamasa
(“distorted grasp of rules and vows”). The five lower fetters (orambhagiya-samyojana) for the
description of the non-returner are the first three fetters plus sensual desire (kamardga) and ill will
(vyapada) (SN V 61). The taints (asavas) for the description of the arahant consist of the taint of
sensuality (kamasava), the taint of existence (bhavasava), the taint of view (ditthasava), and the
taint of ignorance (avijjasava).'' As Horner has pointed out, such a formula and its like “clearly
present an increasing range of elimination of wrong states, from which it may be deduced that an

increasing range of moral and spiritual development from stream-winning to arahantship was

. 12
intended.”

Some Pali passages indicate that the higher the stage of enlightenment one attends, the higher
the spiritual attainment that is cultivated. In the Indriya-samyutta of the Samyutta-nikaya, the four
stages are differentiated in terms of the progressive development of the five faculties (indriyas) —
faculties of faith (saddhindriya), energy (viriyindriya), mindfulness (satindriya), concentration
(samadhindriya) and wisdom (parifindriya). It is said that one can attain the stage of arahant
through the completion and fulfillment of the five faculties, and that if one’s faculities are weaker
than those required for an arahant, one is a non-returner; if still weaker, a once-returner; if still

weaker, a stream-enterer.”> Some suttas relate the process of spiritual development to the three

sambodhi-parayano. ...Puna ca param ... bhikkhu tinnam samyojananam parikkhayda raga-dosa-mohanam tanuttd
sakaddagami hoti, sakid eva imam lokam agantva dukkhass’ antam karoti. ...Puna ca param ... bhikkhu paiicannam
orambhagiyanam samyojananam parikkhaya opapatiko hoti, tattha parinibbayi, anavatti-dhammo tasmd loka. ...Puna
ca param ... bhikkhu asavanam khaya andasavam ceto-vimuttim pania-vimuttim ditthe va dhamme sayam abhifiiia
sacchikatva upasampajja viharati.

10 AN 4:88 (II 88—89). Cf. its parallel EA 28:7 at T2, 653c.

"' DNI81, 84,91, 94, 98, 123, 126; AN I 165.

2 Horner, 1979, p. 213.

B SNV 200,17-20: Imesam kho bhikkhave parficindriyanam samattd paripuiratta araham hoti, tato mudutarehi anagami

hoti, tato mudutarehi sakadagami hoti, tato mudutarehi sotapanno hoti. Cf. its parallel sutta, SA 652 at T2, 183a,24.
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trainings (sikkha), viz., training in the higher virtue (adhisila), training in the higher mind
(adhicitta), and training in the higher wisdom (adhipaniiia), the undertaking of which should be
keenly desired by bhikkhus™. In AN 3:85 (II 231-232), we read that both a stream-enterer and a
once-returner develop the higher virtue in full, with the remaining two forms of training developed
to a certain extent. A non-returner develops both the higher virtue and higher mind in full with the
development of higher wisdom to a certain measure, and as to the condition of the arahant, all the

three trainings are developed in full.

Among the four stages of enlightenment, the state of the arahant is inevitably the
enlightenment which is most difficult to realize since it represents the highest spiritual development.
Therefore, we read in SN 55:52 (V 406) that few are the arahant bhikkhus, more are anagami
bhikkhus, even more are the sakadagami bhikkhus, and even more again are the sotapanna bhikkhus.
Thus, the stage of sotapanna is the enlightenment that is most frequently attained. This distinction
in frequency among the four stages of enlightenment is illustrated in various canonical passages

where the Buddha declares openly various supramundane attainments of his disciples."

§1.2 Individual Stages of Enlightenment
§1.2.1 The Stage of the Stream-Enterer

In the Nikayas, the stage of stream-enterer receives much more attention than those of
once-returner and non-returner do. The sutfas have given information about the definition of the

term sotapanna, its advantages, classifications, and the criteria for determining a stream-enterer.

In SN 55:5 (V 347-348), the term sotapanna (‘“‘stream-enterer”) is analysed: “stream” (soto) is
explained as the noble eightfold path (ariyo atthangiko maggo), and one who possesses this noble
eightfold path is called a “stream-enterer”. One who becomes a sotapanna obtains many advantages.
As the formula mentioned in section §1.1 has shown, the most obvious advantages are the following:
1. “no longer bound to the nether world,” that is, no longer to be reborn in the four planes of misery:

hell, ghost, animal, and asura; and 2. “with enlightenment as his goal,” which means “the higher

1 Otherwise, the bhikkhu just follows behind other bhikkhus who possess the three trainings, thinking “I’m a monk!”
like the donkey who just follows behind a herd of cow, thinking himself a cow, but in reality is not like a cow in any
respect. Cf. AN 3:81.

> See DN II 93. The purpose of the Buddha to declare the attainments of his disciples, according to MN I 4682329, is

not for his own gain or fame, but for inspiring and gladdening those disciples with faith.
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three stages of enlightenment will definitely be attained by him.”'® The Anisamsa sutta of the
Anguttara-nikaya (AN 6:97/ 111 441) adds six advantages: a stream-enterer has: (i) certainty about
the doctrine of the Buddha (saddhammaniyato)'’, (ii) no tendency to diminution [of spiritual
attainment] (aparihanadhammo), (iii) the suffering of one making [his existence] limited
(pariyantakatassa dukkham'®), (iv) the endowment with uncommon knowledge (asdadharanena
fianena samannagato),” and (v-vi) he has clearly understood the causes and the results arisen
through causes (hetu c’assa sudittho hetusammuppanna ca dhamma). 1t is to be noted that the third
advantage is illustrated in eleven suttas of the Abhisamaya-samyutta (SN 11 133—-139) and twelve
suttas of Sacca-samyutta (SN V 457-465), where the Buddha first contrasts two remarkably
incommensurate quantities and then compares this disparity with that between the amount of
suffering a stream-enterer, called there “a person accomplished in view (ditthisampanna),” has

eradicated and the amount which still lingers in the maximum span of seven lives.

Some suttas further divide the category of stream-enterer into three subtypes:

With the utter destruction of three fetters, he becomes one having seven lives at most; after
transmigrating and being reborn seven more times among devas and mankind, he makes an
end of suffering. With the utter destruction of three fetters, he becomes a clan-to-clanner;
after transmigrating and being reborn in two or three more clans, he makes an end of
suffering. With the utter destruction of three fetters, he becomes a one-seeder, and after

. . . . 2
producing one humankind existence, he makes an end of suffering.*

The difference between these three types of stream-enterer lies mainly in the number of existences
that a stream-enterer still has to endure before he reaches the state of cessation of all suffering.
Although the text makes no distinction between them in relation to the defilements abandoned by

them, according to SN 48:24 (V 204-205), these three types of stream-enterer do have different

' Sv 1 313,2: Avinipatadhammo ti catusu apdyesu apatana-dhammo. Sv 1 313,46 Sambodhi-pardyano ti upari
magga-ttaya-samkhata sambodhi param ayanam assa, sa tena va pattabba ti sambodhiparayano.

7 Mp 111 414,16: saddhammaniyato ti sasanasaddhamme niyato.

'8 Reading with Be for Ee’s “pariyantakatassa na dukkham,” which perhaps means: “there is no suffering of a limited
one, i.e. a worldling (puthujjana).”

' Mp 111 414,17: Asadharanend ti puthujjanehi asadharanena.

2 AN 1 233,12-19: S0 tinnam samyojananam parikkhaya sattakkhattuparamo hoti sattakkhattuparamam deve ca manuse
ca sandhavitva samsaritva dukkhassa antam karoti. So tinnam samyojananam parikkhaya kolankolo hoti, dve va tini va
kulani sandhavitva samsaritva dukkhassa antam karoti. So tinnam samyojananam parikkhaya ekabiji hoti, ekam yeva

manusakam bhavam nibbattetva dukkhassa antam karoti. Cf. Pp 15-16; SN 'V 69, 205.
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degrees of the five faculties: the five faculties of a “one-seeder” (ekabijin) are stronger than those of
a “clan-to-clanner” (kolamkola), the latter’s faculties are still stronger than those of a “one having
seven lives at most” (sattakkhattuparama). However, this threefold classification causes a problem:
because the one-seeder only has one more rebirth among mankind,” his spiritual development
must be higher than that of the once-returner who still needs to be reborn at least twice (see §1.2.2).
It seems unreasonable that SN 48:24 gives to the once-returner a position higher than one-seeder. In
contrast, sutta no. 653 of the Samyukta-agama of Sarvastivadaa gives a list where the faculties of
the one-seeder are said to be even stronger than the faculties of the once-returner.”? Furthermore,
the Abhidharmakosasastra (p’ﬁ?‘% Jushe-lun) (T29, no. 1558) includes the one-seeder in the
category of the once-returner, and allows it a higher status than the once-returner in general.”> Thus,

it seems to me that the way the Sarvastivada understands the relationship between once-returner and

one-seeder is more logical than Pali sources.

In the Pathamagirijakavasatha Sutta, SN 55:8, the Buddha is said to have taught his disciples
“the mirror of the dhamma” (dhammadasa) so that one through reflecting on them is able to
determine by oneself whether one is a stream-enterer or not. The Buddha says that one equipped
with the four factors of stream-entry (sotapattiyanga) could declare himself a stream-enterer if he

wishes. The four factors of stream-entry in question are as follows:

Here, bhikkhus, the noble disciple possesses confirmed confidence in the Buddha thus: “The
Blessed One is an arahant, perfectly enlightened, accomplished in true knowledge and
conduct, fortunate, knower of the world, unsurpassed leader of persons to be tamed, teacher

of devas and humans, the Enlightenment One, the Blessed One.”*

He possesses confirmed confidence in the dhamma thus: ‘The dhamma is well expounded

by the Blessed One, directly visible, immediate, inviting one to come and see, applicable, to

21 But Pp-a 1962425 adds that it is also possible for the one-seeder to be reborn as a deva (Devabhavam nibbattetiti pi
pana vattum vattati yeva).

22 T2, 183b,9-10: T T A R R AL TR T A fﬁi’?ﬂi’ﬁ. “If those faculties are weaker and worse, he
becomes a one-seeder; if still weaker and worse, a once-returner”. It is noticeable that EA 28:7 at T2, 653c and EA 34:6
at T2, 697a offer the same sequence as in SN 48:24.

¥ T29, 124,78 J— FH > EGHERT T = A - [ “A once-returner continues too abandon the remnant
defilements; if equipped with three conditions, he gains the name of one-intervaler [ i.e. one-seeder].”

2 SN V 343,,.5: Idha bhikkhave ariyasavako buddhe avecca pasadena samanndgato hoti. Iti pi so bhagava araham

sammdasambuddho vijjacaranasampanno sugato lokavidii anuttaro purisadammasarathi sattha devamanussanam

buddho bhagava ti. Cf. CDB 1788.

35



Chapter One

be personally experienced by the wise.”>

He possesses confirmed confidence in the Sarigha thus: ‘The Sarigha of the Blessed One’s
disciples is practising the good way, practising the straight way, practising the true way,
practising the proper way: that is, the four pairs of persons, the eight types of individuals—
this Sangha of the Blessed One’s disciples is worthy of gifts, worthy of hospitality, worthy

of offerings, worthy of reverential salutation, the unsurpassed field of merit for the world.”*®

He possesses the virtues dear to the noble ones— unbroken, untorn, unblemished, unmottled,

freeing, praised by the wise, ungrasped, leading to concentration.”’

The first three factors of stream-enterers are in essence deep confidence or faith in the three gems of
Buddhism: the Buddha, the dhamma, and the sarigha. This type of confidence is not blind faith, but
is grounded in a personal realization of the teachings of the Buddha. The last three advantages of
attaining stream-entry, as mentioned at AN 6:97, are that the stream-enterer is equipped with
uncommon knowledge, and is able to see clearly the law of dependent origination
(paticcasamuppdda). The fact that the dependent origination is clear to a stream-enterer is borne out
in two passages: SN 12:33 (II 58,i620) records that the stream-enterer has purified both “knowledge
of the principle” (dhamme ridana) and “knowledge through inference” (anvaye rniana) with regard to
the law of dependent origination; while SN 12:41 (Il 70,»23) says that the sotapanna has clearly
seen and thoroughly penetrated with wisdom™ the “noble method” (ariva fidya), which is a

synonym of dependant origination in this context.

There are also numerous suttas providing information about what could have been realized by
the sotapanna. For example, SN 56: 49—60 (V 457-465) reveals that the stream-enterer who is
accomplished in view understands the “four noble truths” (ariya sacca) as they really are

(yathabhiuitam pajandti). SN 22:109 and SN 23:7 states that a noble disciple who is a stream-enterer

¥ SN V 343,65: Dhamme avecca pasadena samanndgato hoti. Svakkhato bhagavata dhammo sanditthiko akaliko
ehipassiko opanayiko paccattam veditabbo virinuhi ti. Cf. CDB 1788.

2% SN V 343,015 Sarighe avecca pasadena samanndgato hoti. Suppatipanno Bhagavato savakasangho, ujupatipanno
Bhagavato savakasangho, fiayapatipanno Bhagavato savakasangho, samicipatipanno bhagavato savakasangho, yad
idam cattari purisayugani atthapurisapuggald, esa Bhagavato savakasangho, dhuneyyo pahuneyyo dakkhineyyo
anjalikaraniyo anuttaram puniniakkhettam lokassa ti. Cf. CDB 1789.

T SN V 343,1618 : Ariyakantehi silehi samaiiidagato (CSCD samannagato) hoti akhandehi acchiddehi asabalehi
* The commentary notes that wisdom here is insight wisdom that repeatedly arises (Spk II 73,67: pafifiaya ti

apardparam uppanndya vipassandya panniaya).
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understands, as they really are, the rising (samudaya), passing away (atthanigama), gratification
(assada), danger (adinava), and the escape (nissarana) of the five aggrega‘[es.29 The stream-enterer
is said to know, as they really are, the same pentad of the five faculties beginning with faith-faculty
(SN 48:3/ V 192-193), of the six faculties beginning with eye-faculty (SN 48:26/ V 205), and of the
faculties of pleasure, pain, joy, displeasure and equanimity (SN 48:32/V 207).

The Okkantisamyutta (SN 1II 225-228), consisting of ten suttas, makes it clear how a
stream-enterer differs from those still on the way to stream-enter in the ways they understand the
Buddha’s teachings. It is said that the stream-entry “has known and seen directly” (evam pajanati
evam passati) the six internal bases (SN 25:1), the six external bases (SN 25:2), the six classes of
consciousness (SN 25:3), the six classes of contact (SN 25:4), the six classes of feeling (SN 25:5),
the six perceptions (SN 25:6), the six classes of volition (SN 25:7), the six classes of craving
(craving for form etc.) (SN 25:8), the six classes of element (SN 25:9), and the five aggregates (SN
25:10) as impermanent (anicca), changing (viparinamin), and becoming otherwise

(annathabhavin).

§1.2.2 The Stage of the Once-Returner

Here, the interpretations of Pali commentaries on the two qualities of the once-returner will be

examined: the diminution of defilements and the one remaining rebirth in this world.

As to the diminution of defilements, the commentary of the Majjhima-nikdaya states, “the
diminution should be understood in two ways: arising rarely and of weak possession. Greed, hatred
and delusion do not arise as often in the once-returner as in the worldings, but arise only rarely.
When they arise, they do not arise very densely in him as in the worldings, but arise a little like the

wing of a fly.” *

In relation to the once-returner’s one more rebirth in this world, the Majjhima-nikaya’s

2 SN III 160,2-161,3: Yato ca kho bhikkhave ariyasavako imesam paiicannam upadanakkhandhanam samudayaiica
atthagamarica assddaiica adinavaiica nissaranaiica yathabhiitam pajandti. ayam vuccati bhikkhave ariyasavako
sotapanno avinipatadhammo niyato sambodhiparayano ti. Also cf. SN III 193,1.s.

30 Sv 11 543,2126: Raga-dosa-mohdnam tanuttati ettha kadaci uppattiva ca, pariyutthana-mandataya ca ti: dvedha pi
tanubhavo veditabbo. Sakad-agamissa hi puthujjananam viya abhinham rag’adayo na uppajjanti, kadaci karahaci
uppajjanti, uppajjamand ca puthujjananam viya bahala-bahala na uppajjanti, macchika-puttam (CSCD
makkhikapattam) viya tanuka-tanuka uppajjanti.
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commentary explains: “this world refers to the world of sense sphere (kamavacaralokam). If one
attains the fruition of once-returner in the human world, he might be reborn in the celestial world
and realize arahantship right there or come back again to the human world and realize arahantship
there. If one attains the fruition of the once-returner in the celestial world, he might be reborn in the
human world and realize arahantship right there or come back again to the celestial world and

realize arahantship there.”"

Also, when commenting on the phrase “one more rebirth in this world,” the commentary of the
Puggalaparninatti lists five possibilities, two of which are not found in the Majjhima-nikaya’s
commentary: (i) One attains the fruition of a once-returner in the human world, takes rebirth in the
human world and attains final nibbana; (ii) one attains the fruition of once-returner in the celestial

world, takes rebirth in the celestial world and attains final nibbana. 32

In this way, according to the commentaries, a once-returner might need to have two more

rebirths at most before he attains final nibbana.

§1.2.3 The Stage of the Non-Returner

According to the formula at section §1.1, a non-returner, after having been reborn
spontaneously, “is due to attain nibbana there without returning from that world”.> However, it is
not clear where he is reborn and from which world he does not return. In this regard, the
commentaries offer different interpretations: one passage in the Majjhima-nikdya’s commentary
states that he attains nibbana in the Brahma world.** Likewise, the Digha-nikaya’s commentary
says: “He has the nature not to come back through rebirth-linking from the Brahma world”.*

Nevertheless, the Puggalapariiatti’s commentary glosses that he attains final nibbana in the worlds

'Sy 1 543 3544.6: Imam lokan ti idam kamavacara-lokam sandhdya vuttam; ayam h’ ettha adhippayo: sace hi
manussesu sakad-agami-phalam patto devesu nibbattitva arahattam sacchikaroti, icc’ etam kusalam. Asakkonto pana
avassam manussalokam dagantva sacchikaroti, devesu sakad-agamiphalam patto pi sace manussesu nibbattitva
arahattam sacchikaroti icc’ etam kusalam; asakkonto pana avassam devalokam gantva sacchikaroti ti.

32 Pp-a 197,2-198,1: Ekacco hi idha sakaddagamiphalam patva idh’ eva parinibbayati, ekacco idha patva devaloke
paribibbati, ekacco devaloke patva tatth’ eva parinibbayati, ekacco devaloke patva idhiipapajjitva parinibbati.

3 DN 1 156,2021: tattha parinibbayi, anavattidhammo tasma loka.

¥ Ps 1 164,s.9: .Tatthaparinibbayr ti tatth’ eva Brahmaloke parinibbayi.

33 Sv 1313b,1415: Anavattidhammo ti tato brahma-loka puna patisandhi-vasena na avattana-dhammo.
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of pure abode (suddhavasaloka): aviha, atappa, sudassa, sudassi, akanit_thd.36 Because these five
abodes could be included in the Brahma world, there seems to be no contradiction between these

interpretations given by the commentaries.

In many places of the Canon, for instance, DN III 237, the stage of non-returner is subdivided
into five levels: (i) attainer of nibbana in the interval (antaraparinibbayi), (ii) attainer of nibbana
upon landing (upahaccaparinibbayi), (iii) attainer of nibbana  without exertion
(asankhara-parinibbayi), (iv) attainer of nibbana with exertion (sasarnkharaparinibbayi), and (v)

one bound upstream, heading towards the Akanittha realm (uddhamsoto akanitthagami).

In general, the suttas give no further elaboration on these subclasses apart from the information
we have already from the formula of the non-returner. However, there is a unique sutta in the
Anguttara-nikaya, the Purisagati Sutta (AN 7: 52), where more qualities of the non-returner are
portrayed: the non-returner obtains equanimity, “he does not find pleasure in existence or birth, he
sees with right wisdom the peace which is the higher goal. But he has not realized it thoroughly, and

37 \which are

not abandoned thoroughly the tendencies of pride, greed for existence, and ignorance,
equivalent to four of the five higher fetters (uddhambhagiyani samyojanani) that are destroyed
completely only when one attains arahantship.®® In this sutta, each subclass of once-returner is
given a simile of an iron slab that is heated and beaten and brings forth splinters which take
different length of time to cool down and have various influences on its surroundings. Three similes

are used for the “attainer of nibbana in the interval”: an iron splinter coming off might simply cool

3% Pp-a 198,17.15: Tattha parinibbayr ti tattha Suddhavasaloke parinibbayita.

7 AN 1V 70,10-16: ...upekkham patilabhati. So bhave na rajjati, sambhave na rajjati, atthuttari padam santam
sammappanniaya passati. Tafica khvassa padam na sabbena sabbam sacchikatam hoti, tassa na sabbena sabbam
mananusayo pahino hoti, na sabbena sabbam bhavardaganusayo pahino hoti, na sabbena sabbam avijjanusayo pahino
hoti. The commentary adds, “he obtains equanimity: he obtains equanimity about insight. he does not find pleasure
in existence: he does not find pleasure in the five-fold aggregates of the past through greed and wrong view. or in birth:
also he does not find pleasure in those of the future. the peace which is the higher goal: the higher peace, the Nibbana.
See with right wisdom: see thoroughly with the wisdom of the path together with the wisdom of insight. not
thoroughly: not completely in all respects due to the darkness concealing the truths that has not been shattered in that
some defilements have not been abandoned.” (Mp IV 38,23-39,7: upekkham patilabhati ti ... vipassanupekkham
patilabhati. Bhave na rajjati ti atite khandhaparicake taphaditthihi na rajjati. Sambhave na rajjati ti anagate pi that’
eva na rajjati. Atth’ uttarim padam santanti uttarim santam nibbana-padam nama atthi. Sammappaiifiaya passati ti
tam sahavipassandya maggapainiaya sammd passati. Na sabbena sabban ti ekaccanam kilesanam appahinatta
saccapaticchadakassa tamassa sabbaso aviddhamsitatta na sabbakarena sabbam.)

3 SNV 61, 192; Vism 685.
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down immediately, or fly up and cool down, or fly up and cool down in the air before falling on the
ground. An iron splinter that cools down after having flown up and fallen to the ground is analogous
with an “attainer of nibbana upon landing”. An iron splinter that falls on a small heap of grass and
sticks, consumes them, and then cools down due to a lack of fuel is analogous with the subclass of
“attainer without exertion”. An iron splinter that falls on a large heap of fuel and then consumes it is
analogous with an “attainer of nibbana with exertion”. An iron splinter that falls on a large heap of
fuel and then cools down after having caused a fire that spreads to the surrounding scrubland and

woodland is analogous with “one bound upstream, heading towards the Akanittha realm.”

If these similes are taken into consideration, the term antaraparinibbayi means one who attains
nibbana in the interval between two lives, i.e. this life and the next life in a Brahma world. The
upahaccaparinibbayi is one who attains nibbana upon landing on the ground in the new existence,
that is, immediately after rebirth. The asankhdaraparinibbayi is one who attains nibbana in the new
existence without exertion, i.e. after having made only a small amount of efforts. The
sasankharaparinibbdyi is one who attains nibbana with exertion in the new existence, i.e. after
having made a great effort. The uddhamsoto akanitthagami is one who takes rebirth in successive

Pure Abodes and finally attains final nibbana in the Akanittha realm, the highest Pure Abode.

However, as some scholars have pointed out,” the Theravada’s later standard interpretations
of the first two subclasses do not conform to what the Purisagati Sutta has said. In the
Puggalaparniniatti, the antaraparinibbayi is said to bring forth the arahantship immediately after the
meditator’s rebirth or before reaching the middle of his life span in the new existence.*® Here, the
upahaccaparinibbayi becomes one who brings forth the arahantship in the new existence only after
going beyond the middle of his life span or on his deathbed. The reason that these interpretations
are made is most probably that later Theravadins (Kv 361-366) deny the existence of an interval
state between two lives (antarabhava). On the contrary, the explanations proposed by the
Sarvastivadins who accept the existence of antarabhava are consistent with the ideas given in the
Pali Purisagati Sutta and its Chinese parallel sutta, MA 6. To illustrate, the *Mahavibhdasasastra
(BT ﬁ:ﬁr} Da-piposha-lu) says of the antaraparinibbayi: “Question: why is the name
antaraparinibbayi? Answer: this type of individual, having gone beyond the sphere of sense, stays

in the interval state and attains final nibbana there without reaching the fine material sphere, so he

* See Somaratne, 1999; CDB 1902 n.65.
40 Pp 16, 27201 so upapannam va samanantard apattam va vemajjham dyupamdnam ariyamaggam sanjaneti

uparitthimanam sanfiojananam pahanaya.
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gains the name antaraparinibbayi... Question: why is the name upahaccaparinibbayi? Answer: this
type of individual realizes Arahantship and attains final nibbana not long after his taking birth, so

he gains the name upahaccaparinibbayi.”™*!

There is no doubt that among these five types of non-returner, the “attainer of nibbana in the
interval” has the highest spiritual development since he spends the minimum time to attain the
arahantship after the end of his life and therefore, this type is the most difficult to attain. That is why
SN V 201-202 indicates that the five faculties pertaining to the antaraparinibbayr are stronger than

the five faculties of the remaining types of non-returner.

§1.2.4 The Stage of the Arahant

The stage of arahant is the highest goal for which people go forth and undertakes training
under the Buddha’s guidance. Therefore, it is extremely important to know the qualities and
characteristics shared by all arahants. From its stereotyped descriptions of the words uttered at the
moment of enlightenment by an arahant, we are able to know more about the qualities and
characteristics of an arahant. Three formulae of such stock passages can be easily found in the

Nikayas:

(1) Destroyed is birth, the holy life has been lived, what had to be done has been done; there

is no more for this state of being.*

(i1) An arahant, one whose taints are destroyed, who has lived the holy life, done what had
to be done, laid down the burden, reached his own goal, utterly destroyed the fetters of

existence, once completely liberated through final knowledge.*

(ii1) The knowledge and vision arose in me: ‘Unshakable is my liberation of mind; this is my

. . . 44
last birth; now there is no more renewed existence.’

27, 874bc. I * [P ETIEAR 2 B 5 PR RSB o o4 T L R i ] e
B T27, 874c oancffi] - {7 i &1 ARG 2 FAT ISP, (R > 2 Lok oo 1 e S L il 58 i 28 5. Allso
cf. *Abhidharmasamgitiparyayapadasastra at T26, 425c ff.

2 CDB 568, 588. SN 11 51,23, 82,2021 Khina jati, vusitam brahmacariyam, katam karaniyam, naparam itthattayati.

“ CDB 966. SN III 161,1.14: bhikkhu araham khindsavo vusitava katakaraniyo ohitabharo anuppattasadattho
parikkhinabhavasamyojano sammadannavimutto ti.

“ CDB 646. SN II 171,12: Nanaii ca pana me dassanam udapadi akuppa me cetovimutti ayam antima jati natthi dani

punabbhavoti.
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These formulae convey several points. First, the arahant has completed all the work that a disciple
must fulfill in order to become an arahant (katam karaniyam). That is why the Buddha has said in
SN 35:134 (IV 125) that arahants have done their work with diligence; they are incapable of being
negligent (katam tesam appamdadena, abhabba te pamajjitum). Second, arahants have eradicated all
taints (@savas) including the fetters of existences, i.e. greed for existences (of the sensual, fine
material, and formless spheres), which remains partly even in the non-returner. That is to say,
arahants have completely destroyed all defilements (kilesas), so we read at SN 38:2 (IV 252) that
the definition of arahantship is the destruction of lust, hatred and delusion. Third, arahants do not
have any further rebirth, though they still suffer old age, illness and are bound one day to die (SN I
71).

It should be noted that although the arahantship represents the highest goal of the holy life
under the Buddha’s guidance (tadanuttaram brahma-carivapariyosanam)®, not every arahant has
fulfilled in all respects the trainings taught by the Buddha. This is mainly because it is indeed not
necessary to do so in order to transform oneself into an arahant. To illustrate, not every arahant
possesses the five super knowledges (abhinrid). Therefore, in the Nikayas, there exist different

subclasses of arahants, which are classified in terms of their “mundane” spiritual achievement.

According to SN 8:7, the Buddha once classified arahants into four subclasses: (1) the
triple-knowledge bearer (tevijja), (2) the bearer of six super knowledges (chalabhinifia), (3) one

liberated in both ways (ubhatobhdgavimutta), and (4) one liberated by wisdom (paﬁﬁdvimutta).46

The three knowledges implied by “triple-knowledge bearer” are specified in the Canon (e.g.
AN I 164-165; MN 1 22-23): (1) the knowledge of recollecting past abodes (pubbenivasanussati-
nana); (2) (1) the triple-knowledge bearer (tevijja), (2) the bearer of six super knowledges
(chalabhiniia), (3) one liberated in both ways (ubhatobhdagavimutta), and (4) one liberated by
wisdom (paniniavimutta). (dibbacakkhu), which sees how beings are reborn in new existences
according to their previous kamma; and (3) the knowledge of the destruction of taints
(asavakkhayariana). In addition, there are the knowledge of reading others’ minds (cetopariyariana),
the divine ear (dibbasota), by which one can hear sounds of human and celestial beings far away,

and the spiritual powers (iddhividha), including the power to become invisible, to pass through a

“ DN 177; MN 140; SN 1140; AN I282.
% SN 1 191,2124: Imesam pi Sarviputta paiicannam bhikkhusatanam satthi bhikkhii tevijja satthi bhikkhii chalabhifiiia

satthi bhikkhii ubato bhagavimutta atha itave pafifiavimutta ti. Cf. its parallel sutta: SA 1212 at T2, 330b,24.26; MA 121
at T1 610b,24.26. SA? 228 at T2 457¢,11.12.
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wall, to walk on water, to fly through the air etc., and together these six knowledges are called cha

abhinna (“six super knowledge”) (DN III 281).

The third and fourth types of arahant are defined in the Kitagiri Sutta, where they are

differentiated in terms of the capacity of their concentration:

Bhikkhus, what kind of person is one liberated in both ways? Here, bhikkhus, some person
contacts with the body and dwells in those liberations that are peaceful, transcending forms,
and formless, and his taints are destroyed by his seeing with wisdom. Bhikkhus, this kind of
person is called one liberated in both ways. I do not say of such a bhikkhu that he still has

work to do with diligence. ...

Bhikkhus, what kind of person is one liberated by wisdom? Here, bhikkhus, some person
does not contact with the body and does not dwell in those liberations that are peaceful,
transcending forms, and formless, but his taints are destroyed by his seeing with wisdom.

Bhikkhus, this kind of person is called one liberated by wisdom.*’

Those “liberations that are peaceful, transcending forms, and formless” are in reality the four
formless attainments, namely, the “base of the infinite space” (akasanancayatana), the “base of the
infinite consciousness” (vifinananicayatanam), the “base of nothingness” (akificaniiayatana), and
the “base of neither-perception-nor-non-perception” (nevasaiiandasafiiayatana).”® This passage
does not make it clear whether one has to fulfill all the four formless attainments in order to be

called “one liberated in both ways”. However, following the commentary’s exegesis®’, the

" MN 1 4772s30: Katamo ca bhikkhave puggalo ubhatobhagavimutto: Idha bhikkhave ekacco puggalo ye te santd
vimokha atikkamma riipe aruppd te kdayena phassitva viharati, paniidaya ¢’ assa disva dasava parikkhina honti. Ayam
vuccati bhikkhave puggalo ubhatobhdgavimutto. Imassa pi kho aham, bhikkhave, bhikkhuno ‘na appamadena
karaniyan ti vadami. MN 1477 33-478 2: Katamo ca bhikkhave puggalo panniavimutto: Idha, bhikkhave, ekacco puggalo
ye te santd vimokha atikkamma riipe aruppd te na kayena phassitva viharati, paniidya ¢’ assa disva dsava parikkhina
honti. Ayam vuccati bhikkhave puggalo paiifiavimutto. Imassa kho aham bhikkhave bhikkhuno ‘na appamddena
karaniyan ti vadami.

“ In DN III 224, they are termed “the four formless” (cattaro aruppa). In MN 1 33-34, they are made to follow the four
rilpajjhand in a sequence of spiritual attainment.

¥ The Paparicasidani syas: There liberated by two ways: liberated from two parts. He is liberated from the material
body through the formless attainment and from the mental body through the Path. It is fivefold: four are those who
investigate formations and attains arahantship after having emerged from any of the four formless attainments, and one
is a non-returner, who attains arahanship after having emerged from cessation. (Ps III 188,7.1s: Tattha ubhato

bhagavimutto ti dvihi bhagehi vimutto, aruipasamapattiya riipakdyato vimutto, maggena namakdyato. So catunnam
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distinction between these two arahants lies in whether or not an arahant attains any of these four
formless attainments. It follows that the arahant who does not attain any one of the formless
attainments is said to be “one liberated by wisdom,” and if an arahant is able to attain the base of

infinite space, he qualifies for the title “one liberated in both ways”.

From the descriptions above of the four types of arahant, it is clear that only the “knowledge
of the destruction of the taints” consists of the condition for transformation into an arahant, and,
therefore, is shared by all the four types of arahants. As many scholars have shown,” the first five
of the six super knowledges are not conditions for the attainment of enlightenment for an arahant.
They do not comprise of any of the factors that make one n arahant, and only represent those
optional spiritual attainments that might be totally ignored by an arahant. In the same way, because
the four formless attainments, according to its definition, are said to be not present in the
wisdom-liberated arahant, they are not essential conditions for attaining arahantship, even though
in some suttas the Buddha does encourage his disciples to exert themselves to develop these

attainments.>!

It is important to note that one passage in the Puggalaparifiatti seems to give alternative
definitions of the ubhatobhagavimutta and paiiiavimutta.> When defining the two terms, the
Puggalaparniniatti replaces the “peaceful attainments” given in the Kitagiri Sutta (MN 70) with the
“eight deliverances” (attha vimokha). Similar definitions also occur at DN II 69—71, where the eight
deliverances are ascribed merely to “one who is liberated in both ways”, and not to the “one who is

liberated by wisdom”.”®> These eight deliverances are specified elsewhere in the Canon:

Possessed of material form, one sees forms—this is the first liberation. Not perceiving form
internally, one sees forms externally—this is the second liberation. One is resolved only

upon the beautiful—this is the third liberation. With the complete surmounting of

aripasamapattinam ekekato vutthaya sankhdare sammasitva arahattam pattanam catunnam, nirodhd vutthaya
arahattam patto anagamino ca vasena paricavidho hoti).

>0 Horner, 1979, pp. 85-87; Vajiraiana, 1987, pp. 441-453.

*' For example, in MN I 472, the Buddha says that if a forest-dwelling (drasiika) bhikkhu does not apply himself to
these four attainments, he will be questioned by other people saying that his seclusion in the forest is in vain.

52 Pp 73,1825: Katamo ca puggalo ubhatobhagavimutto? Idh’ ekacco puggalo attha vimokkhe kayena phusitva viharati
paifiaya ¢’ assa disva asava parikkhind honti: ayam vuccati puggalo ubhatobhagavimutto. Katamo ca puggalo
paniiavimutto? Idh’ ekacco puggalo na h’ eva kho attha vimokkhe kayena phusitva viharati paiifiaya c’ assa disva
asavd parikkhind honti: ayam vuccati puggalo paniiavimutto.

33 Also cf. its counterpart passages in DA 13 at T1, 62b and MA 97 at T1, 582b.
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perceptions of form, with the disappearance of perceptions of sensory impact, with
non-attention to perceptions of diversity, aware that ‘space is infinite,” one enters and abides
in the base of infinite space—this is the fourth liberation ... the base of infinite
consciousness ... the base of nothingness ... the base of neither-perception-nor-non-
perception ... By completely surmounting the base of neither-perception-nor-non-perception,
one attains and abides in the cessation of perception and feeling: this is the eighth

liberation.>

The first three liberations are not easy to understand and they are elaborated nowhere in the Canon,
so we must rely on the Pali commentary. According to the commentaries™, the first liberation is the
attainment of the four form-sphere jhanas (ritpajjhana) utilizing a meditation subject called kasina
that is derived from a coloured object in one’s own body such as hair. The second is the attainment
of the form-sphere jhanas utilizing a kasina that is derived from an external object. The third is the
attainment of the jhanas obtained through either a purified and clean kasina or the four divine
abodes (brahmavihara): the development of loving-kindness (mettd), compassion (karund),
altruistic joy (mudita), and equanimity (upekkha). To put it briefly, the first three liberations

represent the development of the four form-sphere jhanas.

Following the definition given by the Puggalapaniiatti to differentiate the two types of arahant,
the commentators understand the eight deliverances as a criterion for distinguishing “one liberated
by wisdom” from “one liberated in both ways”. Thus, the former is an arahant who does not attain
any of the eight deliverances including the four form-sphere jhanas, and the latter as an arahant
who attains at least one of the eight deliverances. This implies the existence of arahants who do not
experience any form-sphere jhana.>® Therefore, it is reasonable for the Puggalapaiiiatti’s
commentary to classify an arahant who does not attain form-sphere jhana into the category of
paiidavimutta.”’ Tt is to be noted that in the literature of the Sarvastivada, which includes the

8

parallel sutta of the Kitagiri Sutta,”® only the definition using the eight deliverances as a criterion is

> MLDB 638-639.

> Mp 11 75,17.27; Ps 111 255,17-256,19.

36 Bodhi (2007, p. 69) says that this definition “suggests that the arahant liberated by wisdom need not possess any of
the eight emancipations, including the lower three, which comprise the four jhanas.”

7 Pp-a 191,2223: so sukkhavipassako catithi jhanehi vutthaya arahattam patta cattaro cati paiicavidho hoti.

L, 75 1b,1are ¢ 5 [ E E (ST 9 T FS T SRS ES IEE » <IRERL » RS S L )
. T1, 75Tbgo ¢ 7 (0 F5 € PERRIR 2 ) E T 0 T R TS RIS o BRI SIS RS
i J%"fﬁfé’iﬁ. Also see SA 936 at T2, 240a; SA? 160 at T2, 434b; T26, 436a. On the Mahavibhasasastra’s explanation, see
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adopted. This might imply that such a definition is perhaps older than the one using the four

formless attainments as a criterion.

In summary, the canonical passages on the subtypes of arahant suggest that there is a disparity
among arahants in terms of their supernormal powers and concentration ability. Therefore, although
all arahants necessarily complete what is to be done for uprooting mental defilements, there still
might be some spectacular spiritual attainments remaining for him to develop, even though they

have no significant role in transformation of a sentient being into an arahant.”

§1.3 The Methods for Attaining Enlightenment

In the previous section, the general qualities and characteristics of the four stages of
enlightenment as well as their subclasses were surveyed. In this section, the methods prescribed in
the Canon to attain these different stages of enlightenment will be discussed. The methods for
attaining the four stages of enlightenment are described throughout the Canon, but it suffices to
focus here only on those directly relevant to insight meditation (vipassana bhavand) and serenity
meditation (samatha bhavana). In doing so, I aim to show that, at least in some suttas, it is insight
meditation that leads one to enlightenment rather than serenity meditation, which functions at best

as a support for insight meditation, but not as an immediate cause for attainment of enlightenment.

§1.3.1 The Attainment of Enlightenment through Insight Meditation

In the Nikayas, there are many suttas which claim that one can attain the four stages of
enlightenment through developing insight meditation, without reference to the development of

serenity meditation or the attainment of form-sphere jhana.

A passage showing that insight meditation leads one directly to the final goal of arahantship
can be found in SN 22:110 and SN 23:8. There the arahantship is said to be attained through

understanding as they really are the origin, passing away, gratification, danger and escape of the

T26, 278c ff. However, the*Sariputrabhidharma ﬁ *[JE’[LITE’EJ%].% (T28 > no. 1548) adopts the form-lese jhana as the
criteria: > [P ETHEE - 2 F 4 %ﬁﬁﬁjﬁﬁﬁjﬁ}“lf oo PRSP FLETRCE R 0 R BETRE ~ L (T28, 588a,2425)

> On the idea “arahant can develop”, see Engelmajer, 2003.
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“five aggregates subject to clinging” (paiica-upadanakkhandha).”® When listing seven types of
person who are worthy of gifts (dakkhineyya), the world’s peerless field for merit (anuttaram
puniiiakkhettam), two suttas in the Arnguttara-nikdya (AN 7:16—17) point out that arahantship and
the fruit of non-returner can be attained through insight meditation. There it is said that one who
abides contemplating impermanence (aniccanupassi) in all formations (sabbasarnkhara), perceiving
it (aniccasani), experiencing it (aniccapatisamvedi) constantly, continually, and uninterruptedly
(satatam samitam abbhokinnam), being clear about it (cetasa adhimuccamano), and fathoming it by
wisdom (panfiaya pariyogahamano) enters and abides in the taintless liberation of mind either in
this very life or on his deathbed.”’ In the same way, contemplation of suffering or non-self also
brings forth the same result. It is additionally said that if the arahantship is not attained one can
attain the fruit of the non-returner through the same method.®* Three suttas in the Arguttara-nikaya,
AN 6:98-100, reveal that insight meditation is a necessary condition for attaining the four stages of
enlightenment. Furthermore, it is impossible for one who sees permanence (nicca), pleasantness
(sukha) or self (attan) in any formation to be equipped with “patience in conformity” (anulomika
khanti) and likewise to enter the fixed course of rightness (sammattaniyama) and realize the four
noble fruits. Only when one sees impermanence, suffering or non-self in formations can one be

endowed with patience in conformity and realize the four noble fruits.”

80 SN Il 161,142 Yato ca kho bhikkhave bhikkhu imesam paiicannam upadanakkhandhanam samudayarica
atthagamarica assadarica adinavariica nissaranarica yathabhiitam viditva anupada vimutto hoti, ayam vuccati bhikkhave
bhikkhu araham khindasavo vusitava katakaraniyo ohitabharo anuppattasadattho parikkhinabhavasaiiniojano
sammadaniiavimutto ti. Also cf. SN III 193,11-17.

" One who attains arahantship on one’s deathbed is called “equal-headed” (samasisi) in the Puggalapaiiiatti. Pp
13,26-27: Yassa puggalassa apubbam acarimam dsavapariyadanan ca hoti jivitapariyadanan ca: ayam vuccati puggalo
samasisi.

82 E. g. AN 7:16 (IV 13,15.17): Idha bhikkhave ekacco puggalo sabbasarkharesu aniccanupassi viharati aniccasaiiii
aniccapatisamvedr satatam samitam abbokinnam cetasa adhimuccamano paniiaya pariyogahamano. So dasavanam
khaya...pe... sacchikatva upasampajja viharati. AN 1V 13,0241 Puna ca param bhikkhave idh’ ekacco puggalo
sabbasankharesu aniccanupassi viharati aniccasann, aniccapatisamvedi satatam samitam abbokinnam cetasa
adhimuccamano paniidya pariyogahamano. lassa apubbam acarimam asavapariyadanarni ca hoti jivitapariyadanarn ca.
AN 1V 14,1217 has sabbasarnkharesu dukkhanupassi, sabbasarnkharesu anattanupassi.

8 AN 6: 98 (IIl 441,19-442.7): So vata bhikkhave bhikkhu kafici sarikharam niccato samanupassanto anulomikaya
khantiya samanndagato bhavissati ti n’etam thanam vijjati. Anulomikdaya khantiya asamannagato sammattaniyamam
okkamissati ti n’etam thanam vijjati. Sammattaniyamam anokkamamano sotapattiphalam va sakadagamiphalam va
andagamiphalam va arahattam va sacchikarissati ti n’etam thanam vijjati. ‘So vata bhikkhave bhikkhu sabbasarkhare
aniccato samanupassanto anulomikaya khantiya samannagato bhavissati ti thanam etam vijjati. Anulomikaya khantiya

samanndgato sammattaniyamam okkamissati ti thanam etam vijjati. Sammattaniyamam okkamamdano sotapattiphalam
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The four factors for stream-entry (sotapattiyariga), which, as I shall show below, culminate in
insight meditation, are also given by the Buddha as the methods for attaining all the four stages of
enlightenment. The Sotapattisamyutta (SN 55:55-58) mentions four conditions that lead one to the
realization of the four noble fruits. These are called the four “factors for stream-entry”
(sotapattiyanga): (1) association with superior persons (sappurisasamseva); (2) hearing the true
dhamma (saddhammassavana); (3) careful attention (yonisomanasikara); and (4) practice in
accordance with the dhamma (dhammanudhammappatipatti). These four conditions are to be
practised in sequence: one first finds a reliable teacher, listens closely to what he teaches, pays
careful attention to what one has heard from him, and lastly puts into practice the intellectual
knowledge he has heard and contemplated.®* The fourth condition is highly praised in the Nikayas.
Two suttas in the Samyutta-nikaya (SN 38:16, 39:16) reveal that practising in accordance with the
dhamma is the most difficult task among the Buddha’s teachings, more difficult than going forth
and finding pleasure in going forth.* In the Mahdparinibbana Sutta (DN 16), it is said that
whoever—>bhikkhu, bhikkhuni, male or female lay person—dwells practising in accordance with the

dhamma, he or she honours the Buddha and pays him the supreme homage.*®

The commentaries differ slightly in their interpretations as to the fourth item of practice, i.e.,
practice in accordance with the dhamma (dhammanudhammappatipatti). Some commentarial
passages define it merely as insight meditation (vipassanadhamma).”” The commentary of the
Itivuttaka (Iti-a 11 90,1.) states that it is the preliminary portion of the practice beginning with the
purification of morality (silavisuddhi-adi pubbabhdagapatipadadhamma). The commentary of the

va sakadagamiphalam va andagamiphalam va arahattam va sacchikarissati ti thanam etam vijjati ti. AN 6:99 is about
contemplation of suffering, AN 6: 100 about contemplation of non-self. The same Pali passages are quoted in the
Patisambhidamagga. The commentary (Patis-a III 697,2-27) glosses anulomika khanti as knowledge of insight
(vipassanariana) and classifies it into three subtypes: (i) mudukanulomika khanti which includes comprehension by
groups (kalapasammasana) and the knowledge of rising and falling (udayabbayarniana); (ii) majjhimanulomika khanti
which begins with the knowledge of dissolution (bharigaiiana) and ends in the knowledge of equanimity about
formation (sankharupekkhariana); and (iii) tikkhanulomika khanti which is the conformity knowledge (anulomariana).
8 SN 55: 55 (V 410,55-411,0): Cattaro me bhikkhave dhamma bhavita bahulikata sotapattiphalasacchikiriyaya
samvattanti. Katame cattaro? Sappurisasamsevo saddhammasavanam yonisomanasikaro dhammanudhammapatipatti.
SN 55:56, SN 55:57 and SN 55: 58 concern once-returner, non-returner, and arahant respectively.

65 SN 38:16 (IV 260,22-23), SN 39:16 (IV 262,15.19): Abhiratena kho avuso dhammanudhammapatipatti dukkara ti.

% DN II 138,1721: Yo kho Ananda bhikkhu va bhikkhuni va upasako va upasika va dhammdanudhamma-patipanno
viharati samici-patipanno anudhamma-cari, so Tathagatam sakkaroti garukaroti maneti pujeti paramdaya pujaya.

67 Spk III 253,56; Sv II 556,10-11: Dhammanudhamma-patipannd ti ariyassa dhammassa anudhamma-bhiitam

vipassanda-dhammam patipannd.
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Patisambhidamagga (Patis-a III 542,1..13) also defines it broadly as morality, concentration and
wisdom (silasamadhiparinid). Here, 1 shall demonstrate that in the Nikayas the fourth item is always
intended to be a practice of insight meditation. In the Nikayas, the practice in accordance with the
dhamma 1s depicted as a practice for revulsion against mental and physical phenomena. For
example, SN 22: 115 describes that when one is practising for the purpose of revulsion towards one
of the five aggregates, for its dispassion and cessation (nibbidaya viragaya nirodhdya patipanno),
one can be called a bhikkhu practising in accordance with the dhamma (dhammanudhamma-
ppatipanno bhikkhu).®® Similarly, the same formula is used in SN 12:16 (II 18) and SN 12:67 (II
114 £H)® with the twelve factors of dependent origination replacing the five aggregates,”® and in
SN 35:154 (IV 141) with the six internal bases replacing the five aggregates.”' In SN 22:39, what
accords with the dhamma (anudhamma) is explained as being engaged in revulsion towards

(nibbidabahula) the five aggregates.”

The question to be posed here is the following: how does one remain engaged in revulsion
toward all these mental and physical phenomena called the five aggregates? Many suttas say that
the attitude of repulsion towards these mental and physical phenomena comes directly from insight
meditation. For instance, in SN 22:76 it is said that seeing the three characteristics of the five
aggregates, the instructed noble disciple experiences revulsion towards (nibbindati) these mental
and physical phenomena, experiencing revulsion he becomes dispassionate, and through dispassion

he is liberated (nibbindam virajjati, viraga vimuccati).” Also in the Dighanakha Sutta (MN 74), it

% SN III 163,2123: Riipassa ce bhikkhu nibbidaya viragaya nirodhdya patipanno hoti dhammanudhammapatipanno
bhikkhiiti alam vacandya. 1t is to be noted that the Pali passage implies that even a lay person could be called a “bhikkhu
practising in accordance with the dhamma” if he practices in the right way. This supports the gloss on the term bhikkhu
given in the commentary to the Satipatthana Sutta (Ps 1 241,3-6: Bhikkhii ti patipattisampadaka-puggalanidassanam
etam. Afifie pi va devamanussa patipattim sampdadenti yeva, setthatta pana, patipattiya bhikkhubhavadassanato ca,
bhikkhui ti aha).

% Cf. its parallel sitra, SA 364 at T2, 100c.

" E.g. SN II 18,1113 : Jaramaranassa ce bhikkhu nibbidaya viragaya nirodhaya patipanno hoti dhammanudhamma-
patipanno bhikkhiiti alam vacanaya.

" E.g. SN 1V 141,157 : Cakkhussa ce bhikkhu nibbidaya viragaya nirodhdya patipanno hoti dhammanudhamma-
patipanno bhikkhiiti alam vacandya.

7 SN I 40,3271 Dhammanudhammappatipannassa bhikkhave bhikkhuno ayam anudhammo hoti yam riipe
nibbida-bahulo vihareyya, vedandya nibbida-bahulo vihareyya, safiiia nibbida-bahulo vihareyya, sankharesu
nibbida-bahulo vihareyya, vifiiniane nibbida-bahulo vihareyya.

3 SN I 2242123 Evam passam bhikkhave sutva ariyasavako riipasasmim nibbindati vedanaya nibbindati saiiiiaya

nibbindati sankharesu nibbindati vinnianasmim nibbindati. Also cf. SN III 20, 66—68.
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is said that after seeing (passati) that the three feelings, i.e., pleasant feeling, painful feeling and
neither-painful-nor-pleasant feeling, are impermanent (anicca), conditioned (sarnkhata),
dependently arisen (paticcasamuppanna), subject to destruction (khayadhamma), vanishing
(vayadhamma), tading away (viragadhamma) and ceasing (nirodhadhamma), the instructed noble
disciple experiences revulsion towards these feelings.”* Further, there are twenty sutfas in the
Rahulasamyutta showing that one experiences revulsion, dispassion and liberation through seeing
the three characteristics in the cases of the six internal bases (SN 18:1,11), six external bases (SN
18:2,12), six consciousness (SN 18:3,13), six contacts (SN 18:4,14), six feelings (SN 18:5,15), six
perceptions (SN 18:6,16), six volitions (SN 18:7,17), six cravings (SN 18:8,18), six elements (SN
18:9,19) and five aggregates (SN 18:10,20).” Yet more importantly, it is said in SN 22: 4042 that
practising in accordance with the dhamma is unambiguously defined as insight meditation, that a
bhikkhu practising in accordance with the dhamma should contemplate in the five aggregates the
characteristics of impermanence, suffering or non-self (aniccanupassin, dukkhanupassin,

- .\ 76
anattanupassin).

These suttas mentioned above indicate that in the Nikayas, practice in accordance with the
dhamma denotes the practice of insight meditation (vipassanabhavand), which enables one to see
the characteristics of mental and physical phenomena and is the meditative practice that leads one

directly to the arahantship.

The four establishments of mindfulness (satipatthana), as they are described in the
Satipatthana Sutta, are a set of insight-meditation-oriented practices, which may or may not include
the element of serenity meditation (see Chapter Three). Therefore, it might be suitable to give here

some suttas that depict the satipatthanas as effective methods for attaining enlightenment.

™ MN 1 500,2032: Sukhd pi kho... Dukkha pi kho... adukkhamasukha pi kho Aggivessana vedand anicca sarkhatd
paticcasamuppannd khayadhamma vayadhamma viragadhamma nirodhadhamma. Evam passam Aggivessana sutava
ariyasavako sukhdya pi vedanaya nibbindati, dukkhdya pi vedanaya nibbindati, adukkhamasukhdya pi vedanaya
nibbindati, nibbindam virajjati, virdgd vimuccati, vimuttasmim vimuttam-iti Adapam hoti; khind jati, vusitam
brahmacariyam katam karaniyam ndparam itthattayadti pajanati.

7> SN I 244-252.

7 SN I 41,68 Dhammanudhammapatipannassa bhikkhave bhikkhuno ayam anudhammo hoti, yam ripe
aniccanupassi vihareyya...la...parimuccati dukkhasmati vadamiti. SN 111 41,10-u: Dhammanudhamma...la... yam riipe
dukkhanupassi vihareyya ...la... parimuccati dukkhasma ti vadamiti. SN 111 41,13.16: Dhammanudhammapatipannassa

bhikkhave bhikkhuno ayam anudhammo hoti, yam riipe anattanupassi vihareyya..vedandya... saiiiidya... sankharesu ...

vififiane anattanupassi vihareyya.
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In SN 47:477 it is said that the four satipatthanas can lead one to the four stages of
enlightenment:™® those bhikkhus who are newly ordained should be exhorted to develop the four
satipatthanas in order to know mental and physical phenomena as they really are; those who are
trainees (sekha),” aspiring for the unsurpassed security from bondage, i.e. arahantship,* should
continue to develop the four satipatthanas in order to understand fully (parifiria) the mental and
physical phenomena; and those who are arahants still continue to dwell in the same practices with a
mind detached. Similar statements are found in three suttas in the Anuruddhasamyutta. SN 52:4-5
state that both trainees (sekha) and those beyond training (asekha) “should enter and dwell in the
four establishments of mindfulness” (cattaro satipatthana upasampajja vihatabba).*' In SN 52:9,
Ven. Anuruddha declares that arahants usually dwell with a mind well established in
satipatthanas.** As to the distinction between the practice of a trainee and an arahant, SN
47:26-27 offers the following definition: “Because one has partly developed the four establishments
of mindfulness, that one is trainee. ... Because one has completely developed the four

establishments of mindfulness that one is beyond training.”™

" SN V 144,15.15: Ye te bhikkhave bhikkhii nava acirapabbajita adhundagata imam dhammavinayam, te ve bhikkhave
bhikkhii catunnam satipatthananam bhavanaya samdadapetabba nivesetabba patitthapetabba. SN V 144,1.9: Yepi pi te,
bhikkhave bhikkhii sekha appattamanasa anuttaram yogakkhemam patthayamand viharanti, te pi kaye kayanupassino
viharanti atapino sampajand ekodibhiitd vippasannacitta samahita ekaggacitta kdayassa pariiiiaya; ...... vedananam
parifiifidya ...... cittassa parifindya ...... dhammanam parifiriaya. SN 'V 144,10-10: Yepi te bhikkhave bhikkhiui arahanto
khinasava ... ... tepi kaye kayanupassino viharanti atapino sampajanda ekodibhuita vippasannacitta samahita ekaggacitta,
kayena visamyutta ...... vedanahi visamyutta... ... cittena visamyutta...... dhammehi visamyutta.

® Cf. its parallel siatra SA 621 at T2, 173c. Note that in the Chinese version, the term #°VES&EE (dhammehi

visamyutta) is used to describe both the practices of the sekha and asekha, whereas the Pali version only relates to the
asekha. This makes their practices exactly the same and must be a mistake caused in its transmission, which needs to be
corrected in accordance to the Pali version.

” The term sekha usually refers to those noble persons who are not arahants, i.e. the seven trainees, but sometimes
virtuous worldlings are included. Cf. Spk 1 105,2526: sekha ti satta-sekha; Mp 111 113 ,22: sekhoti satthavidho pi sekho;
Mp 11 123 ,24: sekhoti: imina satta sekkhe dasseti. Ettha ca silavantaputhujjano pi sotapannen’eva samgahito.

% Ps 141,57 Anuttaran ti settham, asadisan ti attho. Catuhi yogehi khemam anupaddutan ti yogakkhemam, arahattam
eva adhippetam.

81 SN V 298,2030: Sekhenavuso Sariputta bhikkhuna cattaro satipatthand upasampajja vihatabba. SN V 299,75
Asekhenavuso Sariputta bhikkhuna cattaro satipatthana upasampajja vihatabba..

8 SN V 302,47 Yo so avuso bhikkhu araham khinasavo vusitava katakaraniyo ohitabharo anuppattasadattho
parikkhinabhavasariiiyojao sammadaniid vimutto, so imesu catiisu satipatthanesu suppatitthitacitto bahulam viharati’’ti.
Cf its parallel passage in SA 543 at T2, 141a.

8 SNV 175,67 Catunnam kho avuso satipatthanam padesam bhavitatta sekho hoti. SN 'V 175,178 : Catunnam kho
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It is of significance to the Buddha’s educational system that all Buddhist disciples, including
arahants, trainees, and even new bhikkhus, practise the same four establishments of mindfulness. It
implies that what one tries to learn and practise from the very beginning in order to reach the final
goal, that is, to become an arahant is the same as what arahants practise and do after their
attainment of arahantship. Nevertheless, there must exist differences in the degree and quality
among the ways in which a new bhikkhu, a trainee and an arahant practise the four establishments

of mindfulness.

§1.3.2 The Attainment of Enlightenment through Insight Meditation Preceded by

Jhana Practice

There are numerous suttas in the Nikdayas where jhanas occur as a spiritual attainment
developed before one’s enlightenment. In these suttas, the jhana attainments seem to serve as either
a meditative object or the support for the development of insight meditation; the texts do not state

that they are intended to be the immediate cause for attainment of enlightenment.

In the Atthakandagara Sutta (MN 52), Ananda teaches eleven methods by which a bhikkhu can
attain either the third or the fourth stage of enlightenment. It is said that a bhikkhu who enters any
one of the eleven concentration attainments—the four form-sphere jhanas, the four divine abodes
(cattaro brahmavihara), and the first three formless jhanas (ariupajjhana)—then takes them as
meditative objects to be analysed with insight meditation is able to attain either the destruction of
the taints, i.e. arahantship, or the destruction of the five lower fetters, i.e. the state of non-returner.

The following passage describes the knowledge obtained through insight meditation:

The first jhana (or the second jhana etc.) is conditioned and volitionally produced. But

whatever is conditioned and volitionally produced is impermanent, subject to cessation.®

Here, each of the eleven concentration attainments serves as an object to be examined with insight
meditation in order to see therein the real nature of impermanence and conditionality. The

Mahamalunkyaputta Sutta (MN 64), where the Buddha teaches seven methods to abandon the five

avuso satipatthanam samattam bhavitatta sekho hoti. Cf. CDB 1653.
% MN 1 350,13-16: Idam pi pathamam jhanam abhisarnkhatam abhisaiicetayitam, yam kho pana kifici abhisankhatam
abhisaricetayitam tad aniccam nirodhadhamman ti pajanati. So tattha thito dsavanam khayam papunati. Cf. MLDB

455.
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lower fetters, offers a somewhat different account of how the insight knowledge is developed with

the jhanas as its object:

Whatever exists therein of material form, feeling, perception, formations and consciousness,
he sees those states as impermanent, as suffering, as a disease, as a tumor, as a dart, as a

misery, as an affliction, as alien, as disintegrating, as empty, as nonself.®

Similar methods for the development of insight meditation with the mental states of jhana
attainment as the object are recorded in the Arnguttara-nikdaya. Insight meditation is applied to the
four form-sphere jhanas in AN 4:124 (AN II 128,102.) and to the four form-sphere jhanas and the
first three formless jhanas in AN 9:36 (IV 422—426) The reason why the fourth formless jhana, the
base of neither-perception-nor-non-perception, is not described in these sutfas as an object to be
investigated by insight meditation is, according to the commentary of the Anguttara-nikaya, that the
constituent factors of this formless attainment, i.e. the four formless mental aggregates, are too

subtle to be used as objects of insight meditation.™

Elsewhere in the Nikayas, it is said that the jhana attainments function not as objects of insight
meditation but as a supportive ground that makes the mind calm and concentrated, and thus
facilitates the development of insight meditation. In the Mahasunnata Sutta (MN 22), we read that a
bhikkhu after having developed the four jhanas directs his mind to insight meditation and abandons

the conceit ‘I am’. It is said there that,

...a bhikkhu should abide contemplating rising and falling in these five aggregates subject to
clinging: “Such is material form, such its arising, such its disappearance; such is feeling,
such its arising, such its disappearance; such is perception, such its arising, such its
disappearance; such are formations, such their arising, such their disappearance; such is
consciousness, such its arising, such its disappearance. When he abides contemplating rising
and falling in these five aggregates subject to clinging, the conceit ‘I am’ based on these five

aggregates affected by clinging is abandoned in him.”®’

% MN 1 4353135: So yad-eva tattha hoti ripagatam vedandgatam saiiidgatam sankhdaragatam vifiidnagatam te
dhamme aniccato dukkhato rogato gandato sallato aghato abadhato parato palokato sufifiato anattato samanupassati.
% Mp IV 197,1615: Atha nevasaiiia-ndsaiiidyatanam kasma na gahitan ti? Sukhumattd, yasmim hi cattaro pi
aripakkhandha sukhuma na sammasanipaga.

" MN I 114,5-115,5: Paiica kho ‘me, Ananda, upadanakkhandhd. Yattha bhikkhuna udayabbayanupassina

vihatabbam. Iti ripam iti rilpassa samudayo iti riipassa atthagamo; iti vedand iti vedanaya samudayo iti vedandaya
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According to SN 22:89, which also connects the abandonment of the conceit “I am” to insight
meditation, the conceit “I am” is the defilement that still lingers in mind even after one becomes a
non-returner through discarding the five lower fetters. Therefore, the abandonment of the conceit “I

am” actually represents the attainment of arahantship.*®

The Samarnnaphala Sutta (DN 2) and Subha Sutta (DN 10) illustrate the development of
insight meditation based on the four jhanas. After giving the four jhana attainments, they go on to

say:

When his concentrated mind is thus purified, bright, unblemished, rid of imperfection,
malleable, wieldy, steady, and attained to imperturbability, he directs and inclines it towards
knowledge and vision. And he sees thus: “This body of mine, made of material form,
consisting of the great elements, procreated by a mother and father, and built up out of
boiled rice and porridge, is subject to impermanence, to being worn and rubbed away, to
dissolution and disintegration and this consciousness of mine is supported by it and bound
up with it.”*

“Knowledge and vision” is glossed by the Pali commentary as insight knowledge
(vipassanaiiana).”® From the context, it is indicated that after making the mind concentrated,
malleable and steady, the four jhanas are able to serve as a supportive ground for insight meditation
to unfold more smoothly. Although these suttas do not point out expressly where the insight
meditation assisted by the jhana can lead to, it can be inferred on the basis of the suttas quoted in

section §1.3.1, that it leads one to the highest stage of enlightenment. This inference may be

atthagamo, iti sannd...; iti samkhara...; iti viniianam iti vinnanassa samudayo iti vininanassa atthagamo ti. Tassa imesu
paricasu upadanakkhandhesu udayabbayanupassino viharato yo parics ‘upadanakkhandhesu asmimano so pahiyati. Cf.
MLDB 975.

% SN Il 131,47 Tassimesu paficasu upadanakkhandhesu udayabbayanupassino viharato yo pissa hoti paiicasu
upadanakkhandhesu anusahagato ‘asmi’ti mano ‘asmi’ti chando ‘asmi’ti anusayo asamiithato, so pi samugghdatam
gacchati. Vism 685,52, explains that conceit (mana) is to be abandoned by the path knowledge of arahant:
Mana-bhavaragavijjanusaya catutthananavajjham.

¥ DN 1 76,1330, 1 208,23:24,: So evam samahite citte parisuddhe pariyoddte anangane vigatipakkilese miidubhiite
(CSCD mudubhiite) kammaniye thite anejjappatte nana-dassandya cittam abhiniharati abhininnameti. So evam
pajanati:  Ayvam kho me kayo rupi catu-maha-bhitiko mata-pettika-sambhavo  odana-kummas-upacayo
anicc-ucchadana-parimaddana-bhedana-viddhansana-dhammo (CSCD viddhamsana-dhammo), idaii ca pana me
viniianam ettha sitam ettha patibaddhan ti. Cf. LDB 104.

90 -~ _ . .. . — ~o o .
Sv 1220,13.15: Idha pana fiana-dassanaya cittan ti idam vipassana-nianam nana-dassanan ti vuttam.
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supported by the fact that in the Samarnriaphala Sutta (DN 2) and the Subha Sutta (DN 10), the six
super knowledges (abhiniria) are to follow the development of the four jhanas and insight

meditation.

The Chabbisodhana Sutta (MN 112) also talks of the “knowledge of the destruction of the
taints” (asavakkhayanana) being attained immediately after the development of the four jhanas.
However, this kind of sequence of attainment is not frequent in the Nikdyas; what is much more
popular is the sequence of meditative attainment where the four jhanas are followed immediately by
the three true knowledges.”’ For example, in the Mahd-assapura Sutta (MN 39), when the Buddha
teaches what makes someone an ultimate ascetic, i.e. an arahant, and gives a list of items of
practice with the later items to be practised (uttarim karaniyam) after the earlier have been
developed. After the four jhanas are developed, the following items are practiced in sequence: (1)
the knowledge of recollecting past abodes; (2) the divine ear; and (3) the knowledge of the
destruction of the taints. The Buddha himself is also said to have attained his own enlightenment
through this sequence of meditative practice.”” It seems that the destruction of taints in the
instances discussed here is attained through insight meditation (as expressed by these
aforementioned sutfas in the form of understanding the four noble truths) while being supported by

the four jhanas.

The discussion above has provided evidence to demonstrate that whether with the assistance of
jhanas or not, one develops insight meditation to see the mental and physical phenomena as they

really are, and so attains the four stages of enlightenment.

§1.3.3 The Knowledge of Rising and Falling

The knowledge of rising and falling (udayabbayariana) plays an extremely significant role not
only in the meditation theory of Pali commentarial literature (cf. Vism 629ff), but also in the
Buddhist soteriology of the earliest period of Pali Buddhism, that is, in the Nikdyas. Here, the
knowledge of rising and falling will be investigated in the context of the Nikdayas in order to

discover the status of insight meditation as a soteriological method in the early Buddhism.

%' MN 27 (I 181ff); MN 51 (I 347ff); MN 60 (I 412ff); MN 65(I 441ff); MN 76 (I 521f); MN 79 (II 38ff); MN 94 (II
162); MN 101 (II 226ff); MN 125 (III 136); AN 3:58-59 (I 163-168).
2 See MN 4 (121-22); MN 19 (I 117); MN 36 (I 247-249); MN 85 (I 93); MN 100 (I 212).
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As discussed in section §1.3.2, contemplating rising and falling in the five aggregates leads to
the highest enlightenment. There are several suttas which document this view. According to SN 35:
153, when one who dwells contemplating rising and falling (udayavyayanupassi) in any one of the
six doors, i.e., eye, ear, nose, tongue, body and mind, experiences revulsion towards them, becomes
dispassionate, and then liberated, he is called “one equipped with faculties” (indriyasampanna).”
The knowledge of rising and falling could result not only in arahantship but also in Buddhahood.
When relating how the Bodhisatta Vipasst attains his final enlightenment, the Mahapadana Sutta
(DN 14) describes that he was liberated from the taints by his non-clinging, not long after his
contemplation on the rising and falling of the five aggregates.”® Similarly, according to the
Aggivacchagotta Sutta (MN 72), Gotama Buddha also declares that he was liberated through

non-clinging after having contemplated the rising and falling of the five aggregates.”

The wisdom of rising and falling is frequently used to gloss pasiria (“wisdom”) in different sets
of technical terms. It is said in the Bodhirdjakumara Sutta (MN 85) that a bhikkhu who possesses
the “five factors of striving” (paricimani padhaniyarngani) may arrive at distinction, the arahantship,
within half a day after being instructed by the Buddha. These five factors are (1) endowment with
faith (saddha); (2) freedom from illness and affliction (appabdadha, appatarka); (3) endowment
with honesty and sincerity (asatha, amayavin); (4) energy (araddhaviriya); and (5) wisdom

3

(panfiavat). Wisdom 1is defined as “wisdom directed towards rising and passing away

(udayatthagamini pannd) that is noble (ariya), penetrative (nibbedhika) and leads to the complete

% SN IV 140,25.33: Cakkhundriye ce bhikkhu udayavyayanupassi viharanto cakkhundriye nibbindati ... sotindriye ...
ghanindriye ... jivhindriye ... kayindriye ... manindriye ce bhikkhu udayavyayanupassi viharanto manindriye nibbindati,
nibbindam virajjati ...la... vimu[t]tasmi vimuttamhiti iiadnam hoti- khind jati vusitam brahmacariyam, katam karaniyam
naparam itthattayati pajanati.

% DN II 35,424 Atha kho bhikkhave Vipassi Bodhisatto aparena samayena paficas upadana-kkhandhesu
udaya-vyaydanupassi vihasi: Iti riippm, iti riipassa samudayo, iti riipassa atthagamo; iti vedana, iti vedanaya samudayo,
iti vedanaya atthagamo; iti vedand, iti vedandya samudayo, iti vedandya atthagamo; iti sanid, iti sanfiaya samudayo,
iti sanfidya atthagamo, iti samkhard, iti samkharanam samudayo, iti samkhdaranam atthagamo, iti viniianam, iti
viniianassa samudayo, iti vifinanassa atthagamo ti. Tassa panicas ‘upadana-kkhandhesu udaya-vyayanupassino viharato
na cirass’ eva anupadaya asavehi cittam vimucci.

% M 1 486,1220: Dittham h’ etam Vaccha Tathagatena: iti ripam, iti ripassa samudayo, iti ripassa atthagamo; iti
vedana, iti vedandya samudayo, iti vedandya atthagamo; iti saniia, iti saninaya samudayo, iti safifiaya atthagamo; iti
sankhara, iti sankharanam samudayo, iti sankharanam atthagamo, iti vinfianam, iti viinanassa samudayo, iti
vinfiianassa atthagamo ti. Tasma Tathagato sabbamaniitanam sabbamathitanam sabba-ahimkara-namimkara-

mananusayanam khayd viraga nirodhd caga patinissaggda anupdada vimutto ti vadamiti.
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destruction of suffering” (sammadukkhakkhayagamini).”® Wisdom directed towards rising and
passing away also appears as a gloss for the “faculty of wisdom” (paiiiindriya) in SN 48:9;” for
the “power of wisdom” (paiifiabala) of a trainee (sekha) in AN 5:2;” for the wisdom of a lay
follower (updsaka) in SN 55:37;° for the wisdom of a great man (mahapurisa) in AN 8:30;'" for

the wisdom among the seven saddhamma of a noble disciple in MN 53.'!

The knowledge of rising and falling is highly praised in several suttas. In three suttas of the
Khandhasamyutta (SN 22: 126-128), it is stated that one who does not understand the five
aggregates as they really are, i.e. subject to rising and vanishing (samudayadhamma, vayadhamma),
is immersed in ignorance (avijjagata), whereas one who understands them as they really are
(vathabhiitam pajanati) has arrived at true knowledge (vijiagata).'” According to SN 35: 204 (35:
245 according to CSCD), when a bhikkhu understands the rising and the passing away
(samudayarica atthagamarnica yathabhiutam pajanati) of the six “bases for contact” (phassayatana),
or of the five aggregates subject to clinging (upadanakkhandha), or of the four great elements

(mahabhiita), his vision is well purified (dassanam suvisuddham)."”® The Chachaka Sutta (MN 148)

% MN II 95,12—20. Cf. AN 5:53; MN II 128; DN III 237, III 277.

" MN V 197,1021: Udayatthagaminiya paiiidya samanndagato ariyava nibbedhikdaya sammadukkhakhayagaminiya.
Idam vuccati bhikkhave paninindriyam.

% AN I 2,525 Idha bhikkhave ariyasavako paiiiava hoti, udayatthagaminiya paiidya samanndgato ariyaya
nibbedhikaya sammdadukkhakkhayagaminiya. Idham vuccati bhikkhave paniiabalam.

% SN V 39593 Idha Mahanama updsako paiiiiava hoti udayatthagaminiya paiiidya samanndgato ariyaya
nibbedhikaya samma dukkhakkhayagaminiya, ettavata kho Mahanama upasako paniniasampanno hoti ti.

10 AN 1V 234135: Idha bhikkhave bhikkhu paiifiava hoti udayatthagaminiya paiifidya samanndgato ariydya
nibbedhikaya samma-dukkhakkhayagaminiya. Paiiniavato ayam bhikkhave dhammo, nayam dhammo duppaniiiassa ti iti
yam tam vuttam idam etam paticca vuttam

" MN I 356,921:  Paiifiava hoti  udayatthagaminiya —paitidya  samanndgato ariyaya nibbedhikaya
sammdadukkhakkhayagaminiya.

12 E.g. SN III 171,6:30: Idha bhikkhu assutava puthujjano samudayadhammam riapam samudayadhammam ripanti
yathadhammam (CSCD yathabhuitam) na pajandti, vayadhammam riupam vayadhammam riipanti yathabhiitam na
pajanati, samudayavayadhammam riapam samudayavayadhammam ripanti yathabhiitam na pajanati ... ...

vedanam ... ... sannam ... ... sankhare ...... samudayavayadhammam viiinanam samudayavayadhammam vinifiananti
yathabhiitam na pajandti. Ayam vuccati bhikkhu avijja ettavata ca avijagato hotiti.

193 SN TV 191,20-192,16: Yato kho avuso bhikkhu channam phassayatananam samudayaiica atthagamaiica yathabhiitam
pajanati, ettavata kho avuso bhikkhuno dassanam suvisuddham hotiti. ... Yato kho davuso bhikkhu paiicannam
upadanakkhandhanam samudayarica atthagamaiica yathabhiitam pajandti,...Yato kho avuso bhikkhu catunnam
mahabhutanam samudayarica atthagamarica yathabhiitam pajanati...la.... The commentary explains this purified

vision as meaning either the path of stream-entry (Spk Il 55,s-9: dassanan ti pathama-maggass’ etam adhivacanam) or
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shows that when the rising and falling are discerned with regard to the mental and physical
phenomena, the truth of “non-self” is demonstrated.'” The knowledge of rising and falling can
bring forth not only wisdom but also joy and happiness. In the Salayatanavibharga Sutta (MN 137)
it is said that when one sees with proper wisdom any one of the six internal or six external bases
(eye etc.) as they actually are, both in the past and present as impermanent, suffering and subject to
change, then arises the happiness called “joys based on renunciation” (nekkhammasita

105

somanassa). ~ The joy caused by insight meditation is so great that it is called “the deathless”

(amata) in verse no. 374 of the Dhammapada: “Whenever one comprehends the rising and falling
of aggregates, one obtains rapture and gladness, and this is the deathless for those who know.”'”
The knowledge of rising and falling is so essential to the religious life of Buddhists that it is
extolled thus in verse no. 113 of the Dhammapada: “If anyone lives one hundred years not seeing

the rising and falling, living for one day of one who sees the rising and falling would be better.”'"’

