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PREFACE

The teaching of the Buddha is essentially a path leading to the
cessation of suffering. Central to this path is the practice of medi-
tation. Meditation may be considered the heart of applied Bud-
dhism, to which all the preliminary stages of the path lead and
out of which the higher stages flow. One of the most important
aspects of Buddhist meditation encountered repeatedly in the
scriptural texts of early Buddhism is a set of attainments called,
in Pali, the Fhanas. The jhdnas were instrumental in the Buddha’s
own achievement of enlightenment and recurrently enter into
the course of training he formulated for his disciples. They
appear in the stage of the path preparatory to the higher insights,
again in immediate association with the liberating wisdom, and
still again in the end as a spiritual endowment of the fully libe-
rated man.

It is the purpose of the present work to examine the jhdnas in
order te determine their role in the Buddhist spiritual discipline,
The perspective from which they are viewed is that of Theravada
Buddhism, the Buddhist school to which the author belongs as a
fully ordained monk. Theravada Buddhism is probably the oldest
continuous Buddhist tradition, maintaining the most accurate
record of what the Buddha himself actually taught. Theravada
Buddhist meditation, inclusive of the jhdnas, has been reliably
treated by several contemporary writers of scholarly stature.
The present work, however, approaches the jhanas from a differ-
ent angle. Whereas most scholars deal principally with the
topics of meditation and only incidentally with the jhdnas them-
selves, in this work we focus primarily upon the jhdnas as they are
in their own nature, treating the topics of meditation only in a
summary way. Our approach is psychological and analytical,
our intent to look into the inner constitution of the jkanas, lay
bare their inner dynamics, and see how they contribute to the
purification and liberation of mind which is the goal of the Bud-
dhist discipline.

Our work draws principally upon the scriptures and exegetical
literature of Theravada Buddhism. These sources, composed
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Xil THE PATH OF SERENITY AND INSIGHT

almost entirely in the Pali language, fall into three primary layers
of differing degrees of authoritative weight. The first and most
authoritative is the Pali Canon. This is the Tipitaka—the three
“baskets’” or collections of scripture: the Vinayapitaka, the collec-
tion of monastic discipline; the Suttapitaka, the collection of the
Buddha’s discourses; and the Abhidhammapitaka, the collection
of psycho-philosophical treatises. The texts in these collections
belong to different chronological strata, but a good portion,
particularly of the Vinaya and suttas, can be reasonably ascribed
to the Buddha himself.

The Suttapitaka was the most useful of the three for our pur-
poses. This collection is divided into five sections: the Digha
Nikaya (long discourses), the Majjhima Nikidya (middle length
discourses), the Samyutta Nikaya (topically related discourses),
the Anguttara Nikiaya (numerically arranged discourses), and the
Khuddaka Nikaya (miscellaneous discourses). We have relied
most heavily on the first four and parts of the fifth as containing
the most ancient parts of the Pali Canon.

The Abhidhammapitaka gives the appearance of being a
somewhat later scholastic attemptatsystematization, but its tea-
chings are fully consistent with the suttas and help shed light on
many points requiring precise analysis and fine definition. The
difference between the suttas and the Abhidhamma is that bet-
ween a practical pedagogical approach and a philosophically
rigorous one, but the two standpoints harmonize and repeatedly
illuminate cach other. The first two books of the Abhidhamma,
the Dhammasangani and the Vibhanga read in conjunction
with their commentaries, are especially helpful in clarifying a
number of knotty points concerning the jhdnas.

The second layer of Pali literature is the commentaries (aftha-
kathd). The commentaries were composed for the purpose of
elucidating the words of the Tipitaka and for drawing out their
implications. Their origins go back to very ancient times but they
were edited and cast into final standardized versions in the 5th
century A.C. by the great Buddhist commentator Bhadanta-
cariya Buddhaghosa, who came from India to Sri Lanka expressly
for that purpose. Fundamental to the entire commentarial collec-
tion is Bhadantacariya Buddhaghosa’s own original work, the
Visuddhimagga (Path of Purification), a massive masterpiece which
orders the complex field of Buddhist meditation into an organic
comprehensive whole.
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INTRODUCTION X1l

The third class of Pali texts we drew upon is the Tikds. The
Tikds are subcommentaries, composed with three principal
purposes in view: to elucidate difficult points in the commenta-
ries, to explore important side issues, and to systematize still
further the material of the Tipitaka. The most useful of these has
been the great Tikd to the Visuddhimagga, called Mahatikd and
the Paramatthamaiijiisd, composed by Acariya Dhammapila who
lived in South India in the 6th century A.C. This same teacher
is also the author of the Tikds to the Digha Nikaya, the Majjhima
Nikaya, and the Samyutta Nikaya.

For passages from the Suttapitaka we have principally relied
upon the editions of the Pali Text Society. For the commentaries
and subcommentaries we have used the editions of the Burmese
Buddha Sasana Samiti, which started its work in connection with
the Sixth Buddhist Council held in Burma in 1956. Sinhalese
and Devanagarl editions were also consulted when available.
For the sake of easy cross-reference we generally refer to com-
mentaries and subscommentaries by their full scriptural titles
rather than by their individual names; e.g. we refer to the com-
mentary to the Majjhima Nikaya as Majjhima Nikaya Afthakatha
rather than as Papaficasiidani. But in two cases where the indivi-
dual name is best known we use that : the Afthasalini which is the
commentary to the Dhammasangani and the Paramatthamaiijfisa,
the commentary to the Visuddhimagga. Both names for commen-
tarial works can be found in the list of abbreviations of works
used.

For passages cited from the Pali Canon we have preferred to
give our own translations rather than rely on existing ones as a
way to maintain consistency in renditions. A few exceptions to
this have been noted. Fortunately we could draw confidently
from the excellent translation of the Visuddhimagga by the Vener-
able Bhikkhu Nanamoli, published under the title The Path of
Purification. For the convenience of the rcader a Pali-English
Glossary is provided in theback giving ourusual preferred rend-
erings of technical terms connected with Buddhist meditation
appearing in the text.

Footnote and bibliographical references to books published in
Sri Lanka use “Ceylon” or “Sri Lanka,” as indicated on the title
page; the latter is used when no country is mentioned. The
systems of transliteration used in citations of Pali texts in the
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X1V THE PATH OF SERENITY AND INSIGHT
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CHAPTER 1
INTRODUCTION

The Doctrinal Context of Fhina

In the discourses the Buddha says that just as in the great ocean
there is but one taste, the taste of salt, so in his doctrine and dis-
cipline there is but one taste, the taste of freedom (vimutti-rasa).
The taste of freedom that flavors the Buddha’s doctrine and dis-
cipline is the taste of spiritual freedom, and it is to the full expe~
rience of this taste that the entire teaching of the Buddha is direc-
ted. Spiritual freedom, from the Buddhist perspective, means
freedom from suffering. The problem of suffering is the wellspring
out of which the whole current of Buddhist teaching arises; free-
dom from suffering is the end towards which it moves. Thus the
Buddha could say throughout his ministry: ‘“Previously, monks,
as also now I make known only suffering and the cessation of
suffering.’’2

This focal concern with the issue of suffering is evident from
the formula of the Four Noble Truths in which the Buddha sum-
med up his doctrine. The formula of the Four Noble Truths deals
entirely with the problem of suffering, looked at from four differ-
ent angles. The first truth exposes the forms and the range of
suffering. It shows suffering to be an inextricable ingredient of
life itself, tied on the physical side to the vital processes of birth,
aging, sickness and death, cropping up on the psychological side
as sorrow, grief, dejection, and despair. Even more, in the Bud-
dha’s picture of the world the mass of suffering becomes multi-
plied to infinite proportions due to the fact of rebirth. The cycle
of pain and sorrow does not turn only once; for all but the enlight-
ened it turns over and over through beginningless time in the
form of samsdra, the round of repeated becoming.

Having exposed the range and modes of suffering in the first
Noble Truth, in the remaining three the Buddha points out the
cause of suffering, its cessation, and the way to its cessation. The

1. AN. 4:203.
2. MN. 1-140.

The Path of Serenity & Insight_new.indd 1 @ 5/13/13 5:10:46 PM



2 THE PATH OF SERENITY AND INSIGHT

cause is craving, the insatiable drive for enjoyment and existence
that keeps the wheel of rebirths in constant motion. The cessation
of suffering is the reversal of this genetic relation, the complete
abandoning and destruction of craving. The way to the end of
suffering is the middle way of ethical and mental training that
avoids all extremes of conduct and views—the Noble Eightfold
Path made up of right view, right intention, right speech, right
action, right livelihood, right effort, right mindfulness, and right
concentration.

Whereas the first three truths provide the doctrinal perspective
of the Buddha’s teaching, the fourth truth, the truth of the path,
prescribes its practical regimen. This regimen focusses upon
personal experience. The Buddha does not come into our midst
as a savior descended from on high. He comes as an enlightened
tedcher, a man who has found the way to the end of suffering
and who points the way out to others: The path itself every man
must follow for himself. Itiseach man’sown delusions and defile-
ments that chain him to the cycle of suffering, and again each
man’s own efforts at inner purification that pave the road to his
deliverance. Since bondage ultimately springs from ignorance
(avijja) the key to liberation, the Buddha declares, is found in
wisdom (pafifia), a wisdom which must be generated inwardly
as an immediate personal understanding of the basic truths of
existence. The Dhamma is paccattar: veditabbo vinnaht ““‘to be rea-
lized by the wise within themselves.”

It is because personal realization of truth isneeded to reach the
end of suffering that meditation assumes a position of such crucial
importance in the Buddhist formulation of the liberating path.
Meditation, for Buddhism, is the means of generating the inner
understanding required for deliverance from suffering. Its diver-
sity of techniques stems from the differences in the people to be
taught, but its purpose and procedure is the same for all: to pro-
duce that purity of mind and clarity of vision needed for the libe-
rating wisdom to arise.

The methods of meditation taught in the Pali Buddhist tradi-
tion are based on the Buddha’s own experience, forged by him
in the course of his own quest for enlightenment. They are desig-
ned to re-create in the disciple who practices them the same
essential discovery the Buddha himself made when he sat beneath
the Bodhi tree, the discovery of the Four Noble Truths.
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INTRODUCTION 3

The various subjects and methods of meditation expounded in
the Pali scriptures divide into two inter-related systems. One
is called the development of serenity (samathabhdvana), the other
the development of insight (vipassandbhavand). The former also
goes under the name of the development of concentration (samd-
dhibhavand), the latter under the name of the development of
wisdom (pafifidgbhavand). The practice of serenity-meditation aims
at developing a calm, concentrated, unified state of consciousness
as a means of experiencing inner peace and generating wisdom.
‘The practice of insight-meditation aims at'gaining direct under-
standing of the real nature of phenomena. Of the two, the deve-
lopment of insight is regarded by Buddhism as the essential key
to liberation, the direct antidote to the ignorance underlying
bondage and suffering. Whereas serenity-meditation is recogni-
zed as common to both Buddhist and non-Buddhist contempla-
tive disciplines, insight-meditation is held to be the unique dis-
covery of the Buddha and an unparallelled feature of his path.
However, because the growth of insight presupposes a certain
degree of concentration (samadhi), and serenity-meditation serves
to secure this concentration, the development of serenity claims
an incontestable place in the Buddhist meditative process.
‘Together the two types of meditation work to make the mind a
fit instrument for enlightenment. With his mind unified by means
of the development of serenity, made sharp and bright by the
development of insight, the meditator can proceed unobstructed
to reach the end of suffering.

Focal to both systems of meditation, though belonging inhe-
rently to the side of serenity, is a set of meditative attainments
called the four jhdnas. The Pali word jhdna has been rendered by
translators into English in various ways—as ‘‘meditation,” which
to us seems too general; “rapture’ and “‘ecstasy,’” which suggest
a degree of elation and exuberance inappropriate to the higher
Jhdnas; as “‘musing,”’ which is too weak and archaic; and as
‘“trance,” which misleadingly implies a sub-normal stafte, quite
the opposite of jhdna. The word ‘‘absorption,” used by some
translators, is the most suitable of the lot, but that is needed for
the Pali appana, which includes the jhdnas and corresponds closely
to “‘absorption’ in literal meaning. For obvious reasons, there-
fore, we prefer to leave the Pali jAgna untranslated.

The jhanas themselves are states of deep mental unification
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4 THE PATH OF SERENITY AND INSIGHT

characterized by a total immersion of the mind in its object. They
result from the centering of the mind upon a single object with
such a degree of attention that the discursive activity of thought
is slowed down and eventually stopped. The members of the
fourfold set of jhanas are named simply after their numerical
position in the series: the first jidna, the second jhana, the third
Jhana, and the fourth jhdana. The four appear repeatedly in the
suttas described by a stock formula showing their process of
attainment:

Herein, monks, a monk, quite secluded from sense pleasures,
secluded from unwholesome states of mind, enters and dwells
in the first jhdna, which is accompanied by applied thought
and sustained thought with rapture and happiness born of
seclusion.

With the subsiding of applied thought and sustained thought
he enters and dwells in the second jidna, which has internal
confidence and unification of mind, is without applied thought
and sustained thought, and isfilled with rapture and happiness
born of concentration.

With the fading away of rapture, he dwells in equanimity,
mindful and discerning ; and he experiences in his own person
that happiness of which the noble ones say: ‘Happily lives he
who is equanimous and miundful’—thus he enters and dwells
in the third jhana.

With the abandoning of pleasure and pain, and with the
previous disappearance of joy and grief, he enters and dwells
in the fourth jhana, which has neither-pain-nor-pleasure and
has purity of mindfulness due to equanimity.!

To attain the jhanas, as the passage shows, the meditator must
begin by eliminating the unwholesome mental states obstructing
inner collectedness. These are generally grouped together as the
five hindrances (paficanivarand) : sensual desire, ill will, sloth and
torpor, restlessness and worry, and doubt.2 The mind’s absorp-
tion on its object is brought about by five opposing mental states.
—applied thought, sustained thought, rapture, happiness and

1. DN. 2:314-15. MN. 1-182.
2. In Pali: Kamacchanda, byipada, thinamiddha, uddhaccakukkucca, vicikiccha.
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INTRODUCTION 5

one-pointedness! called the jhdna factors { jhananigini) because they
lift the mind to the level of the first jAdna and remain there as its
defining components,

After reaching the first jhdna the ardent meditator can go
on to reach the higher jhanas. This is done by eliminating the
coarser factors in each jhana, those that remain being in each
case the defining factors of the successive jhdnas. In this way the
meditator can move from the first jadna up to the fourth. Beyond
the four jhdnas lies another fourfold set of higher meditative states
which deepen the element of serenity developed in the jhanas.
These attainments, known as the immaterial states (druppa) be-
cause they correspond ontologically to the immaterial realms
of existence, are the base of boundless space, the base of bound-
less consciousness, the base of nothingness, and the base of neither
perception nor non-perception.? In the Pali commentaries this
set comes to be called the four immaterial jhanas (aripajjhana),
the four preceding stages being renamed, for the sake of clarity,
the four fine material jhdnas (raipajjhana). Often the two sets are
joined together under the collective titles of the eight jhanas or
the eight attainments (affhasamapattiyo). These will all be ex-
plored in detail in the body of this work.

The four jhdnas and four daruppds appear initially as mundane
states of deep serenity pertaining to the preliminary stage of the
Buddhist path, On this level they help provide the base of con-
centration needed for wisdom to arise. But the four jhdnas again
re-appear in a later stage in the development of the path, arising
in direct association with wisdom. They are then designated the
supramundane (lokuttara) jhanas. These supramundane jhdnas
are the levels of concentration pertaining to the four degrees of
enlightenment-experience called the supramundane paths (lokut-
taramagga) and the stages of deliverance resulting from them,
the four fruits (phale). Finally, even after full liberation is achie-
ved, the mundane jhdnas can still remain as attainments avail-
able to the liberated person, part of his untrammeled contempla-
tive experience.

1. In Pali : Vitakka, vicira, piti, sukha, ekaggata.
2. In Pali: Akdsanaficayatana, viffidgaficayatana, dkificatildyatana’ nevasafifid-
nasaftiidyatana.
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6 THE PATH OF SERENITY AND INSIGHT

The Importance of Fhana

The importance of the jhdnas in the Buddhist path to deliver-
ance can readily be gauged from the frequency with which they
are mentioned throughout the suttas. The jhanas figure promi-
nently both in the Buddha’s own experience and in his exhorta-
tion to disciples. In his childhood, while attending an annual
ploughing festival, the future Buddha spontaneously entered the
first jhana. It was the memory of this childhood incident, many
years later after his futile pursuit of austerities, that revealed to
him the way to enlightenment during his period of deepest des~
pondency.! After taking his seat on the banks of the Nerafijara,
the Buddha entered the four jhgnas immediately before directing
his mind to the threefold knowledge that issued in his enlighten-
ment.2 Throughout his active career the four jhdnas remained
“his heavenly dwelling” (dibbavihara) to which he resorted in
order to live happily here and now.? His understanding of the
corruption, purification and emergence in the jhdnas and other
meditative attainments is one of his ten powers which enable him
to turn the matchless wheel of the Dhamma.* Just before his
passing away the Buddha entered the eight attainments in direct
and reverse order; the passing away itself took place directly
from the fourth jhana.

The Buddha is constantly seen in the suttas encouraging his
disciples to develop jhana. The four jhdnas are invariably included
in the complete course of training laid down for disciples.® They
figure in the training as the discipline of higher consciousness
(adhicittasikkha), right concentration (samma samadhi) of the
Noble Eightfold Path, and the faculty and power of concentra-
tion (samddhindriya, samadhibala). Though a vehicle of dry insight
can be found, indications are that this path is not an easy
one, lacking the aid of the powerful serenity available to the
practitioner of jhdna. The way of the jhana attainer seems by
comparison smoother and more pleasurable.?

MN. 1:246-47

Ibid,

DN. 3-220.

MN. 1:68-83.

DN. 2:156.

DN. 1:47-87. Mn. 1:175-84, 256-80.
AN. 2:150-52.

R ol
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INTRODUCTION 7

The Buddha points to the bliss of the jhdnas as his alternative
to sense pleasures. He says:
There are, Cunda, four pursuits of pleasure which lead to
ultimate disenchantment, dispassion, cessation, peace, direct
knowledge, enlightenment, and nibbana. Which four ? Here,
Cunda, secluded fromsense pleasures, a monk enters and dwells
in the first jhana...thesecond jhana...the third jhana...the fourth
Jhana
His own disciples live devoted to these four pursuits of pleasure,
and for them four fruits and benefits are to be expected, namely,
attainment of the four stages of deliverance—stream-entry, once-
returning, non-returning, and arahatship.? Just as the river
Ganges slopes, inclines, and flows to the east, a bhikkhu who
develops and cultivates the four jidnas slopes, flows, and inclines
to nibbana.? The Buddha even refers to the four jhanas figurati-
vely (pariyayena) as a kind of nibbana; he calls them immediately
visible nibbana, final nibbdana, a factor of nibbana, and nibbina here
and now.4

Etymology of Fhana

The great Buddhist commentator Bhadantacariya Buddha-
ghosa traces the Pali word jhana (Skt. dhyana) to two verbal forms.
One, the etymologicaily correct derivation, is the verb jhayati,
meaning to think or to meditate. Buddhaghosa explains: ‘“By
means of this yogins mediate, thus it is called jhanata. The meaning
is that they cognize a given object.””® The commentator offers
in addition a more playful derivation of jhana, intended to illu-
minate its function rather than its verbal source. This derivation
traces the word jhdna to the verb jhdpeti meaning *“to burn up”,
the reason being: “It burns up opposing states, thus it is called
Jhana.”’® The purport of this second account is that jhana “‘burns
up”’ or destroys the mental defilements preventing the develop-
ment of serenity and insight.

1. DN. 2:131-32,

2. Ibid.

3. SN. 5:308.

4. Sanditthikanibbina, parinibbana, tadanganibbina, ditthadkamma nibbdna.
AN. 4:453-54.

5. Vin. A. 1:116.

6. Ibid.
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8 THE PATH OF SERENITY AND INSIGHT

Buddhaghosa says that jhana has the characteristic mark of
contemplation (upanijjhana). Contemplation, he states, is two-
fold; the contemplation of the object (@rammaniipanijjhana) and
the contemplation of the characteristics of phenomena (lakkhani-
panijjhana). The former type of contemplation is exercised by the
eight attainments of serenity together with their access, since
these contemplate the object taken as the basis for developing
concentration. For this reason these attainments, particularly
the first four, are given the name ‘‘jhana’’ in the mainstream of
Pali meditative exposition. However, Buddhaghosa also allows
that the term “‘jhdna’ can be extended loosely to insight (vipas-
sana), the path (magga), and fruits (phala), on the ground that
these perform the work of contemplating the characteristics:

Here, insight contemplates the characteristics of imperma-
nence, [suffering and selflessness ]. Insight’s task of contem-
plation is perfected by the path, thus the path is called the
contemplation of characteristics. The fruit contemplates the
actual characteristic of cessation, thus it is called the contem-
plation of characteristics.!

In brief the twofold meaning of jhdna as ““contemplation’ and
“‘burning up”’ can be brought into connection with the medi-
tative process as follows. By fixing his mind on the object the
meditator reduces and eliminates the lower mental qualities such
as the five hindrances and promotes the growth of the higher
qualities such as the jhdna factors. These, as they emerge, fix
upon the object with increasing force, leading the mind to com-
plete absorption in the object. Then, by contemplating the
characteristics of phenomena with insight, the meditator even-
tually reaches the supramundane jhdna of the four paths. With
this jkana he burns up the defilements and attains the liberating
experience of the fruits.

Fhana and Samdadhi

In the vocabulary of Buddhist meditation the word jhana is
closely connected with another word, samadhi, generally rendered
by “‘concentration.” Samddhi derives from the prefixed verbal
root sam-a-dhd, meaning to collect or to bring together, thus

1. Ibid.

The Path of Serenity & Insight_new.indd 8 @ 5/13/3 5:10:50 PM
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:suggesting the concentration or unification of the mind. The
word samddhi is almost interchangeable with the word samatha,
“serenity’’, though the latter comes from a different root, sam
(Skt. fam), meaning “‘to become calm.”

In the suttas samddhi is defined as mental one-pointedness,
cittass’ ekaggatd,r and this definition is followed through with
technically psychological rigor in the Abhidhamma. The Abhi-
-dhamma treats one-pointedness as a distinct mental factor (ceta-
stka) present in every state of consciousness. Itis a universal
mental concomitant with the function of unifying the mind upon
its object, ensuring that each state of consciousness takes one and
only one object. Those occasions of one-pointedness which go
beyond the bare stabilizing of the mind on an object to give the
mind some degree of steadiness and non-distraction are subsumed
under the name samddhi. Thus the Dhammasangani equates
these more prominent types of one-pointedness with a string of
synonyms inclusive of serenity (samatha), the faculty of concen-
tration (samadhindriya), and the power of concentration (samadhi-
bala). From this strict psychological standpoint samadhi can be
present in unwholesome states of consciousness as well as in whole-
some and neutral states. In its unwholesome forms it is called
“‘wrong concentration’ (micchd-samadhi), in its wholesome forms
“right concentration” (sammdasamadhi).

As a technical term in expositions on the practice of medita-
tion, however, samadhi is limited to one-pointedness of the whole-
some kind. Bhadantacariya Buddhaghosa, in the Visuddhimagga,
defines samddhi as wholesome one-pointedness of mind (kusala-
cittass’ekaggata), and even here we can understand from the con-
text that it is only the wholesome one-pointedness involved in the
deliberate transmutation of the mind to a heightened level of
calm that is intended by the word samddhi.? Buddhaghosa ex-
plains samddhi etymologically as “‘the centering of consciousness
and consciousness concomitants evenly and rightly on a single
object.”’® He calls it “‘the state in virtue of which consciousness
and its concomitants remain evenly and rightly on a single object,
undistracted and unscattered.’’

MN. 1:301.

PP,, p. 84. Vism., p. 68.
PP., p. 85. Vism., p. 68.
PP., p. 68. Vism., p. 68.

Ll S
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10 THE PATH OF SERENITY AND INSIGHT

Despite the preciseness of this definition, the word samadhi is
used in the Pali literature on meditation with varying degrees of
specificity of meaning. In the narrowest sense, as defined by Bud-
dhaghosa, it denotes the particular mental factor responsible for
the concentrating of the mind, namely, one-pointedness. In a
wider sense it can signify the states of unified consciousness that
result from the strengthening of concentration, i.e. the medita-
tive attainments of serenity and the stages leading up to them.
And in a still wider sense the word samadhi can be applied to the
method of practice used to produce and cultivate those refined
states of concentration, here being equivalent to the development
of serenity (samathabhavana).

It is in the second sense that samddhi and jhana come closest
in meaning, sharing to a large extent the same reference. The
Buddha equates right concentration with the four jhdnas, and in
doing so allows concentration to encompass the meditative attain-
ments signified by the jhdnas. However, even though jhana and
samadhi can overlap in denotation, certain differences in their
suggested and contextual meanings prevent unqualified identi-
fication of the two terms. Firstly, behind the Buddha’s use of the
Jhana formula to explain right concentration lies a more technical
understanding of the terms. According to this understanding
samddhi can be narrowed down in range to signify only one factor,
the most prominent in the jhana, namely one-pointedness, while
the jhdna itself must be seen as encompassing the state of conscious-
ness in its entirety, or at least the whole group of mental factors
individuating that meditative state as a jhdna.

In the second place, when samadhi is considered in its broader
meaning it involves a wider range of reference than jhdna. The
Pali exegetical tradition recognizes three levels of samadhi.! The
first is preliminary concentration (parikammasamadhi), which is
produced as a result of the novice meditator’s initial efforts to
focus his mind on his meditation subject. The second is access
concentration (upacdra-samadhi), marked by the suppression of the
five hindrances, the manifestation of the jhana factors, and the
appearance of a luminous mental replica of the meditation object
called the “counterpart sign” (patibkiganimitta). The third is
absorption concentration (appandsamadhi), the complete immer-

1. Narada, Manual, pp. 389, 395-96.
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INTRODUCTION 11

sion of the mind in its object effected by the full maturation of’
the jhdna factors. Absorption concentration is equivalent to the
eight attainments, the four jhdnas and the four druppas, and to
this extent jhdna and samadhi coincide. However samadhi still
has a broader scope than jhdna, since it includes not only the
Jhéanas themselves but also the two preparatory degrees of con-
centration leading up to them. Further, samddhi also covers a
still different type of concentration called ‘‘momentary concen-
tration’® (khantkasamadhi), the mobile mental stabilization pro-
duced in the course of insight-contemplation on the passing flow:
of phenomena,

Fhana and the Constituents of Enlightenment

The principles of meditative training expounded by the Buddha
during his teaching career were organized by him into seven
basic categories comprising altogether thirty-seven bodhipakkhiya
dhamma, “‘states pertaining to enlightenment’” or ‘‘constituents
of enlightenment.” The seven categories among which they are
distributed are: the four foundations of mindfulness, the four right
endeavors, the four bases of success, the five spiritual faculties,
the five spiritual powers, the seven enlightenment factors, and
the Noble Eightfold Path.! The four jhdnas enter either directly
or implicitly into all these sets of training principles, and to appre-
ciate their significance in the Buddhist discipline it will be of
value to see how they do so. We will consider first the place of
the jhdnas in the Noble Eightfold Path, the most important and
inclusive of the seven groups; then we will go on to note briefly
their relation to the other sets.

The eight factors of the Noble Eightfold Path are right view,
right intention, right speech, right action, right livelihood, right
effort, right mindfulness, and right concentration. These eight
are frequently divided into three broader categories: the group
of moral discipline (silakkhandha), the group of concentration
(samadhikkhandha), and the group of wisdom (pa#fiakkhandha).?
The group of moral discipline comprises the factors of right speech,
right action, and right livelihood ; the group of concentration

1. Note : the original Pali names for these categories and their members
can be found in Appendix 1.
2. MN, 1:301. DN. 2:291-315. MN. 3:71-78.
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12 THE PATH OF SERENITY AND INSIGHT

the factors of right effort, right mindfulness, and right concen-
tration; the group of wisdom the factors of right view and right
intention. Though wisdom is seen as emerging fully only after
concentration has been established its two factors are placed at
the beginning of the path because a certain modicum of right
understanding and right intentions are needed to embark upon
the three-fold discipline of morality, concentration and wisdom.

Of the three tactors in the morality group, right speech is
abstinence from false speech, slander, harsh speech, and idle
talk; right action is abstinence from killing, stealing, and sexual
misconduct; and right livelihood is avoiding a wrong means of
earning one’s living and following a righteous occupation. The
Eightfold Path operates at the two levels previously referred to,
at the mundane level in the preliminary stages of self-cultivation
and at the supramundane level with the attainment of the four
supramundane paths. This twofold modality of the path applies
to each of its eight factors. The morality factors, considered in
the Abhidhamma as three distinct mental concomitants, arise
at the mundane level whenever a person deliberately abstains
from some case of moral transgression. At the supramundane
level the three factors occur simultaneously in the states of supra-
mundane path-consciousness, performing the function of cutting
off the tendencies towards their opposites.

The three factors of the concentration group also receive an
analytical breakdown in the suttas. Right effort is explained as
four right endeavors : the endeavor to prevent the arising of
unarisen unwholesome mental state, to eliminate unwholesome
states already arisen, to cultivate unarisen wholesome mental
states, and to increase wholesome states already arisen. Right
mindfulness consists in mindful contemplation of the four “‘foun-
dations of mindfulness™ (satipatthdna)namely, the body, feelings,
states of mind, and mental objects. Right concentration is the
unification of the mind into one-pointedness through the four
Jhénas. At the supramundane level right effortbecomes the energy
factor in the paths and fruits, right mindfulness the factor of
attention, and right concentration the factor of mental unifica-
tion. As we will see, according to the Theravida commentators
concentration in the mundane portion of practice need not be
developed to the degree of the four jhanas. However, because the
stronger the degree of concentration the stabler the basis for in-
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INTRODUCTION 13

sight, the jhdnas are still commended as guaranteeing the most
reliable groundwork of mental calm. And when the supramun-
dane paths and fruits are attained, consciousness occurs with a
force of absorption tantamount to the four (ot five) jhanas. Thence
the jhanas are included as components of the Noble Eightfold
Path, entering via the group of concentration.

Concentration functions as a basis for wisdom. As the Buddha
says: ‘“‘Develop concentration: for one who has concentration
understands things as they really are.’”? The wisdom group com-
prises the two factors of right view and right intention, the former
being an equivalent term for wisdom proper, the latter its accom-
paniment. Right view is explained as the undistorted compre-
hension of the basic laws and truths structuring actuality. At the
mundane level it consists in an understanding of the law of
kamma, indicating the moral efficacy of action, as well as of the
doctrinal contents of the Dhamma—the three characteristics,
dependent arising, and the Four Noble Truths. At the supra-
mundane level right view is the wisdom which directly penetrates
the Four Noble Truths by “‘seeing® nibbana, the unconditioned
element. Right intention, its companion in this group, consists
in thoughts of renunciation, of benevolence, and of non-injury.
At the supramundane level right intention becomes the purified
mental function free from lust, ill will, and cruelty, which fixes
the mind upon nibbana.

The three groups of path factors lock together as interrelated
stages of training which work in harmony to accomplish the goal
aspired to by the discipline, full liberation from suffering. From
this angle the groups are designated the three trainings
(tisso sikkhd). The morality group makes up the training in
the higher morality (adhisila-sikkhd), the concentration group
the training in the higher consciousness (adhicitiasikkha),
and the wisdom group the training in the higher wisdom
(adhipafiiasikkha).? Each of these trainings arises in dependence
on its predecessor and provides the support for its successor.
Moral training provides the foundation for concentration, since
mental composure can only be established when the coarser
impulses towards ethical transgressions are controlled and res-

1. SN. 3:13.
2. AN. 1:235-36.
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14 THE PATH OF SERENITY AND INSIGHT

trained. Concentration provides the foundation for wisdom,
since clear perception of the true nature of phenomena requires
the purification and unification of the mind. Wisdom reaches
its climax in the four paths and fruits, which uproot the subtlest
strata of defilements and issue in final liberation from suffering.

From the Noble Eightfold Path we can now turn briefly to the
other groups to see how jhana fits in with their constituents of
enlightenment. The four foundations of mindfulness and the
four right endeavors are identical, respectively, with right mind-
fulness and right effort of the Eightfold Path. Insofar as these
are called the bases (nimitta) and requisites (parikkhdra) for con-
centration, and concentration includes the four jhangs, jhana
can be seen to arise from the training in these two groups of
principles. The four bases of success are the base of success consis-
ting in zeal, the base consisting in energy, the base consisting in
consciousness, and the base consisting in inquiry.! Since these
four constituents of enlightenment are said to be supports for
obtaining concentration, and to be directed towards the abhififids
and the supramur<dane attainments, their connection with the
Jhanas is evident.? The five faculties and powers comprise the
five identical factors—faith,3 energy, mindfulness, concentration,
and wisdom—each classified as a faculty (indriya) in that they
exercise dominance in a particular sphere of spiritual endeavor
and as a power (bala) in that they cannot be shaken in confron-
tation with their opposites.4 The faculty and power of concentra-
tion are said to he found in the four jhdnas.® The seven enlighten-
ment factors are mindfulness, investigation of phenomena, energy,
rapture, tranquility, concentration, and equanimity.$ Fhdna
can be fitted into this group explicitly as the enlightenment factor
of concentration; it is also closely associated with the factors of
rapture, tranquility, and equanimity, which each rise to promi-
nence in the course of developing the jhanas.

SN. 5:249-93.
Ibid., 268.

Ibid.,, 193-252.
Dhs., pp. 162-67.
SN. 5:196.

Ibid., 63-140.

S
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CuraPTER 1I

THE PRELIMINARIES TO PRACTICE

The jhanas do not arise out of a void but in dependence on the
right conditions. They are states of mind which can come to
growth only when provided with the nutriments conducive to
their development. Therefore, prior to beginning meditation, the
aspirant to the jhdnas must prepare a groundwork for his practice
by fulfilling certain preliminary requirements. He first has to
purify his moral virtue, since virtue forms the irreplaceable sup-
port for concentration. Then he must sever the outer impedi-
ments to practice and place himself under a qualified teacher,
The teacher will assign him a suitable subject for developing jhdna
and explain to him the methods of contemplation. After learn-
ing the methods the disciple must then seek out a congenial dwel-
ling and diligently strive for success. In this chapter we will
examine in order each of the preliminary steps which have to be
fulfilled before commencing to develop jhana.

The Moral Foundation for Fhana

A disciple aspiring to the jhanas first has to lay a solid founda-
tion of moral discipline. Moral purity is indispensable to medi-
tative progress for several deeply psychological reasons. It is
needed firstly, in order to safeguard against the danger of remorse,
the nagging sense of guilt that crops up when the basic principles
of miorality are ignored or deliberately violated. Scrupulous
conformity to virtuous rules of conduct protects the meditator
from this danger, disruptive to innner calm.Therefore the Buddha
states that wholesome moral principles have non-remorse as
their benefit and reward, non-remorse has joy and rapture as
its benefit and reward, and joy and rapture lead to a succession
of purifying states culminating in concentration.!

A second reason a moral foundation is needed for meditation
follows from an understanding of the purpose of concentration.
Concentration, in the Buddhist discipline, aims at providing a

1. AN. 5:1-7.
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16 THE PATH OF SERENITY AND INSIGHT

base for wisdom by cleansing the mind of the dispersive influence
of the defilements. But in order for the concentration exercises
to effectively combat the defilements, the coarser expressions of
the latter through the instruments of bodily and verbal action
have to first be checked. Moral transgressions being invariably
motivated by defilements—by greed, hatred, and delusion—when
a person acts in violation of the precepts of morality he excites
and reinforces the very same mental factors his practice of medi~
tation is intended to eliminate. This involves him in a crossfire
of incompatible aims which renders his attempts at mental puri-
fication ineffective. The only way he can avoid frustrating his
endeavor to purify the mind of its subtler defilements is to prevent
the unwholesome inner impulses from breaking out in the coarser
form of unwholesome bodily and verbal deeds. Only when he
establishes control over the outer expression of the defilements
can he turn to deal with them inwardly as mental obsessions that
appear in the process of meditation.

The practice of moral discipline consists, negatively, in absti-
nence from immoral actions of body and speech and, positively,
in the observance of ethical principles of promoting peace within
oneself and harmony in one’s relations with others. The basic
code of moral discipline taught by the Buddha for the guidance
of his lay followers is the five precepts (paficasila): abstinence
from taking life, from stealing, from sexual misconduct, from false
speech, and from intoxicating drugs and drinks. These princi-
ples are binding as minimal ethical obligations for all practition-
ers of the Buddhist path, and within their bounds considerable
progress in meditation can be made. However, those aspiring
to reach the higher levels of the jhdnas, and to pursue the path
further to the stages of liberation, are encouraged to take up the
more complete moral discipline pertaining to the life of renun-
ciation. Pali Buddhism is unambiguous in its emphasis on the
limitations of household life for following the path in its fullness
and perfection. Householders can achieve proficiency in serenity
and insight, and even reach the supramundane path and fruits.
But by way of providing the conditions for leading the holy life
the inadequacy of household existence as compared to the life of
renunciation is clearly recognized. Time and again the texts
tell that the household life is confining, a “path for the dust of
passion,” while the life of homelessness is like open space.
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For those inclined to the homeless life of renunciation, Bud-
dhism offers a supporting communal structure in the form of the
Bhikkhu-sangha, the order of monks. After leaving the house-
hold life, therefore, the aspiring meditator, if he is free from impe-
diments, will generally seek admission into the order, taking first
the lower ordination of ‘“‘going forth” (pabbejja) which makes
him a novice, then the higher ordination (upasampadi) which
makes him a bhikkhu, a fully ordained monk. The monastic
life, with its emphasis on purity, simplicity, and seclusion, was
especially designed by the Buddha to establish the optimal out-
ward conditions for inner progress in the practice of his teaching.
The foundation for this practice is the training in the higher
moral discipline. The moral training for monks has been shaped
into a scheme called the fourfold purification of morality (catu-
parisuddhisila), made up of four components: [1] the moral
discipline of restraint according to the Patimokkha; [2] the
moral discipline of sense restraint; [3] the moral discipline of
purity of livelihood ; and [4] the moral discipline concerning
the use of the requisites.!

[1] The moral discipline of restraint according to the Pati-
mokkha (patimokkhasemuvarasila) consists in scrupulous observance
of the rules of the Patimokkha, the code of 227 training precepts
promulgated by the Buddha to regulate the conduct of the monks.
The rules provide the backbone of monastic discipline, aiding
the purification of conduct needed to ensure success in contem-
plation.2

[2] The moral discipline of sense restraint (indriyasamwarasila)
means exercising restraint over the sense faculties in the engage-
ment with their objective fields. The canonical text reads:

On seeing a visible object with the eye, he apprehends neither
the signs nor the particulars through which, if he left the eye
faculty unguarded, evil and unprofitable states of covetousness
and grief might invade him; he enters upon the way of its
restraint, he guards the eye faculty, undertakes the restraint
of the eye faculty.?

1. TFor a detailed treatment of the fourfold purification of morality see

Vism., pp. 13-37; PP., pp. 16-46.
2. For the full code, see Nanamoli, transl., The Patimokkha : 227 Funda~

mental Rules of a Bhikkhu, (Bangkok : Mahamakutarajavidyalaya, 1969).
3. MN. 1:180.
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18 THE PATH OF SERENITY AND INSIGHT

‘The same is repeated for the remaining sénse faculties and their
objects. The purpose of this training is to prevent sense experience
from occasioning the rise of the defilements. The untrained
mind apprehends sense objects through the “signs” or false
notions that they are intrinsically attractive and repulsive; thence
agreeable objects tend to arouse craving, disagreeable ones aver-
sion. To conquer this dualistic pattern of emotional involvement,
so detrimental to the nascent pool of calm forming within his
mind, the aspiring meditator has to keep watch over his senses
when they encounter diverse sense data. By means of vigilant
mindfulness he must ward off the spontaneous impulses to cling
to the pleasant and reject the unpleasant, replacing them with
adetached equanimity which looks upon all sense objects equally.

[3] The moral discipline of purified livelihood (djivaparisud-
dhisila) requires that the meditator avoid a wrong means of
livelihood. For a monk this stricture has an even more exacting
application than the right livelihood binding on the laity. A
monk must obtain his basic requisites—robes, food, lodgings,
and medicines—only in ways consistent with the principles of
the monastic life, that is, either as alms offerings freely given by
the laity or by making requests on invitation from faithful
supporters. He is forbidden to make false claims to spiritual
achievement as a way of bolstering his prestige in the eyes of the
laity, and must also avoid resorting to such methods as scheming,
persuasion, hinting, and belittling to gain his means of
subsistence.

(4] The moral discipline concerning the use of the requisites
(paccayasannissitasila) follows naturally upon purified livelihood.
After obtaining his requisites by righteous means, the monk is
enjoined to use them mindfully, cognizant of the real purpose
they serve in the framework of the holy life. He mustreflect that
he uses his robes only to protect his body from cold and heat
and to cover up nakedness, his food only to sustain his body and
keep it in good health, his dwelling only to ward off the incle-
mencies of the weather, and medicines only to recover from illness
and gain maximum well-being.! By using the requisites after
making these reflections, the meditator can avoid the lure of
craving for comfort and enjoyment. Recognizing the material

1. MN. 1:10.
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supports of life to be subordinate in value to a spiritual goal, he
is able to develop the virtues of contentment, frugality, and sim-
plicity with regard to his physical requirements.

Cutting off Impediments
After establishing a basis of purified morality, the aspirant is
advised to sever any outer impediments (palibodha) he may have
that can hinder his efforts to lead a contemplative life. The
Visuddhimagga enumerates these impediments as ten: a dwelling,
family, gain, a class, building, travel, kin, affliction, books, and
supernormal powers.!

[1] Adwelling, which canbe asingle room, ahut, ora whole
monastery, becomes an impediment for those who allow their
mind to become excessively pre-occupied with work and business
connected with it or with the belongings they have stored there.
Meditation requires the abandonment of concern with the com-
forts and conveniences of residential life. Thus a meditator who
finds his progress impeded by attachment to his dwelling is urged
to relinquish it and seek a simple secluded place of shelter where
he can pursue his practice.

[2] A family means either relatives or supporters. Since a
disciple who lives in close association with lay devotees becomes
emotionally involved with them, he is advised to develop detach-
ment or to shift to a location where intimate involvements are
unlikely to arise.

[3] Gains are the four requisites. A monk who achieves fame
and distinction may be frequently sought after by lay people to
receive offerings of the requisites. To thank them he must recite
blessings and preach the doctrine, thus finding no chance to
practice meditation. Insuch acase heshould cut off this impedi-
ment by leaving his group and wandering to a place where he is
unknown.

[4] Aclassisagroup of students. Amonk constantly engaged
in instructing students has no time to undertake the work of
contemplation. If he is intent on full time meditation he should
turn his students over to another teacher and go off by himself.

[5] Building means new building work, This is always an

1. PP.,p.91. ““Avaso, kulam, libko, gano, kamman, addhanaw, fiati, abadho,
gantho, iddhi.”’ Vism., p. 73,
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impediment, since it demands time and mental consideration.
To sever this impediment the building work should be completed
as soon as possible or handed over to the community of monks.

[6] Travel is going on journeys. This should be relinquished
in favor of a stable residence conducive to meditation.

[7] Kin means specifically close fellows in the Order, such as.
teachers and pupils, and close relations such as mother and father,
who are afflicted with illness. They should be nursed back to
health as quickly as possible, or their care turned over to respon-
sible persons.

[8] Affliction is any kind of illness, which should be dealt
with by taking the appropriate medicines or, if these fail, by per-
sisting in the practice despite the illness.

[9] Books means the study of scriptures. This is an impedi-
ment for those who find the intellectual work of study obstructive
to their meditation. Itshould be severed by leaving off study and
recitation during the period of intensified practice.

[10] Supernormal powers are an impediment to insight, not
concentration, since they are the products of concentration. As
an impediment they can be cut off simply by neglecting to exer-
cise them and by abandoning concern for their success.

Approaching the Good Friend

The path of practice leading to the jhanas is an arduous course
involving specific subjects of contemplation, precise techniques,
and skillfulness in dealing with the pitfalls that lie along the way.
The knowledge of how to attain the jhdnas has been transmitted
through a lineage of teachers going back to the time of the Buddha
himself. Each teacher passes his store of accumulated knowledge
and experience on to his successor pupils, thus ensuring the conti-
nuity of the tradition. A prospective meditator is advised to
avail himself of the living heritage of practice by placing himself
under the care of a qualified teacher. The teacher will assign
him a subject of meditation appropriate for his temperament,
instruct him in the methods of developing it, and guide his steps.
along the path.

Unlike those Indian traditions which focus upon the guru
figure as an embodiment of divinity or a link between the disciple
and the divine, Theravada Buddhism has always stressed the
pedagogic role of the teacher. This much is indicated by the term
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selected in the Pali texts to designate the teacher of meditation,
kalyapamitiz, meaning ‘“good (or noble) friend.” The teacher is
not a god or an incarnation of the divine, equipped with the
means to ¢ eliverance in his own person. He is essentially an elder
friend and guide. The guidance he gives along the path to be
travelled siems entirely from his superior wisdom gained through
personal experience. Even the Buddhas themselves can do no
more than indicate the path ; the rest depends on the efforts of
the aspirar t.

Nevertheless, the importance of relying on a kalyapamitta is
strongly emphasized in the Theravada Buddhist tradition. When
the Venerable Ananda approached the Buddha and declared
that it seemed to him that reliance on good friends is half of the
holy life, the Buddha corrected him with the words that reliance
on good friends is the whole of the holy life, for it is reliance on
good friends that leads to the practice of the Noble Eightfold
Path.! On another occasion, when his attendant Meghiya prema-
turely sought permission to go off into solitary retreat, the Buddha
explained that while the mind is not yet ripe for liberation one
thing that leads to its ripening is association with good friends
and companions.? The Buddha in fact describes himself as the
good friend par excellence who leads living beings to freedom
from birth, aging, suffering, and death.?

The good friend has the task of assigning the pupil a medita-
tion subject. The Visuddhimagga points out that to do so the good
friend musi possess the proper qualifications, such as being worthy
of reverence and esteem, uttering profound speech, and having
solicitude for the welfare and progress of his disciples. It says
that since the Buddha himself is the ideal good friend, while he
is alive a meditation subject should be sought directly from him.
But after the Buddha’s passing the qualified meditation teachers
that remain may be ranked in the following descending series:
the great disciples that survive him, an arahat who attains jhanas,
a non-returner, a once-returner, a stream-enterer, an ordinary
man who obtains jhdnas, and various masters of the scriptures.
After learning of a qualified teacher, the prospective meditator

1. SN, 1:88.
2. AN, 4:354-58.
3. SN. 1:88.
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should approach him and take up residence in his monastery.
He should not ask for a meditation subject immediately upon
arriving, but should first perform the duties of a pupil towards
the teacher, doing them with respect and humility. He should
pay homage to the teacher in the evening and leave when dis-
missed. Then after ten days or two weeks have passed, he should
create an opportunity to see the teacher. When all conditions
are favorable, he can explain the reason for his coming. He
should dedicate himself to the Buddha and to the teacher, then
with a sincere inclination and resolution ask for a subject of
meditation.!

The teacher assigns a meditation subject that is suitable for the
disciple’s temperament. The ancient teachers of the Theravada
tradition recognize six principal character types (carita) into
which prospective meditators can be classified: These are: the
greedy temperament, the hating temperament, the deluded tem-
perament, the faithful temperament, the intelligent temperament,
and the speculative temperament.? Which temperament prevails
in a particular person is determined by previously accumulated
kamma. On the basis either of the power of penetrating others
minds, or by personal observation, or by questioning, the teacher
will size up the temperament of his new pupil; then he will select
a meditation subject for him appropriate to his temperament.

The Subjects of Serenity-meditation

The various meditation subjects that the Buddha prescribed
on different occasions for the development of serenity have been
systematized in the commentaries into a set called the forty kam-
matthanas. The word fammatthdna means literally a place of work.
It is applied to the subjects of meditation since these are the
places where the meditator undertakes the work pertaining to
his calling, the work of meditation. An equivalent term occur-
ring in the texts is drammana, meaning ““object” in general, but
in this context the object focussed on is developing concentra-
tion.

The forty meditation subjects are distributed into seven cate-

1. PP, p. 100. Vism., p. 80.
2. PP., p. 102. “Ragacarito, dosacarito, mohacarito, saddhdcarito, buddhicarito,
vitakkacarito’” Vism., p. 82.
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gories. They are enumerated in the Visuddhimagga as follows: ten
kasinas, ten kinds of foulness, ten recollections, four divine abid-
ings, four immaterial states, one perception, and one defining?.

A kasina is a device representing a particular quality used as
a support for concentration. The ten kasipas are the earth kasina,
water kasina, fire kasina, wind kasipa, blue kasina, yellow ksina,
red kasina, white kasina, light kasina, and limited space kasina. The
word kasina has the meaning of “‘entirety’ (sakalatthena). It is
extended to these ten objects of meditation in that each repre-
sents the entire quality appropriate to itself. The kasina can be
either a naturally occuring form of the element or color chosen,
or an artificially produced device such as a colored or elemental
disk that the meditator can use at his convenience in his medi-
tation quarters.

The ten kinds of foulness are ten stages in the decomposition
of a corpse. These are: the bloated, the livid, the festering, the
cut-up, the gnawed, the'scattered, the hacked and scattered, the
bleeding, the worm-infested, and a skeleton. The primary pur-
pose behind these meditations is to reduce sensual lust by gaining
a clear perception of the repulsiveness of the body. In order to
gain the “sign”’ of the corpses, actual dead bodies have to be seen.
Thence these subjects are also known as the cemetery meditations.

The ten recollections are: the recollections of the Buddha, the
Dhamma, the Sangha, morality, generosity, and the deities,
mindfulness of death, mindfulness of the body, mindfulness of
breathing, and the recollection of peace. The first three are
devotional contemplations on the sublime qualities of the ““three
jewels”, the primary objects of Buddhist veneration. The second
three are reflections on two cardinal Buddhist virtues and on the
devas inhabiting the heavenly worlds, intended principally for
those still intent on a higher rebirth. Mindfulness of death is
reflection on the inevitability of death, a constant spur to spiri-
tual exertion. Mindfulness of the body involves the mental dis-
section of the body into thirty-two parts, undertaken with a
view to perceiving its unattractiveness. Mindfulness of breathing
is awareness of the in-and-out movement of the breath, perhaps
the most fundamental of all Buddhist meditation subjects. And
the recollection of peace is reflection on the qualities of nibbana.

1. PP,p 112. Vism, p. 89. The Pali names for the forty kammatthinas
are given in the Appendix 2.
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The four divine abidings are the development of boundless
loving-kindness, compassion, sympathetic joy, and equanimity.
These meditations are also called the “immeasurables” (appa-
maiifid) because they are to be developed towards all sentient
beings without qualification or exclusiveness. :

The four immaterial states are the base of boundless space,
the base of boundless consciousness, the base of nothingness, and
the base of neither perception nor non-perception. These are the
objects leading to the four corresponding meditative attainments
called the druppas or immaterial jhanas (ardpajjhana).

The one perception is the perception of the repulsiveness of
food. The one defining of the defining is the four elements, that
is, the analysis of the physical body into the elemental modes of
solidity, fluidity, heat, and oscillation.

The forty kammatthanas are treated in the Pali commentarial
texts from two important angles—one their ability to induce
different levels of concentration, the other their suitability for
different temperaments.

Not all meditation subjects are equally effective in inducing
the deeper levels of concentration. As we explained above, be-
yond the preliminary stage, concentration can occur either at the
level of access concentration (upacdrasamadhi) or at the level of
absorption concentration {appandsamadhi), depending upon the
strength of the jhana factors in the meditative state. Absorption
too, consisting in the eight attainments—the four lower jhdnas
and the four gruppas—can occur at any of these eight levels.
Therefore the forty kammatthanas are first distinguished on the
basis of their capacity for inducing only access or for inducing
full absorption as well; then those able to induce absorptionare
distinguished further according to their ability to induce the
different levels of jhana.

Of the forty subjects, ten are capable of leading only to access
concentration. These are eight recollections—i.e. all except
mindfulness of the body and mindfulness of breathing—plus the
perception of repulsiveness in nutriment and the defining of the
four elements. Cultivation of these subjects can cause the hind-
rances to subside and the jhina factors to become manifest, but
because they are occupied with a diversity of qualities and involve
an active application of discursive thought, cannot lead beyond
access. The other thirty subjects can all lead to absorption.
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Of these latter, the ten kasizas and mindfulness of breathing
bring all four jhanas, their efficiency in this regard due to their
simplicity and freedom from thought construction. The ten kinds
of foulness and mindfulness of the body bring only the first jidna,
being limited because consciousness can only hold on to them
with the aid of applied thought (vitakka), which is absent in the
second and higher jhanas. The first three divine abidings can
induce the lower three jhdnas but not the fourth, since they arise
in association with pleasant feeling (sukha), present in the first
three jhanas but replaced by neutral feeling in the fourth. Con-
versely, because it requires the company of neutral feeling and
cannot coexist with pleasant feeling, the divine abiding equani-
mity occurs only at the level of the fourth jhdna, where neutral
feeling gains ascendency. The four immaterial states conduce
to the respective immaterial jhdna corresponding to their names;
but because these latter are identical in factorial constitution
‘with the fourth jhdna, differing only in their objects, the four
immaterial states are said to lead to the fourth jhana.

Since in the main section of the present work we wish to follow
the progress of meditation through all four jhdnas, we will pre-
sume the case of a meditator who has taken as his meditation-
subject either a kasipa or mindfulness of breathing.

The forty kammatthanas are also differentiated according to
their appropriateness for different character types. The principal
temperaments recognized for this purpose are, as we said, six—
the greedy, the hating, the deluded, the faithful, the intelligent,
and the speculative, The danger of oversimplification involved
in this scheme has been acknowledged by ancient teachers and
the possibility of complex combinations of traits finds ready
affirmation. But the sixfold typology is taken to be sufficient as a
pragmatic guideline for the purpose it is intended to serve, the
assignment of a suitable subject to a meditator.

The Visuddhimagga divides the forty kemmatthdnas among the
different temperaments as follows, The ten kinds of foulness
and mindfulness of the body, clearly intended to attenuate sensual
desire, are eleven subjects suitable for those of greedy tempera-
ment, Eight subjects, the four divine abidings and four color
kasinas, are appropriate for the hating temperament.! Mindful-

1. Exactly why the color kasinas are offered as an antidote to hatred is
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ness of breathing is one recollection suitable for those of the delu-
ded and the speculative temperaments. The first six recollections
are appropriate for the faithful temperament. Four subjects—
mindfulness of death, the recollection of peace, the defining of
the four elements, and the perception of repulsiveness in nutri-
ment—are especially effective for those of intelligent tempera-
ment. The remaining six kasinas and the immaterial states are
suitable for all kinds of temperaments. But the kasinas should be
limited in size for one of speculative temperament and large in
size for one of deluded temperament.!

Immediately after giving this breakdown Buddhaghosa adds
a proviso to prevent misunderstanding. He states that this divi-
sion by way of temperament is made on the basis of direct oppo-
sition and complete suitability, but actually there is no whole-
some form of meditation that does not suppress the defilements,
and cultivate virtuous mental factors. He then cites a passage
from the Meghiya Sutta advising a single meditator to meditate
on foulness to abandon lust, on loving-kindness to abandon
hatred, on breathing to cut off discursive thought, and on imper-
manence to eliminate the conceit “I am.”?

Choosing a Suitable Dwelling

The teacher assigns a meditation subject to his pupil appro-
priate to his character, and then explains the methods of deve-
loping it. He can teach it gradually to a pupil who is going to
remain in close proximity to him, or in detail to one who will go
to practice it elsewhere. If the disciple is not going to stay with
his teacher he must be careful to select a suitable place for medi-
tation. The texts mention eighteen kinds of monasteries unfavor-
able to the development of jidna: a large monastery, a new one,
a dilapidated one, one near a road, one with a pond, leaves,
flowers, or fruits, one sought after by many people, one in cities,
among timber or fields, where people quarrel, in a port, in border
lands, on a frontier, a haunted place, and one without access to

not explained. Perhaps the contemplation of color has a subtle psychologicat
effect of reducing anger and aversion.

1. - PP., pp. 117-18. Vism., p. 92-93.

2. PP, p. 118. AN. 4:358.
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a spiritual teacher.! Unless he is already highly developed a
novice meditator should avoid a dwelling with these faults.

The factors which make a dwelling favorable to meditation
are mentioned by the Buddha himself. These are five in number:
[1] itshould be not too far from or too near a village that can
be relied on as an alms resort, and should have a clear path;
[2] it should be quiet and secluded; [3] itshould be free from
inclemencies of weather and from harmful insects and animals;
[4] it should be easy to obtain the four requisites while dwelling
there; and [5] the dwelling should provide ready access to
learned elders and spiritual friends who can be consulted when
problems arise in meditation.? The types of dwelling places
commended by the Buddha most frequently in the suttas as con-
ducive to the jhdnas are a secluded dwelling in the forest, at the
foot of a tree, on a mountain, in a cleft, in a cave, in a cemetery,
on a wooded flatland, in the open air, or on a heap of straw.3
Having found a suitable dwelling and settled there, the disciple
should maintain scrupulous observance of the rules of discipline.
He should be content with his simple requisites, exercise control
over his sense faculties, be mindful and discerning in all activities,
and practice meditation diligently as he was instructed. It is
at this point that he meets the first great challenge of his contem--
plative life, the battle with the five hindrances.

1. PP, p. 125. Vism., p. 99.
2. AN. 5:15.
3. MN. 1:181, 269, 274.
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CuaapTer III
THE CONQUEST OF THE HINDRANCES

The jhanas are attained sequentially, mastery over each lower
one being a prerequisite to the practice issuing in the next higher
one. The attainment of any jadna comes about through a two-
sided process of development—on one side is the elimination of
the states obstructive to it, on the other the acquisition of the
states composing it. The former set is called its factors of
abandonment (pehdnangani), the latter its factors of possession
(samannagatangani). In the case of the first jhdna the factors of
abandonment arc the five hindrances, its factors of possession
the basic five jhdna factors. Both are alluded to in the standard
formula for the first jhana:

Quite secluded from sense pleasures, secluded from unwhole-
some states of mind, he enters and dwells in the first jhdna,
which is accompanied by applied thought and sustained tho-
ught with rapture and happiness born of seclusion.!

In this formula the first part, the phrase “quite secluded from
sense pleasures, secluded from unwholesome states of mind,”
refers to the elimination of the hindrances. The second part,
mentioning the states found in the jhana, enumerates the factors
of possession. In the present chapter we will deal at length with
the abandoning of the hindrances, then in the next chapter we
will consider the jhdna factors themselves.

The Five Hindrances

The five hindrances (paficanivarana) are sensual desire, ill will,
sloth and torpor, restlessness and worry, and doubt. This group
merits special attention because it is the principal classification
the Buddha uses for the obstacles to meditation. The defilements
included in this set obstruct not only the first jidna, but the entire

1. “Vivicc’eva kiamehi vivicca akusalehi dhammehi savitakkarh savi-

carari vivekajarh pitisukharh pathamarh jhanarh upasampajja viharati,” MN.
1:89. Vibh., p. 245.
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thrust of man’s aspiration for liberation and enlightenment. They
receive the name ‘“‘hindrances’ because they hinder and envelop
the mind, preventing meditative development in the two spheres
of serenity and insight. Hence the Buddha calls the five hind-
rances “‘obstructions, hindrances, corruptions of the mind, weake-
ners of wisdom.”* Again he says: “These five hindrances, monks,
are causes of blindness, causes of loss of vision, causes of unknow-
ing, opposed to wisdom, aligned with vexation, leading away from
nibbana,”’®

The hindrance of sensual desire (kamacchanda) is explained as
desire for the ““five strands of sense pleasure,” that is, for visible
forms, sounds, smells, tastes, and tangibles which are “‘desirable,
lovely, agreeable, pleasing, sensuous, stimulating lust.”’® It is a
form of the root defilement of greed (lobka) and a mode of crav-
ing (tanha), which the Buddha identifies as the cause of suffering.
The hindrance of ill will (bpapada) signifies aversion directed
towards disagreeable persons or things, varying in range all the
way from mild annoyance to overpowering hatred.* It is a form
of the root defilement of hate (dosa). Thus the first two hindran-
ces correspond to the first two root defilements. The third root
defilement, delusion (moha), is not enumerated separately among
the five hindrances, but can be found underlying all the others.

Sloth and torpor (thinamiddha) the Buddha states to be a com-
pound hindrance which can be regarded as twofold in terms of
its components: ‘“Sloth, monks, is a hindrance; torpor is a hind-
rance. Thus the hindrance of sloth and torpor that comes down
in the summary by this method becomes twofold.””® The Abhi-
dhamma books pick up on this method and define the two terms
separately. Thus the Dhammasangani explains sloth (thina)
by a string of synonyms suggestive of dullness and mental inertia,
torpor (middha) by synonyms suggestive of indolence.®

Restlessness and worry (uddaccakukkucca) is again treated as
a double hindrance to be defined by breaking it down into its
members before recombining them. Restlessness (uddhacca) is

SN. 5:94.

Ibid., 97.

MN. 1:85.

See Dhs., p. 232.
SN. 5:110.

See Dhs., p. 233.

SIS
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equated with excitement, agitation, and disquietude, worry
(kukkucca) with the sense of guilt aroused by moral transgres-
sions.! Finally the hindrance of doubt (victkicchd) is explained
principally as uncertainty with regard to four items : the Buddha,
the Dhamma, the Sangha, and the training.? The commenta-
ries state that doubt in regard to the Buddha is doubt as to whe-
ther or not any person has existed endowed with the physical
and spiritual qualities of a Buddha. Doubt regarding the Dham-
ma is doubt about the existence of the supramundane paths,
fruits, and nibbana. Doubt regarding the Sangha is skepticism
with respect to the existence of holy persons or the fruitfulness
of gifts to the Order. Doubt regarding the discipline questions
the effectiveness of morality, concentration, and wisdom in lead-
ing to the end of suffering.?

The Buddha offers two sets of similes to illustrate the detri-
mental effect of the hindrances. The first compares the five hind-
rances unabandoned in oneself to five types of calamity: sensual
desire is like a debt, ill will like a disease, sloth and torpor like
imprisonment, restlessness and worry like slavery, and doubt
like being lost on a desert road. Release from the hindrances
is to be seen as freedom from debt, good health, release from
prison, emancipation from slavery, and arriving at a place of
safety.4 The second set of similes compares the hindrances to
five kinds of impurities affecting a bowl of water, preventing a
keen-sighted man from seeing his own reflection as it really is.
The five impurities are appropriately paired off with the hind
rances: sensual desire is like a bowl of water mixed with brightly
colored paints, ill will like a bowl of boiling water, sloth and
torpor like water covered by mossy plants, restlessness and worry
like water blown into ripples by the wind, and doubt like muddy
water. Just as the keen-eyed man would not be able to see his
reflection in these five kinds of water, so one whose mind is obses-
sed by the five hindrances does not know and see as it is his own
good, the good of others, or the good of both.5

Ibid.

MN. 1:101.

Dhs. A., pp. 388-89.
DN. 1:71-73.

SN. 5:121-24.

Sk

B
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Although there are numerous defilements opposed to the first
Jhana, the five hindrances alone are called its factors of abandon-
ing. One reason, according to the Visuddhimagga, is that the hind-
rances are specifically obstructive to jhana. Each hindrance
obstructs attainment of jhdna by impeding in its own way the
mind’s capacity for concentration.

The mind affected through lust by greed for varied objective
fields does not become concentrated on an object consisting
in unity, or being overwhelmed by lust, it does not enter on
the way to abandoning the sense-desire element. When peste-
red by ill will towards an object, it does not occur uninter-
ruptedly. When overcome by stiflness and torpor, it is unwiel-
dy. When seized by agitation and worry, it is unquiet and
buzzes about. When stricken by uncertainty, it fails to mount
the way to accomplish the attainment of jhana. So it is these
only that are called factors of abandoning because they are
specifically obstructive to jhana.!

A second reason for confining the first jidna’s factors of abandon-
ing to the five hindrances is to permit a direct alignment to be
made between the hindrances and the jhana factors, the five men-
tal concomitants—applied thought, sustained thought, rapture,
happiness, and one-pointedness—responsible for lifting the mind
to the level of absorption. Buddhaghosa states that the abandon-
ment of the five hindrances alone is mentioned in connection
with jhana because the hindrances are the direct enemies of the
five jhana factors, which the latter must overcome: ‘“‘For the
hindrances are the contrary opposites of the jhana factors: what
is meant is that the jhdna factors are incompatible with them,
eliminate them, abolish them.’’? To support his contention the
commentator cites a passage demonstrating a one-to-one corres-
pondence between the jhdna factors and hindrances:

Concentration is incompatible with lust, happiness [rapture ]
with ill will, applied thought with stiffness and torpor, bliss
[happiness ] with agitation and worry, and sustained thought
with uncertainty [doubt].3

1. PP, p. 152, Vism., p. 118.
2. PP, p. 147. Vism,, p. 114,
3. PP, p. 147, “Samadhi kimacchandassa patipakkho, piti byapadassa,
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Thus each jhana factor is seen as having the specific task of elimi-~
nating a particular obstruction to the jhdrna. To correlate these
obstructions with the five jhana factors they are collected into a
scheme of five hindrances.

The same principle also serves to explain the rationale behind
the coupling that takes place in two of the hindrances, ‘“‘sloth and
torpor’’ and ‘‘restlessness and worry.”’ As we saw the five hind-
rances break down under analysis into seven separate mental
states: sensual desire, ill will, sloth, torpor, restlessness, worry,
and doubt. The reason the seven are reduced by synthesis to
five again lies in the economy required to set the jhdna factors
and hindrances in direct opposition. Since there are five jhdna
factors the defilements they oppose must likewise be five. Sloth
and torpor on the one side, and restlessness and worry on the
other, readily lend themselves to the required coupling. For
sloth and torpor share the common feature of mental indisposi-
tion, restlessness and worry the common feature of disturbing
the mind. Thus it is natural that a single jhana factor should be
capable of opposing and silencing the two hindrances in each set.
According to the method cited in the Visuddhimagga, sloth
and torpor are both countered by applied thought, restlessness
and worry by happiness. In this way the mutual exclusion of
hindrances and jhana factors becomes the ground tor the group-
ing of the hindrances into a fivefold set.

Seclusion from the Hindrances
Kinds of Seclusion

The stock passage describing the attainment of the first jhdna,
with which we began the present chapter, says that the jhdna is
attained by one who is “secluded from sense pleasures, secluded
from unwholesome states of mind.”” Now that we have deter-
mined the purport of the phrase ‘“unwholesome states of
mind”’ to be the five hindrances, we must inquire into the mean-
ing of the word “‘seclusion™ (viveka). The Visuddhimagga, in its

vitakko thinamiddhassa, sukharh uddhaccakukkuccassa, vicaro vicikicchaya
[ ] Petake vutta.” Vism., p. 114.

N.B. The Path of Purification’s ““happiness’” is our ‘“‘rapture” (piti), and
The Path of Purification’s ““bliss” is our® ‘happiness” (sukha). The other differ-
ences in translation are more obvious, and can be checked in Appendix 3.
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gloss of this passage, explains that there are three kinds of seclu-
sion relevant to the present context—namely, bodily seclusion
(kayaviveka), mental seclusion (cittaviveka), and seclusion by
suppression (vikkhambhanaviveka).* These three terms allude to
two distinct sets of exegetical categories, which must be consi-
dered to bring their meaning to light.

The first two terms pertain toa threefold arrangement made up
of bodily seclusion, mental seclusion, and ‘‘seclusion from the
substance” (upadhi viveka). The first means physical withdrawal
from active social engagement into a condition of solitude for
the purpose of devoting time and energy to spiritual develop-
ment. The second, which generally presupposes the first,
means the seclusion of the mind from its entanglement in defile-
raents; itis in effect equivalent to concentration of at least the
access level. The third, “‘seclusion from the substance,” is nibbana,
liberation from the elements of phenomenal existence. The
achievement of the first jidna does not depend on the third, which
is its outcome rather than prerequisite, but it does require physical
solitude and the separation of the mind from defilements, hence
bodily and mental seclusion.

The third type of seclusion pertinent to the context, seclusion
by suppression, belongs to a different scheme generally discussed
under the heading of “‘abandonment” (pahdna) rather than
“seclusion.” This scheme records five kinds of abandoning:
abandoning by suppression, by substitution of opposites, by cut-
ting off, by tranquilization and by deliverance.?

[1] Abandoning by suppression occurs when the hindrances
are excluded from the mind by the force of concentration, parti-
cularly evident on occasions of jhdna. It is illustrated by the press-
ing down of weeds in water by means of a porous pot. |[2] Aban-
doning by substitution of opposites means the replacement of
unwholesome states by wholesome ones, the usual instance cited
being the abandoning of erroneous notions by particular factors
of insight knowledge. [3] Abandoning by cutting off is the era-
dication of the fetters by the supramundane paths in such a way
that they can never arise again, like a tree struck by a thunder-

1. Vism., p. 113.
2. In Pali: Vikkhambhanappahanarh, tadangappahianarh, samucchedap-
pahinam, patippassaddhippahinarh, nissaranappahinarih. See Pts., p. 26.
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bolt. [4] Abandoning by tranquilization is the subsiding of
defilements at the moments of “fruition” following the noble
paths. And [5] abandoning by deliverance is nibbdna, the
ultimate release from all conditioned phenomena.!

The type of abandoning relevant to the attainment of jhdna
is abandoning by suppression. The work of suppressing the
hindrances begins with the first efforts to concentrate the mind
upon one of the prescribed objects such as the kasinas. As the
meditator fixes his mind on the initial object, a point is reached
where he can apprehend the object as clearly with his eyes closed
as with them open. This visualized object is called the “learning
sign” (uggahanimitia). As he concentrates on the learning sign,
his efforts call into play the embryonic jhdna factors, which grow
in force, duration, and prominence as a result of the meditative
exertion. These factors, being incompatible with the hindrances,
function as their precise antidotes, so that their repeated culti-
vation excludes the hindrances, attenuates them, and holds
them at bay. With continued practice the ‘“‘learning sign’ gives
rise to a purified luminous reproduction of itself called the “coun-
terpart sign® (patibhaga nimitta). The manifestation of the coun-
terpart sign marks the complete suppression of the hindrances
and the attainment of access concentration (upacarasamadhi).
All three events—the suppression of the hindrances, the arising
of the counterpart sign, and the entrance upon access concen-
tration—take place at precisely the same moment, without inter-
val.?2 And though previously the process of mental cultivation
may have required the elimination of different hindrances at
different times, when access is achieved they all subside together:

Simultaneously with his acquiring the counterpart sign his lust
is abandoned by suppression owing to his giving no attention
externally to sense desires (as object). And owing to his aban-
doning of approval, ill will is abandoned too, as pus is with the
abandoning of blood. Likewise stiffness and torpor is abando-
ned through exertion of energy, agitation and worry is aban-
doned through devotion to peaceful things that cause no re-
morse; and uncertainty about the Master who teaches the way,
about the way, and about the fruit of the way, is abandoned

1. Vism., pp. 596-97. MN. A. 1:24-25.
2. See PP., p. 130-131. Vism., p. 102.
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through the actual experience of the distinction attained. So
the five hindrances are abandoned.!