These texts taken together indicate that vipassana wisdom which sees the rising and passing
away of the mental and physical phenomena, is crucial to the practice of Buddhists, in that it not
only generates great joy, rapture and gladness in Buddhist practitioners but also eliminates their

wrong view of eternal self, and leads them all the way to the final stage of enlightenment.

§1.4 Summary

the four ariya paths (Spk I 55,13-14 api ca cattaro pi magga dassanam eva.)

1% E.g. MN 111 282, 14.18: Cakkhum atta ti yo vadeyya, tam na uppajjati. Cakkhussa uppado pi vayo pi paiiidyati. Yassa
kho pana uppado pi vayo pi panifidyati, Atta me uppajjati ca veti ca ti icc’ assa evam agatam hoti,; tasma tam na
uppajjati- ‘Cakkhum atta ti yo vadeyya’; iti cakkhum anatta.

5 MN IV 217,00-218,6: Tattha katamani cha nekkhammasitani somanassani? Rupanam tveva aniccatam viditva
viparinamaviraganirodham: Pubbe ¢’ eva riipa etarahi ca sabbe te riupa anicca dukkha viparinamadhamma ti evam
etam yathabhiitam sammappaiiiidya passato uppajjati somanassam,; yam ripam somanassam, idam vuccati
nekkhammasitam somanassam; saddanam tveva ... pe ... ; gandhanam tveva... pe ...; rasanam tveva ... pe ...
photthabbanam tveva ... pe ...; dhammanam tvevd aniccatam viditva viparinamaviraganirodham: Pubbe c’eva dhamma
etarahi ca sabbe te dhamma anicca dukkha viparinamadhammda ti evam etam yathabhiitam sammapparnndya passato
uppajjati somanassam,; yam ripam somanassam, idam vuccati nekkhammasitam somanassam. Imani cha
nekkhammasitani somanassani.

1% Dhp 374: Yato yato sammasati, khandhanam udayavyayam; labhati (CSCD labhati) pitipamojjam, amatam tam
vijanatam.

7 Dhp 113: Yo ca vassasatam jive, apassam udayavyayam; ekaham jivitam seyyo, passato udayavyayam.
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Since a very early point in the Buddhist history, the four stages of enlightenment have been
regarded as the goals to which Buddhists aspire. These stages are classified according to the
quantity of unwholesome defilements that are abandoned: the more defilement one abandons the

higher the stage one attains.

Except for the second stage, each of the remaining three stages of enlightenment is further
divided into various subclasses based on the difference in the spiritual attainments and faculties.
Although all arahants extinguish all taints and defilements, they still differ in the abilities of their
Jjhana attainments and supernormal powers. The canonical descriptions on the distinction between a
wisdom-liberated arahant and an ubhatobhagavimutta arahant indicate that some arahants may not

have a jhana experience.

The Pali canonical texts show that insight meditation can lead one to the highest goal of
Buddhism and that the jhana experience, which makes the mind more concentrated and malleable,
either functions as an object to be examined by insight knowledge or at best as a support for insight
meditation. Further, the insight meditation, which presents itself as knowledge of rising and falling,
plays an important role in the soteriology of the Nikaya world. Based on this evidence, one might
challenge the view proposed by some scholars such as Vetter (1988) and Bronkhorst (1993) that

jhana attainment is the core experience of liberation.

59



Chapter One

60



Chapter Two

Chapter Two

Is Jhana Necessary for Supramundane Attainment?

As discussed in Chapter One, it is recorded already in early Buddhist texts that insight
meditation leads one to the four stages of enlightenment, whereas jhana attainment may assist
insight meditation by serving as either an object to be investigated or a basis to make the mind more
suitable for cultivating it. A question can be posed here: while the formless jhanas are not essential
to the attainment of enlightenment, is it necessary for one to develop form-sphere jhana before

practising of insight meditation?

It is true that the development of concentration (samddhi) is necessary for the development of
insight knowledge. To illustrate, in SN 22:5-6', SN 35: 99-100, and SN 56:1-2, the Buddha
admonishes his disciples to exert themselves in seclusion (patisallana)® and develop concentration
(samadhi) since a bhikkhu who is concentrated understands the mental and physical phenomena as
they really are (samahito, bhikkhave, bhikkhu yathabhiutam pajanati.). In SN 35:159-160, the
Buddha uses different terms to express the same import, saying: “When a bhikkhu is concentrated,
things become manifest to him as they really are.” Also, according to SN 12:23, concentration is
said to be the proximate cause (upanisd) of “the knowledge and vision as they really are”
(yathabhutananadassana), which is in turn the proximate cause of the further progression of insight,

that is, revulsion (nibbida) and dispassion (virdga).4 Similarly, AN 5:24 (III 19) and AN 6:50 (IV

' SN I 13,5637, SN IV 80,1-12 : SN 'V 4143: Samadhim bhikkhave bhavetha, samahito bhikkhave bhikkhu
yathabhiitam pajandati. SN 11 15,2021; SN IV 80,2820 ; SN 'V 414,14.15: Patisallane bhikkhave yogam apajjatha patisallino
bhikkhave bhikkhu yathabhutam pajanati.

2 As to patisallana, the Saratthapakasini explains, “After seeing those bhikkhus falling away from bodily seclusion,
and knowing that, the Blessed One said, “When they obtain bodily seclusion their meditation practice will profit’”. Spk
11 262,6-s: patisallano ti (CSCD patisallaneti) idam Bhagava te bhikkhii kaya-vivekena parihdyante disva ‘kaya-vivekam
labhantanam imesam kamma-tthanam thitim (CSCD phatim) gamissati’ ti iatva aha.

3 SN 1V 143,55-144,1: samahitassa bhikkhave bhikkhuno yathabhuitam okkhayati. SN 1V 144021: patisallinassa
bhikkhave bhikkhuno yathabhiitam okkhayat.

* The commentaries (Spk II 53,434; Mp III 229,511) interpret yathabhitaidanadassana as “tender insight”
(taruna-vipassana) to include “knowledge in defining formations” (sankhara-paricchede nana), “knowledge in
overcoming doubts” (kankha-vitarane fiana), “knowledge in comprehension” (sammasane 7iana), and “knowledge in

what is the path and what is not the path” (maggamagge fiana according to CSCD; Ee reads magga-iiana); they
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360) have the following saying:

“... When right concentration is absent, the knowledge and vision of things as they really
are is destroyed from the root of one who lacks right concentration. When the knowledge
and vision of things as they really are is absent, revulsion and dispassion are destroyed from
the root of one who lacks knowledge and vision of things as they really are. When revulsion
and dispassion are absent, the knowledge and vision of liberation is destroyed from the root

of one who lacks revulsion and dispassion.”™

Obviously, the cultivation of concentration is just as important as the development of insight
knowledge in the Buddhist system of “three trainings”. Nevertheless, it is open to question whether
concentration or right concentration necessarily refers to the four form-sphere jhanas, collectively
or individually, and whether one needs the form-sphere jhana experience in order to attain the
arahantship or even the stage of stream-entry. In section §2.1 of this chapter, I shall first discuss the
signification of concentration (samadhi), right concentration (sammasamadhi), and jhana as
revealed in the Nikayas in order to demonstrate that concentration or right concentration is not
necessarily confined to the form-sphere or formless jhdnas since insight meditation can no doubt
result in concentration, right concentration, or the so-called vipassanda-jhana. In section §2.2, I shall
provide some instances from the canonical suttas, which report the disciples’ attainments of
enlightenment without prior experience of form-sphere jhana. This evidence confirms the opinion
of some Theravadin scholars that the attainment of enlightenment does not require prior experience
of form-sphere jhana and that as a consequence it is highly possible that sukkhavipassaka arahants

existed in early Buddhism.

§2.1 Concentration, Right Concentration and Jhana

§2.1.1 Concentration

interpret nibbida as powerful insight (balava-vipassand) to encompass “knowledge in appearance as terror”
(bhayat’upatthane nana), “knowledge in seeing danger” (adinav’anupassane fiana), “knowledge of desire for
deliverance” (muricitu-kamyata-riana), and “knowledge of equanimity about formations” (sankhar upekkhaya nidana);
and they interpret virdga as the supramundane path (magga). These knowledges are fully explained in the
Visuddhimagga Chapters 18-21.

> AN III 19,53.5: ...sammasamadhimhi asati sammdasamadhivipannassa hatiapanisam hoti yathabhiitaianadassanam;
yathabhiitaiianadassane asati yathabhutanianadassanavipannassa hatiipaniso hoti nibbidavirdago,; nibbidavirage asati

nibbidaviragavipannassa hatiipanisam hoti vimuttinanadassanam. Cf. BGS 111 14, 256.
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Concentration (samadhi) is defined as the “unification of mind” (cittassa ekaggatd) in the
Citlavedalla sutta (MN 44/ 1 301), and in the same sutta, the four establishments of mindfulness
(satipatthana) are said to be its cause (samadhinimitta). This implies that concentration can be
obtained from not only samatha meditation but also from insight meditation since some forms of
practice in the four establishments of mindfulness consist of both types of meditation. In fact, there
are some suttas that relate to a third type of concentration, concentration on nibbana; for example,
AN 3:32 (I 132) equates the concentration that is able to remove the underlying tendency of “I”

with the experience of nibbana (sabbasankharasamatha).

It is not difficult to locate the canonical passages relating to the concentration obtained through
samatha meditation. These passages, such as DN 17/I1 185-196 and AN 4:123/I1 26-28, mention
that people who are skilled in jhanas may be reborn in the Brahma worlds if they do not succeed in
attaining arahantship before death. Some of these jhdnas are derived from the development of the
four “divine abodes” (brahmavihara) (e.g. MN 83/I1 78, MN 97/11 196; cf. A TV 300, Vism 322).
One can even make the mind concentrated (samdadhiyati) through listening to a dhamma lecture,

instructing dhamma to others, reciting dhamma, or reflecting on dhamma (AN 5:26/111 21-23).

Now, what needs to be discussed in detail here is the concentration derived from insight
meditation. If it is possible to gain concentration through insight meditation, then there is no
necessity to develop samatha meditation beforehand and separately in order to acquire the

concentration needed for the cultivation of insight knowledge.

The Sangiti Sutta (DN 33) and AN 4:41 classify the “development of concentration”
(samadhibhavand) into four types. The first is the development of the four jhanas which leads to a
pleasant dwelling in this very life and the second is the perception of light (alokasarinia) which gives
rise to the supernatural power of the divine eye. These two should be taken as the development of
concentration through samatha meditation. The third and fourth developments of concentration
concern the development of insight meditation; the third development is described in the text as

thus:

Here, friend, for a bhikkhu, feelings are known as they arise, known as they remain, known
as they disappear. Thoughts are known as they arise, known as they remain, known as they
disappear. Perceptions are known as they arise, known as they remain, known as they

disappear. Friend, this development of concentration when developed and cultivated leads to
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mindfulness and clear comprehension.®

Through this practice, one knows the rising and falling of physical and mental phenomena, so the
passage undoubtedly refers to the development of insight meditation. The same practice is described
by SN 47:35 as the way in which a bhikkhu stays clearly comprehending (sampajana).” According
to the Acchariya-abhuita Sutta (MN 123/111 124) it is the same practice that the Buddha describes as
a wonderful and marvelous quality that he possesses. From these passages, it follows that this
practice is surely no shallow and basic clear comprehension as it so appears in certain stock
sequences of Buddhist practice,® but rather it is an advanced level practice that is capable of

producing powerful concentration, and is accessible to both the Buddha himself and his disciples.
The text conveys the fourth type of development of concentration in the following manner:

Here, friend, a bhikkhu dwells contemplating rising and falling in the five aggregates subject
to clinging: “Such is form, such its origin, such its passing away; such is feeling... such is
perception... such are formations... such is consciousness, such its origin, such its passing
away.” But he does not contact with the body and dwell in the eight deliverances. Thus,
friend, is the development of concentration which, when developed and cultivated, leads to

the destruction of the taints.’

Here, contemplating the rising (samudaya) and passing away (attharigama) of the five “aggregates
subject to clinging” (upadanakkhandha) is described as the development of concentration which

leads to the destruction of the taints when cultivated. Like the third development, this development

® DN I 223,,,.17: Idh’ avuso, bhikkhuno vidita vedana uppajjanti, vidita upatthahanti, vidita abbhattham gacchanti;
vidita sannia uppajjanti, vidita upatthahanti, vidita abbhattham gacchanti; vidita vitakka uppajjanti, vidita upatthahanti,
vidita abbhattham gacchanti. Ayam, avuso, samadhi-bhavana bhavita bahuli-kata sati-sampajaniiaya samvattati. Also
cf. AN II 44,1522, LDB 488.

7 SN V 180,—181,s: Kathaiica bhikkhave bhikkhu sampajano hoti. Idha bhikkhave bhikkhuno vidita vedana
uppajjanti, ...... vidita abbhattham gacchanti. Evam kho bhikkhave bhikkhu sampajano hoti.

¥ The practice of “mindfulness and comprehension” (satisampajiiiia) is very often placed after the “restraint of the
senses” (indriyasamvara) and before the “abandonment of the hindrances” (nivaranappahana). Cf. e.g. DN 1 70-71,
207; MN I 180-181, 269, 346-347.

* D I 223,1504: Idh’ avuso bhikkhu paiicas’u padana-kkhandhesu udayabbaydnupassi viharati— ‘Iti ripam, iti
ripassa samudayo, iti ripassa atthagamo, iti vedand... iti sanfd... iti samkhard... iti vififianam, iti vinnanassa
samudayo, iti vinnanassa atthagamo. Ayam, avuso, samadhi-bhavana bhavita bahuli-katd dsavanam khayaya

samvattati.
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of concentration is certainly a practice of insight meditation. The reason for its differentiation from
the third development may be that it has the five aggregates as its objects, thus enabling one to
observe a wider range of mental and physical phenomena. It may also due to the fact that it is so

penetrative that it conduces to the destruction of the taints and makes one an arahant.

Insight meditation is sometimes referred to as animitta cetosamadhi (“signless concentration of
mind”) in the Nikayas."” In most cases the term is not explained, but an exception is in the
Citlasuninata Sutta (MN 108), where it is said that the one whose mind enters into the signless
concentration of mind, understands that the concentration entered therein is conditioned,
impermanent and thus subject to cessation.'' This description makes the signless concentration in
discussion quite a refined practice of insight meditation in that this single concentration in this
context is able to know itself, or most probably the like of it, as being subject to impermanence.
Indeed the commentator of the Papaiicasidani’® glosses this reference to concentration as
“counter-insight into insight” (vipassandya pativipassanda), which according to the Visuddhimagga
(641-642) arises only after one’s insight knowledge reaches the stage of “knowledge of dissolution”
(bharigaiiana). > Another sutta that probably could be used to show the nature of the
insight-orientedness of the signless concentration of mind is AN 7:53, which records that if one who
abides in such concentration uses suitable resting places, associates with virtuous people and

balances his spiritual faculties, he may attain arahantship."*

AN 5:29 can also be used to demonstrate the existence of the concentration derived from

insight meditation. Here it is said that “walking meditation” (cankama) can result in five benefits,

% e.g. SN III 932125: Tayo me bhikkhave akusalavitakka kamavitakko vyapadavitakko vihimsavitakko, ime ca kho

bhikkhave tayo akusalavitakka kva aparisesda nirujjhanti. Catisu va satipatthanesu supatitthita-cittassa viharato
animittam va samadhim bhavayato. SN 1V 268,33-269,3: Idha bhikkhu sabbanimittanam amanasikara animittam
cetosamadhim upasampajja viharati. Ayam vuccati animitto cetosamadhiti.

MN 11 108,1015: Puna ca param, Ananda, bhikkhu amanasikaritva akificafifidyatanasaiiiiam, amanasikaritva
nevasanfiandsanndyatanasaiiiiam  animittam  cetosamadhim  paticca manasi-karoti  ekattam. Tassa animitte
cetosamdadhimhi cittam pakkhandati pasidati santitthati vimuccati (CSCD adhimuccati). So evam pajanati: Ayam pi kho
animitto cetosamadhi abhisamkhato abhisaficetayito. Yam kho pana kifici abhisamkhatam abhisaiicetayitam tad
aniccam nirodhadhamman ti pajanati. Cf. MLDB 969.

12 Ps IV 153 2425 Animittam cetosamadhin ti vipassandcittasamadhim. So hi niccanimittadivirahito animitto ti vuccati.
Ps IV 154 ,45: Puna animittan ti vipassandya pativipassanam dassetum vuttam.

1 For a detailed study of animitta, see Harvey, 1986.

" AN IV 78,-79.5. The Manorathapirani glosses such a person as “one equipped with powerful insight”

(balavavipassaka). Mp 1V 40,16-17: Atha bhagava balavavipassakavasena tam dassento evam aha.
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one of which is presented thus: “the concentration obtained from walking meditation lasts long
(carikamadhigato samadhi ciratthiko)”."> The Manorathapiirani explains this concentration to be
the eight jhanas, including the form-sphere and the formless.'® However, this explanation seems to
me rather unreasonable if the nature of these jhanas is taken into consideration. Although the
walking posture might be adopted to develop such samatha meditation as the development of
loving-kindness (metta),'” it seems to me, this posture, compared with sitting posture, is not the
most suitable posture for samatha meditation. Samatha meditation aims at focusing the mind on one
single meditation object to the extent that all other thoughts should be excluded; however, the
intention or motive to walk, which must arise before each actual walking action, will surely disturb
or interrupt the continuity of the mind that is trying to concentrate on the desired meditation object.
Further, if we accept the doctrine of cognitive process (cittavithi) in the Abhidhamma, that during
the period of entering into jhdna attainment no consciousness arises except the consciousness of
jhana, then in this context it seems that the action of walking would naturally stop immediately

after the jhana attainment;'® this interruption would surely make impossible “the endurance for a

long journey”, another benefit of walking meditation given in the very same sutta.

In contrast to samatha meditation, insight meditation allows for the walking posture very well
in that the intention to walk, which is intrinsically a distraction for samatha meditation, becomes a
suitable meditative object to be observed as it really is during the practice of insight meditation; this
has been taught by modern insight meditation teachers (cf. Mahasi, 1991). To support my argument
that the concentration derived from walking mentioned in AN 5:29 is better explained as one
derived from insight meditation, there is some textual evidence from the Pali texts. Firstly, the way

to practice walking as insight meditation itself is articulated in quite some detail in the Satipatthana

5" AN III 29,25-30,4: The remaining four benefits are “endurance to long journey” (addhanakkhama), “endurance to
exertion” (padhanakkhama), “freedom from disease” (appabadha), and “good digestion” (samma parinamam
gacchati).

16 Mp I 236,2021: Carnkamddhigato samadhi ti cankamam adhitthahantena adhigato atthannam samapattinam
annatarasamadhi.

7 The Metta Sutta of Suttanipata points out that, while standing, going, seated, or lying down, as long as one is free
from torpor, one could practise the divine abode of loving-kindness. Sn 151: Tiftham caram nisinno va sayano va yavat’
assa vigatamiddho, etam satim adhittheyya, brahmam etam viharam idha-m-ahu. For a study of metta, see Aronson,
1980.

'8 Here I agree with Ledi Sayadaw on the idea that the javanas of jhdana maintain the body in sitting, standing and lying
position only. (Paramatthadipani 301%: Na hi angapaccanganam calanaphandanamattampi viniiattiya vinda sijjhati.

Kuto gamanam. Naca yathavuttam appandjavanam viiiiiattim samutthapetum sakkotiti.) Also cf. CMA 248.
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Sutta (MN 10) together with its commentary (see §3.3.3 below). Secondly, the idea that insight
meditation suits all four postures is explicitly recorded in AN 2:12 (II 14-15), where it is said that
one who is able to abandon the five hindrances, arouse unshakable effort, establish unconfused
mindfulness, and make the body tranquil and the mind concentrated in any one of the four postures
by means of “seeing impartially the rising and falling of the aggregates” (samavekkhita ca
dhammanam khandhanam udayabbayam) is so called “ardent, scrupulous, always and continuously
energetic and resolute” (atapi ottapi satam samitam araddhaviriyo pahitatto). Furthermore, the Pali
commentaries provide some accounts of bhikkhus who try to reach arahantship through walking
meditation. For example, the commentary of the Theragatha records that before joining the first
Buddhist council, Ven. Ananda spent much of the night with insight meditation in walking posture,
trying to attain arahantship.” The same story is also recorded explicitly in some Chinese Vinaya
texts that relate Ananda’s attainment of the arahantship;®° this association may improve the
credibility of the story. Another instance of developing insight meditation in walking can be found
in the Visuddhimagga, according to which, Mahanaga Thera attains the highest fruit, arahantship,

during his the third step while practising walking meditation.”’

It might be interesting to note here in passing that there is a nuance between the Chinese
versions and the Pali version in relation to the concentrative benefit one might gain from walking

meditation. The Chu-Yao Jing '[#5% (T4, no. 212) records thus: “A person who practises walking
meditation obtains concentration quickly” (T4, 755a,e: &% = 1 % i 1l £2); and the
Foshuo-cichu-sanguan Jing, 152" 5~ B35 mentions two benefits: “One who practises walking
obtains easily the concentrated mind, and the concentrated mind obtained lasts long” (T2, 879:a,s.:
L R SHHERUEE X)), The benefit of easily obtaining concentration through walking

meditation, though not mentioned in the Pali literature, is advocated by modern insight meditation

Y Th-a 11 112,3138: ayam thero, sekkho ‘va samano ... vipassanam patthapetvda bahu-d-eva rattim vipassandya

kammam karonto carnkame viriya-samatam alabhitva, ... .

% In the Chinese Mahasamghikavinaya "5 lﬁﬁf’%ﬁj at T22, 491a,20-b,1, it is said thus: “At that time, the Ven. Ananda,
striving hard, practised walking meditation assiduously with the desire to exhaust the taint of existence” (Eﬁ » G

£ BYIRSE - RS R ﬁ?%ﬁﬂ%). The Mahisasakavinaya @i’l}ﬁ;ﬁﬂﬂ[mfv 571, at T22, 190c,1315 has the
following: “Ananda ... strived to practise walking meditation and contemplation throughout the first, middle and last
period of the night, in the hope to obtain the liberation™ (™ £+ ¥ Jf[ 17 Tk » BT RUE > GH H AZAR),

2 Vism 635,2526: Thero kammatthanam gahetva cankamam aruyha tatiye padavare aggaphalam arahattam papuni.
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teachers of the Mahasi lineage in Burma.*

So far, it has emerged that insight meditation can give rise to not only insight wisdom but
also powerful concentration. This enables us to conclude that the Pali passage, samdadhim,
bhikkhave, bhavetha, samahito yathabhuitam passati, does not imply that it is obligatory for one
desiring insight knowledge to practise samatha meditation for the development of form-sphere
jhanas. In other words, the form-sphere jhana is not the sine qua non of the development of

wisdom.

It is true that there are some suttas in the Nikayas that stipulate concentration (samadhi) as the
four jhanas. For instance, a sutta says that the “faculty of concentration” (samddhindriya) is found
in the four jhanas (SN 48:8/ V 198,:3); the same is the case with the “power of concentration”
(samadhibala)(SN 48:43/ V 219). In view of the fact that the Pali commentary, e.g. the
Samantapasadika, classifies jhana into three classes (cf. Introduction 4.3 above), such stipulations
without any further specification raise two questions: To which kind of jhana does the canonical
texts refer? If they refer to form-sphere jhana, to what extent should this stipulation be applied in

the Nikayas? 1 shall now address these questions in my subsequent discussion on jhana.

§2.1.2 Right Concentration and Jhana

Right concentration (sammasamadhi) is frequently illustrated with (or defined as) the four
jhanas. For example, the right concentration in the eightfold path (atthangika-magga) is illustrated

with the stock formula of the four jhanas:*

Here, bhikkhus, secluded from sensual pleasures, secluded from unwholesome states, a

22 Chanmyay Sayadaw (1992, Chapter 2) suggests that beginners can attain some degree of concentration more easily
in walking meditation than in sitting meditation, because in walking meditation the movement of the foot is more
distinct and hence easier to observe than the meditation objects of sitting meditation, such as the breath or abdominal
movement. He also suggests that every session of sitting must be preceded by a session of walking meditation. Pandita
Sayadaw (1993: 22) also emphasizes the importance of practising walking meditation before sitting meditation. Also
Nanarama (1997: 12) praises walking meditation as well: “This is a posture which offers an excellent opportunity to
arouse the power of concentration. Many meditators find it easy to develop concentration in this posture.” Also cf.
Silananda Sayadaw, 1996.

2 CDB 1893, n. 16: In the Abhidhamma-bhajaniya the “path factors” are considered as exclusively supramundane

(lokuttara). For discussion of the validaty of this interpretation, see Brahmali, 2007.
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bhikkhu enters and dwells in the first jAana, which is accompanied by initial and sustained
mental application, with happiness and rapture born of seclusion.* With the subsiding of
initial and sustained mental application, he enters and dwells in the second jhana, which has
internal confidence and unification of mind without initial and sustained mental application,
but with rapture and happiness born of concentration. With the fading away of rapture, he
dwells equanimous, mindful, and clearly comprehending as he experiences happiness with
the body; he enters and dwells in the third jhana of which the noble ones declare: ‘He is
equanimous, mindful, one who dwells happily’. With the abandoning of pleasure and pain,
and with the previous passing away of joy and displeasure, he enters and dwells in the fourth
jhana, which is neither painful nor pleasant and which includes the purification of

mindfulness by equanimity.25

Since the eightfold noble path is necessary to attain the stages of enlightenment and is said to be the
only path for the “purification of view”,”® such a stipulation for right concentration has been held
by Kheminda®’ as positive evidence for the assumption that in order to practise insight meditation
or to attain the first stage of enlightenment, one must obtain the experience of form-sphere jhdana.
Bhikkhu Bodhi and Analayo have recently challenged this assumption using Pali canonical texts;*®
they suggest that this stipulation could mean that the jhana experience is only necessary for
fulfilling the development of the eightfold path at a higher stage of enlightenment, which denotes,
for both of them, the stage of non-returner. Although I do not completely agree with their final

conclusion, the suttas they cite in their argument are very useful for constructing my own

explanation of right concentration as vipassana-jhana.

* For a critical discussion of the discrepancy between the account of the first jhgna in sutta ant that in Abhidhamma,
see Stuart-Fox (1989).

3 SN V 10,517: Idha bhikkhave bhikkhu vivicceva kamehi vivicca akusalehi dhammehi savitakkam savicaram
vivekajam pitisukham pathamam jhanam upasampajja viharati. Vitakkavicaranam viipasamd ajjhattam sampasadanam
cetaso ekodibhavam (CSCD ekodibhavam) avitakkam avicaram samadhijam pitisukham dutiyam jhanam upasampajja
viharati. Pitiya ca viraga upekkhako ca viharati sato ca sampajano, sukhaii ca kayena patisamvedeti, yan tam ariya
acikkhanti- upekkhako satima sukhavihariti tatiyam jhanam upasampajja viharati. Sukhassa ca pahana dukkhassa ca
pahana pubbeva somanassadomanassanam atthagama adukkhamasukham upekkhasatiparisuddhim catuttham jhanam
upasampajja viharati. Cf. CDB 1529.

¥ Dhp 274: Es’ eva maggo n’ atth’ aiifio, dassanassa visuddhiya; etam hi tumhe patipajjatha, marass’ etam
pamohanam.

7 SVMCR 26.

% Cf. Bodhi (2004) and Analayo (2003, pp. 72-91).
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Firstly, I shall, based on the Nikayas, argue that the concentration derived from insight
meditation may also be viewed as “right concentration”. Several suttas when defining right
concentration do not mention the four jhanas. For example, in the Mahacattarisaka Sutta (MN 117),
the definition of “noble right concentration” (ariya sammdasamadhi) is said to be the unification of
the mind equipped with another seven path factors: right view, right intention, right speech, right
action, right livelihood, right effort, and right mindfulness.”” The sutfa emphasizes that among the
seven factors “right view” comes always first and leads the rest.’® This suggests that in order to
have right concentration, the concentration needs the assistance of the other seven factors,
especially the right view. Nevertheless, there is no substantial evidence in this sutfa to suggest that

this noble right concentration is obtained through insight meditation.

The most essential sutta in understanding the relation between insight meditation and the noble
eightfold path is the Mahasalayatanika Sutta (MN 149), where it is said that when one knows and
sees as they really are, any of the six internal base, the six external base, the six kinds of
consciousness, the six kinds of contacts, or the dependence of any of the three feelings upon its
corresponding contact, then one is not inflamed by lust (rna sarajjati) for these six internal bases etc.
After describing the lust abandoned through insight meditation regarding to the mental and physical

phenomena, the sutta continues thus:

When one abides un-inflamed by lust, unfettered, un-infatuated, and contemplating danger,
the five aggregates subject to clinging decrease for oneself in the future; and one’s craving,
which leads to renewed existence, accompanied by delight and lust, seeking delight here and
there, is [temporarily] abandoned. One’s bodily and mental troubles are abandoned, one’s
bodily and mental torments are abandoned, one’s bodily and mental fevers are abandoned,

and one experiences bodily and mental pleasure.”’

The ability of “contemplating danger” (adinavanupassi) in the mental and physical phenomena

2 MN III T1,1921:Ya kho, bhikkhave, imehi sattangehi citassa ekaggatd parikkhata, ayam vuccati, bhikkhave, ariyo
sammdasamdadhi sa-upaniso iti pi, saparikkharo iti pi.

30 MN 1L 71,22: Tatra, bhikkhave, sammaditthi pubbangamd hoti..

SUMN I 288,5-289,2: Tassa asarattassa asamyuttassa asammilhassa ddimavanupassino viharato ayatim
paricupadanakkhandha apacayam gacchanti; tanhd c’ assa ponobbhavika nandiragasahagata tatratatrabhinandini, sa
¢’ assa pahiyati. Tassa kayika pi daratha pahiyanti, cetasika pi daratha pahiyanti; kayika pi santapa pahiyanti, cetasika
pi santapd pahiyanti; kayikapi parilahd pahiyanti cetasika pi parilaha pahivanti. So kayasukham pi cetosukham pi
patisamvedeti. Cf. MLDB 1138.
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might be taken as a token of the advanced stages of insight meditation. When explaining “mental
pleasure” (cetosukha) the Papariicasidani does understand it to be resulting from the “powerful
insightthat is the cause of the emergence of supramundane path”.>> Here, the sutta has described
the benefits of advanced insight meditation; they include the power to heal bodily disease and the
experience of both mental happiness and physical wellness.” Our sutta in discussion then
continues to illustrate the relationship between the insight meditation and the development of the

noble eightfold path in the following words:

The view of a person such as this is right view. His intention is right intention; his effort is
right effort; his mindfulness is right mindfulness; his concentration is right concentration.
But his bodily action, his verbal action, and his livehood have already been well purified.

Thus this noble eightfold path comes to fulfillment in him by his development.*

This passage makes it explicit that one who thus develops powerful insight is endowed with not
only right view but at the same time also right concentration etc. The assumption that one should
always develop concentration prior to practising insight meditation through some method other than
insight meditation proper is indicated from this passage to be not universally testified since right
concentration can be developed whilst one practises insight meditation.®® In other words, it is
possible for a meditator to practise insight meditation, and in the course of his practice, right view

and right concentration arises simultaneously without the help of any systematic practice of

3 Ps V 103,10 Ayaii ca maggavutthanassa paccayabhiitda balavavipassand.

33 Mahasi (1984) collects from his meditation centers stories of people healing their own diseases through insight
meditation. Some western scholars studying Burmese Buddhism also report similar instances in their works, for
example King, 1964, p. 218; Spiro, 1982, p. 273. Nowadays, the idea that insight meditation (or the so-called
Mindfulness Meditation in the academics of medicine) is conducive to physical well-being is testified to a certain extent
in modern behavioral medicine; cf. Grossman et al. (2004), Bear (2003), Davidson R.J., Kabat-Zinn J., et al., (2003). In
the medicine circle, mindfulness meditation is identified with pure insight meditation (vipassand) as opposed to
concentration meditation (samatha). Strictly speaking, this is not correct because in the canon some techniques of
mindfulness meditation can contain the element of concentration meditation. In §3.4.2 below, I explore textual evidence
of the healing power of insight meditation.

* MN Il 289,9: Ya yathabhiitassa ditthi sa ‘ssa hoti sammaditthi; yo yathabhitassa samkappo svassa hoti
sammdasamkappo, yo yathabhiitassa vayamo svassa hoti sammavayamo; ya yathabhutassa sati sa ’ssa hoti sammasati;
yo yathabhiitassa samadhi svassa hoti sammasamadhi. Pubbe va kho pan’ assa kayakammam vacikammam ajivo
suparisuddho hoti. Evam assayam ariyo atthangiko maggo bhavana-paripiirim gacchati. Cf. MLDB 1138.

» We also read in AN 6:68 that it is impossible for one who is not perfect in right view to be perfect in right

concentration. AN III 423 34: Sammadaditthim aparipiretva sammasamadhim paripiiressati ti n’etam thanam vijjati.
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samatha meditation.’® To note in passing, it seems possible that the above Pali passages are what
was in the mind of Ledi Sayadaw when he explained, in his Maggarngadipani, how the
concentration group®’ of the noble eightfold path (attharigika magga) arises to a dry-insight

practitioner:

According to the method of sukkhavipassaka-puggala (one who practises Insight only),
samatha (serenity) and anapana (Exhaling and Inhaling), etc., are not practised separately.
After observing the three constituents of the Morality-group of the Eightfold Path, the
practice of the wisdom-group of the Eightfold Path is undertaken. Three constituents of the
Concentration-group of the Eightfold Path come along together with the two constituents of
the Wisdom-group of Eightfold Path, and these sets are termed Paricangika-magga (the five
constituents of the Eightfold Path).*®

AN 5:28 also indicates that right concentration can be derived from insight meditation. Analayo has
suggested that this sutta “lists what is probably a form of insight meditation as an alternative way to
develop right concentration”.*” T shall herein try to strengthen the rationale of Analayo’s suggestion.
In AN 5:28, the Buddha teaches the “development of the fivefold noble right concentration”
(ariyassa pancangikassa sammasamadhissa bhavana). Among these the first four are illustrated by

the formulae of the four jhanas together with similes; while the last one is described as thus:

Bhikkhus, the sign for contemplation is properly grasped, paid attention to, held and
penetrated by wisdom. Just as someone might contemplate another, standing might
contemplate another sitting, or while sitting might contemplate another lying down, so also

the sign for contemplation is properly grasped, paid attention to, hold and penetrated by

% AN 5: 113 (III 138,1.5) mentions five qualities—endurance (khama) against sights, sounds, smells, tastes and
touche— with which one can enter and dwell in right concentration. According to AN 6:50 (III 360,13) and AN 7:61 (IV
99,1.4), the restraint of senses (indriyasamvara), morality (sila), shamefulness and (%iri) fearfulness (ottapa) are also
conducive to right concentration.

7 MN 44 (I 301,79) includes “right effort”, “right mindfulness” and “right concentration” in the group of concentration.
Interestingly, its parallel sitra, MA 58 (T1, 788c,nz: T-fl ~ T ~ T= {1 > == SHY FHETRATED), and the
Mahavibhasasastra (T27, 306c,2526; ~ F253530 0 -RUE TR 2503 include “right effort” in the group of wisdom.
But, it seems more reasonable to assign “right effort” to all the three groups.

3 Ledi Sayadaw, 1999a, p. 237.

39" Analayo, 2003, p. 73, n. 27.
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. 4
wisdom.*

This passage is unique in the Pali Canon; it can not be found elsewhere. But, the key term
paccavekkhananimittam (“sign for contemplation™) appears also in DN II 277,-278,,, where
another set of fivefold right concentration is listed: pitipharanata, sukhapharanata, cetopharanata
alokapharanata, and paccavekkhananimittam. According to the Vibhanga, the first two refer to
form-sphere jhanas; the third to the penetration of others’ mind; the fourth to the divine eye; and the
fifth, paccavekkhananimittam, to the “review knowledge” (paccavekkhanarianam) belonging to a
person who emerges from any of the above said concentrations.*' If the Vibharga’s explanation is
applied to the paccavekkhananimittam mentioned in AN 5:28—as the Anguttara-nikaya’s
commentary* does—then the practice of grasping paccavekkhananimittam would denote merely a
post-reflection of the concentration experience that one has attained. From this, it follows that the
fivefold right concentration in AN 5:28 is purely comprised of samatha meditation. Yet the
Vibhanga'’s explanation is not in accord with the statement at the end of the sutta in question, which
claim that if one has the fivefold right concentration, one would, if so desired, attain the destruction
of the taints in this very life. It is reasonable to expect that the element of insight exists in this
fivefold right concentration in view of the fact that insight meditation is needed for the attainment
of arahantship. Thus, a solution is to interpret the fifth right concentration, as Analayo has suggested,
as the concentration derived from insight meditation. Thus, I suggest paccavekkhananimittam in AN
5:28 to be translated as “sign for contemplation,” which refers to the “object to be observed with
insight.” To understand nimitta here as “object”, instead of “knowledge”, can draw support form the

term “samdadhinimitta” in DN III 242, which means “object of concentration” in that context.

My explanation for paccavekkhananimitta in AN 5:28 can claim textual support from the
sources of Sarvastivada and other Non-Theravada schools. A practice similar to the fifth right
concentration in AN 5:28 is recorded as a practice of the “contemplation of the body”

(kayanupassana) in the Nian-Shen Jing &.5)5% (MA 81), a parallel to the Kayagatasati Sutta (MN

AN 111 27,5200 Puna ca param bhikkhave bhikkhuno paccavekkhananimittam suggahitam hoti sumanasikatam
supadharitam suppatividdham paniidya. Seyyathd pi bhikkhave afifio’va aiifiam paccavekkheyya, thito va nisinnam
paccavekkheyya, nisinno va nipannam paccavekkheyya. Evam eva kho bhikkhave bhikkhuno paccavekkhananimittam
suggahitam hoti sumanasikatam supadharitam suppatividdham pannaya. Cf. BGS 111 19.

I Vibh 334,470 Dvisu jhanesu paiiia pitipharanata. Tisu jhanesu paitid sukhapharanatd. Paracitte fianam
cetopharanata. Dibbacakkhu alokapharanata. Tamha tamha samadhimhda vutthitassa paccavekkhananam
paccavekkhananimittam.

42 Mp I 235,14: paccavekkhanaiianam eva
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119), and the Nian-Chu Jing 45555 (MA 98), a parallel to the Satipatthana Sutta (MN10). In both

suttas, the practice can lead to knowing things as they really are: MA 81 has “know it as it really is”

(#_F9p1dr) and MA 98 reads “has knowledge and vison; has true knowledge and realization” (£ I
T | floE | FEE Jii_). This implies the nature of insight meditation.*> Moreover, the Chinese version of

the Yogdacarabhiimisastra comments on this practice: “This shows the observation with vipassana
of the dependently arisen formations in the three lives [i.e., the past, the present, and the future]”.**
The most interesting and elucidating explanation for the same practice is found in the

*Sariputrabhidharma ﬁ F[Z e fd E@j; (T28, no. 1548), probably the fundamental treatise for most

branches of the ancient Sthaviravada excepting the Sarvastivada and the Tamrasatiya.” When

explaining the “noble fivefold concentration,” ZH =+ I 3£ (Sheng-wuzhi-ding), the

*Sariputrabhidharma offers several alternative explanations. All of them are related to the set of
four jhanas, some are related to samatha meditation and some insight meditation. I translate the

first explanation with regard to the first jaana here:

How does a bhikkhu skillfully grasp, pay attention to, and understand the sign for
contemplation? Whatever conditioned states there are, if a bhikkhu pays attention to one of
them as impermanent, knows it as impermanent, understands it as impermanent, grasps it as
impermanent, diligently contemplating it in this way, he, secluded from sensual pleasures,
from unwholesome states, attains the first jhana, which is accompanied by initial and

sustained mental application, with rapture and happiness born of seclusion.*

The text continues to mention the attainment of the three higher jhanas through the same method of

“ MA 81 at TO1, 556a,5.11: F=5 [SH 4.5 « B @ﬁ%‘}ﬁ . %,Fﬁ . ?‘ AT o e S RS o FNE L
YLIRLE= T IR A B RN A o Z/Ii'* Bkl )i o [ g o P OPRL - T REREE 0 s

o (SRS BrogERU e - E sl PN R A,

MA 98 at T1, 583a2sb,a: F== BILEpYpEy o =5 % SHEA # R I S LR ENEC S g

REE=S i B R, « YPRLE S WP ) %E'H—MLL TS PR F TR AL

@E’fﬂlﬂ—

“ T30, 439c,5.6: Y[IF |~ FETARIAEELETRE] - F S FR F O R L IR B

A PRI ) AR E I B 2 5.

# Cf. Yin-shun, 1968, p. 21; Mizuno, 1996, pp. 319-340.

4 T28, 703b,6-100 = 7 it l—:f TUHIAE ~ rlﬁj[h F,EJZ"‘?i/”—ﬁ~ SURERE > F - RLEERE R Iql I qu* ~ i

Al > e L'fcﬁ\ﬁrﬂ@ HEEERT R FITE F I BEE A R
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insight practice: “27 = jfll, 7= i, SyP4ull, “F-gp F32” (T28, 704a,2). The fact that the
attainment of the four jhanas occur right after the observation of impermanence as its result
indicates that insight meditation can produce jhana (Skt. dhyana) experience. Since the exegetical
literature of other Buddhist schools in ancient India claims that the four jhanas might be obtained
through insight meditation, a question may be posed: can we find the same idea in the Pali literature?
It might seem, at first sight, very strange to say that the practice of insight meditation can lead to all
four jhanas because according to the Pali Abhidhamma (ex. Vibh 263-269; Dhs 69) the
classification of the four jhanas is applied to the form-sphere jhana or at best the supramundane
Jjhanas at the moments of magga and phala which take place only after the culmination of the
development of insight. Yet, in the Samantapasadika, vipassana is said to be jhana, that is,
lakkhanuipanijjhana, the “jhana that contemplates objects closely,” (cf. Introduction 4.3). In the
Saratthapakasini there are also jhana factors connected with vipassana such as “the five jhana
factors connected with vipassan@ (vipassandsampayuttanam paiicannam jhananganam). ¥’
Nevertheless, it is true that in the Pali commentaries the jhana derived from vipassand is never
classified into four successive levels. In what follows, I will try to argue that the jhanas obtained
through insight meditation have their origins in the Nikayas, as does their classification into four

levels.

In the Pasadika Sutta (DN 29/111 130ff), the Buddha teaches Cunda the formulae of four
jhanas and calls them “four kinds of practice devoted to pleasure” (sukhallikanuyoga) that “lead to
utter revulsion, dispassion, cessation, peace, super knowledge, enlightenment, and nibbana”
(ekantanibbiddya viragaya nirodhaya upasamaya abhininaya sambodhdya nibbanaya samvattanti).
The sutta continues and says that those who practise these four jhanas can expect to attain the four
stages of enlightenment. Yet, if these four jhanas were meant to be the four form-sphere jhanas, it is
difficult to understand why it is suitable to expect the attainment of enlightenment for one practising
the four form-sphere jhanas without developing insight meditation, considering that elsewhere (e.g.
AN 4:123 /II 26-28) the practice of the form-sphere jhanas leads only to rebirth into the world of
Brahma. Thus I would like to suggest that these four jhdnas called the “four kinds of practice
devoted to pleasure” do not refer to the form-sphere jhanas, but to the jhanas obtained through

insight meditation.

47 Spk III 121,2031: Jhan’ akkho ti, vipassand-sampayuttanam paiicannam Jjhananganam vasena jhana-maya-akkho. 1
follow C, and read jhananganam vasena jhana-maya-akkho for jhananam avasesa-jjhana-maya-akkho. Also cf. CDB
1893, note 12.
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My suggestion that in the Nikayas there exists a set of four jhanas derived from insight
meditation instead of samatha meditation might also claim support from AN 8:63, where it is said
that the development of any of the four establishments of mindfulness brings forth various kinds of

concentration:

Bhikkhu, When this concentration [gained through satipatthana] is thus developed and
cultivated in you, then you, bhikkhu, should develop concentration with initial and sustained
mental application; then develop concentration without initial mental application but with
sustained mental application only; then develop concentration without either initial or
sustained mental application; then develop concentration with rapture; develop
concentration without rapture; then develop concentration accompanied with pleasure; then

develop it to be accompanied with equanimity.**

That these various concentrations in fact represent the four jhdanas needs no explanation.* Since
among the four establishments of mindfulness, the contemplation of mind and the contemplation of
feeling are pure insight meditation, then based on this sutta passage we are able to conclude that one

could attain the four jhanas through insight meditation.

It might be worthy to note in passing that the four-level classification of jhiana gained in insight
meditation seems to fit with the practical experiences of insight meditation as described by modern
insight meditation teachers. Mahasi Sayadaw and his disciple Pandita Sayadaw claim that the
concentration experience of a meditator engaged in developing insight knowledge is, in terms of
their jhana factors, similar to the experience of a meditator who practises the four jhanas through

samatha meditation.>®

# AN IV 301,i0-15: Yato kho te bhikkhu ayam samadhi evam bhavito hoti bahulikato, tato tvam bhikkhu imam
samdadhim savitakkam pi savicaram bhaveyyasi, avitakkam pi vicaramattam bhaveyyasi, avitakkam pi avicaram
bhaveyyasi, sappitikam pi bhaveyyasi, nippitikam pi bhaveyyasi, satasahagatam pi bhaveyyasi, upekkhasahagatam pi
bhaveyyasi. Cf. BGS IV 300.

¥ Cf. MLDB 1340, note 1196. CDB 1453, note 367.

0 Mahasi Sayadaw points out that “insight-meditation (vipassana) and jhana have some characteristics in common”.
He says that the insight meditation at the stage of sammasananana “is somewhat like” the first jhana with its five jhanic
factors; the stage of udayabbayaiiana the second jhana with its three jhanic factors; the advanced stage of
udayabbayariana the third jhana with the factor of pleasure and the factor of one-pointedness of mind; the higher
insight knowledges the fourth jhana with the factor of equanimity and the factor of one-pointedness of mind. Cf.

Mabhasi Sayadaw, 2000a, pp. 24-25; Mahasi Sayadaw, 2000b, pp. 69—72; Pandita Sayadaw, 1993, pp. 182, 198ff.
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Since the four jhanas may be gained through either insight meditation or serenity meditation,
and right concentration is defined with the formula of the four jhanas (SN V 10; MN 1 62), one may
ask the following question: which set of the four jhanas does right concentration refer to, the set
derived from samatha meditation or from vipassana meditation? In the Sallekha Sutta (MN 8/1
40ff), the Buddha mentions a set of four jhanas called ditthadhammasukhavihara (“pleasant
dwellings here and now”). It is interesting to note that while the Buddha does not call these jhanas
as sallekha “effacement [of defilement]”, he includes “right concentration” (sammasamddhi) in the
category of sallekha. It seems quite clear that the four jhanas known as “pleasant dwellings here
and now” and the “right concentration” do not refer to the same thing.’' I propose that the four
jhanas called “pleasant dwellings here and now” denote most probably the form-sphere jhanas that
are attained through samatha meditation and that lead to rebirth into the world of Brahma after
one’s death.”> And, in view of the fact that the concentration obtained through insight meditation is
called right concentration in the Mahdasalayatanika Sutta (MN 149), 1 suggest that the four jhanas
used to define the path factor of right concentration are better explained as the four jianas obtained

through insight meditation.

My suggestion to interpret the jhanas of right concentration as the jhanas obtained through
insight meditation might claim support from those suttas that indicate that insight meditation could
be undertaken and enlightenment could occur even when the ability to enter and remain in the
form-sphere jhanas is lost. In SN 22:88, the Ven. Assaji tells the Buddha his regret for the loss of
his ability to enter into the concentration that tranquilizes the breaths (kayasarikhara)™, that is, at
least, the concentration of the fourth form-sphere jhana.>* The Buddha consoles him that only
outsiders who regard concentration as the essence will feel remorse at the failure to enter that

concentration. He then teaches Ven. Assaji how one becomes an arahant through understanding the

' The Paparicasiidani explains that the four jhdanas called “pleasant dwellings here and now” are not called as sallekha
because they are not used as a basis for developing insight meditation. Ps 1 186,2628: Evam yasma adhimanikassa
bhikkhuno jhanaviharo avipassandpddakatta sallekhavihdaro na hoti, na hi so jhanam samdpajjitva tato vutthaya
sankhdre sammasati.

2 In MN T 33,3035, the four jhanas called ditthadhammasukhavihara are listed before the formless “peaceful
dwellings” (santa vimokkha), which suggests that the four jhdanas called ditthadhammasukhavihara are form-sphere
Jhanas.

3 SN III 125,22:24: Pubbe khvaham bhante gelaiifiam passambhetva passambhetva kayasankhare vippatisart viharami.
So tam samadhim na patilabhami.

% The breath stops when one enters into the fourth form-sphere jhana, cf. AN IV 409,u.12: Catuttham jhanam

samapannassa assasapassasa niruddha honti.
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universal characteristics of the five aggregates and how an arahant faces the three feelings i.e.
pleasant, painful and neither-painful-nor-pleasant feelings. From the context, it is clear that the
Buddha devalues the concentration of the fourth form-sphere jhana. In fact, the interpretation of
right concentration as the jhanas obtained from insight meditation would align with the doctrine of
the noble eightfold path in which right concentration is needed for the attainment of enlightenment.
At the same time, this would not contradict those suttas in the Nikayas that record the attainment of
the four stages of enlightenment through pure insight meditation without the prior experience of the

form-sphere jhana.

§2.2 Enlightenment without a Form-Sphere Jhana Experience

The scholars who deny the origin in the Nikayas of the idea of attaining arahantship through
pure-insight (suddhavipassand) have provided their own interpretations of the meditation system in
the Pali Canon.” However, there are some suftas which I think have direct relation with
sukkhavipassaka arahant. In order to challenge the denial of the existence in the Nikayas of
sukkhavipassaka arahant, in this section I shall focus to present the suttas from the Nikayas that, in
my opinion, describe either the meditative teachings of the pure-insight approach or the attainment

of various stages of enlightenment in a pure-insight way.

§2.2.1 The Teachings of Pure-Insight

The most important sutfa in revealing the teachings of the pure-insight approach is
undoubtedly the Silavanta Sutta in the Samyutta-nikaya (SN 22:122). In this sutta, Ven.
Mahakotthita asks Ven. Sariputta the question:

What are the things that a virtuous bhikkhu should carefully attend to?

Friend Kotthita,” answers the Ven. Sariputta, “a virtuous bhikkhu should carefully attend to
the five aggregates subject to clinging as impermanent, as suffering, as a disease, as a tumor,

as a dart, as misery, as an affliction, as alien, as disintegrating, as empty, as nonself.*°

> Cf. Cousins, 1996, p. 56; Analayo, 2003, p. 82, note 69, 70.
*% Trans. of CDB 970. SN III 167,216 silavatavuso Sariputta bhikkhuna katame dhamma yoniso manasikatabba.
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It is to be noted that the question put forward by Ven. Mahakotthita is related to a bhikkhu who is a
beginner and endowed with sila only (silavant bhikkhu); the context evidently does not ascribe any
form-sphere jhana experience to him. Thus, the answer given by Ven. Sariputta unambiguously
indicates that such a bhikkhu should be instructed to develop insight meditation right away as long
as he has established himself in the training of morality. The text then makes it clear that when
practising insight meditation a bhikkhu is thus able to realize the stage of stream-enter,”’ which
points to the attainment of stream-entry in the pure-insight way. Ven. Mahakotthita goes on to
inquire about what is to be carefully attended to by once-returners and non-returners. The answers
given by Sariputta are the same: they should continue to practise insight meditation to attend
carefully to these five aggregates subject to clinging in order to attain the higher stages of
enlightenment. It should be noted that no extra instruction is added to the original advice of
practising insight meditation for a virtuous bhikkhu intending to reach the higher goals, which
shows that pure-insight practice may lead up to the attainment of arahantship. According to the
same sutta, even arahants should continue to attend to carefully the five aggregates as they really
are, but for them there is actually nothing to be done further for their insight meditation “leads to

only pleasant dwelling in this very life as well as mindfulness and clear comprehension”.”®

The teaching on satipatthana also implies that the Buddha recommends the pure-insight
approach to his disciples. In some suttas from the Satipatthanasamyutta (SN 47:15, 16, 46), it is
said by the Buddha that after making one’s virtue purified (silasica suvisuddham) and view straight
(ditthi ca ujuka), one should develop the four establishments of mindfulness (cattaro satipatthane
bhaveyyasi).”® Similarly, the teaching of pure-insight can be drawn out from SN 47:4, where it is
said that the newly ordained bhikkhus not long gone forth, according to the Buddha, should be
exhorted in the development of the four establishments of mindfulness, as is the case with trainees

(sekha) and arahants.”® In all these suttas, the suitable time to start to practise satipatthana is

Stlavatavuso Kotthika bhikkhuna paricupadanakkhandha aniccato dukkhato rogato gandato sallato aghato abadhato
parato palokato sufifiato anattato yoniso manasi katabba.

ST SN 11T 167,31—168,3: Thanam kho panetam avuso vijjati, yam silava bhikkhu ime paricupadanakkhandhe aniccato
dukkhato ... pe ... anattato yoniso manasi karonto sotapattiphalam sacchikareyyati.

8 SN IIT 168,35—169,3: Natthi khvavuso arahato uttarikaraniyam katassa vd paticcayo, api ca kho ime dhamma bhavita
bahulikata ditthadhammasukhaviharaya ceva samvattanti satisampajanniaya cati.

% E.g. SN V 165, 1416 Yato ca kho te Bahiya silaiica suvisuddham bhavissati ditthi ca ujuka, tato tvam Bahiya silam
nissaya sile patitthaya cattaro satipatthane bhaveyyasi.

% SN V 144,15.15: Ye te bhikkhave bhikkhii nava acirapabbajita adhunagata imam dhammavinayam, te ve bhikkhave

bhikkhii catunnam satipatthananam bhavandya samddapetabba nivesetabba patitthapetabba.
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visibly designated: none suggests a time after the form-sphere jhana is developed.

It is true that some teachings on satipatthana, especially the Satipatthana Sutta (MN10), might
include the element of samatha meditation and even the development of form-sphere jhana.
Therefore, it is reasonable for scholars to argue that the teachings of satipatthana do not confine
themselves to a system of pure-insight.®’ However, in the Satipatthana-sutta, the formula “And he
dwells independent, not clinging to anything in the world®®” is attached to each of the twenty one
meditative practices (cf. §3.2.3), which clearly indicates that each one of these practices can lead
practitioners to arahantship. Because the development of just one of the 21 items of practice
prescribed by the sutta could help meditators accomplish the final goal, it is clear that the teaching
of the four establishments of mindfulness does not require meditators to develop every one of the
meditative methods given in the Sutfa. Indeed, there are some other sutfas indicating that
contemplating even one part of the mental and physical phenomena as it really is suffices for the
attainment of enlightenment, and thus there seems to be no need to understand with wisdom all the
conditioned phenomena in one’s own body and mind. For example, SN 47: 11 attributes to each of
the four satipatthanas the ability of producing the complete destruction of the taints.” This shows
that contemplation of feelings (vedananupassand) and contemplation of mind (cittanupassana)
respectively are able to lead to the final attainment. In other words, by the contemplation of feelings
alone, one can attain arahantship; the same is true for contemplation of mind. Also, according to SN
36:5 and SN 36:26-28 those who understand the three feelings (vedana) as they really are (i.e.,
through the practice of vedandanupassand) are able to make an end to suffering in this very life.**
These four suttas also evidently shows vedananupassana alone is sufficient to make the practitioner
arahant. In addition, SN 35: 204 shows that insight into the rising and passing away of the four
great elements (mahabhiita)—a practice of kayanupassand—makes one’s view well purified and

thus transforms one into an arahant.”® The same import is conveyed by AN 4:177 as well.®® This

1 CDB 784, note 206; Kuan, 2003, p.276.

2 MN I 56,27-34: anissito ca viharati, na ca kifici loke upadiyati.

8 SN V 158,620 Idha Sariputta bhikkhu kaye kayanupassi viharati, atapi sampajano satimda vineyya loke
abhijjhadomanassam tassa kaye kayanupassino viharato cittam virajjati vimuccati anupdadaya asavehi... vedandsu...
cite... dhammesu loke abhijjhddomanassam tassa dhammesu dhammanupassino viharato cittam virajjati vimuccati
anupaddya asavehi.

% SN IV 207,0-14: Yato kho bhikkhave bhikkhuno sukhd vedana dukkhato dittha honti, dukkha vedana sallato dittha hoti,
adukkhamasukha vedand aniccato dittha hoti, ayam vuccati bhikkhave bhikkhu sammaddaso acchecchi tanham
viyattayi samyojanam sammamanabhisamaya antam akasi dukkhassa ti. SN 1V 234-235: .

8 SN 1V 192,560 Yato kho avuso bhikkhu catunnam mahabhitanam samudayaiica atthagamarica yathdabhiitam
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exhibits the strong power of attention to elements (dhatumanasikara), which is one of the fourteen
kayanupassand practices. According to these suttas it is possible that after having established
morality (sila) one begins to practise insight meditation in the form of contemplating either the four
great elements (dhatumanasikara), the four deportments (iriyapatha), feelings (vedana), or the
miscellaneous states of mind (citta).”” In other words, while the teachings of satipatthana do not
confine themselves merely to the system of pure-insight, they do allow meditators to practise the

four establishments of mindfulness in a pure-insight way.

AN 4:87 (I1 90-91) also prescribes the pure-insight approach. This sutfa contrasts two types of
ascetics: a red-lotus ascetic (samanapaduma) and a white-lotus ascetic (samanapundarika). The
former is a bhikkhu who contemplates the rising and falling of the five aggregates subject to
clinging, and touches the eight deliverances with his body, while the latter is a bhikkhu who
contemplates the rising and falling of the five aggregates subject to clinging, but does not touch the
eight deliverances with his body. As I have argued in Chapter One (§1.2.4), it is obvious that the
expression no ca kho attha vimokkhe kdayena phusitva viharati “he does not contact with the body
and dwell in the eight deliverances” permits the possibility that one practises insight meditation

without attaining any of the four form-sphere jhanas.

§2.2.2 Further Evidence for the Attainment of Stream-entry without the Help of the
Form-Sphere Jhana

In order to strengthen my argument about the pure-insight approach, I shall continue to discuss

the suttas that describe the attainment of enlightenment without the help of form-sphere jhana.

In a number of suttas it is said that people who never attain the form-sphere jhana achieve the
stage of stream-entry during or immediately after listening to a dhamma talk that is irrelevant to
Jjhana practice. In the Dighanakha Sutta (MN 74/1 500-501), a wander Dighanakha, a skeptic who

3

accepts no one’s teachings, is said to obtain the “vision of dhamma” (dhammacakkhu), which
denotes at least the stream-entry, immediately after the Buddha teaches him the insight meditation

regarding the body and feelings. It is not far-fetched to assume that a skeptic who accepts nothing

pajanati..la....
6 AN 11 165,12-15: Yato kho Rahula bhikkhu imdsu catusu dhatisu n’ev’ attanam nattani yam samanupassati, ayam
vuccati Rahula bhikkhu acchecchi tanham viyattayi samyojanam samma manabhisamaya antam akasi dukkhassati.

87 Also cf. Analayo, 2003, pp. 22-23.
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never practised samatha meditation seriously, much less still attained form-sphere jhana. Also, in
the Upali Sutta (MN 56/ 1 380), a lay disciple of the Jainas, is reported to have a vision of dhamma
(dhammacakkhu) after Buddha gives him a progressive instruction (anupubbi katha) wherein the
topic of giving (dana), virtue (sila), heavens (sagga), the dangers of sensual pleasure, the benefits
of renunciation (pabbajjd), and the four noble truths is given in sequence. Considering the
following two facts, it may not be far from the truth to conjecture that Jainas at the time of the
Buddha never practised samatha meditation for attainment of the form-sphere jhanas. First, we are
told nowhere in the Nikayas that the development of the four form-sphere jhanas is included in the
doctrine of the Jainas, whose main concern is only to annihilate past kamma through
self-mortification.®® Second, in SN 41:8 (IV 298) we read that the leader of the Jainas, Nigantha
Nataputta, does not even acknowledge the existence of the second jhdana that is deprived of initial
and sustained mental applications.” Another kind of person who is frequently said to attain the
stage of stream-entry immediately after listening dhamma talk is a Brahmin. For example, the
Brahmayu Sutta (MN 91) describes the characteristics of an old Brahmin called Brahmayu: he is in
his hundred and twentieth year, a master of the Three Vedas, and fully versed in the marks of a
Great Man. If the ability of attaining form-sphere jhana were so fundamental for one to realize
stream-entry while listening to progressive instruction, the text should have made it clear. In fact,
the suttas that describe the breakthrough of the vision of dhamma through listening to progressive
instruction never specify this ability of entering form-sphere jhana as a characteristic of those

obtainers of the vision of dhamma.”

It is worthy to note that the possibility of attaining enlightenment while listening to dhamma
talk is corroborated by the Puggalaparniniatti (Pp 41), which mentions of two types of people who
are able to penetrate into dhamma (dhammabhisamaya)’" while listening to a dhamma talk: one

understands as soon as he learns (ugghatitaninit), while the other understands by exposition

% On the doctrines of the Jainism, see MN 10(II 214); DN 2(I 57); SN 42:8(IV 317); AN 3:70 (I 205). For the early
Jaina meditation see Bronkhorst (1993, pp. 31-45).

% This impression is supported by Bronkhorst (1993), who compares the meditation in Jaina texts including the
so-called sukkajjhana with the Buddhist meditation and concludes: “Nothing like Buddhist meditation (for him this
mean the four jhanas) is, understandably, referred to in early Jaina literature” (p. 112). Also, Analayo (2003, p. 80 n. 63)
cites Tatia’s work (1951, pp. 281-293) to suggest that the Jainas did not practice Buddhist jhanas as early Buddhists
did.

" Cf. DN1110,1141; AN IV 186, 209, 213.

"' Tt is equivalent to the attainment of stream-entry, cf. SN 13:1.
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(viparicitannii). For the former, the breakthrough to dhamma takes place at the time when the
dhamma 1is pronounced (saha udahatavelaya dhammabhisamayo hoti); for the latter, the
breakthrough takes place at the time when the meaning of what is briefly uttered is then analyzed in
detail (samkhittena bhdasitassa vittharena atthe vibhajiyamane dhammabhisamayo hoti). In this
regard, a question may be posed: do these people attain stream-entry by means of merely listening
to the dhamma talk or through putting into practice what they have heard from it? It seems, at first
sight, that both possibilities can not be excluded, yet according to the Paparicasiidani, the latter
situation is more likely. Commenting on the Satipatthana Sutta, the Paparicasiidani while describe
the attainments of arahantship and stream-entry respectively by Minister Santati and Patacara after

their listening to a single stanza, and then gives the following comment:

Since there is no mental development [of wisdom] without laying hold on something in body,
feelings, mind and [mental and physical] phenomena, it should be understood that they [i.e.,
Santati and Patacara] too overcame sorrow and lamentation in virtue of this path [of

satipatthanal 2

Thus, the fact that one is able to realize stream-entry while or immediately after listening to a
dhamma talk does not mean that “mental development” (bhavand) is not required at all for
enlightenment. The concentration gained from listening to dhamma certainly can serve as a basis
for the insight knowledge to progress,73 but in order to attain enlightenment the contemplation of at
least one of the four objects for satipatthana practice, i.e. body, feeling, mind or dhamma, is always
required. People who are endowed with quick wisdom and are able to attain enlightenment during
or immediately after listening to dhamma simply minimize the length of time needed for maturing
their insight knowledge to such an extent that a few minutes of insight meditation is sufficient to

cause the breakthrough of dhamma to take place.”

2 ps1 232,2831: Yasmda pana kdya-vedana-citta-dhammesu karici dhammam anamasitva bhavand nama n’atthi, tasma te
pi imind va maggena sokaparideve samatikkanta ti veditabba.

7 SN V 95,2735 says that when a disciple listens to dhamma with vital concern, the five hindrances (nivarana) do not
arise.

™ An inclination to emphasize the importance of actual practice could be easily found in Pali suttas such as SN IV 133;
M T146; M1 118; AN III 87; AN IV 139. From them, we know that after giving a dhamma talk the Buddha usually
exhorted his disciples thus: “Whatever should be done, bhikkhus, by a compassionate teacher out of compassion for his
disciples, desiring their welfare, that I have done for you. These are the feet of trees, bhikkhus, these are empty huts.

Meditate, bhikkhus, do not be negligent, lest you regret it later. This is our instruction to you.” (Trans. of CDB 1212)

83



Chapter Two

§2.2.3 Further Evidence for Attainment of the Higher Stages of Enlightenment without
the Help of the Form-Sphere Jhana

Many of the suttas describing the methods for attaining arahantship as quoted in section §1.3.1
might also be taken as our textual evidence for the possibility that one can attain arahantship
without the help of form-sphere jhdanas since no jhdana is mentioned at all in those suttas. Cousins is
inclined to suspect that these suttas are addressed to “someone who has already developed jhana”
because he thinks they can all be viewed as “the elaborations of the teaching which is particular to
the Buddhas (samukkhamsika desana)” and are “specifically stated to be given when the hearer’s
mind is in an appropriate state”.”> Nevertheless, I do not see any substantial ground for such
assumption for as has been pointed out, listening to a dhamma talk can make the mind concentrated,
free from hindrances, and able to develop insight meditation, not to mention the fact that the
practice of insight meditation can by itself generate powerful concentration. For these reasons, there

is no need to develop the form-sphere jhana separately and prior to insight meditation.

In order to lend support to the textual evidence in the Nikayas for the existence of arahants
without form-sphere jhana, 1 would like to mention the suttas that contrast two kinds of attainment
of arahantship: one with the prior experience of form-sphere jhana and the other without. First,
however, it must be explained why I shall provide no further evidence for attaining the stage of
once-returner through the dry-insight approach. The reason is simply the difficulty in finding such
sources in the Nikayas due to the scarceness of suttas dealing with attainment of that stage.
Nevertheless, Analayo quite convincingly point out the justification for the attainment of the stage

of once-returner in a pure-insight way:

Once-returners are so called because they will be reborn only once again in “this world” (i.e.
the kamaloka). On the other hand, those who have developed the ability to attain absorption
[i.e. jhana] at will, and have not lost this ability, are not going to return to “this world” in
their next life. They will be reborn in a higher heavenly sphere (i.e. the riippaloka or the
ariipaloka). This certainly does not imply that a stream-enterer or a once-returner cannot
have absorption attainments. But if they were all absorption attainers, the very concept of a

“once-returner” would be superfluous, since not a single once-returner would ever return to

* Cousins, 1996, p. 56.
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“this world”.”®

Now turning to the textual evidence for the attainment of two higher stages of enlightenment
through the dry-insight way, AN 4:163 (Il 150-152) lists four kinds of progress towards the
destruction of taints: (a) painful progress with sluggish super knowledge (dukkha patipada
dandhabhinnda), (b) painful progress with swift super knowledge (dukkha patipada khippabhiniia),
(c) pleasant progress with sluggish super knowledge (sukhd patipada dandhabhiniia) and (d)
pleasant progress with swift super knowledge (sukha patipada khippabhinna).

In the first progress, a bhikkhu dwells contemplating foulness in body (asubhanupassi kaye),
perceiving the repulsiveness of food (ahare patikiilasanii), perceiving non-delight in the entire
world (sabbaloke anabhiratisanini), and contemplating impermanence in all formations
(sabbasankharesu aniccanupassi). The perception of death (maranasaninia) is well established by
him. He dwells dependent on these five powers of the trainee (sekhabala): the powers of faith
(saddhabala), shamefulness (hiribala), feartulness (ottappabala), energy (viriyabala), and wisdom
(panniabala). However, the five faculties manifest weakly to him: the faculties of faith, energy,
mindfulness, concentration and wisdom. Due to the weakness of these five faculties, sluggishly he
reaches what has the immediate result of the destruction of the taints (So imesam panicannam

indriyanam mudutta dandham anantariyam papundti asavanam khayaya.).”’

The only difference between the first and second progresses is that in the second, the bhikkhu,
due to the preponderance of the five faculties, swiftly reaches what has the immediate result of the
destruction of the taints. The first and third progresses are almost the same except that in the third
progress, the five practices beginning with the contemplation of foulness in the body and ending
with the perception of death are replaced with the attainment of the four jhanas (described by the
formula). The only difference between the third and fourth progresses is that in the fourth progress,
the bhikkhu, due to the preponderance of the five faculties, swiftly reaches what has the immediate

result of the destruction of the taints.

When these four progresses are compared, the distinction between “painful progress” and
“pleasant progress” is found to lie in the experience of the four jhdanas: the pleasant progress is

endowed with the four form-sphere jhdanas; on the contrary, the painful is endowed with only

76 Analayo, 2003, p. 81.
7 The commentary of the Ariguttara-nikaya glosses anantarivam as the concentration of the supramundane path that

gives immediate result. (Mp 111 138,12-13: @nantariyan ti anantaravipakadayakam maggasamadhim.
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austere meditations aiming at developing revulsion towards the world. The “contemplation of
impermanence in all formations” is insight meditation while the remaining four meditations can
generate a certain degree of concentration and provoke the desire to liberate oneself from samsara.
It might be argued that according to the Visuddhimagga (266), the contemplation of the foulness of
the body can be practised systematically as samatha meditation that leads to the first form-sphere
Jjhana, so that the painful progress is endowed with the first form-sphere jhdna.”® However, if the
painful progress were endowed with the first jhagna called “pleasant dwelling here and now”, that
painful progress would become a “pleasant” experience, and thus to contrast the “pleasant” progress
with the “painful” one would become pointless. Therefore, the contemplation of the foulness of the
body in this context is better understood as an auxiliary meditation to insight meditation, which

functions to help the meditator reduce temporarily his attachment to the physical body.

These five types of meditations seem suitable especially for patients. In AN 5:121 the Buddha
teaches a sick bhikkhu that if he does not forsake these five types of meditation, he may expect to
attain arahantship. The fact that the Buddha teaches the five meditations to patients also suggests
that they are probably designed for insight meditation. The reason is that illness is in fact an
obstacle” for developing deep samatha concentration, especially the form-sphere jhanas obtained
through samatha meditation, since strong painful feelings tend to interfere trying to keep the mind
concentrated on the intended single meditation object. SN 22:86 conveys, for example, that Ven.
Assaji fell away from what is probably the fourth form-sphere jhana due to his serious illness. On
the contrary, insight meditation, as we have seen in MN 149, enables the practitioners to overcome

the painful feelings (cf. §2.1.2 above).*

Similarly to AN 4:163, AN 4:169 (IV 215-216) lists four kinds of person: (a) a person who
enters final nibbana with exertion in this very life (puggalo dittheva dhamme
sasankharaparinibbayi); (b) one who enters final nibbana with exertion after the break of body
(puggalo kayassa bhedd sasankharaparinibbayi); (c) one who enters final nibbana without exertion

in this very life (puggalo dittheva dhamme asankharaparinibbayi); and (d) one who enters final

8 According to the Visuddhimagga, both the “perception of death” and the “perception of the repulsiveness of food”
lead only to access concentration (upacara samadhi). Vism 238,3334: appanam appatva upacarappattam eva jhanam
hoti ; Vism 347 4.5 appanam appanattena upacarasamadhind cittam samadhiyati.

™ Buddhaghosa (Vism 95,11-16) counts illness (@bddha) as one of the ten obstacles for the development of (mundane)
concentration.

% mMANS 170, AN 4:169, these five meditations are said to be able to lead to either the destruction of the taints or the

enlightenment of a non-returner.
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nibbana without exertion after the break of the body (puggalo kayassa bheda
asankharaparinibbayi). The distinction between “without exertion” and “with exertion” lies in the
ability of entering the four jhdanas: the person without exertion is able to attain the four form-sphere
jhanas, whereas the one with exertion is equipped with merely the five types of meditations as
described in AN 4:163 above. It seems to me quite obvious that both AN 4:163 and AN 4:169
contrast two types of approaches to arahantship: to use the words of the Pali commentaries, the
approach of dry-insight practitioner (sukkhavipassaka) and the approach of serenity-vehicle

practitioner (samathayanika).

Here, I would like to comment on the reason proposed by Analayo for the suggestion that a
non-returner is normally expected to have access to the form-sphere jhana. According to Analayo,
since the once-returner, in contrast to the non-returner, has not yet fulfilled the development of
concentration, the attainment of the form-sphere jhana might be of relevance for the realization of
non-returning.®’ Nevertheless, there are alternative ways to understand the suttas (e.g. AN IV 380)
on which Analayo’s suggestion is based. According to Buddhaghosa’s account in the
Visuddhimagga, some of his contemporaries believed that among the four noble persons, only
arahants and non-returners were able to enter the “fruition attainment” (phalasamapatti) and were
said to have fulfilled the development of concentration.® Their opinion regarding fruition
attainment was not accepted by Buddhaghosa, who holds the opinion that all noble persons,
including stream-enterers, each attain their own fruition attainment. Whether Buddhaghosa is right
on this issue is not of my concern, but the open interpretation of the phrase “one who is endowed
with fulfillment in concentration” (samadhismim paripiarakari) as ascribed to a non-returner is
worth highlighting. Based on my discussion so far, I would like to offer my own interpretation: a
non-returner is “endowed with fulfillment in concentration” in the sense that he will not encounter
difficulty in developing the form-sphere jhanas if he desires for them. Non-returners have
eradicated completely and permanently the two fetters that had been reduced to a certain level by
the wisdom of once-returner, the fetters of sensual desire (kdmacchanda) and ill will (byapada),
which are the main hindrances to be abandoned in order to gain the form-sphere jhanas. Thus, it is
very reasonable to assume that non-returners encounter no difficulty when they practise samatha

meditation to develop form-sphere jhanas. However, the non-returner’s great potential for

81 Analayo, 2003, p. 82.
82 Vism 699,3133: Keci pana sotapannasakaddgamino pi na samapajjanti; uparimda dve yeva samapajjanti ti vadanti.

Idaii ca tesam karanam, ete hi samadhismim paripurakarino ti.
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developing jhanas does not mean that he is obligated to possess these jhanas, nor does it mean that
a once-returner has to attain the form-sphere jhanas before he ascends to the next stage of

non-returner.

To sum up, the concentration (samadhi) needed for seeing things as they really are does not
necessarily arise from samatha meditation or form-sphere jhanas. It is made clear by certain suttas
discussed above that concentration can be generated even when one is listening to or giving a
dhamma talk. Some suttas explicitly designate the practice of insight mediation as the development
of concentration. Walking meditation as a form of insight meditation is especially said to be able to
produce long-lasting concentration. In at least one sutta, powerful concentration that arises from
insight meditation is also called right concentration, which comes up simultaneously together with

insight knowledge.

Although the Pali Nikayas occasionally define right concentration (sammasamadhi) as the four
jhanas, they do not necessarily refer to the four jhanas derived from samatha meditation. Some
suttas imply the existence of another set of four jhanas, that is, the one that is obtained through
insight meditation and can lead to the four stages of enlightenment. I suggest that the set of four
Jjhanas obtained through insight meditation is what is meant by the four jhanas comprising the path
factor of right concentration. Some suttas explicitly point out that a bhikkhu can start to practise
either insight meditation or satipatthana, which orientates him toward direct insight meditation
when he is endowed with morality (sila). This is also an obvious indication of a pure-insight

approach to enlightenment.
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Chapter Three

Satipatthana as Sukkhavipassaka Meditative Practice

In section §2.2.1 it was argued that even though satipatthana meditation is not limited to a
system of pure-insight meditation techniques, the relevant sutfas show the legitimacy of practising
satipatthana in a pure-insight way. This chapter makes a detailed investigation into the practice of
satipatthana as the meditative method of those who develop insight meditation without prior
experience of form-sphere jhanas. Section §3.1 presents a brief definition of satipatthana, as is
found in many suttas including the Satipatthana Sutta (MN 10). Section §3.2 onwards begins to
discuss the actual meditative techniques of satipatthana as given in the Satipatthana Sutta (MN 10).
Section §3.2 discusses the formula that follows each of the twenty-one satipatthana meditative
techniques. The remaining sections of this chapter (§3.3-3.6) then investigate the substantial
contents of the satipatthana techniques that are suitable for meditators who intend to develop
insight meditation without form-sphere jhana as a basis. Section §3.7 discusses the validity of

taking satipatthana as “the only way”.

§3.1 Brief Definition of Satipatthana

' is often referred to in brief

The practice of satipatthana (“the establishment of mindfulness”)
in the stock passage of the Nikaya suttas. The passage forms a short definition of satipatthana
practice, describes its significant characteristics, and helps to elucidate the detailed contents of the
satipatthana meditative techniques listed in the Satipatthana Sutta (MN 10). The definition in

question is as follows:

Here, Bhikkhus, with regard to the body a bhikkhu dwells contemplating the body, ardent,

' The commentaries offer two derivations of satipatthana: one from sati + upatthana (“the foundations of
mindfulness”); the other from sati + patthana (“the establishment of mindfulness™). The first derivation emphasizes the

action of setting up mindfulness, and thus is similar to the ancient Chinese translation of &%= (Nian-zhu); the latter

emphasizes the objects on which mindfulness is established, thus is similar to 45 (Nian-chu). Since its Sanskrit form,

smytyupasthana, indicates that it is a compound derived from smyti and upasthana (cf. BHskt 614), Modern scholars

prefer the former to the latter. Cf. CDB 1915 note 122; Analayo, 2003, pp. 29-30; Gethin, 1992, pp. 30-32.
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clearly comprehending, mindful, removing covetousness and displeasure with regard to the
world. With regard to feelings he dwells contemplating feelings, ardent, clearly
comprehending, mindful, removing covetousness and displeasure with regard to the world.
With regard to the mind he dwells contemplating the mind, ardent, clearly comprehending,
mindful, removing covetousness and displeasure with regard to the world. With regard to
phenomena he dwells contemplating phenomena, ardent, clearly comprehending, mindful,

removing covetousness and displeasure with regard to the world.?

§3.1.1 Insight Meditation

The fact that each of the objects to contemplate, i.e. body, feelings, mind and phenomena,
occurs twice when describing how one should contemplate betrays the intrinsic nature of the
satipatthana practice, namely, its inclination toward insight meditation. Take the first satipatthana
as an example with the instruction kaye kayanupassi (“contemplating the body with regard to the
body”). Here the first occurrence of kaya (in the locative) represents the field of object to be
contemplated, while the second occurrence of kaya (as the first member of the compound
kayanupassi) denotes the thing to be seen or understood through the first satipatthana practice. In
other words, when a meditator contemplates and observes the body, he sees only the body itself in
its true nature and thus he sees the body as it really is. The Papaiicasiidant (II 241-243)° provides
two purposes for which the repetition of objects is adopted: one is to determine (vavatthana) the
objects; the other is to remove (vinibbhoga) the sense of apparent compactness (ghana) of the
objects. What is meant by the first purpose is: only in the body can the meditator contemplate the
body, he cannot contemplate the body in the sphere of feelings or mind. The second purpose
indicates that the meditator when contemplating the body does not see things that do not exist in the
body, such as, the nature of permanence (nicca), happiness (sukha), self (atta), man (purisa) or
woman (itthi). What is to be seen is something which really exists in the body, that is, the nature of

impermanence (anicca), suffering (dukkha), and non-self (anatta) etc. An alternative translation for

2 MN 1 56,3100 Idha, bhikkhave, bhikkhu kaye kayanupassi viharati atapi sampajano satimd, vineyya loke
abhijjhadomanassam; vedandsu vedananupassi viharati atapi sampajano satimd, vineyya loke abhijjhadomanassam;
citte cittanupassi viharati atapi sampajano satima, vineyya loke abhijjhddomanassam; dhammesu dhammanupassi
viharati atapi sampajano satimd, vineyya loke abhijjhadomanassam. Also DN 1I 94,31-95,4; SN IV 211,4.7; AN 1 296,10-13.
Cf. MLDB 145; CDB 1627.

3 Cf. Soma, 1981, pp. 32-34.
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kaye kayanupassi is “contemplating the body as body”. In this case, the usage of the locative in
kaye might be regarded to have the same function as the suffix -to as in for example aniccato (“as
impermanent”), dukkhato (“as suffering”), and anattato (“as non-self’).* Such a translation is
adopted by the *Smytyupasthana Sitra 3555 (Nian-Chu Jing; MA 98), which makes the
following renderings: B/ =}J[1=}) (“contemplate body as body”), B2 (“contemplate feeling
as feeling”), ! =7J[l-= (“contemplate mind as mind”), and #NFY[NE (“contemplate dhamma as

dhamma™).” This alternative translation also sheds light on the nature of the satipatthana practice

by clarifying that it aims for the realization of the mental and physical phenomena as they really are.

§3.1.2 The Mental Qualities Required for Successful Practice

From the brief definition, we also know that the practice of satipatthana requires at least three
mental qualities from the meditators: being ardent (atapi), clearly comprehending (sampajana), and
being endowed with mindfulness (satima). According to the Paparicasiidani, without these three
mental qualities the practice of satipatthana would not succeed.’® The term atdpi means “being
endowed with atapa (“ardor”)”, which is a synonym of viriya (“energy”). To be ardent is to be
strenuous and diligent. The importance of being strenuous is emphasized by the Buddha in many

suttas. In SN 12:22, the Buddha says that the disciples should arouse their energy thus:

Willingly, let only my skin, sinews, and bones remain, and let the flesh and blood dry up in
my body, but I will not relax my energy so long as I have not attained what can be attained

by manly strength, by manly energy, by manly exertion.’

According the same sutta, this kind of heroic effort, which is called as the “four-factored energy”

* Dr. Ole Holten Pind offers this interpretation in his email to Yahoo Pali Group (messages 9560 and 9567). MLDB 145
has “contemplating the body as a body.”

3 T1, 582b,24; 584a,4; 584a,14; 584a,23.

® Ps I 24305311 Atha yasmd anatdpino antosarkhepo antardyakaro hoti; asampajano upayapariggahe
anupdyaparivajjane ca muyhati; mutthassati updyapariccage anupdydpariggahe ca asamattho hoti; ten’ assa tam
kammatthanam na sampajjati, tasma yesam dhammanam anubhavena tam sampajjati, tesam yesam dhammanam, atapi
sampajano satima ti idam vuttan ti veditabbam.

7 SN 11 28,2327 kamam taco ca nahdrii ca atthi ca avasissatu, sarie upasussatu mamsam lohitam. Yam tam
purisathamena purisaviriyena purisaparakkamena pattabbam na tam apapunitva viriyassa santhanam bhavissati. The

English translation is adopted from CDB 553.
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(caturaniga-samannagatam viriyam) by the Saratthapakdasini®, brings people happiness and
seclusion from evil unwholesome states, and thus it should not be misunderstood as an extreme
form of self-mortification. On the contrary, people who are lazy (kusita) and lack of such energy
live in suffering and are soiled by evil unwholesome states; thus the Buddha recommends such kind
ardor to all his disciples. In the Anguttara-nikaya, the Buddha informs us that he himself attained
enlightenment through employing such energy and adviced his disciples to arouse the same energy
so that they could win the goal of final liberation in this very life.” In SN 21:3, it is said that while
Ven. Mahamogallana and the Buddha converse with each other through their supernormal powers,
they use the stock phrase “four-factored energy” to define “one with energy aroused”
(araddhaviriya)."® Tt should be emphasized that although the four-factored energy appears at first
sight to go to the extreme of self-mortification, it should be understood to be a well balanced and
sustained state of effort that is neither over-strung and leading to restlessness (uddhacca) nor
over-lax and leading to idleness (kosajja)."' According to modern meditation teachers, in the actual
practice of satipatthana, “being ardent” particularly refers to the striving to be unremittingly
mindful of the meditation objects, including the painful feelings arising in the course of

c e 12
meditation.

The next mental quality required for the success of the satipatthana practice is sati
(“mindfulness”), which is derived from the verb root Vsar (“to remember”). Although sati is related
to memory or remembrance of past events in some circumstances in the Nikayas,"” it would be
misleading to apply such a connotation to sati in the context of satipatthana practice. Goenka

interprets sati as the “awareness of or attention to the present moment, not the past or the future.”'*

¥ Spk II 49,2324,

? ANT50,62.

10 SN 11 276,11-17.

" Cf. the story of Ven. Sona at AN 6:55. AN III 375,1822: Evam eva kho Sona accaraddhaviriyam uddhaccaya
samvattati, atilinaviriyam kosajjaya samvattati. Tasma ti ha tvam Sona viriyasamatam adhitthaha indriyanan ca
samatam pativijjha tattha ca nimittam ganhati’ ti.

12 Silananda, 1990, p. 20; Pandita Sayadaw, 1993, pp. 51-54; Mahasi Sayadaw, 2000d, pp. 47-51.

13 For the definition of sati, see SN 48:10 (V 197), AN 5:14 (III 11), SN 46:3 (V 67-68).

4 Goenka, 2001, p-13. Mahasi Sayadaw (1984) understands sa#i as “the observant noting of ‘seeing’, ‘hearing’, etc., at
each of their respective occurrence” (p. 54 note 2). Also cf. Nanaponika, 1975, p. 9. For the definition of mindfulness
utilized in psychology and behavioral medicine, see Kabat-Zinn (2003, p. 145): “the awareness that emerges through
paying attention on purpose in the present moment, and non-judgementally to the unfolding of experience moment by

moment”. Also cf Bishop et al., 2004.
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This interpretation is corroborated by the fact that in the Satipatthana Sutta instructs meditators to
be clearly aware of what is going on exactly in the world of one’s own mind and body during the

present moment.

Sati as a wholesome mental faculty is listed as a member among the five faculties (indriya),
the seven enlightenment factors (bojjhariga) and the noble eightfold path. According to SN 46:53,
the enlightenment factor of mindfulness keeps balanced the remaining six enlightenment factors,
which are divided into two groups: one group including the factors of the discrimination of states
(dhammavicaya), energy (viriya), and rapture (piti), prevents sluggishness; the other group
including the factors of tranquility (passaddhi), concentration (samadhi), and equanimity (upekkhd),
prevents excitement. The Buddha says that safi is always useful.”” Similarly, according to the
Visuddhimagga, the faith faculty (saddhindriya) needs to be balanced against the wisdom faculty
(paniiindriya), and the concentration faculty (samddhindriya) against the energy faculty
(viriyindriya), while the mindfulness faculty (satindriya) is helpful in all these instances because it
protects the mind from lapsing into restlessness due to faith, energy and wisdom, and from
sluggishness due to concentration.'® These passages show that mindfulness is always needed in the
sense that it has the function of balancing and supervising the other mental faculties. Therefore,
mindfulness is highly exalted by the Visuddhimagga: “The mind has mindfulness as its refuge.
Mindfulness is manifested as protection, and there is no exertion and restraint of the mind without
mindfulness”.'"” How mindfulness protects the mind can be illustrated by the Dukkhadhamma Sutta
(SN 35:203); even if unwholesome mental states arise due to a lapse of mindfulness, but as long as
the mindfulness arise again, the mind is able to abandon quickly the unwholesome mental states.'®
Another important aspect of mindfulness is its close relation to concentration. According to MN 1
230, the path factors of sammdsati, sammavayama and sammasamdadhi comprise the group of
concentration (samdadhikkhandha). This suggests that the practice of mindfulness is conducive not

only to the knowledge of reality but also to the concentration derived from both serenity

1S SNV 115,67: satim ca khvaham bhikkhave sabbatthikam vadamiti.

16 Vism 130,11-15: Sati pana sabbattha balavati vattati; sati hi cittam uddhacca-pakkhikanam saddha-viriya-paiifianam
vasena uddhacca-patato, kosajjapakkhena ca samadhina kosajjapatato rakkhati.

7 Vism 130,1s20: cittaithi satipatisaranam arakkhapaccupatthand ca sati, na vind satiya cittassa paggahaniggaho hoti.
8 SN 1V 190,10-12: dandho bhikkhave satuppado, atha kho nam khippam eva pajahati vinodeti vyantikaroti anabhavam
gamete. Spk 11l 54,16-18: dandho, bhihhave, satuppado ti satiya uppado yeva dandho, uppanna-mattaya pana taya (Be

kdci) jivita-kilesa niggahitd va honti, na santhatum sakkonti.
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meditation' and insight meditation. The close relation of mindfulness to concentration is also
reflected in an explanation of sati that is specific to the Pali commentarial literature. For example, in
the Visudhimagga, mindfulness has “non-floating” as its characteristic (apilapanalakkhana), and is
compared to a pillar because it is firmly grounded in the meditative objects (arammane

dalhapatitthitatta pana esika viya).*

The last mental quality mentioned in the brief definition is sampajana (“clear
comprehending”). The Paparicasiudani glosses it as one “possessed of the knowledge called clear

comprehension”™!

and points out its function in the context of satipatthana practice as thus: “One
who does not clearly comprehend is confused about grasping what is the means and rejecting what
is not the means™.** In the Satipatthana Sutta, sampajana itself is a meditative technique among the
fourteen practices of the first satipatthana. It also appears within the compound satisampajaiiiia in
suttas that describe the all-inclusive trainings of the Buddha.”® In both cases, sampajana refers to a
clear awareness of what is happening in one’s own bodily activities during the present moment in
everyday life. According to SN 47:35, clear comprehension is explained as the insight knowledge of
the rising, continuance and falling away of feelings, thoughts and perceptions.”* Thus, clear
comprehension is a kind of knowledge that ranges from bare awareness of what is happening in
one’s own bodily activities, through to the knowledge of the right and wrong ways in the
satipatthana practice, and finally to the knowledge of the rising and falling with regard to mental
phenomena. This broad range covered by clear comprehension is also corroborated by the Pali
commentaries’ fourfold classification of it, which shall be addressed later on. It is beyond doubt that

the degree of clear comprehension depends on the extent of the effort and mindfulness put into the

satipatthand practice.

' The formula of the third jhdna mentions sato sampajano (“mindful and clearly comprehending”), and that of the
fourth jhana talks of upekkhasatiparisuddhim (“the purity of mindfulness due to equanimity™).

20 Vism 464,26 : 464,252,

21 Ps 1243,15.19: sampajano ti sampajaiifiasarkhdtena iianena samannagato.

22 Ps 1 243,26.27: asampajano updyapariggahe anupdya-parivajjane ca muyhati. Cf. Vibh-a 220,23; Nanamoli, 1987, p.
277.

» e.g. DN 2 at 170,71 2.

2 SN V 180,2-181,s: Idha bhikkhave bhikkhuno vidita vedand uppajjanti, vidita upatthahanti, vidita abbhattham
gacchanti. Vidita vitakka uppajjanti, vidita upatthahanti, vidita abbhattham gacchanti. Vidita saninda uppajjanti, vidita
upatthahanti, vidita abbhattham gacchanti. Evam kho bhikkhave bhikkhu sampajano hoti.
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§3.1.3 The Immediate Benefits

In the brief definition of satipatthana, the expression “removing covetousness and displeasure
with regard to the world” represents the immediate benefit of satipatthana practice, to wit, the
development of concentration (samadhi). The Papaiicasiidani takes this expression to mean that the
five hindrances are removed by way of the “removal through substituting the opposite qualities”
(tadargavinaya) and the “removal through suppression” (vikkhambhanavinaya).> These two types
of removal are possible only when one establishes the concentration derived from either insight
meditation or serenity meditation. According to the Visuddhimagga, the term tadarngavinaya
especially refers to the abandonment of defilements through insight knowledge (vipassananana),
while vikkhambhanavinaya is used especially in relation to the abandonment of defilements through

samatha jhana.*®

The Pali term for our translation “removing” is vineyya, an absolutive form of vineti
(“removes”), but the term is usually rendered as “having removed”. Understood in this way, vineyya
would denote an action of removal prior to the action of practising satipatthana. This understanding
has led to the conclusion that the four types of satipatthana should be undertaken only after the five
hindrances are removed through the first form-sphere jhdna at least.”” However, since a passage in
AN 9:64 prescribes the practice of satipatthana in order to abandon the five hindrances,” if the
five hindrances were to be abandoned before satipatthana meditation, this passage would become
superfluous and meaningless. Besides, if the Buddha, as U Nanuttara Sayadaw pointed out, had
intended to teach satipatthana meditation only to those who already abandoned the five hindrances
by form-sphere jhanas, then in the Satipatthana Sutta he would not have instructed meditators to be
aware of the mind with lust (saraga citta) or the mind with hatred (sadosa citta) when he taught the
third satipatthana, much less to be aware of the five hindrances when he taught the fourth
satipatthana.” Therefore, the action denoted by the term vineyya must be understood to take place

concurrently with or at least immediately after the action of practising satipatthana meditation. The

3 Ps 12433435 Tattha vineyya ti tadargavinayena va vikkhambhanavinayena va vinayitva.

%% Vism 693,25-696,s. Stlananda (1990:23-24) explains these two types of removal solely in terms of insight meditation.
7 Cf. SVMCR 34 for Kheminda Thera’s argument.

B ANV 458,4s: Imesam kho bhikkhave paricannam nivarananam pahandya cattaro satipatthand bhavetabba. BGS IV
300 wrongly translated this sentence as “Monks, when these five hindrances are put away, four arisings of mindfulness
should be made to become.” The term pahanaya in the dative case should be translated as “in order to abandon” in
place of “when... are put away.”

2 SVMCR 116-119. Also cf. Silananda, 1990, p. 22.

95



Chapter Three

translation of “removing” for vineyya also tallies with the grammatical rule that the absolutive form
of a verb could denote an action taking place simultaneously with or after the action denoted by the

main verb in the same sentence.>”

§3.2 The Formula for Each Satipatthana Practice

The Satipatthana Sutta attaches a formula to the substantial content of each of the twenty-one
satipatthana meditative techniques. This formula throws light on the universal features common to
all the twenty-one meditative techniques, and thus provides essential information on them: their
contents will be discussed later. The formula that is attached to the first satipatthana, the

contemplation of body, thus reads:

(1) In this way, with regard to the body he dwells contemplating the body internally, or he
dwells contemplating the body externally, or he dwells contemplating the body both
internally and externally. (2) He dwells contemplating the nature of arising in the body, or he
dwells contemplating the nature of passing away in the body, or he dwells contemplating the
nature of both arising and passing away in the body. (3) The mindfulness that “there is a
body” is established in him to the extent necessary for bare knowledge and mindfulness.

And he dwells independent, not clinging to anything in the world.*'

(Note: Each occurrence of the word “body” in this formula should be replaced with
“feelings”, “mind” or “dhamma” accordingly for the three remaining satipatthana

practices.)

I divide this formula into three parts that will subsequently be examined. The first part delimits the
range of objects to be mindful of in satipatthana practice, which covers not only internal
phenomena but also external. The second and third parts disclose the distinct identity of these

satipatthana techniques as insight meditation.

% Collins, 2006, pp.115-116; for more examples from the Nikayas, see Analayo, 2003, p. 68 note 6.

' MIN 1 56,2734 Iti ajjhattam va kaye kdayanupasst viharati, bahiddha va kaye kayanupassi viharati, ajjhattabahiddha
va kaye kayanupassi viharati; samudayadhammanupassi va kayasmim viharati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim viharati. Atthi kdyo ti va pan’ assa sati paccupatthita hoti, yavad-

eva nianamattdya patissatimattaya. anissito ca viharati, na ca kirici loke upadiyati.
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§3.2.1 Contemplating Internally and Externally

This first part of the formula is related to the scope of objects for contemplation. The Pali term

for “internally” is ajjhattam, which can also be rendered as “concerning oneself” or “in oneself.”

9% ¢

L1 o33
outside™)

This suggests that its opposite term, bahiddha (“externally may mean ‘“‘concerning
others” or “in others.” This suggestion is confirmed by the fact that the Janavasabha Sutta (DN 18)
when dealing with satipatthana, treats bahiddha as a synonym of parakaye (“other’s body”),
paravedanda (“other’s feelings”), paracitta (“other’s mind”), and paradhamma (“other’s
phenomena™).** The commentary of the Satipatthana Sutta both interpret ajjhattam as attano (“of
oneself”) and bahiddha as parassa (“other’s”).” Though the exegetical literature of the
non-Theravada schools, such as the Mahavibhasasastra®® and the Sariputrabhidharma,’’ provide
alternative interpretations, the denominator of all these exegetical sources, including the Pali
commentaries, indicates that the word bahiddha means “other’s, of others” in the context of
satipatthana. Nevertheless, such an interpretation raises some questions: how do meditators
contemplate other people’s bodily phenomena, such as the in-and-out breath, or anatomical parts of
the physical body? How can meditators be aware of other sentient people’s defecating and urinating?
How do meditators contemplate the mental phenomena of other persons, such as the three feelings

and miscellaneous states of the mind?

32 DOP s.v. ajjhattam.
* PED s.v. bahiddha.

** DN II 216,1522. Ee shows only para-kaya and para-dhamma with an ellipsis of para-vedana and para-citta.

3 Ps1249,0324:, 279,15-16,280,2122, 286,1920. The Vibhariga (197 ,3s; 200,16) interprets bahiddha as assa (of this ).

% The Mahavibhasasastra provides three ways of interpretation. According to the first interpretation (T27, 940a,2.6),

preferred by its compilers, [*|£} (“internal body”) is glossed as [ IffFg5 A< (“form belonging to one’s own
continuity”), and Y} £j(“external body™) as {94f5EFE<"1 (“form belonging to other’s body”). The same method
applies to < (“feelings”), -= (“mind”) and ¥* (dhamma). The second interpretation (T27, 940a,6s), given by some
other teachers, has the same explanation as the first in regard to “feelings” and “mind,” but glosses “internal body” as
“form of sentient beings” and “external body” as “form of non-sentient beings”; this method also applies to the case of

dhamma. The third interpretation (T27, 940a,s.9) is offered by Ven. Xie 7%%’@ “H, who identifies [*] (“internal”) with 27
(“of the present”), and I} (“external”) with 3. ~ 4 &3 (“of the past, of the future and non-existent”).

*7 The Sariputrabhidharma (T26, 476b,10-479a,23) glosses f £}(“external body™) as [ I £)F, vt AR 154 =19 » ¥
[IE ‘[“ﬁ e | £ A “bodily objects not obtained yet or lost already in one’s own continuty of the present, or those objects

belonging to other sentient beings”). The same method applies to feelings, mind and dhamma, with the latter defined as

KW (sanfakkhandha) and =38 (sankharakkhandha).
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Since it is believed that satipatthana meditation requires meditators to contemplate the mental
and physical phenomena through personal direct experience (paccakkham) instead of through book
knowledge or intellectual reflection or reasoning, and since to know and perceive other persons’
mental phenomena directly requires supernatural powers like the “knowledge of reading others’
minds” (cetopariyaniana), the majority of modern meditation teachers, reluctant to accept literally
the interpretation of bahiddha as “other’s”, have been tried to offer alternative explanations.*®
However, none fit very well into all the four satzpazthdnas.3 ? The best solution, in my view, is to
follow the strategy of the Mahasi tradition, which accepts the Pali literature’s explanation of
bahiddha as “other’s,” but interprets “contemplating other’s [mind and body]” as “contemplating
other’s [mind and body] by inference after having contemplated one’s own mind and body by direct
experience”. In this way, the main task of meditators is to contemplate systematically the mental
and physical phenomena which is taking place in their own body and mind; only after they realize
the nature of their own mental and physical phenomena, may they sometimes think of other people

and infer that the mental and physical phenomena of others have the same natures.*’

The idea that to contemplate one’s own mind and body is sufficient for success in the
satipatthana practice is corroborated by the canonical suttas and commentarial sources, which make
it clear that even if one contemplates only (part of) one’s own mental and physical phenomena, one

is still able to see the true nature of the five aggregates and realize the four noble truths (ariyvasacca).

* An exception I notice is Pa-Auk Sayadaw of Burma, who accepts the interpretation of the word “externally” as “of
others” and claims that meditators shoud contemplate directly from personal experience, rather than by inference, other
people’ physical and mental phenomena according ot the analysis of mind and matter in Abhidhamma philosophy. Cf.
Pa-Auk, 2000, pp. 172-74, 219; Pa-Auk, 1998a, pp. 18-19.

¥ Goenka interprets bahiddhd in the first two satipatthana practices as “the surface of the body”. In the case of the
contemplation of mind, he takes “contemplating externally” to mean “contemplating the mind experiencing an object
from outside”. See Goenka, 2001, pp. 31-32, 54; U Ko Lay, 2002, pp. 61-62. Analayo (2003: 99-102) provide
comprehensive information on the alternative interpretations of bahiddha proposed by other meditation teachers and
scholars.

% Mahasi Sayadaw (1999a, p. 133) writes on the matter: “But, for the purpose of vipassana meditation, disciples are
mainly concerned with contemplating on what is happening in one’s body, as definitely stated in the Commentary and
subcommentary of the Anupada Sutta of Uparipannasa Pali Canon. Phenomena happening elsewhere need be known
only conjecturally.” Similarly, Nanaponika (1975, p. 92) comments that “It should be noted, however, that in the
systematic meditative development of Insight only internal objects are taken up and brought into the focus of Bare
Attention. This is so because only one’s own bodily and mental processes are accessible to direct experience.” Also cf.

Silananda, 1990, p. 47; Silananda, 1998; U Hla Myint Kyaw, 1999.
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In the Rohitassa Sutta, which appears in both Samyutta-nikaya and Anguttara-nikaya,"" the Buddha
instructs a young deity named Rohitassa that the end of the world cannot be reached by traveling,
but at the same time without reaching the end of the world one cannot end suffering. The sutta
points out that the four noble truths are taught in terms of one’s own mind-body world only: “It is,
friend, in just this fathom-high carcass endowed with perception and mind that I make known the
world, the origin of the world, the cessation of the world, and the way leading to the cessation of the
world”.** So it is understood that the world whose end should be reached signifies one’s own
mental and physical world. Similarly, the Lokantagamana Sutta (SN 35:116) explains the meaning
of the term “world” mentioned in the Rohitassa Sutta to be one’s own six internal bases (a@yatana),
which represent also one’s own mental and physical world.** From these suttas, it seems evident
that one is able to realize the four noble truths (ariya sacca) by means of investigating one’s own
mental and physical world alone. The Lohitassa Sutta was in fact quoted several times by Pali
commentator Dhammapala in his works to document the idea that contemplation of one’s own
mental and physical is sufficient for realization of the four noble truth. For instance, the
subcommentary on the Miulapariyaya Sutta says: “Even through full understanding of the
phenomena belonging to one’s own continuity [of mental and physical phenomena], the
development of the four noble truths for the meditation subject would succeed”.** Another passage
that documents the validity of contemplating one’s own mental and physical phenomena alone can
found be in the Milindapariha, where it is said that just as cats seek food nearby, so also the
meditator must contemplate the rising and falling of his five aggregates. Following this analogy is a

stanza, which reconfirms its meaning: “One should not be far from here, as what will the highest

1SN 2:25 (161,17-62,25); AN 4:45 (11 47,2-49,6).

2 SN I 62,192: api khvdham avuso imasmiiiieva vyamamatte kalevare saiiiiimhi samanake lokam ca paiiiapemi
lokasamudayam ca lokanirodham ca lokanirodhagaminim ca patipadanti. Its Chinese parallel passage (T2, 359a) reads:
l’é'JLFI Lo Ty ST = sl Sp @O B b BT PR ] PR R Also cf. its Sanskrit parallel: asminn eva
rohitasva vyamamdtre kalevare lokam prajiiapayami lokasamudayam ca ... gaminim pratipadam. (Enomoto, 1994, p.
58).

$ SN IV 95,27.35: Yena kho avuso lokasmim lokasaiiiii hoti lokamani ayam vuccati ariyassa vinaye loko. Kena cavuso
lokasmim lokasanni hoti lokamani. Cakkhuna kho avuso lokasmim lokasanni hoti lokamani. Sotena kho, avuso...pe...
ghanena kho avuso... Jivhaya kho avuso lokasmim lokasaniii hoti lokamani. Kayena kho avuso... manena kho avuso
lokasmim lokasanni hoti lokamani. Yena kho avuso lokasmim lokasaniii hoti lokamani. ayam vuccati ariyassa vinaye
loko.

“ Ps-pt™S 1 111: Sasantatipariyapannadhammapariiiiamattenapi hi catusaccakammatthana- bhavand samijjhati.
Tenevaha- ‘“‘imasmimyeva byamamatte kalevare sasafifiimhi samanake lokafica pafiapemi lokasamudayariica

paniiapemi”’ti-adi. Also cf. Ud-a 68—69.
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existence avail? You should know your own body called ‘the present.””*’

§3.2.2 Contemplating Rising and Passing Away

The second part of the formula indicates that the practice of satipatthana inevitably leads to
the realization of the “nature of rising and passing away” (samudayavayadhamma) of the
phenomena that are contemplated, and reveals the centrally important fact that all twenty-one of the
meditative techniques prescribed in the Satipatthana Sutta fall into the field of insight meditation
(vipassanabhavana).*® What is said in this part of the formula is echoed in the Vibhariga Sutta of
Samyutta-nikaya (SN 47:40). In this sutta, satipatthana, which is illustrated only by the brief
definition mentioned above, is differentiated from satipatthanabhavana (“development of the
establishment of mindfulness”), which enables one to “contemplate the nature of rising and passing
away” (samudayavayadhammanupassi) in mental and physical phenomena. A similar description of
contemplating the nature of rising and passing away by satipatthana practice is also found in the

first sutta of the Anuruddhasamyutta (SN 'V 294-295).

Since vipassand is defined as seeing the three universal characteristics of impermanence
(anicca), suffering (dukkha) and non-self (anatta),’” and a repeated confrontation with the
characteristic of impermanence inevitably leads to the realization of the remaining two
characteristics,” realizing the characteristic of impermanence should be seen as the milestone in

the progress of insight meditation. Since the nature of impermanence could be realized only when

* Mil 393,25.26: Na ito diire bhavitabbam, bhavaggam kim karissati; paccuppannamhi vohare sake kayamhi vindathdti.
My translation is based on a Burmese translation, explained to me in Chinese by Nandasiri Sayadaw. Nanaponika’s
translation (1975, p. 191) reads, “Not far from here you have to seek: Sublimest heavens what will they avail? Here in
this present aggregation, in your own body will you find it all.” Horner’s translation (1991, p. 269) reads, “One should
not be far from here (or) how will one produce the Acme of Becoming? In the actual present, know your own body.”

“ The Smrtyupasthana Satra of the Madhyama-agama does not mention this formula on the contemplation of rising
and passing away. Nevertheless, the same formula can be found in the Smrtyupasthana Varga in the
Sariputrabhidharma as well as the first siitra of the Ekayana-marga Varga of the Ekottara-agama. For a comparison of
various versions that describe satipatthana practices in detail, see Appendix 1.

47 Cf. Patis I 96,20.31: Ritpam aniccato anupassanatthena vipassand, ripam dukkhato anupassanatthena vipassand,
riipam anattato anupassanal_thena vipassand.

SN III 22,34: SN IV 1,7; SN IV 154,21 yad aniccam tam dukkham, yam dukkham tad anatta. SN V 345 24.26: Idha
tvam Dighavu sabbesankhdaresu aniccanupassi viharahi, anicce dukkhasainiii dukkhe anattasanji pahanasanii

viragasanni nirodhasanni ti. Evam hi te Dighavu sikkhitabban ti. Cf. CDB 844-45, 1791; Analayo, 2003, p. 103.
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one sees clearly the nature of rising and falling away,” contemplating the nature of rising and
passing away marks a significant breakthrough in the development of insight meditation as well as
in the path to the realization of the noble fruits. This must be the reason why “contemplating rising
and falling” (udayabbayanupassin) and “wisdom directed towards rising and passing away
(udayatthagamini panna), as we have seen in Chapter One (§1.3.3), are frequently mentioned in the
suttas as effective methods for the realization of different states of enlightenment including
Buddhahood. According to the Visuddhimagga (632—640), the “contemplation of rising and falling”
(udayabbayanupassana), as a stage of insight knowledge (vipassananana), is comprised of two
stages: tender and advanced. The tender stage, where the contemplation of rising and falling tends
to be obstructed by ten types of pleasant experience mostly resulting from the power of
concentration, such as, illumination (obhdsa), rapture (piti), tranquility (passaddhi) and pleasure
(sukha); and therefore, one cannot know vividly the three characteristics in their true nature. The
meditator who attains this stage is named “beginner of insight” (araddhavipassaka). Therefore,
modern meditation teachers emphasize that meditators do not enter the path of vipassana proper
until they reach this tender stage of the contemplation of rising and falling. The advanced stage of
the contemplation of rising and falling is free from the ten exciting pleasant phenomena, which thus
enables meditators to regain a vivid realization of the three characteristics. It is interesting to note
that according to Visuddhimagga™® and its subcommentary, the Visuddhimagga-mahdatika,”' when a
stream-enterer, once-returner, or non-returner practices insight meditation in order to attain the
higher stage of enlightenment, he necessarily begins his meditation with the knowledge of rising

and falling (udayabbayaiiana).”> The Vimuttimagga (Eﬂﬁﬁiﬁﬁ% Jietuodao-lun) has a similar tone. It

is said, for example, “Dwelling in this stage, that yogi endeavours further, wishing to obtain the

Fruit of Once-return; he sees birth, destruction and the rest.”>

| 121,20; Vibh-a 506,22: Hutva abhavatthena aniccad “Impermanence is in the sense of an absence after having
been”.

0 Vism  676,5—677,5: Tass’ evam  patipannassa  vuttanayen’'eva  sankharipekkhavasane — ekavajjanena
anulomagotrabhurianesu uppannesu gotrabhii-anantaram sakadagami-maggo uppajjati. The same pattern applies to
anagamimagga and arahattamagga.

°! Vism-mht 11 487: vuttanayenevati udayabbayaiiandadinam uppddane vuttanayena.

> Mahasi Saaydaw (1985, p. 68) makes it explicit: Ariya-puggalanam hi vipassantanam pathamam udayabbayaianam
eva uppajjati ti ayam ettha dhammata ti. “For when the noble disciples are practising vipassana the knowledge of rising
and falling arises in the beginning. This is the fixed course in this respect.”

>3 Ehara et al, 1997, p. 306. Also cf. its original Chinese passage at T32, 458a,16.17: % Ll * o F=pshy (5 5 - (efg e
B [ ﬁ NG [(EpLE PRETF I
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§3.2.3 The Result of Satipatthana Practice

The last part of the formula under discussion informs us of the outcome of diligently
cultivating each of the twenty-one meditative techniques. The meditator, having experienced the
rising and passing away of his own mental and physical phenomena, comes to realize that only
bodily phenomena exists when bodily phenomena is observed, and that only feelings exist when
feelings are observed, and so on; thus he comes to realize that what exists in reality is only the
continuity of fleeting impersonal mental and physical phenomena, that there is no separate “self”
(attan), no permanent “soul” that has been imagined and attached to consciously and
unconsciously.”® The mindfulness thus established is conducive to the higher levels of knowledge
and mindfulness. Equipped with such mindfulness and knowledge, the meditator dwells
independent (anissito). SN 2:2 and SN 2:13 also shows that the meditator becomes “independent”
after having realized the rising and falling of the world of the mental and physical phenomena.”
According to the Paparicasiidani, anissito here may refer to “independent of greed (teach) and
wrong views (ditthi)”.’® The last expression in the formula, “not clinging to anything in the world”,
if taken literally, must denote the adamant’s detached attitude towards the world, which, according
to the commentary,”’ refers to the world of the five aggregates.”® This reconfirms an essential
aspect of the satipatthana practice, which the last chapter (§2.2.1) highlighted: each of the four
satipatthanas and even each of the twenty-one satipatthana meditative techniques described in the
Satipatthana Sutta is individually able to lead the meditators all the way to the final goal. Therefore,
there is no necessity for meditators to practise all those satipatthana meditative techniques for the
purpose of gaining the final goal. This allows meditators to practise satipatthana successfully in a
way where form-sphere jhana occupies no place. Nevertheless, this of course does not mean that

meditators aspiring for form-sphere jhana are forbidden to practise the meditative techniques that

> Here, I follow the explanation given by Pali commentaries. Ps I 250,4.7: Atthi kayo ti va pan’ assa sati paccupatthita
hoti ti kayo ti ca atthi, na satto, na puggalo, na itthi, na puriso, na atta, na attaniyam, ndham, na mama, na koci, na
kassaci ti evam assa sati paccupatthita hot.

35 SN 146,21; SN 1 52.05.26: lokassa fiatva udayabbayarica, sucetaso asito tadanisamso ti. Cf. CDB 140.

% Ps T 250,12-13: anissito ca viharaft ti tanhanissaya-ditthinissayanam vasena anissito viharati. The term Anisstio
appears many times in the Nikayas; for instance, SN SN 1:17 and 35:240 relate “sense restraint” to “independent”.

7 Ps 1 250,111 Na ca kifici loke upadiyafi ti lokasmim kifici riapam va ... pe ... viiiidnam va ayam me atta va
attaniyam va ti na ganhati. Ps 1 250,2325: Idam ekassa assdsa-passdsavasena abhinivittha-bhikkhuno yava arahatta
niyyanamukhan ti.

*¥ TIts corresponding passage in EA explicitly mentions the attainment of arahantship; see Appendix 1.
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produce form-sphere jhana, since some techniques of the first satipatthana, as we shall see in the

next section, have the potential to produce the form-sphere jhdna experience.

§3.3 The Contemplation of the Body

The first satipatthana, contemplation of body, comprises fourteen types of practice: (1)
mindfulness of breathing (anapanasati); (2) mindfulness of bodily postures (iriyapatha); (3) clear
comprehension (sampajaniiia) in regard to bodily activities and daily routines; (4) attention to the
repulsiveness of the body (patikiilamanasikara) by analysing the body into its anatomical parts; (5)
attention to the elements (dhatumanasikara); and (6-14) the nine cemetery contemplations
(navasivatika) that remind of the different stages of a corpse’s decomposition. Among these
techniques, the attention to repulsiveness and the nine cemetery contemplations require
visualization, imagination or recollection of sights neither seen before nor experienced personally at
the moment of actual practice, and thus deviate from the spirit of the remaining satipatthana
techniques, which require meditators to observe and know the mental or physical phenomena as
they really are whenever these phenomena are personally experienced by them. Therefore, in the
Satipatthana Sutta, while the “attention to repulsiveness” and the “nine cemetery contemplations”
function as samatha meditation at the earlier stage of development,”® and only at latter stage turn
into vipassand meditation, the remaining meditative practices are meant to function as pure
vipassand meditation from the very beginning of development. This distinction makes “attention to
repulsiveness” and the “nine cemetery contemplations”, in contrast to the remaining practices, fail
to become a fundamental meditation subject (milakammatthana) for meditators who intend to
develop vipassana meditation all the way to the final realization without the previous development

of the form-sphere jhana.

§3.3.1 Attention to Repulsiveness and the Nine Cemetery Contemplations

The “attention to repulsiveness” aims to view the body as being full of many kinds of foulness

* According to the Visuddhimagga, the “attention to repulsiveness”, named kdyagatasati in the Visuddhimagga, and
the “nine cemetery contemplations”, named dasa-asubha in the Visuddhimagga, if practiced in the way of samatha
meditation, can generate the first form-sphere jhana. Vism 194,20: Tasma pathamajjhanam ev’ ettha hoti, na dutiyadini.
Vism 266,70: Evam pathamajjhanavasena ijjhamanam pi ¢’ etam kammatthanam vannasanthanadisu satibalena

ijjhanato kdyagatasati ti vuccati.
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(asubha). Although in the Satipatthana Sutta, this “foulness meditation” (asubhabhdvand) turns
into a practice of vipassand meditation at its later stage, it serves in the earlier stage, as showed in
many suttas, as an antidote to sensual attachment to one’s own body® as well as the body of the
opposite sex.®’ In view of the event recorded in SN 54:9 that more than twenty bhikkhus committed
suicide owing to an undue and overwhelming disgust for their own bodies aroused during foulness
meditation,*® it is very possible that this meditative technique as a means to reduce bodily
attachment was not intended to be a universal practice for all meditators,” nor to be practised as a
fundamental meditation subject. The fact that after having known the events of the bhikkhus’ suicide
the Buddha continued to teach the “mindfulness of breathing” without banning foulness meditation
suggests that this meditative technique is better to be practised as an auxiliary technique to loosen
strong attachment towards the body and to facilitate the development of other fundamental
meditative practices, which in the context of Satipatthana Sutta, are pure insight meditation. This
suggestion might claim support from the sutfas where this meditative practice, together with
auxiliary practices, accompanies other meditative practices pertaining to insight meditation, such as

the contemplation of impermanence in all formations.**

The “nine cemetery contemplations” and the “attention to repulsiveness” have common
characteristics in the sense that they both begin with directing the meditators’ mind to the
unattractive aspects of the physical body to help develop an attitude of detachment towards it. Since
the section on the “nine cemetery contemplations” also cautions the meditator with the expression,

“This body too is of the same nature, it will be like that [corpse], it is not exempt from that

9 MN I 4243536 says that people practising the “foulness meditation” eradicate greed (asubham hi te Rahula bhavanam
bhavayato yo rago so pahiyissati). According to SN V 105,172, the sign of foulness is the denourishment that prevents
unarisen sensual desire from arising and arisen sensual desire from increasing and expanding. Also the Iltivuttaka (80)
says that one who contemplates foulness abandons the underlying tendency of lust for the apparent beauty of the body.

1 According to SN 35:127 (IV 111,1323), this is counted as one of the reasons why young bhikkhus are able to maintain
bachelorhood and succeed in leading their complete and pure holy life. Cf. CDB 1198.

82 SN V 320,2124: Te imind kayena attiyamana harayamand jigucchamand satthaharakam pariyesanti, dassa pi bhikkhii
ekahena sattham aharanti, visam pi...la... timsam pi ekahena sattham aharanti.

8 According to Vism (114,10-115,9), sometimes specific type of meditation subject is relatively suitable to people of
particular disposition. Foulness meditation is assigned to persons of greed disposition.

8 MN 1 336,224 Etha tumhe bhikkhave asubhanupassi kdye viharatha, dhare patikkilasaiifiino, sabbaloke
anabhirata-saniiino, sabbasankharesu aniccanupassino ti. ; AN 111 83,5—84,s: Idha bhikkhave bhikkhu asubhanupassi

kaye viharati, ahare patikkiilasaniii, sabbaloke anabhiratasaiiiii, sabbasankhdaresu aniccanupassi, maranasanid kho

pan’assa ajjhattam supatthitd hoti.
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destiny”,” it becomes apparent that these practices also supply the function usually provided by the

practices called the “reflection on death” (maranassati) and the “perception of death”
(maranasanna). In the practice of the reflection of death, meditators are reminded of one’s own
inevitable death as well as the urgent necessity for timely and strenuous efforts to practise
dhamma.®® According to AN 6:20 (III 305-06), a bhikkhu who practises the “recollection of death”
(maranassati) when night sets in should remind himself of the many conditions that may cause his
own death. When he sees that there are still unwholesome states lingering in him, he should arouse
extraordinary (adhimatta) efforts, mindfulness and clear comprehension to abandon these

unwholesome states.

§3.3.2 Mindfulness of Breathing

The mindfulness of breathing (anapanasati) in the Satipatthana Sutta is listed as the first

meditative technique of the first satipatthana. The sutta describes it in terms of four steps:

Here a bhikkhu, gone to the forest or to the root of a tree or to an empty hut, sits down;
having folded his legs crosswise, set his body erect, and established mindfulness in front of
him, mindful he breaths in, mindful he breaths out. Breathing in long, he knows: “I breathe
in long”, or breathing out long, he knows “I breathe out long”. Breathing in short, he knows:
“I breathe in short”, or breathing out short, he knows “I breathe out short”. He trains thus, “I
shall breathe in experiencing the whole body”, or he trains thus: “I shall breathe out
experiencing the whole body”. He trains thus: “I shall breathe in tranquilizing the bodily

formation”, or he trains thus, “I shall breathe out tranquillizing the bodily formation”.®’

The first part of this passage suggests that the most suitable posture for developing mindfulness of

breathing is the sitting posture. Nevertheless this does not mean that other postures are not advised

8 MN I 58,12-13: Ayam-pi kho kayo evamdhammo evambhavi etam anatito ti.

% On the detail of this practice, see Vism 229-239.

8 MN 1 56,12-22: Idha bhikkhave bhikkhu araiiiagato va rukkhamilagato va suiidgaragato va nisidati pallarkam
abhujitva, ujum kayam panidhdya, parimukham satim upatthapetva. So sato va assasati, sato passasati. Digham va
assasanto: digham assasamiti pajanati, digham va passasanto: digham passasamiti pajandti; rassam va assasanto:
rassam assasamiti pajanati, rassam va passasanto. rassam passasamiti pajanati. Sabbakdayapatisamvedi assasissamiti
sikkhati, sabbakdayapatisamvedi passasissamiti sikkhati. Passambhayam kdyasankhdaram assasissamiti  sikkhati,

passambhayam kayasankhdaram passasissamiti sikkhati.
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because according to the Visuddhimagga (128), meditators should decide by themselves which of
the four postures is more suitable for them to concentrate the mind. Some modern meditation
teachers also suggest that mindfulness of breathing may be conducted in any of the four postures.®®
The first two steps of the practice, knowing the breathing as it really is, betray the fact that
mindfulness of breathing should be practised as insight meditation with the aim to understand the
physical phenomenon of breathing as it really is. According to the Visuddhimagga,” the expression
of the third step “experiencing the whole body” sabbakdayapatisamvedi refers to knowing vividly
the whole process, the beginning, middle, and end of every in-breath and out-breath.”’ The fourth
step, to tranquillize the bodily formation (passambhayam kdayasankharam), might require
meditators to calm down and still the body deliberately during sitting meditation if the bodily
formation is interpreted as the body itself. According to some modern meditation teachers, keeping
the body deliberately still for some time without surrendering easily to the compelling desire to
move some part of the body due to uncomfortable feelings is of great help to meditators in

. . . 71
developing sustained concentration.

Further, the Mahakappina Sutta mentions that the
concentration developed through the mindfulness of breathing makes the body remain immovable
without shaking or trembling.”> An alternative explanation for the fourth step is that the term
kayasankhara “bodily formation” refers to the breath proper, which naturally becomes more and
more subtle as the mind and body becomes more and more peaceful and tranquil in consequence of

the mindfulness of breathing.”> Despite the Safipatthana Sutta describing the practice of the

5% Nanaponika, 1975, p. 62.

% Vism 273,327 Sabbakayapatisamvedi assasissami ... passasissami ti sikkhati ti sakalassa assdasakdayassa
adimajjhapariyosanam viditam karonto, pakatam karonto assasissami ti sikkhati; sakalassa passasakayassa
adimajjhapariyosanam viditam karonto, pakatam karonto passasissami ti sikkhati.

™ Following U Ba Khin’s vipassana tradition, Goenka (2001, p. 29) interprets this expression literally as “feeling
sensation throughout the body.” According to Analayo (2006), this interpretation may find support in the Chinese
translation of the Dhyanasamadhi Siitra (T15 275b,25-2s).

' Mahasi Sayadaw (2000c, p. 75) comments, “If it is possible to take up long sessions of vipassana bhavana without
making movements and changing posture, samadhi is likely to be established easily”. According to Pandita Sayadaw
(1993, p. 52), “calmness and tranquility of mind have their foundation in stillness of body.” Kundalabhivamsa Sayadaw
(1998, p. 11) also advices thus: “Frequent changing position will weaken concentration.” Instructing on mindfulness of
breathing, Sunlun Shin Vinaya (n.d., p. 22) says, “Breathe without shaking the head and body. This will obtain
concentration quickly.”

2 SN 54:7 (V 316,11.13): Anapanasatisamadhissa bhikkhave bhavitatta bahulikatatta neva kayassa ifijitattam va hoti
phanditattam va na cittassa ifijitattam va hoti phanditattam va.

3 The term kayasarikhara is defined as assdsapassdsa “in-and-out breath” In SN IV 293,15 (Assdsapassdsa kho
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mindfulness of breathing as pure insight meditation, the commentary of the Satipatthana Sutta takes
it to be related to the element of samatha meditation and capable of producing a form-sphere jhana

. 4
experlence.7

A more refined version of the practice of “mindfulness of breathing” is found in the
Anapanasati Samyutta (ex. SN 54:1/V 311-312). In this version, the practice includes sixteen steps
in total: the first tetrad is the same as the four steps in the Satipatthana Sutta; the second tetrad
consists of experiencing rapture (pitippatisamvedi), experiencing happiness (sukhappatisamvedi),
experiencing the mental formations (cittasankhdarappatisamvedi), and tranquillizing mental
formations (passambhayam cittasankhara); the third tetrad comprises experiencing the mind
(cittappatisamvedi), gladdening the mind (abhippamodayam cittam), concentrating the mind
(samadaham cittam), and liberating the mind (vimocayam cittam); and lastly the fourth tetrad
concerns contemplating impermanence (aniccanupassi), contemplating fading away
(viraganupassi), contemplating cessation (nirodhanupassi), and contemplating relinquishment
(patinissagganupassi). In view of the fourth tetrad, it is clear that this refined version necessarily
leads to the realization of the characteristic of impermanence and thus also falls into the category of
insight meditation. The Visuddhimagga interprets the experiences mentioned in the third and fourth
tetrads of the sixteen steps, such as rapture (piti), happiness (sukha) and concentration, as belonging
to a meditator who has attained form-sphere jhana; therefore it explains this sixteen-step practice
only from the angle of a samathaydanika.” Yet, as we have seen above, insight mediation itself can
give rise to strong rapture, happiness and concentration, so it is implausible to interpret these
experiences as deriving directly from the development of vipassand meditation.”® In other words,
all sixteen steps might be understood to be practice of insight meditation as well. This will lead to
the conclusion that the sixteen steps concerning the mindfulness of breathing could be practised in

the way of pure insight meditation. It is noteworthy that the Visuddhimagga (284-286) describes in

gahapati kayasankharo) and MN 1 301,221 (Assasapassasa kho avuso Visakha kdyasankharo). According to Vism
275,17: catutthajjhane atisukhumo appavattim eva papunati ti, the breath does not completely stop until one reaches at
least the fourth form-sphere jhana.

™ Ps 1274 p426: Tattha anapanapabbam patikiilamanasikarapabban ti iman’ eva dve appanakammatthanani.

> This interpretation could gain some support from the suttas that relate this practice to jhdna experience, for example,
in SN 54:8 (V 316,25-320,6), the mindfulness of breathing with sixteen steps leads to the four form-sphere jhana and
even the four formless states. Also according to Vism 111,13.14: anapanasatiya saddhim dasa kasina catukkajjhanika
honti, the benefit of the mindfulness of breathing as a samatha meditation culminates in the fourth form-sphere jhana.

" Analayo, 2003, pp. 133-134.
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quite some detail how to practise the mindfulness of breathing with the method combining
vipassand and samatha meditation, but it fails to explain how to practise mindfulness of breathing
in the way of pure vipassana. The detailed instruction of how to practise the mindfulness of
breathing in a pure vipassana way can be found probably only in the works of modern meditation
teachers.”” According to them, the difference between practising the mindfulness of breathing as
vipassand meditation and practising it as samatha meditation lies in the way that the attention
focuses on breathing. In insight meditation the meditators pay attention to the various bodily
sensations caused by the in-and-out breathe around the nostril, with particular emphasis on
discerning the change and variations of every sensation,”™ and when any kind of mental image
(nimitta) arises due to the power of perception (safifid), meditators while recognizing the image do
not give attention to it but instead stay with the bodily sensations. In contrast with samatha
meditation, meditators focus attention to the sensation around the nostril in a general way, not
discriminating various sensations and their changes, and when mental images (nimitta) arise due to
the touch sensation, the mental images become the primary object which the meditator should focus

on continuously.

Lastly, it is worth noting the relation between the “mindfulness of breathing” and the four
satipatthanas, as described in the Anapanasati Sutta (MN 118)79. It is said that the mindfulness of
breathing with sixteen steps, when developed and cultivated, fulfils the four satipatthanas, which
are described in its brief definition (see section §3.1 above). This implies that the mindfulness of
breathing with four steps as well as other practices belonging to the first satipatthana in the

Satipatthana Sutta might respectively evolve in the course of time into a full-fledged meditative

77 Stlananda, 1990, pp. 38, 214; Nanaponika, 1975, p. 111; Sunlun Shin Vinaya, n.d., pp. 7-8,50

78 It is interesting to note that a technique for mindfulness of breathing given in a sutta of the Ekottara-agama (EA 17:1)
corresponds to modern vipassand meditation teacher’s instruction. T2, 582a,20-b,i: H’,,E;L‘(ﬁm“?ﬂ,ﬁ;lf(ﬁ > 7 ,E;'f(ﬁm‘\iﬂ,ﬁl
Hi s LHELER S EIEE » 7 LR R S1EIPE. (“When out breath is cold, he knows ‘out breath is cold’; when in breath is
cold, he knows ‘in breath is cold’; when out breath is warm, he knows ‘out breath is warm’; when in breath is warm, he

299

knows ‘in breath is warm’”.) According to the exegesis given by the commentary of the Ekottara-agama, 7i||=J fﬁvﬁﬁjﬁ

(Fenbie-gongde-lun) (T25, no. 1507), the purpose of understanding the breath’s length and temperature as it really is to

discover where the five aggregates go to and where them come from. By contemplation is this way, one can reach the
state of arahant. T25, 49 ¢,3-6: ’3@1%&%@6&%:@1 ) ﬁi’ﬁ} W BRI S B SRR S i["ﬁi’—ﬁlﬂl o FRL
K Eﬁ T I F R '.E?j‘ T i = I'FF B e e 12 ‘Jﬁﬂ? PRI SR YPRl RUPESR TH 508, It seems that the development
of mindfulness of breathing in the pure insight way was preserved in other Early Buddhist school.

7 MN III 82,2>-85.6.
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technique whose scope of objects is not confined to the body, i.e. physical phenomena, but extends
to all the objects of the four satipatthanas, that is, body, feelings, mind, and dhamma, that include

both mental and physical phenomena.

§3.3.3 Mindfulness of Postures and Bodily Activities

The next two meditative techniques, the “mindfulness of four postures” and “clear
comprehension as to bodily activities and daily routines” are both forms of pure insight meditation
concerned with the awareness of bodily activities. They are conducive to the development of
mindfulness not only in formal meditation retreat but also in everyday life. The way to practise the

“mindfulness of postures” is described in the sutta thus:

When walking, a bhikkhu knows, “l am walking”; when standing, he knows, “I am
standing”; when sitting, he knows, “I am sitting”; when lying down, he knows, “I am lying

down”; or he knows accordingly however his body is disposed.™

The four postures are adopted accordingly throughout everyone’s life. According to the
Visuddhimagga, the characteristic of dukkha (“suffering”) in the human body does not become
apparent because it is concealed by the continuous change of posture when ongoing bodily
oppressive sensations are not given attention,® and because an abuse of these four postures causes
an end to human life.*> Therefore, it is important to be aware of these postures and to use them in a
balanced way. Nevertheless, people usually adopt these postures unconsciously due to the over
occupation of their mind with the purpose for which these postures are adopted. This satipatthana
technique requires meditators to be constantly aware of these four postures, to be precise, including
any other minor postures and movements of the body.” Since these four main postures together

with other small bodily movements happen one after another all the time, meditators who practise

% MN 1 56,357,2: Puna ca param bhikkhave bhikkhu gacchanto va: gacchamiti pajanati, thito va: thitomhiti pajanati,
nisinno va: nisinno 'mhiti pajanati, sayano va: sayanomhiti pajanati. Yatha yatha va pan’ assa kayo panihito hoti tatha
tathd nam pajanati.

81 Vism 640,3.s: Dukkhalakkhanam abhinhasampatipilanassa amanasikard iriyapathehi paticchannatta na upatthati.

%2 Vism 235,2-236: It [i.e. life] continues only when the four postures are found occurring evenly. But with the abuse
of any one of them the life formation is cut off (catunnam iriyapathanam pi samavuttitam labhamanam eva pavattati,
afifiataraiiiiatarassa pana adhimattatiya ayusankhara upacchijjanti). Cf. Nanamoli (trans.), 1991, p. 231.

% According to Silananda (1990, pp. 39—40), the last sentence in the instruction implies that any small movement of the

body is the object of mindfulness..
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this meditation subject have to develop mindfulness directed to the body continuously as long as
they are awake. This instruction is documented in several sutfas. For example, in AN 4:12, the
Buddha admonished a bhikkhu who was fulfilling morality training (sila) to establish further
unconfused mindfulness and to abandon the five hindrances while walking, standing, sitting and
lying awake.* Also in AN 6:29, performing actions mindfully (sato): going forward, returning,
standing, sitting, lying down can maintain mindfulness (anussatitthana) that leads to the further
development of mindfulness and clear comprehension.*® The commentary of the Satipatthana
Sutta ® explains in detail how a meditator realizes the law of dependant origination
(paticcasamuppdada) and breaks the wrong view of identity (sakkayaditthi) through mindfulness of
the four postures: the intention to walk, stand, sit and lie down cause the arising of the air element
(vayodhatu), through whose diffusion take place the actions of walking, standing, sitting and lying
down. Being mindful the postures meditators will come to understand that there is no “I” or
“person” who is adopting these postures; what actually exists is only impersonal mental and
physical phenomena arising and passing away under the law of dependant origination. According to
the same commentary, through awareness of the four postures alone, meditators can attain up to the

final enlightenment.®’

¥ AN I 14,0-15,5: Carato cepi bhikkhave bhikkhuno —abhijjha-vyapado vigato hoti, thina-middham
uddhaccakukkuccam vicikiccha pahina hoti, araddham hoti viriyam asallinam, upatthita sati asammufttha, passaddho
kayo asdaraddho, samahitam cittam ekaggam caram pi bhikkhave bhikkhu evambhiito atapi ottapi satatam samitam
araddhaviriyo pahitatto ti vuccati. Thitassa ce pi bhikkhave bhikkhuno abhijjhd-vyapado vigato hoti,... ... cittam
ekaggam—thito pi bhikkhave bhikkhu evambhiito atapi ottapi satatam samitam daraddhaviriyo pahitatto ti vuccati.
Nisinnassa ce pi bhikkhave bhikkhuno abhijjha-vyapado vigato... cittam ekaggam—nisinno pi bhikkhave bhikkhu
evambhiito... araddhaviriyo pahitatto ti vuccati. Sayanassa ce pi bhikkhave bhikkhuno jagarassa abhijjha-vyapado
vigato hoti... cittam ekaggam— sayano pi bhikkhave bhikkhu jagaro evambhiito ottapi satatam samitam araddhaviriyo
pahitatto ti vuccati ti.

85 AN 111 325,915: Idh’ Ananda bhikkhu sato 'va abhikkamati, sato’ va patikkamati, sato ’va titthati sato ‘va nisidati
sato ‘va seyyam kappeti sato ‘va kammam adhitthati. Idam Ananda anussatitthanam evam bhavitam evam bahulikatam
satisampajanniaya samvattati ti.

8 pg1 251,4-252,10. Cf. Soma, 1981, pp. 54-58; Silananda, 1990, pp. 41-47.

¥ Ps 1 2523132: Idam ekassa catu-iriyapathapariggahakassa bhikkhuno yava arahatta niyyanamukhan ti. The
Puggalapariiitt’s commentary also reveals that arahantship can be attained through insight meditation conducted in any
of these four postures. Pp-a 186,13-20: Tattha yo cankamanto va vipassanam patthapetva arahattam patva carikamanto va
parinibbati Padumatthero viya. Thitako va vipassanam patthapetva arahattam patva thitako va parinibbati
Kotapabbataviharavasi Tissathero viya. Nisinno va vipassanam patthapetva arahattam patva nisinno va parinibbati,

nipanno va vipassanam patthapetva arahattam patva nipanno va parinibbati, ayam iriyapathasamasisi nama.
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Of the four postures, walking posture is frequently related to mental development by the suttas.
Several suttas record the Buddha and his disciples practising “walking meditation” (cankama)

during both the day and night. *®

The suttas dealing with “devotion to wakefulness”
(jagariyanuyoga) suggest that walking meditation should be practised side by side with sitting
meditation during the daytime as well as the first and the third watch of night.* In addition,
walking meditation is a powerful meditation practice for producing insight knowledge. It was
shown in the last chapter (§2.1.1) that, according to AN 5:29 and its Chinese parallels, walking
meditation in the form of insight meditation helps to quickly increase concentration not yet obtained
and the concentration it does bring can last a long time. The commentary of the Satipatthana Sutta
reports some instances where a bhikkhu attains arahantship through walking meditation.
According to the commentary of Digha-nikaya, Subhadda, the last disciple of the Buddha, also
attains the final realization through walking meditation.”’ A more refined instruction on walking
meditation can be drawn out form the Visuddhimagga, where a single step of the foot is divided into
six phrases: lifting up, shifting forward, shifting sideways, lowering down, placing down, and fixing
down. When each phrase is observed carefully meditators will come to realize the characteristic of

impermanence in these movements and their connection with the four elements (dhatu).”

% For the Buddha, see DN I 105; DN 111 80; SN 1107, SN 1 179; SN 1212; SN II 282; MN 1 229. For his disciples, see
SN II 155.

¥ SN IIT 104,50-105,5: Katham cavuso jagarivam anuyutto hoti? Idhavuso, bhikkhu divasam carkamena nisajjaya
avaraniyehi dhammehi cittam parisodheti. Rattiya pathamam yamam cankamena nisajjaya avaraniyehi dhammehi
cittam parisodheti Rattiya majjhimam yamam dakkhinena passena sihaseyyam kappeti pade padam accadhdaya sato
sampajano, utthanasanniam manasikaritva, rattiya pacchimam yamam paccutthaya cankamena nisajjaya avaraniyehi
dhammehi cittam parisodheti. In the suttas, jagariyanuyoga generally appears together with bhojane mattariiii
(“moderate eating”) and indriyesu guttadvara (“guard of the doors of sense faculties”); cf. SN IV 104-105, 176-177;
ANT113-114.

% According to Ps I 257,52-258,15, Mahaphussadeva Thera attains arahantship in his twentieth year of fulfiling the duty
of going forth and back (gatapaccagatikavatta). In Ps 1 2581630, Mahanaga Thera attains arahantship after sixteen years
of fulfiling the duty of going forth and back. Also cf. Silananda, 1990, p. 57.

o1 Sy 11182 So... cankamam aditthaya ghatento vayamanto vipassanam vaddhento ... arahattam patva. Sv 11 197™hai
reads vipassanam sodhento, and Sv 11 590" reads Maram nisedhento for vipassanam vaddhento.

%2 According to Vism 621,33-622,2, in the movements of lifting up, shifting forward and shifting sideways, the fire
element and air element are predominant while in the movements of lowering down, placing down and fixing down, the
earth element and water element are predominant. Probably drawing from this passage, modern meditation teachers of
the Mahasi lineage have devised different ways to divide a single step into systematic practice of walking meditation.

Mabhasi Sayadaw (1991, pp. 12-13) notes a single step having two phrases—Ilifting and putting—and having three
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“Clear comprehension” (sampajaiiiia)’, like the “mindfulness of postures”, is concerned with
the mindfulness of bodily postures and movements. While the “mindfulness of postures” has a bare
awareness of bodily postures and movements aiming to gain insight knowledge, the practice of
“clear comprehension,” as we shall see below, has a wider scope of function. The instruction for

clear comprehension given in the Satipatthana Sutta is as follows:

A bhikkhu is one who acts with clear comprehension when going forward and returning;
when looking ahead and looking aside; when drawing in and extending the limbs; when
wearing his robes and carrying his outer robe and bowl; when eating, drinking, chewing his
food, and tasting; when defecating and urinating; when walking, standing, sitting, falling

asleep, waking up, speaking and keeping silent.”*

This practice of clear comprehension commands meditators to maintain clear awareness of
whatever they are doing from the moment of waking in the morning to the moment of falling asleep
at night.” The objects to be observed include not only bodily postures and movement, which are
the objects in the mindfulness of postures too, but also daily routines that cannot be avoided inside
and outside the formal meditation retreat. The commentary of the Satipatthana Sutta classifies clear

comprehension into four aspects and gives detailed explanation: clear comprehension as to

phrases—Ilifting, pushing and putting. Silananda (1990, p. 57) describes an awareness of a single step having four
phases: (1) lifting; (2) moving; (3) putting the foot down; and (4) shifting the body. Kundalabhivamsa Sayadaw (2004,
pp- 11-14) gives three ways on noting the six phrases of a single step. The first way comprises the following: (1) the
beginning of the foot’s rising; (2) the end of the foot’s rising; (3) the beginning of the foot’s forward motion; (4) the end
of the foot’s forward motion; (5) the beginning of the foot’s downward motion; and (6) the end of the foot’s downward
motion. The second way includes mental phenomena: (1) the desire to lift the foot; (2) the lifting of the foot; (3) the
desire to push the foot forward; (4) pushing the foot forward; (5) the desire to put down the foot; and (6) putting the foot
down. The third way consists of the following: (1) lifting the hind part of the foot; (2) lifting the toes; (3) pushing the
foot forward; (4) putting it down; (5) touching the ground; and (6) pressing the ground.

% The Pali word, sampajaiiiia, derives from sam-Vjan, literally means “knowing completely”. Cf. As 148,9.10:
Sammapakarehi aniccadini janati ti sampajaniam. Nidd1-a 188 ,21-22: Sampajanati ti sampajaniiam, samantato pakarehi
Jjanati ti attho. The commentaries explain that it contains four kinds of knowing, see the discussion below.

% Ps 1 575100 Puna ca param bhikkhave bhikkhu abhikkante patikkante sampajanakari hoti, alokite vilokite
sampajanakari hoti, samifijite pasarite s. h., sanghatipattacivaradhdarane s. h., asite pite khayite sayite s. h.,
uccarapassavakamme s. h., gate thite nisinne sutte jagarite bhdasite tunhibhave sampajanakari hoti.

% A detailed instruction of clear comprehension can be found in Kundalabhivamsa Sayadaw (2004, pp. 53-89) and

Mahasi (1991, pp. 14-16).
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benefitness (satthaka), suitability (sappaya), domain (gocara), and non-delusion (asammoha).”®
Before undertaking whatever activity meditators have to know clearly whether or not the activity
intended is beneficial to themselves and others. If the activity is beneficial, meditators have to
consider the suitable time and place for doing that activity. These two aspects of clear
comprehension can also be applied to ordinary activities outside the meditative retreat. The third
aspect of clear comprehension requires meditators to stay in their own domain (gocara), i.e. insight
meditation (or serenity meditation), no matter what routine activity is carried out. In other words,
meditators are supposed to practise mindfulness from the time of waking to the moment of falling
asleep. This undoubtedly requires extraordinary amounts of energy and determination on the part of
meditators.”” The fourth aspect is in fact the outcome of successful practice of the third aspect.
When meditators diligently relate mindfulness practice to all activities they are doing, in due course
they naturally come to realize that in reality there exists no “self” doing all these activities, and thus

eradicate the delusion of “self”.

The fact that the instruction on clear comprehension is usually situated before the instruction
on sitting meditation in the so-called “gradual path of training””® has led Bhikkhu Sujato to regard
this practice as merely “a preparation for jhana”, which helps meditators only to “settle into
meditation”.” The same fact also led Ven. Analayo to take the practice as a foundation for other
“more formal meditations” described in the Satipatthana Sutta.'®™ While the suggestions of
Bhikkhu Sujato and Ven. Analayo may be correct in some sense, they do not give the complete

picture. The Visuddhimagga treats “clear comprehension” in the same way as it does other

meditative practices, and regards it as full-fledged insight meditation.'®' Considering the

% For the Pali commentaries’ explanation of the four types of clear comprehension, see Silananda (1990, pp. 50—64),
Soma Thera (1981, pp. 60—100) and Bodhi (1989, pp. 96-134).

7 The commentary of the Satipatthdana Sutta depicts how the bhikkhus exert themselves to fulfill the third aspect of
clear comprehension thus: if an activity or movement is not performed together with meditation practice, they redo that
action again to connect it with meditation practice. Cf. Ps 1 25720.32: Na kammatthanavippayuttena cittena padam
uddharati. Uddharati ce, patinivattetva purimapadesam yeva eti Alindakavasi-Mahaphussadevatthero viya. Also see the
story of Mahathera in Ps I 2642535, who bent his arm for a second time since his first bending was done without paying
attention to his meditation object.

% For the gradual path of training, see MN I 179,22—184,4, DN 1 70,7—84,12. 206,10-209,27.

% Sujato, 2006, pp. 173, 256.

1% Analayo, 2003, p. 142.

11 Vism 240,12-14: Tattha yasma iriyapathapabbam catusampajaiiiapabbam dhatumanasikarapabban ti imani tini

vipassanavasena vuttani.
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commentarial explanation given above and the way the Satipatthana Sutta describes “clear
comprehension”, it seems better to consider it, at least in the context of satipatthana, as an
independent integrated meditative practice that can lead to arahantship, instead of just a foundation
or preparatory work for other meditative practices. In fact, because the practice of clear
comprehension requires meditators to develop insight meditation all through the time they are
awake, it provides them with much opportunity to practise mindfulness continuously day and night
without break, and so it may become the most powerful meditative practice that produces insight
knowledge more quickly and effectively among all meditative practices.'” Indeed, the commentary
of the Satipatthana Sutta gives several examples wherein bhikkhus attained arahantship while
engaged in the development of clear comprehension. The fact that the practice of clear
comprehension proper is an integrated meditative technique for realization of arahantship is also
documented in the narrative of Ananda’s realization of arahantship as recorded in the Vinaya
commentary: it is when Ven. Ananda was lying down with clear comprehension that his insight
knowledge gained momentum to penetrate the nature of the mental and physical phenomena

involved in that very action and so he realized arahantship.'®

§3.3.4 Attention to the Elements

The last practice concerning the contemplation of the body is the “attention to the four

elements”. The instruction for this practice is quite brief:

A bhikkhu reviews this same body, however it is placed, however disposed, as consisting of

elements thus: “In this body there is the earth element, the water element, the fire element,

12" According to the subcommentary of Satipatthana Sutta, the clear comprehension described in the suzta should be
understood as a practice of insight meditation (Ps-pt I 363: idaricettha sampajaniiavipassandcaravasena agatam).

19 According to Sp I 12,s.11: maiicake nisiditva thokam vissamissamiti kayam maficake apanamesi. Dve pada bhimito
mutta sisam bimbohanam asampattam, etasmim antare anupddaya asavehi cittam vimuttam, after a long time of
walking meditation, Ananda sat on a couch intending to lie down for rest; just when he was reclining his body
down—his two feet left the floor and his head not yet reaching the pillow— he attained arahantship. This episode is
also recorded in the Madhyama-agama (MA33/ T1, 475a,23): ET [0 EEBRLTY © ZE¥F | 2500k B NEEA ZFEF0
[P I > B “The Ven. Ananda said thus, ‘Friends, I sat on the bed. My head lowered down but not yet

reached the pillow, it is in this interval that I abandoned all taints and realized the liberation of mind’”’. A similar
passage is found in the Dharmaguptaka’s Vinaya at T22, 967a,2627: 1'=17 ﬁ‘»’ﬂhl’i}‘ P =R ACE FlIRE - =t
0 R,

H
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and the air element.”'*

This passage does not clarify the four elements; a more detailed explanation of them is found in the
Mahahatthipadopama Sutta (MN 28), the Maharahulovada Sutta (MN 62), and the Dhatuvibhanga
Sutta (MN 140), where the four are divided into two categories, internal and external. Only the
internal elements are defined and illustrated in terms of bodily phenomena such as the bones (earth
element), urine (water element), and in-and-out breath (air element), whereas the external elements
are merely acknowledged in the context that both the internal and external elements are simply
elements.'” The Visuddhimagga (351-352) explains that in the practice of attention to four
elements described in the Saitpatthana Sutta the meditator aims to perceive these elements
repeatedly in terms of their characteristics (lakkhana).'®® The Visuddhimagga defines the
characteristic of the earth element as “firmness” (thaddha = kakkhala “hardness” in the
Mahahatthipadopama Sutta); water element as “cohesion” (abandhana); fire element as ‘“heat”
(paripdcana); and air element as “movement” (vitthambhana)."”’ Regarding how to perceive the
characteristics of these elements, the Abhidhammatthasangaha holds that while the water element
can be known only inferentially, the remaining elements can be physically sensed through the sense

of touch.'®

As has emerged above, the air element can be perceived through the practice of the
“mindfulness of breath”, the “mindfulness of the four postures”, and the “clear comprehension”; all
the four elements can be realized even in observing such a phrase as foot’s lifting up, moving

forward, and touching the ground. Also, when practising the “attention to repulsiveness”

4 MN I 573537: Puna ca param bhikkhave bhikkhu imam- eva kdyam yathdthitam yathapanihitam dhatuso
paccavekkhati: Atthi imasmim kaye pathavidhatu apodhatu tejodhatu vayodhatiti.

95 According to the Visuddhimagga 347534850 Evam tikkhapaiiiassa dhatukammatthanikassa vasena
Mahdsatipatthane sankhepato dagatam, the brief instruction given in the Satipatthana Sutta is aimed at meditators with
quicker wisdom (tikkhapariiia) while the detailed instruction is for those with slow wisdom (natitikkhapariiia).

1% The Abhidhammatthasarigaha (Abhidh-s 64%) also says that meditators develop the first insight knowledge,
purification of view (ditthivisuddhi), by discriminating mental and physical phenomena in terms of their characteristics
(lakkhana), function (rasa), manifestation (paccupatthana), and proximate causes (padatthana). Cf. CMA 349-350.

07 1n contrary to the Pali Canon, where the characteristics of water, fire, and air element are never explicitly revealed,

the counterpart of the Mahahatthipadopama Sutta, the Xiangji-yu-jing %J?J?Pﬁq’f (MA 30), lists the characteristics of all
four elements: “the nature of water is smoothness” (7[<1£3), “the nature of fire is hotness”(’) [42%4), “the nature of
wind is movement” (it 'lgkéb). Cf. T1, 465a,26, 465c,16; 466b,9. Also see Appendix 7.