Though the mental factors determinative of the jhana are pre-
sent in access concentration, they do not as yet possess sufficient
strength to give this state the full qualification of the first jidna.
They are strong enough only to exclude the hindrances and hold
them at bay. With continued practice, however, - the nascent
Jhana factors grow in strength until they gain sufficient force to
issue in the first jhgna. Thus, starting from the distracted condi-
tion of the untrained mind, a yogin begins developing concen-
tration. This initial practice arouses certain mental factors which
counter the hindrances and unify the mind upon its object. The
complete suppression of the hindrances marks the achievement
of access concentration with the attainment of jhdna lying close
at hand. When, through further application, these factors gain
the power to make the mind become immersed in its object, the
Jhana is actually attained.

The Causal Arising of the Hindrances

The five hindrances, the Buddha teaches, are like all other
phenomena causally conditioned, arising and subsiding in cor-
relation with other things which serve as their supports. When
these supports are present the hindrances spring up and grow,
when the supports are removed they fade away and disappear.
Since the hindrances depend on other factors for their origina-
tion and cessation, an understanding of these factors is essential
to their abandoning. For this reason the Buddha has taken spe-
cial care to provide an exact account of the genetic groundwork
of the hindrances, an account which proceeds at both the general
and particular level, laying bare the causes for the hindrances
as a group and for each member of this group individually.

In the Anguttara Nikdya, the Buddha includes the five hind-
rances in a sequence of conditions nourishing and sustaining
ignorance, itself the fundamental root of samsdra:

Ignorance, monks, has its nutriment, I say, it is not without
nutriment. And what is the nutriment for ignorance? ‘The
five hindrances’ should be the reply. The five hindrances,

1. PP, p.196. Vism., p. 155.
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monks, have their nutriment, I say, they are not without
nutriment. And what is the nutriment for the five hindrances?
“The three types of misconduct’ should be the reply. The three
types of misconduct also have their nutriment...non-restraint
of the sense faculties. Non-restraint of the sense faculties also
has its nutriment...lack of mindfulness and discernment. Lack
of mindfulness and discernment also has its nutriment...unwise
consideration. Unwise consideration also has its nutriment...
lack of faith. Lack of faith also has its nutriment...not listen-
ing to the true Dhamma. Not listening to the true Dhamma
also has its nutriment...not associating with superior men.!

As this statement points out, the five hindrances while “nourish-
ing” ignorance are nourished in turn by the three types of mis-
conduct (bodily, verbal, and mental), non-restraint of the senses,
lack of mindfulness and self-composure, unwise consideration,
and so on. Through unwise consideration a man fails to control
his mind. Lacking mindfulness he allows his senses to roam un-
checked in their objective fields, seeking sensual gratification.
Obsessed by sense stimuli, he engages in the three types of mis-
conduct, thereby reinforcing the hindrances, which then main
tain the ignorance that holds him in bondage.

In this causal genesis a crucial role is played by ‘“unwise consi-
deration” (ayoniso manasikdra). Unwise consideration is ““in-
expedient reflection, reflection on the wrong track”, generally
explained as reflection which apprehends its object through the
four ““perversions™ (vipallasa), considering the impermanent as
permanent, pain as pleasure, non-self as self, and the foul as
beautiful.? Calling attention to the instrumental role of unwise
consideration in causing the arising and growth of all five hind-
rances collectively, the Buddha states that as a result of such
wrong reflection the unarisen hindrances arise and the arisen
ones increase.? However unwise consideration functions not only
as a collective cause for the hindrances as a group, but also as a
specific cause for each of the hindrances individually, For acts
of unwise consideration always take on particular forms, with
differences determined by the variations in its objects and mode

‘1. GS. 5:79. AN. 5:113.
2. Soma Thera, The Way of Mindfulness, p. 116.
3. SN. 5:93-94.
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of occurrence. These differences in the forms of unwise conside-
ration are correlated with the hindrances in such a way that un-
‘wise consideration to one thing becomes a cause for one hindrance,
unwise consideration to something else the cause for another
hindrance. Thus the Buddha says:

Just as this body, monks, is sustained by nutriment, stands
in dependence on nutriment, and does not stand without nutri-
ment, in the same way the five hindrances are sustained by
nutriment, stand in dependence on nutriment, and do not
stand without nutriment.

{11 What, monks, is the nutriment for the arising of un-
arisen sensual desire, and for the growth and expansion of sen-
sual desire that has already arisen ? There is, monks, the
beautiful appearance of things. Habitual unwise considera-
tion of that is the nutriment for the arising of unarisen sensual
desire, and for the growth and expansion of sensual desire that
has already arisen.

[21 And what, monks, is the nutriment for the arising of
unarisen ill will, and fer the growth and expansion of ill will
that has already arisen ? There is, monks, the repulsive appear-
ance of things. Habitual unwise consideration of that is the
nutriment for the arising of unarisen ill will...

[3] And what, monks, is the nutriment for the arising of
unarisen sloth and torpor...? There is, monks, discontent,
drowsiness, langour, surfeit after meals, and sluggishness of
mind. Habitual unwise consideration of them is the nutriment
for the arising of unarisen sloth and torpor......

{41 And what, monks, is the nutriment for the arising of
unarisen restlessness and worry... ? There is, monks, non-tran-
quillity of mind. Habitual unwise consideration of that is the
nutriment for the arising of unarisen restlessness and worry.

[5] And what, monks, is the nutriment for the arising of
unarisen doubt...... ? There are, monks, matters which are
grounds for doubt. Habitual unwise consideration of them is
the nutriment for the arising of unarisen doubt...?

Specifically, then, sensual desire arises through unwise conside-

1. SN. 5:64-65.
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ration of the attractive appearance of things, ill will through
unwise consideration of the repulsive features of things, sloth and
torpor through unwise consideration of states conducive to leth-
argy, restlessness and worry through unwise consideration of
disturbing states, and doubt through unwise consideration of
dubious matters.

The Elimination of the Hindrances

Once the genetic basis for the rise and growth of the hindrances
becomes clear, the way to counteract and eliminate them follows
as a matter of course. Since the hindrances occur in dependence
on specific causes and conditions, their control and conquest
require simply that their generative causes be removed. Though
the actual achievement of such a stoppage may require diligent
effort, itis the fundamental optimism of Buddhism that the qua-
lities needed to overcome the hindrances are not beyond man’s
capacity for development, provided only that he is given the pro-
per methodology. It is the purpose of the Buddha’s discipline
to provide precisely that methodology.

The final eradication of the hindrances is effected exclusively
by the four supramundane paths. To reach the path the deve-
lopment of insight (vipassana) is indispensable, since insight into
the true characteristics of phenomena issues in the supramundane
wisdom of the path. But in order for insight to arise, the hind-
rances have to be attenuated to a degree where they no longer
disrupt the process of contemplation.

The canonical texts offer two basic approaches to the prelimi-
nary overcoming of the hindrances. One is the suppression of
the hindrances by the development of serenity (samatha), either
access concentration or jhdna; the other is their elimination in the
course of developing insight. The former is described in the dis-
courses of the Buddha expounding the stages of the ‘“gradual
training,” the latter in the discourses on the practice of sati-
paithana, ‘‘the foundations of mindfulness.”’!

Two different approaches are offered because of the differing
mental dispositions of disciples. Disciples of a contemplative bent
generally incline to first attain concentration by suppressing the

1. For the gradual training, see DN., 1:47-86. MN., 1:175-84; 271-80.
For the way of mindfulness, see DN. 2:290-315 and MN. 1:55-63.
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hindrances through jhdna and then move on to the development
of insight. These are called practitioners of the vehicle of serenity
(samathapinika) who develop ““insight preceded by serenity.”
Other disciples, of an intellectual bent, are generally disposed
to strive immediately for insight, leaving until later the task of’
deepening concentration. These are called practitioners of the
vehicle of insight (vipassandydnika) who develop ‘‘serenity prece-
ded by insight.” Both types must eventually cultivate insight by
practising the foundations of mindfulness, since insight-wisdom
is needed to reach the supramundane path. They differ, not
with respect to the inclusion of insight, but in the sequence they
follow to develop it. The practitioner of serenity aftains jhana,
then cultivates insight, and finally reaches the path. The practi-
tioner of insight reaches the path directly by cultivating insight
without relying on a foundation of jhana.

We will now consider in turn each of the two approaches to the
overcoming of the hindrances, taking first the approach of the
gradual training, in which the attainment of serenity is empha-
sized, and then the approach of the foundations of mindfulness,
which emphasizes the direct development of insight. Finally we
will briefly note the way the hindrances are eradicated by the
four supramundane paths.

The Way of the Gradual training

We saw above that the hindrances are maintained by a series
of conditions beginning with failure to follow after superior men
and continuing on through not listening to the true Dhamma,
lack of faith, unwise consideration, absence of mindfulness and
self-possession, non-restraint of the senses, and engagement in
the three types of misconduct. The gradual training, as taught
for example in the Samafifiaphala Sutta, provides the way to
reverse this originative pattern. The appearance in the world
of the Buddha and his teaching of the doctrine, with which the
presentation begins, make available the opportunity to follow
after superior men and to hear the true Dhamma. The gain of
faith in the teaching leads to commitment to the training, which
proceeds according to a graded step-by-step structure designed
to lead the practitioner gradually to the goal of liberation,

The most clementary step along the path is the observance of
moral discipline. The moral precepts, varying in range from the
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five precepts for the laity to the full code of Vinaya rules for
monks, have the purpose of inculcating restraint of body and
speech. Since the unwholesome mental states motivating bodily
and verbal misconduct grow stronger when such actions are in-
dulged in, to overcome the defilements it is necessary to begin
by controlling their coarser expressions byway of physical and
verbal activity. This control is exercised by acting in conformity
with the rules of conduct. By careful observance of the moral
cede, the disciple can eliminate the bodily and verbal modes of
misconduct which nourish the five hindrances, thereby weaken-
ing their outer impulsive force.

The mere observance of moral rules, however, - is not sufficient
1o combat the hold of the defilements upon the interior processes
of the mind, There the defilements must be dealt with at their
own level by being subjected to a thoroughgoing mental discip-
line. This training begins with the restraint of the senses (indriya
samwara}. Seeing a visible form with the eye, or cognizing any
object with any sense faculty, the disciple does not seize upon its
general appearance or details, but controls, guards, and masters
his sense faculties. Since misapprehension of sensually attractive
and repulsive objects can become a ground for attachment and
aversion, the meditator has to avoid fascination with sense ob-
Jects, confining his attention to the bare facts without elaborating
upon them through subjective commentary. Then, endowed with
this self-restraint, the disciple develops mindfulness and discern-
ment (satisampajafifia) in all his activities, movements, and modes
of deportment. By examining everything he does with full aware-
ness and clear comprehension, he can prevent these activities
from becoming bases for the arising of the hindrances. To avoid
attachment and aversion with respect to the physical supports
of life, he is further enjoined to cultivate contentment (santufthi)
with a bare minimum of robes, food, medicine, and shelter.

These preliminary trainings in morality, restraint of the senses,
mindfulness and discernment, and contentment provide the
necessary preparation for the cultivation of the higher conscious-
ness through the practice of meditation. Once he has fulfilled
these preliminaries the disciple is prepared to go into solitude to
develop the jhanas, and it is here that he meets the hindrances in
direct confrontation. The elimination of the hindrances requires
that the meditator first honestly appraises his inner condition by
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way of introspective self-scrutiny. When sensuality, ill will, and
the other hindrances are present, he must recognize that they are
present. Then, when their presence has been detected, what is
required is knowledge of their appropriate antidotes. Since all
the hindrances arise, as we saw, through unwise consideration,
it follows that the most efficient general way to overcome them is
to alter the manner in which things are attended to. This means,
in effect, to replace unwise consideration with wise considera-
tion (yonisomanasikdra). By correcting the subtle cognitive dis-
tortions which supply the hindrances with food for growth, the
constant cultivation of wise consideration removes the hindrances
and holds them at bay. Thence the Buddha says that for one who
gives wise consideration to things, the unarisen hindrances do
not arise and the arisen hindrances are abandoned.?

Just as each hindrance has its individual nutriment in the parti-
cular kind of unwise consideration corresponding to its own unique
operative mode, so each hindrance has its “non-nutriment”
(anahara), the cause for its elimination, in the appropriate kind
of wise consideration. Wise consideration of the repulsive feature
of things (asubhanimiita) is the non-nutriment for sensual desire.
Wise consideration of the mental liberation of loving kindness
(mettacetovimutti) counteracts illwill; wise consideration of the
elements of effort (arambhadhatu), exertion (nikkamadhatu), and
striving (parakkamadhatu) counteracts sloth and torpor; wise
consideration of tranquility (cetaso viipasama) counteracts restless-
ness and worry ; and wise consideration of wholesome and un-
wholesome states (kusalakusaladhamma) counteracts doubt.?

In the commentaries the Buddha’s miscellaneous suggestions
on the elimination of the hindrances are organized into a syste-
matic exposition of six measures conducive to the vanquishing of
each hindrance. Sensual desire is to be abandoned by:

Taking up the sensuously inauspicious subject of meditation;
application for the development of the jhana on the sensuously
inauspicious subject of meditation; the guarded state of the
controlling faculties of sense ; moderation in food ; the sympathy
and support of good men in the endeavour; and stimulating
talk that helps the accomplishment of the object in view.

1. SN. 5:85.
2, Ibid., 105-106.
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I11 will or anger is overcome by the following six measures:

Taking up the practice of the love subject of meditation ; apply-
ing oneself to the development of jhana on the thought of love;
reflection on one’s action as one’s own property; abundance
of wise consideration; sympathetic and helpful companion-
ship of the good; and stimulating talk that assists the develop~
ment of the thought of love and the overthrow of anger.

The six things leading to the conquest of sloth and torpor are:

The seeing of the reason of sloth and torpor in the fact of
eating too much, or gluttony; the changing of the postures
completely; reflection on the perception of light; staying in.
the open; sympathetic and helpful companionship of the good:
and stimulating talk that assists in dispelling sloth and torpor.

The six things conducive to eliminating restlessness and worry
are :

Knowledge; questioning; understanding of disciplinary rules;
association with those more experienced and older than oneself’
in the practice of things like virtue; sympathetic and helpful
companionship; and stimulating talk that helps the rejection
of mental agitation and worry.

And the following six measures lead to the transcendence of
doubt:

The state of being learned in the Buddha’s teaching; of inquir-
ing about the Buddha, the Teaching, and the Order of Real
Saints; of understanding thoroughly the nature of the Discip-
line; of being decided about the truth of the Buddha, the
Teaching, and the Order of the Real Saints; sympathetic and
helpful companionship; and stimulating talk that helps to
dispel doubt.1

The suppression of hindrances effected by these methods is
necessary not only as a preliminary for entering upon jhdna, but
also to ensure the ability to extend the attainment and make it
last long. Even if a meditator can overcome the hindrances by
force of sheer concentration, if he has not weakened their grip on
the subliminal layers of the mind by right reflection and mental

1. Soma Thera, Way of Mindfulness, pp. 117-126. MN. A. 1:286-90.
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application, they will tend to break through the absorption and
dispel his concentration. Therefore, as the Visuddhimagga explains,
his enjoyment of jhana will be short and superficial:

When a bhikkhu enters upon a jhana without (first) comple-
tely suppressing lust by reviewing the dangers in sense desires,
etc., and without (first) completely tranquillizing bodily irri-
tability by tranquillizing the body, and without (first) com-
pletely removing stiffness and torpor by bringing to mind the
elements of initiative, etc., and without (first) completely
abolishing agitation and worry by bringing to mind the sign
of serenity, etc., and without (first) completely purifying his
mind of other states that obstruct concentration, then that
bhikkhu soon comes out of that jhana again, like a bee that has
gone into an unpurified hive, like a king who has gone into an
unclean park.t

The Way of Mindfulness

In the Satipatthana Sutta, the “Discourse on the Foundations
of Mindfulness,””? the Buddha proposes a different approach to
overcoming the hindrances, one which utilizes mindful observa-
tion of the hindrances themselves as a method for loosening their
hold. This approach presupposes the same basic set of prelimi-
naries observed in the gradual training : moral discipline, restraint
of the senses, mindfulness and discernment, and contentment.
However, instead of employing a variety of techniques to coun-
teract the hindrances with the aim of reaching jhdna, the method
of mindfulness proceeds directly to the contemplation of mental
and bodily phenomena with the aim of arousing insight. The
diverse phenomena of body and mind are classified into four
“foundations of mindfulness’ : the body (kaya), feelings (vedana),
states of mind (cifta), and mental objects (dhamma). The con-
frontation with the hindrances enters into the last set, the contem-
plation of mental objects (dhammanupassand) where it comes as
the first exercise in this group:

Herein, monks, a monk dwells contemplating mental objects in
mental objects with regard to the five hindrances. And how does.

1. PP, p.157. Vism,, p. 122,
2. DN. 2:290-315. MN. 1:55-63.
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a monk dwell contemplating mental objects in mental objects
with regard to the five hindrances ? Herein, monks, when
sensual desire is present in him a monk understands: ‘There
is sensual desire in me.” When there is no sensual desire pre-
sent in him he understands: ‘There is no sensual desire present
in me.” He understands how unarisen sensual desire arises,
how the arisen sensual desire is abandoned, and how the aban-
doned sensual desire does not arise again in the future. He
understands the same with regard to ill will, sloth and torpor,
restlessness and worry, and doubt.

Since it is impossible for 2 meditator to completely avoid situa-
tions tending to provoke the hindrances into activity, he requires
a technique which enables him to deal with them effectively at
the causal level—to prevent them from arising if possible, or to
eliminate them swiftly and surely if they should arise. Mindful
observation provides him with just such a technique. Through
bare attention to the hindrances, he is able to gain clear compre-
hension of their individual nature and to discern their causes and
conditions. Contemplation of the hindrances is a means both
to calm and insight. By directly facing each hindrance that
presents itself, the meditator divests it of the destructive power it
exercises when it escapes undetected. Repeated introspective
self-examination, performed with complete sincerity, gives him
the self-knowledge required to transform and purify the direction
of his mental life. In this way mindfulness of the hindrances
becomes a. means to the development of concentrated calm.

The same contemplation, when directed towards the hindran-
ces as bare instances of phenomena exhibiting the universal
features of phenomena, becomes a means for gaining insight
(vipassana). By observing the rise and fall of the mental processes
associated with the hindrances, the meditator gains insight into
the fact of impermanence (anicca). By attending to their restless
nature and disturbing effects, he sees the truth of suffering
(dukkha). And by viewing the hindrances as mere impersonal
events, devoid of any substance or ego-oriented reference point,
he comes to an appreciation of the truth of selflessness (anatta).
If these insights are pursued and developed to the deeper levels
they imply, they could even issue in the attainment of the supra-

1. DN. 2:300-301 (Condensed.)
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mundane path. In this way the method of mindfulness is able to
transform even obstacles to meditation into integral parts of the
meditative process.

In the practice of insight meditation no deliberate eflort is
made to develop concentration. Since the practitioner does not
confine his attention to a single object, the arising of concentra-
tion at the access or absorption level is impossible. Insight medi-
tation involves the contemplation of the constantly changing
flow of phenomena; its object is shifting from moment to
moment, as one phenomenon passes away to be replaced by the
next. Thus the stability of a single focal point essential to attain-
ing jhana is absent.

Nevertheless, the practice of insight does produce a spontane-
ous kind of concentration existing concurrently with itself. This
kind of mental unification, called ‘“momentary concentration’”
(khanika samadhi), comes into being through the fixity with which
the mind attends to the changing phenomena. As the mind
examines undistractedly the phenomenal process, the successive
moments of contemplation acquire a concentrative power equal
to the task of suppressing the hindrances. Though it does not
possess the force needed to attain jhdna, this momentary concen-
tration arisen through insight-practice is sufficiently strong to
prevent the hindrances from disturbing contemplation and to
allow the wisdom of insight to arise. Thus even without develop-
ing jhana the practitioner of bare insight can build up concentra-
tion moment by moment, giving him enough mental unification
‘to serve as a basis for insight and attainment of the path.

In sum, the practitioner of serenity first suppresses the hin.
drances by access concentration or jhdra, then begins to develop
insight. The practitioner of bare insight begins by contempla-
ting the four foundations of mindfulness. He incidentally deve-
lops momentary concentration which eliminates the hindrances,
then he arouses insight.

The Eradication of the Hindrances

In the jhdna the hindrances are abandoned only by way of
suppression. Though inactive, they still remain as dormancies in
the mental continuum, capable of cropping up again if suffi-
ciently stimulated. The actual eradication of the hindrances
requires the wisdom of the supramundane paths, which abandons
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the hindrances by cutting them off at the root. This abandon-
ment by cutting off (samucchedappahina) is accomplished with
respect to different hindrances by different paths in the four stages
of supramundane development. According to the Visuddhimagga,
the first path, the path of stream-entry (sotdpattimagga), cuts off
the hindrance of doubt. The second, the path of the once-retur-
ner (sakadagami magga), weakens all the hindrances but cuts off
none. The third, the path of the non-returner (andgam: magga),
cuts off the hindrances of sensual desire, ill will, and worry.
And the fourth, the path of arahatship (arahatta magga), cuts off
the remainder —sloth and torpor and restlessness.! Thus it is
only the arahat who has completely overcome all the hindrances.
In the arahat, the Buddha explains, ‘“‘these five hindrances are
abandoned, cut down at the root, made like a palmtree stump,
made something that has ceased to be, so as not to grow again in
future time.”’2

The Benefits of Abandoning the Hindrances

From the perspective of Pali Buddhism, the reduction and eli-
mination of the five hindrances is essential not only to the attain-
ment of jhdna, but to all aspects of man’s moral and spiritual
development. The hindrances represent an entire spectrum of
defiled mental states, inclusive of the unwholesome roots, the
floods, bonds, cankers, clinging, ties and fetters. They are com-
pared to a debt, a disease, imprisonment, slavery, and a desert
road, and obscure a man’s vision so that he can perceive neither
his own good, the good of others, or the good of both.? Under
their influence he will do what he should not do and neglect what
he ought to do.# They corrupt the mind and weaken wisdom,
cause spiritual blindness and ignorance, destroy wisdom, lead to
vexation, and distract from nibbana.5 Just as gold impaired by
five impurities—iron, copper, tin, lead, and silver—is not pliant
and wieldy, lacks radiance, is brittle, and cannot be wrought
well, so the mind, corrupted by the five hindrances, “‘is not pliant
and wieldy, lacks radiant lucidity and firmness and cannot

1. PP., p. 802. Vism., p. 589.
2. SN. 5:327.

3. DN. 1:73. SN. 5:121-22,
4, AN. 2:67.

5. SN. 5:94, 97.
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concentrate well upon the eradication of the taints.”’? Therefore
the Buddha can say of them: “Rightly speaking, bhikkhus, one
would call the five hindrances ‘a heap of unwholesome states’;
for indeed the five hindrances are one entire heap of unwhole-
some states.’’2

The abandonment of the hindrances marks the beginning of
freedom: ‘“But when these five hindrances have been abandoned,
the bhikkhu looks upon himself as freed from debt, rid of disease,
released from prison, a free man, and in a secure place.”® With
the hindrances abandoned, there is no limit to the possibilities
for spiritual growth. Just as gold free from the five impurities
will be pliant and supple, radiant and firm, and can be wrought
well, so, the Buddha says:

If the mind is freed of these five impurities, it will be pliant
and supple, will have radiant lucidity and firmness, and will
concentrate well upon the eradication of the taints. To what-
ever state realizable by the higher mental faculties one may
direct the mind, one will, in each case, acquire the capacity
of realization, if the (other) conditions are fulfilled.*

The abandonment of the five hindrances is the precondition,
not only for the attainment of jkdna, but for all other higher
achievements. It is by the abandoning of the hindrances that the
four Brahmaviharas become possible, as the meditator must purge
his mind of the hindrances prior to suffusing the world with the
sublime emotions of loving kindness, compassion, sympathetic
joy, and equanimity.’ Before teaching a receptive disciple the
Four Noble Truths, the Buddha always made sure that his mind
was “‘ready, malleable, devoid of the hindrances® in order to
ensure his ability to grasp this profound doctrine, inaccessible
to adefiled mind. Freedom from the hindrances is thus a requisite
for the arising of the “eye of Dhamma,” the direct insight into
the truth which leads to the first level of liberation, the stage of

Nyanaponika Thera, The Five Mental Hindrances And Their Conguest, p.
. 3:16.

SN. 5:145,

DN. 1:73.

Nyanaponika, Five Mental Hindrances, pp. 2-3. AN. 3:17-18.

DN. 3:49-50.

DN. 1:110. MN., 1:380.
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stream-entry. Those who have entered the stream and are train-
ing to attain ‘‘supreme security from bondage’” dwell having
abandoned the five hindrances.! It is when his mind has become
“concentrated, purified, clarified, free from blemish, devoid of
taints, malleable, and workable, steady, imperturbable,” that
the disciple can direct it to attain the triple knowledge—the re-
collection of former lives, the knowledge of the passing away and
reappearance of beings, and the knowledge of the destruction of
the cankers.? All who reach liberation first abandon the hind-
rances:

All those who are emancipated from the world, who were
emancipated or will be emancipated, are emancipated by
abandoning the five hindrances which are corruption sof the
mind and weakening of wisdom, by establishing their minds
well in the four foundations of mindfulness and developing
correctly the seven factors of enlightenment.?

Even the perfectly enlightened Buddhas of the past, present, and.
future awaken to supreme, perfect enlightenment by having first
abandoned the five hindrances.* Thus the Buddha can prescribe
his teaching for the destruction of these impediments: “It is for
the direct knowledge of these five hindrances, for the full under-
standing, destruction, and abandoning of them, that the Noble
Eightfold Path should be developed.”’®

SN. 5:327.
MN. 1:182.
AN. 5:195.
DN. 2:83.
SN. 5:60.
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CHAPTER 1V

THE FIRST JHANA AND ITS FACTORS

The attainment of jhdna, as we said at the beginning of the
last chapter, can be understood from two points of view: oneisthe
abandoning of the states obstructive to its attainment, the other
the acquisition of the states constituting its attainment, its jhdra
factors. In the case of the first jhdna the factors are the five mental
states: applied thought (vizakka), sustained thought (vicdra),
rapture (piti), happiness (sukha), and one-pointedness of mind
(cittass® ekaggatd). Four of these are mentioned in the formula-
for the attainment given in the texts; the fifth, one-pointedness,
is added elsewhere.! Having led the mind to the jhdna, these five
remain there as its defining factors, giving it a distinct shape and
character. Thence to understand the first jhana it is necessary
to approach it via a study of its factors.

In the present chapter we will examine in detail each of the
five factors belonging to the first jhdna, paying special attention to
the specific qualities and functions these phenomena possess in
the structure of the attainment as opposed to their occurrence
elsewhere. Then we will take a general overview of the jhdna
itself in order to make it clear that the first jhdna is not just a
chance combination of unconnected factors but an organic unity
of its coordinates. This will be followed by a look at the place
of the jhdna 1n the process of consciousness, the cognitive series
used to show the dynamic nature of experience. We will conclude
the chapter with some remarks on the ways of perfecting the first

Jhana, a necessary prelude to the higher development of concen-
tration,

Vitakka: A. General

The word vitakka, derived from the Pali root tak (Skt. tark)
meaning “‘to think,” frequently appears in the texts in conjunc-
tion with the other word vicdra, which derives from the root car
(P. & Skt.) meaning ““to move.” The two together signify two

1. For the formula, see Chapter III, p. 28.
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interconnected but distinct aspects of the thought process. We
will translate vitakka consistently as “‘applied thought’’ or simply
““thought”, vicdra as “‘sustained thought.”

In an important passage from the Cilavedalla Sutta the wise
bhikkhuni Dhammadinna describes vitakka and wvicdra together
as “‘activity of speech” (vacisamkhara), giving as the reason:
““Having first had applied thought and sustained thought, one
subsequently breaks out into speech; therefore applied thought
and sustained thought are activity of speech.””’ The commentary
defines “‘activity of speech’ as that which ‘“‘causes, creates, or
activates speech.”’? The subcommentary explains that wvitekka
and vicdra are said to activate speech because “‘the mind without
vitakka and vicdra is unable to make a verbal sound.’”3 Since the
inner verbal formulation of ideas precedes and governs their
articulation through the apparatus of verbal expression, the main-
springs of intelligible speech turn out to be the key factors in the
thinking process.

In the suttas and the Abhidhamma vitakka is defined as “‘appli-
cation of mind”’ (cetaso abhiniropana), which the Atthasalini glosses
as meaning that vitakka applies the mind to the object.4 The
same work singles out application of mind as the primary charac-
teristic of vitakka, illustrating it with a brief analogy:

It (vitakka) has the characteristic of the application of the
mind to the object. For it mounts the mind onio the object.
Just as someone ascends the king’s palace in dependence on a
relative or friend dear to the king, so the mind ascends the
object in dependence on vitakka.

This function of applying the mind to the object seems to be
the unifying element underlying the different modes in which
vitakka occurs, giving it a single quality despite the diversity of
its applications. In an illuminating discussion, Shwe Zan Aung
shows how the directing of the mind and its concomitants to an
object is the elemental meaning of witakka, applicable in every
case where its operation is discernible. Aung explains:

MN. 1:111-12.

Ibid., 1:301.

MN. T. 2:383.

MN. 3:73. Dhs., p. 18. Dhs. A., p. 187.
Dhs. A., p. 157.
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[In cognition of sense objects ] the element of vitakka is present

as a directing of concomitant elements to a sensible object. In
imagination vitakka directs to an image; in conception, to an
idea; in symbolical conception, to a concept; in judgments
(vinicchaya-vithi), to a proposition; in reasoning (fakkavithi),
alluded to, but not discussed in my Essay (it belongs to the
province of logic), to a syllogism or an inference. In doubt,
vitakka is a directing now to one object, now to another, back
again, etc. In distraction vitakka is a directing of mind to seve-
ral objects one after another. In first jhdna, vitakka is a direct-
ing of mind to the ‘after-image’ etc., and in transcendental
consclousness, vitakka is a directing of mind to nibbana, the Ideal,
So engaged it is called sammd-samkappa, perfect aspiration.!

In the processes of discursive thinking, thought-conception, and
imagination the operation of vitakka may be more conspicuous
than in other cognitive processes. But wherever it occurs its
directive function is at work, becoming especially clear in the
first jhdna, where verbal thinking is not prominent but zitakka
remains.

Unwholesome Applied Thought

In itself vitakka is neither unwholesome (akusala) nor whole-
some (kusala). It is merely the intrinsically indeterminate
function of directing the mind and its concomitants onto the
object. Its moral quality is determined by its associated factors,
especially its underlying roots. When it is associated with the
unwholesome roots—greed (lobha), hatred (dosa), and delusion
(moha)—it becomes unwholesome applied thought (akusala-
vitakka). When it is associated with the wholesome roots—non-
greed (alobha), non-hatred (adosa), and non-delusion (amoha)—
it becomes wholesome applied thought (kusalavitakka).

Unwholesome thoughts are enumerated in the suttas as three-
fold: thoughts of sensuality (k@mavitakka), thoughts of ill will
(byapada-vitakka), and thoughts of harming (vikimsavitakka).
The former is thought rooted in the factor of greed; the latter
two are differing expressions of thought rooted in hatred or
aversion. Unwholesome thoughts are also called unwholesome

1. Compendium, p. 238.
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intentions (akusalasamkappa), the words vitakka and samkappa
being used interchangeably. Thus there are three unwhole-
some intentions— namely, intentions for sense pleasure, for ill
will, and for harming. In deseribing his practice during his
search for enlightenment the Buddha explains that he divided
his thoughts into two categories, the wholesome and the unwhole-
some. On the unwholesome side he placed thoughts of sensuality,
thoughts of ill will, and thoughts of harming. Whenever one
of these thoughts would arise in him he would dispel it by re-
flecting that these thoughts lead to the harm of oneself, to the
harm of others, and to the harm of both; they are destructive
of wisdom, conduce to vexation, and lead away from nibbana.
He then explains that whenever one frequently thinks and pon-
ders on these unwholesome thoughts, the mind inclines to them
and makes them habitual.!

Beyond these three, there are other minor types of unwhole-
some thoughts spoken of in an unspecified way as “‘evil unwhole-
some states’” (papakd akusald dhamma). The Buddha declares
that the suppression and elimination of all unwholesome thoughts
and intentions is one of the essential disciplines of the spiritual
life. A monk in training

...reflecting wisely, does not give in to an arisen thought of

sense pleasures; he abandons it, dispels it, puts an end to it,

extinguishes it. He does not give in to an arisen thought of ill

will...to an arisen thought of harming...to the evil unwhole-

some states that arise from time to time; he abandons them,
dispels them, puts an end to them, extinguishes them.?

In striving for jkdna, a yogin has to eliminate all unwholesome
thoughts. These will be the vitakkas associated with the five hind-
rances. The thought associated with the first hindrance, sensual
desire, is clearly theught of sense pleasures. Thoughts of ill
will and thoughts of harming cluster around the hindrance of
ill will. The thoughts connected with the remaining hindrances
can be seen as comprised in the “evil, unwholesome states’
which a monk has to overcome in the course of his training.
The texts record several minor distracting thoughts as thoughts
about relatives, thoughts about one’s district, and thoughts

1. MN. 1:115-18.
2. MN. 1:11.
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about one’s reputation.! The Buddha declares that all unwhole-
some thoughts cease without remainder in the first jhdna, the
practice for eliminating unwholesome thoughts being the four
right endeavors—the endeavor to abandon arisen unwholesome
states, to prevent unarisen unwholesome states from arising, to
arouse unarisen wholesome states, and to develop arisen whole-
some states.?

Wholesome Applied Thbught

Wholesome applied thought (kusalaviiakka) occurs at three
levels: [a] the wholesome thought of ordinary morally virtuous
states of consciousness, [b] the wholesome thought of the
first jhdna, and [c ] the wholesome thought of the supramundane
path.

Ordinary wholesome thought :

Applied thought becomes wholesome in association with the
three wholesome roots of non-greed, non-hatred, and non-delu-
sion. Wholesome thoughts that do not directly involve a higher
spiritual experience are analyzed in the suttas as threefold:
thoughts of renunciation (nekkhammavitakka), thoughts of bene-
volence (abyapadavitakka), and thoughts of harmlessness (avihimsa-
vitakka). These three are the direct antitheses of the three
unwholesome thoughts. The thought of renunciation opposes the
thought of sensuality, the thought of benevolence the thought of
ill will, and the thought of harmlessness the thought of harming.
Wholesome thoughts are also spoken of under the name “whole-
some intentions” (kusalasamkappa), which are of the same three-
fold nature. The Buddha explains that when he was a Bodhi-
satta he established a category of wholesome thoughts into which
he put the three thoughts of renunciation, benevolence, and harm-
lessness. He understood that these thoughts conduce neither to
the harm of oneself, to the harm of others, nor to the harm of
both, that they lead to the growth of wisdom, to freedom from
vexation, and to the attainment of nibbgna. Moreover, he dec-
lares, by thinking and pondering on the thought of renunciation
one can expel thoughts of sensuality ; by thinking thoughts of

1. AN. 1:254,
2. MN. 2:27.
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benevolence one can expel thoughts of ill will; and by thinking
thoughts of harmlessness one can expel thoughts of harming.?