"% Cf. CMA 238.
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(patikillamanasikara) by analyzing the body into its anatomical parts in the way of insight
meditation, meditators can also discern the nature of the four elements, as shown in the
Mahahatthipadopama Sutta.'” Thus, since most of the practices in the first satipatthana, when
developed to a certain degree in the way of insight meditation necessarily relate themselves to the
“attention to elements,” it is reasonable to conclude that the “attention to elements” is in fact the
core of the first satipatthana practice. In fact, considering that all the physical phenomena (ripa)
including the physical body, are a manifestation of the four elements,''® we might reasonably
conclude that it is the fundamental assignment of the first satipatthana to know the true nature of
the four elements as they really are. Thus, if we need to recommend an original version of the
Satipatthana Sutta from which later versions belonging to different schools derived, I will suggest
the practice of the ‘“attention to elements” be included in the original structure of the first

satipatthana. i

§3.4 The Contemplation of Feelings

Feeling (vedana) has specific referents in the teaching of the Buddha comprising pleasant
feeling, painful feeling, and neutral feeling that is neither pleasant nor painful. The practice of the
contemplation of feelings shifts attentive awareness of meditators to whatever feeling arises in the

present moment. The sutfa describes this practice as follows:

Here when feeling a pleasant feeling, a bhikkhu knows, “I feel a pleasant feeling”; when
feeling a painful feeling, he knows, “I feel a painful feeling”; when feeling a
neither-painful-nor-pleasant feeling, he knows, “I feel a neither-painful-nor-pleasant
feeling.” When feeling a worldly pleasant feeling, he knows, “I feel a worldly pleasant
feeling”; When feeling an unworldly pleasant feeling, he knows, “I feel an unworldly
pleasant feeling”; when feeling a worldly painful feeling, he knows, “I feel a worldly painful

feeling”; when feeling an unworldly painful feeling, he knows, “I feel an unworldly painful

199" According to the Visuddhimagga (243 2225), the “attention to repulsiveness” is expounded in the Satipatthana Sutta
from the viewpoint of repulsiveness, but in MN 28, MN 62 and MN 140 it is from the viewpoint of elements.

10 SN 12:2 (II 3,35-4,2) and SN 22: 56 (IIT 59,19-21) gloss physical phenomena (riipa) with the four great elements
(cattaro mahabhiita) and the form derived from the four great elements (catunnam ca mahabhutanam upadaya rupam).
Also cf. MN III 17,15-16, which regards the four great elements as the cause of the manifestation of ripakkhandha.

"1 On the attempt to find the original form of the Satipatthana Sutta, see Guan (2004, p. 165fF), Sujato (2006, p. 264£f)
and Bronkhorst (1985).
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feeling”; when feeling a worldly neither-painful-nor-pleasant feeling, he knows, “I feel a
worldly  neither-painful-nor-pleasant ~ feeling”; when  feeling an  unworldly
neither-painful-nor-  pleasant  feeling, he knows, “I feel an unworldly

neither-painful-nor-pleasant feeling”.''?

The instruction given here requires meditators to be simply aware or mindful of whatever feeling
that arises in the present moment, just to know the feeling vividly as it really is. Like most of other
techniques in the Satipatthana Sutta, the strategy is to maintain a bare awareness of the phenomena
that are taking place without intention to change or maintain them. According to the law of
dependant origination, whatever feeling arises, it may result in the arising of “craving” (tarhd) and
all the misery that follows, if it is not paid attention to wisely.'"> This shows how significant the

contemplation of feelings is.

"4 The distinction between “worldly” (samisa)

Feeling can be divided into various subclasses.
and “unworldly” (niramisa) feelings in the instruction above is concerned with the spiritual value of
the feelings, according to the text’s commentary, the Paparicasiidani. The worldly feeling is
concerned with the “five cords of sensual pleasure” (pasicakamaguna), namely, the five desirable
and sensually enticing sensual objects; the unworldly feeling is related to ‘“renunciation”
(nekkhamma), that is, the spiritual trainings in the discipline of the Buddha.'” The Paparicasidant
refers us to the Salayatanavibhanga Sutta (MN 137/ 111 217) for a detailed exposition of these six
types of feelings. Understood in the context of that sutta, worldly pleasant feelings are those arising
from either the obtainment of desirable sensual objects or a recollection of them; worldly unpleasant

feelings are those arising from either the loss of desirable sensual objects or the thought of that loss;

and worldly neutral feelings are those arising in ordinary persons. Similarly, unworldly pleasant

12 MN 1 59,12-21: Idha bhikkhave bhikkhu sukham vedanam vediyamano: sukham vedanam vediyamiti pajanati; dukkham
vedanam vediyamano: dukkham v. v. pajanati; adukkham-asukham vedanam vedayimano: adukkham-asukham v. v.
pajanati; samisam va sukham vedanam vediyamano: samisam sukham vedanam vedayamiti pajandti; niramisam va
sukham ... samisam va dukkham ..., niramisam va dukkham ..., samisam va adukkham-asukham..., niramisam va
adukkhamasukham vedanam vedayamano: niramisam adukkhamasukham vedanam vediyamiti pajanati.

3 Cf. SN II 72,3-15; DN II 58,31-59,5.

4 SN 36:22 (IV 231,2).

" Ps I 279,512: Sdmisam va sukhan ti ddisu sdmisa sukhda nama paiicakamagundmisanissita cha
gehasita-somanassavedand. Niramisa sukha nama cha nekkhammasita somanassavedana. Samisa dukkha nama cha
gehasita-domnassavedand. Samisa adukkhamasukha nama cha gehasita-upekkhd vedana. Niramisa adukkhamasukha

nama cha nekkhammasita-upekkhavedana.
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feelings are those arising from the realization of the nature of impermanence in mental and physical
phenomena; unworldly painful feelings are those arising in the longing for the supreme liberation;
and unworldly neutral feelings are those arising in the knowledge of the impermanence of mental
and physical phenomena. Although the Pali commentary explains unworldly pleasant feeling as that
arising from knowing the nature of impermanence, i.e. insight meditation, this does not mean that
the pleasant feeling arising from samatha jhanas cannot be taken as an object for the contemplation
of feeling. In fact, in contrast with Salayatanavibhanga Sutta, SN 36:31 (IV 235ff.) explains
“unworldly rapture” (niramisa piti) as the joy arising from the first two form-sphere jhanas and

“unworldly happiness” (niramisa sukha) as joy arising from the first three form-sphere jhdanas.

§3.4.1 The Contemplation of Pleasant Feelings

Sensual pleasant feelings are not conducive to one’s spiritual progress, and indulgence in
sensual pleasure is condemned as low, unbeneficial, and unworthy of pursuit.''® Even though the
pleasant feelings arising from spiritual progress such as the four jhdanas are extolled and worthy of
pursuit,''” meditators practising the contemplation of feelings should not forget to observe these
unworldly pleasant feelings since they may turn into objects of attachment and out of which
unwholesome mental states arise. Some suttas warn us that the desirable pleasant feelings arising in
the attainment of jhana are not free from dangers. The Brahmajala Sutta (DN 1 36-37) says that
some of the Buddha’s contemporaries wrongly considered the attainment of jhdna to be equivalent
to the attainment of nibbana here and now. In the Uddesavibhanga Sutta (MN 138), the Buddha
explicitly cautions his disciples not to become “stuck internally” (ajjhatam santhita), that is, not to
be tied and shackled by gratification in the rapture and happiness involved in the experience of
jhana attainment, in the equanimity of the third jhana, or in the experience of
neither-pain-nor-pleasure of the fourth jhana. According to the Visuddhimagga, if meditators
become attached to the rapture and happiness arising in the tender knowledge of rising and passing
away (taruna udayabbayanana), these agreeable experiences, called the “corruptions of insight”

(vipassanupakilesa), are bound to defile or corrupt their progress of insight knowledge. In contrast,

"6 Cf. SNV 420,45: yo cayam kamesu kamesu khallikanuyogo hino gammo puthujjaniko anariyo anatthasamhito ; MN
11 230,8-9: Na kamasukham anuyuiijeyya hinam gammam pothujjanikam anariyam anatthasamhitam.

"7 In MN I 454,224, the four jhdnas are highly praised to the extent that they are called “the bliss of renunciation, the
bliss of seclusion, the bliss of peace, the bliss of enlightenment” (nekkhammasukham pavivekasukham upasamasukham

sambodhasukham ). Cf. MLDB 1269 n.678.
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when the unworldly pleasant feelings are kept under surveillance, meditators will not go astray into

the traps set up by these feelings but instead progress smoothly in the path to nibbana.

§3.4.2 The Contemplation of Painful Feelings

When bodily painful feelings''® arise, ordinary people usually turn to things relevant to
sensual pleasure in order to escape the painful feelings, without knowing clearly how they arise and

work on their minds and bodies.

When bodily painful feelings arise, meditators practising the
contemplation of feeling do not react as ordinary people, but shift their awareness immediately to
those painful feelings, while trying to understand them as they really are.'”® The contemplation of
painful feelings, in the course of which meditators confront painful feelings with courage and
patience, may be sometimes misunderstood as a form of self-mortification (attakilamathanuyoga),
which is refuted by the Buddha as unbeneficial and deviates people from the middle path
(majjhima-patipada). However, to confront painful feelings on purpose is not necessarily
self-mortification. According to the Sakkapariha Sutta (DN 21) and the Sevitabbdsevitabba Sutta
(MN 114),"*! the value of mental states or material things, whether they are worthy of pursuit
(sevitabba) or not (asevitabba), depend on whether they can help sentient beings to increase
wholesome states and diminish unwholesome states, or to increase unwholesome states and
diminish wholesome states. Since repeated awareness of painful feelings helps to develop

wholesome mental states such as mindfulness and concentration and leads to insight knowledge, it

certainly does not concern the extreme of self-mortification and rather is part of the genuine middle

8 According to SN 36:21 (IV 230,1) and AN 10:60 (V 110,7-11) there are eight causes for the arising of bodily painful
feelings: bile disorder (pitta), phlegm disorder (semha), wind disorder (vata), an imbalance of the three (sannipatika), a
change in temperature (utuparinama), careless behaviour (visama), assault (opakkamika), and the result of kamma
(kammavipaka).

"9 SN IV 208,21.23: the uninstructed worldlings do not know of any escape from painful feeling other than sensual
pleasure (Na hi bhikkhave pajanati assutava puthujjano aniiatra kamasukha dukkhaya vedandya nissaranam). It
commentary (Spk III 77,3-5) explains that the [real] escape of painful feeling is concentration, path, and fruit (dukkhaya
vedandya hi samadhi-magga-phalani nissaranam).

120 Detailed descriptions on how to contemplate painful feelings can be found in the works of modern insight
meditation teachers. Cf. Pandita Sayadaw, 1993, pp. 53—54; Silananda, 1990, p. 216. Kundalabhivamsa Sayadaw (2004:
42, 151-154, 161-162) says that for insight meditators, bodily painful feelings are especially prominent at the stages of
sammasananiana and patisankhaniana and need to be overcome with patience.

121 DN 11 278,1-279,13; MN III 45-59.
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path taught by the Buddha.

The fact that satipatthana practice is related to patients in the sutfas suggests that it is of help
in dealing with the bodily painful feelings caused by diseases, For example, in SN 36:7-8, the
Buddha taught some ill disciples to spend the time mindful and clearly comprehending, that is, to
practise the four satipatthanas and clear comprehension with regard to the bodily activities and
routines of everyday life.'”? In SN 47:29, it is said that Ananda, knowing that the householder
Sirivaddha’s disease was not improving and his painful feelings were increasing, out of compassion,
instructed him to practise the four establishments of mindfulness, but not knowing his spiritual

. 12
attainment of a non-returner. 3

The reason that the practice of satipatthdnas is especially recommended by the Buddha to his
disciples with illnesses can be easily realized after a consideration of the benefits brought to
meditators by the contemplation of feeling and the body. According to the Kayagatasati Sutta (MN
119/111 97), one of the ten benefits of contemplating the body is the ability to endure (adhivaseti)
the “arisen bodily feelings that are painful, racking, sharp, piercing, disagreeable, distressing, and
menacing to life”.'** The secret of endurance with painful feeling is revealed in SN 36:6 (IV
207-210): one who understands as it really is the origin (samudaya), passing away (nirodha),

> when

gratification (assdda), danger (@dinava), and the escape (missarana) of feelings, '
experiencing a bodily painful feeling, one feels it only with detachment, and suffers no
accompanying mental painful feeling, i.e. grief (domanassa); such a person is compared to a man
stricken by one single dart, not by a second dart.'”® The seventh and eighth sufta of the
Vedandsamyutta also throw light on how understanding feelings as they really are can be conducive
to the development of patience with bodily painful feelings: when one understands that feelings are

impermanent and conditioned, one abandons the underlying tendency to aversion concerning

122 SN IV 211,18.10: Sato bhikkhave bhikkhu sampajano kalam agameyya ayam kho amhakam anusdsant.

12 SN V 1772426 Yani cimani bhante Bhagavata paiicorambhagiyani samyojanani desitani, ndham tesam kifici attain
appahinam samanupassami ti.

24 M I 97,0527 uppannanam sarivikanam vedananam dukkhanam tippanam kharanam katukanam asatanam
amanapanam panaharanam adhivasakajatiko hoti.

125 For detailed explanation for these terms, see SN 36:15, SN 36:16.

126 Bodily (kayika) painful feeling is called “pain” (dukkha), while mental (cetasika) painful feeling is call “grief”
(domanassa). Cf. DN II 306,016, MN 1II 250,3s. One who suffers both bodily and mental feelings is compared to one

stricken by two darts. Such a person is also compared to one who has not risen up from the bottomless abyss.
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painful feeling.'”’ The first sutta of the Khandhasamyutta (SN 22:1) reveals that if one does not
identify any of the five aggregates with “self” or “something belong to self” one can keep mind
unafflicted even when the body is afflicted."”® Some instances that illustrate such detachment can
be found in the Nikayas. According to SN 47:30, when seeing the householder Manadinna in grave
illness, Ananda instructed him to practise satipatthana; the householder replied to Ananda that even
touched by painful feeling, he still dwelt practising the four satipatthanas,'™ and hinted that he was
already a non-returner. Similarly, in SN 52:10, Anuruddha explained to some bhikkhus who were
concerned with his serious illness that his ability to keep the arisen bodily painful feelings from

obsessing his mind was due to his mind being well established in the four satipatthanas.'*

It should be noted that the parallel to SN 47: 30 in the Chinese Samyukta-dgama, i.e. SA 1038,
differs with regard to the effect satipatthana practice has upon illness. In SA 1038, the householder
Manadinna is reported to recover completely from his disease due to his practice of the four
satipatthanas.”' Thus, the benefit of satipatthana practice is more than freeing patients from
suffering mental painful feelings—it can even cure patients of physical diseases. Another sutta in
the Samyukta-agama, whose Pali counterpart is not found, mentions Anuruddha’s removal of bodily
painful feelings through satipatthana practice.'** Although the Pali suttas never explicitly assign
the power of healing physical diseases to satipatthana practice, as the Chinese Samyuka-agama has
done, the Mahasalayatanika Sutta (MN 149/111 2871f.), as we have mentioned in Chapter Two,
relates the power of healing diseases to insight meditation. In the Nikayas, there are other suttas

which relate the power of healing disease to Buddhist meditation. According to AN 10:60 (V 108ft.),

7 SN IV 210-214.

128 SN I 1,16-17: dturakayassa me sato cittam andturam bhavissatiti.

' SN V 178, Evaripaya caham, bhante, dukkhaya vedandaya phuttho samano kaye kayanupassi viharami atapi
sampajano satima, vineyya loke abhijjhddomanassam ...

B9 SN V 302,15:20: Catiisu kho me avuso satipatthanesu supatitthitacittassa viharato uppanna sarivika dukkha vedana
cittam na pariyadaya titthanti.

B T2 271a,15.18: “Ven. Anuruddha asked the houselder: ‘In what kind of dwelling did you dwell that caused the pain
you suffered from disease to subside in time?’ The householder replied: ‘Veneralbe Anuruddha! since I dwelt in the four

satipatthanas, single-mindedly developed them, and maintained mindfulness, the bodily pains subsided in time.”” &7
PSR AT T P E o G R B 2 ) RO ORI | S B
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132 SA 541 at T2 140c,19.2: “Ven. Anuruddha says, ‘When I dwelt in the four staipatthanas, the bodily suffering and

pains gradually dwindled away ... Because I dwelt in these four satipatthanas, the bodily suffering and pains in me

subsided gradually.” &TE[w HIETE, « {2 P90l » Spaad e b - 2l Shaa i if kL
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knowing that Girimananda is sick, the Buddha told Ananda that if he talks to the bhikkhu in illness
about the “ten perceptions”, which include both vipassand and samatha meditation, then the
bhikkhu might recover from illness on the spot.'*® Three suttas in the Bojjhargasamyutta relate the
power of healing physical disease to the “seven factors of enlightenment.” According to SN 46:14
and SN 46:15, when Kassapa and Mahamoggallana were sick, the Buddha recited to them the seven
factors of enlightenment; thereupon both of them recovered from their illness. It is also said in SN
46:16 that the Buddha himself once recovered from illness after he had heard the seven factors of

enlightenment recited by Ven. Cunda.'**

It is not impossible that the seven enlightenment factors
are produced merely through hearing a dhamma speech;'> it is documented that listening to a
dhamma talk attentively might lead to powerful concentration.'*® Nevertheless, as we have argued
in section §2.2.2, it is more likely that these spiritual attainments are generated through the actual
practice of Buddhist meditation, especially the satipatthana meditation, during the time when a

dhamma talk is delivered.

In summary, one benefit of the satipatthana practice is the ability of patients to endure bodily
painful feelings without experiencing secondary mental painful feelings. Taking into consideration
the suttas in the Samyukta-agama, a second possible benefit of the satipatthana practice may be the

power of healing of physical diseases.

§3.4.3 The Contemplation of Neither-Painful-Nor-Pleasant Feelings

Neither-painful-nor-pleasant feeling is sometimes called neutral feeling (upekkha)."’ Tt is

more subtle than painful and pleasant feelings and thus is called “peaceful” (santa)."® This neutral

'3 The ten perceptions are anmiccasaiiiid, anattasaiiid, asubhasaiiiid, ddmavasaiiiia, pahanasaiiia, viragasaiiia,
nirodhasanna, sabbaloke anabhiratasaniia, sabbasankharesu anicchasanina, and anapanassati.

1% Its Chinese parallel sutta in the Ekottara-agama (T2, 731a) contains a different story: Ven. Cunda recovered from
his illness after following the Buddha’s order to recite the seven enlightenment factors to himself.

B35 9N Vv 95,1931 Yasmim bhikkhave samaye ariyasavako atthim katva manasikatva sabbacetaso sammannaharitva
ohitasoto dhammam sunati, imassa parica nivarand tasmim samaye na honti, satta bojjhariga tasmim samaye bhavana
paripiarim gacchanti.

B6C AN T 21,8210 Tassa atthapatisamvedino dhammapatisamvedino pamujjam jayati, pamuditassa piti jayati,
pitimanassa kayo passambhati, passaddhakado sukham vedeti, sukhino cittam samadhiyati..

7 Dhs § 161.
38 SN 1V 205,23: adukkhamasukham santam. ..
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feeling is obscure, unobvious; and not easy to discern due to its subtlety."”” Compared with pleasant
and painful feelings, the neutral feeling lends itself to the underlying tendency to ignorance. Despite
the nature of peacefulness, neutral feelings especially those arising in the progress of dhamma, such
as in jhana experience,'* should be carefully attended to and understood as they really are using

insight knowledge as taking delight in even such subtle feelings cannot free one from suffering.'*!

§3.5 The Contemplation of Mind

The third satipatthana practice shifts the focus of mindfulness from feelings to the mind. The

instructions for the contemplation of mind are as follows:

Here a bhikkhu knows a mind with lust as a mind with lust, and a mind without lust as a
mind without lust. He knows a mind with hatred as mind with hatred, and a mind without
hatred as a mind without hatred. He knows a mind with delusion as a mind with delusion,
and mind without delusion as mind without delusion. He knows a contracted mind as a
contracted mind, and a distracted mind as a distracted mind. He knows an exalted mind as
an exalted mind, and an unexalted mind as an unexalted mind. He knows a surpassable mind
as a surpassable mind, and unsurpassable mind as an unsurpassable mind. He knows a
concentrated mind as a concentrated mind, and an unconcentrated mind as an
unconcentrated mind. He knows a liberated mind as a liberated mind, and an unliberated

. . . 142
mind as an unliberated mind.

The objects for contemplation of mind are composed of sixteen types of minds, and their scope

ranges from unwholesome to wholesome states. According to the Paparicasiidani, all these minds

139 P§ 1 277,23-24; Vibh-a 266,17: Adukkhamasukha pana duddipana andhakara avibhiita.

140 The experience of the fourth jAdna is an example of neither-painful-nor-pleasant feeling arising from the progress of
spiritual training. See the formula of the fourth jhana e.g. at SN 'V 307,14-15: adukkhamasukham upekkhdasatiparisuddhim
catuttham jhanam.

41 SN 36:5,7s mentions that this neither-painful-nor-pleasant feeling should be seen as impermanent especially
(adukkhamasukhd vedand aniccato datthabba).

2 MN I 59,30:36: Idha bhikkhave bhikkhu sardgam va cittam sardagam cittan ti pajandti, vitaragam va cittam vitaragam
cittan ti pajanati; sadosam ..., vitadosam ..., samoham ..., vitamoham ..., sankhittam ...,, vikkhittam ..., mahaggatam ...,
amahaggatam ..., sa-uttaram ..., anuttaram ..., samahitam ..., asamahitam ..., vimuttam ..., avimuttam va cittam

‘avimuttam cittan ti pajanati.
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are mundane, and none of them is concerned with supramundane attainments such as the “path”
(magga) and “fruit” (phala).'¥ Some of the types of minds listed above are not self-explanatory
and require further -clarification. According to the Paparicasidani, a contracted mind
(sankhitta-citta) is a mind connected with sloth and torpor. Both the exalted mind (mahaggata-citta)
and unsurpassable mind (anuttara-citta) refer to the mind in the form and formless spheres. A
surpassable mind (sa-uttara-citta) refers to a mind in sensual sphere. The concentrated mind
(samahita-citta) is the mind of absorption concentration (appand-samadhi) or access concentration
(upacarasamadhi). The liberated mind (vimutta-citta) is the mind that is liberated temporarily

through insight knowledge or samatha jhana.

Like the second satipatthana, the contemplation of mind comprises of continuous bare
awareness to whatever mental state arises in the present moment. The practitioner is supposed to
have no desire to either maintain the mental phenomena when they are agreeable or change them
when they are disagreeable. The purpose of the bare awareness of the types of minds is simply to
know their true natures as they really are. This feature of bare awareness can be better understood
by contrasting it with other meditative methods in terms of the strategy of dealing with any arisen
unwholesome states of mind. In the Vitakkasanthana Sutta (MN 20/1 118—122), the Buddha teaches
five practical methods to remove any distracting unwholesome thoughts. Accordingly, if
unwholesome thoughts connected with lust, hatred, and delusion arise due to certain causes
(nimitta), the first antidote is to shift one’s attention to other causes that can lead to wholesomeness
(such as samatha meditation subjects). If this first antidote does not work, then the second antidote
should be applied, in which one reflects on the dangers of the arisen unwholesome thoughts. If this
fails again, then the third antidote is to ignore these unwholesome thoughts by purposedly forgetting
them and giving them no attention. If the third method fails, the recommended fourth antidote is to
remove the cause of these thoughts. If it fails again and the unwholesome thoughts persist, the last
resort is to “crush the mind with the mind” with teeth clenched and tongue pressed against the roof
of mouth. The purpose of these five methods is to remove the unwholesome states of mind forcibly
and to make the mind steady and concentrated; understanding the true nature of these unwholesome
states of mind is not the concern of these methods. Although these five methods do not belong to
the technique of contemplation of mind proper, meditators can employ them occasionally as a
complementary technique to satipatthana practice in order to overcome those strong and persistent

distracting unwholesome thoughts when their mindfulness and concentration are still weak.

193 Ps 1279,33:34: idha ekapadepi lokuttaram na labbhati.
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In practising the contemplation of mind, meditators first come to realize various individual
characteristics (sabhdavalakkhana) of their minds: for example, some are with lust, hatred, or
delusion; while some are concentrated and others are not. When the practice becomes mature,
meditators, as the formula of the Satipatthana Sutta points out, come to realize the arising and
passing away of these various minds."** Knowing through personal experience that even minds of
high spiritual value, such as a concentrated or liberated mind are arising and passing away leads
meditators necessarily to a deep conviction of the Buddha’s teachings on the law of impermanence.
There are many suttas, e.g. MN 52, MN 64, showing that meditators come to see the nature of
impermanence in the mental phenomena in the form-sphere or formless jhdana experience.'*’
According to the Visuddhimagga, meditators can experience even the passing away of the mind of
insight knowledge (vipassanacitta) when they progress to the stage of the “knowledge of

dissolution” (bhanganana) at least.'

In the discussion on the fourth satipatthana below, this topic
on the contemplation of mind will be further explored in terms of the specific sets of wholesome or

unwholesome minds.

The same sixteen types of minds listed in the Satipatthana Sutta are also given in the suttas
describing the supernormal power of reading another person’s mind.'*’” The way in which one with
such supernormal power discerns another’s mind as described in the suttas seems nearly identical to
the way in which one practises the contemplation of mind as described in the Satipatthana Sutta.

This suggests that if one intends to contemplate another’s mind through personal experience, one

1% According to the commentary of the Samyutta-nikaya, even during the timespan of a finger-snap many hundred
thousand of kofis of minds arise and pass away (Spk II 99,3031: Ekasmim hi acchara-kkhane anekani
citta-koti-sata-sahassani uppajjanti). In the same commentary, a kofi is equal to ten millions (Spk I 219,2: satam
sata-sahassani koti hoti).

5 E.g. MN 1 352,2023: Ayam-pi kho dkificaiiidyatanasamapatti abhisarkhata abhisaficetayita, yam kho pana kifici
abhisankhatam abhisaricetayitam tad-aniccam nirodhadhamman-ti. MN 1 436,2s8-32: ...na-tthi kificiti akificaniidyatanam
upasampajja viharati. So yad-eva tattha hoti vedandgatam sannagatam sankharagatam vinnianagatam te dhamme
aniccato dukkhato rogato gandato sallato aghato abadhato parato palokato suiinato anattato samanupassati.

146 Vism 642,0-11: yena cittena tam ruparammanam khayato vayato dittham, tassa cittassa aparena cittena bhangam
anupassati ti attho. Mahasi Sayadaw (2000e, p. 31) describes the experience of seeing the dissolution of eye
consciousness in the following manner: “A yogi contemplating dissolution may even have the feeling of actually seeing
mind-consciousness a-fluttering as it resolves into nothingness. The image of dissolution thus created is so hazy that he
might have thought something is wrong with his eye-sight”.

4T DN 1 79,20-80,14: So para-sattanam para-puggalanam cetasa ceto paricca pajanati— sa-ragam va cittam sa-ragam
cittan ti pajandti... ... avimuttam va cittam avimuttam cittan ti pajanati. Also see DN 1 79-80; MN I 34, AN III 280-81,
SN II 121-122.
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must develop the supernormal power of reading another’s mind, which is attainable only after one
masters the form-sphere jhdnas.'*® However, to reads other person’s mind through supernormal
power is apparently not a kind of specialty that is accessible to the majority of the Buddha’s
disciples. More importantly, knowing another’s mind does not seem to be the purpose of the third
satipatthana practice, as the following words of the Buddha from the Arguttara-nikaya suggest:
“Bhikkhu, if a bhikkhu is not skilled in the course of anothers’ mind, [he should resolve]: ‘I will be
skilled in the course of my own mind’. Thus, bhikkhus, should you train yourselves™.'* Considered
thus, experiencing and knowing anothers’ mind as it really is might not be a compulsory practice. It
is only understanding of one’s own mind that can be seen as the requirement to be met by all

meditators who want to succeed in practising the contemplation of mind.

§3.6 The Contemplation of the Dhammas

The contemplation of the dhammas is constituted of the five sets of contemplation practice: (1)
contemplation of the five hindrances together with the causes of their arising and disappearance; (2)
contemplation of the five aggregates; (3) contemplation of the six bases together with the fetters
dependent on the bases as well as the causes for their arising and disappearance; (4) contemplation
of the seven enlightenment factors; and (5) contemplation of the four noble truths. Among these five
contemplations, the first and fourth are concerned with specific sets of mental qualities, while the
other three are concerned with both mental and physical phenomena. Thus, while the Pali term

dhamma could assume various meanings, in the context of the fourth satipatthana, it should be

8 The Nikayas mention the supernormal powers without describing the ways leading to their attainment, which

nevertheless can be found in the Visuddhimagga (Chapter 12). It is worthy to note that in the Pali Anuruddhasamyutta
(e.g. SN 52:12-14, 22-23), Anuruddha attributes all his five mundane supernormal power (abhififias) to the
development of the four satipatthanas, but the Chinese version (T2, 139¢,16—140b,2s ) mentions only the divine eye. It is
difficult to understand how the satipatthana practice as insight meditation can lead to supernormal powers. Considering
the insight-orientedness of satipatthana practice, one may assume that the attainment of supernormal powers through
satipatthana is simply a by-product of the powerful concentration established in the satipatthana practice, probably
only obtained by those who had developed the same supernormal power in their past lives. Pandita Sayadaw (1995, pp.
438-439) mentioned in his book similar cases: while practicing satipatthana in Mahasi tradition, a yogi foresees the
future, a samanera remembers his life in mother’s womb, a yogi sees what happens at her home far away in Japan.

49 AN V 92,510, 96,2527, 98,2022: No ce bhikkhave bhikkhu paracittapariyayakusalo hoti, atha sacittapariyayakusalo
bhavissami ti evam hi vo bhikkhave sikkhitabbam. Also cf its MA parallel at T2, 598b,1o-12:§‘£E\3I‘ » ] &7 f i
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understood as referring to these five sets of mental and physical phenomena.™® It is noteworthy
that the objects to be contemplated in the contemplation of dhammas, to wit, “aggregate” (khandha),
“base” (ayatana), “truth” (sacca), “cause” (nidana), and the “path” (magga) as represented by the
seven enlightenment factors, happen to constitute the fundamental doctrinal topics of the
Samyutta-nikaya and the Samyukta-agama, as well as of the early Abhidharma works such as the

Vibharga, the Dharmaskhandha and the *Sariputrabhidharma etc.”'

This implies that the practice
of the contemplation of dhammas is centrally important in the sense that it is the source of the

Buddha’s fundamental doctrines.

§3.6.1 The Contemplation of the Five Hindrances

The first contemplation in the fourth satipatthana practice is concerned with a set of
unwholesome mental qualities, i.e. the five hindrances. The instructions given in the sutta are as

follows:

Here, when sensual desire manifests internally in him, a bhikkhu knows, “There is sensual
desire in me”; or when sensual desire does not manifest internally in him, he knows, “There
is no sensual desire in me”’; and he also knows how there comes to be the arising of unarisen
sensual desire, and how there comes to be the abandoning of arisen sensual desire, and how
there come to be the future non-arising of abandoned sensual desire. (The same are the cases

of ill will, sloth-and-torpor, restlessness-and-remorse, and doubt.)'>

139 Different sources on the practice of satipatthana meditation contain variations in the items of contemplation, cf.
Appendix 1.

131 Bodhi (2000, pp. 33-34) points out that the Samyutta-nikdya mainly serves as the repository for suttas disclosing the
nature of reality and the unique path to realization, and is therefore suitable for those disciples who have fulfilled the
preliminary stages of meditation training and are intent on direct realizing the ultimate truth. Bhikkhu Bodhi’s
suggestion that the Samyutta-nikaya might be especially suitable for meditators is confirmed by the
*Sarvastivadavinayavibhasa, FF‘_;@‘ ZEUDELEYT (no. 1440) (Sapoduo-pini-piposha), which depicts the role of the
Samyukta-agama as thus, “It talks of various methods of meditation, therefore gets the name Samyukta-dgama, and is
[especially] to be learned by meditators” (T23, 503c,20-504a,1: FFEFEFEmMNE - hlEw FA' > ol sl A Fl’fr??f). Based on
Sarvstivadin legends, Ven. Yin-shun (1983) argues that the siitrasiga portion that deals with the topics of khandha,
ayatana, niddana, sacca, and magga, is the earliest layer of the original version of SN/SA, from which the remaining
three Nikayas/Agamas are derived. On Yin-shun’s argument, also see Choong (2000, pp. 8-11).

52 MN 1 60,11-18: bhikkhu santam va ajjhattam kamacchandam: atthi me ajjhattam kamacchando ti pajanati, asantam
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The five hindrances in fact include the seven unwholesome mental qualities. These mental qualities
prevent the mind from being rightly concentrated'> and from developing knowledge and wisdom,
and thus they hinder one’s progress in the path to nibbana.">* In many suttas, the hindrances are
depicted as opposed to the seven enlightenment factors.'> According to the commentaries, some of
these hindrances assail not only ordinary persons but also trainees (sekha) who have been trained

very well in the teachings of the Buddha and experienced nibbana.'>

Therefore, to learn how to
deal with these unwholesome mental qualities is extremely important for Buddhists who aspire to

arahantship.

The instruction given in the Satipatthdana Sutta on dealing with these mental hindrances is to be
aware of whatever is happening in the mind at the present moment: simply knowing their presence
when they manifest in the mind and their absence when they disappear. This simple awareness is
indeed an ingenious method by which one turns mental hindrances, which are ethically bad, into
useful meditation objects. As soon as these hindrances are transformed into meditation objects and
recognized mindfully as they really are, these mental states tend to stop automatically and cease to
disturb the mind, even when meditators engaged in such satipatthana practice have no desire to

change or remove these hindrances."’

When the hindrances are stubborn and the practice of
satipatthana is not yet mature, these hindrances might not stop immediately but continue to linger
in mind even though they have been observed repeatedly with mindfulness. Thus, the
Paparicasiidani commentary lists methods other than this bare awareness for meditators to eradicate,

at least temporarily, those strong mental hindrances.'*®

With the progress of practice, meditators might come to realize why unarisen mental

vad ajjhattam kamacchandam: na-tthi me ajjhattam kamacchando ti pajanati, yatha ca anuppannassa kamacchandassa
uppado hoti tani-ca pajanati, yatha ca uppannassa kamacchandassa pahanam hoti taii-ca pajandti, yatha ca pahinassa
kamacchandassa ayatim anuppado hoti taii-ca pajanati.

133 SN V 92,2025: Evam eva kho bhikkhave paiicime cittassa upakkilesa, yehi upakkilesehi upakkilittham cittam na ceva
mudu hoti, na ca kammaniyam na ca pabbassaram pabharigu ca na ca samma samma samadhiyati asavanam khayaya.
1594 SN V 96,2021, AN 11l 63: Paiicime bhikkhave avarana nivarana cetaso ajjhariha paiinaya dubbalikarana. SN 'V
97,1315 Paricime bhikkhave nivarana andhakarana acakkhukarana aniianakarana pannanirodhika vighatapakkiya
anibbanasamvattanika. Also cf. MN II 203, SNV 127.

15 Cf. SN V 63-140.

13 Doubt is removed completely at the moment of realizing of the path of stream-entry; sensual desire, ill will and
remorse at the path of non-return; and sloth-and-torpor and restlessness at the path of arahantship. Cf. Vism 685,17-20.

157 SN TV 190,5-12; MN T 453 20.26.

158 pg 281,32-286,17. Cf Soma, 1981, pp. 120-129; Silananda, 1990, pp. 99-111; Analayo, 2003, p. 200.
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hindrances come to arise, why arisen mental hindrances come to be abandoned, and why they will
never arise in the future. This shows that the “conditionality” (idappaccayata) concerning the five
hindrances is also perceived by meditators who are devoted to the satipatthana practice. According
to the description in the Visuddhimagga of the progress of insight knowledge, the law of
“independent origination” (paticcasamuppdda) is investigated for the first time when meditators
attain the second stage of insight knowledge, the “knowledge of grasping conditions”
(paccayapariggaha), which takes place only after the individual characteristics of the five

aggregates are seen and before their universal characteristics manifest.'

§3.6.2 The Contemplation of the Five Aggregates

The meditative objects prescribed in the second practice of the contemplation of dhammas are

the five aggregates. The instructions for the contemplation of the five aggregates are as follows:

Here, bhikkhus, a bhikkhu knows: such is material form, such its arising, such its passing
away; such is feeling, such its arising, such its passing away; such is perception, such is its
arising, such its passing away; such are formations, such are their arising, such their passing

away; such is consciousness, such is its arising, such its passing away.'*’

The five aggregates subeject to clinging constitute the first noble truth dukkhasacca.'® As Bhikkhu
Bodhi points out, the topic of five aggregates is “the primary scheme of categories the Buddha
draws upon to analyse sentient existence”.'® This contemplation of the five aggregates in fact
includes all mental and physical phenomena into the scope of meditation objects for the
satipatthana practice. Thus, the objects of the contemplation of the five aggregates encompass all
the meditation objects given in the previous three satipatthana practices, i.e. body, mind, and

feeling, as well as most other meditation objects given in the fourth satipatthana.

From the instructions, meditators practising the contemplation of the five aggregates will

¥ Cf. Vism 598 f.

" MN I 61,57: Idha bhikkhave bhikkhu: iti riapam, iti ripassa samudayo, iti ripassa atthangamo; iti vedand, iti
vedandya s., iti vedanaya a.; iti saina, iti sanfiaya s., iti sanfidaya a.; iti sankhara, iti sankharanam s., iti sankharanam
a.; iti viniianam, iti vififianassa samudayo, iti viiifianassa atthangamo ti.

11 SN 56:13,16-17.: katamariica bhikkhave dukkham ariyasaccam. Paiicupadanakkhandha tissa vacaniyam.

12 CDB 839.
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3 and then

realize at first the individual characteristic (sabhavalakkhana) of the five aggregates,'
come to realize their nature of arising and passing away, that is, the so-called “conditioned
characteristics” (sankhatalakkhana).'® Seeing the conditioned characteristics, meditators also
come to see the characteristics of impermanence, suffering, and non-self in the five aggregates.'® It
should be noted that no specific objects such as the in-and-out breath, the four postures, or the mind
with lust, are mentioned in the instructions. This suggests that whatever mental or physical
phenomenon falls into the category of the five aggregates can be used as a meditation object for the
contemplation of the five aggregates, even if that phenomenon is not mentioned explicitly in the
instructions of other satipatthana practices. The fact that numerous suttas indicate that the
contemplation of the five aggregates leads to the attainment of the final realization may be taken to
imply that the contemplation of all five kinds of aggregates in a single session of sitting or walking
meditation is probably a greatly efficacious and promising method to practise satipatthana
meditation. Analayo has suggested that a meditative way that covers all the four satipatthanas
“ensures speedy progress and a balanced and comprehensive development”.'® Because in a single
session of sitting or walking meditation, either physical (riipa) or mental phenomena (vedand,
sannd, sankhara, vinnana) become prominent, it seems evident that in order to maintain
uninterrupted mindfulness, the best strategy is to contemplate whatever phenomenon becomes

17 Therefore, the broad range of meditation objects for the

prominent at the present moment.
contemplation of the five aggregates necessarily makes it easier for meditators to develop

uninterrupted mindfulness and sustained concentration.

§3.6.3 The Contemplation of the Sense Bases

' The functions of each aggregate are explained in SN 22:79 (86,2-87,22). The constituents of each aggregate are
specified in SN 22:56, 22:57. Elaborate analysis of the five aggregates can be found in Vism 443 ff.

' In the Arnguttara-nikdya, “arising” (uppdda), “passing away” (vaya), and the “alteration of that which stands”
(thitassa arninathattam) are called “conditioned characteristics”. AN 1 152,7.9: Tin’ imani bhikkhave sankhatassa
sankhatalakkhanani. Katamani tini? Uppddo paniiayati vayo paiinidayati thitassa annathattam paniiayati. Imani kho
bhikkhave tini sarikhatassa sankhatalakkhanani ti. SN 22:37, 22:38 explicitly points out that the three characteristics are
to be discerned in the five aggregates.

165 Nett 27,6-28,1: samkhatalakkhananam dhammanam samanupassanalakkhana aniccasaniia. Tassa uppadavaya
padatthanam.

1% Analayo, 2003 p. 23.

17" According to Silananda (1990: 119), meditators should not deliberately search for a certain aggregate. Instead, they

should be mindful of whatever aggregate arises in their own body.
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The next practice of contemplation of dhamma is the contemplation of the external and internal
bases together with the mental fetters arising dependent on them. The instructions given in the sutta

are as follows:

Here, a bhikkhu knows the eye, he knows forms, and he knows the fetters that arise
dependent on both; also, he knows the arising of the unarisen fetter, the abandoning of the
arisen fetter, and the future non-arising of the abandoned fetter. He knows the ear, he knows
sounds, and he knows the fetter that arises dependent on both; also ... He knows the nose,
he knows odors ... He knows the tongue, he knows flavors ... He knows the body, he knows
tangibles ... He knows the mind, he knows mind-objects, and he knows the fetters that arise
dependent on both; also, he knows the arising of the unarisen fetter, the abandoning of the

arisen fetter, and the future non-arising of the abandoned fetter.'®®

In this satipatthana practice, meditators are required to be continuously mindful of whatever is
taking place in the six sense doors when there is contact between the internal sense faculties and
external sense objects. Like the contemplation of mind, this practice helps meditators to understand
the unwholesome mental states—called fetters (samyojana) in this context—as they really are, as
well as the causes for their arising and abandonment.'® Such a practice of contemplation can be
said to be a practice of “sense restraint” (indriyasamvara) in the form of insight meditation. Some
suttas in the Salayatana Samyutta depict how craving and other unwholesome mental states do not
arise in people who practise sense restraint, but to those who indulges in grasping general signs

(nimitta) or detailed features (anuvyanjana) of sensory objects without practising sense restraint

'8 MN I 61,1428: Idha bhikkhave bhikkhu cakkhuii-ca pajandti, riipe ca pajanati, yaii-ca tad-ubhayam paticca uppajjati
samyojanam tafi-ca pajanati, yatha ca anuppannassa samyojanassa uppado hoti tafi-ca pajanati, yatha ca uppannassa
samyojanassa pahanam hoti taii-ca pajanati, yatha ca pahinassa samyojanassa ayatim anuppado hoti taii-ca pajanati;
sotani-ca pajanati, sadde ca pajanati —pe— ghanari-ca pajanati gandhe ca pajandati — jivhan-ca pajanati, rase ca
pajanati — kayarii-ca pajanati, photthabbe ca pajanat i— manna-ca pajanati, dhamme ca pajanati, yan-ca tad-ubhayam
paticca uppajjati samyojanam tafi-ca pajandti, yatha ca anuppannassa samyojanassa uppdado hoti tani-ca pajandati,
yathd ca uppannassa samyojanassa pahanam hoti tafi-ca pajanati, yatha ca pahinassa samyojanassa dayatim anuppado
hoti tafi-ca pajanati.

199 SN V 61,612 lists “five lower fetters” (orambhagiyani samyojanani): (1) identity view (sakkayaditthi); (2) doubt
(vicikiccha); (3) distorted grasp of rules and vows (silabbataparamasa); (4) sensual desire (kamacchanda); and (5) ill
will (byapada). SN V 61,1319 also lists “five higher fetters” (uddhambhagiyani samyojanani): (1) lust for form
(ripardaga); (2) lust for the formless (ariipardga); (3) conceit (mana); (4) restlessness (uddhacca); and (5) ignorance

(avijja). Vism 6842533 fixes the stages of enlightenment where these fetters are abandoned once and for all.
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when external sensory objects meet with their corresponding sense faculties. '”° The
Indriyabhavand Sutta (MN 152) also points out that sense restraint does not amount to avoiding all
experiences of seeing, hearing and touching etc.,'’' but requires meditators not to follow the

: . : . 172
apparent features of sense objects which might arouse greed or aversion.'’

Although this “sense restraint” is usually situated after the “clear comprehension” in the path
of gradual training and so appears to be merely a preparation for other more formal meditation
practice,'” it can be practised in the form of insight meditation, as described above, and thus it
would lead meditators to advanced stages of insight knowledge. To illustrate, the sixth sutta of
Bojjhangasamyutta (SN 46:6) depicts the practice of “sense restraint” (indriyasamvara) in an
unordinary way and makes it different from the usual descriptions of sense restraint. It is said
therein that a person contacted by whatever sense objects, agreeable or disagreeable, can keep his
body and mind steady, internally well-composed, and well-liberated with sense restraint.'”* The

Mahaniddesa takes such “sense restraint” to refer to the “six factors of equanimity”

175 176

(chalangupekkhd) -, which normally are ascribed to arahants alone in the Pali commentaries.
Even though it is not suitable to interpret sense restraint in SN 46:6 as the “six factors of
equanimity” possessed by arahants, it should not be regarded as an insignificant preparation for

other meditation subjects.

170 SN 1V 104,721, 112,518, 176,3-15, 1782131, 189,18-29.

71 MN 111 298, 11-19.

172" A detailed explanation on this type of sense restrain can be found in Vism 20-22, where Mahatissathera practices it
through asubha-sarinia.

13 E.g. MN 1 180.

74 SNV 74,6-8: tassa thito ca kayo hoti thitam cittam ajjhattam susanthitam suvimuttam.

15 Niddl 1 241,21-242,1: Upekkhakoti chalargupekkhaya samanndgato. ... cakkhund riipam disva mandapam
nabhigijjhati nabhihasati na ragam janeti Tassa thito va kayo hoti, thitam cittam ajjhattam susanthitam suvimuttam.
Cakkhuna kho pan’ eva riipam disva amanapam na manku hoti appatitthinacitto adinamanaso abyapannacetaso. Tassa
thito va kayo hoti, thitam cittam ajjhattam susanthitam suvimuttam. Sotena saddam sutvd... ghanena gandham
ghayitva... jivhaya rasam sayitva... kayena photthabbam phusitva... manasa dhammam vififidya manapam nabhigijjhati
nabhihasati na ragam janeti, tassa thito va kayo hoti, thitam cittam ajjhattam susanthitam suvimuttam. Manasa kho
paneva dhammam vififidya amanapam na marku hoti appatitthitacitto alinamanaso abyapannacetaso, tassa thitova
kayo hoti, thitam cittam ajjhattam susanthitam suvimuttam.

176 Cf. Vism 160,14.15: iddha khinasavo bhikkhu cakkhuna ripam disva neva sumano hoti, na dummano, upekkhako ca
viharati sato sampajano ti evam agatd khinasavassa chasu dvaresu ittha-nitthachalarammanapathe
parisuddhapakatibhava vijahanakarabhiita upekkha: ayam chalangupekkha nama.. Also cf. AN 111 279, D III 250, AN
11 198.
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The explanation of the “supreme development of the faculties” (anuttara indriyabhavana)
given in the Indriyabhavand Sutta (MN 152) can be taken as an example that illustrates how a
meditator practising insight meditation can stay mindful of whatever phenomena is happening at the
six sense doors in order to develop insight knowledge. It is said that when contacted by sense
objects, physical or mental, a bhikkhu knows that like or dislike arises in his mind, and knows that
like and dislike are all conditioned, dependently arisen. When he knows thus, equanimity (upekha)
is established and the like and dislike disappears.'”’ By means of a simile of the drops of water that
quickly vaporize at the moment of falling onto an iron plate heated for a whole day, the text shows
that the arisen fetters, which are represented by likes and dislikes, come to be abandoned as soon as

the power of mindfulness intercedes.'”™

SN 36:95 reveals the power of mindfulness in protecting the mind against the fetters that arise
while dependant on the contact with external sense objects and internal sense faculties. There, the
Buddha taught Ven. Malunkyaputta to know whatever sense data manifested in the six sense doors

as it really is:

Here, Malunkyaputta, regarding things that are seen, heard, sensed, and cognized by you: in
the seen there will be only the seen; in the heard there will be only the heard; in the sensed

there will be only the sensed; in the cognized there will be only the cognized.'”

According to the verses in the same sutta,'™® the meaning of the instruction given by the Buddha is
that when sense data meets with sense faculties one should be firmly mindful (patissato) so that one
is not be inflamed by lust for the six sense objects and is able to experience the sense objects with a
dispassionate attitude. On the contrary, if one experiences the sense objects with muddled
mindfulness, then covetousness and annoyance will grow due to the unwise attention to these sense

objects.

§3.6.4 The Contemplation of the Enlightenment Factors

77 MN 11 299,6-15. Ps V 107 explains equanimity (upekha) as the equanimity of insight (vipassaniipekkha).

'78 The same simile also occurs at MN I 453-454,26-29.

1% SN 1V 73,47: Ettha ca te Malukyaputta ditta-suta-muta-viniiiatabbesu dhammesu difthe ditthamattam bhavissati, sute
sutamattam bhavissati, mute mutamattam bhavissati, viniiate vinnatamattam bhavissati. The same instruction is found
in the Bahiyasutta at Udana 6-9.

180 9N 73,20-75, 10.
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The fourth practice of the contemplation of the dhammas consists of an awareness of the seven
enlightenment factors, which refer to the seven wholesome mental qualities that lead to

enlightenments.'®' The instructions for contemplating the enlightenment factors are as follows:

Here, when the enlightenment factor of mindfulness manifests in him, a bhikkhu knows,
“There is the enlightenment factor of mindfulness in me”. Or when the mindfulness
enlightenment factor does not manifest in him, he knows, “There is no enlightenment factor
of mindfulness in me”. He also knows how there comes to be the arising of the unarisen
enlightenment factor of mindfulness, and how the arisen enlightenment factor of
mindfulness comes to fulfillment by development. [Similarly with] the enlightenment factor
of investigation-of-dhamma ... the enlightenment factor of energy ... the enlightenment
factor of rapture ... the enlightenment factor of tranquility ... the enlightenment factor of

concentration ...the enlightenment factor of equanimity e

Like the contemplation of the five hindrances, the contemplation of the seven enlightenment factors
start with keeping bare awareness of the presence and absence of those seven wholesome mental
qualities. After the practice progresses, meditators will discover the causes responsible for the

absence, occurrence and perfection of each of these seven enlightenment factors.'*

Although meditators devoted to the contemplation of the enlightenment factors do not adopt
any measures other than simple awareness of the present moment in order to arouse and maintain
the factors, simply being aware of them is sufficient to strengthen them. This is in fact suggested by
SN 46:6, where the cultivation of the four satipatthanas is made in order to fulfill the seven

enlightenment factors, whose development further leads to true knowledge and liberation

1SNV 72,1617, 83,12-13: Bojhdya samvattantiti kho bhikkhu tasma bojjhanga ti vuccanti. However, the commentary
prefers to understand these qualities as the “factors or parts of enlightenment”, for example, Vibh-a 310,3: Bojjharnga ti
bodhiya bodhissa va anga ti bojjhanga.

"2 MN I 61,562,141 Idha bhikkhave bhikkhu santam va ajjhattam satisambojjhangam: atthi me ajjhattam
satisambojjhango ti pajanati, asantam va ajjhattam satisambojjhanigam: na-tthi me ajjhattam satisambojjhango ti

pajanati, yathd ca anuppannassa satisambojjhangassa uppdado hoti tafi-ca pajanati, yathd ca uppannassa

santam va ajjhattam viriyasambojjhangam ... santam va ajjhattam pitisambojjharngam ...santam va ajjhattam
passaddhisambojjhanigam  ..santam  va  ajjhattam  samdadhisambojjhangam  ..santam  va  ajjhattam
upekhdasambojjhangam... ... taii-ca pajanati

183 On the exposition of these causes, see Ps I 290-299. Also cf. Silananda, 1990, pp. 124-139; Soma, 1981, pp.
134-149.
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illustrated in detail in SN 54:13 (V 331 ff.): the practice of any of the four satipatthanas arouses the
enlightenment factor of mindfulness, which brings out naturally the remaining six factors in
sequence.'™ In other words, the remaining six enlightenment factors come to grow and increase

along with the development of mindfulness.

The fact that the seven enlightenment factors are closely related to insight meditation is
documented in SN 46:30, according to which, the Udayi announced that he had obtained the path
leading to arahantship, that is, the seven enlightenment factors, through contemplating “the surge
and decline” (ukkujjavakujja) of the five aggregates subject to clinging.'®® The fact that the
“enlightenment factor of concentration” is developed through satipatthana insight meditation is
worthy of special attention.'®” According to SN 46:52, the enlightenment factor of concentration
(derived from insight meditation) is of two types: one with vicara and vitakka (i.e. the first jhana)
and the other without (i.e. the second, third, and fourth jhdna).188 Taken together, SN 46:30 and SN
46:52 support my argument in Chapter Two (§2.1.2) that the scheme of the four jhanas might have
been applied in the Nikayas not only to the concentration obtained through serenity meditation but

also to the concentration obtained through insight meditation.

According to SN 46:53, except for the enlightenment factor of mindfulness, whose

development is beneficial at any time and on all occasions, the remaining six enlightenment factors

18 SN V 73,2304: Cattaro kho kundaliya satipatthana bhavita bahulikata satta-bojjhange paripirenti ti. Also cf. AN V
116,10-11: cattaro satipatthand paripura satta bojjhange paripirenti.

"5 According to SN 46:3, another way to arouse the enlightenment factor of mindfulness is to recollect (anussarati)
and think over (anuvitakketi) the teachings learned from accomplished teachers. The Vibhanga relates the enlightenment
factor of mindfulness to remember what has been done and said long before: Idha bhikkhu satima hoti paramena
satinepakkena samanndgato cirakatam pi cirabhasitam pi saritd anussarita. (Vibh 227 6.7).

1% SNV 89,5-90,1.

%7 Samatha meditation also has its own seven enlightenment factors. Vism 130—135 describe how to use the seven
factors wisely when practicing kasina meditation. According to SN V 95 27.35, even listening to the dhamma attentively
may temporarily abandon the five hindrances and generate the seven enlightenment factors. Several sutfas also describe
the development of samatha meditation (e.g. development of mettacetovimutti at SN 46:54) accompanied by the seven
enlightenment factors. The commentary, Spk III 172,216, however, explains that the enlightenment factors are
developed through insight meditation with the loving-kindness jhana as its meditation object. For the relation of
samatha jhana and bojjharga, also see Gethin (1992, pp. 170-172, 180).

88 SNV 111,2124: Yad api bhikkahve savitakko savicaro samadhi tad api samadhisambojjhargo, yad api avitakko

avicaro samadhi tad api samdadhisambojjharngo samadhisambojjhango ti iti hi hidam uddesam dgacchati.
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should be developed in a timely, not untimely manner depending on whether one’s mind is sluggish
or excited. It is proper to develop the factors of tranquility (passaddhi), concentration (samddhi) and
equanimity (upekkhd) when one’s mind becomes excited, not sluggish; and it is equally proper to
develop the factors of discrimination of dhamma (dhammavicaya), energy (viriya) and rapture (piti)
when one’s mind becomes sluggish, not excited."® This suggests that besides from being the
ground from which the remaining six factors grow, the enlightenment factor of mindfulness also

functions as a supervisor to keep the remaining factors under surveillance.

§3.6.5 The Contemplation of the Four Noble Truths

The last practice of the fourth satipatthana is the contemplation of the four noble truths, which

is also a form of insight meditation. The instructions for it are the following:

Here, a bhikkhu knows as it really is, “This is dukkha; he knows as it really is, “This is the
origin of dukkha; he knows as it really is, “This is the cessation of dukkha”; he knows as it

really is, “This is the way leading to the cessation of dukkha”."*

The four noble truths are usually taken to be the most fundamental doctrine taught by the Buddha;
the realization of these truths is said to be the ultimate goal for the Buddha’s disciples.'”’ The
Buddha is called the “perfectly enlightened one” (sammasambuddha) simply because he has been

192

awakened to these noble truths.”~ Nevertheless, the journey to penetrate the four noble truths is not

easy but full of challenges, and thus requires a lot of effort and enthusiasm from meditators.'”® The

18" According to the Abhidhamma method (abhidhammabhdjaniya) in the Vibharga , the seven enlightenment factors
are confined to the supramundane state of consciousness (Vibh 229,1220), yet this interpretation surely is not applicable
to SN 46:53. For a detailed exposition on the timely development of a specific enlightenment factor, see
Kundalabhivamsa (2004, pp. 121-144).

90 MN 1 62,2124 Idha bhikkhave bhikkhu idam dukkhan ti yathabhitam pajanati, ayam dukkhasamudayo ti
yathabhiuitam pajanati, ayam dukkhanirodho ti yathabhiitam pajandati, ayam dukkhanirodhagamini patipada ti
yathabhiitam pajanati.

1 Cf. SN 56:3 (V 415,524); SN 56:4 (V 415,25-416,14).

92 Cf. SN 56:23 (V 433,202): Imesam kho bhikkhave catunnam ariyasaccanam yathabhiitam abhisambuddhatta
Tathagato araham sammasambuddho ti vuccati. Also cf. SN 56:24 (433,26-434,13).

193 SN V 440,10-14: Adittam bhikkhave celam va sisam va ajjhupekkhitva amanasikaritva anabhisametanam catunnam
ariyasaccanam yathda bhiitam abhisamaydaya adhimatto chando ca vayamo ca ussaho ca ussolhi ca appativani ca sati

ca sampajaniiaii ca karaniyam. Also cf. SN 56:45.
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fundamental form of dukkha, suffering, or unsatisfactoriness from which aging, illness, death etc.
manifests are the “five aggregates subject to clinging” according to SN 46:13;'* and the “six

internal bases” according to SN 46:14'%

. This explanation indeed makes the contemplation of
dukkha almost equivalent to the second and third practices of the contemplation of dhammas. All in
principle aim to know the mental and physical phenomena as they really are. The second noble truth,
the origin of dukkha is identified with “craving” (tanha); the cessation of craving constitutes the
third truth, “cessation of suffering”; and the way leading to its cessation is the “noble eightfold

path”. 196

The time when one penetrates the four noble truths for the first time is usually taken by the

suttas to be the time of realizing stream-entry."”’

Understood in this way, successful contemplation
of the four noble truths becomes impossible for meditators who are still worldlings (puthujjana). To
resolve this problem, Mahasi Sayadaw suggests that while the contemplation of the first noble truth
is done by personal observation, the contemplation of the last two noble truths “is accomplished
simply by hearing that the two truths are wonderful and arousing desire to know and attain
them”.'”® However, the contemplation of all four noble truths will becomes possible for ordinary
worldlings if the interpretation of the Visuddhimagga (631-632) is followed, such that the four
noble truths become first apparent when one develops the knowledge of rising and passing away
(udayabbayariana). Mahasi Sayadaw, probably using this interpretation provided by the
Visuddhimagga, gives a practical explanation in accordance with the Dhammacakkappavattana
Sutta (SN 56:11) on how insight meditators contemplate the four noble truths at every occurrence of
insight observation.'”” Nevertheless, the contents of the third and fourth noble truths when realized

by worlding meditators are probably more superficial than those realized by noble ones (ariya) such

P4 SNV 425, 16-17.
195 SNV 426,6.7: Katamarica bhikkhave dukkham ariyasaccam. Cha ajjhattikani ayatanani tissa vacaniyam.
"% Cf. SNV 421.

7 Bodhi (CDB 1521) says “The first penetration of the Four Noble Truths occurs with the breakthrough to the
Dhamma, which marks the attainment of stream-entry.”

1% Silananda, 1990, p. 166.

19 Knowing the nature of imperrmanence etc. of whatever mental or physical phenomenon, one accomplishes the task
of the contemplation of the first noble truth. No craving arises when one is contemplating the nature of impermanence
etc. This fulfills the task of the contemplation of the second noble truth. The contemplation of the third noble truth is
done when a momentary cessation of craving is achieved at each instance of observation. In every act of observation,
the eightfold path of vipassana is developed. This accomplishes the task of the contemplation of the fourth noble truth.

See Mahasi, 2000d, pp. 204-206. Also cf. Kundalabhivamsa, 2004, pp.177-179.
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as stream-enterers.

§3.7 Satipatthana, Vipassana, and the Only Way

According to our analysis above, all twenty one meditation techniques are insight meditation
subjects (kammatthana). Among them, the “attention to the repulsiveness of the body” and the “nine
cemetery contemplations” are necessarily related to samatha meditation, while the remaining
satipatthana techniques can be practiced in the form of pure insight meditation. The Pali
commentary on the Satipatthana Sutta supports our suggestion that most of these twenty-one
practices fall in the category of insight meditation subject. However, the “mindfulness of breathing”
and the “attention to repulsiveness” are considered by the commentary of the Satipatthana Sutta as

samatha meditation subjects that lead to “full absorption” (appanda).*”

Even though these two
meditation subjects at their initial stage may be taken as serenity meditation, since the Satipatthana
Sutta explicitly requires meditators to contemplate the nature of rising and passing away when each
meditative practice comes to its advanced stage, the “mindfulness of breathing” and the “attention

to repulsiveness” can be viewed as an insight meditation subject as a whole.

Recently, many scholars have given detailed discussions on the Pali term ekayana magga, an
appellation given to the satipatthana practice. Some scholars consider the translation “the only
way” made by earlier scholars to be a problematic and incorrect translation for the Pali term

201

ekayana magga.”" Here I am more interested in discussing the possible grounds, theoretical and

textual, for calling satipatthana “the only way”. The question that needed to be explained is in what

200pg 1 301,10-16: Ettavata andpanam catu-iriyapatham catusampajaniiam dvattimsakaram catudhdatuvavatthanam nava
sivathika,  vedandnupassana,  cittnupassand,  nivaranapariggaho,  khandhapariggaho,  ayatanapariggaho,
bojjhangapariggaho, saccapariggaho ti ekavisati kammatthanani vuttani, yesu andpanam dvattimsdakarm nava
sivathika ti  ekdadasa appanakammatthanani  honti. Vism  240,1219:  Tattha yasma iriyapathapabbam
catusampajanniapabbam dhatumanasikarapabban ti imani tini vipassanavasena vuttani. Nava sivathikapabbani
vipassanananesu yeva adinavanupassanavasena vuttani, ya pi c’ ettha uddhumatakadisu samadhibhavanda ijjheyya, sa
asubhaniddese pakasita yeva. Anapanapabbam pana patikiilamanasikarapabbaii ca iman’ ev’ ettha dve samadhivasena
vuttani. Also cf. Vibh-a 268,17-18; 269,2021; 285,13.14, according to which, pure insight only (suddhavipassanava) is
expounded in the sections of contemplations of feelings, mind, and dhammas (only hindrances and enlightenment
factors are mentioned in Vibharga).

01 Cf. Gethin, 1992, pp. 59-66; Analayo, 2003, pp. 27-29 (dirct way); Kuan, 2004, pp. 203-206 (point of
convergence); Sujato, 2006, pp. 177-186 (leading to unification (of mind)); Nattier, 2007.
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sense the four satipatthanas deserve the designation: “the only way”. For example, the four
satipatthanas do occupy a unique incomparable place among the thirty-seven dhammas that

contribute to enlightenment (bodhi-pakkhiya dhamma). Gethin has pointed out:

It is really only with the material associated with the full description of the satipatthanas
that any concrete idea of the basic practice of the bhikkhu might be obtained; it is really only
from this material that one might form an idea of how the bhikkhu might be expected to set
about beginning his progress along the path. In other words, with the four satipatthanas we
have the nearest thing in the four Nikayas to basic general instruction in Buddhist
‘[meditation] practice’ or yoga. As I hope will become clear, the remaining sets concern
rather more exclusively what actually issues from that meditation practice and how it

progress —not that these elements are absent from the account of the satipatthanas.*”

According to Gethin’s words, among the thirty-seven bodhi-pakkhiya dhamma only from the
material related to satipatthana can we find the practical instructions on how a practitioner should
begin his own meditation practice. This unique characteristic of the material related to satipatthana
must reflect the unique position of satipatthana in the Buddhist soteriological system. In other
words, satipatthana might be said to be “the only way” in the sense that with the four satipatthanas

we know how a bhikkhu begins Buddhist meditation.

Further, considering that the four satipatthanas are as a whole equivalent to insight meditation,
and that only insight meditation — whether combined with samatha meditation or not— can lead to
liberation, it might not be completely without ground for some scholars®® to suggest that
satipatthana does deserve such an appellation as “the only way”. The suggestion that satipatthana
is the only path in fact might gain support from a sutta in the Satipatthana-samyutta, i.e. SN 47:12,
where it is said that just as every creature enters or leaves a frontier city through its only single gate
(ekadvara), so also the Buddhas of the past, present and future attain the unsurpassed perfect

enlightenment through the practice of satipatthana meditation.***

22 Gethin, 1992, p. 66.

2% Soma, 1981, p.17 (the only way); Horner, 1976, p. 71 (this one way); Rhys Davids, 1977, p.327 ( the one and only
path)

2% SN V 160,26-161,11: Ye pi te bhante ahesum atitam addhanam arahanto sammdsambuddha sabbe te bhagavanto
paricanivarane pahdaya cetaso upakkilese panniaya dubbalikarane catusu satipatthanesu suppatitthitacitta
sattabojjhange yathabhiitam bhavetva anuttaram sammdasambodhim abhisambujjhimsu. Ye pi te bhante bhavissanti

andgatam addhanam arahanto sammasambuddha sabbe te bhagavanto paficanivarane pahdya cetaso upakkilese
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It should be noted that the Sanskrit parallel of ekayana magga was indeed translated as “the
only way” at least once in the Samyukta-dgama, in a parallel to SN 47:18, viz. SA” 10. It is said

there:

There is only one way that is able to purify beings, dispel suffering and sorrow, destroy
unwholesome evil kamma, and bring the benefits of the true dhamma—what is meant is the

four Satipa.t'tha‘nas.205

This translation is not without textual support, since we find similar interpretation in some
exegetical literature of Indian Buddhist schools. First, it is interesting to note that an exegetical

passage on the four smrtyupasthanas in the section of Vastusamgrahani (5517 Sheshi-fen) in the
Yogacarabhumisastra (% l'J]]EW“LJ i Yugie-shidi-lun) interprets the meaning of the Sanskrit parallel

of ekdyana magga as “the only way””:

It should be understood: except for these four satipatthanas, there exists no other path or
object. Through such a path or such objects, one exhausts the taints and attains nibbana.
Because there is no second path for purification, it is said that there is just the only one path

that leads to [nibbana].**®

According to this passage, besides body, feeling, mind and dhamma, there are no other objects for
practitioners to observe, and besides these four satipatthanas there is no other path for purification

of mind.

Also in the Mahavibhasasastra (T27, no. 1545), where ekayana magga is translated as
“one-going path” (- @iﬁ), we find various ways to interpret the term in question. Among them,

some indicate clearly that the satipatthana meditation is the exclusive only path in one or another

sense. One interpretation says, “It is named one-going path because there is only one path, that is,

panfiaya dubbalikarane, catusu satipatthanesu suppatitthitacitta sattabojjhange yathabhitam bhavetva anuttaram
sammasambodhim abhisambujjhissanti. Bhagava pi bhante etarahi araham sammasambuddho paricanivarane pahaya,
cetaso upakkilese panniaya dubbalikarane, catusu satipatthanesu suppatitthitacitto sattabojjhange yathabhiitam
bhavetva anuttaram sammasambodhim abhisambuddho ti.

25 T2, 410b,100: [E£E|~ 31 5 BB B qp\:\:{;,%%:&j\%il%[i SETEF] rrr T P AR

26 T30, 859a,04: M1 1 FRIPRE QT > RIEE AR T IR SRES ORI P R RIRER JETRIRAR

AT RS > BITE |- fRLE.
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the ariya path™*® This claim does not give any explanation. The following two interpretations do
explain in what sense satipatthana is the only path. The second interpretation cites the SA 965 (T2,
247c,14—248a,15), a parallel to AN 10:95, which contain the same simile as SN 47:18 above, and says:
“All sentient beings, whether entered or not enter yet the final nibbana, go through this path rather
than other path, since it goes to one single palace gate it is named one-going path. GEH 558 » %
VEAR » RARIEAR  SEFHIEIE - NRARE o B0 DRI ET > $—#E) " Another
interpretation explains that since the satipatthana opposes heretic paths so it is called one-going

path, and states that “there is only one single true path, that is, the four satipatthanas (B EME— > 35
Imi’\\,ff)”?()g

Thus, it is clear that even in the ancient time some Buddhists in India already gave satipatthana
the exclusive highest position among the Buddhist meditative practices. Nevertheless, it should be
emphasized that such exclusive interpretation was not universally acknowledged since there are

other different interpretations mentioned in various Buddhist exegetical literature.

7 T27,943b 25 DUEA —iE#A—H6E - HI2E5E.

% T27, 943c,2-14: HEB—RIEFT > f—EGE o BrPES | (WRECHRS ) Frastid » A0t © O R Ecsn ¢ 4
B - HORSERE - ARG - BRI - AR R - MEE P B AR HAE - SESE - EAERE
RHEH 11 - BFHEIRGE L » TR REMIARER - DUERFTHS 2 WRESHIE & | <y 75 - #ERATH HEBATATHEA
R > ARIEERIEE A AR IR REERT - o ALRATPKEENERS] > WATAECKESR - HATEEER
JREE - SREUEH  FEATEE ORISR AREER - HHIE - MRERE - 2 DeEB = it—
HGE.

9 T27, 943c,: HERNAHEY » ¥ —HBE - FHEINE > SRR BURE H R - SEEK ~ B - R
K~ ZESEER ~ B ~ BRAK - BRSPS R LURIE - R BRAMINE - HER il - WEHS > ffEEEs ik
HE - HEEEE  BASELATEDE - JEESLATEDE - RS 2 EOEME— » S0USRE -
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Chapter Four

Chapter Four
What Is Sukkhavipassaka?

The term sukkhavipassaka and its synonyms, vipassandayanika, suddhavipassaka, and
suddhavipassandyanika, are Pali terms specific to the commentarial literature. In this chapter, |
focus on references to them in the Pali commentaries in order to investigate thoroughly the doctrine
of sukkhavipassaka in the Theravada commentaries. Section §4.1 discusses the definitions of
sukkhavipassaka (“‘dry-insight practitioner”) as well as its synonyms. Section §4.2 tries to clarify
the concentration utilized by a sukkhaviassaka as a basis for developing insight knowledge. Section
§4.3 explores the meditation subject that dry-insight practitioners use to undertake their practice of
insight meditation. The distinct differences between a sukkhavipassaka and a samathaydanika in

terms of their practice of insight meditation are also discussed.

§4.1 The Definition of Sukkhavipassaka

The Pali term sukkhavipassaka is a compound word that can be analyzed into sukkha + vipassa
+ ka. The meaning of sukkha is “dry, dried up”;' vipassa is an action noun derived from the verb
vipassati, which means “to see” or “to have insight”; and -ka is a taddhita suffix, which forms an
adjective or a noun.” Thus, the term sukkhavipasska can be rendered as “one of dry-insight” or
“dry-insight practitioner”. A synonym of sukkhavipassaka is vipassandyanika, which can be
analyzed into vipassand + yana + -ika. Here, vipassana means “insight” and yana “vehicle”,
while —ika is a taddhita suffix to indicate in this context possession.’ Thus, the term
vipassandyanika may be translated as “one who has insight as his/her vehicle” or “one with an
insight-vehicle.” Another synonym of sukkhavipassaka is suddhavipassanayanika. With the
adjective suddha qualifying the noun vipassana, it could be translated as “one who has pure insight
as his/her vehicle” or “one with the pure-insight-vehicle.” The last synonym of sukkhavipassaka is

suddhavipassaka, for which the translation can be “pure-insight practitioner.”

' PED s.v. sukkha.
2 On the usage of the taddhita suffix, -ka, see Duroiselle, 1997, p.149; Warder, 1974, pp. 187188, 253.
3 On the usage of the taddhita suffix, -ika, see Duroiselle, 1997, pp. 147-148.
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All these four synonyms occur in the works of Buddhaghosa.” Among them, the term
sukkhavipassaka is employed by commentators much more frequently than the remaining three
terms; the frequency of vipassanayanika is second only to that of sukkhavipassaka. The term
suddhavipassandyanika occurs only four times in the commentaries and subcommentaries of the
Canon: once in the Visuddhimagga and thrice in its subcommentary, the Visuddhimagga Mahatika,

while the term suddhavipassaka occurs only once in the Visuddhimagga (589).

Among the Pali exegetical texts, the Visuddhimagga is especially renowned for its detailed
elaborations of various meditative techniques. Considering the importance of the doctrine of the
sukkhavipassaka in the Theravada Buddhism, I feel a little surprised that the Visuddhimagga
mentions such terms as sukkhavipassaka and suddhavipassanayanika, but does not explain their
meaning nor the reason why the noun vipassa(na) (“insight”) is qualified by adjectives sukkha
(“dry”) and suddha (“pure”). In fact, there is no explanation or definition at all for the term
sukkhavipassaka or its synonyms in the commentaries by Buddhaghosa. The mere occurrence of
these terms in Buddhaghosa’s works without explanation seems to suggest that these terms were
self-explaining to their readers and thus there is no need for further exposition. The reason why the

term “insight” is qualified by “dry” or “pure” cannot be found until the works by Dhammapala.’

A definition for the term sukkhavipassaka is found in the subcommentary on the

Sumangalavilasini:

Dry-insight practitioner: the one whose insight is dry, rough or im-moist because of the

lack of the moisture of serenity meditation is a dry-insight practitioner.’

The definition for the term suddhaavipassandyanika can be found in the Visuddhimagga-mahatika

by Dhammapala:

Among them, one with serenity vehicle settles in insight through the entrance of serenity;
but one with insight-vehicle settles in insight, not relying on serenity. Therefore, he [i.e.

Buddhaghosa] says “one with pure-insight-vehicle.” The meaning is that he has the insight

* On Buddhaghosa, see PL 120—130; Adikaram, 1946, pp. 1-8.

5 On the date of Dhammapala and his works, see De Silva, 1970, pp. xli-lv; PL 133-137, 148-149; HPL §§ 272-286,
§360, §364.

® Sv-pt II 152,2021: Sukkhavipassako ti samathabhavanasinehdbhavena sukkha likha asiniddhd va vipassana etassati
sukkhavipassako. Similar definition can be found in the Saratthadipani by Sariputta of the twelfth century. Sp-t I 3455

samathabhavandsinehabhavena sukkha lukha asiniddha vipassana etesanti sukkhavipassaka.
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vehicle that is not mixed with serenity meditation.’

According to the Pali passages quoted above, the reason why a dry-insight practitioner’s insight
(vipassa) is qualified by the adjective “dry” (sukkha) is that his insight meditation is devoid of the
moisture of serenity meditation. Similarly, the reason why a suddhavipassanayanika's insight is
described as “pure” (suddha) is that his insight meditation is not mixed up with serenity meditation.
In order to understand these definitions, it is necessary to delimit the definition of samatha. As
mentioned in Introduction 4.4, the term samatha occurs very often together with vipassana as a pair
in the Nikdyas, but it is never defined. The Pali commentaries provide a range of definitions.
Samatha can refer to the “eight attainments” in its narrowest sense. In some cases, it includes access
concentration (upacarasamadhi), which still belongs to sensual sphere (kamavacara).® In the

loosest sense, it simply denotes “one-pointedness of mind” or “concentration”.

A passage from the Visuddhimagga-mahatika of Dhammapala suggests that the term samatha
in the context of defining sukkhavipassaka should be taken as the “eight attainments together with

access concentration”.

serenity is the vehicle, so it is the serenity-vehicle; one who possess it is a
“serenity-vehicle practitioner”. This is a name for those who practise insight after having

abided in either jhdna or the access to jhdna.’

According to this passage, one who practises insight after having attained access concentration is
not called sukkhavipassaka but samathayanika. It follows that the term sukkhavipassaka and its
synonyms refer only to those who develop insight with neither the eight attainments (samapatti) nor
“access concentration” (upacarasamadhi). Dhammapala’s commentary on the Theragatha goes
further to point out that the concentration that a dry-insight practitioner possesses as a basis to

develop insight meditation is designated as khanikasamadhi (“‘momentary concentration™):

And, those who, after having abided just in momentary concentration, establish insight and

attain the highest path are named sukkhavipassaka because from the beginning and through

7 Vism-mht II 351°%: Tattha samathayanikassa samathamukhena vipassanabhiniveso, vipassandyanikassa pana
samatham anissayati aha suddhavipassandyanikoti, samathabhavanaya amissita- vipassanayanavati attho.