In the Vitakkasanthana Sutta the Buddha recommends five
methods of using wholesome thoughts to overcome unwholesome
thoughts, here classified by way of their roots as connected with
desire, hatred, and delusion. One method involves applying a
wholesome thought to eliminate the unwholesome thought
directly opposed to it :

Like an experienced carpenter or carpenter’s apprentice,
striking hard at, pushing out, and getting rid of a coarse peg
with a fine one, should the bhikkhu in order to get rid of the
adventitious object, reflect on a different object which is con-
nected with skill. Then the evil unskilful thoughts connected
with desire, hate and delusion are eliminated; they disappear,

By their elimination, the mind stands firm, settles down, be-

comes unified, and concentrated, just within (his subject of

meditation).?
The other four ways of overcoming unwholesome thovghts are:
[1] pondering on their disadvantages, [2] trying not to pay
any attention to them, [3 ] reflecting on the removal of the [thou-
ght ] source of those thoughts, and [4 ] with clenched teeth and
tongue pressing the palate, restraining, subduing, and beating
down the evil mind by the good mind.

This advice is given to a bhikkhu who is training himself to
attain the higher consciousness (adhicitta), an equivalent term for
Jhana. When unwholesome thoughts arise from time to time
hindering his progress, he can develop wholesome thoughts to
overcome them. The commentary explains that he should reflect
on an unlovely object in order to overcome lustful thought con-
nected with living beings and on impermanence in order to over-
come thoughts of desire connected with inanimate objects. He
should cultivate loving kindness in order to overcome aversion
towards living beings and on the primary elements of matter
(dhatumanasikdra) to overcome aversion towards inanimate
objects.3

1. MLS. 1:150. MN. 1:116.

2. Soma Thera, The Removal of Distracting Thoughts, p. 1. MN. 1:119.

3. Reflection on materiality (dhdtumanasikira) means the analysis of
material objzcts into the primary elemental modes of solidity, cohesion, heat,
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Wholesome Applied Thought in Fhina

The general function of vitakka, as we have seen, is to direct
the mind and its associated factors onto the object. In jkana this
function becomes stronger and more pronounced than on other
occasions. In the jhdnic consciousness it would perhaps be more
exact to say that vifakka thrusts its concomitants into the object
rather than that it directs them onto it. The Visuddhimagga thus
states that in jhdna the function of vitakka is ‘‘to strike at and
thresh—for the meditator is said, in virtue of it, to have the object
struck at by applied thought, threshed by applied thought.”!

In the context of jhana, vitakka is qualified by another term,
appand, meaning absorption. The Milindapariha gives this quality
of absorption as the salient characteristic of vitakka : “‘Vitakka,
your majesty, has the characteristic of absorption. Just as a-
carpenter drives (appeti) a well-fashioned piece of wood into a
joint so wvitakka has the characteristic of absorption.”’? While
ordinary vitakka can be said to apply the mind merely to the sur-
face of the object, vitakka on occasions of jhdna penetrates into
the depths or interiority of the object. Thus vitakka at the level
of absorption is compared to a solid body, which sinks to the
bottom of water and remains fixed there, the vitakka of ordinary
consciousness to a hollow ball which stays under the water when
held down by pressure but rises to the surface when the pressure
is removed.

The object of jhana into which vitakka thrusts the mind and its
concormitants is the counterpart sign (pafibhdaganimitta). We al-
ready met this object in our discussion of the suppression of the
hindrances, but its nature must now be further clarified. When
a meditator begins his practice for the attainment of jhdna, he
takes a preliminary object such as a colored or elemental kasina
and concentrates on it until he is able to visualize it with his
eyes closed as clearly as when he looks at it with eyes open.
Whenever he notices that the object is not clear he should open
his eyes and look at the object again until he is able to build up a

and vibration. This analysis into impersonal elements removes the personal
reference from the experience and thence deprives the mind of a sufficient
ground for aversion.

1. PP., p. 148, Vism., p. 114.

2. Milp., p. 62.
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clear mental impression of its mode of appearance. Then, re-
membering the appearance of the object, he should shut his eyes
again and repeat the process of visualization as long as is required.
When the object comes into focus when he attends to it with
eyes shut as clearly as it does when he locks at it with open eyes
the learning sign (uggahanimitta) is said to have arisen. At this
point the yogin should leave off the physical object and focus
solely on the learning sign, developing it by striking at it over and
over with applied thought and sustained thought.

As he practices thus the jhdna factors grow in strength, each
suppressing its respective hindrance. Applied thought, as we saw,
counters the hindrance of sloth and torpor, eventually reducing
it to a state of complete suppression. When the hindrances
are suppressed and the defilements subside the mind enters access
concentration. At this time the learning sign is replaced by the
counterpart sign. The Visuddhimagga explains the difference
between the two signs thus :

In the learning sign any fault in the kasina is apparent. But
the counterpart sign appears as if breaking out from the learn-
ing sign, and a hundred times, a thousand times, more purified,
like a looking-glass disk drawn from its case, like a mother-
of-pearl dish well washed, like the moon’s disk coming out
from behind a cloud, like cranes against a thunder cloud. But
it has neither colour nor shape; for if it had, it would be cogni-
zable by the eye, gross, susceptible of comprehension [by
insight ] and stamped with the three characteristics. But it is
not like that. For it is born only of perception in one who has
obtained concentration, being a mere mode of appearance.

The counterpart sign is the object of both access concentration
and jhana. The difference between the latter two consists, not in
their object, but in the strength of their respective jhdna factors.
In the former the jhana factors are still weak and not yet fully
developed, in the latter they are strong enough to actually thrust
the mind into the object with the force of full absorption. In this
process applied thought is the factor most responsible for bringing
about the mind’s absorption in the counterpart sign.

Since applied thought in jhdna is associated with the wholesome

1. PP., p. 130. Vism., p. 102.
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roots, it will take form as a wholesome thought of renunciation,
of benevolence, and of harmlessness. Its occurrence in these
modes stems from the abandonment of the hindrances of sensual
desire and i1l will, the defilements responsible for the three un-
wholesome thoughts of sensuality, ill will, and harming. Since
applied thought is needed to directly counter the hindrance
opposite to itself, it performs the task of suppressing sloth and
torpor. And since it has the general function of directing the mind
to the object, it also thrusts the mind into the counterpart sign,
keeping it fixed and focussed there with the intensity of absorp-
tion-concentration.

Wholesome Applied Thought in the Noble Path

The highest form of wholesome vitakka is the vitakka included
in the Noble Eightfold Path. The Noble Eightfold Path, with its
eight factors, operates at two levels—the mundane and the supra-
mundane. The mundane (lokiya) path is developed on occasions
of wholesome consciousness when the aspirant is striving to reach
penetration of the Four Noble Truths and to eradicate defile-
ments. The supramundane (lokuttara) path arises when the
practice is fully mature. When this path arises it penetrates the
four truths by realizing nibbana as its object, simultaneously eradi-
cating defilements.

Wholesome applied thought figures on both levels of the noble
path as sammasammkappa, “‘right intention,” the second factor of
the path. At the mundane stage it is the threefold wholesome
thought of renunciation, benevolence, and harmlessness. At the
supramundane level it is the directive factor of consciousness
which thrusts the mind upon its object, ntbbana, the unconditioned
element. Mundane right intention, though meritorious, is still
described as subject to the cankers (sdsava) and resulting in the
continuation of existence (upadhivepakkha). Supramundane right
interition, in contrast is noble (ariya) and cankerless (andsava),
a factor of the supramundane path. The Buddha defines it as
“the thought, applied thought, intention, absorption, focussing,
application of mind, activity of speech in the ariyan state of cons-
clousness, the cankerless state of consciousness of one endowed
with the noble path developing the noble path.”? Right intention

1. “Katamo ca bhikkhave, sammasarhkappo ariyo anisavo lokuttaro
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of this kind is still a wholesome thought of renunciation, bene-
volence, and harmlessness, since it is associated with non-greed
and non-hatred. Its primary characteristic, however, being its
ability tc lead the mind into absorption on nibbdna, it is this
aspect which the Buddha emphasizes in his definition.
Vicara

Although the word vicdra and its derivatives almost invariably
appear in the suttas in conjunction with the word witakka and its.
derivatives, the use of two distinct terms and the occasional re-
cognition that one can occur without the other suggest that they
represent different aspects of the thought-process. Since vicara
always comes after vitakka it would seem to be a more developed.
phase of thought, and this suspicion is borne out by the analysis
given in the Abhidhamma and commentaries. To capture this.
difference in nuance we render vicdra as ‘‘sustained thought”.
The commentaries explain sustained thought thus :

Sustained thinking (vicarana) is sustained thought (vicara);
continued sustainment (anusaficarana) is what is meant. It
has the characteristic of continued pressure on (occupation
with) the object. Its function is to keep conascent [mental ]
states [occupied ] with that.

It is manifested as keeping consciousness anchored [on that
object ].! From this explanation several features of vicdra emerge.
Firstly, by way of etymology, vicdra connotes continued move-
ment; thus it is the mind’s continued movement upon the object.
Secondly, by way of function, vicdra performs the task of fixing
the mind and its states upon the object; it keeps them anchored
there, sustaining the work of mental application effected by
vitakka. And thirdly, vicra plays the role of examination. By
securing the mind’s focus on the object it enables the mind to
inspect, examine, and investigate the object’s properties.

The commentaries spell out the differences between witakka
and vicdra by describing the former as the first impact of the mind

maggango ? Yo kho, bhikkhave, ariyacittassa anisavacittassa ariyamaggassa.
samangino ariyamaggari bhavayato takko vitakko sathkappo appana vyappana.
cetaso abhiniropana vacisarnkhiro, ayam bhikkhave sammasarikappo ariyo
anasavo lokuttaro maggango”. MN. 3:73.

1. PP, p.148. Vism., p. 114. Dhs. A,, p. 158.
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on the object, the gross and inceptive phase of thought which
is like the striking of a bell, and the latter as the act of anchoring
the mind on the object, the subtle phase of continued pressure
which is like the ringing of the bell.! Buddhaghosa gives five
additional analogies to illustrate the relationship between vitakka
and vicgra. [l ] Vitakka is analogous to the movement of a bird
taking off into the air by flapping its wings, vicara to its moving
through the air gracefully and leisurely with outspread wings.
[2] Vitakka is comparable to a bee’s flying towards a flower,
vicgra to its buzzing around the flower. [3] Vitakka is like the
hand that holds firmly a tarnished metal dish that has to be
cleaned; vicdra is like the other hand that rubs it with powder,
oil, and a woolen pad. [4] Vitakka is like the supporting hand
of a potter when he is making a pot, vicdra like the hand that moves
back and forth. [5] Vitakka is like the compass pin that stays
fixed to the center when one is drawing a circle, wvicara like the
pin that revolves around.!

These similes make it clear that despite their constant concomi-
tance, vitakka and vicara perform different tasks, the former en-
joying a functional priority over the latter. Viiakka brings the
mind to the object, wvicdra fixes and anchors it there. Vifakka
focusses the mind on the object, wvicdra examines and inspects
what is focussed on. Vitakka brings a deepening of concentra-
tion by again and again leading the mind back to the same ob-
ject, vicara sustains the concentration achieved by keeping the
mind anchored on that object. In their union they are indispen-
sable for the achievement and stabilization of the first jhana.

Pit:

The third jhana factor present in the first jhdna is piti, usually
translated “‘joy” or ‘“‘rapture.”? In the suttas pifi is sometimes
said to arise from another aligned quality called pamojja, transla-

1. PP., p. 148. Vism., p. 115.

2. The Venerable Nanamoli, in his translation of the Visuddhimagga,
renders piti by “happiness”, but this rendering seems misleading since most
translators use ‘“happiness’” as an English equivalent for sukha, the quality of
pleasurable feeling present in the jhdna as its fourth factor. 'We will render piti’
by “rapture’’, thus maintaining the connection of the term with ecstatic medi-
tative experience,
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ted as ““joy’” or ““gladness,” which springs up with the abandon-
ment of the five hindrances. When the disciple sees the five
hindrances abandoned in himself ‘“gladness arises within him;
thus gladdened, rapture arises in him; and when he is rapturous
his body becomes tranquil.”’! Tranquility in turn leads to happi-
ness, on the basis of which the mind becomes concentrated, enter-
ing the first jhgna. Thus we can see that rapture precedes the
actual arising of the first jhdna, but persists through the remaining
stages and continues on as a jhdgna factor up to the third jhdna.

For an analytic treatment of pifi we must turn to the Abhi-
dhamma pitaka and the commentaries. The Vibhanga defines
the jhana factor of rapture as ‘“‘gladness, joy, joyfulness, mirth,
merriment, exultation, exhilaration, and satisfaction of mind.”?
The commentaries pinpoint pitiin terms of its verbal derivation,
characteristic, function, and manifestation: ‘It refreshes {pina-
yatt), thus it is [rapture]. It has the characteristic of endearing.
Its function is to refresh the body and the mind, or its function
is to pervade (thrill with rapture). It is manifested as elation.’”3

Rapture is closely associated with happiness (sukha), but re-
mains different in nature. Happiness is a feeling and thus belongs
to the aggregate of feelings (vedandkkhandha). Rapture, on the
other hand, belongs to the aggregate of mental formations (sazn-
kharakkhandha). It is not hedonic but directive, referring to the
object of consciousness. Shwe Zan Aung explains that ‘“piti
abstracted means interest of varying degrees of intensity, in an
object felt as desirable, or as calculated to bring happiness.””*
When defined in terms of agency pitz is that which creates interest
in the object; when defined in terms of its nature it is the interest
created in the object. The Abhidhamma subcommentaries state:
“It is said that piti has, as its characteristic mark, grasping the
object qua desirable.””s Because it creates a positive interest in
the object, the jhdna factor of rapture is able to counter and sup-
press the hindrance of ill will, a state of aversion implying a
negative evaluation of the object.

DN. 1:73.
Vbh., p. 267.
PP., p. 149, Vism., p. 115.
Compendium, p. 243.
5. “Arammanarh kallato gahana lakkhana ti vuttarh.” Three Tikas p. 75.
[quoted in Compendium, p. 243].

>
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The commentaries grade rapture into five categories: minor
rapture, momentary rapture, showering rapture, uplifting rap-
ture, and pervading rapture.! Of these five types, minor rapture
is said to be able to raise the hairs on the body. Momentary
rapture is like lightning produced moment by moment. Flooding
rapture descends on the body and disappears like the waves
breaking on the seashore. Transporting rapture is able to lift
the physical body and cause it to move from one place to another.
All-pervading rapture pervades the whole body. To illustrate
the power of uplifting rapture, the commentaries relate the story
of the elder Mahatissa, who “‘aroused uplifting [rapture ] with
the Enlightened One as object, and rose into the air like a painted
ball bounced off a plastered floor.”” They also relate the story of
a young girl who aroused uplifting rapture while contemplating
the thought of a shrine and travelled to the shrine through the
air, arriving before her parents who went there by foot.

The five kinds of rapture are evidently ranked in degrees of
intensity, minor rapture representing the weakest degree and all-
pervading rapture the strongest. The five in sequence bring about
the gradual perfection of concentration:

Now this fivefold [rapture], when conceived and matured
perfects the twofold tranquillity, that is, bodily and mental
tranquillity. When tranquillity is conceived and matured,
it perfects the twofold bliss, that is, bodily and mental bliss.
When bliss is conceived and matured, it perfects the threefold
concentration, that is, momentary concentration, access coti-
centration, and absorption concentration.?

Minor rapture is generally the first to appear in the progressive
development of meditation, coming into being as defilements
subside and the meditator experiences indications of successful
concentration. Momentary rapture comes next. Though stron-
ger in its impact than the earlier grade, momentary rapture,
as its name indicates, is still ephemeral and cannot be sustained
for long. Showering rapture runs through the body, producing
a great thrill but without leaving a lasting impact, Uplifting
rapture is more sustained but still tends to disturb concentration,

1. InPali:khuddhika piti, khapika piti, okkantikd piti, ubbega piti, and pharand
piti. PP., p. 149. Vism., pp. 115-16. Dhs. A,, p. 158.
2. PP., p.150. Vism., p. 117.
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The form of rapture most conducive to the deepening of concen-
tration is all-pervading rapture, which is said to suffuse the whole
body, so that it becomes like a full bladder or like a mountain
cavern inundated with a mighty flood of water. The Visuddhi-
magga states that what is intended by the jhdna factor of rapture
is this all-pervading rapture, “which is the root of absorption
and comes by growth into association with absorption.’”?

Sukha

The next jhana factor is sukha (happiness). The word “‘sukha’
is used both as a noun meaning “happiness,” “ease,” “bliss,” or
“pleasure,” and as an adjective meaning ““blissful’”” or “pleasant.”
As a factor of the first jhdna, sukha signifies pleasant feeling. The
word is explicitly defined in this sense in the Vibhanga’s analysis
of the first jhdna: “Therein, what is happiness ? Mental pleasure,
mental happiness, the felt pleasure and happiness born of mind-
contact, pleasurable and happy feeling born of mind-contact—
this is called ‘happiness’.”’? The Visuddhimagga explains that
happiness in the first jhana has the characteristic of gratifying,
the function of intensifying associated states, and as manifesta-
tion, the rendering of aid (to its associated states).?

To understand precisely the nature of the happiness present in
the first jhdna, a brief discussion of the Buddhist analysis of feeling
is necessary. Feeling (vedand) is a mentsl factor present in all
types of consciousness, a universal concomitant of experience.
It has the characteristic of being felt, the function of experiencing,
and as manifestation the gratification of the mental factors. Tt is
invariably said to be born of contact (phassa), which is the com-
ing together (sanigati) of a sense object, a sense faculty, and the
appropriate type of consciousness. When these three coalesce
consciousness makes contact with the object. It experiences the
affective quality of the object, and from this experience a feeling
arises keyed to the object’s affective quality.?

1. PP., p. 151. Vism,, p. 117.

2. ““Tattha katamarh sukharh ? Yarn cetasikam sukharh cetasikarh sitam
cetosamphassajarn satam sukharh vedayitarh cetosamphassajd  satd sukhi
vedani.” Vibh., pp. 83-84.

3. PP, p. 151. Vism,, p. 117.

4. MN 3:242-43. .
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Since contact is of six kinds by way of the six sense faculties,
feeling is also of six kinds corresponding to the six kinds of contact
from which it is born. There is feeling born of eye-contact, feel-
ing born of ear-contact, feeling born of nose-contact, etc. Feeling
is also divided by way of its affective tone either into three or five
classes. On the threefold division there is pleasant feeling (sukha-
vedand), painful feeling (dukkhavedand), and neither pleasant nor
painful feeling (adukkhamasukha vedand), i.e., neutral feeling. The
pleasant feeling may be subdivided into bodily pleasant feeling
(kayika-sukha) called “‘pleasure” (sukha) and mental pleasant
feeling (cetastka-sukha) called “‘joy” (somanassa). The painful
feeling may also be subdivided into bodily painful feeling (kayika-
-dukkha) called *‘pain” (dukkha) and mental painful feeling (cefa-
sikasukha) called ‘“‘displeasure” (domanassa). In this system of
classification the neutral feeling is called “equanimity’ (upekkha).
Thus on the fivefold division we find the following five types of
feeling: pleasure, joy, pain, displeasure, and equanimity.l Ac-
cording to the Abhidhamma, pleasure and pain are found only
in association with body-consciousness, joy and displeasure only
in association with mind-consciousness, and equanimity in asso-
ciation with both mind-consciousness and the other four classes
of sense consciousness.?

The Vibhanga statement that the sukha of the first jhana is
mental happiness born of mind-contact means that it is . form of
Jjoy or somanassa. The Buddha enumerates contrasting types of
mental happiness: the happiness of the household life and that
of monastic life, the happiness of sense pleasures and that of renun-
ciation, happiness with attachments and taints and happiness
without attachments and taints, worldly happiness and spiritual
happiness, the happiness of concentration and happiness without
concentration, etc.® Happiness associated with greed and direc-
ted to pleasurable forms, sounds, smells, tastes, and tangibles is
sensual happiness (kgmasukha). Happiness associated with the
wholesome roots produced by the renunciation of sensual enjoy-
ments is spiritual happiness (niramisasukha) or the happiness of
renunciation (nekkhammasukha). The happiness of jhina is a

1. MN. 1:398-400.
2. Narada, Manual, pp. 143 fL.
3. AN, 1:80-81.
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spiritual happiness born of seclusion from sense pleasures and the
hindrances (pavivekasukha). It is also a happiness of concentra-
tion (samddhisukha).

The Buddha shows that happiness is causally conditioned. It
arises in the sequence of conditions issuing in liberation. In this
sequence it follows rapture (pit) and tranquility (passaddhi)
and leads to concentration (samddhi). The Upanisa Sutta says:
“Gladness is the supporting condition for rapture; rapture is the
supporting condition for tranquility, tranquility for happiness,
happiness for concentration.””! The commentary explains that
“gladness” (pamojja) represents the initial forms of rapture,
“piti’”> the stronger forms. “Tranquility” (passaddhi) is the calm
that emerges through the subsiding of defilements; the happiness
(sukha) to which it leads the commentary calls “‘the happiness
preceding absorption”? and the subcommentary “‘the happiness
pertaining to the access to jkdna.”’® The resulting concentration
is the jkana forming a basis for insight (padakajjhana). From this
we can infer that the happiness included in this causal sequence
is the nascent jhana factor of sukha, which begins to emerge in the
access stage and reaches full maturity in the actual jhdna itself.
But since happiness is always present whenever rapture is present,
it follows that happiness must have arisen at the very beginning
of the sequence. In the stage bearing its name it only acquires
special prominence, not a first appearance. When happiness
gains in force, it exercises the function of suppressing its direct
opposite, the hindrance of restlessness and worry, which causes
unhappiness through its agitating nature.

Piti and sukha link together in a very close relationship, so that
it may be difficult to distinguish them. Nevertheless the two are
not identical states. Sukha always accompanies piti but piti does
not always accompany sukha: ‘“Where there is piti there is sukha
but where there is sukha there is not iiccessarily piti.”** In the third
jhana there is sukha but no piti. Piti, as we noted, belongs to the
aggregate of mental formations, sukha to the aggregate of feelings.
The Atthasalini explains piti as “‘delight in the attaining of the

SN. 2:30.
“Appanidya pubbabhagasukharn.”” SN. A. 2:50.
“Upacarajjhanasahitasukharn.” SN. T. 2:65.

4. “Yattha piti tattha sukharh yattha sukharh tattha na niyamato piti.”’
Vism., p. 117. Dhs. A., p. 160.

L4 I Y
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desired object” and sukha as ‘‘the enjoyment of the taste of what
is acquired,” illustrating the difference by means of a vivid
simile :

Rapture is like a weary traveller in the desert in summer, who
hears of, or sees water or a shady wood. Ease [happiness] is
like his enjoying the water or entering the forest shade. For a
man who, travelling along the path through a great desert
and overcome by the heat, is thirsty and desirous of drink, if
he saw a man on the way, would ask, ‘Where is water ?° The
other would say, ‘Beyond the wood is a dense forest with a
natural lake. Go there, and you will get some’. He hearing
these words would be glad and delighted, and as he went
would see lotus leaves, etc., fallen on the ground and become
more glad and delighted. Going onwards, he would see men
with wet clothes and hair, hear the sounds of wild fowl and
pea-fowl, etc., see the dense forest of green like a net of jewels
growing by the edge of the natural lake, he would see the
water lily, the lotus, the white lily, etc., growing in the lake,
he would see the clear transparent water, he would be all the
more glad and delighted, [118] would descend into the
natural lake, bathe and drink at pleasure and, his oppression
being allayed, he would eat the fibres and stalks of the lilies,
adorn himself with the blue lotus, carry on his shoulderst he
roots of the mandalaka, ascend from the lake, put on his
clothes, dry the bathing cloth in the sun, and in the cool shade
where the breeze blew ever so gently lay himself down and
say: ‘O bliss ! O bliss !* Thus should this illustration be
applied : The time of gladness and delight from when he heard
of the natural lake and the densc forest till he saw the water
is like rapture having the manner of gladness and delight at the
object in view. The time when, after his bath and drink he
laid himself down in the cool shade, saying, ‘O bliss ! O bliss !I’,
etc., is the sense of ease [happiness ] grown strong, established
in that mode of enjoying the taste of the object.?

Rapture and happiness co-exist in the first jhdna, thence the com-
mentarial simile should not be taken to imply that they are
mutually exclusive. Its purport is to suggest that rapture gains

1. Expositor, 1:155-56. Dhs. A., pp. 160-61.
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prominence before happiness, for which it helps provide a causal
foundation.

In the description of the first jhdna, rapture and happiness
are said to be “born of seclusion.” The Vibhanga elaborates:
“They are born, well born, come into existence, come well into
existence, appear in this seclusion. Therefore ‘born of seclusion’ is
said.””! The rapture and happiness born of seclusion, the Buddha
states, suffuse the whole body of the meditator in such a way
that there is no part of his body which remains unaffected by
them :

Monks, secluded from sense pleasures...a monk enters and
dwells in the first jhdna. He steeps, drenches, fills and suffuses
his body with the rapture and happiness born of seclusion, so
that there is no part of his entire body that is not suffused with
this rapture and happiness. Just as a skilful bath-attendent
or his apprentice might strew bathing powder in a copper
basin, sprinkle it again and again with water, and knead it
together so that the mass of bathing soap would be pervaded,
suffused, and saturated with moisture inside and out yet
would not ooze moisture, so a monk steeps, drenches, fills
and suffuses his body with the rapture and happiness born of
seclusion, so that there is no part of his entire body that is not
suffused with this rapture and happiness born of seclusion.?

Ekaggata

Unlike the previous four jhdna factors, ekaggata or one-pointed-
ness is not specifically mentioned in the standard formula for the
first jhana, nor for that matter, in the formulas for any jhana except
the second. This omission, however, should not be taken to imply
that the other jhanas lack one-pointedness, for no jhana is worthy
of the name without this salient element. One-pointedness is,
in fact, included as a jhana factor by the Mahavedalla Sutta,
where the venerable Sariputta states : ““The first jhdna, friend,
is five-factored. Herein, when a monk has attained the first
jhana there is applied thought, sustained thought, rapture, happi-

1. Vibh., p. 267.
2. AN. 3:25. DN. 1:74.
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ness, and one-pointedness of mind. Thus, friend, the first jhdna
is five-factored.””* Further, in the Anupada Sutta one-pointed-
ness is also said to be present in the first jhdna, coming fifth
in a list of constituents immediately preceded by the four
familiar factors.? The Abhidhamma too grants one-pointed-
ness the status of a jhdna factor. The Vibhanga, in its chapter on
the jhanas, states immediately after the standard jhana formula:
“ (First) jhana: applied thought, sustained thought, rapture, happi-
ness, one-pointedness of mind.”® The Abkidhammattha Sangha,
a late compendium of Abhidhmma philosophy, defines the first
Jhana consciousness in exactly the same way.4 Buddhaghosa gives
commentarial sanction to this position by citing the Vibhanga
to corroborate the inclusion of one-pointedness as a jhana factor.5
‘Thus the suttas, the Abhidhamma, and the commentaries—our
three authorities—all recognize one-pointedness to be a jhdna
factor. Perhaps the prominence of one-pointedness in the attain-
ment of jhdna was so evident that it was felt unnecessary to men-
tion it separately in the formula.

One-pointedness of mind is a universal mental concomitant
present in all states of consciousness. It is the factor by virtue of
which the mind is conscious of one and only one object ata time,
without being distracted by a multiplicity of objects. As its name
indicates, it brings the mind to a single point, namely, the point
occupied by the object of mental activity. In unwholesome states
of consciousness, however, one pointedness is not strong, as its
stabilizing function is constantly being undermined by the defile-
ments. It gains full strength in wholésome or moral states of
consciousness, especially in the jhanas. The Atthasalini explains :

As by sprinkling a dusty place with water and smoothing it,
the dust subsides only for a short time and again resumes its
original condition whenever itisdry, soin theimmoral portion,
one-pointedness of mind is not strong. And as when we sprinkle
a place with water poured from pots and dig it up with spades
and cement it by beating, pounding and kneading, an image

MN. 1:294.

MN. 3:25.

Vibh., p. 274.

Narada, Manual, p. 42.
Vism., p. 119,

R
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is reflected there as in a burnished glass, and the reflection is
true any moment though a hundred years were to pass, so in
moral [consciousness ], one-pointedness of mind is strong.!

As a jhana factor one-pointedness is always directed to a whole-
some object. It serves to ward off unwholesome influences, in
particular the hindrance of sensual desire. As the hindrances
are absent in jhdna one-pointedness acquires special strength,
based on the previous sustained effort of concentration. Its
stabilizing function is reinforced by the cooperation of the other
jhana factors—by applied thought thrusting the mind upon the
object, by sustained thought keeping it anchored there, by rap-
ture and happiness encouraging its interest and satisfaction in
the object. Since one-pointedness in jhdna directs the other
factors to the work of unification, it is called the “faculty of con-
centration (samddhindriya). Because it picks up a stabilizing power
which cannot easily be overcome by distracting influences, it is
also called the “power of concentration” (samadhibala). It brings
the mind to a state of serenity (samatha) which helps mature
the other spiritual faculties and acts as a foundation for liberating
insight (vipassana).

One-pointedness is used in the Pali texts as a synonym for con-
centration (samadhi). In fact, as we pointed out above, concen-
tration is defined explicitly in the Visuddhimagga as wholesome one-
pointedness of mind.2 Concentration has the characteristic of
non-distraction, the function of eliminating distractions, non-
wavering as its manifestation, and happiness as its proximate
cause.? The statement that happiness is the proximate case of
concentration alludes to the causal sequence of spiritual deve-
lopment already discussed. When the yogi sees that the five
hindrances are abandoned in him gladness (pdmojja) springs up.
Out of gladness rapture (piti) arises. Rapture produces tran-
quility of body and mind, tranquility produces happiness, and
happiness in turn conduces to concentration. This concentra-
tion exercises the task of overcoming sensual desire, the most
subtle type of excitement.

1. Expositor, 1:190. Dhs. A., p. 188.
2. “Kusalacittass’ekaggata.” Vism., p. 68.
3. Ibid.
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An Overview of the First Fhina

The five states designated by the Buddha as the factors of the
first jhdna should not be understood to be the only mental pheno-
mena present in the jhana. The first jhdna contains a great num-
ber of mental concomitants functioning in unison as coordinate
members of a single state of consciousness. Already the Anupada
Sutta lists, as additional components of the first jhana, the follow-
ing phenomena : contact, feeling, perception, volition, consci-
ousness, desire, decision, energy, mindfulness, equanimity, and
attention.’ In the Abhidhamma literature this list is extended
still further. The Dhammasangani, the primary text of the cano-
nical Abhidhamma, states that on the occasion of the first jhana
consciousness about sixty mental states are present. Since these
represent a smaller number of factors spread out with repetitions
over twelve general categories, the synoptical Abhidhammattha
Sangahareduces them to aset of thirty-three distinct concomitants.
Seven—contact, feeling, perception, volition, one-pointedness,
the life-faculty, and attention—are factors common to all states
of consciousness. Six—applied thought, sustained thought,
decision, energy, rapture, and desire—are general non-universal
variables. There are present as well the nineteen beautiful fac-
tors (sobhana) which accompany all wholesome mental states:
faith, mindfulness, shame, moral dread, non-attachment, non-
hatred, equanimity, tranquility of the (mental) body and the
mind, lightness of the (mental) body and the mind, pliancy
of the (mental) body and the mind, adaptability of the (mental)
body and the mind, proficiency of the (mental) body and the
mind, and rectitude of the (mental) body and the mind.? In
addition the faculty of wisdom (pafifiindriya) is always present
in jhana. The two illimitables, compassion (karupa) and sympa-
thetic joy (mudita), may also be present individually, thus bring-

1. In Pali : Pkasso vedand safifid cetand cittam chando adhimokkho viriyam sati
upekkha manasikaro. MN. 3:25.

2. Narada, Manual, pp. 77-78. ““Phasso, vedana, safifii, cetani, ckaggata,
jivitindriyarh, manasikaro, vitakko, viciaro, adhimokkho, viriyarh, piti, chando;
saddha, sati, hiri, ottappar, alobho, adoso, tatramajjhattati, kayapassaddhi,
cittapassaddhi, kdyalahuta, cittalahuti, kiyamuduta, cittamuduti, kidyakam-
mafifiati, cittakammaififiata, kiyapagufifiatd, citta paguififiatd, kiyujjukati,
cittujjukatd.” Ibid., p. 78. See also pp. 131-32.
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ing the total of states possible in the first jhdna up to thirty-five.
The divine abodes of loving kindness (mettd) and equanimity
(upekkha) are covered by the factors of non-hatred and equani-
mity, of which they represent certain intensifications.

Nevertheless only five of these states—applied thought, sus-
tained thought, joy, happiness and one-pointedness—are called
the factors of the first jidna. The reason is that “when these are
arisen jhana is said to be arisen.”” The jhana is not something
apart from these factors which possesses them but the constella-
tion of these factors themselves :

But just as ‘The army with the four factors® and ‘music with
the five factors’ and “The path with the eight factors (eight-
fold path)’ are stated simply in terms of their factors, so this
too should be understood as stated simply in terms of its fac~
tors, when it is said to have ‘five factors’ or ‘possess five factors’.t

None of the factors, taken in separation from the rest, can
constitute the first jhdna. For the jhdna to arise they all must be
present together, exercising their special jhanic functions of inhi-
biting the hindrances opposed to themselves and of bringing the
mind into absorption on the object. The five mental phenomena
are only jhana factors by virtue of these special functions. Ordi-
nary applied thought (vitakka), for example, is not a jhana factor
if it does not counter sloth and torpor. Sloth and torpor and
applied thought can co-exist in many ordinary states of conscious-
ness, but when applied thought is being developed towards attain-
ing jhana it expels and excludes the hindrance of sloth and torpor.
Therefore the applied thought in jhdna is of a high quality and
specialized function supporting concentration. Similarly for
doubt and sustained thought. Sustained thought can be present
in the mind while one is in a state of doubt, but as long as doubt
is present sustained thought cannot become a jhana factor. When
sustained thought is directed to jhdna then it shuts out doubt.
The same applies to the other three factors. No matter how
strong rapture, happiness, and one-pointedness might become in
a mind obsessed by the hindrances, they do not constitute the
first jhana until the hindrances are eliminated.

Each jhana factor serves as support for the one which succeeds

1. PP, p. 152-53. Vism., p. 118.
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it. Applied thought must direct the mind to the object in order
for sustained thought to anchor it there. Sustained thought
supports the arising of rapture since it is only when the mind is
anchored on the object that it can develop the interest needed
for rapture to occur. As rapture grows and matures it brings to
maturity happiness. This spiritual happiness, by providing an
alternative to the fickle pleasures of the senses, encourages the
growth of one-pointedness. Desire for sensual pleasure unsettles
the mind, preventing the arising of concentration. As the mind
begins to find rapture and happiness in a wholesome meditation
object, sensual desire is reduced permitting concentration to
become stronger. In this way, as Nagasena explains, all the other
wholesome states incline, slope, and lead towards concentration,
which stands at their head like the apex on the roof of a house.!