¥ Vism 88,3031: Tattha sabbapi upacarekaggata kamavacaro samadhi.

o Vism-mht II 350%5: ... samathova yanam samathayanam, tam etassa atthiti samathayaniko. Jhane, jhaniipacare va

paffhdya vipassanam anuyunijantassa etam namam.
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the middle [of their practice], their insight has been dry due to the absence of any connection

. - . . . _ 10
with the jhdana factors born from concentration in vipassana.

Although Buddhaghosa does not give a definition for the term sukkhavipassaka or its synonyms, a
passage from the Paparicasidani, which mentions of two kinds of “meditation methods”
(bhavananaya), seems to indicate that Buddhaghosa, like Dhammapala holds a sukkhavipassaka to
be one who develops insight having attained neither “access concentration” (upacarasamadhi) nor
“absorption concentration” (appandasamadhi) through serenity meditation. The commentarial

passage reads as follows:

Meditation method: one develops insight preceded by serenity; the other develops serenity
preceded by insight. How? Herein, one first arouses either access concentration or
absorption concentration—this is serenity—then he sees that concentration and those states
connected with it are impermanent etc.—this is insight. In this way, serenity comes first, and

insight comes later. ....

Herein, the other one sees the five aggregates subject to clinging as impermanent etc.
without having aroused even the serenity mentioned above—this is insight. Then when his
insight is completed, the one-pointedness of his mind arises due to its object being the
relinquishing of those states [= nibbana] rising there [i.e. at the moment of noble path]—this

is serenity. In this way, insight comes first, and serenity comes later. ..."!

Since the second type of person develops insight without attaining even access concentration, it is
clear that the second type of person refers to a dry-insight practitioner while the first type to a

serenity-vehicle practitioner. This understanding is corroborated by the Paparicasiidani’s

1% Th-a III 208,35-209,3: Ye pana khanikasamadhi-matte thatva vipassanam patthapetva adhigata-agga-magga, te adito
antarantard ca samdadhi-jena jhan’angena vipassandbbhantara-patisandhananam abhava sukkhda vipassanda etesan ti
sukkhavipassaka nama.

1 P 1 108,21-108,27: Bhavananayo ti koci samathapubbargamam vipassanam bhaveti, koci vipassanapubbangamam
samatham. Katham? 1dh’ ekacco pathamam upacarasamadhim va appanasamadhim va uppadeti, ayam samatho. So tari
ca tamsampayutte ca dhamme aniccddihi vipassati. Ayam vipassand. Iti pathamam samatho, pacchd vipassana, tena
vuccati samathapubbangam vipassanam bhaveti ti.

Ps I 108,52—109,s: Idha pan’ ekacco vuttappakaram samatham anuppadetva va paricupdadanakkhandhe aniccadihi
cittassa ekaggatd. Ayam samatho. Iti pathamam vipassand paccha samatho, tena vuccati vipassanapubbangamam

samatham bhaveti ti.
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subcommentary,'> which adds that although the second type of person does not have “access
concentration” he does acquire “momentary concentration” when he starts to see the three

characteristics of the five aggregates:

The phrase “without having aroused even” excludes, through an emphasis [of eva], access
concentration instead of momentary concentration. Indeed, insight does not arise without

. 1
momentary concentration. '

How momentary concentration is different from access concentration will be discussed in more
detail below in section §4.2. Here, it suffices to point out that from the passages quoted above, it
seems that in the opinions of both Buddhaghosa and Dhammapala, a dry-insight practitioner does
not obtain even access concentration before his development of insight, and at least for
Dhammapala, the minimum concentration that functions as a basis for developing insight is
momentary concentration. In other places, however, Dhammapala seems to adopt a looser definition
for the term sukkhavipassaka, which allows a meditator with access concentration as a basis for
developing insight to be called a dry-insight practitioner. In the Visuddhimagga-mahatika,

Dhammapala states:

One who has pure insight as his vehicle and does not obtain jhdna is a dry-insight
practitioner. He is called “dry-insight practitioner” because his insight is dry and rough in

the sense that his insight is not lubricated by the moisture of jhana."*

Here, the experience of jhdana, i.e. form-sphere jhana, becomes the criterion to decide whether or
not one’s insight is “dry”. That the access concentration is not excluded has an implication that even
if one develops insight after having obtained access concentration, one can still be called a
“dry-insight practitioner”. A similar definition of sukkhavipassaka is found in Sariputta’s

subcommentary on the Manorathapiirani:"

Those who abide in pure insight and attain the highest fruit without the moisture of jhdna at

a prior stage [of the path] are dry-insight practitioners by name. But it should not be said that

12 Ps-pt 1 204S: Tuttha pathamo samathayanikassa vasena vutto, dutiyo vipassanayanikassa.

3 Ps-pt I 204°S: Samatham anuppadetvavati avadharanena upacarasamdadhim nivatteti, na khanikasamadhim. Na hi
khanikasamadhim vina vipassana sambhavati.

" Vism-mht 1T 4745 ajhanalabhi sudhavipassandyanikova sukkhavipassako. So hi jhanasinehena vipassandaya
asiniddhabhavato sukkha likha vipassand etassati sukkhavipassakoti vuccati.

> On Sariputta and his works, see Pecenko (1997) and HPL §§ 372-377.
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there is no jhana moisture at the moment of the [supramundane] path.'®

In this passage, jhana is mentioned as the criterion in distinguishing a dry-insight practitioner from
one with the serenity vehicle, and access concentration is not mentioned. This suggests that even if
one develops insight after having attained access concentration, still he is called sukkhavipassaka. 1t
is worthy of note that the quotation also makes explicit that for dry-insight practitioners, their
insight can be said to lack for the moisture of jhana only at the stage of mundane path
(lokiyamagga); at the stage of the supramundane path, there is no lack of moisture of jhanas since

there exists the supramundane jhdna that has nibbana as its object.”

In a passage from the commentary on the Patisambhidamagga, upacarajjhana is explicitly
assigned to dry-insight practitioners as the minimum level of concentration required for

development of insight knowledge:

He has realized by touching, thus he is a Body-Witness: He realizes nibbana by touching
the touch of access jhdana if he is a dry-insight practitioner, by touching the touch of the

form-sphere or formless jhdna if he obtains the form-sphere or formless jhana.'®

In this way, in the Pali exegetical literature, there are two kinds of definition for sukkhavipassaka:
one has the lack of form-sphere jhana as its criterion, while the other has the lack of access
concentration as its criterion. The fact that there are two kinds of definition for the term
sukkhavipassaka 1s also borne out by the Sarasargaha, a compendium book of Theravadin

doctrines, written by Siddhattha Thera around the 13™ —14™ centuries:"

The purification of the mind, for a serenity-vehicle practitioner, is the eight attainments

1 Mp-t 11 98-99%: pubbabhdage jhanasinehabhavena kevaldya vipassandya thatva aggaphalappatta sukkhavipassaka
nama, maggakkhane pana jhanasineho natthi ti na vattabbo.

'" Indeed, according to the Visuddhimagga, dry-insight practitioners, like “those who obtain jhdna but do not use it as a
basis for developing insight” and “those who use jAidna as a basis for developing insight and contemplate miscellaneous
formations” have the supramundane path which is of the first jhgna. Vism 666,3—6672: vipassananiyamena hi
sukkhavipassakassa uppannamaggo pi samapattilabhino jhanam padakam akatva, uppannamaggopi pathamajjhanam
padakam katva, pakinnakasankhdare sammasitva uppdditamaggo pi pathamajjhanika va hoti. CSCD reads
pathamajjhaniko va hoti for pathamajjhanika va honti. Also cf. As 228; Ps-pt I 2025,

'8 Patis-a Il 563,14-17: Phutthattd sacchikato ti kayasakkhi ti sukkhavipassakatte sati, upacarajjhanaphassassa
ripariipajjhanalabhitte sati rupariapajjhanaphassassa phutthdtta nibbanam sacchikato ti kayasakkhi nama.

' For an introduction to the Sarasangaha see Naniwa, 1998, pp. 1-14.
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together with access concentration. But, for a practitioner with the insight-vehicle, it is just
the access concentration, or when access concentration is absent, it is momentary

.20
concentration.

In the opinion of Siddhattha, for dry-insight practitioners, the purification of the mind is either
access or momentary concentration. In other words, the dry-insight practitioner is of two types: one
with access concentration and the other with momentary concentration as the minimum
concentration for the development of insight knowledge. And, it follows that the criterion in
differentiating a dry-insight practitioner (sukkhavipassaka) from a serenity-vehicle practitioner

(samathayanika) lies just in the experience of form-sphere jhana.

The pioneer in the revival movement of insight meditation in 20" century Burma, Ledi
Sayadaw, seems to consider jhana attainment as the final criterion in deciding whether or not one’s
“insight” is dry and pure. It is said in Ledi Sayadaw’s Pali work, the Anudipanipatha: “Those who
have pure insight vehicle are the practitioners with pure insight-vehicle. Pure: not mixed with
samatha jhana”*' This looser definition, using the lack of form-sphere jhdna as a criterion, is
adopted by a well-known dhamma descendant of Ledi Sayadaw, U Ba Kin of Burma, who instructs
meditators to practise insight meditation after they obtain access concentration through the

mindfulness of breathing; he still names such meditators as sukkhavipassaka.”

To conclude the discussion on the definitions of sukkhavipassaka, it appears a sukkhavipassaka
is one who develops insight without having obtained any form-sphere jhana; therefore even one
who develops insight knowledge after having attained access concentration through serenity

meditation could be called a sukkhavipassaka.

§4.2 Access Concentration and Momentary Concentration

In order to understand the meanings of the term sukkhavipassaka more accurately, access and

2 Sarasangaha 107 3s40: Cittavisuddhi nama samathayanikassa sa-upacarda atthasamapattiyo, vipassandyanikassa
pana kevalam upacarasamdadhi va tasmim asati khanikasamdadhi va.

2V Anudipanipatha 63°S: suddham vipassandayanam yesam te suddhavipassandyanika. suddamti samathajjhanena
asammissam.

22 0On U Ba Kin’s teachings on the development of access concentration, see King (1992, pp. 110, 125-132), King
(1964, pp. 210-211) and Confalonieri (2003, p. 194).
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momentary concentration—two types of concentration that a dry-insight practitioner has as a basis
for developing insight knowledge, that 1is, access concentration and momentary

concentration—should be investigated in more detail.

§4.2.1 Access Concentration

Differing from the so-called “absorption concentration” (appanasamadhi), which may be
form-sphere (riipavacara), formless (ariipa) or supramundane (lokuttara), “access concentration” is
inevitably concentration of the sense sphere (kdmavacara).” In the Visuddhimagga Buddhaghosa

mentions various ways to obtain the access concentration:

Access concentration is the unification of mind obtained through the following [meditation
subjects], i.e. the six recollections, mindfulness of death, recollection of peace, perception of
the repulsiveness in nutriment, and the analysis of the four elements, and it is also the

. . . . 24
unification that precedes “absorption concentration”.

According to this passage, access concentration can be divided into two types: that obtained through
the practice of the ten meditation subjects that at most lead to access concentration; and that
obtained through the practice of the remaining thirty meditation subjects that lead up to various
levels of absorption concentration.”> Both of these two types of access concentration are able to

overcome the five hindrances temporarily and bring forth the five jhdna factors.*

It should be noted that among the ten meditation subjects that lead to access concentration, at

2 Vism 88,3031: Tattha sabbapi upacarekaggata kamavacaro samadhi.
2 Vism 85,1923 ... channam anussatifthananam maranassatiya, upasamanussatiya ahare patikillasaninaya
catudhatuvavatthanassa ti imesam vasena laddhacittekaggata, ya ca appana-samadhinam pubbabhage ekaggata, ayam
upacarasamadhi. Cf. Vism 371,69: Tattha dasasu kammatthanesu, appana pubbabhagacittesu ca ekaggata
upacarasamdadhi. Avasesakammatthanesu cittekaggata appandasamadhi.

» The remaining thirty meditation subjects comprise ten kasinas, ten kinds of foulness (dasa-asubha), four divine
abidings (brahmavihara), the four form-sphere states, recollection of the body (ka@yagatasati), and mindfulness of
breathing (@napanasati).

% As to the ability to overcome the five hindrances (vikkhambhitanivarana) and produce the jhana factors (jhanargani),
for the first type of access concentration, see Vism 212 (buddhanussati), 217 (dhammanussati), 221 (sanghanussati),
222 (silanussati), 224 (caganussati), 225 (devatanussati), 238 (maranassati), 294 (upasamanussati), 347 (ahare

patikiilasania), 352 (catudhatuvavatthana); for the second type of access concentration, see Vism 126, 137—138, where

the development of the earth-kasina is given as an example.
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best, nine meditation subjects are by nature serenity meditation subjects (samathakammatthana);
only the “analysis of the four elements” (catudhatuvavatthana) is by nature an insight meditation
subject (vipassanakammatthana). It is true that the author of the Abhidhammatthasangaha
classified the “analysis of the four elements” as a subject of serenity meditation,”’ however,
considering the following commentarial passages it must be concluded that Buddhaghosa considers

the “analysis of the four elements” as an insight meditation subject:

Herein, [attention to the repulsiveness of the body (patikiilamanasikara)] can be either an
insight meditation subject that is expounded as elements or a serenity meditation subject that

is expounded as repulsiveness.*®

Herein [among the fourteen meditation subjects of kayanupassana), these three
[meditation subjects], that is, the sections on postures, on the four kinds of full

comprehension, and on attention to the elements, are expounded as insight.”

“Attention to elements”, the “meditation subject of elements”, and the “analysis of the four

elements” all mean the same thing.*
Commenting on the second passage quoted above, Dhammapala has the following explanation:

Although access concentration arises through the “attention to elements,” in the practice of
the “attention to elements” it is the action of knowing (sammasanavara) that is distinct.

Therefore, it is said [by Buddhaghosa] that it is expounded as insight.’’

Besides the attention to elements, there are other meditation subjects in the Satipatthana Sutta that
are said to generate access concentration at best and fall into the category of insight meditation.
According to the commentary of the Satipatthana Sutta, ten kinds of satipatthana practice fail to

bring about absorption concentration: (1) the analysis of the four elements; (2) the contemplation of

7 Cf. CMA 330-337.

B Vism 243.62s:  Tattha dhatuvasena kathitam vipassanakammaftthanam hoti, patikiillavasena kathitam
samathakammatthanam.

¥ Vism 240,12-14: iriyapathapabbam catusampajaniiapabbam, dhatumanasikarapabban ti imani tini vipassandvasena
vuttani.

30 Vism 347 2627: Dhatumanasikaro, dhatukammaitthanam, catudhatuvavatthanan ti atthato ekam.

' Vism-mht 1 298: Dhatumanasikarakammatthanena yadipi upacarasamdadhi ijjhati, sammasanavaro pana tattha

satisayoti dhatumanasikarapabbampi “vipassanavasena vuttan’ti vuttam.
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postures; (3) the four clear comprehensions; (4) the contemplation of feelings; (5) the contemplation
of mind, (6) the contemplation of the hindrances; (7) the contemplation of the bases; (8) the
contemplation of the aggregates; (9) the contemplation of the seven enlightenment factors; and (10)
the contemplation of the four noble truths.*® Yet, are these ten meditation subjects for insight
meditation or samatha meditation? From the Visuddhimagga passage quoted above, it is clear that
among the ten meditation subjects, the contemplation of postures, the analysis of the elements, and
clear comprehension are taken as insight meditation subjects. Further, the Vibhariga’s commentary
explicates that the contemplations of feelings, minds, hindrances, and enlightenment factors are
expounded by the Buddha as “pure insight” (suddhavipassand).”> Thus, only the contemplations of
the five aggregates, the bases, the four noble truths are left undefined by the commentators.
Nevertheless, taking into consideration what is said regarding these objects in the Satipatthana
Sutta, the Khandha Samyutta, the Ayatana Samyutta, and the Sacca Samyutta, one may confidently

presume that these meditation subjects are intended to be insight meditation.**

Now, there emerge three types of “access concentration” in total that are derived from (1)
insight meditation, (2) serenity meditation subjects that lead to access concentration at best, and (3)
serenity meditation subjects that can lead to absorption concentration. The access concentration
mentioned in the narrow definition of sukkhavipassaka that is not obtained by dry-insight
practitioners must refer either to the access concentration obtained through serenity meditation
subjects that lead to at best access concentration, or to the access concentration obtained through
serenity meditation subjects which lead to absorption concentration; it cannot be the access

concentration derived from insight meditation, for example, the “attention to elements”.

According to the scheme of the seven purifications (sattavisudhi), which first appears in the

32 ps1 301,10-16: Ettavata andpanam catu-iriyapatham catusampajaiiiam dvattimsakaram catudhdtuvavatthanam nava
sivathika  vedandnupassand  cittdnupassand  nivaranapariggaho  khandhapariggaho  dyatanapariggaho
bojjhangapariggaho saccapariggaho ti ekavisati kammatthanani vuttani. yesu andpanam dvattimsakarm nava sivathika
ti ekadasa appanakammatthanani honti.

3 Vibh-a 268-269, 285. Therein, in the section on the contemplation of dhammas, only the contemplations of
hindrances and enlightenment factors are mentioned; the contemplation of the five aggregates, bases, and noble truths
are not mentioned at all.

** On these objects, Mahasi Sayadaw commented thus: “It is even more clear that the sections like Vedananupassana,
(observation of sensation), Cittanupassana (the observation of mind), Dhammanupassana (the general observation)
have nothing to do with Samatha, but they are really pure Vipassana.” Cf. Mahasi Sayadaw, 2000f, Answer 14; and
Mabhasi Sayadaw, 2000a, pp. 325-326.
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Rathavinita Sutta (MN 24) and is later elaborated in the Visuddhimagga, meditators have to fulfill
the successive purifications in order to obtain the noble paths and fruits. The purification of the
mind (cittavisuddhi), which has the purification of morality (silavisuddhi) as its foundation, is a
necessary requirement for attainment of the next purification, i.e. the purification of view
(ditthivisuddhi), which is the first step in the journey to the development of wisdom and is in turn a
necessary requirement for the following purifications that comprise a series of insight knowledge
and supramundane attainments. Since Buddhaghosa states that access concentration can fulfill the
function of the “purification of mind”,* there are reasons to assume that accordingly one who
practises insight meditation from the beginning without having attained any form-sphere jhdanas
through serenity meditation is still able to fulfill the purification of the mind with the access

concentration obtained in insight meditation.

According to Buddhaghosa, an insight meditation such as “attention to elements” itself is able
to produce access concentration, which in turn fulfills the function of the purification of the mind.
So it is reasonable to conclude that a dry-insight practitioner can develop all stages of insight
knowledge merely through the power of access concentration. So, what is the reason that causes
another commentator Dhammapala to say that dry-insight practitioners establish insight after having
abided merely in the momentary concentration (khanikasamadhi) instead of access concentration?
What is the difference between “access concentration” and “momentary concentration”? To answer
these questions we shall turn our attention to the references to momentary concentration in the Pali

commentarial literature.

§4.2.2 Momentary Concentration

There are nineteen occurrences of khanikasamadhi (“momentary concentration™) and eight
occurrences of its synonym, khanikacittekaggata (“momentary one-pointedness of mind”), in the
commentaries and subcommentaries of the Canon.*® Because those references given by
Buddhaghosa and Dhammapala are more substantially helpful in understanding the meaning of

“momentary concentration”, they shall be focused upon.

In the Visuddhimagga (144), it is said that three kinds of concentration are perfected when joy

3 Vism 587,6-1: Cittavisuddhi nama sa-upacara attha samapattiyo.

3% For their references, see Appendix 2.
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(piti), tranquility (passaddhi), and happiness (sukha) become matured, that is, “momentary
concentration”, “access concentration”, and “absorption concentration”.>’ The sequence in which
the three types of concentration are listed suggests that momentary concentration seems to be less
powerful than the access concentration. When commenting on a passage in the Salasutta of
Satipatthana Samyutta (SN V144—145), in which the Buddha exhorts the newly ordained bhikkhus
to practise satipatthana meditation,”® Buddhaghosa glosses the term ekodibhiita (“unified”) with
khanikasamadhina ekaggabhuta (‘“unified through momentary concentration”) and understands
samahita ekaggacitta (“concentrated with one-pointed mind”) as referring to upacarappand
(“access and absorption concentration”).”” Interpreted in accordance with Buddhaghosa’s glosses,
the passage in question indicates that one can obtain all three concentrations just through the
practice of satipatthana meditation. While the relation between momentary concentration and
access concentration here is not self-explaining, the subcommentary by Dhammapala comments
that momentary concentration is not overpowered by the opponent states (i.e. the five hindrances)
and serves as the preliminary concentration to bring forth access concentration. 4" This
interpretation supports my suggestion that momentary concentration is a type of concentration that

.. . . 41
is inferior to and less powerful than access concentration.

However, in the Visuddhimagga there is a passage which describes “momentary concentration”,

or to be precise, “momentary one-pointedness of mind”, in a different tone:

3 Vism 144303 Sukham gabbham ganhantam paripakam gacchantam tividham samadhim paripireti:

khanikasamadhim upacarasamadhim, appanasamadhin ti. The same passage occurs in Dhs-a 117, Patis-a I 183,6.9, and
Nidd-a I 129.

¥ SN V 144,190,: etha tumhe avuso kaye kayanupassino viharatha atapino sampajand ekodibhiita vippasannacitta
samahita ekaggacitta kayassa yathabhitam fandya, Vedandsu vedananupassino viharatha atapino sampajand
ekodibhiitd vippasannacitta samahita ekaggacitta vedananam yathabhiitam fniandaya. Citte cittanupassino viharatha
atapino sampajana ekodibhiita vippasannacittd samahita ekaggacitta cittassa yathabhiuitam ndandaya. Dhammesu
dhammanupassino viharatha datapino sampajand ekodibhiitd vippasannacitta samahitd ekaggacitta dhammanam
yathabhiitam fianaya.

39 Spk IIT 200,45: Ekodibhiita ti khanika-samadhina ekagga-bhiitd. Samahita ekaggacitta ti upacar’ appand-vasena
sammd thapita-citta ca ekagga-citta ca.

% Spk-pt 1I° 469: Patipakkhadhammehi anabhibhiitataya eko udetiti ekoditi laddhanamo samadhi bhiito jato etesanti
ekodibhiuta. Ettha ca ekodibhiitati etena upacarajjhanavaho pubbabhdgiko samadhi vutto.

*I In discussing momentary concentration, Cousins (1996: 46) says: “However, it is more likely that Buddhaghosa
simply means by momentary concentration a stage in which moments of access concentration with a semblance nimitta

as their object occur in between moments with other objects.”
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And when he sees the mind connected with jhana as vanishing and falling after having
entered and emerged those jianas momentary one-pointedness of mind arises by penetrating

the characteristics in the moment of insight.42

Here, “momentary one-pointedness of mind” becomes the kind of concentration that arises when
meditators see with insight knowledge the passing away of mental and physical phenomena that are
connected with form-sphere jhana.® This momentary one-pointedness of the mind is surely a
concentration that arises along with insight knowledge. It is not clear how this momentary
one-pointedness of mind is related to the access concentration mentioned above that is obtained
through such an insight meditation subject as the “analysis of the four elements” (Vism 85). Mahasi
Sayadaw and Naniittara Sayadaw,* nevertheless, based on Dhammapala’s interpretation of a
passage in the Visuddhamagga, suggest that they both refer to the same thing but have different
names. The Visuddhimagga passage in question is concerned with entering into access

concentration through “analysis of the four elements™:

As he makes effort in this manner it is not long before concentration arises in him, [which
concentration] is grasped by wisdom that illuminates the classification of the elements, it
only concerns access and does not reach absorption because it has the states with individual

essences as its object.*
On the term upacaramatto samadhi in that Pali passage, Dhammapala comments thus:

The term “access concentration” should be known in terms of its popular meaning only,
because the concentration which arises at the access to absorption is [real] access
concentration, but here [i.e. in the analysis of the four elements] absorption is absent.
However, being similar in characteristic to that [access] concentration, it [i.e. the
concentration obtained through the analysis of the four elements] is called thus [i.e. as

. 46
access concentration].”

2 Vism 289,17-20: Tani va pana jhanani samapajjitva vutthdya, jhanasampayuttam cittam khayato vayato sampassato
vipassanakkhane lakkhanapativedhena uppajjati khanikacitt ekaggata.

* On Khanikasamadhi in the Visuddhimagga, also see Kim, 1995.

* Cf. Mahasi Sayadaw, 1985, pp. 52-53; SVMCR 66-70.

¥ Vism 352,79: Tass’ evam vayamamdnassa na ciren’ eva dhatuppabheda va bhdsanapaiid-pariggahito
sabhavadhammarammanatta appanam appatto upacaramatto samadhi uppajjati. Cf. Nanamoli, 1991, p. 347.

® Vism-mht 1 436°%: Upacarasamadhiti ca rilhivasena veditabbam. Appanam hi upecca cari samadhi

157



Chapter Four

Following Dhammapala’s interpretation, the concentration obtained through the “defining of the
four elements” is not “real” access concentration as the “analysis of the four elements” is incapable
of leading to “absorption concentration”. The concentration obtained through the analysis of the
four elements comes to be termed “access concentration” simply because it is similar to the “real”
access concentration in the characteristic of being able to overcome the five mental hindrances.*’
Since the “access concentration” is the “sense-sphere concentration which reaches the highest peak”
(sikhappatto kamavacara-samdadhi), and since sense-sphere concentration is only of two
kinds—access and momentary—if a sense-sphere concentration does not deserve the name of
“access concentration”, only then could it be called “momentary concentration”. This is the reason
why the concentration obtained through an insight meditation subject such as the “analysis of the
four elements” is sometimes called by commentators as “access concentration and sometimes as

“momentary concentration”.

Another reason to call the “momentary concentration” in insight meditation as “access
concentration” is put forward by Naniittara Sayadaw, whose argument is given below.*® As far as
serenity meditation is concerned, “access concentration” is of two kinds: “with the same adverting
mind” (ekavajjana) and “with a different adverting mind” (nanavajjana).” The “access
concentration with the same adverting mind” occurs inside the “cognitive process of absorption”
(appanavithi), but it 1is still conducive to the arising of absorption (appanaya
upakarakananavajjanupacara); thus its “adverting mind” (avajjana) is different from that
“adverting mind” of the cognitive process of absorption. In contrast, the “access concentration with
a different adverting mind” has an adverting mind that occurs outside and prior to the cognitive
process of absorption proper, so that its adverting mind is the same as that of absorption mind.”
These two concepts, according to Naniittara Sayadaw, fit well into the case of insight meditation as

well. The concentration in the access to the “supramundane absorption” can be called “access

upacarasamdadhi, appand cettha natthi. Tadisassa pana samadhissa samanalakkhanataya evam vuttam.

47 Nanattara Sayadaw points out that “A careful consideration of the above mentioned passages of the Sarikhitta Sutta,
Bhmicala Vagga, Atthaka Nipata, Aviguttara-nikaya and its Commentary, Visuddhimagga and Paramatthamarijusa, will
elicit the fact that momentary concentration, otherwise known as basic concentration, is capable of overcoming the
hindrances such as sensual desire”. Cf. SVMCR 174.

* SVMCR 162-166.

¥ Vism-mht I 110 “°: Pubbabhdage ekaggatdati imind appandya upakarakanandavajjan- upacarassapi sarngaho
datthabbo, na ekavajjanasseva. Vism-mht I 459%: Ekaggatati ekavajjanavithiyam, nanavajjanavithiyaiica ekaggata.
 Vism-mht 1 189 %: Nanavajjaneti yena avajjanena appanavithi, tato bhinnavajjane, anekavajjane va.

Appanavithiyanhi upacaro ekdvajjano, itaro anekavajjano anekakkhattum pavattanato.
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concentration”. This kind of access concentration is divided into two categories. The sense-sphere
concentration that arises in insight meditation and occurs inside the “cognitive process of the
supramundane absorption” can be called “access concentration with the same adverting”, and the
sense-sphere concentration that arises from insight meditation but occurs prior to and outside the
cognitive process of supramundane absorption can be called “access concentration with different

adverting mind.”

This interpretation given by Naniittara Sayadaw also seems to answer satisfactorily the
question as to why commentators utilized both “access concentration” and “momentary
one-pointedness of mind” in different places for the concentration arising from insight meditation. It
is probable that when they employed the term “access concentration”, they intended its popular
meaning, that is, the access concentration whose adverting mind is different from the one inside the
“cognitive process of the supramundane absorption”; whereas when they employed the term
“momentary concentration” instead of “access concentration,” they thought of the strict definition
of access concentration, that is, the access concentration the access concentration whose adverting

mind is the same as the one inside the “cognitive process of the supramundane absorption”.

We have seen that Dhammapala prefers to call the concentration arising in insight meditation as
momentary concentration. In other places, he relates that momentary concentration can fulfill the
purification of mind. Commenting a passage that occurs in the opening of the Visuddhimagga, i.e.
“In some instances this path of purification is taught exactly by insight alone”,”' Dhammapala

makes the following qualification:

The term “exactly by insight alone” rejects serenity by the emphasis [of “eva”] because
serenity, not morality etc., is the counterpart of insight. By the word “only” (matta) which
conveys the sense of distinction, it rejects distinctive concentration, which consists of access
and absorption. Being an instruction for an insight-vehicle practitioner it does not reject

simple concentration, for no insight comes about without momentary concentration.>

In the same text, Dhammapala clarifies the relation between mundane concentration and

surpamundane attainment using the following words:

1 Vism 2,2030: So pandyam visuddhimaggo katthaci vipassanamattavasen’ eva desito.
2 Vism-mht 1 11°%: Vipassanamattavasenevati avadhdranena samatham nivatteti. So hi tassd patiyogi, na siladi.
Matta-saddena ca visesanivatti-atthena savisesam samadhim nivatteti. So upacdarappandabhedo vipassanayanikassa

desanati katva na samadhimattam. Na hi khanikasamadhim vina vipassana sambhavati.
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Indeed, for the serenity-vehicle practitioner, no supramundane attainment is ever possible
without access and absorption concentration; for the other [i.e. the practitioner with a
pure-insight-vehicle] no supramundane attainment is ever possible without momentary
concentration; for both of them, no supramundane attainment is ever possible without the

three doors of liberation.>*

It should be emphasized that the expression “for the serenity-vehicle practitioner, no supramundane
attainment is ever possible without access and absorption concentration” does not mean that a
samathayanika attains supramundane attainment as soon as he acquires access or absorption
concentration. What it intends to say is that “purification of the mind” (cittavisuddhi) is not possible
without both access and absorption concentration. In the same way, the expression “no
supramundane attainment is ever possible without momentary concentration” does not mean that
supramundane attainment comes about immediately after momentary concentration arises. It just
means that for the practitioner with a pure-insight-vehicle, momentary concentration that arises
from insight meditation proper fulfills the function of the “purification of the mind”. Thus,
according to Dhammapala, the term “momentary concentration” can be used to denote not only the
concentration arising from insight knowledge in which the natures of arising and passing away is
seen, but also the concentration that fulfills the function of the purification of mind and arises in the

early stage of insight meditation.

From the discussion above, it is clear that when giving a name for the concentration arising
from insight meditation, Buddhaghosa apparently prefers “access concentration” to “momentary
concentration”, though he uses the term “momentary one-pointedness of mind” once. In contrast,
Dhammapala prefers “momentary concentration” to “access concentration”. No matter which term
they prefer, for both Buddhaghosa and Dhammapala, the concentration obtained from insight
meditation itself is able to not only fulfill the function of the purification of the mind but also to
sustain the development of insight knowledge to the attain the supramundane path and fruit.
Therefore, one essential point regarding the concentration of dry-insight practitioners shared by
Buddhaghosa and Dhammapala is that there is no need for a dry-insight practitioner to develop

form-sphere jhana before he begins the practice of insight meditation.

Although the access concentration arising in insight meditation is similar to that arising in

% Vism-mht I 15 Samathayanikassa hi upacarappandappabhedam samadhim itarassa khanikasamdadhim,

ubhayesampi vimokkhamukkhattayam vind na kadacipi lokuttaradhigamo sambhavati.
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serenity meditation in the sense that they are both qualified to overcome the five hindrances
temporarily, they are very different in the way they focus the mind on their meditative objects. The
access concentration arising in serenity meditation usually fixes the mind upon a single exclusive
meditative object and is bound to deteriorate if the mind keeps moving from desired meditative
object to objects other than it. In contrast, the access concentration arising in insight meditation is
able to keep the mind focusing on miscellaneous objects one after the another without losing the
momentum of it at all. Gunaratana describes the characteristics of momentary concentration thus:
“it denotes a dynamic concentration which flows from object to object in the ever-changing flux of
phenomena, retaining a constant degree of intensity and collectedness sufficient to purify the mind
» 54

of the hindrances”.” In fact, this characteristic of momentary concentration arising in insight

meditation is fully illustrated already by the subcommentary of the Visuddhimagga:

Momentary one-pointedness of mind is the concentration lasting only for a moment. This
concentration, when occurring uninterruptedly on its object in a single mode and is not

overcome by its opponent, fixes the mind immovably, as if in absorption.>

On this passage regarding the characteristics of momentary concentration, Mahasi Sayadaw has
given a detailed exposition in his Pali treatise, the Visuddhiianakatha.>® According to the treatise,
momentary concentration arises at the moment of observing the five aggregates. As long as the act
of observation continues, the concentration born of observation lasts. Although the objects to be
observed are various and numerous, the mind engaged in observation maintains the same level of
power and is in no way overwhelmed by mental hindrances. The strength of that concentration can
even be compared with that of the absorption concentration when one reaches the “insight that has
reached culmination” (sikhdapattavipassana), which refers at least to the “knowledge of equanimity

about formations”.>’

>4 Gunaratana, 1985: p. 152.

» Vism-mht 1 342: Khanikacittekaggatdti khanamattatthitiko samadhi. So pi hi drammane nirantaram ekakarena
pavattamano patipakkhena anabhibhiito appito viya cittam niccalam thapeti.

%6 Mahasi Sayadaw, 1985 p. 52. For an further exposition of the characteristics of khanikasamadhi arising in insight
meditation, also see Pandita (1995, pp. 171-174).

7 Vism 661,12-14: Sikhappatta vipassana ti va vutthanagamini ti va sankharupekkhadi-ianattayass’ eva etam namam.
Some commentators suggest that the various forms of insight knowledge from the “knowledge of passing away”
onwards all be called “insight that has reached culmination.” Cf. Ps-pt I 159¢S: sankharupekkharianam

=

sikhappattavipassanda. Keci pana “bhanganianato patthaya sikhapattavipassand’ti vadanti.
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Finally, it should be mentioned in passing that while the term “momentary concentration” is
usually employed by Dhammapala to refer to the concentration arising in the process of the
development of insight meditation, the same term is also used by him in the context of pure serenity
meditation. For example, the term “momentary concentration” is used by him to refer to the
concentration arising in a meditator who after emerging from the basic jhana does the preparation
work relating to sound in order to produce the supernormal power of the “element of divine ear”

(dibbasotadhatu).>®

§4.3 The Meditation Subject of the Sukkhavipassaka
§4.3.1 The Analysis of the Four Elements

We have seen in Chapter One (§1.3.2) that in some instances, meditators who develop insight
after having experienced samatha jhanas take the jhana experience proper as their meditative object
to investigate with insight knowledge and thereby attain enlightenment;*’ in other instances,
meditators endowed with jhanas begin to develop insight meditation through contemplating mental
and physical phenomena other than the jhana experience.”’ According to the Papaiicasiidani®' and
its subcommentary, the serenity-vehicle practitioners (samathayanika) usually develop insight
through observing mental phenomena, especially those connected with jhdna attainment.®* In
contrast to serenity-vehicle practitioners, according to the Pali commentarial literature, dry-insight
practitioners, as a rule, begin to develop insight through observing physical phenomena especially

through the meditation subject of “analysis of the four elements”. It is said by Sariputta in the

% Vism-mht I 402.

* For example, MN 52 (I 350); MN 64 (I 435); AN 4:124 (II 128); AN 9:36 (IV 422). It seems this way of developing
insight with the jhanas as objects is not found in their parallel siitras of the Chinese Agama. For example, MA 2035, the
parallel siitra to MN 64, only states, “Relying on this base [i.e. the jhidna obtained], he contemplates the arising and
passing away of feelings” (T1, 779¢,i0: (AP » BITTHF), which treats jhana as a foundation rather than an object.
5 For example, MN 22 (III 114-115); MN 64 (I 437); DN 2 (I 76), DN 10 (I 207). In the Chinese Agama, this kind of
developing insight seems to be more frequent than the other kind. For example, when describing how one with jhana
develops insight meditation, MA 217, the parallel siitra to MN 52 says, “Relying on this basis, he contemplates
dhammas as dhammas” (T1, 802b,s.o: R [A[F=5g » BNEJE),

1 Ps1108,2-3.

82 Ps-pt 1 2045 Ayaiica nayo yebhuyyena samathayanika ariipamukhena, tatthapi jhanamukhena vipassandbhinivesam
karontiti katva vutto. Also cf. Sv-pt II 328, Ps-pt™> I 369: ...ariipamukhena pana vipassandbhiniveso yebhuyyena

samathayanikassa icchitabbo, so ca pathamam jhanangani pariggahetva tato param sesadhamme parigganhati.
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subcommentary of the Manorathapiirani thus:

The dry-insight practitioner, as a rule, adheres to meditation through the analysis of the four
elements. Therefore, the commentator mentions “the bhikkhu who practises the meditation

of elements as a dry-insight practitioner”.®

A passage found in the Cullaniddesatthakatha about the methods that lead to the enlightenment of
an Individual-Buddha-to-be (paccekabodhisatto) as dry-insight practitioner also reveals the close
relation between dry-insight practitioners and the meditation subject of the “analysis of the four

elements™:

Here, I am going to show the way to describe in brief the insight of the Individual Buddha.
An Individual-Buddha-To-Be who intends to comprehend matter and mentality, having
entered and emerged from any jhana of the eight attainments, form-sphere or formless,
determines the jhanic factors such as “initial application” and its associated phenomena such
as “contact” in terms of their characteristic, function, manifestation and proximate cause,
and defines that all these are mentality in the sense that they bend towards the object. After
that, searching for its condition he understands that it arises depending on the “heart-base”.
Further, having seen the [four] essentials that are condition of the [heart-]base and the
derived matter, he finds out that all these are matter because they are molested. Again, he
defines matter and mentality in brief: “mentality is of the characteristic of bending; matter is
of the characteristic of being molested”. This is said of one with the serenity vehicle. Further,
a dry-insight practitioner defines the [four] essentials and derived matters by means of the
“analysis of the four elements” and understands that all these are matter because they are
molested. After that, non-material phenomena, which arise depending on the eye and so on,
present themselves to one who defines the matter in this way. After that, having taken all
these non-material phenomena together under the characteristic of bending, he understands
this to be mentality. He defines in two ways: “This is matter, this is mentality.” Having
defined thus, he sees “Except for matter and mentality, there exists no other being, person,

god or brahma.”®*

8 Mp-t II 37 ©: Sukkhavipassako yebhuyyena catudhdtuvavatthanamukhena kammatthana- bhinivesi hoti i dha
sukkhavipassakassa dhatukammatthanikabhikkhunoti.
 Nidd2-a 102,626: Tattha namaripapariggaham katukamo pacceka-bodhisatto riparipa-attha-samapattisu yam kisici

Jhanam  samapajjitva  vutthdya  vitakkadini  jhanangani ca  tam-sampayutte ca phassadayo  dhamme
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Although in the Visuddhimagga (588), Buddhaghosa in describing the “purification of view” simply
states that both sukkhavipassaka and samathayanika may discern “mentality and matter”
(namarupa) by means of the “analysis of the four elements” without relating this meditation subject
to dry-insight practitioners in particular, the passages quoted above indicate that dry-insight
practitioners as a rule begin to develop insight with the meditation subject of the “analysis of the
four elements.” Actually, according to Buddhaghosa, among the forty meditation subjects described
in the Visuddhimagga, only the “analysis of the four elements” is a pure insight meditation subject
(cf. §4.2.1). This may explain in part why the “analysis of the four elements,” compared to the
remaining meditation subjects, is especially connected by Buddhaghosa to the development of
insight of a dry-insight practitioner. Considering the fact that “mentality” (n@ma) is more subtle
than “matter” (riipa) and thus is more difficult for beginners to have as the main objects for
observation,”” it seems in reality a good idea to advise dry-insight practitioners to begin insight

meditation with the investigation into “matter” by means of the analysis of the four elements.

§4.3.2 Satipatthana and the Dry-Insight Practitioner

In Chapter Three, it was suggested that all insight meditation subjects in the Satipatthana Sutta
(MN 10), including the “attention to elements,” are theoretically proper meditation subjects for dry
insight practitioners to begin their development of insight. However, our Pali commentators offer
alternative opinion regarding the relation between satipatthana meditation and the dry-insight

practitioner, as the following passage from the commentary on the Satipatthana Sutta shows.

lakkhana-rasa-paccupatthana-padatthanavasena paricchinditva sabbam p’etam arammanabhimukham namanato
namanatthena naman ti vavatthapeti: tato tassa paccayam pariyesanto: ‘hadayavatthum nissaya vattati’ ti passati.
Puna vatthussa paccayabhiitani ca upadariipani ca passitva idam sabbam ‘ruppanato ripan’ ti parigganhdati. Puna
tadubhayam ‘namanalakkhanam namam, ruppanalakkhanam ripan’ ti evam sankhepato namarupam vavatthapeti.
Samathayanikavasen’ etam vuttam. Vipassandyaniko pana catudhatuvavatthanamukkhena bhiitupadaya-ripani
paricchinditva ‘sabbam p’ etam ruppanato riupan’ ti passati. Tato evam paricchinnariipassa cakkhadini nissaya
pavattamana ariippadhamma apatham agacchanti; tato sabbe pi te ariipadhamme namanalakkhanena ekato katva ‘idam
nama’ ti passati, so ‘idam namam, idam ripan ti dvedha vavatthapeti; evam vavatthapetva ‘namaripato uddham aniio
satto va puggalo va devo va brahma va natthi’ ti passati.

8 Vism-mht II 354°%: Kamam vedanadisu aripadhammesu na uttaruttara viya purimapurima sukhumd, tathapi
sanghattanena vikara-apajjanake riupadhamme upadaya sabbepi te sukhuma evati aha “sukhumatta ariipam na
upattharr”ti. (“Even though among the immaterial states such as feeling etc., the former states are not as subtle as the
latter states, all the immaterial states are subtle compared to the material states which undergo change due to close

contact. So he said, ‘the immaterial does not becom evident owing to its subtlety’.”)
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And for a serenity-vehicle practitioner who is slow-witted, the first satipatthana is the path
to purification because the sign is obtainable with little trouble; and for the quick-witted the
second satipatthana is the path to purification because of his not becoming steadied on a
coarse object. Also for an insight-vehicle practitioner who is slow-witted, the third
satipatthana, which is not greatly divided up as to the object, is the path to purification; and
for the quick-witted the fourth satipatthana, which is greatly divided up as to the object, is

the path to purification.*®
Regarding the path to purification for the insight-vehicle practitioner, the subcommentary adds thus:

But, the mind of insight-vehicle practitioner rejoices in subtle phenomena, therefore,
contemplation of mind and contemplation of the dhammas are respectively said to be the
path to purification of insight-vehicle practitioner who is slow-witted and who is

quick-witted.”’

According to the passages quoted above, it seems that compared to the first two satipatthanas, the
third and the fourth are more suitable for dry-insight practitioners. However, this idea apparently
contradicts the opinions of Sariputta and Upasena given above in section §4.3.1 that dry-insight
practitioners usually develop insight through the “analysis of the four elements”, which is a
meditation subject in the first satipatthana. This contradiction implies that there is no absolute rule
as to which insight meditation subject is best suited to a dry-insight practitioner, and thus
dry-insight practitioners can adopt whatever insight meditation subject they like to practise insight

meditation.

§4.3.3 Effects of Skipping the Development of Form-Sphere Jhana

Although the commentaries by Buddhaghosa acknowledge two approaches to
enlightenment—dry-insight and serenity-vehicle—no reason is given to explain why some people

chose the dry-insight approach while others chose the serenity-vehicle. Interestingly, a practical

% Ps 1 239,190 Samathayanikassa ca mandassa akicchena adhigantabbanimittam pathamam satipatthanam
visuddhimaggo,  tikkhassa  olarikarammane  asanthahanato  dutiyam.  Vipassanayanikassa pi  mandassa
ndtippabhedagatdrammanam tatiyam, tikkhassa atippabhedagatirammanam catuttham. (= Sv III 754,13.1s; Vibh-a
215,1318) Cf. Nanamoli, 1987, p. 271-272.

67

Pspt 1 339 Vipassandyanikassa pana  sukhume citte ~dhammesu ca cittam pakkhandatiti

cittadhammanupassananam mandatikkhapannia- vipassandayanikanam visuddhimaggata vutta.
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reason is mentioned in the Visuddhimagga-mahatika, according to which, people choose to follow
the dry-insight approach because they want to escape from the suffering of samsara as soon as

possible:

Because that [opportunity for receiving the teachings of the Buddha] is hard to obtain, the
person who is repeatedly stirred with religious urgency, not desiring to obtain even
absorption, practises insight meditation after having stood merely in access concentration

[thinking,] “I shall quickly cross over the suffering of samsara”.*®

It is theoretically acceptable to say that bypassing the development of form-sphere jhana and the
formless attainment enables meditators to reduce the length of time spent on serenity meditation,
and consequently that needed for attaining enlightenment provided that the time required for insight
meditation is not prolonged due to the lack form-sphere jhana attainment. In other words, when
considering two people are of the same spiritual qualities, the one who follows the dry-insight
approach will certainly attain enlightenment faster than the other who follows the serenity-vehicle
approach. In this way, shortening the time needed to attain enlightenment can be a great advantage

of the dry-insight approach.

Nevertheless, this dry-insight approach is not free from drawbacks or disadvantages.
According to Buddhaghosa, dry-insight practitioners may encounter hardships that are not
encountered by serenity-vehicle practitioners at the early stage of practising insight meditation. In

the Paparicasiidani, we read the following words:

Firstly, a bhikkhu who practises insight and takes arahantship after having made [jhdna]
attainment a proximate cause does not grow fatigued, just like a man who crosses a great
river with a ship or a raft etc. and arrives at the far shore does not grow fatigued. However,
taking arahantship by comprehending miscellaneous formations, the dry-insight practitioner
grows fatigued, just like a man who cuts off the flow with his arm strength in order to arrive

at the far shore grows fatigued.®

8 Vism-mht 1 459-60°: Tussa hi dullabhatdya appanadhigamampi anadhigamayamano samvegabahulo puggalo
upacarasamadhimhiyeva thatva vipassandya kammam karoti “sigham samsaradukkham samatikkamissamiti.

8 Ps IV 67,1621 Samapattim tava padatthanam katva vipassanam vaddhetva arahattam ganhanto bhikkhu navam va
ulumpddini va nissaya mahogham taritvd param gacchanto viya na kilamati. Sukkhavipassako pana

pakinnakasankhdare sammasitva arahattam ganhanto bahubalena sotam chinditva param gacchanto viya kilamati.

166



Chapter Four

Here, the commentary indicates that a dry-insight practitioner may feel fatigued in the course of his
contemplating the miscellaneous formations (pakinnakasankhara). However, the passage does not
explain why a dry-insight practitioner, instead of a serenity-vehicle practitioner, will feel fatigued in
this way. Other passages in the Paparicasiidani suggest that the reason for the fatigue of dry-insight
practitioners concerns only a novice dry-insight practitioner when there is a lack of “resting place”

for the bodily and mental fatigue that arise after having practised insight for a long time.

One passage in the Paparicasiidani indicates that while the practice of serenity meditation may
overcome bodily and mental suffering, the practice of insight meditation itself may cause some kind

of bodily and mental suffering:

Here, the development of the body is vipassana; the development of the mind is samadhi.
Vipassand is the opponent of pleasure, the neighbor of suffering. Samdadhi is the opponent of
suffering, the neighbor of pleasure. How? For one setting up vipassana in the sitting posture,
as time goes by, there seems to be fire everywhere, and sweat runs from his armpit, a swirl
of heat (steam) seems to come up from his head, therefore his mind is struck, vexed, and
writhes. In this way, vipassana is the opponent of pleasure, the neighbor of suffering.
Further, when bodily or mental suffering comes up, for one who suppresses the suffering
and attains [jhdna] attainment, the suffering goes away during the time of [jhana] attainment,
and a lot of happiness comes up. In this way, samdadhi is the opponent of suffering, the

neighbor of pleasure.”

This passage, if understood literally, seems to contradict the previously examined Pali passages
from the Nikayas, which point out that insight meditation at an advanced level brings forth
extraordinary joy and happiness to meditators (cf. §1.3.3). Indeed, there is ground to say that insight
meditation at an advanced level, such as knowledge of the rising and passing away, will bring forth
mental or bodily suffering to meditators. So, the subcommentary adds the following comment to the
quotation above saying that the mental and bodily suffering occurs only to the dry-insight

practitioners who are still beginners.

0 Ps 11 286,2032: ettha kayabhavand vipassand; cittabhavana samdadhi. Vipassand ca sukhassa paccanika, dukkhassa
asanna. Samadhi dukkhassa paccaniko, sukhassa asanno. Katham? Vipassanam patthapetva nisinnassa hi addhane
gacchante gacchante tattha tattha aggi-utthanam viya hoti; kacchehi seda muccanti; matthakato usumavatti-utthanam
viya hoti; cittam hanifiati vihaninati vipphandati. Evam tava vipassana sukhassa paccanika, dukkhassa asanna. Uppanne
pana kayike va cetasike va dukkhe tam dukkham vikkhambhetva samapattim samapannassa samapattikkhane dukkham

durdapagatam hoti, anappakam sukham okkamati. Evam samadhi dukkhassa paccaniko, sukkhassa asanno.
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Vipassana is the opponent of pleasure: For a beginner dry-insight practitioner who, at the
time of discerning the four great elements etc., prevents his mind from wandering externally
and draws his mindfulness together merely towards the meditation subject, the bodily
pleasure whose enjoyment has not been obtained does not appear. He is vexed and writhes
as if the cow herd restrained in a crowded pen, and in his body arises the suffering with

[insight as its] proximate cause. Therefore, it is called the neighbor of suffering.”’

In fact, it would be more reasonable to say that bodily and mental suffering may arise in both a
dry-insight novice practitioner as well as a serenity-vehicle novice practitioner when their
concentration and insight are still immature in the early stage of developing insight. This suggestion
may be borne out in the following passage, according to which, when body grows fatigued and the
mind is struck and vexed during the course of insight meditation, serenity-vehicle practitioners may

return to serenity meditation and enter into a jhana experience for refreshment:

When a person whose concentration and insight are still tender practises insight in the sitting
posture for a long time, his body becomes fatigued, fire seems to come up inside, and drops
of perspiration are released from his armpit; a swirl of steam seems to come up from his
head, and his mind is vexed, struck, cut and writhes. Then he enters into [jhana] attainment,
and after taming the mind, making it flexible and pliable, he again practises insight. Then
when sitting for a long time as before, he enters into the attainment again and does things as
before. Indeed, [jhana] attainment is of great help for insight. Just as a stronghold with a
shield is of great help to soldiers, relying on it he goes into a battle, where he fights together
with elephants, horses and other soldiers. When the weapons run out or when there are
desires to eat etc., he turns back to enter the stronghold and obtains weapons, takes a rest,
has a meal and drink, and arms himself. After doing all this, he goes into the battle again.
After fighting there, he enters the stronghold again because of either being oppressed by
excrements or whatever obligation. Having restrained himself there, he joins the battle again.

In the same way, [jhana] attainment is of great help to insight like a stronghold to a soldier.”

" Ps-pt 11 211°%: vipassana ca sukhassa paccanikati sukkhavipassakassa-adikammikassa mahabhutapariggahdadikale
bahi cittacaram nisedhetva kammatthane eva satim samharantassa aladdhassadam kayasukham na vindati, sambadhe
vaje sanniruddho gogano viya vihanfiati vipphandati, accasannahetukaii ca sarire dukkham uppajjateva. Tena vuttam
“dukkhassa asanna’’ti.

2 ps 11 83,2-84.8: Tassa hi samadhi pi taruno, vipassana pi. Tassa vipassanam patthapetva aticiram nisinnassa kayo

kilamati, anto aggi viya upatthahati (Be utthahati), kacchehi seda muccanti, matthakato usumavatti viya utthahati,
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At the early stage of insight meditation, both dry-insight and serenity-vehicle practitioners may
encounter bodily fatigue and mental suffering after practising insight meditation for a long time.
While the serenity-vehicle practitioners may put aside insight meditation temporarily and enter into
jhana attainment in order to revitalize themselves, dry-insight practitioners have no jhana
attainment to resort to, but must continue to practise insight meditation with perseverance instead,
trying to overcome the arisen mental and physical suffering through the practice of insight
meditation proper. This is probably the reason why the Pali commentary states that a dry-insight
practitioner, rather than a serenity-vehicle practitioner, grows fatigued in the journey to
enlightenment. In this way, the main drawback of the dry-insight approach to enlightenment is that
at the early stage of the practice of insight meditation, dry-insight practitioners are subject to more
mental and physical suffering due to the lack of jhana attainment that may be taken as a refuge.
However, according to Mahasi Sayadaw, such a drawback is not inevitable since it can be reduced
by skillfully confining meditative objects to a few certain physical phenomena such as the rising

and falling movements of the abdomen:

Yogis, not endowed with jhana, contemplate only on the miscellaneous volitional activities
such as touching, thinking, hearing, seeing, etc. When fatigue overtakes them while doing so,
they can not, of course, seek relief by entry to jhana state. They revert to the limited
objective of noting the rising and falling of the abdomen. By limiting the object of
meditation, mental and physical fatigue and strain are alleviated. Thus refreshed they go

back to the continuous observation of the miscellaneous volitional activities.”

As far as dry-insight practitioners are concerned, besides the drawback of being subject to fatigue
and suffering at the early stage of their practice, the lack of jhana attainment causes another
limitation: the range of objects that dry-insight practitioners are able to observe is different to

serenity-vehicle practitioners. As to the meditation objects of dry-insight practitioners, it is said in

cittam hannati vihanfiati vipphandati, uddhatam hoti. So puna samapattim samapajjitva tam paridametva mudukam
katva samassdasetva puna vipassanam patthapeti. Tassa puna aticiram nisinnassa that’ eva hoti. So puna samapattim
samapajjitva that’ eva karoti. Vipassandya hi bahiipakara samapatti.  Yatha  yodhassa  phalakakotthako — nama
bahukaro (Be bahiipakaro) hoti, so tam nissaya sangamam pavisati. Tattha hatthihi pi, assehi pi yodhehi pi saddhim
kammam katva avudhesu va khinesu, bhuiijituka-matadibhave va sati nivattitva phalakakotthakam pavisitva avudhani
pi ganhati, vissamati pi, bhuiijati pi, paniyam pivati pi, sannaham pi patisannayhati. Tam tam katva puna sangamam
pavisati. Tattha kammam katva puna uccaradipilito va, kenacid eva va karaniyena phalakakotthakam pavisati. Tattha
santhambhitvd puna sarigamam pavisati. Evam yodhassa phalakakotthako viya vipassandya bahiikara samapatti.

3 Mahasi Sayadaw, 2000d, p. 96.
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the subcommentary of the Paparicasiudani thus:

About the term “the soil of insight,” among the six kinds of person—i.e. dry-insight
practitioners, ordinary disciples who obtain mundane supernormal powers, great disciples,
chief disciples, Individual Buddhas, and Fully Enlightened Ones—dry-insight practitioners,
due to not having the wisdom and skill obtained by means of the jhana and supernormal
knowledge, cannot gain insight into certain dhammas that they wish to when they practise
insight meditation, just like blind men cannot enter into certain places they wish. Having

stayed only in the dhammas as described above, they develop insight.”*

Here, the “soil of insight” (vipassanabhiimi) is somewhat similar to the “soil of wisdom”
(panniabhumi) that is detailed in the Chapter 17 of the Visuddhimagga: it indicates the scope of
insight meditation objects covered by the meditators’ insight knowledge. Dhammapala describes the

scopes of objects for the remaining five persons as thus:

Among these beings, the insight practice of dry-insight practitioners seems like the light of a
glow-worm, that of ordinary disciples who obtain mundane supernormal powers seems like
the light of a candle, that of the great disciples seems like the light of a torch, that of the
chief disciples seem like the light of the morning star, that of Individual Buddhas seems like
the light of the moon, and that of Buddhas seems like the glorious autumn sun’s disk with its
thousand rays. In a similar way, the insight practice of dry-insight practitioners is like the
going of blind men with the point of a stick, that of ordinary disciples who obtain mundane
supernormal powers like going on a log bridge, that of great disciples like going on a
footbridge, that of chief disciples like going on a cart bridge, that of Individual Buddhas like

going on main foot-path, and that of Buddhas like going on a great road for carts.”

™ Ps-pt I 275: Tattha “savakanam vipassanabhami”ti ettha sukkhavipassaka lokiyabhififiappatta pakatisavaka
anadhigatapannanepunnatta andhanam viya icchita- padesokkamanam vipassandkale icchikicchitadhammavipassanda
natthi. Te yathapariggahitadhammamatteyeva thatva vipassanam vaddhenti. In view of its parallel in Spk-pt IIT 230,
mahdsavka should be inserted.

7 Ps-pt 11 2765: Etesu ca sukkhavipassakanam vipassandcdro khajjotapabhasadiso, abhififiappattapakatisavakanam
dipapabhasadiso, mahasavakanam okkapabhdsadiso, aggasavakanam osadhitarakapabhasadiso, paccekabuddhanam
candapabhasadiso, sammasambuddhanam rasmisahassapatimanditasaradasiriya- mandalasadiso upatthasi. Tatha
sukkhavipassakanam vipassanacaro andhanam yatthikotiva gamanasadiso, lokiyabhinifiappattapakatisavakanam

dandakasetugamanasadiso, mahdasavakanam janghasetugamanasadiso, aggasavakanam sakatasetugamanasadiso,

170



Chapter Four

The fact that the insight practice of dry-insight practitioners is compared to the dim light of a
glow-worm and the going of blind men with a stick indicates that the insight knowledge of
dry-insight practitioners is quite limited compared with serenity-vehicle practitioners. According to
the quotation above, among the six kinds of person mentioned, the scope of the dry-insight
practitioners’ meditation object is the narrowest. The scope of objects of an ordinary disciple who
obtains mundane supernormal powers (abhinifiappattapakatisavaka) is narrower than that of a great
disciple (mahdsavaka), which in turn is narrower than that of a chief disciple (aggasavaka), which
is again narrower than that of an Individual Buddha (paccekabuddha). 1t is self-evident that the
scope of meditative objects of the Buddha is the widest among all. The subcommentary does not
describe how the range of objects for the dry-insight practitioners’ insight meditation is restricted.
Nevertheless, since dry-insight practitioners do not attain form-sphere jhdna and formless
attainment, which infers there to be no mental and physical dhammas connected with these
attainments arising in their own continuity of mind and body, it is reasonable to assume that they are
not able to take those mental and physical phenomena as objects for insight meditation. The
meditation objects that dry-insight practitioners are able to investigate when they practise insight
meditation should be confined to those mental and physical phenomena peculiar to the sense sphere

(kamavacara).

Notwithstanding the scope of the dry-insight practitioners’ insight meditation object being
restricted and confined to the mental and physical phenomena of sense sphere, the four noble paths
and fruits attained by them through dry-insight meditative approach are the same as those attained
by serenity-vehicle practitioners through the serenity-vehicle meditative approach. This is
documented in the subcommentary of the Majjhima-nikdaya: “There is no difference in the
liberations of dry-insight practitioners, those with the three true knowledges, and those with the six

super knowledges.””®

Another consequence due to the lack of form-sphere jhana, for dry-insight noble disciples, is
related to the attainment of cessation (nirodhasamapatti). According to the Visuddhimagga, what
pushes one to enter the attainment of cessation is the motive to be without consciousness, which is

motivated by weariness towards the continuous occurrence and dissolution of “formations”

paccekabuddhanam mahajanghamagga- gamanasadiso, sammasambuddhanam mahdsaka[talmaggagamanasadisoti

195, it should read mahdsakatamaggagamanasadiso for

veditabbo. In views of its parallel in Spk-pt III 23
mahdsakamaggagamanasadiso.

76 Ps-ptII 1655: na hi sukkhavipassaka-tevijja-chalabhifiianam vimuttiya nandakaranam atthi.
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(sankhara). Nevertheless, worldlings, stream-enterers and once-returners are not able to attain the
“attainment of cessation” (nirodhasamapatti). Even arahants who are dry-insight practitioners
cannot attain the “attainment of cessation,” owing to their failure to obtain the “eight attainments”
(atthasamapatti). Only those non-returners or arahants who obtain the eight attainments can attain

the attainment of cessation.”’

That the Pali commentators consider the experience of form-sphere jhana and formless jhana
as commendable achievements in the dispensation of the Buddha and that they never devalue their
due position and values in the gradual path to enlightenment can easily be discerned from the extant
commentarial passages. Some passages betray the inferiority of dry-insight practitioners to
serenity-vehicle practitioners. For example, the Paparicasiidani describes an assembly gathered by
the Buddha, wherein all the participants—1200 bhikkhus—possess the six super knowledges; there
is no worldling, stream-enterer, once-returner, non-returner, nor even dry-insight arahant present.”
According to the Saratthapakasini, even dry-insight arahants are not able to digest food offered to
and rejected by the Buddha; only those arahants who are endowed with the “eight deliverances™ are
able to digest such kind of food.” According to the Sumargalavilsini, at the time of the first
Buddhist Council (sargiti), the convener, Mahakassapa, selected as participants only those arahants
who were proficient in the entire 7ipitfaka and skilled in the “analytical knowledges” (patisambhida);
he rejected many hundreds and thousands of bhikkhus including dry-insight arahants.® Also, in

many sections of the commentaries there are predictions about the disappearance of the teachings of

77 Vism 702,.123: Ke tam samapajjanti, ke na samdpajjanti ti sabbe pi puthujjand, sotdpannd sakaddagamino
sukkhavipassaka ca andagamino arahanto na samdapajjanti. Attha samapattilabhino pana andagamino khinasava ca
samapajjanti.

" Ps I 2095100 Dighanakho pana sotdpattiphalam patvd saranesu patitthito Bhagavd pi imam desanam suriye
dharamane yeva nitthapetva gijjhakita oruyha Veluvanam gantva savakasannipatam akasi. Caturangasamanndagato
sannipato ahosi. Tatr imani angani— Maghanakkhattena yutto punnama-uposathadivaso. Kenaci anamantitani hutva
attano  yeva dhammatdya sannipatitani  “addhatelasani  bhikkhusatani, tesu eko pi puthujjano va
sotdpanna-sakaddagami-anagami-sukkhavipassaka-arahantesu va anfiataro n’atthi, sabbe pi chalabhiniiia va, eko pi ¢’
ettha satthakena kese chinditva pabbajito nama n’ atthi, sabbe ehibhikkhuno yeva ti.

7 Spk 1 235,34-236,1: Sukkha-vipassaka-khindsavassa pi kucchiyam na parinamati, attha-samapatti-labhi-khindsavassa
pana samapatti-balena parinameyya.

% Sv 1 46122 Thero sakala-navanga-satthu-sasana-pariyatti-dhare puthujjan-asotapanna-sakadagami-anagami
sukkhavipassaka-khinasava-bhikkhii anekasate, anekasahasse ca bajjayitva Tipitaka-sabbapariyatti-ppabheda-dhare

ekiinaparicasate pariggahesi.
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the Buddha, according to which, those serenity-vehicle practitioners, such as those with the six
super knowledges (chalabhiniia) and those with the three true knowleges (tevijja), always disappear
prior to dry-insight practitioners.®’ Such predictions suggest that the achievement of dry-insight

practitioners is not as great or admirable as that of serenity-vehicle practitioners.

At last, it should be noted that just because dry-insight practitioners may choose not to develop
form-sphere and formless jhanas prior to their attainment of the noble paths and fruits does not
necessarily mean that they are unable to attain these jhanas during the rest of their lives. The
Manorathapurani together with its subcommentary inform that dry-insight arahants may change
their minds and decide to develop the four form-sphere jhanas to dwell happily in this very life. The

Manorathapiirani goes on to say thus:

Some bhikkhus develop these four jhana for one-pointedness of the mind, some for the basis
of insight, some for the basis of super knowledge, some for the basis of the attainment of
cessation, and some for the distinct existence [i.e. rebirth in the worlds of the formless

sphere (brahmaloka)].”*

As to the third purpose of the development of jhana, the subcommentary has the following

explanation:

About the third [purpose], “for one-pointedness of the mind” means “for the concentration
of the mind”; the meaning is “for blissful dwelling here and now”, as indeed blissful
dwelling here and now goes under the category of one-pointedness of mind. This is

mentioned with reference to the dry-insight practitioner whose taints are destroyed.®

parihayamano patisambhidato patthaya parihayati. Buddhanam hi parinibbanato vassasahassam eva patisambhida
nibbattetum sakkonti. Tato param cha abhinid, tato ta pi asakkonta tisso vijja nibbattenti. Gacchante gacchante kale ta
pi nibbattetum asakkonta sukkhavipassaka honti. Eten’ eva updayena andagamino sakadagamino sotapannd ti. About the
disappearance of various stages of enlightenment, commentators have different opinions. Cf. Mp-t IIT 2435 and
Naniwa, 1998, p.84.

2 Mp 11 100,13-16: Imani pana cattari jhanani eko bhikkhu cittekaggatthdya bhaveti, eko vipassandapadakatthaya, eko
8 Mp-pt IT 11°5: Tatiye cittekaggatthayati cittasamadhanatthaya, ditthadhamme sukhaviharayati attho. Cittekaggatd-

sisena hi ditthadhammasukhaviharo vutto. Sukkhavipassakakhindsavanam vasena hetam vuttam.
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Chapter Five

Chapter Five
Who is the Sukkhavipassaka?

Although the term sukkhavipassaka never occurs in the Nikayas nor the seven Abhidhamma
works, the commentators in the Theravada tradition, including Buddhaghosa, acknowledge that in
the Tipitaka, or even during the time of the Buddha, there were already dry-insight practitioners,
who practised insight meditation and attained various stages of enlightenment without having
achieved even the form-sphere jhanas. Thus, some questions may be posed. In the eyes of the
commentators, who in the Canon are dry-insight practitioners? And which passages in the Tipitaka
are related to the doctrine of sukkhavipassaka? The information of how the Pali commentators
discern dry-insight practitioners in the Pali Canon will help elucidate why they are convinced of the

existence of dry-insight practitioners during the time of the Buddha.

This chapter is divided into six sections. Section §5.1 points out that dry-insight arahants,
according to Buddhaghosa, are included in the category of arahants liberated by wisdom. Section
§5.2 discusses the Anguttara-nikaya passages that are related to dry-insight practitioner, while
sections §5.3 and §5.4 discuss those passages relevant to dry-insight practitioner in the remaining
Nikdayas. Section §5.5 examines the Abhidharma passages that unambiguously acknowledge the

existence of dry-insight noble beings. Section §5.6 concludes the chapter.

§5.1 One Liberated-By-Wisdom vs. Dry-Insight Practitioner

The Pali Nikayas occasionally mention two types of arahant. one liberated in both ways
(ubhatobhdagavimutta) and one liberated-by-wisdom (panifiavimutta). For example, the Kitagiri

Sutta (MN 70) describes “one liberated by wisdom” as thus:

Bhikkhus, What kind of person is one liberated-by-wisdom? Bhikkhus, Here some person
does not contact with the body and dwells in those liberations that are peaceful, transcending

forms, and formless, but his taints are destroyed by his seeing with wisdom. Bhikkhus, this
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kind of person is called one liberated-by-wisdom.'

Also, the Puggalaparifiatti gives an alternative definition for the same type of arahant with a little

nuance:

What kind of person is one liberated-by-wisdom? Here some person does not contact with
the body and dwell in the eight deliverances, but his taints are destroyed by his seeing with

wisdom. This kind of person is called one liberated-by-wisdom.’

With regard to the wisdom-librated arahants mentioned in the Kitagiri Sutta and the
Puggalapaniiatti as well as other canonical texts, such as DN III 105 and A IV 10, the Pali

commentaries consistently explain them as comprising five kinds of arahant:

He is liberated by wisdom; therefore he 1is one liberated-by-wisdom. [One
liberated-by-wisdom] is divided into five types: one is the dry-insight practitioner and four

are people who attain arahantship after having emerged from the four jhanas.’

When commenting on the wisdom-liberated arahant mentioned in the Mahanidana Sutta (DN 15/11

70), Buddhaghosa explains it somewhat differently from the above quotation:

One liberated-by-wisdom: he is liberated by wisdom. The meaning is that he is liberated
after making the cessation of the mental and physical aggregates by the power of wisdom
alone without having realized the eight deliverances. Such is divided into five kinds: the
dry-insight practitioner and one who attain arahantship after residing in any of the four

jhanas.*

' MN 1 477,3-478,1: Katamo ca bhikkhave puggalo paiiiavimutto: Idha bhikkhave ekacco puggalo ye te santa vimokha
atikkamma riipe aruppd ten a kdayena phassitva viharati, paiiiidaya c’ assa disva asava parikkhina honti. Ayam vuccati
bhikkhave puggalo panniavimutto. Cf. MLDB 581.

* Pp 73,:225: Katamo ca puggalo paiiiavimutto? Idh’ ekacco puggalo na h’ eva kho attha vimokkhe kdyena phusitva
viharati panniaya ¢’ assa disva asava parikkhina honti: ayam vuccati puggalo pannavimutto. For one liberated by
wisdom, also cf. §1.2.4.

3 Ps 111 188,17-10: Pafifi@vimutto ti pafiiiaya vimuttoti. So sukkhavipassako ca catuhi Jhanehi vutthdya arahattam patta
cattaro va ti imesam vasena paiicavidho va hoti. Also cf. Pp-a 1912123 and Mp IV 3,6-s.

4 Sv 11 512,1924: Padifid@-vimutto ti paiiiiaya vimutto. attha vimokkhe asacchikatva pafiiia-balen’ eva nama-kayassa ca
rilpa-kayassa ca appavattim katva vimutto ti attho. So sukkha-vipassako ca pathama-jjhan’ adisu anfiatarasmim thatva

arahattam patto ca ti painicavidho.
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Thus, it is clear that in the eyes of the commentators, when the Buddha mentions the arahant
liberated by wisdom, the dry-insight arahant is implied. Although some scholars do not think the
descriptions from the tipitaka about one liberated-by-wisdom explicitly refer to the existence of
dry-insight practitioners, it seems reasonable to make this assumption if the phrase no ca kho attha
vimokkhe kdayena phusitva viharati (“he does not contact with the body and dwell in the eight
deliverances”) is interpreted as “does not contact with the body and dwell in any one of the eight

deliverances” (cf. section §1.2.4 above).

It is interesting to note that in a passage from the Manorathapiirani, one liberated-by-wisdom
is understood exclusively to denote a dry-insight practitioner. The Manorathapiirani surprisingly
interprets the wisdom-liberated arahant recorded in AN I 73-74 as a dry-insight arahant, saying
nothing about the remaining four types of wisdom-liberated arahants: “One liberated-by-wisdom
is a dry-insight practitioner who has destroyed the taints and is liberated by wisdom”.” This
statement is confirmed by its subcommentary: “liberated by insight: liberated by the wisdom of
the highest path without relying on serenity”.® However, it is not clear why both the commentary
and the subcommentary interpret the person liberated-by-wisdom exclusively as a dry-insight

arahant. After all, the original context of them (AN I 73-74) gives no clue to interpret it in that way.

§5.2 Sukkhavipassaka in the Ariguttara-nikaya
§5.2.1 In the Catukkanipata

Compared with other Nikayas, the Arguttara-nikaya contains more passages considered by
Buddhaghosa to relate to the dry-insight practitioner. The majority of these passages occur in the
Catukkanipata (“Book of the Fours™).

AN 4:87 mentions of four types of people: (1) the “unshakable ascetic” (samanamacala); (2)
the “white-lotus ascetic” (samanapundarika); (3) the “red-lotus ascetic” (samanapaduma); and (4)
the “ascetic who is exquisite among ascetics” (samanesu samanasukhumala). Among them, the

“white-lotus ascetic” and the “red-lotus ascetic” are described in the sutta as follows:

And how, bhikkhus, is a person a white-lotus ascetic? Here, a bhikkhu, by the destruction of

> Mp II 147 ,27: Paiiiavimutto ti paiiiiaya vimutto sukkhavipassakakhindsavo.
 Mp-t II 43°5: Paiifiaya vimuttoti samathasannissayena vind aggamaggapaiiiaya vimutto, tenaha “sukkhavipassaka-

khinasavo ’ti.
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the taints, in this very life enters and dwells in the taintless liberation of mind, liberation by
wisdom, realizing it for himself with super knowledge. But he does not contact with the

body and dwell in the eight deliverances. Thus, bhikkhus, is a person a “white-lotus ascetic.”

And how, bhikkhus, is a person a red-lotus ascetic? Here, a bhikkhu, by the destruction of the
taints, in this very life enters and dwells in the taintless liberation of mind, liberation by
wisdom, realizing it for himself with super knowledge. And he contacts with the body and

dwells in the eight deliverances. Thus, bhikkhus, is a person a red-lotus ascetic.”
On these two ascetics, the Manorathapiirani of Buddhaghosa has the following comments:

A white-lotus ascetic means an ascetic similar to a white lotus. A white lotus is a lotus with
less than one hundred petals. By this [term], the Buddha points to the dry-insight arahant.
He is called a white-lotus ascetic because his merit is incomplete in the way of lacking in
jhana and [mundane] super knowledge. A red-lotus ascetic means an ascetic similar to a
red lotus. A red lotus is a lotus complete with one hundred petals. By this [term], the Buddha
points to the arahant liberated in both ways. He is called a red-lotus ascetic because his
merit is complete in the way of being equipped with [mundane] jhana and super

knowledge.®

It is noteworthy that if interpreted in accordance with the Paricappakarana as shown in section §5.1
above, those persons who attain arahantship without touching the eight deliverances with the body
may be considered dry-insight arahants or arahants with just one of the four form-sphere jhanas.
However, in the above quotation (Mp III 113), Buddhaghosa simply equates the “white-lotus
ascetic” to the dry-insight arahant, excluding the possibility of arahant with form-sphere jhana.

This reveals an inconsistency in the interpretations existing in Buddhaghosa’s Pali commentaries.

7 AN 11 87,6.15: Kathaii ca bhikkhave puggalo samanapundariko hoti? Idha bhikkhave bhikkhu asavanam khaya
andsavam cetovimuttim pannavimuttim ditth’ eva dhamme sayam abhififia sacchikatva upasampajja viharati, no ca kho
attha vimokhe kayena phusitva viharati. Evam kho bhikkhave puggalo samanapundariko hoti. Kathaii ca bhikkhave
puggalo samanapadumo hoti? Idha bhikkhave bhikkhu asavanam khaya ... .... upasampajja viharati, attha ca vimokhe
kayena phusitva viharati. Evam kho bhikkhave puggalo samanapadumo hoti.