In order for a state of mind to qualify as a first jhdna state of
consciousness the five jhdnic factors must not only be able to inhi-
bit and occlude the five hindrances, but must also be able to
thrust the mind into the object with the intensity of absorption.
If the factors are present only in part, if they are all present but
lack sufficient strength to exclude the hindrances, if they can
exclude the hindrances but cannot put the mind into absorption,
the state of consciousness is not the first jhgna. But when they
arise together performing their individual functions in the pro-
duction of absorption, the first jidna has arisen complete in its
possession of five factors. The Visuddhimagga explains this coope-
rative endeavor culminating in jhdna thus :

But applied thought directs the mind onto the object; sustained
thought keeps it anchored there. Happiness [rapture] pro-
duced by the success of the effort refreshes the mind whose
effort has succeeded through not being distracted by those
hindrances; and bliss [happiness] intensifies it for the same
reason. Then unification aided by this directing onto, this
anchoring, this refreshing and this intensifying, evenly and
rightly centers the mind with its remaining associated states
on the object, consisting in unity. Consequently possession of
five factors should be understood as the arising of these five,
namely applied thought, sustained thought, happiness [rap-
ture ], bliss {happiness], and unification of mind. For it is

1. Milp., p». 38-39.
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when these are arisen that jhana is said to be arisen, which
is why they are called the five factors of possession.!

The Fhana Thought-Process

The commentaries and later analytical treatises of the Thera-
vada tradition connect the process of jhdna attainment with a
special account of the cognitive process (cittavithi) based upon
the Abhidhamma. The Abhidhamma analyzes experience into
a succession of discrete, causally connected occasions of conscious-
ness called cittas or citt’uppadas. Each citta endures for only a small
fraction of a second, undergoing three stages: arising (uppada),
duration (¢hiti), and dissolution (bharnga). Cittas succeed one
another with inconceivable rapidity, so much so that it is impos-
sible for an average person to note the distinct mental moments.
Experience as we know it is a coarse fusion of a sequence of
cittas indiscernible in their uniqueness and discreteness as they
rise and fall away.

According to the Abhidhamma philosophy, c¢ittas do not occur
in isolation but as parts of a series. These series are of two types.
One is the passive stream of consciousness which functions as the
underlying “limb of becoming,” the life-continuum {(bhavanga).
The second type is the process of active consciousness, by which
clear perceptions are made, thoughts and volitions generated,
and actions performed. This active series is called the cognitive
process (cittavithi).

The life-continuum is made up of a succession of cittas proceed-
ing through beginningless time. With each new life the conti-
nuum springs up in the mother’s womb at the moment of con-
ception (in the case of human or animal life), rooted in ignora-
ance, supported by the desire to exist and given its specific form
and character by the generative kamma of the past. Through the
course of a lifetime it continues to function whenever the mind is
free from active thought processes. It is most conspicuous in
deep sleep, but it also occurs very briefly innumerable times
during waking life between occasions of active perception and
cognition.

When a sensory datum or idea impinges on the mind, the

1. PP, p. 152. Vism., p. 118.
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passive flow of the life-continuum is interrupted. The mind then
enters a phase of active consciousness, after which it returns to
its passive state. The process of jhdna attainment occurs as such
an active process of cognition. When the mind has been freed
from the hindrances and fully prepared for the attainment of
absorption, the mind which has subsided into the life-continuum
is stimulated to break out from it by the force of previous inten-
tion. This break consists of three moments. The first is simply
the past moment of the life-continuum (atitabhavarnga); the second
is the vibration of the continuum (bhavarga calana), caused by
the decisive intention; the third is the cutting off or arrest of the
passive stream of consciousness (bhavanga upaccheda), as active
consciousness is about to supervene. Immediately after this
arrest moment the mind, well-impressed with the counterpart
sign of the meditation subject, rises up in active form, adverting
to the object through the “mind-door” (manodvara) as a datum
of internal perception.

Following the act of adverting, there takes place the most
important part of the cognitive process—a succession of highly
active occasions of consciousness called javanas. We will translate
Jjavana as “impulsion.”” As the hindrances have been suppressed
the four or five impulsions that arise in the jhdnic process follow-
ing the advertance are associated with unusually intense applied
thought, sustained thought, rapture, happiness, and one-pointed-
ness. The first impulsion in this series is called ‘‘the preliminary
work” (parikamma), since it prepares the mind for the first jhdna.
In the case of a quick-witted meditator, the moment of preli-
minary work is skipped over and the series begins with the next
moment. The second impulsion is called “access’ (upacara) as
it brings the mind to the neighborhood of jhana. The third,
called ““‘conformity” (anuloma), qualifies the mind further for the
Jhana. The fourth, called ‘“‘change-of-lineage” (goirabhit), is the
act by which the stream of censciousness crosses over from the
sense-sphere-plane (kamavacara) to the jhanic plane. These four
moments gain the general designation “access concentration’
(upacarasamadhs), though technically speaking only one is singled
out as the moment of access. Immediately after this sequence
the jhana consciousness arises. On the occasion of initial attain-
ment it lasts for only one great thought-moment. Then the jidna
thought passes away and the mind returns to the passive state of

The Path of Serenity & Insight_new.indd 73 @ 5/13/13 5:11:19 PM



74  THE PATH OF SERENITY AND INSIGHT

the life-continuum, since the first jhdna consciousness is close to
the passive continuum.
This process can be made more vivid by the following diagram:

A B

1 2345 6 7 89 10 11121314 15 16 17
bh 1 ¢ch m p u a g jh bh bhbh bh bh bh bh bh

Here line 4 represents the four great thought moments pre-
ceding the jhdna process. This comprises the past life-continuum
(bh), its vibration (1), its cutting off (ch), and the mind’s
advertance to the counterpart sign through the mind-door (m).
Line B represents the lapsing of the mind back into the passive
life-continuum after the jhdna attainment is over. P represents
the moment of preliminary work (parikamma), u the moment of
access (upacara), a the moment of conformity (anuloma), and g
the moment of change-of-lineage. - The following ji represents
the first jhgna. After this the mind relapses into the life-continuum
(bhavanga) which is represented by bk repeated seven times.
The groups of three dots in cach citta represent the arising (up-
pdda), duration (¢hit), and dissolution (bhanga) of each thought
moment.!

It is evident from this diagram that on the occasion of initial
attainment jhdna lasts only for a single thought moment. Unless
the meditator masters this attainment by the five ways of mas-
tery to be explained he cannotsustain it. But when he has maste-
red the jhadna, a succession of jhdna thought-moments will continue
on for as long as he determined before entering the attainment.
Therefore if we were to represent this situation diagramatically
we would find a repetition of jh rather than bk after the first ja
in our diagram.

Perfecting the First Fhana

The elevated forms of concentration, as we mentioned, are
divided into two basic stages, access concentration (upacdra-

1. For a more detailed account of the cittavithi see Narada, Manual, pp..
214-19; Vism., pp. 111-12; Compendium, pp. 54-55.
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samddhi) and absorption concentration (appandsamadhi). Access
concentration is obtained when the hindrances have been sup-
pressed and the mind has become focussed on the counterpart
sign. Absorption concentration develops later when the jhana
factors become manifest in full force. The difference between
access and absorption lies in the relative strength of the jhdna
factors. In access the factors are still weak, so that concentration
is intermittent. Just as a young child, lifted to its feet, stands for
a while and then falls down, the mind in access remains focussed
on the sign for a short while and then falls away. In absorption
the jhdna factors are strong and fully developed; thus the mind
can remain continuously in concentration just as a healthy man
can remain standing on his feet for a whole day and night.

Absorption concentration is the concentration of the four jhdnas
and access the concentration immediately preceding entrance
upon the jhdnas. Once the meditator gains access and the coun-
terpart sign appears to him, he still has to strive to attain absorp-
tion. To develop his practice the Visuddhimagga recommends
several essential measures based on the testimony of the ancients.
He has to live in a suitable dwelling place, rely upon a suitable
alms resort, avoid profitless talk, associate only with spiritually-
minded companions, make use only of suitable food, live in a
congenial climate, and maintain his practice in a suitable
posture.!

Beyond these measures the earnest yogi should rely on the ten
kinds of skill in absorption.? The firstis “making the basis clean,”
which means that he should clean his lodging and his physical
body so that they conduce to clear meditation. The second is
“balancing the spiritual faculties” (indriyasamatiapatipadana).
Of'the five spiritual faculties, faith must be balanced with wisdom
and energy with concentration; the fifth faculty, mindfulness,
is always useful and has no opposite counterpart. Third, the
yogin must be skilful in producing and developing the sign of
concentration. Measures four through seven involve exerting
the mind (paggaha) on an occasion when it is slack and needs
to be exerted, restraining it (niggaha) on an occasion when it is
agitated and needs to be restrained, encouraging it (sampahansa)

1. PP, pp. 132-34. Vism., pp. 103-104.
2, PP, pp.134-40. Vism., pp. 104-110.
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when it is restless or dejected and needs encouragement, and
looking at the mind with equanimity (ajjhiipekkhana) when all
is proceeding well and interference is not needed. As an eighth
measure the yogi should avoid distracting persons, as a ninth
he should approach people experienced in concentration and
lastly he should be firm in his resolution to achieve concentration.

After attaining the first jhdna a few times the meditator is not
advised to set out immediately striving for the second jhdna.
This would be a foolish and profitless spiritual ambition. Before
he is prepared to make the second jhdna the goal of his endeavor
he must first bring the first jhdna to perfection. If he is too eager
to reach the second jkhdna before he has perfected the first he is
likely to fail to gain the second and find himself unable to regain
the first. The Buddha compares such a meditator to a foolish
cow who, while still unfamiliar with her own pasture, sets out
for new pastures. She gets lost in the mountains without gaining
food or drink and cannot find her way back home.?

The perfecting of the first jhdna involves two steps: the exten-
sion of the sign and the achievement of the five masteries. The
‘extension of the sign’ (nimittavaddhana) means extending the
size of the counterpart sign, the object of the jhdna. Before enter-
ing jhana the meditator mentally determines the boundaries to
which he wishes to extend the sign ; then he should enter the
jhana and try to expand the sign to those boundaries. Beginning
with a small area, the size of one or two fingers, he gradually
learns to broaden the sign until the mental image can be made to
cover the world-sphere or even beyond.2

Following this the meditator should try to acquire five kinds
of mastery over the jhdna: mastery in adverting, mastery in attain-
ing, mastery in resolving, mastery in emerging, and mastery
in reviewing.3 Mastery in adverting is the ability to advert to
the jhana factors one by one after emerging from the jhana, wher-
ever he wants, whenever he wants, and for as long as he wants.
Mastery in attaining is the ability to enter upon jhdna quickly,
mastery in resolving the ability to remain in the jhdna for exactly

1. AN. 4:418-19.

2. PP., pp. 158-39. Vism., p. 123.

3. The five are respectively : Avajjanavasi, samapajjanavasi, adhitthinavast,
vutthanavast, and paccavekkhanavast. For a discussion see Vism., pp. 124-25.PP.,
pp. 160-61. The canonical source is the Pts., pp. 96-97.
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the pre-determined length of time, mastery in emerging the
ability to emerge from the jhana quickly, without difficulty, and
mastery in reviewing the ability to review the jhana and its fac-
tors with retrospective knowledge (paccavekkhanafiana) imme-
diately after adverting to them. When the yogi has achieved this
fivefold mastery, then he is ready to strive for the second jhdna.
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CHAPTER V
THE HIGHER JHANAS

Having dealt at length with the first jhdna, we can now turn
to the remaining three members of the tetrad—the second, third,
and fourth jhdnas. As before, taking the stock descriptive formu-
las of the Pali Canon as our starting point, we will examine these

Jhanas in terms of their process of attainment, factors, and addi-
tional concomitants. Our discussion will emphasize in particular
the dynamic nature of the course by which the jkanasare achieved.
The attainment of thedyigher jhanas, we will see, is a process
whereby thé grosser factors are successively eliminated and the
subtler ones brought to greater prominence. From our examina-
tion it will become clear that the jhanas link together in a graded
sequence of development, the lower serving as basis for the higher,
the higher refining and purifying states already present in the
lower. Finally we will close by considering the relationship
between the fourfold scheme of jhdnas used in the suttas and the
fivefold scheme introduced in the Abhidhamma.

The Second fhana
The Attainment of the Second Fhana

The formula for the attainment of the second jhdna runs as
follows :

With the subsiding of applied thought and sustained thought
he enters and dwells in the second jhdna, which has internal
confidence and unification of mind, is without applied thought
and sustained thought, and is filled with rapture and happi-
ness born of concentration.!

Like the first jhdna, the second jhdna is attained by eliminating
the factors to be abandoned and by developing the factors of

1. “Vitakka vicirinarh viipasami ajjhattath sampasadanam cetaso eko-
dibhiavarh avitakkari avicirarth samiadhijath pitisukhah  dutiyajjhinam
upasampajja viharati.’> DN. 1:74.
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possession. In this case, however, the factors to be abandoned
are the two initial factors of the first jhdna itself—applied thought
and sustained; the factors of possession are the three remaining
Jhana factors—rapture, happiness, and one-pointedness. Hence
the formula begins ““with the subsiding of applied thought and
sustained thought,’” and then goes into the jhdna’s positive endow-
ments.

Before he can enter upon the practice for reaching the second
Jhana the meditator must first perfect the first jadna through the
five kinds of mastery.! Then, after achieving such mastery, he
enters the first jhana, emerges from it, and begins contemplating
its defective features. These defects are two: first the attainment
is threatened by the nearness of the hindrances, and second its
factors are weakened by the grossness of applied and sustained
thought.? The former we might call the defect of proximate
corruption, the latter the inherent defect. Though the first jhana .
is secluded from the hindrances, it is only a step removed from
the non-jhdnic consciousness and thus provides only a mild safe-
guard against the hindrances. If the yogin is not mindful his
contacts with sense objects can incite unwise reflection and there-
by bring the hindrances into activity once again. To ensure
himself of further protection from the hindrances the meditator
realizes that the deeper absorption of the higher jhdnas is needed,

The inherent defect of the first jhana is its inclusion of applied
thought and sustained thought. When striving for the first jhana
these two factors helped in the struggle against the hindrances,
applied thought directing the mind onto the object, sustained or
anchoring it there and preventing it from drifting away. But
after mastering the first jhdrna the meditator comes to see that
applied and sustained thought are relatively gross. Not only are
they gross in themselves, but also by reason of their grossness,
they weaken the other factors. The rapture, happiness and one-
pointedness associated with applied and sustained thought, he
sees, are not as powerful and peaceful as they would be if they
were freed from this association. Hence he regards applied and
sustained thought as impediments needing to be eliminated.
As the Buddha explains in the Potthapada Sutta, what the medi-

1. See Ck. IV p. 104.
2. PP., p. 161. Vism., p. 125.
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tator previously perceived as subtle and actual subsequently
appears to him to be gross and harmful.! Then he eliminates it
by attaining a higher jhana.

The meditator thus comprehends that in spite of his mastery
of the first jhdna, his progress is not fully satisfactory; the first
Jhana—the cherished object of his early striving—itself turns out
to be defective, corrupted by the proximity of the hindrances
and by the grossness of its factors. He then calls to mind his
theoretical knowledge of the second jhana. He reflects that this
Jhdna is free from applied thought and sustained thought, that it
is therefore more tranquil, subtle, and sublime than the first.
While applied thought and sustained thought appear gross, rap-
ture, happiness, and one pointedness appear peaceful. By so
reflecting the meditator ends his attachment to the first jhdna
and engages in renewed striving with the aim of reaching the
second jhdna.

The meditator applies his mind to his meditation subject—a
kasina or the breath—repeatedly concentrating on it with the
intention of overcoming applied and sustained thought. When
his practice is sufficiently matured the second jhdna arises equip-
ped with its three factors—rapture, happiness, and one-pointed-
ness.

The thought process by which the second jhdna is attained is
similar to that for the first. First there occur the three moments
of the life-continuum—the past moment, vibration, and cutting
off. This is followed by the mind-door adverting consciousness,
the four preparatory moments—preliminary work, access con-
formity, and change-of-lineage—and then the moment of the
second jhdna. Again, in the case of a quick-witted meditator,
the moment of preliminary work is bypassed. There is, however,
one important difference between the first and second jhdnas
concerning the relation of their access moments to the jhanas
themselves. In the case of the first jhdna the access moments have
the same factorial constitution as the jh@na moments. The diffe~
rence concerns only their intensity. But in the case of the second
ihana the access and jhdna moments differ in their actual makeup.
Whereas the second jhdna moment is free from applied and sus-
tained thought, the latter are still present in all four preliminary

1. DN. 1:178-203.
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moments. Only in the moment of full absorption are they totally
eliminated. The same isalso true for the remaining higher jhanas.

After stating that the yogin enters and abides in the second
Jhana through the subsiding of applied and sustained thought
(vitakkavicaranam vipasama), later in the descriptive formula the
Buddha says that the jhana is ““without applied thought and sus-
tained thought” (avitakkanm avicaram). This phrase appears at
first sight to be an unnecessary repetition of the former, but the
Visuddhimagga defends this choice of wording, showing that the
second phrase is not redundant but fulfills a different function.
‘The commentator points out that the opening phrase is stated,
firstly, in order to show directly that the second jhana is attained
through the surmounting of the gross factors of the first jhdna;
secondly, to show that the internal confidence and unification
of mind, mentioned immediately afterwards, come about with
the act of stilling applied and sustained thought; and thirdly,
to show that this jhana is without applied and sustained thought,
not through their bare absence as in the higher jhdnas or in ele-
mentary sense consciousness, but through their actual stilling.
But the first phrase does not state blankly that the second jhana
is devoid of applied and sustained thought. To make this latter
meaning explicit a separate phrase is needed; hence the words
“‘without applied thought and sustained thought.”*

Because the second jhdna is free from applied and sustained
thought itis called the “noble silence.”? Aswe saw applied thou-
ght and sustained thought are the primary mental factors causing
vocal activity (vacisankhdra). Therefore, when these springs of
verbal activity come to a stop inner mental verbalization also
subsides, replaced by a profound inward silence of the mind.
Since this stilling of thought occurs at the level of the second
_jhana, the jhana acquires the name ‘“‘noble silence” (ariyo tunhi-
bhavo).

Internal Confidence (ajjhattam sampasidanam)

With the subsiding of applied thought and sustained thought
the meditator gains internal confidence (ajjhattar sampasadanari).

1. PP., pp. 163-64. Vism., p. 130.
2. See SN. 2:273.
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The word sampasidana, which we translate as ‘‘confidence,”
has two connotations: one is faith in the sense of belief, trust, or
conviction; the other is tranquility. Both these meanings are
relevant to the second jhdna. On the one hand the meditator
gains stronger faith in the Buddha and his teaching as he sees
the effectiveness of his practice; on the other, as a result of this
confidence, he gains tranquility.

The Vibhanga explicitly defines internal confidence asfaith:
“‘Confidence’ : faith, the placing of faith, trust, conviction.””
Since, according to the Abhidhamma, faith is present in every
wholesome state of consciousness, it must also be present in the
first jhana. However, in the first jhana the meditator’s faith lacks
full clarity and serenity due to the disturbing activity of applied
thought and sustained thought and thus cannot be called ‘“‘confi-
dence”. The Visuddhimagga explains :

The first jhana is not fully confident owing to the disturbance
created by applied and sustained thought, like water ruffled
by ripples and wavelets. That is why, although faith does
exist in it, it is not called ‘confidence’.?

When applied and sustained thoughts are made to subside the
mind of the meditator becomes very clear and peaceful, and his
faith takes on the quality of confidence. To indicate this matura-
tion of faith the term ‘‘internal confidence’” is mentioned in the
description of the second jhdna but not in that of the first.

Unification of Mind (cetaso ekodibhdvarm)

The texts and commentaries equate unification of mind with
one-pointedness and concentration. Though concentration is
present already as a factor of the first jhdna, it only gains special
mention in the formula for the second jhdna since it is here that
it first acquires eminence. The concentration of the first jhdna,
being subject to the disturbing influence of applied thought and
sustained thought, is still imperfect. But in the second jhana,
with these gross factors suppressed and the mind purified by
inner confidence one-pointedness becomes stronger and more

1. Vibh., p. 268.
2. PP, p. 163. Vism., pp. 126-27.
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stable. The Visuddhimagga explains the eminence of this mental
unification in its etymological account of the term :

Here is the construction of the meaning in that case. Unique
(eka) it comes up (udeti), thus it is single (ekod:) ; the meaning
is, it comes up as the superlative, the best, because it is not
overtopped by applied and sustained thought, for the best is
called ‘unique’ in the world. Or it is permissible to say that
when deprived of applied and sustained thought it is unique,
without companion. Or alternatively: it evokes (udeyati)
associated states, thus it is an evoker (udi); the meaning is,
it arouses. And that is unique (¢ka) in the sense of best, and
itis an evoker (udi), thus it is a unique evoker (ekodi=single).
This is a term for concentration.?

Concentration (samadhi)

This jhana, or the rapture and happiness of this jhdna, are said
to be *‘born of concentration” (semddhijam). The concentration
that gives birth to this jhdna can be understood in two ways—
either as the earlier stages of concentration leading up to the
second jhdna, or as the mental factor of concentration immedia-
tely associated with the second jhdna itself.2 To reach the second
Jjhana the meditator had to pass through three earlier degrees of
concentration—the preliminary concentration of his initial ende-
avor, access concentration and the absorption concentration of
the first jhana. All three of these stages can be seen as the concen-
tration giving birth to the second jhdra. Alternatively, the con-
centration giving birth to the jhgna can be identified with the one-
pointedness contained in the second jhana itself. Asin the case of
the phrase “‘unification of mind,” special emphasis is placed on
this concentration to show its secure establishment following the
cessation of applied and sustained thought, which hinder advan-
ced concentration by activating discursive thinking. The Visud-
dhimagga points out, in regard to the concentration of the second
Jhana, that *it is only this concentration that is quite worthy to
be called ‘concentration’ because of its complete confidence and

1. PP, pp. 162-63. Vism., p. 126.
2. Ibid., p. 105.
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extreme immobility due to absence of disturbance by applied
and sustained thought.””?

Rapture and Happiness (pitisukhar)

Rapture and happiness in the first jhdna, as we saw, are des-
cribed as born of seclusion (vivekajam pitisukham). In contrast,
the rapture and happiness of the second jhdna are said to be born
of concentration (samadhijam pitisukhan:). The pre-jhanic condi-
tion for the arising of rapture and happiness in the first jhana
is seclusion, which means the suppression of the five hindrances
in access concentration. The preliminary condition for the aris-
ing of rapture and happiness in the second jhdna is the concen-
tration of the first jhana. Thus when rapture and happiness are
said to be ‘“‘born of concentration,” this can be taken to indi-
cate that their source is the first jh@na concentration. However,
the phrase can also be understood to mean that they are born
from the concomitant concentration of the second jhdna, as the
Visuddhimagga allows. Because they are not weakened by the gross
factors of applied and sustained thought, therapture and happi-
ness of the second jhana are more peaceful and profound than
those of the first. The Buddha says that this rapture and happi-
ness born of concentration suffuse the meditator’s entire body
just as the cool current of a spring would suffuse a pool with
water.?

General Remarks on the Second Fhdna

As the first jhana has five factors, the second jhana has three—
rapture, happiness, and one-pointedness. The two factors pre-
sent in the first jhdna but absent in the second are the two gross
elements which have been made to subside—applied thought
and sustained thought. Unlike the first jhana formula, which
does not mention one-pointedness explicitly, the formula for the
second jhdna refers to it twice—one time directly under the syno-
nymous term ‘‘unification of mind” (ekodibhavam) and once
obliquely by calling the rapture and happiness ‘‘born of concen-

1. PP, p. 164. Vism., p. 127.
2. DN. 1:74-75.

The Path of Serenity & Insight_new.indd 85 @ 5/13/13 5:11:23 PM



86  THE PATH OF SERENITY AND INSIGHT

tration” (samadhijam). Even though the three factors of the
second jhdna are the same in nature as those in the first, they
are still different in quality, acquiring a subtler, more peaceful,
and more exquisite tone as a consequence of the elimination of
the gross elements.

Whereas all the states mentioned in the first jadna formula are
Jhana factors, the present formulaincludes “internal confidence.””
This indicates that the constituency of the jhdna is wider than its
basic factors. The Anupada Sutta, already referred to, gives the
following expanded list of states included in the second jhdna :
internal confidence, rapture, happiness, one-pointedness of mind,
contact, feeling, perception, volition, consciousness, desire, deci-
sion, energy, mindfulness, equanimity, and attention.! The
Dhammasangani lists close to sixty states, including all those
present in the first jhdna except applied and sustained thought and
their equivalents.? The Abhidhammaitha Sangaha, too, mentions
thirty-three possible constituentsof the second jhdna, i.e. all those
of the first jhana except applied thought and sustained thought.?

The Third Fhana
The Attainment of the Third Fhana

To attain the third jhdna the meditator must apply the same
method he used to ascend from the first to the second. After
mastering the second jAdna in the five ways already described, he
enters it, emerges, and reflects upon its defects. He sees that this
attainment is threatened by the wwo flaws, the defect of proxi-
mate corruption and the inherent defect. The defect of proxi-
mate corruption is the nearness of applied and sustained thought.
If these should arise they will disrupt the serenity and powerful
concentration of the second jhdna and bring the mind back down
to the first jhdna or to lower states of consciousness. The inherent
defect is the presence of rapture (pit:), a relatively gross factor
which weakens the other jhdna factors remaining in the mind.
As the Buddha says: ‘““Whatever there is in it pertaining to
rapture, of mental excitation, that appears to be gross.”*

MN. 3:26.

Dhs., p. 44.

Narada, Manual, pp. 131-32. See above Ch. IV, pp. 94-95.
DN. 1:37.

oo
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Since the meditator finds that the second jhana is insecure and
corrupted by rapture, he cultivates an attitude of indifference
towards it. He intensifies his attention to happiness (sukha) and
one-pointedness (ekaggati), considering them as more peaceful
and sublime. Putting away attachment to the second jhina,
he focusses his mind on gaining the third jhana, which appears
superior for the reason that it possesses happiness and mental
unification free from the disturbing influence of rapture. He
again renews concentration on his meditation object withthe
aim of ascending to the higher jhana. When his practice matures,
he attains the third jidna with its factors of happiness and one-
pointedness. In the attainment the mind passes through the
same stages of the thought-process as in the earlier jhinas. But
here applied thought, sustained thought, and rapture are present
in the moments of access, only disappearing on the actual occa~
sion of full absorption.

The standard formula for the third jidna appears in the suttas
as follows :

With the fading away of rapture, he dwells in equanimity,
mindful and discerning; and he experiences in his own person
that happiness of which the noble ones say: ‘Happily lives
he who is equanimous and mindful’—thus he enters and dwells
in the third jhana.l

The formula indicates that the third jhdra contains, besides the
jhana factors, three additional mental concomitants not included
among the jhana factors. These three are equanimity (upekkha),
mindfulness (satf), and clear comprehension or discernment
(sampajafifia). Therefore a peculiarity of this formula is that it
mentions three mental properties which are not jhana factors and
does not mention one-pointedness, which along with happiness
is a factor.

We will now discuss in turn the three additional mental con-
comitants and the two jhdna factors mentioned in the formula.

1. “Pitiyi ca virdgd upekkhako ca viharati sato ca sampajino, sukham
a kiyena patisathvedi yari tamh ariya acikkhanti ‘upckkhako satimi sukha-
vihiri ti tatiyari jhinam upasampajja viharati.”” DN. 1:75.
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Equanimity (upekkha)

The Pali word for equanimity, upekkha (Skt. upeksa), is formed
from the prefix upa and the root ikh (Skt. ¢tks) meaning “‘to see’,
The commentaries on the jhdna formula gloss the clause “dwells
in equanimity’® (upekkhako viharati) thus:

He dwells in equanimity: it watches [things] as they arise
(upapattito ikkhati), thus it is equanimity (upekkha—or on-
looking) ; it sees fairly, sees without partiality (a-pakkhapatita),
is the meaning. A possessor of the third jhdna is said to dwell
in equanimity since he possesses equanimity that is clear,
abundant and sound.?

The word upekkha or “‘equanimity’ occurring in the Pali texts
has a wide range of meanings. The Visuddhimagga isolates ten,
partly over-lapping, kinds of equanimity found inthe canon.
‘These are as follows :

[1] Six-factored equanimity, [2] equanimity as a divine
abiding, [3] equanimity as an enlightenment factor,
[4 ] equanimity of energy, [5 ] equanimity about formations,
[61 equanimity as a feeling, [7 ] equanimity about insight,
[8] equanimity as specific neutrality, [9] equanimity of
Jhana, and [10] equanimity of purification.?

To gain a clear understanding of the equanimity included in the
third jhdna it will be helpful to consider each briefly in turn,

(11 Six-factored equanimity is the arahat’s unbiased res-
ponses, free of attachment and aversion, towards pleasant
and unpleasant sense objects—forms, sounds, smells, tastes,
tangibles, and mental data—experienced through the six senses.
[2 ] Equanimity as a divine abiding is the socially directed medi-
tative state marked by the transcending of approval and resent-
ment towards living beings, the sublime attitude of impartiality
which looks upon all beings equally without preferences or dis-

1. PP, p. 166. Vism., p. 129.

2. In Pali the ten are : [1] chalafigupekkha, [2] brahmaviharupekkha,
I3] bojjhangupekkha, [4] viriyupekkhi, [5] sankharupekkha, [6] veda-
nupekkhi, [7] vipassanupekkha, [8] tatramajjhattupekkha, [9] jhanupek-
kha, and [10] parisuddhi upekkhi. The following summary is based on PP.,
pp- 166-67. Vism., pp. 129-30.
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crimination. [3] Equanimity asanenlightenment factor is the
balanced frame of mind developed in practising the path to libe-
ration; it comes last in the seven factors of enlightenment, pre-
ceded by the enlightenment factors of mindfulness, investigation,
energy, rapture, tranquility, and concentration. [4] Equani-
mity of energy is the balanced application of energy by avoiding
over-exertion and laxity. [5] Equanimity about formations
signifies the wisdom which looks with detached indifference upon
the phenomena that come within its view, free from clinging.
In the case of serenity meditation it consists in detachment from
the eight sets of factors to be surmounted by the ecight attain-
ments (the four jhanas and four aruppas). In the case of insight
meditation it is the mental composure that evolves for the pur-
pose of gaining the paths and fruits.! [6] Equanimity as a feel-
ing is neutral feeling, i.e. feeling which is neither painful nor
pleasant (adukkhamasukhd vedand). [7] Equanimity about in-
sight is indifference towards further investigating the characteris-
tics of phenomena after these characteristics have been seen
with insight knowledge. [8 | Specific neutrality (tatramajjhattata)
is the mental factor responsible for maintaining balance among
the component factors in the beautiful (sobhana) states of con-
sciousness. The commentaries define it as the “‘equal efficiency
of conascent states.”’? According to the Abhidhamma specific
neutrality is present in every beautiful state of consciousness,
giving balance and harmony to the virtuous mind. As a parti-
cular mental factor (cefasika), specific neutrality can assume
different forms in different contexts. In fact, as we will see below,
it appears as six of the ten kinds of equanimity being outlined
here. [9]Equanimity ofjhana, as the name impliesis the equani-
mity present in the jhana. And [10] purification equanimity is
the equanimity of the fourth jhd@na, purified of all obstructions.
These ten kinds of equanimity can be reduced to four basic
factors. Equanimity about formations and equanimity about
insight are modes of wisdom (pafifid), the wisdom that looks at
things with detached indifference. Equanimity of energy and
equanimity of feeling are, respectively, the mental factors of

1. See Pts. pp., 60-65.
2. PP, pp. 167, 527. “Sahajatanarh samavahitabhiita’ Vism., pp. 130,
395.

The Path of Serenity & Insight_new.indd 89 @ 5/13/13 5:11:25 PM



90 THE PATH OF SERENITY AND INSIGHT

energy (viriya) and feeling (vedand). Theremaining six are modes
of specific neutrality (fairamajjhatiata). The Vimativinodani points
out how this single versatile factor can fulfill different roles.
under different circumstances :

The same centeredness (of mind) is called the six-factored.
equanimity of an arahat as it does not abandon the natural
state of purity when desirable or undesirable objects of the six
kinds come into focus in the six doors; equanimity as a divine
abiding, as it maintains the balanced state of mind towards
all beings; equanimity as an enlightenment factor, as it balan-
ces the associated mental states; specific equanimity of jhana
as it unbiasedly balances the great happiness in the third,
Jjhana; and purification equanimity, as it purifies all mental
factors in the fourth jhana. Thus it is said to be six-fold owing:
to circumstantial differences.?

The kind of upekkha referred to in the third jhana formula by
the phrase ‘he abides in equanimity’’ is the equanimity of jhdna,
a form of specific neutrality. Since the latter is present in all
wholesome states of conscicusness, it must have been present
as well in access concentration and in the two lower jhdnas. But
it is only mentioned first in the third jhdna formula since it is here
that it first gains prominence, the fading away of rapture allow-
ing it to become evident.

Nevertheless, though equanimity is referred to twice in the
formula, itis not cited as a jhana factor for the third jhana. Only
two mental states are designated as third jhdna factors, namely,
happiness and one-pointedness. Thus in the Vibhanga’s treat-
ment of the third jhana, though equanimity is included among
the prominent components of the jhana, the jhana itself is said to
be a two-factored attainment comprising happiness and one-
pointedness.2 The reason is that only those phenomena present
in a meditative attainment which oppose the hindrances and aid
mental unification are counted as jhana factors. These are the
five mentioned in the Mahavedalla Sutta, plus neither painful-
nor-pleasant feeling, a factor of the fourth jhina.

The statement that both happiness and equanimity are present

1. Vimv. T., 1:73-74.
2. See Vibh., pp. 270, 275.
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in the third jkdna might create the impression that two different
feelings are present simultaneously. Such confusion is due to
misinterpreting this equanimity as equanimous feeling (vedan’
upekkha). Equanimous feeling and specific neutrality, though
often concomitant, are distinct mental factors. The latter,
which belongs to the aggregate of mental formations (sankha-
rakkhandha), is an attitude of reflective impartiality towardssense
objects, beings, or formed phenomena. Equanimous feeling,
which belongs to the aggregate of feelings (vedanakkhandha), is
feeling which is neither painful nor pleasant. Whereas specific
neutrality is a morally beautiful mental factor present only in
wholesome or indeterminate states of consciousness, equanimous
feeling is a variable which can be present in any kind of con-
sciousness—wholesome, unwholesome, or indeterminate. Since
the moral wholesome quality of jhdnic equanimity or specific
neutrality can enter into association with either pleasant or
indifferent feeling, there is nodifficulty in admitting the simul-
taneous presence of equanimity and happiness.

Mindfulness and Discernment

Mindfulness (sat) and discernment (sampajaiifia) are two men-
tal states which work hand in hand to facilitate progress in the
spheres both of serenity and insight. Mindfulness means the
remembrance of an object, in the context of meditation the con-
tant bearing of the meditation subject in the mind. Because
mindfulness is a very clear and steady state, itissaid to have the
characteristic of “‘not floating away’’ (apilapanata).* The Attha-
salini compares mindfulness to the king’s treasurer who reminds
the king of everything he has in his treasury: mindfulness reminds
the meditator of both his good and bad qualities, and also re-
minds him to avoid the bad and cultivate the good.2 Discern-
ment is in nature the same as wisdom (pafifia), which has illumi-
nating and understanding as characteristics.® The A¢thasalini
states that discernment has the characteristic of non-delusion,

1. Dhs. A, p. 188,
2. Tbid., pp. 164-65.
3. *‘Obhiasana lakkhana pafifii, pajinana lakkhani ca.” Ibid., p. 165.
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the function of scrutinizing, and the manifestation of examina-
tion.?