8 Mp I 113,7-14: Samanapundariko ti pundarikasadiso samano,; pundarikam nama anasatapattam saroruham. Imina
sukkhavipassakakhindsavam dasseti; so hi jhandabhiniianam abhavena aparipunnagunatta samanapundariko nama hoti.
Samanapadumo ti padumasadiso samano; padumam nama paripunnasatapattam savoruham. Imind ubhato-

bhagavimuttam khindsavam dasseti; so jhanabhininianam bhavena paripunnagunatta samanapadumo nama hoti.
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AN 4:89 lists the same four types of ascetic as AN 4:87 does, but gives alternative definitions.
There, the white-lotus ascetic is said to be “one who is endowed with right view, right intention,
right speech, right action, right livelihood, right effort, right mindfulness, right concentration, right
knowledge and right liberation, yet does not contact with the body and dwell in the eight
deliverances.” In the Manorathapiirant, Buddhaghosa understands this white-lotus ascetic again as

the “dry-insight practitioner whose taints are destroyed”.'

In this way, in the Manorathapiirani, Buddhaghosa tends to explain the arahant who does not
contact with body the eight deliverances as a dry-insight arahant exclusively. However, in the
commentary of the Puggalaparnifiatti of the Paricappakarana, Buddhaghosa provides five possible
ways to understand the arahant who is endowed with the same qualities as the arahants mentioned
in the “Book of the Fours” of the Arguttara-nikdya. No matter what the reason is, it is beyond
doubt that both commentaries acknowledge the canonical passage in question to relate to

dry-insight arahants.

AN 4:90, resembling AN 4:87 and AN 4:89, introduces the same four titles of ascetic, but
gives different definitions from the other two suttas. In AN4:90, the white-lotus ascetic is described

as follows:

Here, bhikkhus, a bhikkhu dwells contemplating the rising and falling in the five aggregates
subject to clinging: “Such is form, such its origin; such its passing away; such is feeling...
such is perception... such are formations... such is consciousness...” But he does not
contact with the body and dwell in the eight deliverances. Thus, bhikkhus, is a person a

white-lotus ascetic.''

In this sutta, the white-lotus ascetic contemplates the rising and falling in the five aggregates subject

° AN 1l 89,3+90,: Idha bhikkhave bhikkhu samma-ditthiko hoti, [sammasankappo hoti, sammavaco hoti,
sammdkammanto hoti, samma-dajivo hoti, sammavayamo hoti, sammdsati hoti,] samma-samdadhi hoti, samma-nani hoti,
sammavimutti hoti, no ca kho attha vimokhe kayena phusitva viharati Evam kho bhikkhave puggalo samanapundariko
hoti. Cf. LDB 488.

" Mp I 115,316: Dutiyavare dasangikamaggavasena va arahattaphalaiana-arahattaphala-vimuttihi - saddhim
atthangikamaggavasena va sukkhavipassakakhindsavo kathito.

" AN 1 90,6.32: Idha bhikkhave bhikkhu paiicas’ upadanakkhandhesu udayabbayanupassi viharati: iti ripam, iti
ripassa samudayo, iti rupassa atthagamo, iti vedana ... iti saiid... iti sankhara...iti vinfianam, iti vifinanassa
samudayo, iti vififianassa atthagamo ti, no ca kho attha vimokhe kdyena phussitva viharati. Evam kho bhikkhave

puggalo samanapundariko hoti.
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to clinging but does not attain the eight deliverances; in contrast, the red-lotus ascetic not only
contemplates the rising and falling of the five aggregates subject to clinging but also attains the
eight deliverances. On these two types of ascetics, the Manorathapiirani makes the following

comment:

On the second occasion, a trainee individual who undertakes insight without obtaining jhana
and dwells in diligence is mentioned. On the third occasion, a trainee individual who

undertakes insight, obtains the eight deliverances and dwells in diligence is mentioned.'?

Although the Pali term sukkhavipassaka is not used in this commentarial passage, from the term
anuppaditajjhano (“without obtaining jhana”) it can be inferred that the commentator does not
consider the so-called white-lotus ascetic to possess the form-sphere jhdanas. In other words, he is a

dry-insight trainee (sekha) without form-sphere jhana experience.

AN 4:136 mentions four kinds of people: (1) complete in neither sila nor samadhi nor panid;
(2) complete in sila, but not in the remaining two trainings; (3) complete in the first two trainings,
but not in panrnid; and (4) complete in all the three trainings. The next sutta, AN 4:137, also
enumerates four kinds of people: (1) one who does not respect nor value the three trainings; (2) one
who respects and values sila but not the other two trainings; (3) one who respects and values the
first two trainings, but not parninia; and (4) one who respects and values all the three trainings. In
these two suttas, the clue indicating the dry-insight practitioner is not evident. Nevertheless, the

Manorathapiurani still draws out the implication of dry-insight practitioner in them:

In the sixth [sutta], the first [kind of person] is a worldly person; the second is a dry insight
practitioner who is either a stream-enter or a once-returner; the third is a non-returner. Since
he [that is, a non-returner] obtains jhana which lasts a moment and serves as the cause of
rebirth [into the fine material sphere], he, even as a dry insight practitioner, is also complete
with concentration. The fourth is an arahant. Since he has abandoned all the adversaries to
virtue etc., he is indeed perfect in every aspect. The analysis of individuals in the seventh

[sutta] should be known by the same method mentioned in the sixth [sutta]."

' Mp I 1152124: Dutiyavarena anuppdditajjhano araddhavipassako appamdadavihari sekhapuggalo kathito,
tatiyavarena araddhavipassako appamadavihari atthavimokkhalabhi sekhapuggalo kathito.
B Mp III 132,1322: Chatthe pathamo lokiyamahdjano, dutiyo sukkhavipassako sotdpanno ca sakadagami ca; tatiyo

andgami, so hi yasma tam khanikam pi uppattinibbattakam jhanam patilabhati yeva, tasma sukkhavipassako pi
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Thus, the second kind of person in AN 4: 136 and AN 4:137 is regarded by the Manorathapiirani as
a dry-insight practitioner, even though the sutfas themselves say nothing that can be related to
dry-insight practitioner. It is noteworthy that in the Puggalaparinatti (37), three types of people are
listed who are similar to the last three types given in AN 4:136. The Puggalapariniatti describes the
second kind of person, equivalent to the third type in AN 4:136, as a non-returner, but the first type
of person, equivalent to the second type in AN 4:136, it describes as either a stream-enterer or
once-returner. In this way, there is no consistency between the Puggalapaniiatti and the
Manorathapurani as to the definition of a “person complete in sila, but not in the other two
trainings”. Nevertheless, this does not mean that the Puggalapaniiatti fail to acknowledge the
dry-insight practitioner, as shall become apparent in section §5.5 below, since it contains a passage
that unambiguously indicates the state of a dry-insight practitioner even though the term

sukkhavipassaka is not used.

The commentarial passage quoted above (Mp III 132) deserves special note since it provides
an answer to the question of why a dry-insight non-returner is also said to be “complete in
concentration” (samadhismim paripurakari). 1If a dry-insight practitioner attains the state of
non-returner but not yet arahantship, he will necessarily obtain form-sphere jhana before his death,
at least for a moment. This momentary form-sphere jhana experience enables a dry-insight
non-returner to be reborn in the fine material world after death. In view of the Abhidhamma
philosophy, it makes sense to say that if a dry-insight non-returner does not attain arahantship in this
life, he inevitably attains form-sphere jhana and then takes rebirth in the fine material world. The
reason is as follows: according to Abhidhamma philosophy, only the fine-material-sphere
consciousness (riipavacaracitta) connected with form-sphere jhana leads to rebirth in the
fine-material sphere (rigpavacara). Thus even though the path consciousness of non-returning
(andgamimaggacitta) can remove all the fetters of “sensual desire” and “ill will”, it and its result,
the resultant consciousness of non-returning (andgamiphalacitta), can not bring forth the rebirth in

the fine material world.

In Chapter Two (§2.2.3), I argued that AN 4:169, which lists four types of people and ascribes
the four jhanas to only the last two types, implies the existence of a dry-insight practitioner in the

context of the Nikayas. This argument finds support in the Manorathapurani:

samadhismim pariparakari yeva, catuttho khindsavo yeva, so hi sabbesam siladi-paccanikanam pahinatta sabbattha

paripiirakari nama. Sattame pi chatthe vuttanayen’eva puggalaparicchedo veditabbo.
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In the ninth suttas, the first two persons are dry-insight practitioners, who cause the
characteristics of formations to appear with prompting and exertion. Among them, one
attains final nibbana in this very life by means of the final quenching of the defilements
because his faculties of insight are powerful. The other one is incapable [of attaining final
nibbana] in this life because of his weak faculties, but after having obtained the basic
meditation subject in the next selthood, he, with prompting and exertion, causes the
characteristics of formations to appear and attains final nibbana by means of the final
quenching of the defilements. The third and fourth types are serenity-vehicle practitioners.
Of them, one causes the defilements to be wasted in this life without prompting and exertion
because his faculties are powerful. The other one is incapable (of attaining final nibbana) in
this life because of his weak faculties, but after having obtained the basic meditation subject
in the next selfhood, he, without prompting and exertion, causes the characteristics of
formations to appear and attains final nibbana by means of the final quenching of the

defilements.'*

One may argue that since this sutta does not explicitly describe the first two types of people as
lacking of the four form-sphere jhanas, no evidence for the dry-insight practitioner exists here.
Nevertheless, the fact that the sutta ascribes jhanas to only the last two types of people suggests that
the first two types of persons do not possess the four form-sphere jhanas. Understood in this way,

the commentarial explanation seems reasonable on this point.

AN 4:170 presents four methods to attain arahantship. The first two methods contrast with

each other. The text describes them thus:

Here, friends, a bhikkhu develops insight preceded by serenity. When he develops insight
preceded by serenity, the path arises for him. He practises the path, develops and cultivates it.
When he practises, develops, and cultivates it, his fetters are abandoned, and the underlying
tendencies are destroyed. Here, friends, a bhikkhu develops serenity preceded by insight.

When he develops serenity preceded by insight, the path arises for him. He practises the

" Mp III 142,1425: Navame pathama-dutivapuggala sukkhavipassaka sasamkharena sappayogena samkharanimittam
upatthapenti; tesu eko vipassanindriyanam balavatta idh’ eva kilesaparinibbanena parinibbayati, eko indriyanam
dubbalatdya. Idha asakkonto anantare attabhave tad eva millakammatthanam patilabhitva sasamkharena sappayogena
samkharanimittam upatthapetva kilesaparinibbanena parinibbayati, Tatiyacatuttha samathayanika, tesam eko
asamkharena appayogena indriyanam balavattd idh’ eva kilese khepeti, eko indriyanam dubbalatta idha asakkonto

anantare attabhave tad eva millakammatthanam patilabhitva asamkharena appayogena kilese khepeti ti veditabbo.
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path, develops and cultivates it. When he practises, develops and cultivates it, his fetters are

abandoned and the underlying tendencies are destroyed.'

The Patisambhidamagga has similar passages together with an exposition on them. There, the text
explains the first method in the same way as the Canon describes the meditative method of

serenity-vehicle practitioners. The second method is explained as thus:

How does one develop serenity preceded by insight? Insight is in the sense of contemplation
as impermanent, in the sense of contemplation as painful, in the sense of contemplation as
non-self. The One-pointedness and non-distraction of the mind due to the states produced
therein with relinquishment as their object is concentration. Thus, insight comes first and

. 1
serenity comes later.'°

Although the exposition does not mention the dry-insight practitioner, the statement that insight
(vipassana) comes first and serenity (samatha) later suggests that insight may take place without the
form-sphere jhanas as its basis. The Manorathapiirani when explaining the second method—the
development of serenity preceded by insight—does not mention the dry-insight practitioner but

states only that insight arises before concentration (samadhi):

“Preceded by insight”: he makes insight as a leader, a guide and then develops serenity.
The meaning is that one who originally obtains insight arouses concentration after having

abided in insight."’

Nevertheless, the subcommentary of the Manorathapiirani expressly confirms that the second

method in question is peculiar to dry-insight practitioners, while the first to serenity-vehicle

5 AN 1 157414: Idha avuso bhikkhu samathapubbarigamam vipassanam bhaveti, tassa samathapubbargamam
vipassanam bhdavayato maggo safijayati. So tam maggam dsevati bhaveti bahulikaroti. Tassa tam maggam dsevato
bhavayato bahulikaroto samyojanani pahivanti, anusayd vyantihonti. Puna ca param avuso bhikkhu vipassana-
pubbangamam samatham bhaveti, tassa vipassandpubbarngamam samatham bhavayato maggo sanjayati. So tam
maggam dasevati bhaveti bahulikaroti. Tassa tam maggam dasevato bhavayato bahulikaroto samyojanani pahiyanti,
anusaya vyantihonti. Cf. BGS 11 162.

' Patis II 96,1722: Katham vipassandpubbarigamam samatham bhaveti? Aniccato anupassanatthena vipassand,
dukkhato anupassanatthena vipassand, anattato anupassanatthena vipassand, tattha jatanam dhammanan ca
vossaggarammanatd cittassa ekaggata avikkhepo samadhi. Iti pathamam vipassand, pacchd samatho. Cf. Warder, 1991,
p- 289.

" Mp I 143,46 Vipassanapubbargaman ti vipassanam pubbargamam purecarikam katva samatham bhaveti,

pakatiya vipassanalabhi vipassandya thatva samadhim uppdadeti ti attho.
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practitioners:

In the tenth [sutta], “develops insight preceded by serenity” is said with reference to the
serenity-vehicle practitioner. Indeed, he first arouses access concentration or absorption
concentration—this is serenity—then he sees concentration and those states connected with
it as impermanent etc.—this is insight. In this way, serenity comes first, and insight comes
later. Therefore, “develops insight preceded by serenity” is said. “Develops serenity
preceded by insight” is said with reference to the insight-vehicle practitioner. He sees the
five aggregates subject to clinging as impermanent etc. without having aroused even the

serenity just mentioned.'®

I might be reminded that even though Buddhaghosa does not early mention the dry-insight
practitioner here, but as shown in section §4.1 above, in the commentary of the Majjhima-nikaya
when Buddhaghosa comments on the development of serenity preceded by insight in the context of
introducing two meditation methods (bhavananaya) he does regard the same practice to be that of

the dry-insight practitioner.

§5.2.2 In the Other Nipatas

In the Dukanipata (“Book of the Twos”), AN I 63—65 mentions two types of people: one “who
is fettered internally” (ajjhattasamyojano puggalo) and one “who is fettered outwardly”
(bahidhasamyojano puggalo). The former person is virtuous, restrained with the restraint of the
Patimokkha (the code of monastic rules), perfect in conduct and result, seeing fear in the slightest
fault, and trained by undertaking the training precepts. After death, he will return to this state of
sense sphere (itthattam). The second person has the same qualities as the first person except he will
not return to this state of sense sphere after death. The Manorathapiirani glosses the former person

as a dry-insight practitioner:

By this part are referred to the lower two paths and the two fruits of a bhikkhu who is a dry

'® Mp-t I 344%: Dasame samathapubbarigamam vipassanam bhavetiti idam samathayanikassa vasena vuttam. So hi
pathamam upacarasamadhim va appanasamadhim va uppadeti, ayam samatho. So taii ca tamsampayutte ca dhamme
aniccadihi vipassati, ayam vipassand, iti pathamam samatho, pacchd vipassand. Tena vuccati “samathapubbangamam
vipassanam bhaveti”'ti. vipassanapubbangamam samatham bhavetiti idam pana vipassandyanikassa vasena vuttam.

So tam vuttappakaram samatham asampadetva panicupadanakkhandhe aniccadihi vipassati.
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insight practitioner and has elements as his meditation subject.'

The reason that the person who is fettered internally is regarded as a dry-insight practitioner
standing at the lower two stages of enlightenment is probably that the commentator seeks
clarification into the canonical phrase “dganta itthattam”. Since the experience of form-sphere
jhana will probably lead a person to be reborn in the fine-material sphere after one’s death thus not
returning to this state of sense sphere, the “person who is fettered internally” and surely returns to
this state of sense sphere is unlikely to be a jhana-obtainer. Further, the person in discussion cannot
be a non-returner since according to the Manorathapirani (111 132) discussed above, a dry-insight
non-returner in the sense sphere will definitely obtain jhana before his death and so not return to the
sense sphere. Thus, only dry-insight practitioners standing at the lower two stages of enlightenment
will definitely come back to the sense sphere after death due to the lack of form-sphere jhana

experience.

AN 5:200 mentions “five elements leading to escape” (nissaraniya dhatuyo): (1) by giving
attention to renunciation (nekkhamma) one obtains the escape from sensual desire (kama); (2) by
giving attention to non-ill will (avyapdda) one obtains the escape from ill will (vyapada); (3) by
giving attention to harmlessness (avihesd) one obtains the escape from harmfulness (vikesa); (4) by
giving attention to immateriality (ariipa) one obtains the escape from materiality (riipa); and (5) by
giving attention to the cessation of identity (sakkdayanirodha) one obtains the escape from identity

(sakkdya).20

The Manorathapiirani glosses the first four types of escape respectively as “impurity jhdna”
(asubhajjhana), “loving-kindness jhana” (mettajhana), “compassion jhana” (karunajhana), and

“formless jhana” (arupajjhana). As to the fifth escape, the Manorathapiirani says:

In the fifth section, attending to identity: after emerging from the fruition attainment, a dry
insight practitioner who attains arahantship after examining the pure formations sends forth
his mind facing the five aggregates of clinging for the purpose of investigation. This is
called the escape from identity: a dry insight practitioner abides seeing nibbana with the

path or fruition of arahantship. The arisen arahantship-attainment consciousness [knowing]

19 Mp U 134,0.11: Imina angena sukkhavipassakassa dhatukammatthanikabhikkhuno hetthimam maggadvayaii ¢’ eva
phaladvayari ca kathitam.
20" AN III 245,4-246,26. Also. cf. DN 33 (Il 239,15-241,2).
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that “there is no identity” in him is called the escape from identity.’

It is obvious that the Manorathapiirani takes the fifth escape to be something peculiar to the

dry-insight practitioner. And, its subcommentary also agrees on it:

This is called: the first four sections are meant for the sake of serenity-vehicle practitioners,
but this (fifth section) is for dry-insight practitioner. Therefore, the master says,

“suddhasarkhare” etc.”

In fact it is impossible to see any relationship between the fifth escape and the dry-insight
practitioner if we read the canonical passage alone without consulting the commentarial

expositions.

§5.3 Sukkhavipassaka in the Samyutta-nikaya, Majjhima-nikaya and Digha-nikaya

Except for those previously mentioned, there are no other canonical passages in the
Majjhima-nikaya and the Digha-nikaya that the ancient commentators consider to relate to the
dry-insight practitioner. In the Samyutta-nikdaya, there are numerous suttas where the realization of
arahantship is obtained through the contemplation of the five aggregates or the twelve bases. Since
these suttas do not mention of form-sphere jhanas at all, one may assume that the commentators
regarded at least some to relate to the dry-insight practitioner. Nevertheless, a thorough examination
of all relevant instances reveals the incorrectness of this assumption since only two suttas from the

Samyutta-nikaya are considered by commentators to concern the dry-insight practitioner.

In the Susima Sutta (SN 12:70), a heretic wanderer named Susima joined the order of the
Buddha as a spy in order to learn the teachings of the Buddha, so that he and his companions could
teach lay people and in return receive worldly gains such as robes and almsfood. After joining the
order of the Buddha, Sustma met some bhikkhus, who announced themselves as wisdom-liberated

arahants (panniavimutta) who had not attained the formless jhiana and mundane super knowledges

21 Mp I 322,142 Paiicamavare sakkdayam manasikaroto ti suddhasamkhare parigganhitva arahattam pattassa
sukkhavipassakassa phalasamapattito vutthaya vimamsanattham paricupadanakkhandhabhimukham cittam pesentassa.
Idam akkhatam sakkayassa nissaranan ti idam arahatta-maggena ca phalena ca nibbanam disva thitassa bhikkhuno
‘puna sakkayo natthi'ti uppannam arahattaphalasamapatticittam sakkayassa nissaranan ti akkhatam.

2 Mp-t 1II 75%S:  idamakkhatanti samathayanikanam vasena heftha cattaro vara gahita, idam pana

sukkhavipassakassa vasendti aha “suddhasankhare ti-adi.
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(abhinna). Although the sutta gives no word about the form-sphere jhdana, its commentary, the

Saratthapakasini views those wisdom-liberated arahants as dry-insight arahants:

The expression “Friend, we are liberated by wisdom” points out that “Friend! We are dry

insight practitioners without jh@na, we are liberated by wisdom alone”.”

According to the same sutta, Susima became confused with the bhikkhus’ remarks and approached
the Buddha for further explanation. The commentary further remarks on the Buddha’s explanation,

adding that Susima also became a dry-insight practitioner after the dialogue:

Why does the Buddha start this sentence “Susima, do you...”? [He does so] for revealing
that those bhikkhus are dry-insight practitioners without jhana. This is the intention [of the
Buddha]: “Not only are you a dry-insight practitioner without jhana, those bhikkhus are also

arahants of the same type”.**

The subcommentary of the Saratthapakasini then confirms that Susima became a dry-insight

arahant:

“For revealing” means that “Susima, just as you are well-established in grasping the

cessation of the taints as a dry-insight practitioner without jhdna, so are those bhikkhus.”*

It is noteworthy that even though the idea of a dry-insight practitioner occurs several times in the
commentaries of the four Nikayas, virtually nowhere do the names of these dry-insight practitioners
occur. Susima discussed above is one of the two dry-insight practitioners whose names are known.
The other dry-insight practitioner with name occurs in the commentary of the Dhammapada, which

shall be discussed in section §5.6 below.

Another sutta from the Samyutta-nikaya that the commentator considers as relating to the
dry-insight practitioner is SN 48:24 (V 204-205). The sutta classifies the stream-enterer into three

types: the “one-seeder” (ekabijin), the “clan-to-clanner” (kolamkola), and the

3 Spk 11 126,34—127,2: Paiiii@vimutta kho mayam, avuso ti, avuso, mayam nijjhanaka sukkha-vipassaka paiiid-matten’
eva vimuttd ti dassenti.

24 Spk 11 127,261 Api nu tvam, Susima ti, idam kasma darabhi? Nijjhanakanam sukkha-vipassaka-bhikkhiinam
pakata-karan’ attham. Ayam h’ ettha adhippayo: na kevalam tvam eva nijjhanako sukkha-vipassako. Ete pi bhikkhii
evariipd yeva ti. SN 11 127 s reads Api pana tvam for api nu tvam.

2 Spk-pt II 125%%: Pakatakaranatthanti yathda tvam, Susima, nijjhanako sukkhavipassako ca hutva asavanam

khayasammasane suppatitthito, evam tepi bhikkhii.
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“seven-lives-at-moster” (sattakkhatt-uparama). *°

The Saratthapakasini comments that the
“seven-lives-at-moster” does not refer to a stream-enterer who is to be reborn seven times only
among human beings and then attain arahantship, nor to a stream-enterer who is to be reborn seven
times only in the world of the devas and then acquire arahantship among devas. The term is said to
refer to a stream-enterer who attains arahantship after having been reborn seven times sometimes
among human beings and sometimes among the devas. The term “seven-lives-at-moster,” according

to the Saratthapakasini, is a synonym of idhazzhakavokinnasukkhawpassaka,27 which is explained

by the subcommentary with the following words:

Idhatthakavokinnasukkhavipassakassa: a dry-insight practitioner who abides in the sense

existence and is afterwards reborn with mixed existences among the humans and devas.™

It is not clear why the term “seven-lives-at-moster” in SN 48:24 is interpreted by the commentator
as referring to a dry-insight practitioner when it is obvious that other alternative interpretations

cannot be excluded.

§5.4 Sukkhavipassaka in the Khuddhaka-Nikaya

In the Khuddhaka-nikdaya, there are some passages regarded by the commentators as relevant

to the dry-insight practitioner.

The Asubhanupassi Sutta of the Itivuttaka records that a bhikkhu should practise the
contemplation of foulness of the body (asubhanupassi), the mindfulness of breath (anapanassati),
and the contemplation of impermanence in all formations (sabbasankhdaresu aniccanupassi). The

sutta thus reads,

When you contemplate foulness of the body, the underlying tendencies of lust for the
beauty-element are abandoned. When the mindfulness of breath is well-established

internally in front, the latent dispositions involved with thoughts and concerning external

%% For the translations for the three types, I follow CDB 1677.

2 Spk I 239 ,21-23: Tasma sattakkhattu-paramo ti, idam idh’ atthaka-vokinna-sukkha-vipassakassa namam kathitan ti
veditabbam.

2 Spk-pt 11 494°: Idhatthakavokinnasukkhavipassakassati yo imasmim kamabhave thito manussadevavasena

vokinnabhaviipapattiko sukkhavipassako ca, tassa vasena.
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things cease to exist. When you abide contemplating the impermanence of all formations,

ignorance is abandoned; knowledge arises.”

The commentary of the [fivuttaka notes on this sutta that while the first two practices,
asubhanupassi and anapanassait, concern both serenity meditation and insight meditation, the third
is taught with reference to a “pure insight meditation subject” (suddhavipassanakammatthana). On

the third type of practice, the ltivuttaka’s commentary says:

Ignorance is abandoned: the ignorance that covers the intrinsic nature of truths, produces
all misfortune, and is the cause of the whole suffering of samsara is abolished when people
abide contemplating impermanence. This, we know, is said by the Blessed One in respect to

the dry-insight arahant who has emerged from the mode of impermanence.*

The contemplation of impermanence in formations is no doubt a practice of insight meditation. In
the sutta, however, the context in which this contemplation occurs means it cannot be ascribed
specifically to dry-insight practitioners. It is uncertain why the commentator makes such a
connection. Nevertheless, the fact that he employs the term kira seems to imply his own doubt

about the reliability of his comment.

In the Magandiya Sutta of the Suttanipata, there is barely a canonical passage regarded by the

commentary as associating with a dry-insight practitioner. The Magandiya Sutta says the following:

For one devoid of perceptions there are no knots. For one liberated-by-wisdom there are no
delusions. But those who have maintained both perception and view wander in the world,

- 31
causing offence.

The Mahaniddesa, an early canonical commentary on the Atthakavagga of the Suttanipdta, has the

¥ 1ti 80,1-81,3: Asubhanupassi bhikkhave kayasmim viharatha, andpanassati ca vo ajjhattam parimukham sapatthita
hotu; sabbasamkhdresu aniccanupassino viharatha. Asubhanupassinam bhikkhave kayasmim viharatam yo subhdya
dhatuya raganusayo so pahiyati. Andpanassativa ajjhattam parimukham sipatthititiya ye bahira vitakkasaya
vighatapakkhika te na honti. Sabba-samkharesu aniccanupassinam viharatam ya avijja sa pahiyati, ya vijja sa
uppajjatiti.

0 Iti-a II 89,6200 ya@ avijja, sa pahiyati: ya sacca-sabhava-paticchadani sabbdnatthakari sakalassa vatta-dukkhassa
mila-bhiita avijja, sa aniccanupassinam viharatam samucchijjati. Idam kira Bhagavata aniccdakarato vutthitassa
sukkha-vipassaka-khinasavassa vasena vuttam.

31 Sn 847: Sadiiiavirattassa na santi ganthd, paiiiavimuttassa na santi mohd, saiiiaii ca ditthiii ca ye aggahesum, te

ghattayanta vicaranti loke ti.
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same passage together with an exegesis of it. On the first two sentences, the Mahaniddesa

comments as follows:

For one devoid of perceptions there are no knots: for one who develops the noble path
preceded by serenity, the knots are suppressed from the beginning with cause. When
arahantship is attained, the knots, delusions, hindrances, sensual perceptions, perceptions of
ill will, perceptions of hurting, and perceptions of wrong view are all abandoned by an
arahant, cut off at the root, made like a palm stump, obliterated so that they are no more
subject to future arising. In this way, there are no knots for one who is devoid of perceptions.
For one liberated-by-wisdom there are no delusions: for one who develops the noble path
preceded by insight, the delusions are suppressed from the beginning with cause. When
arahantship is attained, ...(as above) ... In this way, there are no delusions for one

liberated-by-wisdom.*?

It is noteworthy that the Mahaniddesa interprets “one devoid of perception” (sarifiaviratta) as “one
who develops the noble path preceded by serenity”, and “one liberated-by-wisdom” (parifiavimutta)
as “one who develops the noble path preceded by insight”. This implies that the one
liberated-by-wisdom develops insight meditation from the very beginning without the development
of serenity. Both the Paramatthajotika 1I, a commentary on Suttanipata, and the
Saddhammapajjotika, a commentary on Mahaniddesa, unanimously interpret the one

liberated-by-wisdom in this context as a dry-insight practitioner:

There, “one devoid of perceptions” means one who has abandoned sensual perceptions etc.
through the development preceded by the perception of renunciation. By this term, the
serenity-vehicle practitioner liberated in both ways is meant. “One liberated-by-wisdom”

means the one who is liberated from all defilements through the development preceded by

32 Niddl 207,1023: Safifiavirattassa na santi gantha ti yo samathapubbangamam arivamaggam bhaveti, tassa adito
updaddaya ganthd vikkhambhita honti; arahatte patte, arahato ganthd ca mohd ca nivarand ca kamasannda byapadasarninida
vihimsasanna ditthisannd ca pahind honti, ucchinnamiild talavatthukata anabhdavam gata ayatim anuppadadhamma ti,
sannavirattassa na santi gantha. Pafifi@vimuttassa na santi mohda ti yo vipassanapubbarngamam ariyamaggam bhaveti,
tassa adito upadaya moha vikkhambhita honti; arahattapatte, arahato mohda ca ganthda ca nivarand ca kamasanna
byapadasaniiia vihimsasanna ditthisainia ca pahind honti ucchinnamiild talavatthukatd anabhdavamkata ayatim

anuppadadhammati paniavimuttassa na santi moha.
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insight. By this term, the dry-insight practitioner is meant.”

In general, “one liberated-by-wisdom” is classified by commentators into five types of arahants,
including the dry-insight arahant. However, the commentaries here, surprisingly interpret one
liberated-by-wisdom only as the dry-insight arahant, even though the context in which the term
appears does not necessarily demand so. It seems possible that both the Paramatthajotika II and the
Saddhammapajjotika base their interpretation on their precedent, the Mahaniddesa which interprets
one liberated-by-wisdom as “one who develops the noble path preceded by insight”; thus, they
seem to try to clarify the term using plain language. The Saddhammapajjotika gives an exposition
on the two kinds of noble path outlined in the Mahaniddesa, which are trodden respectively by one

devoid of perceptions and one liberated-by-wisdom:

The meaning of “one who develops the noble path preceded by serenity” is one who,
after having let serenity proceed in advance as a leader, develops the noble path together
with insight. It means that he arouses concentration first and then arouses the noble path
together with insight later. ... The meaning of “one who develops the noble path preceded
by insight” is one who, after having let insight proceed in advance as a leader, develops the
noble path. It means that he first arouses insight and later arouses concentration

accompanied by the noble path.**

Taken together, all the commentarial passages considered thus far, consistently treat the phrase
“preceded by insight” (vipassanapubbarngama) as an attribute peculiar to the meditative approach of

dry-insight practitioners.

§5.5 Sukkhavipassaka in the Puggalapariiiatti

3 Sn-a II 547,2-548,2, Niddl-a Il 313,116: Tattha saiifiavirattassa ti nekkhammasaiiiapubbanigamaya bhavanaya
pahinakamadisaniiassa, Imind padena ubhatobhdagavimutto samathayaniko adhippeto;, paniavimuttassa ti
vipassanapubbangamdya bhavandya sabbakilesehi vimuttassa, imina sukkhavipassako adhippeto.

¥ Niddl-a 1T 313,2124: Yo samathapubbarigamam arivamaggam bhaveti ti yo puggalo samatham pubbargamam
purecarikam katva saha vipassanam ariyamaggam bhaveti; pathamam samdadhim uppddetva pacchd saha vipassanam
ariyamaggam uppadeti ti attho. Nidd1-a 11 313,3033: Yo vipassanapubbarigamam ariyamaggam bhavett ti yo puggalo
vipassanam pubbargamam purecarikam katva ariyamaggam bhaveti, pathamam vipassanam uppddetva pacchd

ariyamaggasampayuttam samadhim bhavetiti attho.
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Among the seven Abhidhamma texts, only the Puggalapariiatti contains passages that the Pali

commentaries consider directly relevant to the dry-insight practitioner.

In the beginning of the chapter Fkakapuggalapaniiiatti, the text mentions two types of people:

one liberated at times (samayavimutta), and one liberated not at times (asamayavimutta):

What kind of person is one liberated at times? Here some person abides contacting those
eight deliverances with the body from time to time, and some of his taints are destroyed by
his seeing with wisdom. This kind of person is said to be one liberated at times. What kind
of person is one liberated not at times? Here some person does not abide contacting those
eight deliverances with the body from time to time, but his taints are destroyed by his seeing

with wisdom. This kind of person is said to be one liberated not at times.™>

According to the Pasicappakarana, the term “one liberated at times” is a stream-enterer,
once-returner, or a non-returner, who is endowed with the attainment of the eight deliverances; “one

liberated not at times” is a dry-insight arahant. 1t is said in the Paricappakarana thus:

And, here, “liberated not at times” is the name for a dry-insight practitioner who has
destroyed the taints. Dry-insight stream-enterers, dry-insight once-returners, dry-insight
non-returners, the arahants who have obtained the eight deliverances, and worldlings are not

included in this pair. They are called “people outside this pair”.*

The canonical phrase “does not abide contacting the eight deliverances with the body from time to
time” is open to interpretations. The interpretation adopted by the Pasicappakarana is that he never
contacts any of the eight deliverances with the body. However, an alternative interpretation is that
he does contacts those eight deliverances with the body, but not very frequently. This alternative
interpretation is adopted in Bimala Law’s translation of the Pasicappakarana, in which he renders

the relevant passage under discussion as the following: “Here a person goes on experiencing the

3 Pp 11,:1: Katamo ca puggalo samayavimutto? Idh’ ekacco puggalo kalena kalam samayena samayam attha
vimokkhe kayena phusitva viharati, paiifiaya ¢’ assa disva ekacce asava parikkhina honti: ayam vuccati puggalo
samayavimutto. Katamo ca puggalo asamayavimutto? Idh’ ekacco puggalo na h’ eva kho kalena kalam samayena
samayam attha vimokkhe kayena phusitva viharati, panfidya ¢’ assa disva dsava parikkhina honti: ayam vuccati
puggalo asamayavimutto. Sabbe pi ariyapuggald ariye vimokkhe asamayavimutta.

% Pp-a 17910141 Asamayavimutto ti pan’ettha sukkhavipassakakhindsavass’ etam namam, sukkhavipassaka pana
sotapanna-sakaddagami-anagamino attha-samapattilabhino ca khinasava puthujjand ca imasmim duke na labbhanti,

dukamuttakapuggald nama honti.
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eight stages of emancipation though not from time to time ...”.*’

In the chapter of Catukapuggalapariniatti, the Puggalapariiiatti mentions four types of people:
(1) one who obtains the inner mental serenity (ajjhattam cetosamatha) but not the higher wisdom of
insight into the dhammas (abhipanna- dhammavipassana); (2) one who obtains the higher wisdom
of insight into the dhammas but not the inner mental serenity; (3) one who obtains neither; and (4)
one who obtains both. These four types of people appear in AN 4:94 too, according to which, the
first three types should endeavor to achieve the state of the fourth who obtains both “inner mental
serenity” and “higher wisdom of insight into the dhammas”. The sutta, AN 4:94, does not clarify
the meanings of the two terms; while the remarks of its commentary, the Manorathapiirani, are still
too broad.”® In contrast, the Puggalapaiiiiatti itself defines the two terms and shows explicitly that
the second type of person, who obtains the higher wisdom of insight into the dhammas but not the

inner mental serenity, refers to the dry-insight practitioner:

How does a person obtain the higher wisdom of insight into the dhammas but not inner
mental serenity? Here some person is an obtainer of the supramundane path or fruit, but not
of the attainment connected with materiality or immateriality. In this way, the person obtains

the higher wisdom of insight into the dhammas but not inner mental serenity.*

Here the attainment connected with materiality (rippasahagata-samapatti)®™ refers to the
form-sphere jhana (ripajjhana), and the attainment connected with immateriality (ariipasahagata)
to the formless jhana (ariipajjhana). Thus, this Puggalapaniiatti passage informs that one is able to
realize the noble path and fruit without the experience of form-sphere jhana. This is therefore
self-evident, positive canonical evidence for the existence of dry-insight noble persons in the Pali

Canon.*' When clarifying the meaning of this passage, the Paicappakarana identifies the second

3 Law (trans.), 1969, p. 17.

* Mp Il 116,5s: Dutiye ajjhattam cetosamathassé ti niyakajjhatte appandcittasamdadhissa. Adhipaiiiadhamma-
vipassandyd ti samkharapariggahaka-vipassanananassa; tan hi adhipaniniasamkhdatai ca paricakkhandhasamkhdatesu ca
dhammesu vipassanabhiitam, tasma adhipannidadhammavipassand ti vuccatd ti.

¥ Pp 61,5136: Kathaii ca puggalo 1abhi hoti adhipaiiddhammavipassandya, na 1abhi ajjhattam cetosamathassa? Idh’
ekacco puggalo labhi hoti lokuttaramaggassa va phalassa va, na labhi ripasahagatanam va ariipasahagatanam va
samapattinam: evam puggalo labhi hoti adhipaniniadhammavipassandya, na labhi ajjhattam cetosamathassa.

“ This term, ripasahagata, occurs in SN IV 266 and AN IV 416, which describes how a bhikkhu who enters the base
of the infinity of space is assailed by “perception and attention connected with form” (riipasahagata saiifiamanasikara).
! 1t is worthy to note in passing that the Puggalapaiiiiatti explains adhipaiiiiadhammavipassand as the supramundane

path and fruit, but that other commentaries offer an alternative interpretation simply as mundane insight knowledge. Cf.
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type of person with the dry-insight practitioner:

Connected with materiality: form-sphere attainment with the sign of form as its object.
Connected with immateriality: formless attainment without the sign of form as its object.
Among them, the first person is a worldling who obtains the eight deliverances; the second
person is a dry-insight noble disciple; the third person is a noble disciple who obtains the

eight deliverances; the fourth is a worldly person.*

It should be emphasized here that a similar exposition to that given in the Puggalapannatti of the
four types of people occurs in the early Abhidharma work of the Sarvastivada preserved in Chinese,
i.e. the *A4bhidharmasamgitiparyayapadasastra v fLi Mg Ll ﬁiﬁjﬁ (Apidamo-jiyimenzu-lun),
which will be discussed in the next chapter (§6.3.2). The consistency between the Puggalapariiatti
and the *Abhidharmasamgitiparydayapdadasastra suggests that it was a common doctrine of
Sarvastivada and Theravada that one could still become an ariya (“noble being”) even without the

form-sphere jhana.

§5.6 Miscellaneous

In addition to the evidence already discussed, there are two commentarial passages that
provide information on the dry-insight practitioner. However, neither directly comments on specific

canonical passage.

Besides Ven. Susima as mentioned above (§5.3), the other dry-insight arahant whose name is
revealed is Ven. Cakkhupala who appears in an episode found in the commentary of Dhammapada.

According the Paricappakarana, Ven. Cakkhupala is a contemporary of the Buddha, living at

Mp I 116,5s: Adhipaiifiadhamma-vipassanayd ti samkharapariggahaka-vipassanananassa;, taii hi adhipania-
samkhatan ca parnicakkhandhasamkhatesu ca dhammesu vipassanabhiitam, tasma adhipaniiadhammavipassana ti
vuccata ti. Patis-a 1 103,36-104,s: Adhiparifiadhammavipassana ti evam sankharanam bhangam passitva passitva
aniccadito vipassantassa sankhara 'va bhijjanti, sankhdaranam maranam na aiifio koci atthi ti bhanga-vasena suiiiiatam
gahetva pavattda vipassana, sa hi adhipanida ‘va dhammesu ca vipassand ‘ti katva adhipaniiadhammavipassand ti
vuccati.

2 Pp-a 244,245 Riapasahagatanan ti ripanimittdrammandanam ripavacarasamapattinam. Ariipasahagatanan ti

na ripanimittdrammandanam aripasamapattinam. Ettha ca pathamo atthasamapattilabhi puthujjano. Dutiyo

sukkhavipassaka-ariyasavako. Tatiyo attha-samapattilabhi ariyasavako. Catuttho lokiyamahdjano veditabbo.
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Savatthi. After going forth, Ven. Cakkhupala learns from the Buddha that in the Buddha’s
dispensation there are only two burdens i.e., the burden of scriptural study (ganthadhura) and the
burden of insight meditation (vipassanddhura). In consideration of his old age, Ven. Cakkhupala
forsakes the first burden and selects the second, thinking that it alone can lead him to the realization
of arahantship; he thus learns an insight meditation subject from the Buddha. During the three
months of the rainy season, Ven. Cakkhupala decides to adopt only three postures: walking,
standing, and sitting postures. After one month of not sleeping in the lying posture, his eyes begin to
deteriorate. A physician tries to persuade him to apply ointment to his eyes while in the lying
posture, but he does not listen and insists on his vow of not lying down for three months. When he
persists in practising meditation with the vow not to lie down, he soon attains arahantship and
simultaneously destroys his eyes. The commentary of the Dhammapada describes the moment of

his attainment of arahantship in the following words:

At the end of the middle watch, his eyes and his defilements were broken simultaneously.

After having become a dry-insight arahant, he entered and sat down in the chamber.*’

The episode of Cakkhupala’s attainment of dry-insight arahantship is also recorded in the

commentary of the Theragatha, using different expressions:

“For me, the cessation of the defilement disease is better than the cessation of the eye
disease,” [thinking thus,] he devoted himself to insight meditation, neglecting his eye
disease. When he indulged in mental development, his eyes and defilements were broken

simultaneously. He became a dry-insight arahant.**

It seems that besides Sustma in SN 12:70, Ven. Cakkhupala is the only other dry-insight practitioner
whom the Pali commentarial literature name. That the names of people who are dry-insight
practitioners are less revealed probably reflects the fact that dry-insight practitioners received less

attention from the ancient commentators than serenity-vehicle practitioners did.

Near the end of the commentary of the Theragatha, the commentator mentions different ways

“ Dhp-a 1 12,1618: Athassa majjhimayame atikkante apubbam acarimam akkhini c’eva kilesa ca pabhijjimsu. So
sukkhavipassako arahd hutva gabbham pavisitva nisidi.

“ Th-a I 207913 So ‘akkhi-roga-viipasamanato kilesa-roga-viipasamanameva mayham varan’ ti akkhi-rogam
ajjhuipekkhitva vipassanayam yeva yutta-ppayutto ahosi. Tassa bhavanam ussukkapentassa apubbam acarimam akkhini

¢’ eva kilesd ca bhijjimsu. So sukkha-vipassako araha ahosi.

195



Chapter Five

to categorize the disciples of the Buddha. One way to classify the disciples is into five types: (1)
one who reaches perfection (paramippatta); (2) one who obtains discriminating knowledges
(patisambhidappatta); (3) one endowed with the six super knowledges (chalabhirina); (4) one
endowed with the three true knowledges (tevijja); and (5) dry-insight practitioner (sukkhavipassaka).

As to the dry-insight practitioner the commentary has the following notes the following:

This clarification [of the dry-insight practitioner] is said after examining the general nature
of disciples. Here, in the canonical text, no dry-insight practitioners at all have come down

. . 4
[i.e., been mentioned].*”

The meaning of these two sentences is somewhat obscure. To the best of my understanding, it
seems to imply that the canonical texts do not mention any specific arahants as dry-insight
practitioners.*® This differs from the other categories, such as paramippatta, patisambhidappatta,
chalabhinnia, and tevijja, of which the canonical texts freely cite specific names. In other words,
what the commentator desires to convey to his readers is that in spite of the canonical absence of
specified dry-insight practitioners, an examination of the general characteristics of disciples

mentioned in the Canon reveals that some were dry-insight arahants.

4 Th-a II1 209,3-5,: Ayarica vibhdgo savakanam sadharana-bhavam upaparikkhitva vutto. Idha paliyam agata nattheva
sukkhavipasssaka.

% 1 am indebted to Ven. Bhikkhu Bodhi for helping me to translate and understand the second sentence in an email
dated 29 Jan, 2008.
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Chapter Six

Chapter Six

The Complete Type of Wisdom-Liberated One in the
Sarvastivada’s Canonical and Commentarial Literature

This chapter examines the canonical and commentarial literatures of Sarvdstivada school that
are preserved in Chinese translation as well as investigates the doctrine of the “complete type of
wisdom-liberated one” (= ;LU Quanfen-huijietuo), a concept very similar to that of the
sukkhavipassaka in the Theravada school. It will be demonstrated that the doctrine concerning the
“complete type of wisdom-liberated one” is not only preserved in the Sarvastivada’s commentarial

literatures but also preserved in its Canon, the Samyukta-agama to be precise.

Among the suttas of the Sarvastivada’s Agamas, the Susima Sutta' (SA 347) of the
Samyukta-agama® is the most centrally important one to be discussed because on the authority of
this sutta, the Sarvastivadin Abhidharma texts establish the doctrine of the “complete type of
wisdom-liberated one”. To facilitate the investigation into the doctrine of “complete type of
wisdom-liberated one”, section §6.1 presents an English translation of the Susima Sutta of the
Chinese Samyukta-adgama. Section §6.2 then compares the three extant versions of the Susima
Sutta—two in Chinese and one in Pali—with the implications drawn from the said comparison
discussed as well. Section §6.3 focuses on the relevant commentarial passages of Sarvastivada
school, which either preserve comments on the Susima Sutta or quote it as canonical support for
their argument. Section §6.4 discusses how the Susima Sutta of the Sarvastivada was changed under
the influence of the ancient commentarial tradition. Section §6.5 reveals that the definitions of right
concentration given in the Sarvastivadin Agama texts are in concord with the doctrine of the

“complete type of wisdom-liberated one”.

! The Taishd edition does not give a title; I follow Akanuma (1929, p. 48) who suggested Xu-shen [V as the title.
* This Samyukta-aGgama is a Chinese counterpart of Pali Sumyutta-nikaya. It was translated into Chinese by Bao-yun &
== between 435445 C.E. based on the original manuscript either read out by Gunabhadra or brought by Fa-xian J &

from Ceylon. Cf. Yin-Shun, 1983, p. 1. According to Enomoto (2001, pp. 31-41), the original manuscript was less
likely brought by Fa-xian from Ceylon than it was by Gunabhadra from the middle reaches of Ganges.
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§6.1 The Susima Sutta of the Samyukta-agama

The Susima Sutta of Samyutta-nikaya (SN 12:70) has sometimes been viewed as evidence for
the existence of wisdom-liberated arahants who do not obtain any form-sphere jhdna. However,
some scholars have highlighted that the Pali commentary rather than the Susima sutta proper
supports the existence of such arahants since the sutta confirms only that one can attain arahantship
without the five mundane super knowledges (abhinifias) and four formless jhanas; no reference is
given to the form-sphere jhanas.’ Nevertheless, the Sarvastivada’s version of the Susima Sutta
clearly documents the arahants who lack form-sphere jhanas, and thus it corresponds to the Pali

commentarial explanations on the Susima Sutta given by Buddhaghosa.

Although the Susima Sutta in the Samyukta-dgama plays an extremely central role in
constructing the doctrine of the “complete type of wisdom-liberated one” in the Sarvastivada school,
it has not been well discussed by scholars dealing with the issue of the dry-insight practitioner. Thus,

to facilitate the discussion, I shall first give my English translation of the sutta.

§6.1.1 The Translation of the Susima Sutta in the Samyukta-agama*

Thus have I heard. On one occasion, the Buddha was dwelling at Rajagrha in the Bamboo
Grove, the Squirrel Sanctuary. Respected, esteemed, and offered to by kings, ministers, brahmins,
householders, lay persons and other worldly people, the Buddha and his disciple community
obtained great gains such as robes, alms-food, lodgings, and medicinal requisites. In contrast, the
wanderers of other sects were not respected, esteemed, nor offered to with robes, alms-food,

lodgings, and medicinal requisites.

Now on that occasion, many wanderers of other sects gathered in the Wonderful Hall,” where
the following conversation took place: “In the past we were always revered by kings, ministers,
householders, lay persons and other people, respected and offered to by them with robes, alms-food,
lodgings, and medicinal requisites. But, now all these are gone. People respect and offer only the

ascetic Gautama and his disciple community with robes, alms-food, lodgings, and medicinal

3 E.g. Gunaratana, 1985, pp. 199-200; Thanissaro Bhikkhu, 1998, translator’s note; CDB 785 nn. 210, 212.
* For the Chinese text, see Appendix 3.

> Translation of ?{;%ﬁél The term % ISFT literally meaning “never”, is probably translated from the Sanskrit

equivalent of the Pali abbhuta.
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requisites. Now, among this assembly, who is endowed with wisdom and great power, able to
secretly approach the community of the ascetic Gautama to go forth there, learn, and teach to us his
dhamma so that we will use the learned dhamma to educate kings, ministers, householders, and lay
persons, to make them have faith and satisfaction and give offerings to us as much as before?” Then,
a person said, “There is a young man named Susima, wise and intelligent, able to learn and teach us

Gotama’s dhamma.”

Now on that occasion, those wanderers of other sects approached the place of Susima, saying,
“Today, we people gathered in the Wonderful Hall, where the following conversation took place,
‘Before we were always revered by kings, ministers, householders, lay persons and worldly people,
respected and offered to by them with robes, alms-food, lodgings, and medicinal requisites. But
now all these are gone. All those kings, ministers, householders, lay persons and worldly people
now respect and offer only the ascetic Gautama and his disciple community. Among our assembly,
who is intelligent and wise, able to approach secretly the community of the ascetic Gautama to go
forth there, learn dhamma, and come back to educate kings, ministers, householders, lay persons
and thus enable our assembly regain their respect, esteem and offerings as before?’ One person said,
‘Only Susima is intelligent and wise, able to approach secretly the dhamma of Gautama to go forth
and learn, able to learn and remember the dhamma said by Gautama and come back to preach.’ It is
because of this that we come to invite you. You, venerable sir, should do it!”” Then, keeping silence

Susima consented and approached the Squirrel Sanctuary in the Bamboo Grove of Rajagrha.

On that occasion, many bhikkhus were practising walking meditation in the open outside their
rooms. Then, Sustma approached those bhikkhus and said, “Venerable sirs! May I go forth, obtain
full ordination, and lead a holy life in this right dhamma.” Then, those bhikkhus led Susima to the
Blessed One, they paid homage by touching the Buddha’s feet with their heads, sat at one side and
said to the Buddha, “Blessed One! This wanderer of other sects desires to go forth, obtain full
ordination, and lead a holy life in this right dhamma.” Then, knowing the thoughts in the mind of
Susima, the wanderer of other sects, the Blessed One told those bhikkhus, “You should ordain
Sustma the wanderer of other sects; let him go forth.” Then, those bhikkhus ordained Susima

willingly.

Half a month after Susima’s going forth, a certain bhikkhu told him, “Sustma! You should

know that birth has been destroyed by us, the holy life has been lived, what has to be done has been
done. We understand by ourselves that there is no more future existence.” Then, Susima asked the

bhikkhu: “Did you venerable one learn to be secluded from sensual pleasures, secluded from
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unwholesome states, to enter the first jhana accompanied by initial application and sustained
application;® did you then cause the taints not to arise and make the mind well-liberated?” The

bhikkhu replied, “No, Sustma!”

[Susima] asked again: “How did you, with the subsiding of the initial application and sustained
application, enter the second jhdna, which has internal confidence and unification of the mind, is
without initial application and sustained application, and has rapture and happiness born of
concentration; did you then cause the taints not to arise and make the mind well-liberated?” The

bhikkhu replied, “No, Sustma!”

[Sustma] asked again: “Ddi you, venerable one, with the fading away of rapture, dwell
equanimous and, mindful and clearly comprehending, experience happiness with the body, thus
enter the third jhana about which the noble ones declare, ‘He is equanimous, mindful, one who
dwells happily’; did you cause the taints not to arise and make the mind well-liberated?” [The

bhikkhu] replied, “No, Susima!”

[Susima] asked again, “Did you, venerable one, with the abandoning of pleasure and pain and
with the previous passing away of joy and displeasure, enter the fourth jhana which is
neither-painful-nor-pleasant and includes the purification of mindfulness by equanimity; did you
then cause the taints not to arise and make the mind well-liberated?” [The bhikkhu] replied, “No,

'79

Susima

[Susima] asked again, “Did you touch with the body and dwell in those peaceful deliverances
which transcend forms, the formless attainments; did you then cause the taints not to arise and make

the mind well liberated?”” [The bhikkhu] replied, “No, Susima!”

[Susima] asked again, “Why do your words, venerable one, appear divers, why does what was
said previously contradict what was said later? How is it possible that you declared [yourself as an
arahant] when you did not obtain jhdna’?”’ The bhikkhu replied, “I am a wisdom-liberated one,”

Having said thus, those bhikkhus® rose from their seats and departed.

® The descriptions of the four jhdnas are similar to those usually found in the Pali Nikdyas. Here, I adop the English
translation by Bhikkhu Bodhi (2000, pp. 1015-1016).

7 The Chinese term j#<t: might be the translation of either dhyana or samadhi.
8 Here, the text has 58 %1% so it seems that Susima was talking to more than one bhikkhu despite that the text

earlier states that Susima met a certain (— F==) after his ordination.
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On that occasion, knowing that those bhikkhus departed, Sustma thought, “The words of those
venerable ones appear diverse; what was said previously contradicts what was said later. They said
they did not obtain jhana but declared they had known and realized [arahantship] by themselves.”
Having thought thus, he approached the Buddha, paid homage by touching the feet [of the Buddha]
with his head, sat at one side, and told the Buddha, “Blessed One! A number of bhikkhus declared in
front of me thus, ‘Birth is destroyed by me, the holy life has been lived, what had to be done has
been done. I understand by myself there is no more future existence.” So I asked those venerable
ones whether they are secluded from sensual desire, secluded from unwholesome states ...(up
to)...” they dwell [in those peaceful deliverances that transcend forms, the formless attainments]
having touched them with the body, then whether they cause the taints not to arise and make the
mind well-liberated. They replied to me saying, ‘No. Susima!’ so I immediately inquired, ‘[ Your]
words appear diverse. What was said previously contradicts what was said later. [How is it possible
that] you did not obtain the [eight] attainments,'® but declared to have known and realized
[arahantship] by yourselves?” They answered to me, ‘I am liberated by wisdom’. After having said
that, each one of them rose from their seats and departed. Now I shall ask the Blessed One, why did
their words appear diverse, why does what was said previously contradict what is said later? How is
it possible that they did not obtain the [eight] attainments, but declared to have known and realized

[arahantship] by themselves?”

The Buddha told Susima, “They first knew the stability of the dhamma; afterwards, they knew
nibbana. Dwelling alone, withdrawn, diligent, ardent, and resolute, 1 these good clansmen

abandoned the view of ‘I’ and so caused their taints not to exist with their minds well-liberated.”

Susima replied to the Buddha, “Even now I do not understand how it is that they first knew the
stability of the dhamma, afterwards nibbana, and then dwelling alone, withdrawn, diligent, ardent
and resolute, these good clansmen abandoned the view of ‘I’ and made their taints not to exist with

their minds well-liberated.”

The Buddha told Susima, “Whether you understand or not, they first knew the stability of the

 Trender 7% as“... (up to) ...”. The Chinese term 7%= is similar to pe in the Pali texts.
' The Chinese term [~ is the usual rendering for the Sanskrit equivalent to samapatti.
' T adopt Yuan and Ming editions’ variant reading, THALE instead of T HYIELE. In my understanding, “JB—- ??‘ﬁ

BL EJJ K~ RUE ~ T HP3f=” is the rendering for the Sanskrit equivalent of the Pali eko viipakattho appamatto atapt

pahitatto viharanto.
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dhamma, afterwards nibbana, and then dwelling alone, withdrawn, diligent, ardent, and resolute,
these good clansmen abandoned the view of ‘I’ and made their taints not to exist with their minds

well-liberated.”

Sustma told the Buddha, “I only wish the Blessed One would preach the dhamma to me so that
I shall be able to know the knowledge of the stability of the dhamma, and see the knowledge of the
stability of the dhamma,” The Buddha told Sustma, “I shall ask you questions; answer me as you
see fit. Sustma! What do you think that with birth, aging-and-death comes to be? Without birth
aging-and-death cannot come to be?” Sustma replied, “Yes, Blessed One! With birth,

aging-and-death comes to be; without birth aging-and-death cannot come to be.”

Just as birth, so are existence, clinging, craving, feeling, contact, six sense bases,

name-and-form, consciousness, formations, and ignorance.

“With ignorance, formations come to be? Without ignorance, formations cannot come to be?”
Sustma replied to the Buddha, “Yes, Blessed One! With ignorance, formations come to be. Without

ignorance, formations cannot come to be.”

The Buddha told Susima, “Without birth there is no aging-and-death? Without the cessation of
birth there cannot be the cessation of aging-and-death?” Susima replied to the Buddha, “Yes,
Blessed One! Without birth there is no aging-and-death. Without the cessation of birth there cannot
be the cessation of aging-and-death.” ... (up to)...“Without ignorance there is no formation? Not
Without the cessation of ignorance there cannot be the cessation of formations?”” Susima replied to
the Buddha, “Yes, Blessed One! Without ignorance there is no formation. Without the cessation of

ignorance there cannot be the cessation of formations.”

The Buddha told Susima, “Knowing thus and seeing thus, does one, secluded from sensual
desire, secluded from unwholesome states, [enter the first jazana accompanied by initial application
and sustained application] ...(up to)... dwell [in those peaceful deliverances that transcend forms,
the formless attainments] having touched them with the body?” Susima told the Buddha, “No,
Blessed One!” The Buddha told Susima, “This is the way how they first knew the stability of
dhamma, afterwards nibbana, and how dwelling alone, withdrawn, diligent, ardent and resolute,
these good clansmen abandoned the view of ‘I’ and made their taints not to exist with their minds

well-liberated.”

After the Buddha delivered this sutra, Ven. Susima became dust-free, stainless and obtained a
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purified vision of dhamma.* On that occasion, Susima saw the dhamma, attained the dhamma,
knew the dhamma, had faith independent of others, crossed independent of others, and gained
intrepidity in the right dhamma." Having paid homage by touching the feet [of the Buddha] with
his head, he said to the Buddha, “Blessed One! I now repent my transgression. I went forth in this

right dhamma for stealing secrets. That is why I repent now.”

The Buddha said to Susima, “Why did you go forth in this right dhamma for stealing secrets?”
Susima said to the Buddha: “Blessed One! A number of wanderers of other sects approached me
saying: ‘Sustma! You should know this: In the past we were revered and offered to by kings,
ministers, householders, lay persons and other worldly people. But now all these are gone. They
now offer only the ascetic Gotama and his disciple community. You should secretly approach, go
forth and learn dhamma among the ascetic Gotama and his disciples. Once you obtain the dhamma,
come back to teach us so that we could educate the world with the dhamma heard from him and
make people revere and give offering to us as before.” For this reason, Blessed One, I went forth in
the right dhamma and vinaya for stealing secrets. Now, I repent. May the Blessed One accept my

repentance out of compassion.”

The Buddha said to Susima, “I accept your repentance. You should repeat this, ‘I was so
foolish, so inept, so unwise that I went forth for stealing secrets in the right dhamma and vinaya.

299

Now I repent.”” [Susima replied,] “When one sees one’s transgression, knows one’s transgression,
there will be the fulfillment of future restraint and a growth of merit, not decrease. Why is it? For
whoever sees one’s own transgression knows one’s own transgression and repents it, there will be

the fulfillment of future restraint, and a growth of merit, not decrease.”

The Buddha said to Susima, “Now I shall give a simile. The wise understand by means of a
simile. Suppose the patrols were to arrest a bandit, bring him fettered to the King, saying, ‘Lord,
this man is a robber. May the King punish him for his crime.” The King would say to them, ‘Bind
this criminal’s arms behind his back, and lead him around the country, loudly proclaiming [his

crime]. Then take him to the execution place of criminals outside the city and pierce him with three

12 The Chinese sentence “ﬁ%%ﬁ%’ﬁﬁ » HIE PG5 corresponds with but differs from the Pali formula virajam vitamalam
dhammacakkhum udapadi because in the Chinese sentence, ﬁﬁé}l (yuan-chen) and %f‘:‘éiﬁ (li-gou) are verbal phrases,
not adjectives qualifying [ (“vision of dhamma”).

13 Similar sentence can be found in the Nikayas, e.g, MN 1 380,s-10: ditthadhammo pattadhammo viditadhammo

pariyogalhadhammo tinnavicikiccho vigatakathamkatho vesarajjappatto aparappaccayo satthusasane.
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hundred spears around his body and four limbs.” The executioner, receiving the order of the King,
would bind this criminal’s arms behind his back, and lead him around the city, loudly proclaiming
[his crime]. Then he takes him to the execution place of criminals outside the city and pierces him
with a hundred spears around his body and four limbs. At noon, the King would ask, ‘Is the criminal
still alive?” A courtier might reply, ‘Alive.” The King would give order to his courtier again, ‘Pierce
him with a hundred spears again. In the evening pierce him again with a hundred spears.” But, still
he would not dead.” The Buddha said to Susima, “The King gives punishment. Pierced by three
hundred spears, will there be any part intact in the criminal’s body as big as his palm?” Sustma said
to the Buddha, “No, Blessed One.” [The Blessed One] asked Sustma further, “When the criminal is
pierced by three hundred spears, does he suffer extreme and acute pain?” Sustma said to the Buddha,
“[He suffers] extreme pain, Blessed One! Even pierced by one spear he suffers unbearable pains,
how can one bear being pierced by three hundred spears?” The Buddha said to Sustma, “This is
bearable still. If one goes forth in this right dhamma for stealing secrets, stealing dhamma and
preaching it to others, he will suffer pain and suffering many times more than the criminal.” While
the Buddha delivered this dhamma, Susima the wanderer of other sects destroyed the taints with his
mind liberated. After this sutta was delivered by the Buddha, Susima felt delighted and rejoiced in
what the Buddha said.

§6.1.2 Comments

According to the Susima Sutta of Sarvastivada version, those arahants liberated by wisdom
claim the attainment of arahantship, but when they are asked by Susima about jhdna attainment,
they openly deny their attainment of any of the four formless jhdnas and the four form-sphere
Jjhanas. This statement agrees with the Pali commentary, the Saratthapakasini, according to which,
those arahants in SN 12:70 are nijjhanaka sukkhavipassaka (“dry-insight practitioners without
jhana). Now, certain questions may be posed as to the antiquity and authenticity of the two
versions of the Susima Sutta: “Which version represents the original teachings of the Buddha?” And
which version is more original than the other one? When Gombrich discussed the Susima Sutta
preserved in the Samyukta-dgama, he overlooked the conversation between Susima and those
bhikkhus liberated by wisdom—the intention being the existence of arahants without form-sphere

jhanas developed—and consequently he suggested that the original text of the Susima Sutta or
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something resembling is preserved in the Sarvastivadin version.'* Nevertheless, in view of the
agreement between the Susima Sutta of Sarvastivada and the Saratthapakasini of Theravada, it
seems more reasonable to suggest the opposite; in other words, it seems quite possible that the
Sarvastivada’s Susima Sutta is a later version influenced by the subsequent commentarial tradition
inherited and shared by the Sarvastivada and Theravada. If this is the case, when did the change of
the Sarvastivadin version of the Susima Sutta take place?” Yet there is still a possibility that the
Sarvastivada version represents the original version that denies those arahants even the first
form-sphere jhana, while the Pali version is a later modified version, whose redactors had
deliberately removed the section on form-sphere jhanas for some uncertain reason, possibly to

reemphasize the importance of form-sphere jhana.

Since the Susima Sutta in the Samyutta-nikdya and the one in the Samyukta-dgama are
ascribed to two different schools, when the two versions differ, both have the equal right to claim
authenticity. Thus, it is difficult to discern which version or which part thereof represents the
original teaching of the Buddha or the version of the first Buddhist council. A third version deriving
from a Buddhist school other than the Theravada and Sarvastivada is so required for comparison.
The version representing the original teachings of the Buddha cannot be determined without a
careful study of all available versions of the Susima Sutta preserved in the canonical and

post-canonical literature of all Buddhist schools.

§6.2 A Comparison of the Three Versions of the Susima Sutta

Besides the Sarvastivada and Theravada versions, there is a long passage recounting the story
of Susima’s going forth as a spy in the Mahasamghikavinaya ™3¢ fllé?;ﬁ%ﬁi (Mohe-sengqi-lu),” the
Vinaya of the Mahasamghikas school. The passage can thus be viewed as the Mahasamghikas
version of the Susima Sutta.'® The following subchapter discusses the differences and similarities
among the three versions of the story of Susima in eight sections. The Susima Sutta in the
Samyukta-agama is abbreviated as SAS, the Susima Sutta of the Samyutta-nikaya as SNS, and the
story of Sustma in the Mahdasamghikavinaya as MVS.

4" Gombrich, 1996, pp. 123-24.

' Tt is translated into Chinese from a manuscript found by Fa-xian at Pataliputra by Buddhabhadra and Fa-xian HREH
during 416-418 C.E. Cf. Yin-shun, 1971, p. 70; Prebish, Charles , 1994, p. 57.

' See Appendix for my English translation and the original text of the Mahasamghikas version.
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§6.2.1 The Place where the Buddha Dwelt

At the very onset, there is divergence among the three versions as to the setting of the story.
According to SAS and SNS, the Buddha was dwelling at Rajagaha, in the Bamboo Grove, the
Squirrel Sanctuary. However, MVS states that the Buddha was dwelling at Savattht in Jeta’s Grove,
Anathapindika’s Park.

§6.2.2 The Reason for Susima’s Going Forth

As to the reason for Susima’s'’ going forth into the order of the Buddha, all versions relate a
similar story: the Buddha and his disciples were respected and amply offered requisites, but Susima
and his associates, who belonged to other sects, were not. At the request of his associates, Susima
promised to go forth as a spy. Though the descriptions are similar, the difference lies in the detail
given: SAS has the most detail, while SNS the least. As to their framework, SAS and MVS are
close to each other since both record how the wanderers of other sects gathered in an assembly hall

and unanimously recommend Susima to go forth as a spy.

§6.2.3 Susima’s Going Forth

According to SAS, when Susima arrived at the Squirrel Sanctuary, he saw many bhikkhus
practising “walking meditation” (i jing-xing). Aware of Susima’s wish to go forth the bhikkhus
brought him to the Buddha, who asked the bhikkhus to give him full ordination despite knowing his

immoral motive.

In SNS, Susima first visited Ananda, who then took him to see the Buddha. The Buddha

required Ananda to ordain him, and he immediately went forth in the presence of the Buddha.

In MVS, Susima went to Jeta’s Grove, saw many bhikkhus practising either “walking
meditation” or “sitting meditation” (:I'j#l zuo-chan), and expressed his wish to go forth in Buddha’s

order. The bhikkhus replied that outsiders wishing to go forth should first undergo a probationary

period of four months. Sustma accepted the condition, and after four months, the bhikkhus gave him

17" Susima is called Y% in SAV; i in MVS.
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Susima full ordination by themselves without consulting the Buddha.

§6.2.4 Susima’s Encounter with the Wisdom-Liberated Arahants

In SAS, just half a month after Susima’s going forth a bhikkhu appeared out of nowhere and

announced his own attainment of arahantship. The brevity of the plot seems a little abrupt.

In MVS, Susima visited the Buddha after his full ordination. At that time, a number of
bhikkhus visited Buddha too. After reporting to the Buddha about their attainment of arahantship the
bhikkhus departed, and not long after Sustma himself took leave from the Buddha and approached

them.

According to SNS, after Susima’s going forth, certain bhikkhus claimed their attainment of
arahantship to the Buddha in the absence of Sustma. Only after hearing about this event did Sustma

approach them.

§6.2.5 Susima’s Conversation with the Wisdom-Liberated Arahants

The three versions differ in relation to the contents of the conversation between Susima and the
wisdom-liberated arahants. Regarding the most significant part on the relation between
concentration and enlightenment, MVS and SNS are akin to each other as neither mentions the

four form-sphere jhdanas.

In SAS, Susima asked the bhikkhus who claimed arahantship whether they were endowed with
any of the four form-sphere jhanas and four formless attainments. The bhikkhus denied their
attainment of any of these form-sphere and formless concentrations. Then Susima pointed out the
contradiction between their open announcement of arahantship and their acknowledgement of

lacking of those jhana. The bhikkhus replied that they are “liberated by wisdom” (Zti#fil) and then

departed. According to SAS, the arahants did not attain any form-sphere jhana.

In both SNS and MVS, Susima visited and asked the bhikkhus whether they had claimed
arahantship in the presence of the Buddha, to which they replied in the affirmative. In MVS, Susima
asked them whether they had attained the supernormal power of divine eye, the knowledge of past
abodes, and the formless attainments, to which they replied in the negative. In SNS, Susima’s

questions were connected with the five mundane super knowledges and the formless attainments;
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the replies were all negative. In both SNS and MVS, Sustma questioned the possibility of how one
can claim arahantship and at the same time acknowledge the non-attainment of the five supernormal
powers and the four formless jhdnas.'® In response to Susima’s question, in both SNS and MV,

like SAS, the bhikkhus identified themselves as arahants “liberated by wisdom” éﬁﬁﬂﬁﬁ

though their second reply simply restated their identities as wisdom-liberated arahants without
clarifying the meaning for Sustma. Following the conversation between Susima and the arahants
there is a passage in both SNS and MVS that describes Susima’s intention to approach the Buddha

for assistance; this passage is absent in SAS.

§6.2.6 Susima’s Questions to the Buddha

Susima’s questions to Buddha are similar in the three versions. Among them, SAS gives the
most detail as Susima recounts his conversation with the bhikkhus to the Buddha. SAS
unambiguously shows that Susima’s confusion concerns the relation between the realization of
arahantship and jhanic attainment (samapatti) as he asks the Buddha, “Why did their words appear
diverse, what was said previously contradicts what was said later? How is it possible that they did
not obtain the [eight] attainments but declared to have known and realized [arahantship] by

themselves”?”

For SAS and SNS, the Buddha’s initial answer to Susima’s question is the same. Both version
mention the sequence of the two knowledges: first the knowledge of the stability of the dhamma
and then the knowledge of nibbana. In contrast, MVS contains a different set of knowledges: first

knowledge of the dhamma, and then knowledge of analogy.'” No matter which set represents the

* T22,363a,1114: I |l fi?‘f]j H o 2 R ErF é PESLUEER S A Il e RO
5‘3: F"I [ﬁ:{ﬁ ? SN II 123,18-19: “Ettha dani ayasmanto idam ca veyyakaranam imesam ca dhammanam asamapatti.

19 The Chinese translation is “3% %Flf %F(xzan -fazhi,hou-bizhi). The two terms 1* %F and "—FP are, in general, the
respective renderings for the Sanskrit equivalent of the Pali terms dhamme 7iana and anvaye fiana (SN 12:33). The
anvaye 7nana of Theravada Buddhism, according to CDB 754 n.104, is interpreted by the commentary as
paccavekkhana-nana (“reviewing knowledge”), but from its context it may be better understood as anumanandana
(“inferential knowledge”). The term anvayariana is understood as knowledge based on inference in Vism 642; a similar
interpretation for %’Fﬁ' can be found in the *Sariputrabhidharma at T28, 605¢c,2s and the *Tattvasiddhisastra at T32,

371c,2s-372a,2. However, it is noteworthy that the *Abhidharmanyayanusarasastra (T29, 735¢,25-28) opposes to such an

interpretation: ﬁé]ﬂm T?:F'J =4 TF“f:F'J » I I’?:E'E[ZJEF“T FipLiE > RV f%i’:g?ﬁl o I'*'?E”T SR FErfL
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original words of the Buddha, the crux of his answer is that the attainment of arahantship concerns
the arising of two knowledges in sequence, not the formless (or in SAS, form-sphere) attainments
and supernormal powers. In all versions, Susima remained confused after hearing the Buddha’s
initial answer and asked him to give a more detailed explanation. Surprisingly, in SAS, Susima asks
the Buddha only to help him know and see the knowledge of stability of the dhamma without

mentioning the other knowledge.*

§6.2.7 The Buddha’s Detailed Explanation

In all the three versions, the Buddha teaches Susima the doctrine of “dependant origination”
(paticcasamuppada). While SAS and MVS resemble each other in representing the Buddha’s
detailed explanation of Susima’s questions, SNS uniquely contains an exposition on the non-self
nature of the five aggregates before elaborating the doctrine of dependant origination. After the
exposition of the doctrine of dependant origination, all three versions have Susima acknowledging
that though he knows and sees the law of dependant origination, he does not attain any mundane
super knowledge and formless jhana experience (in SAS, together with form-sphere jhana). Then,
in SAS, the Buddha’s explanation concludes that this is how one first knows the stability of the
dhamma and afterwards nibbana. However, in both SNS and MVS, the Buddha ends his exposition

with the same question that Susima originally posed to the arahants bhikkhus.*'

§6.2.8 The Ending

Both SAS and MVS mention that once taught by the Buddha the doctrine of dependant
origination, Susima obtains the “purified vision of the dhamma” (3 [1351), which refers at least to
the attainment of stream-entry. Though SNS does not articulate that Susima attained the “purified
vision of the dhamma,” his dialogue with the Buddha suggests he at least becomes a sotapanna.

Approaching the end of the story, all three versions have Sustma confessing his immoral motive to

fi > FREERIA S AL

20 T2, 97b,15: —? Y Ik = *Fﬁ' » HELEE ?ﬁ'. It seems that the second 1#* = ?ﬁ' (“knowledge of the stability of the
dhamma”) is a corruption, perhaps a scribal error, and should be replaced with *é’%?ﬁ' (“knowledge of nibbana”).

2L MVS: [’éuf’[ IV 1 g[?l HYRLEEE T @F;‘ 7 @ﬂé%rﬁ%’ﬁﬁgﬁu}'fﬁﬂ ? (T22, 363b,9). SN II 123: “Ettha, dani,

Susima idarica veyyakaranam imesam ca dhammanam asamapatti.

211



Chapter Six

go forth as a spy and then asking the Buddha for forgiveness. The Buddha accepts his confession
and relates a simile on the punishment of criminals by a king to depict the unwholesome results of
going forth as a spy. The descriptions of punishment in SAS and SNS both relate to striking by
spears, while that in MVS relates to cutting a person into pieces with a knife and attacking a person
with horses and elephants. Differing from SNS and MVS, SAS includes a final statement that

Susima destroyed all taints with his mind liberated (7F17%< Y Hi 7).

§6.2.9 Comments

The fact that the three schools—Theravada, Sarvastivada, and Mahasamghika—preserve the
same story of Susima in their 7ipitaka suggests there to be an original version of the Susima Sutta,
that was handed down by oral tradition from the time of the first Buddhist council—the first year
after the final nibbana of the Buddha—or, at least, from the first schism of Buddhism. The above
comparison has highlighted the complexity arising in the similarity and differences of the three
versions and therefore the difficulty to discern which version alone is the original or the closest to

the original one, as Richard Gombrich has previously done.

However, it is reasonable to assume that the plots shared by all three versions most probably
represent the content of the original version of the Susima Sutta. These plots include the scene of
Susima’s going forth as a spy, his confusion about the relation between the formless attainments and
the realization of arahantship, and the Buddha’s exposition on dependant origination. Due to the
exposition on the law of dependant origination, the Susima Sutta was placed in the Nidana

Samyutta by the redactors of the Samyutta-nikaya.