Mindfulness and discernment are most conspicuous in insight
meditation, but they contribute as well to the attainment of
Jhana. Though they are mentioned for the first time in the for-
mula for the third jhdna, this should not be taken to imply that
they appear for the first time only here. They occur as well in
the first two jhdnas, but because these jhdnas are comparatively
gross they do not reveal the functions of mindfulness and dis-
cernment with sufficient clarity to merit attention. These func-
tions become evident when the mind reaches the subtlety of the
third jhana. The two are particularly needed to avoid a return
of rapture. The 4¢¢hasalini points out that just as a suckling calf,
removed from the cow and left unguarded, again approaches
the cow, so the happiness of the third jkdna tends to veer towards
rapture if unguarded by mindfulness and discernment.? Once
rapture arises the third jhdna is lost. It is mindfulness and dis-
cernment which hold the jhanic mind on happiness rather than
rapture, to which the mind naturally tends to cling in their
absence. In order to emphasize this function they perform, the
two are mentioned here rather than in the descriptions of the
preceding jhanas.

Happiness

The feeling experienced in the third jkdna is happiness free
from rapture (nippitikasukha), which the Buddha says suffuses
the meditator’s body in the way the waters of a pond suffuse a
lotus flower growing in its depths.? The formula for the third
Jhana says of the meditator that “he experiences happiness with
his body” (sukham ca kayena patisamvedeti). The word “body™
(kaya) could be misinterpreted if we are not careful about its
usage in this particular context, leading us to the wrong conclu-
sion that the happiness belonging to the jhana is pleasant bodily
feeling. The happiness is still mental pleasure (cetasika sukha)

1. “Asammohalakkhanarh sampajafifiarh. Tiranarasar; pavicaya paccu-
patthinam.” Ibid. p. 219.

2. TIbid. p. 219.

3. DN. 1:75.,
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or joy (somanassa), as in the first two jhanas. The word “body”’
here means the mental body (namakaya), that is, the group of
mental factors associated with consciousness. However, the
happiness of the mental body also overflows and produces physi-
cal pleasure. For the meditator’s mind, saturated with happi-
ness, originates certain types of subtle material phenomena which
cause bodily pleasure even after the meditator has emerged from
Jhana. The Visuddhimagga explains:

Now as to the clause ‘he feels bliss [happiness ] with his body’,
here although in one actually possessed of the third jhana
there is no concern about feeling bliss [happiness |, neverthe-
less he would feel the bliss [happiness] associated with his
mental body, and after emerging from the jhana he would
also feel bliss [happiness ] since his material body would have
been affected by the exceedingly superior matter originated
by that bliss [happiness] associated with the mental body.
It is in order to point to this meaning that the words, ‘he
feels bliss [happiness ] with his body’ are said.!

One-pointedness

The second component factor of the third jhdna is one-poin-
tedness of mind (ekaggatd). Though one-pointedness is not
mentioned by name in the third jidna formula, it is explicitly
classed as a jhdna factor in the Vibhanga.? Moreover, the mind
in the third jhana is full of happiness, and the mind suffused with
happiness, as we saw earlier, gains concentration, identical with
one-pointedness. Therefore one-pointedness must be present
here. One-pomntedness is mentioned only in the formula for the
second fhdna since it there acquires novel intensity due to the
subsiding of applied and sustained thought.

In terms of the Abhidhamma analysis, the third jhdna conscious-
ness includes all the mental phenomena originally present in the
first jhana consciousness except applied thought, sustained thou-
ght, and rapture. Thus it contains a minimum of thirty concomi-
tants of consciousness, and can further include compassion and

1. PP., p. 169. Vism., p. 132.
2. Vibh., p. 275.
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sympathetic joy separately at times when these qualities are
developed to the jhdnic level.t

After attaining the third jhdna, the yogin proceeds to perfect
it through the five types of mastery, and then prepares himself
for the next step. '

The Fourth Fhana
The Attainment of the Fhdna

Having achieved the fivefold mastery over the third jhdna, the
meditator enters it, emerges from it, and reviews its constituting
factors. When he reviews the jhdna the meditator sees the defect
of proximate corruption—that the attainment is threatened by
the nearness of rapture which though suppressed with the achive-
ment of the third jhdna, still threatens to swell up again due to
its natural association with happiness.

The inherent defect of the third jhana is happiness itself which
the meditator sees to be a relatively gross factor that weakens
the entire attainment. As he reflects equanimous feeling and one-
pointedness appear more subtle, peaceful, and secure, and the
fourth jhana more desirable because it is constituted by these two
factors.

Then, taking as his object the same counterpart sign he took
for the earlier attainments, the meditator repeats his concentra-
tion for the purpose of abandoning the gross factor of happiness
and attaining the higher jhdna. When his practice matures the
mind enters upon the thought-process culminating in absorption
of the fourth jhana. First the life-continuum (bhavarnga) vibrates
and gets cut off, after which there arises the mind-door adverting
with the counterpart sign as object. This is followed by four or
five impulsions (javana) on the same object, the last of which is
an impulsion of the fourth jhdra. The three or four impulsions
of the preliminary stage retain applied thought and sustained
thought, but because the jhdna to follow involves neither-pain-
ful-nor-pleasant feeling, the preliminary impulsions, too, involve
the same feeling. Thus they are devoid of rapture and happiness,
as these are incompatible with neither-painful-nor-pleasant
feeling.?

1. Narada, Manual, pp. 131-32.

2. PP., pp. 170-71.
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The Four Conditions

The standard suttanta description of the fourth jhana is as
follows:

With the abandoning of pleasure and pain, and with the pre-
vious disappearance of joy and grief, he enters and dwells in
the fourth jidna, which has neither-pain-nor-pleasure and has
purity of mindfulness due to equanimity.!

The first part of this formula states four preliminary condi-
tions needed for attaining the fourth jhana: [1] the abandoning
of pleasure, [2] the abandoning of pain, [3 ] the disappearance
of joy, and [4 ] the disappearance of grief.2 To understand these
four conditions it is first necessary to determine the precise mean-
ing of the four feelings they involve.

[1] Pleasure (sukha)

When we discussed the word sukha in the context of the first
Jhana we noted that it has both a general and a narrow applica-
tion. In a general sense sukha signifies happiness or pleasant
feeling, covering both bodily pleasant feeling (kdytka sukha) and
mental pleasant feeling (cetasika sukha). In a narrow sense it
signifies exclusively bodily pleasant feeling; it is then contrasted
with mental pleasant feeling, which is denoted by another word,
somanassa, here translated “‘joy”’. Now the sukha spoken of as a
factor of the first three jhdnas is mental pleasant feeling, that is,
somanassa or joy. As we saw, the Vibhanga defines the sukha of
these jhana as “mental pleasure, mental happiness, the felt plea-
sure and happiness born of mind-contact, pleasurable and happy
feeling born of mind-contact.”’® But in the fourth jhana descrip-
tion the sukha which is said to be abandoned as a pre-requisite
for the jhana has undergone a shift in meaning: it now signifies
bodily pleasure or physical happiness (kayikasukha). Thus the
Vibhanga defines the sukha intended in the phrase sukhassa ca
pahand, “‘with the abandoning of pleasure,’ as follows:

1. “Sukhassa ca pahana dukkhassa ca pahiani pubbeva somanassa-
domanassanam atthangami adukkhamasukham upekkhasatiparisuddhir
catuttham jhanarh upasampajja viharati.”” DN. 1:75,

2. See MN. 1:296.

3. Vibh,, p. 267.
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Therein, what is happiness [pleasure]? Bodily pleasure;
bodily happiness, the felt pleasure and happiness born of body-
contact, pleasurable and happy fecling born of body-contact—
this is called “happiness” [pleasure].l

Mental pleasure, or happiness, will be indicated later in the for-
mula by the word somanassa.

[2] Pain (dukkha)

We see from the formula that the attainment of the fourth
Jhana presupposes the prior abandonment of dukkha or pain.
Like the word sukha the word dukkha has a twofold meaning in
relation to feelings: on the one side it signifies all unpleasurable
feeling, physical and mental; on the other it signifies exclusively
bodily pain. When it is used to signify bodily pain it is contras-
ted with domanassa, “‘grief”’, which then means mental unplea-
surable feeling. In the present context dukkha bears the narrower
meaning of bodily painful feeling, as the Vibhanga explains:
“Therein, what is pain ? Bodily displeasure, bodily pain, the felt
displeasure and pain born of body-contact, unpleasurable and.
painful feeling born of body-contact—this is called pain.”?

{81 Foy (somanassa)

The joy that is made to disappear prior to the attainment of
the fourth jhdna is mental happiness, the feeling present as sukka
in the first three jhdnas. The Vibhanga says: ‘““Therein, what is
joy ? Mental pleasure, mental happiness, the felt pleasure and
happiness born of mind-contact, pleasurable and happy feeling
born of mind contact—this is called joy.”’3

(4] Grief (domanassa)

Grief is the opposite of joy, i.e., mental unpleasurable feeling.
According to the Vibhanga: “Therein, what is grief ? Mental
displeasure, mental pain, the felt displeasure and pain born of
mind-contact, the unpleasurable and painful born of mind-
contact—this 1s called grief.”’4

Ibid., p. 270.
Ibid., p. 271.
Ibid., p. 271.
Ibid.

G D e
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The fourth jhana is said to arise follewing the abandonment of
pleasure and pain and the disappearance of joy and grief. This
statement seems to suggest that all four feelings first disappear
prior to the attainment of the fourth jhina. Such an interpre-
tation, however, is not correct. The Buddha says that the faculty
of pain (dukkhindriya) ceases without remainder when the first
Jhana is attained, the faculty of grief (domanassindriya) when the
second, jhdna is attained, the faculty of pleasure (sukhindriva) when
the third jhana is attained, and the faculty of joy (somanassindriva)
when the fourth jhana is attained.r Thus three of the four condi-
tions for the fourth jhdna are fulfilled with the attainment of the
first three jhdnas, and only the fourth, the disappearance of joy,
with the actual entrance upon the fourth jhdaa.

The Visuddhimagga qualifies the Buddha’s statement further
with the assertion that the four feelings—pain, grief, pleasure,
and joy—actually cease at the moments of access to the first,
second, third, and fourth jhanas, respectively. However, they
only undergo “‘reinforced cessation’ (atisapanirodhatid) with the
attainment of the jhdna itself, which is why the Buddha says that
in the jhana they “cease without remainder” (aparisesarh niryj-
Jhati).2 Thus bodily pain, which ceases in the first jhana access,
can arise again prior to jkdna on account of insect bites, an un-
comfortable seat, cold, heat, etc. But in the jhana the whole
body is suffused with bliss due to pervasion by rapture, and the
pain-faculty then completely ceases, beaten out by opposition.
Therefore the reinforced cessation of the pain-faculty takes place
only with absorption in the first jhdna, not with access.

Similarly, the grief faculty initially ceases in the second jhana
access, but can arise again when the body is weary and the mind
vexed due to applied and sustained thought. But at the level of
second jhina absorption, where applied and sustained thought
are absent, mental grief does not reappear. The bodily pleasure-
faculty, which ceases in the third jhana access, can reappear when
the meditator’s body is pervaded by the subtle materiality origi-
nated by consciousness, but it does not arise in the third jhdnae
absorption where tlie rapture producing such materiality has
ceased. Likewise, the faculty of joy which has ceased in the fourth

1. Sn.5:213-15.
2. Vism., p. i34. PP, p. 172.
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Jhana access could be reawakened due to the proximity of the
third jhanic happiness, but not in the fourth jhdna absorption
where it is fully suppressed by equanimity.

When three other feelings have been abandoned earlier, the
question comes up why all four feelings are collected together
and negated here, in the description of the fourth jhgna. The
Visuddhimagga gives four reasons for grouping them. The first
is to make it easier to grasp the nature of neither-painful-nor-
pleasant feeling, which being subtle and difficult to recognize
has to be apprehended by negating the alternatives, like a refrac-
tory cow that has to be caught by gathering all the cows in a pen
and releasing the others one by one. The second reason is to
show the condition for the neither-painful-nor-pleasurable mind-
deliverance, which is the abandonment of the other four feelings.
A third reason is to recommend this jAgna by showing its freedom
from the grosser types of feeling. And a fourth is to show that
greed and hatred are very far away owing to the absence of
pleasure and pain, their proximate causes.!

New Elements in the 7hana

The fourth jhana formula introduces several new terms and
phrases which have not been used in the formulas for the preced-
ing jhanas. First of all, it introduces a new feeling. This is the
feeling of neither-pain-nor-pleasure (adukkhamasukha), which
remains after the other four types of feeling have been eliminated.

Neither-painful-nor-pleasant feeling, also called equanimous
feeling (upekkhdvedana), replaces happiness as the concomitant
feeling of the jhana. It also figures as an actual jhgna-factor, Thus
this jhana has two factors: neither-painful-nor-pleasant feeling
and one-pointedness of mind. Previously the ascent from one
Jhana to the next was marked by the progressive elimination of
the coarser jhdna-factors without any replacement. But in the
move from the third to fourth jhdna there takes place a substitu-
tion. While one-pointedness remains constant, equanimous
feeling enters to replace happiness, which has been abandoned.

Simultaneously with the progressive elimination and refinement
of jhana factors, there has occurred in the description of each suc-

1. PP., pp. 173-74. Vism., p. 135.
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ceeding jhana the introduction of several new and complex ele-
ments. The second jhdna formula introduced confidence and
mental unification, the third jhdna formula equanimity, mind-
fulness, and discernment. Consistent with this we now find in
the move to the fourth jhdna, besides the abandonment of the
grosser feelings and the addition of a new feeling, a new phrase
composed of already familiar terms suggesting a new element—
“purity of mindfulness due to equanimity.” The Pali compound
upekkhasatiparisuddhi is explained by the Vibhanga in a way that
makes it plain that the relation between the two terms is causal,
not merely copulative: ““This mindfulness is cleared, purified,
clarified by equanimity; hence it is said to have purity of mind-
fulness due to equanimity.””! The Visuddhimagga also supports
this interpretation: “For the mindfulness in this jhdna is quite
purified, and its purification is effected by equanimity, not by
anything else,”’2
The equanimity which purifies the mindfulness, according to
the Vibhanga, is not neither-painful-nor-pleasant feeling, but
mental neutrality (majjhattata cittassa), the same as ‘“‘specific
neutrality” (tatramajjhattatd) discussed above.® Thus this jhdna
has two kind of equanimity— [1 ] equanimous feeling, the affec-
tive tone which inclines neither towards pleasure nor pain, and
[2 ] specific neutrality, the mental attitude of sublime impar-
tiality free from attachment and aversion. Though the two are
different factors, the one belonging to the aggregate of feelings
(vedandkkhandha) and the other to the aggregate of mental for-
mations (sankhdrakkhandha), their concomitance is not fortuitous;
for as specific neutrality becomes more and more refined it natu-
rally ténds to come into association with equanimous feeling,
its hedonic counterpart.
Of the two, as we have secn, it is equanimity as specific neutra-
lity that purifies mindfulness. Though both equanimity as speci-
fic neutrality and mindfulness are present in the earlier three
jhanas, none among these is said to have purity of mindfulness due
to equanimity. The reason is that the equanimity in the preced-
ing jhdnas is not purified, and thus cannot purify mindfulness and

1. Vibh,, p. 271.

2. PP., p. 174. Vism., p. 136.
3. Vibh., p. 271.
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the other conascent states. In the other jhdnas equanimity lacks
clarity and distinctness because it is overshadowed by the oppos-
ing states and because it lacks association with equanimous
feeling. The Visuddhimagga illustrates this with a vivid simile :

... just as, although a crescent moon exists by day but is not
purified or clear since it is outshone by the sun’s radiance in
the daytime or since it is deprived of the night, which is its
ally owing to gentleness and owing to helpfulness to it, so too,
this crescent moon of equanimity consisting in specific neutra-
lity exists in the first jhana, etc., but it is not purified since it
is outshone by the glare of the opposing states consisting in
applied thought, etc., and since it is deprived of the night of
equanimity as feeling for its ally; and because itis not purified,
the conascent mindfulness and other states are not purified
either, like the unpurified crescent moon’s radiance by davy.
That is why no one among these [first three jhdnas] issaid to
have purity of mindfulness due to equanimity.?

But in the fourth jhdna the ““crescent moon of specific neutrality’
is completely pure because it is not outshone by the opposing
states and because it appears against the background of equani-
mous feeling. Itsell pure, it is able to purify mindfulness and the
other associated factors, justasa purified crescent moon is able
to send forth a purified radiance.

So pervasive is the purity reached in the fourth jhana that to
illustrate it the Buddha no longer uses the image of one thing
suffusing another, as he did for the happiness and rapture of the
earlier jhanas. Instead he employs the image of one thing cover-
ing another, that is, a white cloth covering a man’s whole body
from top to bottom :

Suppase a man were sitting wrapt in white cloth covering his
whole body from head to toes, so that there were nota single
spot of his body thatisnot covered by the white cloth. Simi-
larly the bhikkhu sits pervading his whole body with a pure
and lucid mind so that not a single spot of his entire body is
left unpervaded by that pure and lucid mind.2

1. PP, p. 175. Vism., p. 136,
2. Dn. 1-76.
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The Abhidhammic system counts thirty factors in the fourth
jhana. From the original set of thirty-three, applied thought,
sustained thought, and rapture are excluded, and the feeling is
changed to neither-pain-nor-pleasure. Compassion and sympa-
thetic joy do not unite with the jhana, as they require association
with pleasant feeling while this jhana contains neutral feeling
exclusively.

The Fivefold Scheme of the Fhanas

Whereas the suttas arrange the jhanas into a fourfold system,
the texts of the Abhidhammapitaka present thcm in two ways—
in terms of the familiar fourfold system of the suttas and also in
terms of a fivefold system. The fourfold presentation of jhdna
becomes fivefold through the separate rather than simultaneous
elimination of applied thought (vitakka) and sustained thought
(vicara). In the fivefold system the factorial constitution of the
five jhanas is as follows :

Tirstjhana: applied thought, sustained thought, rapture, happi-
ness, one-pointedness. Second jhdna: sustained thought, rap-
ture, happiness, one-pointedness. Third jhgna: rapture, happi-
ness, one-pointedness. Fourth jhana: happiness, one-pointed-
ness. Fifth jhana: neither painful-nor-pleasant feeling, one-
pointedness.!

In following the fivefold system a meditator who has mastered
the first jhdna and aspires to go higher reviews its factors and finds
only applied thought to be gross. Thus he endeavors to eliminate
only applied thought, and attains a second jhana which is devoid
of applied thought (avitakkam) but still associated with sustained
thought (vicaramattar). This second jhana of the fivefold scheme
is the addition which is not present in the fourfold scheme.
After mastering the second jkdna, the meditator finds sustained
thought to be gross, eliminates it, and attains a third jhdna which
is identical with the second jhdna of the fourfold system. The
fourth and fifth jhdnas of the fivefold system are the same as the
third and fourth jhanas of the fourfold system, respectively.

The two different systems answer to the differing capacities of
meditators for progressing along the scale of mental unification.

1. See Narada, Manual, pp. 42-44.

The Path of Serenity & Insight_new.indd 101 @ 5/13/13 5:11:30 PM



102 THE PATH OF SERENITY AND INSIGHT

This difference in capacity could stem either from their differing
abilities to comprehend applied thought and sustained thought
simultaneously or from their differing abilities to abandon them
simultaneously. The progress of one following the fourfold method
is more rapid, as he eliminates two factors in moving from the
first to second jhana. Yet both start from the same place, move
through the same range of spiritual experience, and (providing
they succeed in reaching the highest jhdna in their respective
systems) arrive in the end at the same destination.

The two meditators can be compared to two mountain clim-
bers. Both start out at the foot of a mountain at the same time
and reach the same initial rest station at the same time. But
then their rates of progress may show a difference. The stronger
may continue on more quickly, bypass the second rest station,
and go right on to the third before stopping, while the weaker
will advance more slowly and have to make separate stops at
the second and third stations. Both will stop at the fourth and
at the fifth station at the top. Thus for both mountain climbers
their position is the same when starting out at the bottom of
the mountain, at the first station, and when reaching the top.
They differ only in their rates of progress and in the number of
stops they have to make to arrive at the top. Similarly for the
two meditators of the fourfold and fivefold systems. Their first
Jhana is the same, and their final achievement is the same. But
the follower of the fivefold system has made an additional stop
passed over by the follower of the fourfold system. This stop is
the added second jhana of the fivefold system, free from applied
thought but having sustained thought.

The fivefold reckoning of jhgna first appears in the Abhi-
dhammapitaka and remains as a distinctive feature of the ““Abhi-
dhammamethod,” yet this system has a definite basis in the suttas.
Though the suttas always speak of four jhanas, they divide con-
centration (samadhi) into three types: a concentration with
applied thought and sustained thought, a concentration without
applied thought but with sustained thought, and a concentra-
tion without either applied thought or sustained thought.! Thus
in the Anguttara Nikaya the Buddha declares:

1. The Pali for the three is : savitakko savicaro samadhi, avitakkavicaramatto
samdadhi, and avitakko avicdro samadhi.
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When, monk, this concentration has been thus developed and
cultivated by you, then you should develop this concentration
with applied and sustained thought, without applied thought
but with sustained thought only, and without either applied
or sustained thought.!

The commentary to the Anguttara Nikaya glosses thisas attain-
ing fourfold and fivefold jhana. The Afthasalini explains that
while the fourfold scheme of jhanas includes concentration with’
both applied and sustained thought and without either of the
two, it does not deal with that concentration having only
sustained thought; thence an additional jhdna necessitating a
fivefold system is required to deal with it.2

In the Abhidhammattha Sangaha the five jhdnas are presented
only in skeletal form, in terms of their defining factors. The
canonical Dhammasangani and the Vibhanga, however, present
them with full formulas. In their formulas for the second jhdna
of the fivefold system these two Abhidhamma treatises differ in
some interesting respects. The Dhammasangani formula runs
as follows: “He enters and abides in the second jhana, which is
without applied thought, has only sustained thought, and is
filled with rapture and happiness born of concentration.’”’® The
Vibhanga formula states:

Quite secluded from sense pleasures, secluded from unwhole-
some states of mind, he enters and dwells in the second jhana
which is accompanied only by sustained thought with rapture
and happiness born of seclusion.4

Thus the Vibhanga version includes a phrase about seclusion
from sense pleasures and unwholesome states, while the Dham-
masangani version omits this and instead simply describes the
Jhana. Again, the two differ in the way they qualify the rapture
and happiness existing in the jhdgna. The Dhammasangani says

1. AN. 4:301.
2. Dhs. A, p. 224,
3. ““‘Avitakkarh viciramattarh samadhijam pitisukham dutiyarh jhinarm-

upasampajja viharati.”” Dhs., p. 47.

4, ““Vivicceva kamehi vivicca akusalehi dhammehi avitakkam vicira-
mattarh vivekajam pitisukharm dutiyari jhinarh upasampajja viharati.” Vibh,
p- 275.
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they are “born of concentration” (samadhijar pitisukham), the
Vibhanga that they are born of seclusion (vivekajam pitisukham).

The preliminary phrase in the Vibhanga version appears to be
an inappropriate repetition of the beginning of the first jhdna
formula, and thus can perhaps be dismissed as an editorial error
made by the ancient redactors of the text. The second difference
between the two works, that concerning the cause of rapture and
happiness, may also be due to an editorial oversight, but is more
difficult to resolve. When explaining the phrase samddhijam in
connection with the second jhdna of the tetradic scheme, the Visu-
ddhimagga said that “‘born of concentration’’ could be understood
to mean that the rapture and happiness of the second jhdna
are born of the first jadna concentration, or born of the associated
second jhana concentration. It then added:

Itis only this concentration [of the second jhdna] that is quite
worthy to be called ‘concentration’ because of its complete
confidence and extreme immobility due to absence of distur-
bance by applied and sustained thought.?

Now if we accept the idea that the concentration responsible for
producing the rapture and happiness of the second tetradic jhana
is the first jhdna concentration, then it follows logically that the -
rapture and happiness of the second jhdna in the fivefold scheme
can also be born of the same concentration. Thus the reading
of the Dhammasangani would be correct. However, we also
have to take account of the Visyddhimagga’s remark that the word
“‘concentration” is only fully appropriate in the absence of dis-
turbance by applied and sustained thought. Then, because sus-
tained thought is present in the pentadic second jhdna, it is ques-
tionable whether the phrase “born of concentration’ can belong
to the formula. In this case the preference would go to the Vi-
bhanga reading. Due to the ambiguity of interpretative method,
the difference seems impossible to settle with complete definite-
ness, and must just be left for the present as unresoived.

Concluding Remarks

From our inquiry two important points emerge concerning the
dynamics of jhdna attainment. First, the ascent from one jhana

1. PP, p. 164, Vism., p. 127.
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to another is signalled by a progressive elimination of jkana fac-
tors. The firstjhana, as we saw, has five factors. In moving to the
second jhdna two factors, applied thought and sustained thought,
are abandoned, in moving to the third rapture is abandoned,
and in moving to the fourth happiness is abandoned, replaced
by neither-painful-nor-pleasant feeling. This process of elimina-
tion, we can assume, involves concurrently an intensification of
concentration, whereby the energy that was diffused among the
coarser and more numerous jhana factors comes to be invested
in the subtler and fewer factors, enabling the concentration to
gain in depth and intensity.

The second point to be noticed is that in the formulas for each
of the ascending jhdnas new elements were mentioned, most of
which did not correspond to any jhana factors. The second jhdna
formula added ‘‘internal confidence,” the equivalent of faith.
The third jAdna formula added equanimity, mindfulness, and dis-
cernment, and the fourth added “purification of mindfulness
due to equanimity.”” These elements, though not themselves
jhana factors, are still deserving mention. The jhdna factors are
the states which directly exercise the jhanic functions of counter-
ing the hindrances and unifying the mind on the object. But
beyond these can be found, in each jidra, a number of other
factors which contribute to the distinctive character of the attain-
ment, and these have been selected for inclusion in its descriptive
formula. This procedure helps make it clear that the jhdnas are
not abstract states completely susceptible to schematic analysis,
but living experiences with a vitality and directness that elude
mere intellectual treatment,
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CuAPTER VI

BEYOND THE FOUR JHANAS

Following the attainment of the fourth jhana there are several
options open to a meditator. These can be grouped together into
three basic categories. One is the attainment of the four gruppas,
immaterial jhdnas involving further concentration and refinement
of mental serenity. A second—which as we will see generally
presupposes the immaterial jhdnas—is the development of the
abhififias, higher faculties of knowledge in some cases issuing in
supernormal powers. A third alternative is the cultivation of
wisdom, which brings the destruction of the defilements and
emancipation from sarsdra. In the present chapter we will
explore the first and second of these three alternatives, closing
with some remarks concerning the relationship between jhanas
and rebirth. Then in the next two chapters we will examine the
place of jhana in the development of wisdom leading to final
deliverance.

Throughout the following discussion it should be borne in mind
that the attainment of the immaterial jhdnas and the exercise of
supernormal powers are not essential to achieving the ultimate
Buddhist goal, the realization of nibbdna. What is essential is
the practice of the Noble Eightfold Path, which does not neces-
sarily include the aruppas and abhifiias. However, because these
latter two sets of practices can contribute to the growth of calm
and insight and embellish the spiritual perfection of a yogin,
the Buddha included them in his discipline. There they have
remained as options open for meditators inclined to develop them.

The Four Immaterial Fhanas

Beyond the four jhanas lie four higher attainments in the scale
of mental unification. In the suttas these are referred to as the
four aruppas, ‘‘immaterial states,”” or as the ‘““peaceful immaterial
liberations transcending material form.”’! In the commentaries

1. “‘Santi vimokkhd atikkamma riipe iruppa.” MN. 1:33.
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they come to be called the immaterial jhinas (arapajjhanant); the
lower four attainments are named, in contrast, the four fine
material jhanas (ripajjhanani) or simply the four jidnas. The
immaterial jhdnas are individually designated, not by numerical
names like their predecessors, but by the names of their objective
spheres: the base of boundless space, the base of boundless con-
sciousness, the base of nothingness, and the base of neither per-
ception nor non-perception.! They receive the designation
“formless’® or ““immaterial” for two reasons: [l ] because they
are achieved by surmounting all perceptions of material form
(rapa), even of the subtle material form of the counterpart sign
which serves as the object for the fine material jhdnas; and
121 because they are the subjective counterparts of the im-
material planes of existence.

Before turning to consider the immaterial jhdnas individually,
some important remarks are called for concerning their “internal
constitution.”” We saw in the previous chapter that the move-
ment from any lower jhdna to its successor involves the elimination
of the coarser jhana factors. The refinement of consciousness
that occurs through this movement thus hinges upon actual
changes being effected in the composition of the states of conscio-
usness corresponding to the jhdnas. However, in ascending from
the fourth fine material jhdna to the first immaterial jhana, and
then from one immaterial jhdna to another, no changes in the
compositional factors of consciousness are required. In other
words, the fourth fine material jhdna and all four formless attain-
ments have precisely the same kinds of factors entering into their
internal constitution, The factors in each higher attainment
are subtler than those in its predecessors, more peaceful and more
sublime, but they do not differ in number or in their essential
nature. The climb from one formless attainment to another is
brought about by changing the object of concentration, not by
eliminating or replacing component factors. For this reason the
treatises of the Abhidhammapitaka, such as the Dhammasan-
gani and the Vibhanga, treat the four druppas as modes of the
fourth jhdna, combining the forinula for each with the general
formula for the fourth jhana. All five states—the fourth fine

1. In Pali : Akdsanaficiyatana, viifiapaficdyatana, Gkificafifiayatana, and neva-

safifiandsafifidyatana.
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material jidna and the four immaterial jhidgrnas—contain the same
basic constellation of mental concomitants (cetastkas) and the
same two jhdna factors, namely one-pointedness and neither-
painful-nor-pleasant feeling. Thence from the standpoint of
the Abhidhamma, which defines a class of consciousness (citta)
by its components, the four types of consciousness belonging to
the four formless attainments are modes of the fourth jhZna con-
sciousness according to the fourfold scheme, and of the fifth jidna
consciousness according to the fivefold scheme.

The First Aruppa : The Base of Boundless Space

The four formless attainments must be achieved in sequence,
beginning with the base of boundless space and culminating in
the base of neither perception nor non-perception. The motiva-
tion which initially leads a yogin to seek the immaterial states is
a clear recognition of the dangers posed by gross physical maiter.
As it is said in the Majjhima Nikaya:

It is in virtue of matter that wielding of sticks, wielding of
knives, quarrels, brawls and disputes take place; but that does
not exist at all in the immaterial state, and in this expectation
he enters upon the way of dispassion for only material things,
for the fading and cessation of only those.!

He might also become repelled by matter as a result of consider-
ing the numerous afTlictions to which the physical body is vulner-
able, such as eye diseases, car discases, and so forth. Aspiring to
escape from these dangers connected with material form, the
meditator must first attain the four jhanas of the fine material
sphere. He then enters the fourth jhdna, taking as his object
any of the kasipas except the limited space fasipa. By achieving
the fourth fine material jhdna the meditator has risen above gross
matter but still has not completely transcended all material form,
which includes the self-luminous counterpart sign, the object
of his jhana. To reach the formless attainments he must desire
to surmount as well the materiality of the kasipa. Such a desire
can be induced by contemplating the kasipa materiality as the
counterpart of gross matter, sharing to some extent its defects,
Buddhaghosa illustrates how this is done by means of a simile.
If a timid man is pursued by a snake in the forest he will flee

1. PP, p.354. Mn.1:410.
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from it as fast as he can. Ifhe should later see something resemb-
ling the snake, such as a palm leaf with a streak painted on it,
a creeper, a rope, or a crack in the ground, he would become
fearful and anxious and would not want to look at it. The time
the meditator was frightened by seeing the danger in gross matter
is like the time the man saw the snake. When the meditator
escapes gross matter by reaching the fourth jhdna, this is like the
time the man flees from the snake. The time the meditator ob-
serves the subtle matter of the kasina to be the counterpart of
gross matter and wants tosurmount itislike the time theman sees
the object resembling a snake and is afraid to look at it.?

Once he has generated a strong desire to reach the immaterial
Jhanas the meditator must achieve the fivefold mastery over the
fourth jhana. Then, after emerging from the jhana, he perceives
its defects and the benefits in the higher attainment. The defects
are: [l ] that the fourth jidna has an obhject consisting in mate-
rial form and hence is still connected with gross matter;
[2] that it is close to happiness, a factor of the third jhana; and

[3] thatitis coarser than the immaterial attainments. On the
other hand, the meditator sees the base of boundless space as
more peaceful and sublime than the fourth jhina and as more
safely removed from materiality.

By reflecting on its defects the meditator ends his attachment
to the fourth jhdna and sets out to reach the base of boundless
space. To do so he does not make any effort to eliminate jhana
factors, as both the fourth fine material jhdna and the four imma-
terial jhanas have the same factorial constitution—one-pointed-
ness and neutral feeling. The method for attaining this first
formless jhana is to mentally extend the kasiza ““to the limit of
the world-sphere, or as far as he likes,” and then to remove the
kasipa by attending exclusively to the space it covered without
adverting to the kasina.

The original kasipa which provided the preliminary sign (pari-
kammanimitta) for concentration was, as we saw, a disc-like object,
in the case of the earth kasipa a disc filled with reddish-brown
clay. When practising preliminary concentration the meditator
kept focusing his mind upon this disc until there appeared the
learning sign (uggahanimitta), a mental image apprehended as

1. PP., pp. 354-55. Vism., p. 272,
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clearly as the physical object. Concentration on the learning sign
gave rise to the counterpart sign (patibhdganimitta), the concep-
tualized image used as the object for access concentration and
the fine material jhdnas. After entering each jhana, the meditator
learned to extend the sign outwards by degrees, making the
visualized kasina cover increasingly larger areas up to a world-
system or more. Now, to reach the base of boundless space, the
meditator must remove the kasina by attending exclusively to the
space it has been made to cover without attending to the kasina:

When he is removing it, he neither folds it up like a mat nor
withdraws it like a cake from a tin. It issimply that he does
not advert to it or give attention to it or review it; it is when
he neither adverts to it nor gives attention to it nor reviews
it but gives his attention exclusively to the space touched by
it [regarding that] as ‘Space, space’, that he is said to ‘remove
the kasina’.?

Taking as his object the space left after the removal of the
kasipa, the yogin adverts to it as ‘‘boundless space, boundless
space,’” or simply as ‘“‘space, space,’ striking at it with applied
and sustained thought. He cultivates this practice again and
again, repeatedly developing it until the concept reaches matu-
rity. When his development is fully matured, then the conscious-
ness pertaining to the base of boundless space arises with bound-
less space as its object. It is the first wholesome consciousness
of the immaterial sphere, and appears in the cognitive series in
the same place that the first jhdna appeared in its own thought-
process. In the prior moments of the series, the three or four
moments of access concentration are always associated with
equanimous fEeling and pertain to the sense sphere; the fourth
or fifth moment, the moment of absorption, pertains to the im-
material sphere.

The standard formula for the base of boundless space, as
presented in the suttas, is as follows:

With the complete surmounting of perceptions of matter,
with the disappearance of perceptions of resistance, with non-
attention to perceptions of variety, [aware of ] ‘unbounded

1. PP, p.355. Vism.p.272.
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space’, he enters upon and dwells in the base consisting of
boundless space.!

There are four phrases in this formula worth discussing sepa-
rately: [1] with the complete surmounting of perceptions of
matter (sabbaso ripasafifignam samatikkama); [2] with the dis-
appearance of perceptions of resistance (pafigha safifianam attha-
gama); [3] with non-attention to perceptions of variety (ndnat-
lasafifidnarh amanasikard); and [4] unbounded space (ananto
akaso).

[1] “With the complete surmounting of perceptions of matter”
(sabbaso rapasaiiiianamh samatikkama)

The phrase “perceptions of matter,”” according to the commen-
taries, means both the perceptions of the fine-material jhdanas and
their objects, the kasizas.? We saw that in developing the fine-
material jhanas the meditator began with a coarse physical object,
shifted his focus to the subtle counterpart sign, and ascended
from the first to the fourth jhana "by abandening various mental
factors while retaining the same object. But now he must give
up, not only the perceptions of material form belonging to the
four jhanas, but also the object of these perceptions—the fine
material form of the counterpart sign—since it is impossible to
attain the base of boundless space without evercoming all percep-
tions of material form.

[2] Witk the disappearance of perceptions of resistance”
(patighasafiianar atthdgama)

The word patigha, which we translate here as “‘resistance,’
generally signifies aversion, repugnance, or anger. In this place,
however, it is used to mcan sensory impact, the striking (gha=
han) against one another (pafi) of the sense organs and their
respective sense objects. Perceptions of resistance are thus sen-
sory perceptions, perceptions of the five outer sense objects. It
should be noted that only perception through the five physical
senses is excluded from the base of boundless space. No mention

1. PP, p. 356. “Sabbaso rapasanfianarn samatikkama patighasafini-
narh atthagami ninatta safifianarh amanasikara ananto dkasoti ikasanarica-
yatanarh upasampajja viharati.”’ Dn. 1:183.

2. PP, pp. 357-58. Vism., p. 273.
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]

is made of the disappearance of dhammasafifid, perception of
mental objects, for the reason that this type of perception remains.
Although sensory perceptions are also absent in the four jhdnas,
their disappearance is accentuated here to emphasize the fading
away of attachment to material form and to arouse a greater
interest in the formless jhanas.

[3]1 ““With non-aitention to perceptions of variety”
(nanattasafifianarh amanasikard

According to the Vibhanga, ‘‘perceptions of variety’’ are the
non-sensory perceptions of those who are not absorbed in a medi-
tative attainment.? When the text lays down non-attention, to
perceptions of variety as a condition for reaching the base of
boundless space, this means that the yogin must not advert to
perceptions having diversified objects, since to attend to them or
review them is obstructive to the attainment.

According to the Visuddhimagga, the phrase ‘‘with the surmoun-
ting of perceptions of matter’ signifies the abandonment of all
fine material-sphere states and the other two phrases the aban-
donment of and non-attention to all sense-sphere consciousness
and its concomitants.?

[41 “Unbounded space’ (ananto dkaso)

The ““unbounded space’ which the meditator becomes aware
of is the space left by the removal of the £asina after the latter has
been extended boundlessly. The space is called ‘‘unbounded”
or “‘endless” (ananta) because neither a beginning boundary nor
a terminal boundary can be perceived for it. The meditator
“enters upon and dwells in the base of boundless space’ in the
sense that after reaching that attainment he abides in the jhana
which has the base of boundless space as its object.

The Second Aruppa : The Base of Boundless
Consciousness (vififidnaiiciyatana)

To attain the second immaterial jhdna the yogin must gain
mastery over the base consisting of boundless space; then he

1. PP, p. 358. Vism., p. 274.
2. Vibh., p. 272.
3. PP., p. 359. Vism., p. 275,
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must discern its defects. The first immaterial state is defective,
firstly, because it is still close to the fine material jhanas, and
secondly, because it is not as peaceful as the base of boundless
consciousness. By reflecting on these defects he develops indiffe-
rence to the lower attainment and turns his attention to the higher
one,

To develop the second druppa the meditator focuses upon the
consciousness that occurred pervading the boundless space of
the first gruppa. Thus the second druppa takes as its object the
consciousness pertaining to the first. Since space objectified by
the first druppa was boundless, the consciousness of this object
also contained an aspect of boundlessness, and itis to this bound-
less consciousness that the aspirant for the second druppa adverts.
He is not to attend to it merely as boundless, but as ““boundless
consclousness” or simply as ““consciousness.” As he does so the
hindrances are suppressed and the mind enters access concen-
tration. He continues to cultivate this sign again and again,
until the consciousness belonging to the base of boundless con-
sciousness arises in absorption. The cognitive series should be
understood as in the previous attainment, with the appropriate
changes made to fit the case.

The formula for the attainment of the base consisting of bound-
less consciousness reads thus : “By completely surmounting the
base consisting of boundless space, [aware of] ‘unbounded
consciousness’, he enters upon and dwells in the base consisting
of boundless consciousness.”’! According to the word-commen-
tary on this passage, the phrase “base consisting of boundless
space’’ signifies both the first immaterial jhdna and its object.
The surmounting of the base means the overcoming, of both the
jhana and its object together, since the base of boundless conscious-
ness is to be entered and dwelt in by passing beyond both aspects
of the base of boundless space.

To be aware of “‘unbounded consciousness™ is to give attention
to the consciousness that occurred pervading the space left by the
removal of the kasina. Thus the object of this jhana is the con-
sciousness that had pervaded boundless space in the previous
jhana. The boundless consciousness which pervaded boundless

1. PP, p. 361. “Sabbaso akasanaficiyatanam samatikkami, anantam

vifiianarh ti vififidnaficiyatanam upasampajja viharati.” Vibh., p. 273.
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space is itself the base consisting in boundless consciousness, and
the jhana as well, because it is founded upon this base, derivatively
comes to be called by the same name.

The Third Aruppa: The Base of Nothingness (akificafiidyatana)

To attain the next druppa, the base of nothingness, the medita-
tor who has mastered the base of boundless consciousness must
perceive this attainment as defective due to its proximity to the
base of boundless space and its grossness compared to the next
higher jhana. By recognizing these defects the meditator removes
his attachment to the base of boundless consciousness; then he
should advert to the base of nothingness as more peaceful. To
concentrate on the base of nothingness the meditator must

give attention to the [present] non-existence (abhdva), void-
ness (sufifiata), secluded aspect (vivittakara) of that same [past]
consciousness belonging to the base consisting of boundless
space which became the object of [the consciousness belong-
ing to ] the base consisting of boundless consciousness.!

In other words, to attain the base of nothingness the yogin has to
focus upon the present absence or non-existence of the conscious-
ness belonging to the base consisting of boundless space. He is
advised to advert to it over and over, thinking to himself ‘““There
is not, there is not” or ‘“void, void,”” etc. When his practice
matures there arises in absorption a consciousness belonging to
the base of nothingness, making the non-existence of the con-
sciousness of boundless space its object.

Though both the base of boundless consciousness and base of
nothingness are concerned objectively with the consciousness of
the base of boundless space, they relate to it in opposite ways.
The second aruppa objectifies it positively, focussing upon the
consciousness of boundless space in terms of its content and
appropriating its boundlessness for itself. The third druppa, in
contrast, relates to the consciousness of the base of boundless
space negatively. It excludes this consciousness from awareness,
making the absence or non-existence of this consciousness its
object. As the Visuddhimagga explains:

1. PP, p. 362. Vism., p. 277.
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Suppose a man sees a community of bhikkhus gathered together
in a meeting hall or some such place and then goes elsewhere;.
then after the bhikkhus have risen at the conclusion of the
business for which they had met and have departed, the man
comes back, and as he stands in the doorway looking at that
place again, he sees it only as void, he sees it only as secluded,
he does not think ‘so many bhikkhus have died, so many
have left the district’, but rather he sees only the nonexistence
thus, ‘this is void, secluded’~—so too, having formerly dwelt
seeing with the jhana eye belonging to the base consisting of
boundless consciousness the [earlier ] consciousness that had
occurred making the space its object, [now ] when that con-
sciousness has disappeared owing to his giving attention to the
preliminary work in the way beginning ‘there is not, there is
not’, he dwells seeing only its non-existence, in other words
its departedness when this consciousness has arisen in absorp-
tion.!

The texts describe the attainment of the third dgruppae with a
standard formula: “By completely surmounting the base consist-
ing of boundless consciousness, [aware that] ‘There is nothing’,
he enters upon and dwells in the base consisting of nothingness.”’#
According to the commentary on this formula, the *base of bound-
less consciousness’”” which must be surmounted is both the second
immaterial jhana and its object. The phrase “there is nothing”
is explained in the Vibhanga thus: ¢ “There is nothing’: he
makes that same consciousness non-existent, makes it absent,
makes it disappear, sees that ‘there is nothing’, hence ‘There is
nothing’ is said.””® To make “‘that same consciousness™ (i.c. the
consciousness belonging to the base of boundless space) non-
existent means not to advert to it or attend to it, but to attend
only to its non-existence or absence. By so doing, the yogin
“enters and dwells in the base consisting of nothingness.”” The
base consisting of nothingness, which is the foundation for the
third formless jhana,is ‘‘a term for the disappearance of the con-
sciousness belonging to the base consisting of boundless space.”*

1. PP, p. 363. Vism., p. 277.

2. PP, p. 363. “Sabbaso viiifiznaficiyatanar samatikkamma, n’atthi
kifici ti akificafifilyatanarh upasampajja viharati ti.”” Vibh., p. 254.

3. Vibh,, p. 273, PP., p. 364.

4, PP., p. 364. Vism., p. 278.
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The Fourth Aruppa: The Base of Neither Perception nor
Non-perception (nevasafifid nasafifidyatana)

If the yogin wants to go further and reach the fourth and final
druppa attainment, the base of neither perception nor non-per-
ception, he must first achieve fivefold mastery over the base of
nothingness. Then he should contemplate the defectivenessof
that attainment and the superiority of the base of neither percep-
tion nor non-perception. He can also reflect upon the unsatis-
factoriness of perception, thinking: “Perception is a disease,
perception is a boil, perception is a dart...this is peaceful, this is
sublime, that is to say, neither perception nor non-perception.”?
In this way he ends his attachment to the base of nothingness
and arouses a desire to attain the base of neither perception nor
non-perception.

The base of neither perception nor non-perception has as its
object the four mental aggregates that constitute the attainment
of the base of nothingness—that is, the aggregates of feeling,
perception, mental formations, and consciousness. Just as the
second aruppa took as its object the consciousness belonging to
the first aruppa, so the fourth aruppa takes as its object the cons-
ciousness and associated states belonging to the third aruppa.
Focussing on the four mental aggregates of the base of nothing-
ness, the meditator adverts to the base as “‘peaceful, peaceful,”
reviewing it and striking at it with applied and sustained thought.
As he does so the hindrances are suppressed, the mind enters
access concentration, and then passes into absorption pertain-
ing to the base of neither perception nor non-perception. The
process of attainment is described in the canon thus: ‘“By com-
pletely surmounting the base consisting of nothingness he enters
and dwells in the base consisting of neither perception nor non-
perception.”?

Though the yogin, asthe formula points out, attains the base of
neither perception nor non-perception by passing beyond the
base of nothingness, it still should be borne in mind that this
fourth attainment has the third as its object. The yogin reached
the fourth druppa by focussing upon the base of nothingness as

1. PP, p. 265. MN. 2-231
2. PP.,: p. 365. “Sabbaso akificafifidyatanarn samatikkamma nevasafifia
nasafifidyatanat upasampajja viharati ti.”” Vibh,, p. 254,
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“peaceful, peaceful.””? To the question this may arouse as to how
the meditator can overcome the base of nothingness if he attends
to it as peaceful the Visuddhimagga provides an answer. Although
the meditator attends to the third druppa as peaceful he has no
desire to attain it, since he hasreflected upon the base of neither
perception nor non-perception as more peaceful and sublime.
Buddhaghosa gives the example of a king who, when he sees
craftsmen at work while proceeding along a city street, might
admire their skill but would not want to become a craftsman
himself, since he is aware of the superior benefits of kingship.?

The name ‘“‘base of neither perception nor non-perception’
suggests the abstruse nature of this jhdna. The jhana receives this
name because on the one hand it lacks gross perception and on
the other retains a subtle perception. Lacking gross perception,
it cannot perform the decisive function of perception—the clear
discernment of objects—and thus cannot be said to have percep-
tion (neva safifid). But yet this attainment retains an extremely
subtle perception and thus cannot be said to be without percep-
tion (nasafifia). To make plain this ambivalent character of the
Jhana it is named “‘the base of neither perception nor non-per-
ception.” Because perception as well as all the other mental
factors such as feeling, consciousness, contact, and the rest, conti-
nue here reduced to the finest subtlety this jhdna is also named
“the attainment with residual formations’ (sankhardvasesa sama-
patti) .3

The commentaries illustrate the method of naming this attain-
ment by means of the following anecdote. A novice smeared a
bowl with oil and an elder monk asked him to bring the bowl to
serve gruel. The novice replied, ‘“Venerable sir, there is oil in
the bowl.” Then the monk told him, “Bring the oil, novice, 1
shall fill the oil tube.” Thereupon the novice said: “There is
no oil, Venerable sir.”’* In this tale what the novice said is true
in both cases: there is no oil since there is not enough to fill the
tube yet there is no utter absence of oil since some remains at the
base of the bowl. Similarly, in this attainment perception can-
not be said to be fully present since it is so subtle that it cannot

PP., p. 366. Vibh., p. 274.
PP., p. 366. Vism., p. 280.

PP., p. 367. Vism., p. 280.
PP., pp. 367-68. Vism., p. 281.

-hwm:—
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perform the decisive function of perceiving; yet it cannot be said
to be absent since it remains in residual form.

With this fourth formless jhdna the mind has reached the highest
possible level of development in the direction of serenity. Con-
sciousness has attained to the most intense degree of concentra-
tion, becoming so subtle and refined that it can no longer be
described in terms of existence or non-existence. Yet even this
attainment, as we will see, is still a mundane state which, from
the Buddhist perspective, must finally give way to insight that
alone leads to true liberation.

General Remarks on the druppas

Although the immaterial jhdnas, unlike the fine material jhdnas,
are not given numerical names, they do follow a fixed sequence
and must be attained in the order in which they are presented.
That is, the yogin who wishes to achieve the immaterial jhanas
must begin with the base of boundless space and then proceed
step by step up to the base of neither perception nor non-percep-
tion. In this respect the accomplishment of the formless attain-
ments corresponds to that of the lower four jhdnas. However,
an important difference separates the modes of progress in the
two cases. In the case of the fine material jhdnas, the ascent from
one jhana to another involves a surmounting of jhdna factors. To
rise from the first jhdna to the second the yogin must eliminate
applied thought and sustained thought, to rise from the second
to the third he must overcome rapture, and to rise from the third
to the fourth he must replace pleasant with neutral feeling. Thus
progress involves a reduction and refinement of the jAdna factors,
from the initial five to the culmination in mental one-pointed-
ness and neutral feeling.

Once the fourth jhdna is reached the jhana factors remain con-
stant. In the higher ascent to the immaterial attainments there
isno further elimination of jidna factors. For this reason the form-
less jhanas, when classified from the perspective of their factorial
constitution as is done in the Abhidhamma, are considered as
modalities of the fourth jhdna. All these aruppas are two-factored
Jhanas, constituted by mental one-pointedness and equanimous
feeling.

1. See Dhs., p. 68.
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Rather than being determined by a surmounting of factors,
the order of the druppas is determined by a surmounting of ob-
jects. Whereas for the lower jhdnas the object can remain constant
but the factors must be changed, for the immaterial jAdnas the
factors remain constant while the objects change. As we saw,
the base of boundless space eliminates the kasina object of the
fourth jhdna, the base of boundless consciousness surmounts the
object of the base of boundless space, the base of nothingness
surmounts the object of the base of boundless consciousness, and
the base of neither perception nor non-perception surmounts
the object of the base of nothingness.

Because the objects become progressively more subtle at each
level the jkana factors of equanimous feeling and one-pointedness,
while remaining constant in nature throughout, become corres-
pondingly more refined in quality. Buddhaghosa illustrates
this with two similes. The first compares the four formless jhanas
to the floors of a four-storied palace with progressively finer ob-
jects of sense pleasure on each floor. There is no difference
between the floors in regard to their nature as palace-floors, but
only in regard to the objects of enjoyment found on them. The
second simile compares the four formless jhdnas to four pieces of
cloth of the same measurements, yet made of thick, thin, thinner,
and very thin thread respectively, all spun by the same person.
Though there is no difference in their nature as pieces of cloth
or in their measurements, yet they differ in thier softness to the
touch, fineness, and costliness.*

Whereas the four lower jhanas can each take a variety of ob-
jects—the ten kasipas, the in-and-out breath, etc.—and do not
stand in any integral relation to these objects, the four immate-
rial jhanas each take a single object inseparably related to the
attainment itself. These objects also relate to each other by way
of successive dependence. Buddhaghosa illustrates this with
another one of his picturesque analogies. A man arrived at a
dirty place where a tent was set up, and being disgusted with
the dirt, he hung on to the tent. Another. man came along and
leant upon the man hanging on to the tent. A third arrived, and
thinking both were insecure, stood outside the tent. A fourth
came, found the third man more securely placed, and leant upon

1. PP, pp. 369-70. Vism., p. 282.
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him. The commentator connects the similes with the four druppas
thus:

The space from which the kasina has been removed is like the
tent in the dirty place. The [consciousness of the ] base con-
sisting of boundless space, which makes space its object owing
to disgust with the sign of the fine-material, is like the man
who hangs on to the tent owing to disgust with the dirt. The
{consciousness of the ] base consisting of boundless conscious-
ness, the occurrence of which is contingent upon [the consci-
ousness of | the base consisting of boundless space whose ob-
_Jject is space, is like the man who leans upon the man who
hangs on to the tent. The [consciousness of the] base consis-
ting of nothingness, which instead of making the [conscious~
ness of the] base consisting of boundless space its object has
the non-existence of that as its object, is like the man who,
after considering the insecurity of those two does not lean
upon the one hanging on to the tent, but stands outside. The
[consciousness of the] base consisting of neither perception
nor non-perception, the occurrence of which is contingent
upon [the consciousness of | the base consisting of nothing-
ness, which stands in a place outside, in other words, in the
non-existence of [the past ] consciousness, is like the man who
stands leaning upon the last-named, having considered the
insecurity of the one hanging on to the tent and the one lean-
ing upon him, and fancying that the one standing outside is
well placed.!

Although the yogin who aspires to reach the base of neither
perception nor non-perception has seen the flaws in the base of
nothingness, it is necessary for him to take this base as his object
since there is no other object sufficiently subtle to serve as a foun-
dation for reaching the highest formless attainment. This is
similar to the case of men who remain loyal to a despotic king
because they depend on him for their livelihood.

Although these four immaterial jhdnas are separately described
in the suttas, they are not mentioned as often as the four fine
material jhdnas. The reason for this omission can be understood
to be their implicit inclusion in the fourth jhdna, made on the

1. PP., pp. 370-71. Vism., p. 283.
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basis of their similarity of factors. Therefore, in places where:
the practices beyond the jhdnas are discussed, the fourth jhdna
alone is mentioned as their prerequisite since the druppas are
understood to be incorporated within it.

The Modes of Direct Knowledge

In the suttas the meditator who has attained and mastered the
fourth jhana is sometimes showr: as proceeding to attain certain.
kinds of supernormal knowledge. These modes of higher knowl-
edge are presented in different sets of varying number in the
texts. Some suttas mention three, called the ‘‘threefold knowl-
edge” (fevijja): [1] the knowledge of recollecting previouslives
(pubbenivasanussatifiana), [2] the knowledge ofthe passing away
and rebirth of beings (cutipapataiidna), and [37 the knowledge
of the destruction of the cankers (d@savakkhayafiana).® Some suttas
mention five kinds of direct knowledge (paficabhififia): [1] the
knowledge of the modes of supernormal power (iddhividhafiana),
[2] the divine ear-element (dibbasotadhatusiana), (3) the knowl-
edge of others’ minds (cetopariyaiiana), [4] the knowledge of
recollecting previous lives, and [5 ] the knowledge of the passing
away and rebirth of beings.? Other suttas expand this list to six
(chalabhini#id) by adding the knowledge of the destruction of the
cankers (dsavakkhayafiana) 3 In this case the first five are called
mundane modes of direct knowledge (lokiya abhififia), the sixth
the supramundane direct knowledge (lokuttara abhififia). Still
other suttas present a set of eight modes of higher knowledge.
This set, which does not have a special name, consists of the above
six abhififias augmented by knowledge and vision (fidpadassana)
and the knowledge of the mind-made body (manomayiddhifiana).4
We will discuss these modes of higher knowledge in turn, taking
the six abhififias as the basis for our account and then adding
explanations of the others. But first a few remarks are called for
on the preliminaries for the modes of direct knowledge.

1. AN. 1: 163-65.
2. SN. 2 : 216.
3. DN. 3 : 281
4. DN. 1 : 76-77.
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The Prerequisites for Direct Knowledge

In order to develop the five mundane abhififias, as well as the
knowledge of the mind-created body, it is necessary to have
gained proficiency in the eight meditative attainments comprising
the four fine material jhdnas and the four aruppas. Although
the suttas often show the exercise of the abhififias taking place
immediately after the fourth jhdna, without mentioning the form-
less attainments, the commentaries state that the latter also have:
to be understood as their prerequisites. The reason they are not
mentioned is that they are implicitly included by the fourth
Jjhana, which alone serves as the immediate basis for the exercise
of the abhififids. The mundane jhanas and the exercises based on
them, however, are not requirements for the sixth, supramundane
abhififida. This latter is the outcome of wisdom rather than of
absorption, as we will see below.

For the meditator to achieve the abhififidgs he should accom-
plish the eight attainments in each of the eight kasinas, the four
elemental kasinas (earth, water, fire, and air) and the four color
kasinas (blue, yellow, red, and white). Then he should acquire
complete control of his mind in the following fourteen ways.!

[1] The meditator must attain jhdna in the eight kasipas in
the direct order given in the texts, i.e. from the carth kasina
through to the white kasipa, doing so even up to a thousand times
in each one until he is fully adept at it. [2 ] Having mastered the
direct order, the yogin should attain jhdna in the kasinas in reverse
order, moving from the white kasina back to the earth kasipa.
[3] He should next attain jhdna again and again in forward and
reverse order from the earth kasipa to the white kasina and then
back again.

[4] The yogin should attain each of the attainments in direct
order from the first jhdna up to the base of neither perception nor
non-perception. [5] Then he should master the jhdnas in reverse
order, from the eighth down to the first. And next [6 ] he should
move through the jhdnas in both direct and reverse order.

[7] The meditator should skip alternate jkanas while retaining
the same kasina. That is, with the earth kasipa as object he should
attain the first jhdna, third jhana, base of boundless space, and

1. PP, pp. 416-11. Vism., pp. 314-15,
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base of nothingness, then repeat the same for the water kasina,
etc. [8] Then he should skip alternate £asinas without skipping
Jhanas; he attains the first jhdna in the earth, fire, blue, and red
kasinas, then repeats the same for each of the other jhdnas. [9] The
meditator next proceeds to skipping jhdnas and kasipas together.
He should attain the first jhdna in the earth kasina, the third in
the fire kasina, the base of boundless space by removing the blue
kasipa, and the base of nothingness arrived at through the red
kasina.

[10 ] The nextstate, called “‘transposition of factors’’, involves
attaining the first jhdna up to the fourth Gruppa all in the same
kasipa. [11] He then attains the first jhdna in each of the kasinas
from the earth kasina through the white kasipa, a stage called
“transposition of objects.” [12] He next masters combined
“transposition of factors and objects,”” changing the jhdnas and
objects in matched correspondance to each other, that is, attain-
ing the first jhdna in the earth kasina, the second in the water
kasina, the third in the fire kasina, and so forth up to the base of
neither perception nor non-perception arrived at from the white
kasina.

[13] The next step, ‘“‘definition of factors,”” means defining
each of the jhanas from the first to the eighth by way of its consti-
tuent factors, the first as five-factored, the second as three-
factored, etc. [14] The last step, ““definition of object,”” means
defining only the object, as ““This is the earth kasipa,” etc. up to
““This i1s the white kasina.”

After mastering these fourteen modes the meditator should
develop the four bases of accomplishment—zeal (chanda), con-
sciousness (citta), energy (viriya), and inquiry (vimamsi)—culti-
vating them to a high level of intensity. Having fulfilled all the
preliminary conditions, the meditator must direct his mind to
the kind of supernormal knowledge he wishes to attain. The
abhififias do not come as automatic by-products of jhana but
require a prior resolution and determinate effort on the part of
the yogin. As the Buddha says, when the meditator’s mind is
concentrated and purified “‘he directs, he inclines his mind to
the kinds of supernormal power.””

1. “Iddhividhiya cittarh abhiniharati abhininnamet.’” DN, 1:77-78,
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The Six Abhifisids

[1] Anowledge of the modes of super-normal power
(iddhividhafiana)

The Pali word iddhi, which we translate as ‘“‘supernormal
power,”” literally means success or accomplishment. The main
sense suggested by the word is an ability to perform feats which
go against the normal course of natural events. For this reason
the iddhis have sometimes been interpreted as supernatural or
miraculous powers, but from the Buddhist standpoint these
powers do not derive from any supernatural source but from a
psychic potency based upon a superior understanding of the
inner dynamics of nature., Thus they operate completely within
the framework of the law of cause and effect and the “miracles”
for which they are responsible remain entirely natural.

The kinds of supernormal power exercised by a meditator are
described in the texts in the following stock passage:

When his concentrated mind is thus purified, bright, unblemi-
shed, rid of defilement, and has become malleable, wieldy,
steady, and attained to imperturbability, he directs, he in-
clines his mind to the kinds of supernormal power. He wields
the various kinds of supernormal power. Having been one,
he becomes many; having been many, he becomes one. He
appears and vanishes. He goes unhindered through walls,
through enclosures, through mountains, as though in open
space. He dives in and out of the earth as though in water.
He goes on unbroken water as though on earth. Seated cross-
legged he travels in space like a winged bird. With his hand
he touches and strokes the moon and sun so mighty and
powerful. He wields bodily mastery even as far as the Brahma
world.?

In this passage eight supernormal powers are expounded. We
will examine them briefly one by one.

[1] The first supernormal power is becoming many after
having been one or becoming one after having been many.?
This means the ability to create many forms of oneself and then

1. PP, pp. 409, 420. Vism., pp. 315, 323. DN. 1: 77.
2. In Pali: “Eko pi hutvd bahudhi hoti, bahudha pi hutvid eko hoti.”
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to dissolve those many forms and return to the condition of
having a single body. To exercise this power the meditator should
enter the fourth jhdna as a basis for direct knowledge and emerge
from it. Then he must resolve on the number of forms of himself
he wishes to create. He again attains the fourth jhina, emerges,
and resolves. Simultaneously with the resolving consciousness
he becomes the number of forms he decided upon—a hundred,
a thousand, etc., as he wishes. Presumably in most cases the
ability to create an increasing number of forms must be gradually
acquired. Unless a specific determination is made otherwise,
the many created forms will appear just like the original and
perform the same actions he performs. But by means of a prior
resolution, the yogin can display his many forms with different
appearances and cause them to perform different actions. To
become one again he should repeat the original procedure, resol-
ving to become one. But if he originally resolved to appear as
many for a limited time, the many forms will disappear auto-
matically when the time lapses.!

[2] The second power is causing appearance and disappea-
rance.? ““Causing appearance’ meansmaking a dark arca appear
light, making what is hidden become visible, or making -oneself
or others become visible even when at a distance. “Causing dis-
appearance” means making a bright area appear dark, making
what is manifest become invisible, or making oneself or others
become invisible even when within range of sight. The proce-
dure is the same as in the case of the previous power except that
the resolution is changed.

[3] To exercise the power of going through walls, enclosures,
and mountains as though through space?® the yogin should attain
the fourth jhana in the space kasina. Then hedoes the preliminary
work by adverting to the wall, enclosure or mountain, etc. and
resolving upon it as space. Asaresult of his resolution it becomes
space and he passes through it unhindered.

(4] In order to acquire the ability to dive in and out of the
ground as if it were water?t the yogin must have obtained the
water kasina attainment. He enters into the fourth jhdna on the

PP., pp. 420-27. Vism., pp. 323-28.

In Pali: Avibhavatirobhivarh.

In Pali: Tiro-kuddarh tiro-pakaram tiro-pabbatarh.

In Pali: Pathaviya pi ummujja nimmujjath karoti seyyatha pi udake.

W=
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water kasipa and emerges. Then he adverts toa portion of ground
and resolves upon it thus ‘“‘Let there be water.”” The earth be-
comes water and he can dive in it, bathe in it, drink it, etc. If
heresolves only this much the earth becomes water for him alone,
but if he makes a determination it can become water for others
as well.

[5] The yogin who wishes to walk on water without sinking
as though it were earth' should be skilled in the earth kasina. He
enters the fourth jhdna on the earth kasina, emerges, and resolves
“Let the water become earth.” He repeats the procedure, and
with the resolution the water in the determined area becomes
earth. Then he can walk on it without falling in.

[6] Totravel throughspacelikeabird? theyoginobtainsthe
earth kasipa and emerges. He determines upon space as being
earth, thinking “Let there be earth.”” For him space becomes
solid like the earth and he can walk, stand, sit, or lie down there
Jjust as men normally can do on the ground.

[7] Thenextpower, touching and stroking the sun and moon
with one’s hand,? does not require a special kasina but is accom-
plished simply through the fourth jhdna that is made a basis for
direct knowledge. The meditator can either go to the sun and
moon and touch them, or make them come into hand’s reach
by a mental resolution, doing so by enlarging his hand. But
though he does all this, for others the sun and moon remain the
same, their radiance and movement being unaffected.

[8] The last of the powers is exercising bodily mastery as far
as the Brahma-world.* Having attained the basic jkdna, the
meditator who wants to go to the Brahma-world can resolve
upon it as near and it becomes as he wishes. He can make the
near become distant, the many become few, and the few become
many. He can see the Brahma’s form with his divine sight, hear
the Brahma’s voice with his divine ear, and know the Brahma’s
mind with his power of thought reading. He can travel to the
Brahma-world with a visible or invisible body and perform many
feats of psychic power in the presence of Brahma.5

1. In Pali: Udake pi abhijjamano gacchati seyyatha pi pathaviyarh.

2. In Pali: Akase pi pallankena kamati seyyatha pi pakkhi sakuno.

3. In Pali: Ime pi candima-suriya evarh mahiddhike evarh mahanubhave
panini parimasati parimajjati,

4. In Pali: Yava Brahma-loka pi kiyena va sarhvatteti,

5. See Pts., pp. 387-388. Vism., pp. 331-332.
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The Three Wonders

The possession of iddhi is regarded as a desirable quality in a
bhikkhu which contributes to the completeness of his spiritual
perfection. However, exhibiting supernormal powers to gain
adherents, win offerings, or obtain popularity has been prohibi-
ted by the Buddha. In the Vinaya the display of supernormal
feats or psychic powers is classified as an offense of wrong doing
(apatti-dukkata).! Nevertheless, while the Buddha rebuked Pin-
dola Bharadvaja for exhibiting his power to obtain a sandal-
wood bowl, he expressed approval of Moggallana’s exercise of
psychic powers.2 The reason for this difference is that the former
made an. indiscreet public exhibition of his power while the latter
used them judiciously. The Buddha approved of the exhibition
of psychic power only when it helps eliminate the defilements in
peoples” minds and makes them free from obsessions.

Sometimes the word ¢ddhi appears in combination with another
word patihariya, which means literally “prevention’ or “warding
off”” but assumes the sense of “wonder’’ or ““marvel”’; the com-
pound iddhi-patihdriya thus signifies the “wonder of supernormal
powers.” The term appears in the suttas in a triad of ““‘wonders”
comprising the following : [1 ] the wonder of supernormal powers
(iddhipatihariya), [2] the wonder of manifestation or thought-
reading (ddesanapatihariya), and [3] the wonder of education
(anusasanipatihariya).® The first is explained simply by the stock
passage on the supernormal powers. The wonder of manifes-
tation involves telling people what their mental states are on the
basis of thought-reading, interpretation, or messages received
from other beings, human or non-human. The wonder of educa-
tion is the ability to guide others in their spiritual development,
telling them : ““You should think these thoughts, you should not
think those thoughts; you should attend in this way, not in that
way ; youshould abandon this; youshould enter and abide thus.”’
Of these three wonders, the Buddha disapproved of using the
first two to convert people to his teaching. He said that there
are certain magical sciences (vijj@) which can enable a person to
perform supernormal feats or practice thought reading and thus

Vinp. 2:112.

1.
2. SN. 4:269.
3. DN. 1:212-15. Pts., pp. 401-404.
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these wonders cannot be taken as.indicators of real spiritual
accomplishment. The wonder to which he gave unqualified
approval was the wonder of education, which alone leads to
liberation from suffering.

The Patisambhidamagga, elaborating this idea, states that the
wonderful methods which promote renunciation, non-hatred,
mental luminosity, composure of mind, determination of righ-
teousness, wisdom, bliss, the attainment of the jhdnas, etc., up to
the path of arahatship arecalled the true iddhi as they bring real
accomplishment and success. The methods that destroy sensual
desire, ill will, sloth and torpor, restlessness and remorse, doubt,
ignorance, clinging, the hindrances and defilements are called
thereal pafihariyafor the reason that they preventonefrom falling
back into semsarat Thus for early Buddhism the practice of the
noble path rather than performance of miracles constitutes the
truly wonderful accomplishment.

[2] The second abhifiia : the divine ear-element
(dibbasotadhatu)

The divine ear-element is the ability to hear the sounds of
deities as well as of human beings, and to hear sounds thatare far
off, even in another world system, as well as sounds that are ex-
tremely near, such as the sounds of the creatures living in one’s
own body. The texts describe the divine ear-element as follows:

He directs, he inclines, his mind to the divine ear-element.
With the divine ear-element, which is purified and surpasses
the human, he hears both kinds of sounds, the divine and the
human, those that are far as well as near.2

Technically, the divine ear-element refers to a particular capacity
for knowledge, called an ‘‘ear-element’ for the reason that it
exercises the function of the normal ear, namely, acting as a
basis for the hearing of sounds. This element is said to be ““divine”’
because it is similar to the ear-clement of the deities, which is
free from imperfections and capable of receiving far-off sounds.

To obtain the divine ear-element the meditator should attain
the basic jhana for direct-knowledge and then emerge from it.

1. Pts., pp. 401-404.
2. PP., p. 446. DN. 1: 79.
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Keeping his mind at the level of preliminary work concentra-
tion, he should advert first to gross sounds within the normal
range of hearing, then gradually to more and more subtle sounds
until he can hear the faintest sounds that can only be heard with
the most careful attention. He should concentrate on each of
the ten directions, attending to the precise ‘‘signs’ or qualities
of the sounds being heard.

When he concentrates his mind on these soundswithan earnest
desire to gain the divine ear-element, in time a mind-door adver-
ting consciousness will arise taking one of these sounds for its object.
“This will be followed by three or four impulsions (javana) of the
preliminary or access stage, and a fourth or fifth of the absorption
level belonging to the fourth shdna. The faculty of knowledge
arisen in association with this absorption consciousness is called
the divine ear-element.

If the yogin wishes to hear distant sounds he should begin by
delimiting a small area, master the ability to hear the sounds in
that area, and then extend the range of his hearing outward by
degrees. As his ability improves he can hear distinctly all the
sounds on earth and in the other planes of existence within a
world system and even further. Moreover, if he wants to, he can
define each sound separately, even when it is merged with other
sounds.