When a plot in a certain version finds no parallel in the remaining two, it is often almost
impossible to discern which represents the original. There is, for example, Susima’s original
encounter with the arahants: in all three versions, the time and place of the meeting differ from one
another. In fact, such variances concerning the identity of the characters involved and the place
where a sermon was preached are usually characteristic of literature of early Buddhism, which was
handed down through oral transmission.”” An example of such variances can be found in the

versions of the Susima Sutta: MVS names Savattht as the place where it was preached, while SNS

22 On oral tradition of early Buddhism, see Allon 1997a and 1997b; Norman, 1997, pp. 41-57; Cousins, 1983, pp. 1-11;
Wynne, 2004.
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and SAS name Rajagaha.

It should be noted that the Vinayas of the Sarvastivada affirm that if the reciters forget the
name of a place where a sermon was given or a vinaya rule established, they may choose as they
wish any name of the following six places: Campa, Savatthi, Vesali, Rajagaha, Pataliputta, and
Kapilavatthu. Similarly, if the name of a king is forgotten, they can use that of Pasenadi, if the name
of a householder, Anathapindaka, or if the name of a laywoman, Visakha.” Since the places and
persons mentioned in a sutfa do not necessarily represent historical fact, it seems meaningless to

discuss which version represents the original when such minor details are inconsistent.

When two versions agree with each other but differ from or contradict the third, it is also
impossible to discern which represents the original. In such cases, there might be at least two ways
of interpretation. First, the two matching versions may represent the original, while the unique
version represents a later addition or change. Second, the two matching versions represent a later
change while the unique version represents the original version. Unless we can get all versions of
the Susima Sutta, it is normally not easy to tell which interpretation is better than the other. The
least we can say is that the two matching versions probably share the same textual lineage while the

unique version does not.

For example, SAS and SNS both have the Buddha saying that the “knowledge of stability of
the dhamma” (dhammatthiriana) precedes the “knowledge of nibbana” (nibbane fiana), while MVS
has the Buddha mentioning the “knowledge of dhamma” (3# ’—Fﬁ[) and then the “knowledge of
analogy” (f‘?ﬁ[). Thus, regarding the sequence of the two knowledges, At least we can say that SNS

and SAS share the same textual lineage, i.e. the lineage of the Sthaviravada, while MVS does not.

Similar to the sequence of the two knowledges in the MVS is the episode of Susima’s full
ordination. Only MVS mentions Susima’s undertaking a probation period of four months before his

full ordination. Since this plot is found neither in SAS nor in SNS, MVS does not share the same

2 The Ksudrakavastu of Milasarvastivada, — E’J?Jﬁﬂﬁi?\ TNFEE ) (T24, 328, 1520) says: Eﬁ%ﬁ%ﬁ%ﬁ?ﬂl@&[ |
B> B S D T SO B R o FRTATAL o I PRI 2 PYE A
LR PR SR < T S R 2 U R R N - e
b1 EJ | (. The Vinaya of Sarvastivada, 4 | Shi-Song-Lu (T23, 288b,26—c,1) says: rjﬁ (RS AT NIP‘QEHJ 4 :
& !?&ﬁ\‘ﬂll%ﬂﬂ RS B~ P  E LG SSTT AR 2 PUF ¢ T S PR  E

ﬁ]@i‘gﬁﬁ' 2 ﬁﬁ‘? S RERS  IIRERL DS o ff?J‘)F,@f‘? B A N @@@[’“‘ﬁ&ﬂ&{ Also cf. Schopen (1997).
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texual lineage with SAS and SNS in this point. However, considering that MSV is the vinaya of the
Mahasamghika, it might not be impossible that the episode of probation is a later interpolation by
the compilers of MVS in order to make the scene consistent with the vinaya rule. Even though this
plot may be a later interpolation into MVS, it does not necessarily connote that the notion of a
probation period is a later invention of compilers and falls outside of the teaching of the Theravada
Buddhism and Sarvastivada Buddhism. After all, the same rule on probation is mentioned in

different Buddhist schools’ vinayas including Theravada and Sarvastivada.**

Another example is the Buddha’s exposition on the “non-self” nature of the five aggregates in
SNS. The exposition is not found in SAS and MVS. So on this point, SAS and MVS seem to share
the same textual lineage. Normally it is expected that SNS and SAS share the same textual lineage
since both of them belong to the Sthaviravada. So the expositon of non-self in SNS is probably a
later addition. Nevertheless, just because this element was probably added to the original Susima
Sutta by Theravadin compliers, does not mean that the idea of the “non-self” nature of the five
aggregates is outside the Pali canon. On the contrary, the contemplation of the non-self nature of the
five aggregates is one of the most central topics in the Nikaya as I have discussed before. We can
not, of course, exclude completely the possibility that in this point, SNS represent the original
version while the redactors of SAS (and MSV) had omitted the portion of non-self nature to suit

their purpose.

The most perplexing variance concerns Susima’s conversation with the wisdom-liberated
arahants about the relationship between concentration and the realization of arahantship. In this
regard, SNS and MVS are similar to each other, but differ from SAS, which unambiguously
expresses that the arahants liberated by wisdom do not obtain any form-sphere jhana. Since SAS
alone clearly reveals the non-attainment of form-sphere jhana by those arahants and differs from
SNS, then this part was much probably inserted much later, either in India when the sutta was

compiled by the redactors or in China when it was translated into Chinese by the translator, ¥/
Bao-yun (or the reciter, Tf#[[fR[LEE Gunabhadra). As the next section (§6.3.1) will demonstrate,

the commentarial literature of Sarvastivada compiled in India confirms that the wisdom-liberated
arahants mentioned in the Susima Sutta did not obtain any form-sphere jhana; this excludes the

possibility that the part in question was changed later in its Chinese translation. The change was

% Cf T22, 420c ff; T22, 115a ff; T22, 806¢ ff. T22, 150b ff; T23, 1031c ff. According to An (2003, p. 175), some
versions of the story about Buddha’s last disciple, Subhadda, record his laying down the rule of probation for ordaining

outsiders.
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much probably made already in India when the Sarvastivadins compile their Samyukta-agama.
Surely, we can not exclude the other possibility that the SAS represents the more original version
while the redactors of SNS and MVS omitted the part describing arahants lack in form-sphere

jhanas in order to emphasize the importance of form-sphere jhanas.

§6.3 The Complete Type of Wisdom-Liberated One

The Abhidharma literature of Sarvastivada, especially the *Mahdvibhdsﬁédstra,zs contains
many expanded expositions and explanations of technical terms and doctrines recorded in the suttas
of the Agama texts. Therefore it sometimes functions as a kind of exegetical literature, similar to the

Pali commentaries to the Nikayas.

§6.3.1 The Story of Susima in the *Mahavibhasasastra

The *Mahavibhasasastra records a brief version of the Susima Sutta when it presents an
alternative interpretation from some Sarvastivadin commentators on the two kinds of knowledges in

the text: the “knowledge of the stability of the dhamma” (3F = ?ﬁ') and the “knowledge of nibbana”
(K ﬁé?ﬁi). This brief version demonstrates that the statement made in the extant Sizsima Sutta of the

Samyukta-adgama as to the non-attainment of form-sphere jhana by the the wisdom-liberated
arahants is not an invention by the Chinese translator or reciter, but distinct to the Sisima Sutta of
Sarvastivada school. The following is my English translation of the brief version of Susima Sutta

recorded the *Mahavibhasasastra:

Some other commentators have argued: “the knowledge in the neighborhood plane” (3777
f‘LJ'“Fﬁ[) is the “knowledge of the stability of the dhamma”; and that the “knowledge in
principal plane” (3% f’“ﬁ?ﬁ') is the “knowledge of nibbana”. “How do we know?” “Suttas

are the standard.” For thus is said in the sutta: Some wanderers of other sects assembled and
had a discussion. “Before the Buddha appeared in the world, we received lots of reputation
and gains. Now since the Buddha has appeared in the world, our reputation and gains are

suddenly taken away, just as if the firebrand loses its light when the Sun rises. By what way

» According to Yin-shun (1968, pp. 204-209, 212), the original *Mahavibhasasastra was probably compiled around
150 C.E. in Kashmir. Willemen, Dessein and Cox (1998, p. 66) also dates this work to the second century C.E..
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can we regain our reputation and gains? Gautama excels in two aspects: the knowledge of
Buddhist scriptures and his sublime appearance. It might be difficult to change our
appearance, but it is easy to steal the knowledge of Buddhist scriptures. Among us, Susima
is endowed with excellent intelligence and memory, and thus he is capable of stealing
Gautama’s dhamma. If we obtained the dhamma, we will regain our reputation and gains as
before.” After the discussion was over, they told Sustma their idea. Sustma accepted their
request due to two things: his affection towards friends and the maturity of his faculties.
Susima left Rajagrha for the Bamboo Monastery and told some bhikkhus there: “I wish to go
forth.” Then, those bhikkhus led him to see the Buddha. The Buddha knew his potential and
ordered the bhikkhus to give Susima full ordination. After full ordination, not studying the
Tipitaka for long, but understanding the meanings only to a limited extent, Susima thought:
“It is the time to benefit my friends,” and then he left the Bamboo Monastery for Rajagrha.
The Buddha is equipped with divine eyes that see every thing and protect the dhamma, with
which he always watches over the whole world. So, who can steal the dhamma? On that
occasion, five hundred arahant bhikkhus proclaimed to Susima their own attainment: “For
me, birth is destroyed, the holy life has been lived, what has to be done is done. There is no
more future existence.” “What concentration” said Susima, “does your realization depend on,
the first jhana ... up to... or the base of nothingness?”” The bhikkhus said, “Our realization
does not depend on any of those concentrations.” Susima said, “How is it possible that one
obtains realization without depending on any of them?” The bhikkhus said, “We are
liberated by wisdom.” Having heard that, Sustima was confused and did not understand what
they had said, and he thought, “If my friends are to ask me about the meanings of this, what
should I say?” So he returned to the Buddha and inquired into their meanings. The Blessed
One said to him, “Sustma, you have to know that the knowledge of the stability of the
dhamma comes first, afterwards comes the knowledge of nibbana.” Susima said: “I know
neither the knowledge of the stability of the dhamma nor the knowledge of nibbana.” The
Buddha said, “Whether you know or not, this is how it should be.” Then, Sustma did not
fulfill his original intention [of stealing the dhamma]. No matter how, the five hundred

arahant bhikkhus destroyed the taints with “not-arriving concentration” (# = % anagamya)
as the basis; only after that [destruction of taints] is the “principal attainment” (57 ==

maulasamapatti) possibly acquired by them. From this, we know that the “knowledge in the
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neighborhood plane” (3775 #4 ;Fﬁl) is the “knowledge of the stability of the dhamma” and the
“knowledge in the principal plane” (f3l7: '“Fﬁ[) is the “knowledge of nibbana.”*

According to this brief version, the five hundred arahats liberated by wisdom?®’ destroyed all the
taints inspite of their non-attainment of any of the seven kinds of concentration, including the first
form-sphere jhana and the third formless jhana. This is consistent with the description of the
arahants liberated by wisdom that occurs in the Susima Sutta of the Samyukta-agama. Therefore,
the Chinese translation of the Susima Sutta is very faithful to its original that was compiled in India
and as a result, the idea of arahants lacking even the form-sphere jhana comes directly from the

Samyukta-agama of Saravastivada.

In the above quotation, the Sarvastivadin commentator provides an answer to the important
question: “On what concentration did those bhikkhus depend to attain arahantship?” The answer

indicates that they destroyed the taints using the so-called “not-arriving concentration” (# = &
anagamya). The “not-arriving concentration,” according to the *Mahavibhasasastra, is the
concentration that does not yet arrive at the “principal jhana” (t3X4 M, mauladhyana), but is
capable of oppressing defilements.”® At first sight, this “not-arriving concentration” seems to be
equivalent to the so-called upacara-samadhi mentioned in the Pali Commentary, which falls in the
“sense sphere” (kamavacara),” because both access and not-arriving concentration are types of
concentration that do not reach the first form-sphere jhdana, but stays in its neighborhood, a position

inferior to the first form-sphere jhana.’® However, according to the Sarvastivada Abhidharma, the

% For the Chinese text, see Appendix 5.
7 As to these five hundred arahants, the version of *Abhidharmavibhasasastra (T28, 408a,23.25) adds “Some said that

these bhikkhus were created by the Buddha; others said that these were real bhikkhus” (B9 |FUH - RLFEE PIAr(™
[0 g FH - RLEES)

127, 3lagser [l PR E R B 202 R 4 T R R R ﬁ # % . In the
* Abhidharmavibhasasastra, the same passage is IFIF?r “A =00 f B A AR B AR PR S i‘FF‘h )
#5 = 1Y, (T28, 234b,1520)

!

¥ Vism 88,3031: Tattha sabbapi upacarekaggata kamavacaro samadhi.
% In the passage quoted, the not-arriving concentration refers only to the “neighborhood concentration” (V755 7,
samantaka) of the first form-sphere dhyanas. In the *Mahavibhasdsastra, the term “not-arriving” can be used to refer to

ﬁr“

the “access concentration” of any of the form-sphere jhanas and the formless jhanas (T27, 671b,24.25: Fﬁ?fﬁ =L PUN
53 o JERREIR ’%", k= o IO RS R B [ EeE I[F,[?Sf) In the *4bhidharmanydyanusarasastra ("fi1—

%‘ﬂau) by Samghabhadra, the same term refers only to the access concentration of the first form-sphere jhana (T29,
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“not-arriving concentration” is not sense-sphere concentration, but form-sphere.’' Similarly,
Harivarman‘s *Tattvasiddhi$astra, as shall emerge in next chapter (§7.1), considers the
“non-arriving concentration” to be ‘“form-sphere concentration” rather than ‘“sense-sphere

concentration” (ﬁi 7). In spite of the fact that the not-arriving concentration of Sarvastivada

Abhidharma is form-sphere and the access concentration in Theravadin commentaries is
sense-sphere, both refer to a level of concentration inferior to the first form-sphere jhana. They are
both technical terms developed later and not found in the Nikdyas or the Agamas, and so represent
the efforts made by the ancient Buddhist schools in India to provide a systematic interpretation for

the early teachings of the Buddha.

§6.3.2 The Complete Type of the Wisdom-Liberated One

Apart from the brief version of the Siisima story discussed above, the *Mahavibhasasastra
quotes the Sizsima Sutta elsewhere to classify wisdom-liberated arahants into two categories when

elaborating the relation between the various knowledges and the seven types of noble persons.

Question: You have mentioned many times that the “knowledge of the penetration of others’
minds” arises in “one liberated by wisdom”. The rise of this knowledge must depend on the
“principal jhana” (mauladhyana). If the “principal jhana” (mauladhyana) may arise also in
one liberated by wisdom, would this not contradict the Susima Sutta, where we read that the
“principal jhana” does not arise in one liberated by wisdom. Answer: The wisdom-liberated
one is of two types: the complete type and the incomplete type. The first, second and third of
the four form-sphere jhanas may arise in the “incomplete type of wisdom-liberated one”;
but, none of the four jhanas arises in the “complete type of wisdom-liberated one”. Here, in
our discussion, the “incomplete type of wisdom-liberated one” is intended, so it is said that
the “knowledge of the penetration of others’ minds” may arise in one liberated by wisdom.
In the Susima Sutta, the “complete type of wisdom-liberated one” is meant, and

consequently the four jhdanas cannot arise in him. Understood thus, both of these two

765,172 [E¥ITIT 14 = H 2 KA HIERT T i ZRINE Al VIR TR > (ML > 4 =
€ e FREGES Bk F o S S R RIS e PR TR R  h 2R A
KL A PSERA ] ).

31 Cf. Apple, 2003, pp. 528-529.
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2
statements are reasonable. 3

In the above quotation, two kinds of wisdom-liberated one (prajiiavimukta) are identified: the

complete type (= ;) and the incomplete type (’J'57). It is clear that the complete type of

wisdom-liberated one does not attain any form-sphere jhana before the realization of arahantship.
Thus, in understanding the *Mahavibhdasasastra, the arahants mentioned in the Susima Sutta fall in

the category of the “complete type of wisdom-liberated one” (= 77 ZTH#45L).

The Susima Sutta in the Samyukta-agama is so important in understanding the relation
between concentration and the realization of arahantship that it is quoted in many later Abhidharma

texts of Sarvastivada school, including the *Nydyanusarasastra i1 %[Frm (T29, no. 1562) and the

*Abhidharmasamayapradipikasastra [ [l 33 e 2E 5 S ai (T29, no. 1563), both of which are

f
authored by Sanghabhadra 5!%¥, a younger contemporary of the famous Vasubandhu who authors

the Abhidharmakosa.> In fascicle No. 70 of the *Nydyanusara, when Sanghabhadra argues that the
“triple-knowledge bearer” (tevijja) can be included in the category of arahant liberated by wisdom,
he quotes the Siisima Sutta as his authority to show that some arahants do not possess the
form-sphere jhana: “Not to all wisdom-liberated arahants does the principal jhana arise. For this
has been clearly expressed in the Susima Sutta.”** Again, in fascicle no. 78 of the *Nyayanusara,
Sanghabhadra quotes the Siusima Sutta as his authority to argue that “not-arriving concentration”

(anagamya-samddhi) exists, even though it is not expressed clearly in the Canon:

From suttas and correct principle, we know that there is “not-arriving”. As the sutta states,

=127, 564bsint ] 1 I BRSSP o P A L R RS UL i

i CHR VBR) 7 PUREHIRL SO T -l G R o s T RORE 2 = RUDoy 5 SRR ST < Do)
FF%V\ L[Fa; T = 7J“!\EJ74‘U§?134\ u?aj,rﬁ?"j SHE o T”H[g;z g3 f"f&fiqﬁ F”;r cE P fﬂ 7 Sl s

CEIRI S AL R ] FL’FT el AL BUEE "F,EF*_JJ . Also cf. its parallel translation in the
* Abhidharmavibhasasastra at T28, 401a,s-12: FﬁJE[ FF SR Sy th—“_'?[‘fij: AN ﬁ'ﬁfﬂ  PIAES ] 7 PR
e Iz - fﬁiﬂi'%%ﬁiﬁﬁi ] 2 BE=-S B e S SRR Ff&l T Eﬂﬁﬁ* A - L
Py :,%L_?ﬁ'x]ﬁ (G2t ”ﬂ" i ﬁ“ﬂi"ffﬁﬁ}ﬂ iﬁ'x]m?ﬁ SEE F"El~ A o PR DT ET
B 5 RS 3 R AL [iﬁ‘ Iy

* The *Abhzdharmanyayanusarasastra and *A4bhidharmasamayapradipikasastra were respectively translated into
Chinese by Xuan-zang 3.5 during 653-654 B.C. and 651-652 B.C. For an introduction to these two treaties, see
Willemen, Dessein and Cox (1998, pp.240-249) and Yin-shun (1968, pp. 694-713).

' T29, 72501 FEEHTEECH - (B ERT) STPIRYR
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there are persons who are unable to enter and dwell in the first concentration, and so on, but
have destroyed the taints in this very life through noble wisdom. If there were no
not-arriving, on what would the noble wisdom depend? Further, in the Siisima Sutta it is said
that there is wisdom-liberated one who does not obtain the principal concentration. Do they
become a wisdom-liberated one without depending on concentration? By this it is proved

that the “not-arriving concentration” exists.>

It is intriguing to note that a similar argument for the existence of the “not-arriving concentration”

can be found in the *Mahavibhasasastra as well:

Further, the sutta says, the Buddha said to bhikkhus, “I do not say that one destroys the taints
only when one can, secluded from sensual pleasures, secluded from unwholesome states,
enter and dwell in the first jhana, which is accompanied by initial mental application and
sustained mental application, with happiness and rapture born of seclusion, and so on. For,
one is able to destroy the taints through noble wisdom as well”. This sutta reveals that there
is “not-arriving concentration”, depending on which the taints are destroyed. Further, those
noble ones who have not yet disposed of sensual desire, have seen the noble truths without
having obtained the jhana. If there were no “not-arriving concentration,” on what would
they depend to arouse the noble path and abandon the taints thoroughly? In this way, we

know that there is not-arriving concentration, depending on which the taints are destroyed.*

It is noteworthy that the argument of the *Nyayanusara is almost the same as the argument in the
*Mahavibhasasastra; both of them quote the two sutfas as authority. While the *Nyayanusara

clearly refers to the Susima Sutta, the *Mahavibhasasastra mentions of only “this sutta” (JF5%

without naming the Susima Sutta. It is also noteworthy that the first sutfa cited in the *Mahavibhasa

and the *Nyayanusara receives no title, and so I cannot locate the quoted passage or the like of it in

the Sarvastivada’s Agama texts, i.e. the Samyukta-Ggama and the Madhyana Agama.”’

* T29, 765¢c,6-11 ¢ 1 Ejﬁfbe—%fy’ EE i/[lfﬁi’\f"? CTEEE AR RIS SR iRt AR
B HERMRL o A = PR <<*é‘<lﬁl@jfi§':>> (130 RO T AN & JI ] B R 2
FHIPRE#H1E | # = . The passage appears in the fascicle 39 of the *4bhidharmasamayapradipikasastra (T29, 970c,27).
¢ T27, 818ax-bar ¥ RAF U g fyj\pggzmmf B F L F e J F B B P LR
Aol FAI o IRFDRTRL > eI o SRR F R = (A ‘/j o N BERRRERH  F HR LERT S T
ok 2 (MR S R - [ A 2 Y,

37 The *Nydyanusara (T29, 725b,10-15) cited a siitra passage spoken by Ananda, to support the existence of arahants
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Nevertheless, all these passages quoted from the *Nyayanusara and the *Mahavibhasasastra
clearly show that, regarding the part related to the relationship between concentration and the
realization of arahantship, the Susima Sutta that Sanghabhadra had in his hand when he authored the
*Nyayanusara is the same as the Susima Sutta that the compiler(s) of the *Mahavibhasasastra had
in their hand. The passages also show that from the time when the *Mahavibhasasastra was
compiled (2™ century C.E.) to the time of Sanghabhadra authorship of the *Nyayanusara (4™ —5"
century C.E.), the Sarvastivadins were taking the Susima Sutta as their authority to establish the

doctrine of the “complete type of wisdom-liberated one”.

As shown above, the later Abhidharma literature testifies that the current version of the Sisima
Sutta in the Samyukta-dgama is faithful to its original version compiled by the Sarvastivada in India.
This Susima Sutta alone allows us to ascertain that the Sarvastivadins acknowledged the existence
of arahats without even the first form-sphere jhana since they edited the Susima Sutta before the

compilation of the *Mahavibhasasastra.

As far as I can see, except for the Siisima Sutta in the Samyukta-agama, there are no other
suttas in the Sarvastivada’s Agamas that speak so directly and unambiguously of the existence of
the “complete type of wisdom-liberated one”. Nevertheless, in the very early Abhidharma work of
Sarvastivada, the Abhidharmasamgitiparyayapadasastra [ f 3 e & B ﬁlﬁrﬁﬁ,% there is a
passage that introduces the idea of noble beings without jhana. In the Abhidharma text, four kinds

of people are illustrated as follows:

What kind of person obtains inner mental serenity, but not the higher wisdom of insight into
the dharmas? Answer: The person who obtains the four “mundane jhanas” (1 Féﬂ???fffﬁ), but
not the “noble supramundane wisdom” (t1}] ZHEE). What kind of person obtains the higher
wisdom of insight into the dharmas but not inner mental serenity? Answer: The person who

obtains the “noble supramundane wisdom”, but not the four “mundane jhanas”. What kind

of person does not obtain the higher wisdom of insight into the dharmas nor inner mental

who do not obtain even the first form-sphere dhyana: “~ YEZTHTE FIFLA %—_FLF > TRELE f BUNABUIREIEN- Fﬂ o ZE
o= 7 B %T% TE R ] BEE HAEERD > SR E S SR RO LFENGL - i SRR
Hooo i rﬁizl?ﬂ' (HRF M5y . Nevertheless, I can not locate that siitra in the extant Chinese Agamas.

% This work was translated by Xuan-zang in 659 C.E.. Scholars have unanimously suggested that it belongs to the
earliest stratum of the history of Sarvastivada’s Abhidharma literature. See Willemen, Dessein and Cox, 1998, pp.

66—67; Yin-shun, 1986, pp. 133—135; KL Dhammagoti, 2004, pp. 5758.
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serenity? Answer: The person who does not obtain the “noble supramundane wisdom” and
the four “mundane jhanas”. What kind of person obtains the higher wisdom of insight into
the dharmas and inner mental serenity? Answer: The person who obtains the “noble

supramundane wisdom” and the four “mundane jhdnas”.*

Since the term “noble supramundane wisdom” [\ {f] ZH ZT (chushi-shenghui) is generally

understood as the wisdom belonging to noble beings (ariya) alone, and the “four mundane jhanas”

(HH & rﬁ? i) as the four form-sphere jhanas, the second kind of person mentioned in the passage

should be understood at least as a stream-enterer who does not obtain even the first form-sphere jha

na. This passage has its counterpart in the Puggalapannatti, which Chapter Five (§5.5) employed as

a positive canonical evidence for the existence of dry-insight noble people in the Pali Canon.

It should not be regarded as a coincidence that both the Puggalapariiiatti of the Theravada and
the Samgitiparyaya of the Sarvastivada record quite similar words that acknowledge the existence
of noble persons who are not endowed with even the first form-sphere jhana. I suggest this implies
that these two Abhidharma works had received the passage and the concept of “noble persons
deprived of jhana” from a common source that may be dated back to the time before the initial
schism of the Sthaviravada, from which both Sarvastivadins and Theravadins were derived.
Notwithstanding, it should be noted that these two Abhidharma texts speak of the concept of noble

beings who do not possess the form-sphere jhana, rather than of arahants without jhdana.

§6.4 The Chinese Susima Sutta vs. the Pali Commentary

As has been shown, SNS and MVS are consistent in their dealing with the relation between
concentration and the realization of arahantship, but they differ from SAS, which is unique in
expressly acknowledging the existence of arahants who do not attain even the first jhana. So, it is
highly possible that this element of SAS had been changed by the Sarvastivadins in India, while
SNS and MVS kept the original. Now, if this is the case, three questions may be posed. When did

¥ 126, 375¢,0s: {7 EHYR (Rt - o0l T AR R 7 A R TR 1 R M?%Fuu ] T

PSHH (R o R ST SREE TP? '*'Fﬁfﬁﬁwﬂ?é’rﬁ TR T HRT DT o (SR o
7@[ Cotb T BT EREE - [,W‘%ﬁllﬂ% T P A+ L PR - SR e -
Al IR RO ? ?ﬁ?ﬁf\‘jllﬂﬁé’ fF ] FEDHEAET 1 L 2R
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this change occur?” “How did it take place? And why did the Sarvastivadins decide to change it?

At least since the time when the *Mahavibhasasastra’s compilation (second century C.E.), the
Susima Sutta in the Samyukta-agama was regarded by the Sarvastivadins as canonical evidences for
the existence of arahants who had not attained even the first form-sphere jhana. Thus, the Susima
Sutta of Sarvastivada version was changed before the second century C.E in the Northwestern India.
To emphasize, however, this does not mean the concept of the arahant without jhana was
previously absent in early Buddhism; I argue rather that the concept derives from the time of the

Buddha or at least before the first schism of Buddhism.

As to the second question, since the commentary of the current Samyutta-nikaya was compiled
by Buddhaghosa about the fifth century—much later than the time the change of the Sisima Sutta
of Sarvastivada version occured—it is impossible that the Sarvastivadins borrowed from
Buddhaghosa’s commentary the interpretation of the wisdom-liberated arahants and subsequently

changed their original version in order to conform with the standpoint of Theravada.

In fact, the Theravada tradition believes that the Pali commentaries brought to Sri Lanka by
Mahinda, which are the sources of Buddhaghosa’s commentaries, had already been recited by the
five hundred arahants at the first Buddhist council.*® Though it is impossible that all the material in
Buddhaghosa’s commentaries was recited at the first council, Norman has pointed out that since
some Pali commentarial materials are accepted as canonical by other sects, they must revert to the
earliest days of Buddhism, or in Norman’s own words, “perhaps to the time of the Buddha
himself”.*' Norman further suggests that “a close comparison of the Theravadin commentaries with

non-Theravadin canonical texts might well bring to light other parallels of this nature”.

Obviously enough, the consonance between the Susima Sutta of the Samyukta-adgama and the
Saratthapakasini is such that the Pali commentarial material is accepted by other non-Theravadin
canons. This parallel suggests, as Norman has said, that “the commentarial and canonical traditions

which underly them are equally old”.*

Here, on the basis of Norman’s finding and the discussion above, I propose the following

“ On the Pali tradition’s view of the origin of Pali commentary, see Adikaram (1946, pp. 73—79) and Malalasekera
(1994, pp. 26-47).

I Norman, 1997, pp.156-158.

42 Norman, 1997, p.157.
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explanation for how the Susima Sutta in the Samyukta-agama was changed. The notion of
wisdom-liberated arahants as lacking even the first form-sphere jhana derives from a common
source that may be traced back at least to the very early period before the Sthaviravada split into
various branches; however it may even extend back to the time of the first Buddhist conuncil. Such
an understanding accompanied the original version of the Susima Sutta as exegetical material since
the original text was compiled and then transmitted orally from generations to generations in
different Buddhist communities. Later on, the Sarvastivadins added the commentarial material into
their version of the Susima Sutta sometime before the *Mahavibhdasasastra was compiled in India,
viz., before the second century C.E. In contrast, the Theravada kept the same exegetical material in
the commentarial literature, and left their version of the Susima Sutta intact when they wrote down

the Pali Canon in the first century B.C.

In fact, there are some other instances where the words, phrases or concepts in the
Samyukta-agama do not agree with their parallels in the Samyutta-nikaya, but instead, a little
surprisingly, they agree with the commentarial interpretations of their Pali canonical parallels. To

illustrate, a few examples will be given here.

The Pali text of SN 7:12 appears to record that the Buddha went to a Brahmin’s house for
alms-food three times in a single morning. This deed is obviously against the vinaya rule set up by
established the Buddha, so its commentary, the Saratthapakasini, comments that the words
dutivampi (“the second time™) and fatiyampi (“the third time”)* respectively mean “the second
day” and “the third day”. Interestingly, its parallel sutta in the Samyukta-agama, SA 1157, reads “In

this way he went to the house for almsfood the second day and the third day”.**

Another example concerns the Pali term opaneyyika, which usually denotes the qualities of the
dhamma.* Buddhaghosa’s commentary, the Visuddhimagga, provides two glosses, one of which
interprets opaneyyika as “what induces nibbana”.*® The Samyukta-aGgama sometimes translates the
Sanskrit equivalent of opaneyyika merely as “leading to rightly” (I*[F[J) and “reaching” (3p3%), but

sometimes it adds nibbana to the translation, e.g. “rightly leading to nibbana” (T2, 300a:I#[F[J3E‘J 8,

# Spk 1236,11-12: Dutiyam pr ti dutiya-divase pi. Tatiyampf ti tatiyadivase pi.

*T2,308a,7: YL FI~ = I %ﬁfg%:ﬂﬁ.

¥ E.g. SN I 9,s: Sanditthiko ayam dhammo akaliko ehipassiko opanayiko (Be opaneyyiko) paccattam veditabbo
Viniiithi ti.

4 Vism 217,10: Atha va nibbanam upanetiti ariyamaggo upaneyyo.
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“reaching nibbana” (T2, 216b:3¢ [ If1 %), and “approaching nibbana” (T2, 229b: 43 TifIA%).

The third instance involves verse no. 155 of the Dhammapada.*’ To explain its origin, the Pali
commentary (Dhs-a III 129) narrates a story about an elderly couple. Even though they possessed
the potential to attain enlightenment and to accumulate wealth, they ended up accomplishing
nothing but remained beggars in the final years of their lives simply due to their indolence.
Interestingly, the same verse as well as a similar story is found in the sutfa no. 1162 of the

Samyukta-agama of Sarvastivada (T2, 310b).

These instances and their like suggest strongly that the current version of the Samyukta-agama
as a whole probably represents a later version influenced by its commentarial tradition that perhaps
goes back to a very early point in the history of Indian Buddhism.*® The same holds true for the
Madhyama-agama, which is believed to be affiliated with Sarvastivada since it also contains

materials found not in their Pali parallel but only in the Pali commentarial literature.*

Now, let us return to the third question of why the Sarvastivadins decided to change the
original version of the Susima Sutta by interpolating the commentarial material into it. According to

the *Mahavibhasasastra™, at the time of the Jianaprasthana ¥t Fﬁlﬁ% there were some
Vibhajyavadins 7J H[JFEP% > who argued on the basis of the parallel verse to verse No. 372 of the

Dhammapada™ that stream-enterers and once-returners necessarily obtain the “principal jhana”

47 Dhp 155: Acaritva brahmacariyam, aladdhd yobbane dhanam;, jinnakosica va jhayanti, khinamacche va pallale.

* For more instances, see Wen, 2006, pp. 12-27. Another example concerning the practice of “experiencing the whole
body” in the “mindfulness of breathing” is noticed by Analayo, 2007, p. 146.
¥ See Appendix 7.

0 T27, 693b6c,s: T [ERI ¢ fF1F53 fg[jﬁﬁ BUFIR ~ = e AN AR o PP TBRLEE 2 (SRS - IR - 3
MR > R R o LT SR AR TR o R~ - RS E %’Z‘fﬁy’ P A T o R B

iy TS @f‘;m" f D R T 2 E'ﬁ Frap] 7 EFE S (Rl T AE TR Tunf‘:' o TR R

PR R R 2 ) TR (S f;a;: R RO P ) R AR TH T 2 S

N R SR NPT == PHE R AL S UL NC 2 Eﬁr’ﬁﬁiikﬁf,'?

' According to Ven. Yin-shun (1968, p. 412), the Vibhajyavadins mentioned in the *Mahavibhasasastra refer to the

Z

schools of Mahisasaka, Dharmaguptaka, and Kasyapiya, active in the area of Kasmira, “but [it] has nothing to do with
Tamrasatiya” which nowadays prevails in the South-East Asia.

52 “There is no dhydna for one who has no wisdom; there is no wisdom for one who does not practise dhyana. The one
in whom there is dhydana and wisdom is near nibbana.” Cf. Dhp 372: N’ atthi jhanam apaiifiassa, painda n’ atthi

ajhdayato. Yamhi jhanaii ca paiiia ca, sa ve nibbanasantike.
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(FL A ﬁﬁrﬁ), i.e. at least the first form-sphere jhdna.”® This opinon was denied by Sarvastivadins,
who tend to understand jhana in the verse merely as “proper consideration” ([~ #& zheng-si-ze, a

translation usually adopted by Xuan-zang for pratisamkhya) and so they insist that not all
stream-enterers and once-returners obtain the principal jhanas. The passage reflects a fact that even
before the second century C.E. there was disagreement amongst the Buddhist schools as to the
question of whether stream-enterers necessarily obtain the first form-sphere jhana. Facing such
opposition, the Sarvastivadins of course had to provide further evidence to defense their viewpoint.
The best way to convince their opponents that the principal jhana was unnecessary for the
attainment of enlightenment was to quote the Buddha’s own words in the suttas if any applied.
Therefore, it is very likely that the Sarvastivadins when faced with their opponents’ argument
decided to make the commentarial gloss part of their canonical texts in order to give absolute

credibility to the concept of arahants lacking jhana.

§6.5 Right Concentration in the Agama texts of the Sarvastivada

One important fact that urges some scholars to deny the existence of arahants in the Nikayas is
that the Pali suttas nearly always equate “right concentration” with the formula of the four jhanas;
the only exception is probably the Sallekha Sutta (MN 8). Although the formula of the four jhanas,
as | have argued (§2.1.2), may sometimes refer to the four jhanas obtained through insight

meditation, most modern scholars understand them exclusively as form-sphere jhanas.

In contrast to the Pali Nikdyas, the Agama texts of the Sarvastivada contain definitions for right
concentration other than the formula of the four jhdnas.>* Sutta no. 785 in the Samyukta-agama
lists two kinds of right concentration (1~%): (1) “mundane right concentration with the taints and
clinging that leads to good destinies”; and (2) “noble supramundane right concentration without the
taints and clinging, for the complete destruction of suffering, leading to the end of suffering”. The

mundane right concentration is simply defined as the “abiding of the mind, its undisturbedness,

> Among the Vibhajyavadins, the Theravadins hold the view that even dry-insight stream-enterers possess the
supramundane jhana (cf. Vism 666—67). It is not impossible that the Sarvastivadins misunderstood Vibhajyavadins’
supramundane jiana as mundane principal dhyana.

% An example can be found at T1, 736b,16.17: 7 Fr-b? s Fﬁgﬁi ~ EERT %‘l ks Z i TP DY fisE o ﬂﬁ?ﬂ
T
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immovableness, collectedness, calmness, concentration, and the one-pointedness of mind”(-= = ~ T
B~ TEY #~ AiE~ Z R~ - =); the supramundane right concentration is the concentration

connected with the untained attention to the four noble truths.”® Neither of them is defined in terms

of the formula of the four jhanas. MA 31 7] HHJFE[HT (Fenbie-shengdi-jing), a Sarvastivadin

counterpart of MN 141, gives another alternative definition for “right concentration”:

What is right concentration? It is when the noble disciples pay attention to suffering as
suffering, origin as origin, cessation as cessation, path as path; or when they recollect what
was done in their past existences; or when they see the dangers of formations; or when they
see nibbana, cessation; or when they see the mind well liberated without attachment, the
abiding of the mind, its jhanic abiding, repeated abiding, undisturbedness, undistractedness,
collectedness, calmness, and right concentration arises. These are called right

. 56
concentration.

In the above passage, four definitions of right concentration are given. The four jhanas are not
mentioned at all here. Among the four types of right concentration, both the concentration arising
from seeing the dangers of formations and that arising from paying attention to the four noble truths
are beyond doubt connected with the development of insight meditation. After removing the view
that only the form-sphere jhdanas can be termed right concentration is removed it is not difficult to

find the doctrine of arahants without form-sphere jhdna in both the Pali Nikdyas and Chinese

Agamas.
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Chapter Seven

The Susima Sutta in the Eyes of the *Satyasiddhisastra and the
Yogacarabhumisastra

This chapter explores the interpretations on the Susima Sutta that are given by two important
commentarial works belonging to two different ancient Indian Buddhist schools: the
*Satyasiddhisastra and the Yogacarabhiimisastra. Firstly, it must be said that on the base of the
Susima Sutta the *Satyasiddhisastra, presents the doctrine of wisdom-liberated one, which is very
much similar to the doctrine of sukkhavipassaka in Theravada Buddhism. Section §7.1 points out
that the author of the *Satyasiddhisastra acknowledges that even without the first jhana or the
“not-arriving concentration” one is still able to attain arahantship with sense-sphere concentration as
the basis for the development of wisdom. The *Satyasiddhisastra, like the Pali commentary,
prescribes two kinds of approaches to enlightenment: (1) the development of samatha preceded by
vipassand: and (2) the development of vipassand preceded by samatha. Secondly, section §7.2
reveals that the Yogacarabhumisastra, when explaining the Susima Sutta, also describes a
meditative development of concentration preceded by wisdom and acknowledges the existence of
arahants who lack the first form-sphere jhana. These sources indicate that the idea of arahants
without the first form-sphere jhana prevailed among Buddhists in India during the fourth century

C.E.

§7.1 The Susima Sutta in the *Satyasiddhisastra
§7.1.1 The Attainment of Arahantship Based on Sense-Sphere Concentration

The *Satyasiddhisastra by Harivarman is preserved only in Chinese translation.' Frauwallner

restores the Sanskrit title as *Tattvasiddhi* It was translated into Chinese by Kumarajiva ({5
(1) in 411-412 C.E.. According to Yin-shun and Ryogon, its author, Harivarman, can be dated

between the 3™ and 4™ centuries.® The only biography on Harivarman tells us that he first learned

' T32,239-373.
2 Frauwallner, 1995, p. 32.
3 Cf. Yin-shun, 1968, p.574; Rydgon, 1969, p. 4.
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the Abhidharma doctrines of Sarvastivada and later became skilled in the doctrines of five different
Buddhist schools, including Sarvastivada, Dharmaguptaka, Mahisasaka, Kasyapiya, and
Mahasanghika, as well as the doctrines of Mahayana Buddhism.* The particular school to which
the *Satyasiddhisdstra belongs has been a controversial topic among Chinese Buddhists since it
was first studied in ancient China. Rydgon, Dutt, and Bapat tend to regard the *Satyasiddhisdstra as
a treatise affiliated with the Bahusrutiyas, a later branch of the Mahdsanghika.” However, Yin-shun
suggests that while the doctrines of the *Satyasiddhisastra are close to those of the Sautrantika
school,’ the text does not adhere exclusively to any individual school but has its own unique
characteristics. This information on the background of Harivarman may thus help us to appreciate

the value of the Susima Sutta that he quotes in the *Satyasiddhisastra.

Discussing the kinds of concentration one has to develop as a basis in order to abandon mental

defilements, Harivarman in the “Chapter of Abandoning Defilement” (%%%@}Fﬁ#') gives the following

question and answer.

Relying on the seven foundations, one is able to abandon defilements. For the Buddha says
in the suttas that one destroys the taints having relied on the first jhdna... up to the base of
nothingness. However, even without these seven foundations one is still able to destroy the
taints. For it is said in the Susima Sutta that even without the seven foundations one is still
able to achieve the destruction of the taints. In this way, we know that one is able to destroy

the taints with sense-sphere concentration as a foundation.’

This passage shows that according to the sutfas known to Harivarman, the types of concentration
that one can rely on to attain arahantship fall into two categories. The first is called the “seven

foundations” (- {#5g gi-yi-chu), which refers to the four form-sphere jhanas and the first three

formless jhanas.® Harivarman does not give specific names to the suttas used to support his

* T55, 78b—79a; Rydgon, 1969, pp. 25-52.

5 Ryogon, 1969, pp. 25-52; Dutt, 1978, p. 70; and Bapat, 1959, p. 103.

® Yin-shun, 1968, p. 580. Also cf. Mizuno, 1997, pp. 279-300.

7 T32, 304b,uats: [ [ETHRPIG - SRS PUF : RFIRIR) - 7Y TR R o B AN -
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¥ The statement that each of the seven dhydnas can serve as a foundation for attainment of arahantship is also
documented in the Sarvastivadin Abhidharma works. Mahavibhasa at T27, 929b,67: J[IEZAEFL 1 )+ [ > Z5FLAL
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statement regarding the “seven foundations”. However, such a sutfa may be well represented by one

in the extant Chinese Madhyama-dgama, that is, MA 205, =~ 535655 (Wuxia-fenjie-jing).”

Even if one cannot obtain any of these seven jhdanas, one can try to base his development of

wisdom on the “sense-sphere concentration” (ﬁ? b < yu-jie-ding) in order to attain arahantship. The
sutta quoted to support this statement is the Susima Sutta (’fI” V&5T). The version used by

Harivarman must be similar to that of the Sarvastivada (SA 347), rather than that of the Theravada
(SN 12:70), since the latter version can not support the statement made by Harivarman. It is
interesting to note that having learnt the doctrines of the Mahasanghika and some branches of the
Vibhajyavadins, Harivarman does not mention any difference between the various versions of the

Susima Sutta that was exposed to him.

Elsewhere, in the “Chapter of the Three Wisdoms” (= %ﬂﬁ[}[ sanhui-pin), Harivarman again

quotes the Susima Sutta as his authority to argue the existence of sense-sphere “wisdom consisting

in development” (bhavanamayaprajia):

There are wholesome sense-sphere dhammas that can oppress the defilements. Therefore,
we know that there is “wisdom consisting in development™ in the sense sphere. It is also said
in the sutta that without the seven foundations one is still able to obtain the path. Therefore,
we know that one can obtain true knowledge based on sense-sphere concentration. Question:
does he obtain the path of the arahant based on the first jhana instead of the sense-sphere
concentration? Answer: No, the phrase “without the seven foundations” means “without the
first jhdna and the ‘neighborhood concentration’ (samanta)”. And, there is no ground that he
can make neighborhood concentration rather than sense-sphere concentration to be his
foundation. If this practitioner were able to enter the “neighborhood concentration”, why
couldn’t he enter the first jaana? There is no ground for this. It is also said in the Susima
Sutta: “First comes the knowledge of the stability of the dhamma, afterwards comes the
knowledge of nibbana”. The meaning is that the jhana does not necessarily come before the
destruction of the taints, but it is necessary that the knowledge of the stability of the
dhamma comes first and the destruction of the taints comes later. Therefore, we know that

the jhanas (M17) are excluded. The Susima Sutta was given [by the Buddha] in order to

I
=
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exclude the jhdanas. If one could enter neighborhood concentration, the fault would be the
same as in the case of jhamnas. Further, there is no sutfa by which the designation

“neighborhood” (T#Y) is mentioned; it was in fact your own imagination and fancy."

In this passage, two points are noteworthy. First, Harivarman denies the existence of the so-called

“neighborhood concentration” (T3 samanta), which is known as a technical term found initially
in the Sarvastivadin Abhidharma texts. The neighborhood concentration mentioned by Harivarman
in the above citation apparently refers to the neighborhood concentration of the first form-sphere
Jjhana, that is, the so-called “not-arriving concentration” (7# = 7t-). Secondly, according to the
Susima Sutta used by Harivarman, one can attain arahantship without the support of the first
form-sphere jhana, which was taken by him as a positive evidence for the existence of

“sense-sphere concentration”( {; Fﬂ i 1), In the “Chapter of the Three Wisdoms” (= MFF[!,)

Harivarman does not denominate this sense-sphere concentration, but rather describes it thus: “the
mind is concentrated for a little time, even a moment of consciousness” (’J/‘Eﬁ]%rb\%f—** ).
However, in the “Chapter of the Eight Deliverances” (/° Eﬂﬁﬁfﬁ#[), Harivarman refers to the
“lightning-like concentration” @DF — [k rudian-sanmei) by which one is able to destroy the
defilements.!" He also quotes a sutfa, which I cannot locate in the extant Agamas, to exemplify the
case of attaining such concentration: “For example, in a sutta it is said ‘I saw that a bhikkhu had
defilements when he was taking the robe, but he became free from defilements after having taken
the robe.”” In the compound dhyanavimoksasamdadhisamapatti that is mentioned in the formula of
the “powers of Tathagata” (Tathagatabala), the element samadhi is interpreted by Harivarman as
referring to the “lightning-like concentration”. Thus, it seems very likely that he uses “lightning-like
concentration” to refer to the sense-sphere concentration on which one relies to attain arahantship.

This is exactly how the famous Chinese monk, Hui-yuan £ (523-592 C.E.), understands the

sense-sphere concentration mentioned in the *Satyasiddhisastra. In The Chapter of the Mahdyana

Doctrine (7 = F ﬁ’[ Dachengyi-jang), Hui-yuan makes the following comments on the

19732, 367c,5-368a,: % ’F“KF#%&H G g PR TSR0 AEHIBE ¢ BR Rah FEGE > I
e e e U | i R Dl B H**‘jf%l’ﬁ’gévﬂlg“% e ET AR R IR I JIRR R T
IR PR R o 2R L o T RS RS T TR (SR RO 2 RL RSP e ORI V)
IS s AR SR e R A i i) o (LDl 2 iR il - o agml il -
FRAl et CpF ) o 0Ty ABEIFIFEE o~ o SF RIS € kL F IR HI
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sense-sphere concentration that is mentioned in the *Satyasiddhisastra:

Therefore, the *Satyasiddhi remarks: “As the Susima Sutta says, in the sense sphere there is

lightning-like concentration”.'?

Question: why is it that the [Sarvastivadin] 4Abhidhamma texts do not mention “relying on
the lightning”? It is because in the [Sarvastivadin] Abhidhamma there is no such
concentration of sense-sphere plane. Another question: why is it that the *Satyasiddhi does

not mention “having relied on the ‘not-arriving concentration’(% = 32)” nor “having relied
on the ‘between concentration’( HI fiil ®)”? Explanation: the *Satyasiddhi never

acknowledges the “not-arriving concentration” except for the first jhana plane. Thus, it does

not say: “having relied on them”."

It should be noted that one of the reasons that Harivarman does not acknowledge the existence of
“not-arriving concentration” is that no sutta speaks of such a concentration. The fact that
Harivarman employs the name “lightning-like concentration” implies that he did not intend it to be
a technical term appearing in the Agama suttas available to him at that time. The present version of
the Agamas does not include the term “lightning-like concentration.” However, since the term
appears in the *Sariputrabhidhamma,"® it is very probable that Harivarman read “lightning-like
concentration” in the *Sariputrabhidhamma or the like of it when he studied the doctrines of
Mahisasaka, Dhammaguptaka, or Kasyapiya. On the term “lightning-like concentration,” the
*Sariputrabhidhamma offers three glosses, one of which best suites the passages in the

*Satyasiddhisastra:

What is lightning-like concentration? This concentration lasts a little while, for a little time.

Just as the lightning lasts a little while, for a little time, so also does the concentration."

P 44, 719015 i (U F A R RS B RRIRIE IR B

' T44, 644b,i00: I ¢ FLEST ST FUBBOERL 2 PSRRI S R (O ] R g
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" According to Yin-shun (1968, pp. 20-21, 66), the *Sariputrabhidharma is the fundamental Abhidharma work of the
Sthaviravada branches, including the Vatsiputriya, Dharmottariya, Bhadrayaniya, Sammatiya, Channagirika, Haimavata,
Mahisasaka, Dharmaguptaka, Kasyapiya, but excluding Sarvastivada and Tamrasatiya (the ascendant of nowadays

Theravada). On the various opinions of its sectarian affiliation, see Willemen, Dessein and Cox (1998, pp. 164—166) and

Frauwallner (1995, pp. 97-116).
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This definition of the “lightning-like concentration” reminds us of the Pali commentarial gloss of
the sense-sphere “momentary one-pointedness of mind”, which is regarded in Theravada Buddhism
as the fundamental concentration for dry-insight practitioners to develop insight knowledge, that is,
“momentary one-pointedness of mind is the concentration that lasts for only moment

(khanikacittekaggatati khanamattatthitiko samadhiy”.'® Tt is possible that both “lightning-like” (]!
"FZCT‘) and “momentary” (khanika) are descriptive terms used to describe the common characteristic of

sense-sphere concentration as it usually lasts only for a short duration on a single object. Since the
continuum of sense-sphere concentration is usually interrupted by other sense-sphere
consciousnesses, such as eye-consciousness, ear-consciousness, the intention to move etc., arising
in one’s daily activity, such as dressing oneself, walking, eating etc., the sense-sphere concentration

in general lasts only a short period on one object alhough it can arise repeatedly.

§7.1.2 Two Types of Meditative Approaches Leading to Nibbana

It has been demonstrated that the *Satyasiddhisastra, like the Theravadin commentaries,
acknowledges that one is able to attain arahantship without the experience of form-sphere jhana.
The *Satyasiddhisastra, like the Pali Nikaya and the Chinese Agama, provides another approach to
attain the destruction of the taints, that is, the development of vipassand preceded by samatha,

which is the meditative method of the samathayanika in the words of Theravada.

In the “Chapter of Seven Concentrations” (-~ = [if Fﬁ[‘[' qi-sanmei-pin), Harivarman, when

explaining the function of concentration, makes the following comment:

The Abhidharmikas [of Sarvastivada] state that there are the seven foundations (-~ {#): one
obtains the destruction of the taints, having relied on the first jhana ... up to... one obtains
the destruction of the taints having relied on the base of nothingness. Because one obtains
the noble wisdom due to these seven planes, they are called “foundation” ({#). For example,
it is said that one who concentrates is able to arouse true knowledge. Some people feel
satisfied when they obtain the jhana. But, the Buddha says that this is not enough, and one
should rely on this [jhana] concentration to achieve a higher state. The meaning is that it is

named “foundation” ({#) because it helps to destroy the taints. Question: how does one rely

16 Vism-mht I 342°5.
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on this jhana to obtain the destruction of the taints? Answer: the Buddha says that the

practitioner no more pays attention to the sign (/) or object (%) by means of which he

enters the first jhana, but whatever forms, feelings, perceptions, formations, and
consciousnesses arise in the first jhana, he see them as a disease, as a tumor, as a dart, as
misery, as an affliction, as impermanent, as suffering, as empty, as non-self. Seeing thus,
revulsion arises in the mind and he is free from the taints. The same applies to the base of
nothingness; but for the three bases beginning with the base of infinite space (literally, three

special bases = Z7), there is no form to be observed.'”

Here, the form-sphere and formless jhana is developed first, and afterwards, the obtained jhana is
taken as an object to be investigated by wisdom. It is more than clear that this method of
development is called the “development of insight preceded by serenity” in the Nikayas, and people
who adopt this meditative method are called samathayanika in the Pali commentaries. In fact, the

last set of questions and answers in the “Chapter of Samatha and Vipassana” ( LF@FEIEI zhiguan-pin)

expressly lists the two meditative approaches to nibbana side by side:

Question: it is said in the sutta that one develops the mind by means of samatha and obtains
liberation by means of vipassana; the other one develops the mind by means of vipassana
and obtains liberation by means of samatha. How is it? Answer: if one acquires the
“knowledge with cessation as its object” due to the jhanas, one is said to develop the mind
by means of samatha and obtain liberation by means of vipassana. If one obtains the
serenity which has cessation as its object by discerning the [five] aggregates, [eighteen]

elements and [twelve] bases with a “discursive mind” (ﬁer,.;\) in the beginning, then one is

said to develops the mind by means of vipassand and obtain liberation by means of

18
samatha.
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The sutta sentence quoted by Harivarman is similar to the sentence at SA 464 (T2, 118b), “fS#H*
1 ASESHE f'%?ﬁ‘@'m » “B-RSHS [ whose meaning is not as clear as the one quoted by
Harivarman. No matter which sutta he intended, his description of the two meditative approaches
reminds us of the Pali commentarial passages (Ps I 108—109) related to the two types of bhavana,
which were discussed in Chapter Four (§4.1). It deserves especial attention that the
*Satyasiddhisastra unambiguously points out that some meditators start their meditative practice at

the very beginning by discerning the five aggregates with a discursive mind (ﬁi’? <). Despite the lack

of jhana concentration, through the practice of insight meditation alone the meditator in the end is

able to obtain the “serenity with cessation as its object” (#4:J%1l-), which no doubt should be

understood as the mind of samatha with nibbana as its object.

The *Satyasiddhisastra had a great influence on the Chinese Buddhism during the Southern
and Northern Dynasties. It is based on the *Satyasiddhisastra’s description regarding the Susima

Sutta that the founder of the Tian-Tai school, Zhi-yi Fﬁ“ﬁ‘ﬁ (538-597 C.E.), gives in his book, 4n
Exposition of Methods to Achieve the Stages of Meditative Perfection (PN ELE 7 513 If]). He

makes the following comments on the methods of mental development in Sravaka Buddhism in

contrast with Mahayana Buddhism:

Some disciples develop wisdom practice from the time of their initial arousal of the
determination [for enlightenment]; they produce the lightning-like concentration and obtain

the fourth fruition even without the first jaana."”

The texts quoted above, taken together, reveal the fact that the *Satyasiddhisastra acknowledges a
version of the Sitsima Sutta closer to the Sarvastivadin than the Theravadin. In relation to the level
of concentration of arahants lacking the first form-sphere jhana, the standpoint of the
*Satyasiddhisastra is close to the doctrine of the dry-insight practitioner (sukkhavipasska) in

Theravada but not the doctrine of the “complete type of wisdom-liberated one” (= 7 ZT#f) in

Sarvastivada since both the *Satyasiddhisastra and Theravada hold that sense-sphere concentration

is a sufficient basis for the development of wisdom that leads to arahantship.
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§7.2 The Yogacarabhiimisastra’s Comments on the Susima Sutta

The Yogacarabhumi is an important text of the Yogacara school in early Mahayana Buddhism.
It was composed in India around the 4™ — 5™ centruy C.E., and was translated into Chinese by

Xuan-zang 3% in 648 C.E.%

In the Yogacarabhiimi, there is a passage in the section called Sravakabhimi (F8H]#Y), which

acknowledges the existence of noble persons who do not possess the “principal jhana”. I give my

English translation of the Sanskrit passage here:

The trainee who lacks the principal jhana sees the path [first]; after that he makes effort in
developing the enlightenment factor of mindfulness etc. in order to abandon the defilements

that are to be abandoned by development.*’

Since the phrase “trainee who sees the path” (saikso drstipadah) refers at least to a stream-enterer
who attains the first level of enlightenment, the passage indicates that one can attain the first
enlightenment without the assistance of the principal jhana, i.e. the form-sphere jhana. It is true that
this passage does not openly acknowledge the arahants without the principal jhana. However, there
is a passage in the Yogacarabhiimi which shows that those wisdom-liberated arahants mentioned in

the Susima Sutta are without the first form-sphere jhana.

It has been discovered by Lu-cheng (f I¥z) and Ven. Yin-shun (H") that the Vastusamgrahani
section ($4E177 sheshi-fen) in the Yogacarabhumisastra consists of mainly the exegeses of the

sutranga portion of the Samyukta-agama, a portion that is suggested by Yin-shun to be the earliest

layer of the Samyukta-dgama as well as the four Agamas.?

According to Ven. Yin-shun,” the Vastusamgrahani makes the following comments on the

2 On its author and composition, see Akira, 2002, pp. 314-321, and Lusthaus, Dan; Charles Muller, “Summary of the
Yogacarabhumi-sastra”.

*! The sankskrit text (Sravakabhiimi Study Group (Ed.), 2007, pp. 132, 134) reads: tadyatha aryasravako 'labhi
maulanam dhydndndm Saikso drstapadah tatah pas’cdd bhdvandprahdtavydndm klesanam prahdndya prayujyamanah

Its Chinese translation by Xuan-zang is as follows: F?FJ'T.HE)H tH T‘&Y{:fﬂ o if_?’ﬁﬁ'% % B &%'T A;F’?ﬁ'r * J*gl
fig > TR rw?éﬂﬁrf#?% Rl BT HEVER S [R5 258 (T30, 436b,59).

2 Yin-shun, 1983, pp. 2, 63. Also cf. Mizuno, 1996b, pp. 357-414; Choong, 2000, p. 9.

2 Yin-shun, 1983b, p. 64.
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Susima Sutta of the Samyukta-agama of Sarvastivada school:

Those bhikkhus who are endowed with purified sila and dwell restrained with the

(13

pattmokkha restraint, have as their basis the “concentration that is included in the
neighborhood of the first jhana” due to the power of the higher traininig of the mind; and
they obtain the “knowledge of the stability of the dhamma’ and the “knowledge of nibbana”
due to the power of the higher training of wisdom. When practising in seclusion, with these
two knowledges as a basis, equipped with the four perfections acquired previously, they free

the mind from all defilements and become wisdom-liberated arahants.**

According to this passage, the author of the Vastusamgrahani apparently takes the “neighborhood of
the first jhana” (?Jﬁﬁfﬁﬁﬁ ), that is, the so-called “not-arriving concentration” (andgamya) to be
the concentration that wisdom-liberated arahants without jhana utilize as a basis to develop the two
types of knowledges. This concurs with the Sarvastivada’s interpretation given in the
*Mahavibhasasastra on the Susima Sutta. It seems very possible that the Yogdacarabhumisastra

simply accepts this comment on the Susima Sutta from the Sarvastivada’s commentarial tradition.

The commentarial texts quoted above from the *Satyasiddhisastra and the
Yogacarabhumisastra reveals that the existence of arahants who do not experience even the first

form-sphere jhana was well acknowledged by Buddhists in the Indian Buddhism of the 4t century.
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Chapter Eight

Conclusion

The origin of the concept of sukkhavipassaka in the Pali commentaries has been a
controversial issue in the academia since the middle of the 20" century when the lay movement of
vipassana meditation spread from Burma to Sri Lanka and other Buddhist countries in South-East
Asia. Since then many scholars have given their argumentations on this controversial issue: some
suggest that there is no evidence in the earliest texts Nikayas, indicating that one can attain Buddhist
enlightenment through merely vipassana meditation, without the experience of form-sphere jhana

derived from samatha meditation, while others suggest the opposite.

The complexity of this issue is further multiplied by various interpretations of the functions of
vipassand meditation and samatha meditation, and the relation between them as recorded in the
Nikayas: while the ancient Theravadin commentators view vipassana meditation as the genuine
Buddhist path to liberation, samatha meditation as a secondary training in the sense of a support of
vipassand meditation and a necessary discipline for developing extra supernormal powers, some
modern scholars suggest that samatha meditation and vipassana meditation are two separate paths,
both of them can independently lead to the final stage of Buddhist liberation; some scholars propose
that samatha meditation (jhdna) is the original genuine Buddhist path, and vipassana meditation is
introduced later into Buddhism under the influence of other traditions in India; and other scholars
suggest that these two kinds of meditation are in fact just two interdependent aspects of one single
Buddhist method. To minimize the complexity of this issue, I, as some scholars did, adopt the
interpretations given by the Theravadin commentators as to the functions of vipassand meditation

and samatha meditation.

With this background knowledge, in the first three chapters, I looked into the Pali Canon in
order to present my answer to the controversial question: to what extent the sukkhavipassaka
doctrine which completely ignores the form-sphere jhana experience can find support in the Pali

Canon.

In Chapter One, I discuss the concepts of the four noble beings (ariya), that is, the
stream-enterer (sotapanna), once-returner (sakadagami), non-returner (anagami) and arahant,

together with the methods by which one can attain these four stages of Buddhist enlightenment. In
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exploring the concept of arahant, we know for sure that there are different kinds of arahant: (1) the
triple-knowledge bearer (fevijja), (2) the bearer of six super knowledges (chalabhiniiia), (3) one
liberated in both ways (ubhatobhdgavimutta), and (4) one liberated by wisdom (pannavimutta).
This classification indicates that such Buddhist meditation trainings as the four formless jhanas and
the five mundane super knowledges are not indispensable but only optional. Besides, the definition
of one liberated by wisdom in the Puggalapariiatti allows the possibility of interpreting the

so-called paniniavimutta as merely an arahant deprived of even form-sphere jhana.

When we look into the Nikayas searching the methods for attaining various stages of
enlightenment, we find that the methods provided by the Nikayas might be divided into two
categories: first, through pure vipassand meditation, and second, through vipassand meditation

preceded by samatha meditation.

In the suttas that depict the enlightenment through vipassana meditation preceded by
form-sphere jhana, we read that the form-sphere jhana attainments serve either as the meditative
objects to be observed by practitioners with vipassana wisdom, or as a stepping-stone for vipassana
meditation in the sense that they make the mind concentrated, malleable and steady and then allow

insight knowledge to unfold smoothly.

In contrast, the suttas of the first category do not mention samatha meditation at all but
describe only the practice of vipassand meditation, whose symbolic character is seeing the rising
and passing away, or the characteristics of impermanence, suffering and non-self in mental and
physical phenomena. Some of these suttas even claim explicitly that insight meditation is a
necessary condition for attaining the four stages of enlightenment. Also, when we analyze the four
factors for stream-entry (sotapattiyariga), which are meant to be the causes for the realization of the
four noble fruits, we find no elements of form-sphere jhanas. Further, a detailed investigation into
the canonical material of the fourth factor —practice in accordance with the dhamma
(dhammanudhammappatipatti) — reveals that the last factor itself, as described in the Nikayas,

refers to nothing but the practice of insight meditation.

The way the Nikayas emphasize the importance of the wisdom directed towards rising and
passing away (udayatthagamini pannd) also reveals the great significance of vipassand meditation
in the soteriology in the Nikayas. It is said that the wisdom directed towards rising and passing
away not only generates great joy, rapture and gladness but also eliminates the wrong view of

eternal self in Buddhist practitioners, and leads them all the way to the final stage of enlightenment.
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In this way, the first chapter reveals that vipassand knowledge is the proximate cause of
Buddhist enlightenment. In some suttas, one obtains enlightenment through vipassana meditation
together with jhana meditation, but in other sutfas, one seems to obtain enlightenment merely

through insight meditation.

A main reason that some scholars suspect the existence of sukkhavipassaka in the Nikayas is
that they find that Buddhist enlightenment requires the foundation of mental concentration and
calmness, and the Nikdyas frequently identified the so-called right concentration, which is always
necessary, with the four form-sphere jhanas. In order to establish the existence of sukkhavipassaka
in the Nikayas, a detailed study of the meaning of concentration (samadhi) and right concentration
(sammasamadhi) is required and more instances should be located where practitioners gain

enlightenment without form-sphere jhdana.

Therefore, in Chapter Two, I try to show that in the Nikdyas the minimum level of the
concentration or right concentration needed for developing wisdom is not necessarily confined to
the form-sphere jhanas. 1 point out that the practice of seeing the rising and passing away, i.e.
insight meditation proper is named “development of concentration” (samadhibhavand) as well as
“signless concentration of mind” (animitta cetosamadhi) with the ability to generate powerful
concentration that leads to the destruction of the taints. I also quote several suttas and argue that the
concentration gained through insight meditation can be called right concentration. Through an
analysis of the material on the term “sight for contemplation” (paccavekkhananimitta) preserved in
the Nikayas, the Madhyama-agama, the Yogacarabhiimisastra, and the *Sariputrabhidharma, 1
propose that there might exist a set of four jhdnas obtained through insight meditation in the
Nikayas, and it is this set of four jhdanas, rather than the form-sphere jhana, that should be identified

with the four jhanas of right concentration.

To support my argumentation that there are people who attain enlightenment without
practicing form-sphere jhana meditation, I locate the suttas where the sequence of trainings for a
new bhikkhu is listed, and show that the beginner may start insight meditation immediately after the
training of morality is fulfilled. I also points out some sutfas which describe attainment of various
stages of enlightenment in a pure-insight way without practising form-sphere jhana. For example,
some suttas mention that some newcomers who have no background related to jhana meditation
attain stream-entry immediately after they hear the “progressive instruction” (anupubbi katha).
Based on the commentaries of Satipatthana Sutta, 1 suggest that such people attain stream-entry

through practising insight meditation while listening to the dhamma lecture. I also strengthen my
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argumentation that there are arahants without form-sphere jhanas, by discussing the suttas where
two models of practice are contrasted: one includes jhana meditation, the other without. In the end
of Chapter Two, I give my interpretation on the phrase of “one who is endowed with fulfillment in
concentration” (samdadhismim paripurakari). This phrase is attributed to non-returners, and because
of this, some scholars suggest that one needs to develop the form-sphere jhana in order to reach the
stage of non-returner. However, my interpretation is that a non-returner is “endowed with
fulfillment in concentration” in the sense that he will not encounter difficulty in developing the

form-sphere jhanas if he desires for them.

Taken together, the canonical suttas as a whole suggest that there were dry-insight arahants at
the time of the formation of the Nikayas. However, this does not mean that form-sphere jhanas are
valueless at all in the soteriology of the Canon; the commentators fairly show in many ways the
superiority of the liberation with samatha attainment over the liberation without jhana attainment,

as we have seen in Chapter Four.

After having presented my interpretation of the suttas for the existence of sukkhavipassaka in
the Nikayas, 1 turn to investigate in Chapter Three the practical meditative instructions probably for
sukkhavipassaka practitioners as shown in the Satipatthana Sutta. My basic suggestion is that even
though satipatthana meditation is not limited to a pure-insight meditation system but contain the
element of samatha meditation in some occasions, the Satipatthana Sutta and other relevant suttas

show the legitimacy of practising satipatthana in a pure insight way.

In Chapter Three, my main suggestions are as follows. The repetition of the objects in the brief
definition of satipatthana betrays that the four satipatthanas are in nature insight meditation.
Similarly, the formula that follows each item of the twenty-one meditation techniques shows that
the middle goal of each of these twenty-one techniques is to develop insight knowledge seeing the
rising and passing away of mental and physical phenomena, and the final goal arahantship. The
implication of the formula following each of the twenty-one techniques is that practising even one
technique of them can lead the practitioner to the final stage of enlightenment. I also point out a
problem in the formula related to the meaning of observing others’ mental and physical phenomena.
Based on the Canon and commentaries, I suggest that the instruction does not mean that
practitioners has to develop supernormal powers such as divine eye and the ability of knowing
other’s mind; neither does it mean that one has to watch others’ behavior during meditation. A better
explanation, in my opinion, is that after seeing clearly the true nature of one’s own mental and

physical phenomena one will know automatically the natures of others’ by inference based on one’s
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own experience.

There are twenty-one meditation techniques in total given in the Satipatthana Sutta. 1 suggest
that except for “mindfulness of breathing”, “attention to repulsiveness” and “nine cemetery
contemplations”, which might contain samatha meditation in their early stage of development, all
of them are clearly pure insight meditation (suddhavipassana). The Pali commentaries tend to
assume that mindfulness of breathing at its early stage of development is necessarily a kind of
samatha meditation with the aim to attain form-sphere jhana. However, in view of the description
in the Satipatthana Sutta, 1 argue that mindfulness of breathing can be practised in a pure insight
way. This idea may not claim support from Pali commentaries, but it is advocated by modern

insight meditation teachers and was already documented at least in the Chinese Ekottara-agama (1¢]

e FA'[) and its commentary, 5 =) fﬁ&ﬁ% (Fenbie-gongde-lun).

Since there are various versions of the Satipatthana Sutta, an academic problem related to
satipatthana that intrigues scholars has arised for many years: what meditative techniques does the
original version of the Satipatthana Sutta contain? As far as the first satipatthana is concerned, |
suggest the “attention to elements” be included in the original structure of the first satipatthana
since most of the techniques consisting in the first satipatthana, when developed to a certain degree

in the way of insight meditation, necessarily relate themselves to the “attention to elements”.

The practice of the contemplation of feelings and the contemplation of mind shifts meditators’
attentive awareness from physical phenomena to mental phenomena. Like the strategy of most
techniques in the first satipatthana, the basic strategy of the second and third satipatthana is bare
awareness. Practitioners have to observe whatever feelings, whether it is good or bad, and whatever
mental states, whether it is wholesome or unwholesome, that are arising in the present moment with
bare attention in a non-judgmental and acceptive way. The only purpose is to understand the true
nature of the ongoing feelings and mental states without intention to change or maintain their
conditions. Such kind of bare attention, nevertheless, automatically brings both mental and physical
benefits to practitioners. According to some suttas in the Nikayas and its Agama parallels, practicing
satipatthana, especially the bare attention to painful feelings, can help people endure unbearable
physical pain and even produce the power of healing physical disease. In fact, modern clinical
medicine has demonstrated that the acceptive awareness of physical suffering improve one’s

tolerance with chronic pain and thus improve one’s sense of well-being.
Recently, many scholars have given extensive discussions on the Pali term ekayana magga, an
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appellation given to the satipatthana practice. Some scholars consider the translation “the only
way” made by earlier scholars to be a problematic and incorrect translation for the Pali term
ekayana magga. In contrast, I am more interested in discussing the possible grounds, theoretical and
textual, for calling satipatthana “the only way”. First, based on Gethin’s research, I suggest that
satipatthana might be said to be “the only way” in the sense that only with the four satipatthanas
do we know how a bhikkhu begin Buddhist meditation. Second, based on Theravadin’s
understanding of vipassand, 1 suggest that satipatthana may be called “the only way” in the sense
that satipatthana is in essence vipassand meditation, whether combined with samatha meditation or

not. I also point out that some early Buddhist texts such as the Samyukta-agama (F||75 ¥ Fﬁif),

the Yogacarabhumisastra (fi?J]’ﬁ]]Eﬂfﬁﬁ%), and the Mahavibhasasastra (iﬁii{;{éﬂ)ﬁ%), did interpret

satipatthana meditation as “the only way”. It is clear that even in ancient times the satipatthana

practice was already given high regard by some Buddhists, whatever the reason might be.

Thus, in the first three chapters, I present my interpretations of the canonical material and tend
to side with the commentarial standpoint on the issue of sukkhavipassaka. In Chapter Four and
Chapter Five, I turn my attention to the commentarial material themselves that is directly related to
the theory of sukkhavipassaka in order to know in more detail how the commentators describe this
important meditation doctrine. By doing so, we might find some clue to find out from where the

Pali commentators get the idea of the so-called sukkhavipassaka.

Considering the importance of the doctrine of the sukkhavipassaka in the Theravadin
meditation system, I feel a little surprised that the Visuddhimagga mentions such terms as
sukkhavipassaka and suddhavipassanayanika, but never explain their meaning nor the reason why
the noun vipassa(nd) (“insight”) is qualified by adjectives sukkha (“dry”) and suddha (“pure”). In
fact, there is no explanation or definition at all for the term sukkhavipassaka or its synonyms in the
commentaries attributed by Buddhaghosa. The reasons why the term “insight” is qualified by “dry”
or “pure” can not be found until we look into the works by another Theravadin commentator
Dhammapala. A close investigation of the Pali commentaries reveals that in the Pali exegetical
literature, there are in fact two kinds of definition for sukkhavipassaka: (1) one who lacks the
form-sphere jhana but has access concentration (upacara-samadhi) as the foundation for
developing insight knowledge, and (2) one who lacks even access concentration, but has
momentary concentration (khanika-samadhi) as the foundation for developing insight knowledge.
The momentary concentration is said to be the minimum level of concentration that a

sukkhavipassaka should possesses as a basis for developing insight knowledge. The fact that there
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are two kinds of definition for the term sukkhavipassaka is clearly borne out by the Sarasarigaha, a
compendium book of Theravadin doctrines of the 13™ —14™ century. For a better understanding of
these two definitions of sukkhavipassaka, 1 go further to discuss the meanings of access

concentration and momentary concentration.

In Buddhaghosa’s commentaries, we can in fact find three categories of “access concentration”:
access concentration derived from (1) insight meditation, (2) from serenity meditation subjects that
lead to access concentration at best, and (3) from serenity meditation subjects that can lead to
absorption concentration (appana). The access concentration mentioned in the two definitions must
refer either to the access concentration obtained through serenity meditation subjects that lead to at
best access concentration, or to the access concentration obtained through serenity meditation

subjects which lead to absorption concentration.

A close investigation into the material of momentary concentration reveals that momentary
concentration arises in four occasions: (1) it arises before access concentration as its basis; (2) it
arises to fulfill the purification of mind; (3) it arises when insight knowledge takes place; (4) it
arises when one emerging from form-sphere jhana is working for the supernormal power of divine
ear. The commentaries do not explain the character of the momentary concentration arising in the
first, second and fourth occasion. Only some information about the nature of the momentary
concentration arising in insight knowledge can be found in Dhammapala’s sub-commentary, the

Visuddhimagga-mahatika.

When looking into the sources on momentary concentration and access concentration, we find
that while Buddhaghosa used to name the maximum concentration obtained through insight
meditation as access concentration, Dhammapala prefers to employ the term momentary
concentration for the concentration arising from insight meditation. For this, Dhammpala himself
does present an explanation. The concentration arising in insight meditation is not the real access
concentration, but access concentration by name, because real access concentration arises
immediately before absorption concentration, and there is no absorption concentration arising

immediately after the concentration emerging in insight meditation.

Besides the definition of sukkhavipassaka, the Pali commentaries provide us with the
information about the meditation subject with which a sukkhavipassaka generally starts his insight
meditation, as well as the disadvantages and advantages of being a dry-insight practitioner. The

commentaries tell us that dry-insight practitioner usually adopts the meditative technique called
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“attention to the elements” (dhatumanasikara) to begin his insight meditation. This sounds very
reasonable because this meditative technique is pure insight meditation subject and because the four
elements are physical phenomena (riipa), which are much easier for beginners to observe, compared
with the mental phenomena (nama). The lack of form-sphere jhana certainly affects the course of
mental development in the sukkhavipassaka practitioners. According to Buddhaghosa, the
dry-insight practitioners may at the early stage of insight meditation encounter hardships that are
not encountered by serenity-vehicle practitioners. Buddhaghosa compares the dry-insight
practitioner to a man crossing over a great river by bare arm strength who suffers fatigue; and the
serenity-vehicle practitioner to a man crossing over a great river with a ship who suffers no fatigue.
In other place, Buddhaghosa says that practising vipassana in sitting posture for some time, one’s
body and mind will gradually become vexed and afflicted, while in jhdna attainment one enjoys a
lot of happiness. He also says that just a stronghold is of great help to a soldier in battle filed so also
jhana attainment is of great help to a practitioner in the development of vipassanda. Thus, according
to Buddhaghosa, the path of sukkhavipassaka is not as easy and comfortable as the path of
samathayanika. Besides the drawback of being subject to fatigue and suffering at the early stage of
mental development, the lack of jhana attainment results in another limitation: the range of objects
that dry-insight practitioners are able to observe is narrower than serenity-vehicle practitioners
because they have no form-sphere mental states to observe. Another consequence due to the lack of
form-sphere jhana, for dry-insight noble disciples, is that they do not have the ability to arouse the
attainment of cessation (nirodhasamapatti). In this way, it is clear that the commentators never
devalue the due position and value of samatha meditation in the soteriology in Buddhism. In the
commentarial passages that predict the disappearance of Buddha’s teaching, arahants who possess
samatha attainments always disappear before dry-insight arahants. This also betrays the inferiority
of dry-insight practitioners to serenity-vehicle practitioners. Nevertheless, the path of
sukkhavipassaka is not without advantage. According to Dhammapala, one who treads on the path
of sukkhavipassaka will quickly cross over the suffering of samsara, simply because such a

practitioner saves the time needed for the development of form-sphere jhana.

In Chapter Five, I locate those suttas or canonical passages that the Theravadin commentators
consider to be related to sukkhavipassaka, with the thought that the information of how the
commentaries discern dry-insight practitioners in the Pali Canon might help us elucidate the reason
why the commentators are deeply convinced that during the time of the Buddha there already

existed the dry-insight arahants.
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The Pali commentaries consider that sukkhavipassaka arahants are implied whenever the
Buddha mentions the arahant liberated by wisdom (pasriavimutta) in the Canon since arahant
liberated-by-wisdom consists of five types: one is the dry-insight practitioner and four are people
who attain arahantship after having emerged from the four jhanas. The canonical phrase no ca kho
attha vimokhe kayena phassitva viharati (“he does not contact with the body and dwell in the eight
deliverances”) used in describing arahants is sometimes taken to be a token of arahant liberated by
wisdom, and sometimes dry-insight practitioner exclusively. This seems to reveal an inconsistency
in the interpretations in Buddhaghosa’s commentaries. Among the four Nikayas, the
Anguttara-nikaya contains more suttas than the remaining three Nikayas that are considered by
Buddhaghosa to be relevant to the dry-insight practitioner. A commentarial passage in Mp III 132
deserves special note since it provides an answer to the question of why a dry-insight non-returner
is also said to be “complete in concentration” (samadhismim paripiarakari). According to it, if a
dry-insight practitioner attains the state of non-returner but not yet arahantship in this life, he will
inevitably obtain form-sphere jhana right before his death, at least for a moment. It is this
momentary form-sphere jhana experience that enables a non-returner of sukkhavipassaka to be

reborn in the fine material world.

Among the seven Abhidhamma texts, only the Puggalapaniiatti (Pp 61,313) contains the
passages that the Pali commentaries consider relevant to the dry-insight practitioner. And one
passage of them clearly conveys in a plain way the possibility that one can obtain supramundane
path without the experience of form-sphere jhana. Though the notion of the dry-insight practitioner
occurs in many occasions of the commentarial literature, I can barely find two dry-insight
practitioners whose names are revealed, that is, Ven. Cakkhupala in the commentary of
Dhammapada (Dhp-a 1 12,i615), and Ven. Sustma in the Susima Sutta (SN 12: 70) of the

Samyutta-nikaya.

After checking all the commentarial passages against the canonical passages on which they
comment, [ have an impression that some interpretations, which discern sukkhavipassaka in the
canonical passage, sound quite reasonable, e.g. in the case in the Puggalapaniiatti (Pp 61,313); while
in some occasions, the interpretations seem to have no strong ground, e.g. in the case of the Susima
Sutta (SN 12:70). Where do these interpretations, reasonable or unreasonable, come from? Are they
just imagination of the ancient commentators? Modern scholars believe that at least some of the
contents in the Pali commentaries can be traced back to the time of the Buddha or at least the time

before the first schism of Buddhism. K.R. Norman has pointed out that if Pali commentarial
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materials are accepted as canonical by other early Buddhist schools, they must revert to the earliest
days of Buddhism, or in Norman’s own words, “perhaps to the time of the Buddha himself”. In
Chapter Six, I show that two Pali commentarial passages on sukkhavipassaka doctrine can find their
counterparts in the canonical literature of the Sarvastivada school. This suggests that the doctrine of
sukkhavipassaka in the Pali commentaries very much probably goes back to the early days of

Buddhism and thus can not be the invention of Theravadin commentators.

In Chapter Six, I compare the extant three versions of the Susima Sutta. While the Susima
Sutta in the Samyutta-nikaya (SN 12:70) and the one in the Mahasamghikavinaya do not mention
the four jhanas, the Sarvastivadin version in the Samyukta-agama (SA 347) explicitly states that
those arahants liberated by wisdom, with whom Sustma has a conversation, do not possess the four
form-sphere jhanas. In consideration of all the three extant versions, I suggest that it is very
possible that the Sarvastivadin version might have been changed under the influence of the
commentarial tradition shared by the branches of Sthaviravada, including Theravada and
Sarvastivada even though we can not entirely exclude the possibility that the Sarvastivada version
represents the more original version while the redactors of the other two versions omitted the part
describing arahants lack in form-sphere jhdnas in order to emphasize the importance of

form-sphere jhanas.

The Abhidharma literature of Sarvastivada, especially the *Mahavibhasasastra, probably a
work of the 2™ century C.E., contains many expanded expositions and explanations of the technical
terms and doctrines recorded in the suttas of the Agama texts, and thus functions as some kind of
exegetical literature, compared to the Pali commentaries on the Nikayas. The *Mahavibhasasastra
also records a version of the Susima Sutta similar to the one in the Samyukta-agama, and names the
arahants who do not attain any form-sphere jhana as the “complete type of wisdom-liberated one”
(= 77 E0#YL), and the arahants who attain any one of the four form-sphere jhanas as “incomplete
type of wisdom-liberated one” (‘>3 Z0#). At first sight, the theory of the arahants called
“complete type of wisdom-liberated one” is entirely the same as the doctrine of the sukkhavipassaka
arahant in the Pali commentaries. However, they are different in describing the concentration these
arahants possess to develop wisdom. The Sarvastivadin commentarial literature considers that the
basic concentration for the “complete type of wisdom-liberated one” is “not-arriving concentration”
(# =&, anagamya), which is a kind of form-sphere concentration but is inferior to the first
form-sphere jhana; but the Pali commentaries consider that the basic concentration for dry-insight

arahants is momentary concentration or access concentration, both of which are sense-sphere
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concentration.

Taking into consideration all relevant Sarvastivadin sources, I propose the following
explanation for how the Susima Sutta in the Samyukta-adgama might have been changed. The notion
of wisdom-liberated arahants who do not attain even the first form-sphere jhana originated from a
common early source that might be traced back to the time of the first Buddhist council or at least to
the very early period before the Sthaviravada split into various branches. Such an understanding
was handed down in a form of exegetical material along with the original version of the Susima
Sutta since the original sutta was compiled and then transmitted orally from generations to
generations in different Buddhist communities. Later on, the Sarvastivadins added the commentarial
material into their version of the Susima Sutta sometime before the *Mahavibhasasastra was
compiled in India, viz., before the second century C.E. In contrast, the Theravada kept the same
exegetical material in the commentarial literature, and left their version of the Susima Sutta intact

when they wrote down the Pali Canon in the first century B.C..

To reinforce my argument that the idea of arahants who does not attain the first form-sphere
jhana, is not an invention by the Theravadin commentators but a popular doctrine shared by
different early Indian Buddhist school, I discuss in Chapter Seven the interpretations on the relation
between concentration and the attainment of arahantship, given in two important treatises of other

Buddhist schools: the *Satyasiddhisastra (E‘}E'j’ﬁjﬁ“ﬁ) and the Yogacarabhumisastra (ﬁfﬂﬂfﬂfﬁﬁﬁ).

The *Satyasiddhisastra (’?‘}%ﬁ’ﬁ), probably a work of the 4™ — 5™ century, on the authority of

to the Susima Sutta claims that even without the first form-sphere jhana and “not-arriving
concentration”, one is still able to achieve the destruction of the taints, with the sense-sphere
concentration as his foundation for the development of wisdom. It is interesting to note that the
*Satyasiddhisastra names the sense-sphere concentration as “lightning-like concentration,” and
describes it thus: “the mind is concentrated for a little time, even a moment of consciousness.” This
reminds us of the Pali commentarial gloss of the sense-sphere “momentary one-pointedness of
mind”, which is regarded as the fundamental concentration for dry-insight practitioners to develop
insight knowledge in Theravada Buddhism. In this way, the *Satyasiddhisastra in fact presents an
arahant very similar to the sukkhavipassaka arahant as described in the commentarial literature of

Theravada Buddhism.

Also in the Yogacarabhumisastra, an important work of Mahayana Buddhismb compiled

around the 4™ — 5™ century C.E., we find an exegetical comment on the Susiima Sutta, which says
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that those bhikkhus in question, endowed with purified sila, have as their basis the “concentration
that is included in the neighborhood of the first jhana” and obtain the “knowledge of the stability of
the dhamma” and the “knowledge of mibbana”. The “concentration that is included in the
neighborhood of the first jhana” is nothing but the so-called not-arriving concentration (anagamya)
as we see in the Sarvastivada literature. In this way, it is clear that the Yogacarabhiimisastra takes
the same stance on the issue of Susima Sutta as the Sravastivada does. It seems that
Yogacarabhumisastra simply inherits Sarvastivadin version of the Susima Sutta as well as its

interpretation for that sutta.

Both the *Satyasiddhisastra and the Yogacarabhumisastra acknowledge, on the basis of the
Susima Sutta, that there are arahants who do not experience even the first form-sphere jhdana
implies that the notion of arahant who is deprived of even the first jhana was very popular among

the Buddhists schools in India during the 4™ and 5™ century C.E.

In general, the scholars who do not acknowledge in the teachings of the Buddha the existence
of arahants who never experience form-sphere jhana base their arguments only on the Pali
literature of Theravada. On the contrary, modern Chinese Buddhists who study early Buddhism and
have access to the Sarvastivadin version of the Susima Sutta, take it for granted that even without
the first form-sphere jhdna one can still attain arahantship. It is quite clear that our knowledge of the
early Buddhist teachings depends on all the available Buddhist canonical and commentarial
materials, especially the suttas or siitras. The more versions of the canonical sutta/siitra there are
available for consultation, then the more objective the knowledge is that can be extrapolated
concerning the teachings derived from the time of the Buddha, or at least of the early Buddhist

literature.

As far as the doctrine of sukkhavipassaka is concerned, whether or not the suttas in the
Nikayas contain a doctrine of the dry-insight practitioner might be still open to interpretations and
remain controversial. However, the canonical and commentarial sources preserved in the Chinese
Agama and Abhidharma texts acknowledge the existence of arahants without form-sphere jhanas
and thus they no doubt provide a different perspective and valuable material for deeper
investigation and discussion. Since most of the available sources related to the Susima
Sutta—including the Theravada’s commentarial literature, the Sarvastivada’s Susima Sutta, the
Yogdcarabhumisastra, and the *Satyasiddhisastra—acknowledge wisdom-liberated arahants who
lack even the first form-sphere jhdna, then it is much reasonable to suggest that there existed a

common view among Buddhists in the early period of Indian Buddhism that one does not need
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form-sphere jhana to attain arahantship; and this view was most probably taught already in the time
of the Buddha and then passed down through the oral commentarial tradition in various Buddhist
communities. While this notion was later written down and systematized as the theory of
sukkhavipassaka in the commentarial literature of the Theravada tradition, it was included in the
canonical sutta of the Sarvastivada, and became the canonical authority for Sarvastivadins to

develop the theory of the “complete type of wisdom-liberated one” (= 77 ZXFHZ4SL).

I hope that this thesis has documented that the doctrine of the dry-insight arahant that is
articulated in the Pali commentarial literature very much probably originated from a very early time
of Indian Buddhism and thus can not be taken to be an invention by later Theravadin commentators.
I also hope that this thesis has demonstrated that in order to evaluate objectively any controversial
doctrine in Pali Buddhism or to identify the teachings of the historical Buddha or early Buddhism,
an investigation into the sources belonging to Theravada Buddhism alone may not be sufficient
because the sources of one specific school might be limited or obscured and thus can not represent
the whole teachings of the Buddha. In order to achieve a better result, it is necessary to consult all
the available canonical and post-canonical texts preserved in the Indian Buddhist schools other than

Theravada school.

251



Chapter Eight

252



Bibliography

Bibliography

A. Pali and Chinese texts
(a) Pali Texts

In quoting the Pali Canon my references are to the volume, page and line number of the PTS
edition. In the case of the Samyutta-nikaya and the Anguttara-nikaya, sometimes references are to
samyutta or nipata number and sutta number of the same edition. For the Dhammapada and the

Suttanipata, quotations are by verse number of the PTS edition.

(b) Chinese Buddhist Texts

All Chinese Buddhist texts are cited from CBETA CD-ROM (Feb. 2006) published by the
Chinese Buddhist Electronic Text Association in Taipei, Taiwan. The Sanskrit titles for Chinese

Abhidharma texts follow those given in Sarvastivada Buddhist Scholasticism.

Abhidharmadharmaskhandha [ Fd 33 ek 55 | —rm (Apidamo-fayun-zulun) (T26, no. 1537) (F.2¢,

Trans.)
*Abhidharmanydyanusarasastra by Samghabhadra =7 F%@?"Ef%ﬂﬁﬁ
(Apidamo-shun-zheng-li-lun) (T29, no. 160) (F.£5, Trans.)

Abhidharmamahavibhasasastra by 500 arahats [7° f433 A BELYY G (Apidamo-dapiposha-lun)
' i

(T27, no. 1545) (3.5, Trans.)
*Abhidharmavibhasasastra by Katyayaniputra and 500 arahats [ [ SLFL3Y J/ﬁ
(Apitan-piposha-lun) (T28, no. 1546) (QF <R and fﬁzj? , Trans.)

*Abhidharmasamgitiparyayapadasastra [ fd 5 egs I FF” (Apidamo-jiyimen- zulun) (T26,
n0.1536) (F.£5, Trans.)

Ekottara-agama g FAﬁ; (Zeng-yi-ahan-jing) (T2, no. 125) (&5, Trans.)
Jiianaprasthana 7 F433% gy T[Tu (Apidamo-fazhi-lun) (T26, no. 1544) (J.55, Trans.)
Madhyama-agama |17 Fﬁ: (Zhong-ahan-jing) (T1, no. 26) (]'SF {45, Trans.)
Mahasamghikavinaya ™5 [F’fﬁfxﬁ@ (Mohe-sengqi-lu) (T22, no. 1425) (Buddhabhadra, 7*&f,

253



Bibliography

Trans.)
Yogacarabhumisastra fﬁj ljﬂE}meJ]?r% (Yugieshidi-lun) (T30, no. 1579) (3£, Trans.)

*Vibhasasastras EEJ@‘?LFTF:% (Piposha-lun) (T28, no. 1547) trans. fl'%TfﬁDEﬁ‘]ﬁ and [ﬁppf,@lg

*Samyukta-agama FEw 2 f i (Za-ahan-ching) (T2, no. 99) (%73

Lo

*Samyukta-agama |75 FEw Fis (Bieyi-za-ahan-jing) (T2, no. 100) (unknown, Trans.)

*Satyasiddhisastra / * Tattvasiddhi$astra by Harivarman =9 4 55 i (Cheng-shi-lun) (T32, no. 1646)
trans. (EVEREL () Trans.)

*Sarvastivadavinayavibhasa [ % f4d PV (Sapoduo-pini-piposha) (T 23, no. 1440)

(unknown, Trans.)

*Sdriputrdbhidharma FIZ e B LTU (Shelifu-apitan-lun) (T28, no. 1548) (W’T[ﬁ and &L

Pl 2, Trans.)
EICEN %ﬁ (Dacheng-yi-jang) by £t (Hui-yuan) (T44, no. 1851)
S5 W= fﬁgﬁ% (Fenbie-gongde-lun) (T25, no. 1507) (unknown, Trans.)

T B BE ] (Shi-chanpoluomi-cidifamen) by ?ﬁ";}ﬁ (Zhi-yi) (T46, no. 1916)

B. Secondary Sources

Adikaram, E.W. (1946). Early History of Buddhism in Ceylon. Colombo: M. D. Gunasena & Co.,
LTD.

Akanuma, Chizen (1990). The Comparative Catalogue of Chinese Agamas & Pali Nikayas (2nd
ed.). Dehli: Sri Satguru.

Akira, Hirakawa 1 /[[R2 (2002). (H|'& 45%5l1) [History of Indian Buddhism). (4 B 7%, Trans.)
Taipei: Business Weekly Publications.

Allon, Mark. (1997a). The Oral Composition and Transmission of Early Buddhist Texts. In Peter
Connolly and Sue Hamilton (Eds.), Indian Insights: Buddhism, Brahmanism and Bhakti.
Papers from Annual Spalding Symposium on Indian Religion (pp. 36-91). London: Luzac
Oriental.

—— (1997b). Style and Function: A Study of the Dominant Stylistic Features of the Prose

Portions of Pali Sutta Texts and their Mnemonic Function. Tokyo: International Institute

254



Bibliography

for Buddhist Studies.

An, Yang-Gyu (trans). (2003). The Buddha's Last Days: Buddhaghosa's Commentary on the
Mahaparinibbana Sutta. Oxford: PTS.

Analayo (2003). Satipatthana: The Direct Path to Realization. Kandy: Buddhist Publication
Society.

———(2006). The ancient roots of the U Ba Khin vipassana meditation. JCBSSL, 4, 259-269.

—— (2007). Mindfulness of breathing in the Samyukta-agama. Buddhist Studies Review, 24(2),
137-150.

Analayo, & Roderick S Bucknell (2007). Correspondence table for parallels to the discourses of
majjhima-nikaya: Toward a Revision of Akanuma’s Comparative Catalogue. JCBSSL, 4,
215-225.

Apple, James (2003). Twenty varieties of the samgha: A typology of noble beings (arya) in
Indo-Tibetan scholasticism (part I). Journal of Indian Philosophy, 31, 503-592.

Aronson, Harvey B. (1980). Love and Sympathy in Theravada Buddhism. Delhi: Motilal
Banarsidass.

Bapat, P.V. (1959). 2500 Years of Buddhism. New Delhi: Publications Division.

Bapat, P.V., & Dr. J.N. Takasaki (n.d.). Progress of Buddhist studies in Ceylon, Burma, Thailand,
Cambodia, Laos, Vietnam, China and Japan. Retrieved Feb 20, 2004, from
http://www.quangduc.net/English/progress.htm.

Bear, R. (2003). Mindfulness training as a clinical intervention: A conceptual and empirical review.
Clinical Psychology: Science and Practices, 10(2), 125-143.

Bishop, S. R., M. Lau, S. Shapiro, L. Carlson, N. D. Anderson, J. Carmody, Z. V. Segal, S. Abbey,
M. Speca, D. Velting & G. Devins (2004). Mindfulness: A proposed operational
definition. Clinical Psychology: Science and Practice, 11(3), 230-241.

Bluck, Robert (2002). The path of the householder: Buddhist lay disciples in the Pali canon.
Buddhist Studies Review, 19(1), 1-18.

Bodhi, Bhikkhu (trans). (2000). The Connected Discourses of the Buddha: A New Translation of the
Samyutta Nikdya. Boston: Wisdom Publications.

——— (2004). The jhanas and the lay disciple according to the Pali sutta. Retrieved June 22, 2007,
from http://www.buddhanet.net/budsas/ebud/ebdha267.htm.
(2007). The Sustma-sutta and the wisdom-liberated arahant. The Journal of the Pali Text
Society, 29, 50-74.

Bodhi, Bhikkhu, Mahathera Narada, & U Rewata Dhamma (trans.). (1993). 4 Comprehensive

255



Bibliography

Manual of Abhidhamma. Kandy: Buddhist Publication Society.

Bond, George D. (1992) The Buddhist Revial in Sri Lanka: Religious Tradition, Reinterpretation
and Response. 1st published in 1988 by University of South Carolina. 1* Indian edition.
Delhi: Motilal Banarsidass Publishers.

Brahmali, Bhikkhu (2007). Jhana and lokuttara-jjhana. Buddhist Studies Review, 24(1), 75-90.

Bronkhorst, Johannes (1985). Dharma and abhidharma. Bulletin of the School of Oriental and
African Studies, 48, 305-320.

—— (1993). The Two Traditions of Meditation in Ancient India. Delhi: Motilal Banarsidass
Publishers Private Limited.

Bucknell, Rod S. (1988). What is Vipassana? A Seeming Gap in the Buddhist’s Teaching on
Meditation, Paper presented to the 13™ Annual Conference of the Australian Association
for the Study of Religions at Brisbane, September 1988.

Bucknell, Rod S. & Stuart-Fox, Martin. (1983). The 'Three Knowledges' of Buddhism. Religion, 13,
99-112.

Buddhasasanauggaha Organization (Ed.). (1979). Satipatthana Vipassana Meditation: Criticisms
and Replies. Rangoon: Buddha Sasana Nuggaha Organization.

Carrithers, M.B. (1983). The Forest Monks of Sri Lanka: An Anthropological and Historical Study.
Oxford: Oxford University Press.

Chanmyay Sayadaw (1992). Vipassana Meditation. Retrieved April 22, 2004, from
http://web.ukonline.co.uk/buddhism/chanmyay.htm.

Choong, Mun-Keat (2000). The Fundamental Teachings of Early Buddhism : A Comparative Study
Based on the Sutranga Portion of the Pali Samyutta-Nikdya and the Chinese
Samyuktagama. Wiesbaden: Harrassowitz.

Collins, Steven (2006). A Pali Grammar For Students, Lampang: Silkworm Books.

Confalonieri, Pierluigi (Ed.). (2003). The Clock of Vipassana Has Struck. lgatpuri: Vipassana
Research Institute.

Cousins, L. S. (1973) Buddhist jhana: its nature and attainment according to the Pali Sources,
Religion 3, 115-131.

—— (1983). Pali oral literature. In. Philip Denwood & Alexander Piatigorsky (Eds.), Buddhist
Studies: Ancient and Modern (pp. 1-11). London: Curzon Press.

(1984). Samatha-yana and vipassana-yana. In Gatare Dhammapala, Richard Gombrich, &
K.R. Norman (Eds.), Buddhist Studies in Honour of Hammalava Saddhatissa (pp. 55-68).
Nugegoda: University of Sri Jayewardenepura.

—— (1996). The origins of insight meditation. In Tadeusz Skorupski (Ed.), The Buddhist

256



Bibliography

Forum (Vol. 4) (pp. 35-58). London: School of Oriental and African Studies.
(2001). On the Vibhajjavadins: The Mahimsasaka, Dhammaguttaka, Kassapiya and
Tambapanniya branches of the ancient theriyas. Buddhist Studies Review, 18(2), 131-178.

Cox, Collett (2004). Mainstream Buddhist Schools. In Robert E. Buswell, Jr. (Ed.) Encyclopedia of
Buddhism, pp. 501-507. New York: Macmillan Reference USA.

Crangle, Edward F. (1994). The Origin and Development of Early Indian Contemplative Practice.
Wiesbaden: Harrassowitz Verlag.

Davidson, R.J., Kabat-Zinn J., et al. (2003). Alterations in brain and immune function produced by
mindfulness meditation. Psychosomatic Medicine, 66, 564—570.

De Silva, Lily (1970). General introduction. Dighanikaya-atthakathatika Linatthavannana (pp.

xi—Ixxxi). London: Pali Text Society.

Dhammapia, Ashin (2004). Nibbana in Theravdda Perspective. Selangor: Selangor Buddhist
Vipassana Meditation Society.

Duroiselle, Charles (1997). A Practical Grammar of the Pali Language (3rd edition.). Retrieved
Aug 8, 2004, from http://www.buddhanet.net.

Dutt, Nalinaksha (1978). Buddhist Sects in India. Delhi: Motilal Banarsidass.

Ehara, N. R. M., Soma Thera, & Kheminda Thera (trans.). (1997). The Path of Freedom by the
Arahat Upatissa. 1st ed. Colombo, 1961. Kandy: Buddhist Publication Society. (Vimutt
Trans)

Engelmajer, Pascale (2003). Perfect of perfecting? reflections on the arahant in the Nikayas.
Contemporary Buddhism, 4(1), 33-54.

Enomoto, Fumio (1994). A Comprehensive Study of the Chinese Samyuktagama: Indic Texts
Corresponding  to  the  Chinese  Samyuktagama as  Found in  the
Sarvastivada-Mulasarvastivada Literature, Part 1: *Samgitanipata. Kyoto: Kacho Junior
College.

(2001). (T &) f‘ﬁﬁé g DR E R D sk ) [The Chinese translation of the
Samyukta-agama and its original manuscript]. 7 -3 T??Y}é‘??[%r‘%hﬁﬁﬁw g [FY
(* DL &L O P A

Frauwallner, Erich (1995). Studies in Abhidharma Literature and the Origins of Buddhist
Philosophical System. (Sophie Francis Kidd, Trans.). Albany: State University of New
York Press.

Gethin, Rupert (1992). The Buddhist Path to Awakening: A Study of Bodhi-pakkhiya Dhamma.
Leiden: E.J. Brill.

257



Bibliography

———(1998). The Foundations of Buddhism. Oxford: Oxford University Press.

Goldstein, Joseph (1983). The Experience of Insight: A Simple and Direct Guide to Buddhist
Meditation, Boulder and London: Shambhala.

Goenka, S.N. (2001). Discourses on Satipatthana (2™ ed.). Igatpuri: VRI.

Gombrich, Richard Francis (1996). How Buddhism Began. London, Atlantic Highlands, N.J.:
Athlone Press.

Griffiths, Paul J. (1981). Concentration or insight: The problematic of Theravada Buddhist
meditation theory. Journal of the American Academy of Religion, 49, 605-624.

Grossman, P., Niemann, L., Schmidt S., & Walach H. (2004). Mindfulness-based stress reduction
and health benefits: A meta-analysis. Journal of Psychosomatic Research, 57, 35-43.

Gunaratana, Thera (1985). The Path of Serenity and Insight: An Explanation of Buddhist Jhana.
Delhi: Motilal Banarsidass.

Hajime, Nakamura [[IFf7%, (1995). ({. :?"F’W‘FQ@%Q?L (! [F‘J_ Vipassana (2 DU ) [A new
approach to Buddhist studies: about Vipassana]. {j ) vol. 11, 5-15.

Hallisey, C. (1991). Councils as idea and events in Theravada. In Tadeusz Skorupski (Ed.), The
Buddhist Forum (Vol. 2) (pp. 133-48). London: School of Oriental and African Studies.

Hamilton, Sue (2000). Early Buddhism: A New Approach. Surrey: Curzon.

Harcharan, Singh Sobti (Ed.). (1992). Vipassana - The Buddhist Way. Delhi: Eastern Book Linkers.

Harvey, Peter (1986). Signless meditation in Pali Buddhism. Journal of the International
Association of Buddhist Studies, 9(1), 25-52.

Hinuber, Oskar von (1997). A Handbook of Pali Literature (1* Indian ed.). Delhi: Munshiram
Manoharlal.

Hirakawa, Akira (1990). 4 History of Indian Buddhism from Sakyamuni to Early Mahayana. (Paul
Groner, Trans.). Hololulu: University of Hawaii Press.

Hiraoka, Satoshi (2000). The sectarian affiliation of two Chinese Samyuktagamas. Journal of
Indian and Buddhist Studies, 49(1), 502—-506.

Horner, 1. B. (1976) The Middle Length Sayings vol. 1. London: PTS

—— (trans.). (1979). The Early Buddhist Theory of Man Perfected, Indian Edition. New Delhi:
Oriental Books Reprint Corporation.

——— (trans.). (1990). Milinda's Questions (vol I). Oxford: PTS.

—— (trans.). (1991). Milinda's Questions (vol IT). Oxford: PTS.
Houtman, Gustaat (1990). Traditions of Buddhist Practice in Burma. Unpublished doctoral
dissertation, School of Oriental and African Studies, London University, UK.

258



Bibliography

—— (1999). Mental Culture in Burmese Crisis Politics: Aung San Suu Kyi and the National
League for Democracy. Retrieved April 22, 2004, from
http://homepages.tesco.net/~ghoutman/index.htm

Hurvitz, Leon (1979). The eight deliverances. In H. Bechert (Ed.), Studies in Pali and Buddhism: A
Memorial Volume in Honor of Bhikkhu Jagdish Kashyap (pp. 121-61). Delhi: B.R.
Publishing Corporation.

Ireland, John D. (1998). Jhana and samadhi. Buddhist Studies Review, 15(2), 193-204.

Jayatilleke, K. N. (1963). Early Buddhist Theory of Knowledge. Delhi: Motilal Banarsidass.

Jayawickrama, N. A. (trans.). (1986). The Inception of Discipline and the Vinaya Nidana. Oxford:
PTS.

Jordt, Ingrid (2001). Mass lay meditation and state-society relations in post-Independence Burma.
Unpublished doctoral dissertation, Harvard University, US.

Kabat-Zinn, J. (2003). Mindfulness-based interventions in context: Past, present and future. Clinical
Psychology: Science and Practice, 10, 144—156.

Kheminda, Thera. (1982 2nd ed). The Way of Buddhist Meditation: Serenity and Insight according
to the Pali Canon. Colombo: Lake House.

Keown, Damien (2001). The Nature of Buddhist Ethics. Chippenham, UK: Palgrave.

Kim, Jae-sung & 5 f4(1995). (T &4 fﬂ% 3 BT3B %Hﬂﬁ - ) [Khanikasamadhi in the
Visuddhimagga). Journal of Indian and Buddhist Studies. 44(1), 402—400.
————(1997). ([ %fé‘rﬁ LFIBIT A @I_E'Frm LEBS—9 I p 7-@%48?%@

_ﬁl’) LY C——) [Theravada Buddhist Meditational Theories and Practices— Based on
the Fieldwork in Thailand and Myanmar)|. Journal of Pali and Buddhist Studies, 10,
37-63.

—(1998), (¥ A ELITT-DfE l*@%%?@f—&ﬁ Ly UT-DEEEE—) [A

Visit to Meditation centers in Thailand and Burma (Part 2): Meditation centers in Burma].
(73 (*) vol. 37, 107-127.

——(2003). (ZTHEHZ DT ) [On liberating by wisdom (pafifia-vimutti)]. Journal of Indian
and Buddhist Studies, 51(2), 202-206.

King, Winston L. (1964). A Thousand Lives Away: Buddhism in Contemporary Burma. Oxford:
Bruno Cassirer.

—— (1992). Theravada Meditation: The Buddhist Transformation of Yoga (1st Indian ed.).
Delhi: Motilal Banarsidass. (Original work published 1980).

Kingstona, Jessica, Paul Chadwicka, Daniel Meronc, T. Chas Skinnera (2007). A pilot randomized

259



Bibliography

control trial investigating the effect of mindfulness practice on pain tolerance,
psychological well-being, and physiological activity. Journal of Psychosomatic Research,
62,297-300.

KL Dhammagoti, Bhikkhu (2004). Sarvastivada Abhidharma. Sri Lanka: the centre for Buddhist
Studies.

Kornfield, Jack (1993). Living Buddhist Masters (1st BPS ed.). Srilanka: Buddhist Publication
Society.

Kuan, Tse-fu (2004). The Practice of Mindfulness (Sati) in Early Buddhism. Unpublished doctoral
dissertation, University of Oxford, UK.

Kundalabhivamsa, Sayadaw (1998). Dhamma Ratana (vol. 1). (Kay Mya Yee, Trans.). Yangon:
Lt.Col TIN AUNG.

— (2004). The Nine Essential Factors Which Strengthen The Indriya of A Vipassana Yogi.
(Khin Mya Mya, Trans.) Myanmar: Saddhammaramsi Meditation Center. Retrieved Nov
20, 2005, from http://www.dhammaweb.net/books/

Kyaw Thein (2000). Mogok Sayadaw’s way to the vipassana practice. (Tin Htut, Trans.). Retrieved
Jul 4, 2004, from http://www.triplegem.plus.com/thtutmg.htm.

Lamotte, Etienne (1988). History of Indian Buddhism: From the Origins to the Saka Era. (Sara
Webb-Boin, Trans.). Louvain-la-Neuve: University catholique de Louvain, Institut

orientaliste. (Original French edition published 1958).
Law, Bimala Churn (trans.). (1969). Designation of Human Types (Puggala-pannatti). Oxford: PTS.

—— (trans.). (1989). The Debates Commentary (Kathavatthuppakarana- Atthakatha). Oxford:
PTS.

Ledi Sayadaw (1999a). The Manuals of Dhamma. (Sayadaw U Nyana et al., Trans.). Maharastra:
Vipassana Research Institute.

————(1999b). Manual of Mindfulness of Breathing: Anapana Dipani. (U Sein Nyo Tun, Trans.).
Kandy: Buddhist Publication Society. Retrieved May 20, 2004, from
http://www.midamericadharma.org/gangessangha/wh43132.pdf

Lusthaus, Dan; Charles Muller (n.d.). Summary of the Yogacarabhiimi-sastra. Retrieved Jul 4, 2004,
from http://www.acmuller.net/yogacara/outlines/Y Bh-summary-utf8.htm

Mahasi, Sayadaw (Ed.). (1984). Dhamma Therapy. Cases of Healing through Vipassana. (Bhikkhu
Aggacitta, Trans.) Penang: Sukhi Hotu.

—— (1985). The Progress of Insight through the Stages of Purification: A Modern Pali Treatise
on Buddhist Satipatthana Meditation (4™ ed.). (Nanaponika Thera, Trans.). Kandy:

260



Bibliography

Buddhist Publication Society.

— (1991). Practical Insight Meditation. (U Pe Thin & Myanaung U Tin, Trans.). Kandy:
Buddhist Publication Society.

—— (1999). The Great Discourse on the Anattalakkhana Sutta. (U Ko Lay, Trans.). Yangon:
Buddhasasananuggaha Organization.
(1999p). Vipassananayappakarana [A manual of Vipassana Method (Vols. 1-2)].
(Kumarabhivamsa Sayadaw Trans. from Burmese). Yangon: Buddhasasananuggaha
organization.

—— (2000a). Sallekha Sutta: A Discourse on the Refinement of Character (2nd ed.). Yangon:
Buddhasasananuggaha Organization.
(2000b). A4 Discourse on Hemavata Sutta (2nd ed.). (U On Pe, Trans.). Yangon:
Buddhasasananuggaha Organization.

(2000c). A4 Discourse on Vipassanda (2nd ed.). (Ko Gyi, Trans.). Yangon:

Buddhasasananuggaha Organization.

—— (2000d). Dhammacakkappavattana Sutta: A Great Discourse on the Wheel of Dhamma
(2nd ed.). (U Ko Lay, Trans.). Yangon: Buddhasasananuggaha Organization.

—— (2000e). 4 Discourse on Malukyaputta Sutta (2nd ed.). (U Htin Fatt (Maung Htin), Trans.).
Yangon: Buddhasasananuggaha Orgainzation.

—— (2000f). Mahasi Sayadaw s Analysis on Today s Vipassana Techniques. (Tha-ma-nay-kyaw,
Ed.). (Hla Myint Kyaw, Trans.). Retrieved Nov 20, 2005, from http://vmc128.8m.com/

Mann¢, Joy (1995). Case histories from the Pali canon: Sotapanna, Sakadagamin, Anagamin,
Arahat—The four stages case history or spiritual materialism and the need for tangible
results. Journal of the Pali Text Society, 21, 35—128.

Magquet, Jacques (1980). Bhavana in contemporary Sri Lanka: The idea and practice. In Philip
Denwood and Alexander Piatigorsky (Eds.), .Buddhist Studeis in Honour of Walpola
Rahula (pp. 130—153). London: Gordon Fraser.

Malalasekera, G. P. (1994). The Pali Literature of Ceylon. Kandy: Buddhist Publication Society.
(Originally published 1928).

Mills, Ethan (2004). Cultivation of moral concern in Theravada Buddhism: Toward a theory of the
relation between tranquility and insight. Journal of Buddhist Ethics, 11, 21-45. Retrieved
April 4, 2004, from http://jbe.gold.ac.uk/

Mizuno, Kogen “<f*d" 72 (1996a). (T & ?]JE’IJBE’FJ%].%% 212 DU T )[On the *Sariputrabhidharmal.

f
(553 H%%TPJIZIE’)) (Bukkyobunken-kenkyt)[4 Study of Buddhist literatures] (pp.

261



Bibliography

319-340). Tokyo: shun jusha 9,{‘.9?’}‘ ik,

——— (1996b). (T &fw FA[ R g @’pﬁ% & YN ) [The studies and publications of the
*Samyukta-agama). { [\ F*¥ @?ﬁﬁrﬂt ) (Bukkyobunken-kenkyt)[4 Study of Buddhist
Literatures] (pp. 357-414). Tokyo: shun jusha fﬁ’ﬁfj

—(1997). ¢ %P@E[ﬂ e F‘Eﬁ% 1) [Darstantika and *Satyasiddhisastra]. ([ ?f?fﬁ’ﬁmﬁ}

(Bukkyokyoli-kenkyti)[4 Study of Buddhist Doctrines] (pp. 279-300). Tokyo: shun jusha

R

Mori, Sodd #m i (1984). ( /3—1) [ ?fﬁé‘iﬁ% YDA )[4 Study of the Pali
Commentaries: Theravadic Aspects of the Atthakathas). Tokyo: Sankibo Buddhist Book
Stores.

Morone, Natalia E.; Carol M. Greco; Debra K. Weiner (2008). Mindfulness meditation for the
treatment of chronic low back pain in older adults: a randomized controlled pilot study.
Pain, 134,310-319.

Morone, Natalia E.; Cheryl S. Lynch; Carol M. Greco; Hilary A. Tindle; Debra K. Weiner (2008). I
felt like a new person. the effects of mindfulness meditation on older adults with chronic
pain: qualitative narrative analysis of diary entries. The Journal of Pain, 9(9), 841-8.

Naniwa, Senmyo iﬁifl’ﬂﬁ[’ﬁﬂ (1998). {H=F 4> AN DFH— [ FFEDFERI) [A Study of the
Sarasangaha: the essence of the teachings of Buddhism]. Kyoto: T %° ‘3] ?{ ,_F'_'

Nanamoli, Thera (trans.). (1982). The Path of Discrimination. London: PTS.

—— (trans.). (1987). The Dispeller of Delusion (Sammohavinodani) Part 1. Oxford: PTS.
——— (trans.). (1991a). The Path of Purification (5th ed.). Kandy: Buddhist Publication Society.
—— (trans.). (1991b). The Dispeller of Delusion (Sammohavinodani) (Part II). Oxford: PTS.
—— (trans.). (1991c¢). The Minor Readings (Kuddhakapatha) Oxford: PTS.

Nanamoli Thera, & Bhikkhu Bodhi (trans.). (1995). The Middle Length Discourses of the Buddha:
A New Translation of the Majjhima Nikaya. Boston: Wisdom Publications.

Nanaponika Thera (1975). The Heart of Buddhist Meditation. New York: Samuel Weiser.

Nanarama (1993). The Seven Stages of Purification and the Insight Knowledge (2nd ed.). Kandy:
Buddhist Publication Society.

Nattier, Jan (2007). “One vehicle” (— %) in the Chinese agamas: new light on an old problem in
Pali, Annual Report of the International Research Institute for Advanced Buddhology at
Soka University, 10, 181-200.

262



Bibliography

Norman, K.R. (trans.). (1969). The Elders's Verses I (Theragatha). Oxford: PTS.

—— (trans.). (1971). The Elders's Verses II (Therigatha). Oxford: PTS.

(1983). Pali Literature: Including the Canonical Literature in Prakrit and Sanskrit of All
the Hinayana Schools of Buddhism. Wiesbaden, Germany: Harrassowitz.

—— (trans.). (1997). The Word of the Doctrine. Oxford: PTS.

—— (1997). A Philological Approach to Buddhism. London: School of Oriental and African
Studies.

Pa Auk, Sayadaw (1998a). The Practice Which Leads to Nibbana (Part 1). Retrieved Jul 4, 2004,
from http://www.buddhanet.net

— (2000). Knowing and Seeing. Retrieved Jul 4, 2004, from http://www.buddhanet.net/

Pandita, Sayadaw (1993). In This Very Life: The Liberation Teachings of the Buddha. (Aggacitta,
Trans.). Candy: Buddhist Publication Society.

—— (1995). On the Path to Freedom. (Mya Thaung, Trans.). Selangor: Buddhist Wisdom
Centre.

Pecenko, Primoz (1997). Sariputta and His Works. Journal of the Pali Text Society, 22, 159—-179.
(2002). Linatthapakasini and Saratthamafijiisa: The Puranatikas and the Tikas on the four
Nikayas. Journal of the Pali Text Society, 27, 61-113.

Prebish, Charles S. (1994). A Survey of Vinaya Literature. Taipei: Jin Luen Publishing House.

Pruitt, William (trans.). (1989). The Commentary on the Verses of the Theris
(Therigatha-Atthakatha). Oxford: PTS.

Rhys Davids, T.W., & C.A.F. (trans.). (1977) Dialogues of the Buddha vol. 11, London: PTS .

Rhys Davids, C.A.F., & K.R. Norman (trans.). (1989). Poems of Early Buddhist Nuns (Therigdatha).
revised ed. Oxford: PTS.

Ryogon, Fukuhara (1969). A Study on Jojitsu Ron: Satyasiddhisastra by Harivarman. Kyoto:
Nagata Bunshodo.

Schopen, Gregory (1997) If you can’t remember, hot to make it up: some monastic rules for
redacting canonical texts. Bauddhavidyasudhakarah: Studies in honour of Heinz Bechert
on the occasion of his 65™ birthday. Indica et Tibetica 30. Petra Kieffer-Piilz and
Jens-Uwe Hartmann (Eds.). Indica et Tibetica Verlag, Swisttal-Odendorf, pp. 571-582.

Stlananda, Sayadaw (1982). Biography of the Venerable Mahasi Saydadaw. (U Min Swe, Trans.).
Yangon: Buddhasasananuggaha Organization.

— (1990). The Four Foundation of Mindfulness. Boston: Wisdom Publication.

——(1996). The Benefits of Walking Meditation. Retrieved Jul 4, 2004, from

263



Bibliography

http://www.accesstoinsight.org/lib/authors/ silananda/bl137.html

— (1998). The Object of Vipassana: One day Retreat Match 7, 1998. Retrieved Nov 29, 2006,
from http://www.tbsa.org/

Schmithausen, L. (1981). On some aspects of descriptions or theories of “liberating insight” and
“enlightenment” in Early Buddhism. In Herausgegeben von K. Bruhn und A. Wezler.
Wiesbaden (Eds.), Studien Zum Jainismus Und Buddhismus: Gedenkschrift Fur Ludwig
Alsdorf (pp. 199-250). Wiesbaden: Franz Steiner.

Soma, Thera (1959). Contemplation in dhamma. In N. R. M. Ehara and Kheminda Thera (Eds), The
Path of Freedom by the Arahat Upatissa (pp. 353—362). Candy: Buddhist Publication
Society.

—— (trans.). (1981). The Way of Mindfulnes (5th ed.). Kandy: Buddhist Publication Society.

Somaratne, G.A. (1999). Intermediate existence and higher fetters in the Pali nikayas. Journal of the
Pali Text Society, 25, 121-154.

Spiro, M.E. (1982). Buddhism and Society: A Great Tradition and its Burmese Vicissitudes.
Berkeley: University of California Press.

Sravakabhiimi Study Group (Ed.). (2007). Sravakabhiimi the Second Chapter with Asamahita
bhiimih, Srutamayi bhimih, Cintamayi bhimih: Revised Sanskrit Text and Japanese
Translation. Tokyo: The Sankibo Press.

Stuart-Fox, Martin. (1989). Jhana and Buddhist scholasticism. Journal of the International
Association of Buddhist Studies, 12(2), 79-110.

Sujato, Bhikkhu (2006). 4 History of Mindfulness: How Insight Worsted Tranquility in the
Satipatthana Sutta. Taipei: The Corporate Body of the Buddha Educational Foundation.

Sunlun Shin Vinaya (n.d.). The yogi & vipassana (buddhist meditation: the Sunlun way). Rangoon:
Sunlun  Buddhist Meditation Centre. Retrieved Feb 20, 2005, from
http://www.lifetransition.com/links/sunlun4.pdf

Tambiah, S.J. (1984). The Buddhist Saints of the Forest and the Cult of Amulets. Cambridge:
Cambridge University Press.

Teich, Anne (Ed.). (1996). Blooming in the Desert: Favorite Teachings of the Wildflower Monk
Taungpulu Sayadaw. Berkeley: North Atlantic Books.

Thanissaro Bhikkhu (1998). Susima sutta: About Susima. Retrieved Nov 20, 2005, from
http://www.accesstoinsight.org/tipitaka/sn/sn12/sn12.070.than.html

Thich Minh Chau, Bhiksu (1991). The Chinese Madhyama Agama and the Pali Majjhima Nikaya :
A Comparative Study). Delhi: Motilal Banarsidass Publisher.

264



Bibliography

Tiavanich, Kamala (1997). Forest Recollections: wandering Monks in Twentieth Century Thailand.
Hawai’i: University of Hawai’i Press.

Tilakaratne, Asanga (2000). Sangiti and Samaggi: Communal rectitation and the unity of the sangha.
Buddhist Studies Review, 17(2), 175-97.

Tin Maung Maung Than (1993). Sangha reforms and renewal of sasana in Myanmar: Historical
thrends and contemporary practice. In Trevor Ling (Ed.), Buddhist Trends in Southeast
Asia (pp. 6-63). Singapore: Institute of Southeast Asian Studies.

U Hla Myint Kyaw (1999). Questions and anaswers. (U Hla Maung, Trans.). Yangon: Panditarama.
Retrieved Nov 20, 2005 from http://web.ukonline.co.uk/buddhism/pandita5.htm

U Ko Lay (2002). Manual of Vipassana Meditation. Igatpuri: Vipassana Research Institute.

U Than Daing (1996). The Doctrine of Paticcasamuppada (2nd ed.). Pazundaung, Burma: Society
for The Propagation of Vipassana (Mogok Sayadaw's way).

U Thittila (trans.). (1969). The Book of Analysis (Vols 1-2). London: PTS.

Vajirafiana, Paravahera Mahathera (1987). Buddhist Meditation in Theory and Practice : A General
Exposition According to the Pali Canon of the Theravada School (3rd ed.). Kuala Lumpur:
Buddhist Missionary Society.

Vetter, Tilmann (1988). The Ideas and Meditation Practices of Early Buddhism. Lelden: E. J. Brill.

VRI (2003a). Sayagyi U Ba Khin Journal: A Collection Commemorating the Teaching of Sayagyi U
Ba Khin (3" ed.). Igatpuri: VRI.

——(2003b). The Clock of Vipassana Has Struck. Igatpuri: VRI.

Walshe, Maurice (trans.). (1987). The Long Discourses of the Buddha. Boston: Wisdom
Publications.

Wen, Tzungkuen. (2006). (1 %Uﬁéi:%”%; ) et ﬁq;’?ﬁlﬁéﬁﬂﬁféﬁ AR ﬁﬁ@%‘ﬁ (7=
[The old layer of the Pali commentaries: some cases of convergence of sentences from the
Chinese Za-A-Han and Pali Saratthapakasini) . { 5% 'J:?EWE) [ Fuyan Buddhist Studies]
vol. 1, 1-31. Hsinchu: Fu-yan Buddhist Institute.

Willemen, Charles, Bart Dessein and Collett Cox (1998). Sarvastivada Buddhist Scholasticism.
Leiden: Brill.

Woodward, F.L., & E.M. Hare (trans.). (1923-26). The Book of Gradual Sayings (Vols 1-5).
London: PTS.

Wynne, Alexander (2002). A Interpretation of ‘released on both sides' (Ubhatobhagavimutti) and the
ramifications for the study of early Buddhism. Buddhist Studies Review, 19(1), 31-40.

(2004). The oral transmission of early Buddhist literature. Journal of the International

265



Bibliography

Association of Buddhist Studies, 27, 97-127.

Yin-shun HP'F (1968). (Fi—- 7t IFF[ SN El’;%éi;é*’ﬂﬁ"ﬁﬂf /P4 ) (Shuoyigieyoubu-weizhude-

lunshu-yu-lunshi-zhi-yanjiu)[4 Study on Treatises and Teachers of the Sarvastivadal.
Taipei: Zhengwen Chubanshe.

—(1971). (Rt iIF[ (Y5l 7 & 5% ) (Yuanshi-fojiao-shengdian-zhi-jicheng)[ The Formation

of Early Buddhist Texts]. Taipei: Zhengwen Chubanshe.

———— (1981). kI H Ao @3 EVRZEH W ) (Chugi-dacheng-fojiao-zhi-giyuan-yu

kaizhan)[The Origins and Development of FEarly Mahdayana Buddhism]. Taipei:
Zhengwen Chubanshe.

—— (1983).  (FHr SAEHKE 1 155 ) (Za-ahan-jing-bulei-zhi-zhengbian)[“Re-edition of the
f 17 T

Grouped Structure of Samyukta-Agama”]. In ( ¥ [& FA i Frm Tf ”f- (=)

(Za-ahan-Jinglun-huibian) [Combined edition of Sutra and sastra of Samyukta-agama

vol.1]. (pp. 1-74). Taipei: Zhengwen Chubanshe.
(1983b). (FEw ﬁ??lﬁﬁ" ”Fj(H !]))  (Za-ahan-Jinglun-huibian)[Combined edition of

Sutra and sastra of Samyukta-agama vol. 2]. Taipei: Zhengwen Chubanshe.

266



Appendix 1

Appendix 1

Satipatthana Meditative Techniques in Various Sources

MN = Satipatthana Sutta (MN 155-62)

Vibh = Vibharnga (Vibh 193-202)

MA = Smrtyupsathana Sitra of the Madhyama-agama (T1, 582b-584b)

EA = the first sutta of the Ekayana-marga Varga of the Ekottara-agama (T2, 567¢—569b)

DS = the sixth Varga “Smrtyuapsthana” of the section “non-question” in the Dharmaskhandha (T26, 475
c—479b)

SA = the nineth Varga “Smytyupasthana” in the Sariputrabhidharma (T28, 612b—616b)

SBH = Sravakabhiimi of Yogacarabhiamisastra (T30, 440a—441a)

1. Contemplation of the Body

MN | Vibh | MA | EA | DS | SA | SBH
Mindfulness of breathing X x X I
Mindfulness of postures X X X
Clear comprehension regarding bodily activities and daily routines | X X X
Attention to repulsiveness by analysing the body anatomically X X X X X X
Attention to the elements’ x x x x x
Cemetery contemplation X X X X
Extinguishing unwholesome thoughts with wholesome thoughts X
Restraining one mental state with another mental state X
The four jhanas X
Perception of light X
Grasping well the sign for contemplation X
Contemplating the body as dependant on food X
Contemplating the body with holes leaking out impurity x X
Contemplating whatever part of the body as impermanent, as
suffering, as non-self, as empty, as dependantly arisen etc. g
Contemplating the body as empty, completely empty x
Contemplating the disadvantages of the body: impermanence etc. X

* The symbol “x” indicates “existence.”

' SBH does not provide any instruction for meditative practice, but lists 35 types of body.
2 MN, EA and SA all include the four elements, while MA and DS add to the four elements the element of space and

the element of consciousness.
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2. Contemplation of Feelings

Vibh

MA | EA | DS | SA | SBH

When feeling a pleasant/painful/neither-painful-nor-pleasant
feeling, he knows “I feel a pleasant/painful/neither-painful-nor-

pleasant feeling”.

When feeling a worldly® pleasant/painful/neither-painful-nor-
pleasant feeling, he knows “I feel a worldly pleasant/painful/

neither-painful-nor-pleasant feeling”.

When feeling an unworldly * pleasant/painful/neither-painful-
nor-pleasant feeling, he knows “I feel an unworldly pleasant/

painful/neither-painful-nor-pleasant feeling”.

When feeling a pleasant feeling, not a painful feeling, he knows “I

feel a pleasant feeling”.

When feeling a painful feeling, not a pleasant feeling, he knows “I

feel a painful feeling”.

When feeling a neither-painful-nor-pleasant feeling, without pain
and pleasantness, he knows “I feel neither-painful-nor-pleasant

feeling”.

When feeling a pleasant/painful/neither-painful-nor-pleasant

feeling of the body, he knows as such.

When feeling a pleasant/painful/neither-painful-nor-pleasant

feeling of the mind , he knows as such.

When feeling a pleasant/painful/neither-painful-nor-pleasant

feeling of lust, he knows as such.

When feeling a pleasant/painful/neither-painful-nor-pleasant

feeling without lust, he knows as such.

When feeling a pleasant/painful/neither-painful-nor-pleasant

feeling dependent on enjoyment, he knows as such.

When feeling a pleasant/painful/neither-painful-nor-pleasant

feeling dependent on renounciation, he knows as such.

Contemplating whatever feeling as impermanent, as suffering, as

non-self, as empty, as dependantly arisen etc.

Contemplating the disadvantages of the feelings: impermanence

etc.

* The Pali term for “worldly” is samisa. It is translated as “food” (£) in MA and EA; “with taste” (% JF?F) in DS; “with

defilement” (¥ %) in SA; and “with desire taste” (% | ET#) in SBH.

* The Pali term for “unworldly” is niramisa. It is translated as “without food”

£ &) in MA and EA; “without taste”

(&) in DS; “without defilement” (Z.%Y) in SA; and “without desire taste” (Z EH) in SBH.
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3. Contemplation of Mind

MN | Vibh | MA | EA | DS | SA | SBH
Knowing the mind affected/unaffected by lust as the mind
X X X X X X X
affected/unaffected by lust
Knowing the mind affected/unaffected by hate as the mind
X X X X X X X
affected/unaffected by hate
Knowing the mind affected/unaffected by delusion as the mind
X X X X X X X
affected/unaffected by delusion
Knowing the contracted/distracted mind as the contracted/
X X X X X X X
distracted mind
Knowing the exalted/unexalted mind as the exalted/unexalted mind’ X X X X X X
Knowing  the  surpassed/unsurpassed mind as  the
X X X X
surpassed/unsurpassed mind
Knowing the concentrated/unconcentrated mind as the
X X X X X X X
concentrated/unconcentrated mind
Knowing the liberated/unliberated mind as the liberated/
X X X X X X X
unliberated mind
Knowing the developed/undeveloped mind as the developed/
X X X
/undeveloped mind
Knowing the defiled/undefiled mind as the defiled/undefiled mind x
Knowing the mind affected/unaffected by passion as the mind
X
with/without passion
Knowing the mind affected/unaffected by attachment as the mind
X
with/without attachment
Knowing the mind affected/unaffected by unrestness as the mind
X X X
with/without unrestness
Knowing the pervaded/unpervaded mind as the pervaded/
X
unpervaded mind
Knowing the immeasurable/measurable mind as the immeasurable
X
/measurable mind
Knowing the downcast/lifted mind as the downcast/lifted mind® X x
Knowing the calm/calmless mind as the calm/calmless mind’ X x
Contemplating whatever mind as impermanent, as suffering, as
X
non-self, as empty, as dependantly arisen etc.
Contemplating the disadvantages of the mind: impermanence etc. x

> In MA, DS and EA, the equivalents to mahggata and amahaggata are ~ (“great”) and ] (“small”) respectively.
® SBH has ™ & and ¥ DS has {7-& and fqu
7 SBH has %Ff‘iu and T%{?’?ﬁ‘@;DS has FT‘JW and T??'iu
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4. Contemplation of the Dhamma

MN | Vibh | MA | EA | DS | SA | SBH

Contemplation of the five hindrances X X X X X X
Contemplation of the five aggregates X

Contemplation of the six sense bases x X X X X X
Contemplation of the seven enlightenment factors X x X x x X
Contemplation of the four noble truths x X
Contemplation of the four jhanas X

Contemplating the disadvantages of sanfakkhandha and

sankharakkhandha, i.e. impermanence etc.

Contemplation of all the dhammas except for those included in the
body, and for feelings and mind, as impermanent, as suffering, as X

non-self, as empty, as dependantly arisen etc.

Entering into nibbana, cessation of all formations x

5. The Formula for Each Satipatthana Meditative Techniques

A| Contemplaitng internally, externally, and internally and externally x X X x

B| Contemplating the nature of rising, passing away, and rising and passing away X X

Mindfulness that “There is a body/feeling/mind/dhamma” is established to the

extent necessary for bare knowledge and mindfulness

D| Dwelling independent, not clinging to anything in the world x X X

Mindfulness is established on the body/feeling/mind/dhamma, the meditator is

endowed with knowledge and vision, with true knowledge and penetration'®

¥ Formulae in EA convey a similar meaning. Nevertheless, the Chinese translation in EA is inconsistent. The best

translation for formula B, which can be found in EA is as follows: @??‘E’f > I, @??‘%H’ ¥ ° The best for

£ e

formula C: 5 &% Jfﬁ]ﬁl [FHEEF] > P BL (or it is established “feeling exists”, which is knowable and visible). For
formula D, it has 2.7 » EHI RIS - =1 T @45 QB - STRBLf) % PR BT o AR
RITTEF) S Y1) “Independent, he does not arouse the perception of the world; without the perception he is
fearless. Being fearless, he knows as it really is that his birth and death is exhausted, the holy life is lived, what has to
be done is done; there is no further existence”.

° Formulae B, C, D in MN and SA are almost the same. The Chinese translations of these formulae in SA are somewhat
inconsistent. The more self-explaining one in SA is as follows: “Thus, a bhikkhu dwells contemplating the feelings
rising dependently, contemplating the feelings passing away dependently. Thus a bhikkhu dwells contemplating the
feelings rising and passing away. Mindfulness is [established] internally [knowing] ‘feeling exists’, he is independent
on feeling, dwells independently, not clinging to whatsoever in the world” (J[HhL » F== B0 G T = > WUk G
o RS B T TS AP PV > e ST 0 o D,

0 5 ) FFIE|BL - P Tt is probably an alternative translation of a similar version of formula C in MN.

270



Appendix 2

Tables of References to the Khanikasamadhi and
Khanikacittekaggata

Table 1:
The references to khanikasamadhi in the commentaries and subcommentaries of the Canon
commentator | time of occurrence reference
1 Vism 144
Buddhaghosa' 1 Dhs-a* 117
1 Spk I11 200
Mahanama 4 Patis—a3 1183;1281;1125;11477
7 Vism-mht* 111, 15, 38, 39, 168, 168, 387;
Dhammapala 1 Ps-pt 1 204°°
1 Th-a III 208
Upasena 2 Nidd-a® 1129, 160
Vajirabuddhi 1 Vib® 154
Table 2:
The references to khanikacittekaggata in the commentaries and subcommentaries of the Canon
commentator | time of occurrence reference
2 Vism 289, 289
Buddhaghosa 2 Sp’ 11433, 433
Mahanama 2 Patis-a II 503, 503
Dhammapala 1 Vism-mht [ 342
Sariputta 1 Sp-t* 11244

! According to HPL §207, the date of Buddhaghosa ranges from 370 to 450 CE..

% Tt is also called Atthasalin, cf. HPL §315.

* 1t is also called Saddhammapakasini. According to HPL §291, it was completed around 559 or 499 C.E.. Its author,
Mahanama, lived at Mahavihara too.

It is also called Paramatthamarijiusa. According to HPL §370, its author, Dhammapala, later than Buddhaghosa, can
be dated about 550-600 C.E., his teacher seems to be another commentator, Ananda.

It is also called Saddhammapajjotika, a commentary on the Niddesa. The author was active in Mahavihara. Its date is
uncertain, although according to HPL §287, it is most probably 817 or 877 C.E..

® It is a subcommentary to the Samantapasadika. According to HPL §367-369, its author is probably contemporary
with Dhammapala, dated about 550—600 C.E.

" According to HPL §208-220, the issue of its authorship is not without controversy, but it is usually considered as the
work of Buddhaghosa in accordance to the legend given by Vajirabuddhi.
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¥ This is another subcommentary to the Samantapasadika. According to HPL §372, Sariputta and Parakkamabahu I are

contemporaries from the 12" century.
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The Chinese Text of the Susima Sutta of the Samyukta-Ggama’
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The Story of Sustma in the Mahasamghikavinaya

4.1 The Chinese Text'
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Appendix 4
The Susima Sutta in the Mahdasamghikavinaya

4.2 English Translation

The Buddha was dwelling at Savatthi in Anathapindika’s Park. On that occasion, the Buddha
was believed in, respected, revered and offered robes, almsfood, lodgings, and medical requisites.
At the same time, many wanderers of other sects were dwelling at Savatthi as well and they were
not respected nor offered robes, almsfood, lodgings, and medical requisites. On that occasion, many
wanderers of other sects assembled in an assembly hall saying, “This ascetic Gotama dwells at
Savattht in Anathapindika’s Park, He is believed in, respected, revered and offered robes, almsfood,
lodgings, and medical requisites. But, we are not respected and offered robes, almsfood, lodgings,
and medical requisites. Who is able to go forth, lead a holy life in the dhamma of the ascetic
Gotama, and come back and teach us after learning his dhamma? If we teach his dhamma to other
people, we might obtain offerings again as he does.” Having said thus, those wanderers of other
sects said unanimously. “Sustma is the foremost among us. We can send him to go forth in the

dhamma of the ascetic Gotama, receive his vinaya, and then come back to our dhamma.”

On that occasion, those wanders of other sects told Sustma thus, “The ascetic Gotama, staying
in the monastery of Jetavana, is respected and offered to by many people. But, we do not obtain
such gains. Now, you should go forth and lead the holy life in the dhamma of the ascetic Gotama.
After remembering his scriptures, you should come back to our dhamma and teach what you know
to us, so that we will obtain offerings as he does.” Having heard these words Susima went out of the
city of Savattht and approached the monastery of Jetavana. At the gate of the monastery, Susima
saw many bhikkhus practising either walking meditation or sitting meditation. He approached to
them and they greeted each other. After having sat at one side, Susima said: “I was a wanderer of
other sects, now I wish to go forth and get full ordination in the dhamma of Tathagata. What should
I do for that?” Those bhikkhus replied, “Those wanderers of other sects who wish to go forth and
get full ordination in the dhamma of Tathagata should be a probationer for four months first. After
four months those probationers with whom bhikkhus are satisfied will be given full ordination.”
Then Sustma immediately followed the instruction and undertook the probationary period of four

months. After four months, those bhikkhus were satistied with him, so he was given full ordination.

After full ordination, Susima approached the Tathagata, paid homage to the Buddha by

touching his feet with head, and sat at one side. On that occasion, numerous bhikkhus approached
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the Buddha, paid homage to him by touching his feet with their heads and sat at one side. They then
said: “I gained realization, for me, destroyed is birth, the holy life has been lived, and there is no
more future existence.” Having said these words, they paid homage to the Buddha by touching his
feet with their heads, and departed. Not long after that, Susima paid homage to the Buddha by
touching his feet with head, he approached and saluted those bhikkhus. Having saluted he sat at one
side and inquired of those bhikkhus, “Did you, venerable sirs, proclaim in the presence of the
Buddha thus ‘I gained realization, for me, destroyed is birth, the holy life has been lived, and there
is no more future existence’?” They replied “Yes.” Then, Susima inquired further “Venerable sirs,
knowing and seeing thus, do you obtain the purified divine eye, do you see beings—beautiful and
ugly, fortunate and unfortunate—passing away here and being reborn there, and do you see how
beings who are engaged in misconduct of body, speech, and mind, who revile the noble ones, who
hold the wrong view, and who teach others to hold the wrong view, with the breakup of the body
after death have been reborn in the three miserable destinations; and do you see how beings who are
engaged in good conduct of body, speech and mind, who hold the right view, and who teach others
to hold the right view, with the breakup of the body after death have been reborn in a good
destination, either in heavenly worlds or among humans? Do you venerable ones obtain such kind

of purified divine eye?” They replied, “No.”

Susima inquired further, “Knowing and seeing thus, do you, venerable ones, obtain the
knowledge of past abodes, recollecting one birth, two births, three births, four births, five births, ten
births, a hundred births, a thousand births... up to... many acons of world-contraction, many aeons
of world-expansion: ‘There I was so named, of such a clan, passing away from there, I was reborn
here; passing away form there, I was reborn here’? Do you, venerable sirs, know your past abodes
of incalculable aeons in this way?” They replied, “No.” Susima inquired further, “Do you, venerable
ones, dwell in those peaceful formless deliverances that are away from form, transcending forms,
having touched them with the body? Such deliverances, have you venerable ones obtained?”” They

replied, “No.”

Susima said: “Those dhammas 1 just mentioned, you do not obtain. How is it that you
proclaimed in the presence of the Tathagata: ‘I gained realization, for me, destroyed is birth, the
holy life has been lived, and there is no more future existence’? Who will believe you”? Those
bhikkhus replied: “Venerable sir, we are liberated by wisdom.” Susima said, ““Your words are brief,
their meaning is not clear, please explain in detail.” Those bhikkhus said, “Though the meaning is
not clear, I know myself as one liberated by wisdom.” Hearing what the bhikkhus said, Susima

thought, “I should approach the Tathagata to inquire about this. Whatever the Tathagata will explain,
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I should remember that.”

Having thought thus, he rose from the seat and approached the Buddha. Having paid homage
to the Buddha by touching his feet with head, and sat at one side, Susima told him what had
happened in detail, and then asked, “Why is it?” The Buddha said to Susima, “First comes
knowledge of dhamma, afterwards knowledge of analogy.” Sustma said to the Buddha: “The
Blessed One’s words are obscure and brief; I don’t understand.” The Buddha said to Susima: “Even
though you don’t understand, still first comes knowledge of dhamma, afterwards knowledge of
analogy.” Susima said to the Buddha: “Blessed One! I still do not understand. May the Blessed One

explain to me in more detail.”

The Buddha said to Sustma: “I shall ask you questions; answer me according to your
understanding. Sustma! What do you think, with birth, aging-and-death comes to be?” Susima
replied, “Yes, Blessed One.” The Buddha said, “Well done, Susima.” [...... ] “What do you think,
with ignorance as a condition, formations come to be”? Susima replied, “Yes.” The Buddha said,
“Well done, Sustima. What do you think, with the cessation of birth, comes cessation of
aging-and-death™? ... up to ... “With the cessation of ignorance comes the cessation of formations™?

Susima replied, “Yes.”

“Well done, Susima,” said the Buddha, “If bhikkhus in this dhamma see rightly and know
rightly, would they obtain all that they deserve to obtain”? Susima replied, “Yes.” He asked Susima
further, ““You know with birth as a condition aging-and-death comes to be?”” Sustma replied, “Yes.”
[...... ] “With ignorance as a condition formations come to be?” Susima replied, “Yes.” He asked
Susima further: “With the cessation of birth comes the cessation of aging-illness-death, sorrow,
lamentation, pain, displeasure and aggregations subject to clinging?” He replied, “Yes.” [...... ]
“With the cessation of ignorance comes the cessation of formations?” He replied, “Yes.” The
Buddha said to Sustma: “Knowing such dhamma, do you obtain the knowledges of divine eye, of

past abodes, and those [formless] liberations?”” He replied “No, the Blessed One.”

The Buddha said to Susima, “You said that you know such dhammas but do not obtain those
attainments. Who will believe you?”” Sustma said to the Buddha, “Blessed One, bound by the evil of
ignorance | held the wrong view. This wrong view is distinguished, and the purified vision of the
dhamma arises to me after I hear the right dhamma in the presence of the Buddha.” Susima paid
homage to the Buddha by touching his feet with head, raised his joined hands in reverential
salutation in the kneeling position, and said to the Buddha, “Blessed One! I went forth in

Tathagata’s dhamma with an evil motive to steal the dhamma. May the Blessed One accept my
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repentance out of great compassion.” The Buddha said to Susima, “You are as stupid as a little child
to the extent that you went forth in Tathagata’s dhamma with an evil motive to steal the dhamma.
But, I accept your repentance.” The Buddha then said to Susima, “Suppose someone were to offend
the king. The king might take away his life by various means, such as, causing him to be
dismembered and disjointed, cutting off his ears and nose, dissecting him into pieces with a saw and
a knife, and causing him to be trodden on by elephants and horses. Your transgression is heavier
than this because you went forth in Tathagata’s dhamma with an evil motive to steal it. Nevertheless,
I accept your repentance. For this is growth in the Noble One’s dhamma. Do not make the same

transgression again from today on.”
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The Chinese Text of the Story of Susima in the *Mahavibhasasastra'
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The Chinese Text of the Story of Susima in the
* Abhidharmavibhasasastra’
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The Instances of Pali Exegetical Materials Appearing in the
Madhyama-agama

§1. The Characteristics of the Four Elements

When the Mahahatthipadopama Sutta (MN 28) elaborates the four internal elements, it
mentions only the characteristic of the earth element; the characteristics of the remaining three
elements—water, fire, and wind—are not mentioned. These characteristics cannot be known
without examing the commentarial literature. However, the Chinese parallel sutta of the MN 28,
that is, MA 30 %JE'J’J?PE?J?; (Xiangjiyu-jing) directly gives the characteristics of all the four elements.
Concerning the internal water element, the Mahahatthipadopama Sutta (MN 1 187,45) says:
Katama cavuso ajjhattika apodhatu? Yam ajjhattam paccattam apo apogatam upadinnam. The Pali
commentary (Ps II 227.02) glosses apogatam with allayiisabhavalakkhanam; and the

subcommentary (Ps-pt II 173°°

) equates it with dravabhavalakkhanam, which means “is of the
characteristic of fluidity”. This explanation is similar to the phrase “<1%3jH in MA 30 (T1, 465a,2),
which means “the nature of water is smoothness”. With regard to fire element, the
Mahahatthipadopama Sutta says: Katama cavuso, ajjhattika tejodhatu? Yam ajjhattam paccattam
tejo tejogatam upadinnam ... (MN I 188). The commentary (Ps II 227,0.30) glosses tejogatam with
unhattalakkhanam, which is the similar to '} [£Z£%in MA 30 (T1, 465c¢,1s) meaning “the nature of
fire is hotness”. Also, when describing the internal wind element, MA 30 (T1, 466b,s) mentions i
‘I@E{*J “the nature of wind is movement”. A similar description of the characteristic of wind element
can be found in the analysis of wind element by the Visuddhimagga (352,.3): yo vitthambhanabhdavo

va samudiranabhavo va, ayam vayodhati ti (“What is supporting or movement is air element”).

§2. Form is the Body

When describing the body, the Mahdahatthipadopama Sutta (MN 28) gives the following

simile:

Seyyatha pi avuso katthan-ca paticca vallifi-ca paticca tinan-ca paticca mattikan-ca paticca
akaso parivarito agaran-t’veva sankham gacchati; evam-eva kho avuso atthim-ca paticca

nharufi-ca paticca mamsan-ca paticca cammarn-ca paticca akaso parivarito ripan-t’ veva
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sankham gacchati. (MN 1 190,1s.19)

The Pali term by which the sutfa denotes “body” is rippa, which literally means “form” or
“materiality”. Thus, to make its meaning clear the Pali commentary replaces riupa with sarira:
sariran ti voharam gacchati (Ps 11 229,:5). Interestingly, the Chinese parallel to this Pali passage,

like the Pali commentary, uses the term =) (“body”) instead of =1 (“form”):

RETT LTI » PR o Rl B > 5 8 - BET IS S
RL o PN [NRRT > NRAIT S SETEE R {1 5§ (T1, 466¢,:-467a,2)

§3. The Sixth Question

The Chabhisodhana Sutta (MN112) states that when a bhikkhu declares himself to be an
arahant, one should neither approve nor disapprove it, but rather one should pose some questions
for verification. The sutta lists only five questions relating to the following subjects: (1) the four
kinds of sense datum; (2) the five aggregates subject to clinging; (3) the six elements; (4) the twelve
bases; and (5) this body with consciousness and all external signs. As Bhikkhu Bohdi has noticed,’
the commentator found it difficult to account for the term “sixfold” in the sutfa’s title and thus
provided two solutions. One is to divide the fifth question into two, one on the body, the other on
consciousness; the other solution is to add a sixth question related to the four nutriments.> Bhikkhu
Bodhi comments that a section of the sutta may in fact be lost. He seems to be right since,
interesting enough, the Chinese parallel to the Chabhisodhana Sutta, MA 187 %E‘Fﬁﬁ'; (Shuozhi-jing)

gives six questions in total with a question related to the “four nutriments” (' &) as the second

0ne.3

§4 Without Seeing the Kamma and its Results

' MLDB 1317, n.1063.

saviiinanakakayo paresam saviiifianakakayoti ime cha kotthasa visuddhda, tasma ‘“‘chabbisodhaniyan’ti vuttam.
Parasamuddavadsitthera pana attano ca parassa ca vinnanakakayam ekameva katva catithi aharehi saddhinti cha

kotthase vadanti.
T1L 732 by BEH LG B PR 2 T2~ QB T RS S A D
PR « BEE |71 2 (R LA BAAS R S R I
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AN 9:20 mentions andgamanaditthiko deti, which literally means “gives [gifts] without seeing
what comes”. The Pali commentary (Mp IV 179,1.12) explains it with this phrase: na kammariica
phalarica saddhahitva deti, which can be translated as “gives [gifts] without believing in the kamma

and its results”. The Chinese parallel to AN 9:20 is MA155 FiE 455 (Xudaduo-jing), which has
the corresponding phrase 1@/ fl #3455 (T1, 677a,17.15) meaning “gives without seeing the kamma

and its results”, and thus agrees with the Pali commentary.

§5 The Story of Todeyya’s Rebirth as a Dog

The Culakammavibhanga Sutta (MN 135) begins with the visit of the Brahmin student Subha
to the Buddha to seek the causes that lead to diverse conditions of people. The Pali commentary, the
Paparicasudant, tells a story in order to account for Subha’s visit to the Buddha. According to it, the
Brahmin Todeyya, the father of Subha, was reborn as a dog in Subha’s own house after his death.
The Buddha reveals Todeyya’s identity to Subha by making the dog dig out the hidden treasure that
Todeyya had buried before his death. It is after this event that Subha had confidence in the Buddha
and approached him to inquire about the question on the mechanism of kamma. Interestingly
enough, a similar story to that given by the Papaiicasiidani occurs directly at the beginning of MA

170 FEARAE (Yingwu-jing) (T1, 703¢ ff), the Chinese parallel to the Citlakammavibhariga Sutta. Tt

is only after this story ends that the visit of Todeyya’s son to the Buddha is given.

These examples where the Pali commentarial materials happen to appear in the text of the
Madhyama-agama, if taken together, suggest that the original version from which the extant
Chinese Madhyama-agama was translated might be a later version that had been influenced by the
old Sthavira commentarial tradition shared by both the Sarvastivada and Theravada. They prove
again that some of the Pali commentarial sources are as old as the so-called siitra or sutta texts and

can go back to the time before the schism of the Sthaviravada.
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