[3] The third abhififia : the knowledge of others’ minds
(cetopariya fidna, paracittavijanana)

to penetrate with one’s own mind the mental states of others.
"The Buddha describes this abkififig as follows:

With his mind thus concentrated...he applies and directs his
mind to the knowledge of the state of others’ minds. Discri-
minating with his mind he understands the state of others’
minds: that of a mind with passion he understands that it is
with passion, of one free from passion that it is free from
passion...with hatred ...free from hatred...with delusion...
free from delusion...that which is composed...distracted...
grown great (having attained to the réipa and the aripa jhanas)
...not grown great...mean...lofty...concentrated...not con-
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centrated...emancipated...not emancipated. Thus he knows
the state of others’ minds.?

According to the explanation in the Visuddhimagga, a meditator
who aspires to this knowledge must first have attained the divine
eye, the faculty of supernormal vision (to be explained below).
He should use the light-kasina to extend light, radiating it into
the physical hearts of the people whose minds he wishes to under-
stand. With his divine eye he should then examine the color of
the heart, which provides a key for interpreting the state of mind.
According to Buddhaghosa, when a joyous state of mind is pre-
sent the blood is red like banyan fruit, when a state accompanied
by grief is present the blood is black like rose-apple fruit, and
when a state accompanied by serenity is present the blood is
clear like a sesamum oil.2 Once the meditator gains familiarity
with reading minds on the basis of the blood color, he can learn
to penetrate the minds of others directly, without having to rely
on a physical basis for making inferences. It should be pointed
out, however, that a meditator possessing this faculty of know-
ledge still cannot penetrate the minds of those on a higher level
of attainment than his own. Thus a worldling with mundane
direct knowledge cannot penetrate the mind of an ariyan and
know how the latter is free from certain defilements. Similarly,
a stream-enterer cannot penetrate the mind of a once-returner,
a once-returner the mind of a non-returner, a non-returner the
mind of an arahant, oran arahant the mind of a pacceka-buddha
or fully enlightened Buddha. The converse, however, is possible:
one on a higher plane, if he has the faculty of penetrating others’
minds, can know the minds of those on a lower plane.?

[4] The fourth abhififia : the knowledge of recollecting previous lives
(pubbenivasanussatifiana

The knowledge of recollecting previous lives is explained in
the suttas as follows :

1. Vajiranana, Buddhist Meditation, pp. 445-46 DN. 1:79-80.

2. PP, p. 449. Vism., pp. 344-45. It should be noted, though, that
Buddhaghosa does not mention the correspondence between blood-color and
states of mind accompanied by greed, hatred, delusion, and their opposites,
as given in the sutta.

3. PP, p. 473, Vism., p. 364
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With his mind thus concentrated...he applies and directs his
mind to the knowledge of recollecting previous existences.
He recollects various kinds of former lives, such as one birth,
two, three, four, five, ten, twenty, thirty, forty, fifty, a hundred,
a thousand, a hundred thousand births, many cycles of evolu-
tion of'the universe, of dissolution, and of evolution and disso-
lution. ‘In that one I had such a name, clan, caste, such sus-
tenance, experiencing such pleasure and pain, and having
such an end of life. Passing away thence I was reborn in such
a place. There too I had such a name, clan...and such an
end of life. Passing away thence I was reborn here’. Thus
he remembers various kinds of his former lives with their modes
and details.?

A meditator who wishes to cultivate this knowledge should
attain the fourth jhana as a basis for direct knowledge and then
emerge from it. Having emerged he should start recalling his
most recent activities in as precise detail as possible. If he can-
not recollect something he should aitain the basic jhana, emerge,
and advert. The experience of the jhdna clears away the obstruc-
tions to memory so that the apparently lost events become as
evident as when a lamp is lit. Beginning with moments, he
should go back in increasingly larger units—days, months, years,
and so on—until he arrives at the moment of rebirth in the pre-
sent existence. At this point he should advert to the mind and
body at the moment of death in his preceding existence. If he
cannot recall his past life at once due to the separation between
lives he should not give up but should attain the basic jhdna,
emerge, and advert again and again if necessary.

When his ability has matured there will arise in him a mind-
door adverting consciousness making its object the mind-body
compound existing at the death-moment of his previous life.
This will be followed by four or five impulsions with the same
object, the last of which is an absorption consciousness of the
fourth jhana. The knowledge associated with that consciousness
is the knowledge of recollecting previous lives. Then beginning
with the recollection of a single past life, the meditator should
repeat the procedure with more and more past lives, until he can

1. Vajwrafiana, Buddhist Meditation., pp. 447-48. DN, 1:81,
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recall in detail his past experiences in entire aeons on end.!
The Buddha compares this knowledge to the memory of a man
who travels from village to village: while staying in one village
he can recall the number of villages he has already visited, what
he did in each village, and all the details of his experience in
each village.?

[5]1 The fifth abhififia : the divine eye (dibbacakkhu)—the knowledge
of the passing away and rebirth of beings (cutiipapataiiana)

The text describing this abhififii reads:

With his mind thus concentrated...he applies and directs his
mind to the knowledge of the passing away and rebirth of
beings. With his divine vision, purified and surpassing human
sight, he sees beings passing away and being reborn again,
low or high, ofgood or bad appearance, in happy or miserable
existences, according to their karma. He fully realizes that
those beings who are revilers of the noble ones, who are of
false views, who acquire the karma of their false views, at the
dissolution of the body after death have been reborn in a
miserable existence, in hell. But those beings who are given
to good conduct in deed, word and thought, who are not
revilers of the noble ones, who are of right views, who acquire
the karma of their right views, at the dissolution of the body
after death have been reborn in a happy existence, in the world
of heaven.?

The knowledge of the passing away and rebirth of beings is
acquired by means of the divine eye, a supernormal faculty of
yision called “‘divine’’ because it is similar to the vision of the
deities in its ability to perceive objects at remote distances and
to see objects hidden behind walls, etc. This vision is also said
to be “purified” because by bringing both death and rebirth
into range, it contributes to the purification of understanding.
One who sees only passing away but not rebirth generally inclines
to the annihilationist view that a being is extinguished at death;
one who sees only birth but not the previous passing away gene-

1. PP, pp. 453-55. Vism., pp. 347-49.

2. DN. 1:81-82,
3. Vajirafiana, Buddhist Meditation, p. 451. DN, 1:82.
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rally inclines to the view that a new being arises. But one who
sees both can acquire the purified view of rebirth according to
kamma, thus abandoning these defiled views. The Visuddhi-
magga points out that one with the divine eye cannot see death
and rebirth at the precise moments of their occurrence, due to
the brevity and extreme subtlety of these events. What he sees
are beings on the verge of death who will now die, and then those
who have taken rebirth and have just reappeared.

The commentaries recommend three kasinas as the object for
developing this knowledge—the fire kasina, white kasipa, or light
kasina; of the three, the light £asina is said to be the most effective.
After emerging from the basic jhdna, the meditator should focus
on one of these kasinas, stopping at the level of access concen-
tration. He should not enter absorption since if he does he will
not be able to perform the preliminary work for the direct-
knowledge. At the level of access the meditator should extend the
kasina image over a predetermined area, so that its light illumi-
nates the area and visible forms within its space come into range
of his vision. If the light disappears he should again enter the
basic jhdna, emerge, and pervade the area with light. As time
goes on he develops the ability to pervade any area with light
and remain watching the visible forms there for a whole day.
When visible forms that are not perceptible to the ordinary fleshly
eye—such as objects inside the body, objects hidden behind walls,
objects in other planes of existence or in other world systems—
come into the focus of the meditator’s eye of knowledge and are
seen directly, then the divine eye has arisen. To make this divine
eye the instrument for perceiving the passing away and rebirth
of beings, the meditator should apply his divine vision to this
object until it comes into view.

The divine eye, or knowledge of passing away and re-arising,
has two accessory kinds of knowledge, namely, knowledge of the
future (andgatamsa fiana), and knowledge of faring according to
kamma (yathakammipagafiana).* The former is the ability to
foresee where a being will be reborn in the future and to foresee
the course of future events. The latter is the ability to discern
the kamma of the past that brought a being to a particular destiny
in the present. Though these two types of knowledge are made

1. PP., pp. 471, 477-78. Vism., pp. 363, 367-68.
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possible by the divine eye, they differ from the knowledge of
the passing away and rebirth of beings in that this last has the
present as its province while the other two have as their provinces
the future and the past respectively. By counting these modes
of direct knowledge separately the number of mundane abhififias
possible for a meditator is totaled at seven. But when they are
included within the divine eye the number is given as five.

[6] The sixth abhififia : the knowledge of the destruction of the cankers
(dsavakkhayafidna)

The sixth direct-knowledge available to a meditator is the
knowledge of the destruction of the cankers. The ‘“cankers’
are called in Pali dsavas, meaning literally that which flows out;
thus the word is sometimes translated “outflows.”” The term
signifies certain fundamental defilements which “flow out” from
the mind, sustaining the process of samsdra. In the earliest texts
the dsavas are usually given as three in number: the canker of
sensual desire (kdmdsava), the canker of (craving for) existence
(bhavdsava), and the canker of ignorance (avijjasava) . Other texts,
particularly those of the Abhidhammapitaka, add a fourth, the
canker of wrong views (difthasava).

The meditator’s attainment of the destruction of the cankers
is described in the suttas in the following passage:

With his mind thus concentrated...he applies, he directs his
mind to the knowledge of the destruction of the cankers. He
knows suffering as it is; he knows the origin of suffering as it
is; he knows the cessation of suffering as it is; he knows the path
leading to the cessation of suffering as it is. He knows the
cankers as they are; he knows the origin of the cankers as it is;
he knows the cessation of the cankers as it is; he knows the
path leading to the cessation of cankers as it is. The mind of
him who knows thus is liberated from the canker of sensual
desire, from the canker of existence, and from the canker of
ignorance. In him who is liberated the knowledge arises that
he is liberated. He understands: ‘Rebirth is destroyed; the
noble life has been lived; what was to be done has been done;
nothing else remains to be done henceforth’.?

I. DN. 1:83-84.
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According to the commentary the ‘“knowledge of the destruction
of the cankers”’ is the faculty of knowledge belonging to the path
of arahatship, the last of the four stages of enlightenment.! As
the stock description makes clear, the content of this knowledge
is the Four Noble Truths. By knowing and seeing for himself
‘with direct perception the Four Noble Truths in their full depth
and range, the meditator eradicates the mental corruptions and
attains complete emancipation. As this realization results from
insight, we will discuss it more fully in the next chapter, in con-
nection with the supramundane paths.

For the present two observations should be made concerning
the sixth abhififia. First, we should note that though the texts
often show the knowledge of the destruction of the cankers as
following the fourth jhdna, the latter is not indispensable for its
attainment. The realization of the Four Noble Truths can arise
with any jhana as its basis, and it is even recognized that some
meditators can achieve the liberating knowledge without any
previous experience in the mundane jhanas, solely by the power
of their faculty of wisdom. What is required in all cases for the
attainment of the noble paths is the development of insight,
which can be either based upon some prior attainment in jhdnic
concentration or proceed in a ““dry’’ manner based solely upon the
momentary concentration connected with mindful observation
of phenomena. In this respect the sixth abhififia differs from the
other five, which all presuppose proficiency in the eight attain-
ments belonging to absorption-concentration.

For this reason the sixth abhififia differs from the other five in a
second respect, namely, that it is regarded as an acquisition
exclusive to the Buddha’s dispensation. The other five abhififias
are all mundane, being based solely upon the development of
concentration. Since the methods of developing concentration
are available in non-Buddhist disciplines, those who follow these
disciplines and achieve sufficient power of concentration can also
acquire the mundane abhififias. However, the knowledge of the
destruction of the cankers is a supramundane attainment which
arises out of insight into the nature of phenomena. Hence it can
only be gained by Buddhas, paccekabuddhas, and arahant
disciples. In the case of the Buddhas and paccekabuddhas it

1. DN.A. 1:201.
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arises out of their own self-evolved wisdom (sapambhufiana); in
the case of disciples it arises by practicing insight meditation in
accordance with the instructions received from a Buddha or from
teachers who transmit his dispensation.

Because of these differences between the sixth abhififia and the
others, the abhififias are collected together into two groups, over-
lapping, but distinct. On the one hand there is the five abhififids,
comprising the five kinds of mundane direct-knowledge; on the
other there is the six abhififias, comprising the five mundane forms
of direct-knowledge together with the knowledge of the destruc-
tion of the cankers. While the mundane abhififias are regarded
as ornaments of a yogin within the Buddha’s dispensation, the
sixth abhififia is regarded as its vital essence, the supreme goal of
the entire practice of meditation.

Other Kinds of Supernormal Knowledge

In addition to the six abhififids, certain suttas mention two other
kinds of superior knowledge following the fourth jhdna. These
are called “‘knowledge and vision” ( fidnadassana) and “‘the know-
ledge of the mind-created body’’ (manomaya iddhi #dpa). In the
texts they immediately precede the six abhififids, though the eight
are not collected together into a single group with a collective
name.!

The textual description of “’knowledge and vision”’ is as follows:
With his mind thus concentrated...he applies and directs his
mind to knowledge and vision. He understands: “This body of
mine is material, composed of the four primary clements. It
originates from mother and father, is sustained by rice and
gruel, subject to impermanence, erosion, abrasion, dissolution,
and disintegration. And this consciousness of mine is depen-
dent on it and bound up with it’.2

According to the commentary, “‘knowledge and vision’ in this
passage signifies insight-knowledge (vipassanafiana).® After emer-
ging from the fourth jhdna, the yogin directs his attention to his

1. DN. 1:76-77. MN. 2:17-18.
2. DN. 1:76.
3. DN.A. 1:197.
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body and mind. He first discerns the body, and sees it as mate-
rial, compounded, dependently arisen, impermanent, subject
to destruction. He then directs his attention to the mind, and
sees the mind occurring in dependence on the body, sharing its
conditioned, impermanent, and insubstantial nature. This
knowledge of insight, brought to its apex, issues in the knowledge
of the destruction of the cankers.

The second auxiliary type of higher knowledge is the knowledge
of the mind-made body. The textual description reads:

With his mind thus concentrated...,he creates from this body
another body which has material form, is mind-made, having
all its major and minor parts, notdeficient in any sense organ.!

A meditator wishing to create the mind-made body should
emerge from the basic fourth jidna, advert to his own body, and
resolve that it be hollow. When it appears to him as hollow, he
should do the preliminary work and then resolve ‘Let there be
another body inside it.”” Another body then appears within his
original body which he can draw out “‘like a reed from its sheath,
like a sword from its scabbard, like a snake from its slough.”’?
The Patisambhidamagga describes one other supernormal

power of the iddhi type not explicitly mentioned in the suttas,
though implied by certain incidents. This is the supernormal
power of transformation (vikubbana iddhi)—the ability to trans-
form the appearance of one’s own body or to display illusory
forms.3

To attain this power the meditator should first resolve to appear
inaparticular form, such asthe form ofaboy, a deity, an animal,
etc. Then he should enter and emerge from the basic fourth
Jhdna and advert to his appearance in the form chosen. Again
he should enter the jhana, emerge, and resolve, ‘““Letme be a boy,
etc. of such and such a type.” Simultaneously with his resolu-
tion he appears as a boy or as anything else he chooses. How-
ever, it is not necessary for the meditator to effect the transfor-
mation on his own body. He can simply resolve upon showing
some form, such as an elephant, a horse, etc., and that form will
become manifest before himself and others.

1. DN. 1:77.

2. PP., p. 444. Vism., p. 342.
3. PP, p. 444. Vism,, p. 342. Pts., p. 388.
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The Fhanas and Rebirth

According to Buddhist doctrine all sentient beings in whom
ignorance and craving remain present are subject to rebirth. As
long as there is a desire to go on existing in some form the process
of existence will continue. The specific factor which determines
the place and conditions of rebirth is kamma. Kamma is volitional
action—deeds, words, and thoughts expressive of deliberate
intention, either unwholesome(akusala) or wholesome (kusala).
Unwholesome kammas are actions rooted in greed, hatred, and
delusion, wholesome kammas actions rooted in non-greed, non-
hatred, and non-delusion. Each kamma or intentional action that
a person performs becomes accumulated in  his mental conti-
nuum, where it remains as a force capable of producing results
(vipaka) in the future. These results correspond to the ethical
quality of the action: wholesome kammas bring happiness and
success, unwholesome kammas bring suffering and failure. In
relation to the rebirth process, wholesome kammas issue in a good
rebirth, unwholesome kammas in a bad one.

As a kind of wholesome kamma, jhana plays a key role in the
process of rebirth. Of the many kammas a person performs in the
course of his lifetime, one kamma comes to the surface at the time
of death to determine his state of rebirth. The kammas that take
on this decisive role are ranked into grades of precedence. Prio-
rity is given to morally weighty kamma, extremely powerful vir-
tuous or evil deeds. Weighty virtuous deeds are the attainment
of the jhanas; weighty evil deeds include patricide, matricide,
killing an arahat, wounding a Buddha, and causing schism in the
Sangha. Next in order come morally significant deeds perfor-
med near the time of death, then habitual actions, and lastly,
miscellaneous stored up kammas.* Those kammas which do not
actually generate rebirth can still produce their results in the
course of a person’s life, either supporting, countering, or anni-
hilating the effects of the rebirth-generative kamma.

According to Buddhist cosmology, there are many planes of
existence where beings take rebirth through their kamma. These
planes are grouped into three general spheres: the sense sphere
(kamavacarabhimi), which is the field of rebirth for evil kammas

1. Narada, Manual, pp. 259-62.
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and for non-jhdnic meritorious kammas; the fine material sphere
(r@pavacarabhiimi), which is the field of rebirth for the fine mate-
rial jhanas; and the immaterial sphere (ariipavacarabhimi), which
is the field of rebirth for the druppas.

If an unwholesome kamma becomes determinative of rebirth, it
will produce rebirth in one of four planes: [1] the woeful state
(niraya), [2] the animal kingdom (tiracchdnayoni), [3] the
sphere of ““hungry ghosts™ (pettivisaya), and [4 ] the host of titans
(asurakdya). These four states are collectively called the plane
of misery (apayabhiami), the bad destinations (duggai?), and the
downfall (vinipata). If a wholesome kamma of a sub-jhdnic type
determines rebirth, it will produce rebirth in either the human
world (manussaloka) or in one of the six sense sphere heavenly
worlds, namely: [l ] the realm of the four great kings (catum-
mahardjikadevaloka), [2 ] the realm of the thirty-three gods (tava-
timsa), [3] the realm of Yama gods (yama), [4] the realm of
delight (tusita), [5] the realm of gods who rejoice in their own
creations (nemmanarati),and [6 ] the realm of gods who lord over
thecreations of others (paranimmitavasavatti). Thesesevenrealms,
the human world and the six heavenly worlds, together make up
thesense sphere plane of happiness (kamavacara sugatibhiimi).

Above the sense sphere realms are the fine material realms
(rapavacarabhami). Rebirth into these realms is gained through
the attainment of the four fine material jhdnas, providing the
jhdna is still retained at the time of death. The sixteen realms in
this plane are hierarchically ordered in correlation with the four
jhanas. Those who have practiced the first jhdna to a minor degree
are reborn in the realm of the retinue of Brahma (brahmapari-
sajja), those who have practiced it to a moderate degree are
reborn in the realm of the ministers of Brahma (brahmapurohita),
and those who have practiced it to a superior degree are reborn
in the realm of the great Brahma (mahabrahma). Similarly,
practicing the second jhdna to a minor degree brings rebirth in the
realm of minor luster (parittabha), to a moderate in the realm of
infinite luster (appamanabha), and to a superior degree in the
realm of radiant luster (dbhassara). Again, practicing the third
jhéana to a minor degree brings rebirth in the realm of minor aura
(parittasubha), to a moderate degree in the realm of infinite aura
(appamanasubha), and to a superior degree in the realm of steady
aura (subhakinha).
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Corresponding to the fourth jhdna there are seven realms: the
realm of great reward (vehapphala), the realm of non-percipient
beings (asafifiasatia), and the five pure abodes (suddhavdsa).
With this jhdna the previous pattern is not observed. It seems
that all beings who practice the fourth jhdna of the mundane
level without reaching any supramundane attainment are reborn
in the realm of great reward. There is no differentiation by way
of inferior, moderate, or superior grades of development. The
realm of non-percipient beings is reached by those who, after
attaining the fourth jhana, then use the power of their meditation
to take rebirth with only material bodies ; they do not acquire
consciousness again until they pass away from this realm. The
five pure abodes—called the durable (avifa), the serene (atappa),
the beautiful (sudassi), the clear-sighted (sudassa), and the high-
estrealm (akanittha)—are open only to non-returners (andgamis),
noble disciples at the penultimate stage of liberation who have
eradicated the fetters binding them to the sense sphere and thence
automatically take rebirth in higher realms. From here they
attain arahatship and reach final deliverance.

Beyond the fine material sphere lie the immaterial realms
(arapavacarabhiimi). These are four in number—the base of
boundless space, the base of boundless consciousness, the base of
nothingnecss, and the base of neither perception nor non-percep-
tion. As should be evident, these arc the realms of rebirth for
those who, without having broken the {etters that bind them to
samsdra, achieve and master one or another of the four immaterial
ihanas. Those yogins who have mastery over an druppa attain-
ment at the time of death take rebirth in the appropriate plane,
where they abide until the kammic force of the jhana is exhausted.
Then they pass away, to take rebirth in some other realm as
determined by their accumulated kamma.t

1. For aschematic diagram of the planes of Buddhist cosmology and their
connection with kamma, see Appendix 5. A good synopsis of the cosmological
picture can be found in Narada, Manual, pp. 233-55.
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CHAPTER VII
THE WAY OF WISDOM

The goal of the Buddhist path, complete and permanent libe-
ration from suffering, is to be achieved by practicing the three
stages of the path—moral discipline (sila), concentration (sama-
dhi), and wisdom (panni). The mundane jhanas, comprising the
four fine material jhdnas and four druppas, pertain to the stage of
concentration which they fulfil to an eminent degree. However,
taken by themselves, the jhdnas suffer from two liabilities. Firstly,
due to carelessness or complacency, they can be lost. And secon-
dly, their attainment does not suffice to ensure complete deli-
verance from suffering. The reason the mundane jhdnas cannot
by themselves bring final liberation from suffering is because they
are incapable of cutting off its source. The Buddha teaches that
the fundamental cause of suffering, the driving power behind
the cycle of rebirths, is the defilements (kilesa) with their three
unwholesome roots—greed, hatred, and delusion. Concentra-
tion of the absorptive level, no matter how deeply it might be
developed, only induces a suppression of the defilements, not
their radical extirpation. It cannot dismantle the latent seeds of
the defilements, and thus cannot abandon them at the root.
Thence bare mundane jhdna, even when sustained, does not by
itself terminate the cycle of rebirths. To the contrary it can even
help perpetuate the round. For each fine material and immate-
rial jhdna attained, if held to with an attitude of clinging, brings
about a rebirth in that particular plane of existence correspond-
ing to its own kammic potency, which can then be followed by
a rebirth in some lower realm.

What is required to achieve complete deliverance from the
cycle of rebirths is the eradication of the defilements. Since the
most basic defilement is delusion {moha), also called ignorance
(avijja), the key to liberation lies in the eradication of ignorance
by developing its direct opposite, namely wisdom (pafifia).
In this chapter we will examine the nature of wisdom and the
methods by which it is developed. Since wisdom presupposes a
certain proficiency in concentration it is inevitable that jhana
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comes to claim a place in its development. This place, however,
is not fixed and invariable, but as we will see allows for differ-
ences depending on the individual meditator’s disposition.

Fundamental to the discussion in this chapter and the next is a
distinction between two terms crucial to Theravada philosophi-
cal exposition. These two terms are “‘mundane” (lokiya) and
“supramundane’ (lokuttara). The term ‘“‘mundane” applies
to all phenomena comprised in the world (loka) of the five aggre-
gates of clinging (paficupadanakkhandhid)—material form, feeling,
perception, mental formations, and consciousness. It covers.
subtle states of consciousness as well as material and emotional
states, virtue as well as evil, meditative attainments as well as
sensual engrossments. The term “‘supramundane”, incontrast,
applies exclusively to that which transcends the world of the
clinging-aggregates. It covers nine terms, the nine lokuttara
dhamma: nibbana, the four noble paths (magga) leading to nibbana,
and their corresponding four fruits (phala) which experience the
bliss of nibbana. It is hoped that the discussion to follow will
make the meanings of these terms clear.

The Nature of Wisdom

The Visuddhimagga presents an analytical exposition of wisdom
dealt with under six headings: [1] the definition of wisdom,
[2] the sense in which it is called wisdom, [3] its characteristic,
function, manifestation, and proximate cause, [4 ] its classifica-
tion, [5] its method of development, and [6] its benefits.! A
brief consideration of these principles should help bring the
nature of wisdom to light.

[1] Wisdom, according to Buddhaghosa, is defined as insight
knowledge associated with wholesome states of consciousness.2

[2] Wisdom (pafifid) isso called in the sense that it is an act
of understanding (pajdnana), a mode of knowing (janana) dis-
tinct from and superior to the modes of perceiving (safijanana)
and cognizing (vijanana). What distinguishes wisdom from these
other forms of cognition is its ability to comprehend the charac-

1. PP, pp. 479-89. Vism., pp. 369-75.
2. PP, p. 479. “Kusalacittasampayuttarn vipassanifianar pafifii.”
Vism., p. 369.
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teristics of impermanence, suffering and selflessness and to bring
about the manifestation of the supramundane path.

[3 ] Wisdom has the specific characteristic of penetrating the
true nature of phenomena. It penetrates the particular and gene-
ral features of things through direct, unmediated cognition. Its
function is ““to abolish the darkness of delusion which conceals
the individual essences of states’ and its manifestationis ‘“‘non-
delusion.” Since the Buddha says that one whose mind is con-
centrated knows and sees things as they are, the proximate cause
of wisdom is concentration.!

[4] The wisdom instrumental in attaining liberation is divi-
ded into two principal types : insight-knowledge (vipassana-fiana)
and the knowledge pertaining to the supramundane paths
(magga-fidna). The first is the direct penetration of the three
characteristics of conditioned phenomena—impermanence (anic-
catd), suffering (dukkhatd) and selflessness (anattatd). It takes as
its objective sphere the five aggregates (paficakkhandhd) —material
form, feeling, perception, mental formations, and consciousness.?
Because insight-knowledge takes the world (loka) of conditioned
formations (sanikhdara) as its object it is regarded as a mundane
(lokiya) form of wisdom. Insight-knowledge does not itself di-
rectly eradicate the defilements. It serves to prepare the way for
the second type of wisdom, the wisdom of the supramundane
paths, which emerges when insight has been brought to its climax.
The wisdom of the path, occurring in the four distinct stages (to
be discussed below), simultancously realizes nibbdna, fathoms
the four Noble Truths, and cuts off the difilements. This wisdom
is called “‘supramundane™ (lokuttara) because it rises up (utta-
ratt) from the world (loka) of the five aggregates to realize the
state transcendent to the world, nibbana.

[5] The Buddhist yogin, striving for deliverance, begins the
development of wisdom by first securely establishing its roots—
purified moral discipline and concentration. He then learns and
masters the basic material upon which wisdom is to work—tlie

1. “Dhammanari sabhivapativedhalakkhani pafini. Dhammainarsablia-
vapaticchadaka-mohindhakaraviddharisanarasi; asammohapaccupatthana;
samahito yathibhdtam janati passati ti [AN. 5:3] vacanato pana samidhi
tassa padatthinam.” Vism. p. 370.

2. 1In Pali: Rapakkhanda, vedanakkhandha, safiakkhandha, saikharek-khandha,
viftfianakkhandha.
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aggregates, elements, sense bases, dependent arising, the Four
Noble Truths, etc. He commences the actual practice of wisdom
by cultivating insight into the impermanence, suffering, and
selflessness of the five aggregates. When this insight reaches its
apex it issues in supramundane wisdom, the right view factor of
the Noble Eightfold Path. The wisdom of the path turns from
conditioned formations to the unconditioned nibbana, destroying
thereby the latent defilements at their root.

[6 ] The removal of the defilements, the experiencing of nib-
bdna and the achievement of the states of holiness culminating in
arahatship—these, according to Buddhaghosa, are the benefits
in developing wisdom.!

The Two Vehicles

The Theravada tradition recognizes two alternative approaches
to the development of wisdom, between which yogins are free
to choose according to their aptitude and propensity. These two
approaches are the vehicle of serenity (samathayana) and the vehi-
cle of insight (vipassandyana). The meditators who follow them
are called, respectively, the samathayinika, ‘“‘one who makes
serenity his vehicle,”” and the vipassangyanika, “one who makes
insight his vehicle.”” Since both vehicles, despite their names,
are approaches to developing insight, to prevent misunderstand-
ing the latter type of meditator is sometimes called a suddhavipas-
sandyanika, ‘‘one who makes bare insight his vehicle,” or a sukkha-
vipassaka, “‘a dry insight worker.”” Though all three terms
appear initially in the commentaries rather than in the suttas,
the recognition of the two vehicles seems implicit in a number of
canonical passages.

The samathayanika is a meditator who first attains access con-
centration or one of the eight mundane jhdnas, then emerges and
uses his attainment as a basis for cultivating insight until he arrives
at the supramundane path. The experience of the path in any
of its four stages always occurs at a level of jhanic intensity and
thus necessarily includes supramundane jhdna under the heading
of right concentration (sammdsamadhi), the eighth factor of the
Noble Eightfold Path. In contrast to the samathayanika, the

1. See Vism., Chapter XXIII.
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vipassandyanika does not attain mundane jhana prior to practicing
insight-contemplation, or if he does, does not use it as an instru-
ment for cultivating insight. Instead, without entering and emer-
ging from jhana, he proceeds directly to insight-contemplation
on the mental and material phenomena that appear in the six
spheres of sense experience—the five outer senses and thought.
By means of this bare insight he reaches the noble path, which
as in the former case again necessarily includes supramundane
Jhana.

The kingpost of the vipassangpanika’s approach is the practice
of mindfulness (sati), the bare non-discursive observation of the
changing phenomena of mind and body. The Buddha expounds
the practice of mindfulness in terms of four contemplations—the
contemplation of body (kdya), feelings (vedena), states of mind
(citta), and mind-objects (dhamma). These four contemplations,
the 'four ““foundations of mindfulness” (satipatthina), bring to
the focus of the observational field the diverse kinds of mental
and material phenomena with their universal marks of imperma-
nence, suffering, and selflessness. The samathapanika, too, at the
time he emerges from jhana and begins insight-contemplation,
has to practice the four foundations of mindfulness, as these have
been called by the Buddha “‘the only way that leads to the puri-
fication of beings, to the overcoming of sorrow and lamentation,
to the ending of pain and grief, to the achievement of the right
path and the realization of nibbana.>

The classical source for the distinction between the two vehicles
of serenity and insight is the Visuddhimagga, where it is explained
that when a meditator begins the development of wisdom

...if, firstly, his vehicle is serenity, [ he] should emerge from
any fine material or immaterial jhana except the base consist-
ing of neither perception nor non-perception, and he should
discern, according to characteristic, function, etc., the jhana
factors consisting of applied thought, etc. and the states associ-
ated with them.?

Other commentarial passages allow access concentration (upacdra-
samadhi) to suffice for the vehicle of serenity. The last aruppa is

1. DN. 2:250.
2. PP., pp. 679-80. Vism., p. 503.

The Path of Serenity & Insight_new.indd 147 @ 5/13/13 5:11:49 PM



148 THE PATH OF SERENITY AND INSIGHT

excluded because its factors are too subtle to be discerned by a
beginning meditator. The meditator whose vehicle is pure in-
sight, on the other hand, is advised to begin by discerning mate-
rial and mental phenomena directly, without utilizing a jhdna
for this purpose. Thissecond type of meditator is sometimes refer-
red to by another name, “dry insight worker’’, applied because
his insight lacks moistening with the waters of jhana.!

Although, as we mentioned earlier, the three terms—samatha-
yanika, vipassandyanika, and sukkhavipassake—are terms of com-
mentarial coinage, the distinction of vehicles and practitioners
seems to draw directly from the Pali Canon. The Buddha gene-
rally includes the four jhanas in complete expositions of his
system of training, placing them before the development ofinsight
and the attainment of the path. A number of suttas, however,
give evidence for alternative approaches to the practice. In the
Anguttara Nikiaya the Buddha states :

There is, monks, one person who gains internal serenity of
mind but does not gain the higher wisdom of insight into
phenomena;...one person who gains the higher wisdom of
insight into phenomena but does not gain internal serenity
of mind ;...one person who gains neither;...and one person who
gains both....2

He urges the first, established on his serenity of mind, to strive to
gain the wisdom of insight into phenomena, and the second, esta-
blished on his wisdom of insight into phenomena, to strive to
gain serenity of mind. The commentary explains “‘serenity of
mind’’ as mental concentration of absorption (appanacittasamadhz)
and the “higher wisdom of insight into phenomena” as the in-
sight-knowledge discerning formations (sankharapariggahavipas-
sandfiana), i.e. insight into the five aggregates.® The fact that
individuals arc capable of one attainment in the absence of the
other provides a starting point for a differentiation of vehicles
adapted to their differing capacities. In the end, however, all
mcditators have to enter upon the development of insight in
order to reach the liberating path.

1. See Vism. T. 2:474.
2. AN. 2:92-93,
3. AN.A. 2:325.
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An even clearer enunciation of alternative vehicles to the goal
is presented in a sutta spoken by the Venerable Ananda. On one
occasion Ananda declared to a group of monks that there are
some monks who develop insight preceded by serenity (samatha-
pubbangaman vipassanar) and some who develop serenity preceded
by insight (vipassanapubbangamam samathari). Both approaches, in
his account, issue in the supramundane path :

Herein, friends, a monk develops insight preceded by serenity.
As he develops insight preceded by serenity the path arises.
He follows that path, develops it and cultivates it. Ashe follows,
develops, and cultivates the path the fetters are abandoned,
the latent tendencies are destroyed. Or again, friends, a monk
develops serenity preceded by insight. As he develops serenity
preceded by insight the path arises. He follows that path,
developsand cultivates it. As he doesso the fetters are aban-
doned, the latent tendencies are destroyed.!

The commentarial exegesis of this passage (found in the Maj-
jhima Nikdya commentary) explains the procedure for develop-
ing insight preceded by serenity thus :

Here, someone first produces access concentration or absorp-
tion concentration; this is serenity. He contemplates with
insight that serenity and its concomitant phenomena as imper-
manent, etc.; this is insight. Thus first comes serenity, after-
wards insight.?

The procedure for developing serenity preceded by insight is
described as follows :

Here, someone contemplates with insight the five aggregates
of clinging as impermanent, etc. without having produced the
aforesaid kinds of serenity (access and absorption); this is
insight. With the completion of insight there arises in him
mental one-pointedness having as object the renunciation of
the phenomena produced therein; this is serenity, Thus
first comes insight, afterwards serenity.?

1. AN. 2:157.
2. MN.A. 1:112.
3. Ivid., 113.
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In case it should be suspected that the second type of meditator
still attains mundane jhdna after developing insight, the subcom-
mentary to the passage points out: “the mental one-pointedness
he gains is right concentration of the supramundane path (mag-
gasammdsamdadhi ) and its object, called ‘renunciation’ (vavassagga),
is nibbana.”’! The Anguttara sub-commentary explicitly identifies
the second meditator with the vipassandyanika: ©“ ‘He develops
serenity preceded by insight’ : this is said with reference to the
vipassanaydntka.”’®

Thus the samathayanika attains in order first access concentra-
tion or mundane jhana and then insight-knowledge, by means of
which he reaches the supramundane path containing wisdom
under the heading of right view (sammadithi) and supramundane
Jhana under the heading of right concentration (sammasamadhi).
The vipassandyanika, in contrast, skips over mundane jhana and
goes directly into insight-contemplation. When he reaches the
end of the progression of insight-knowledge he arrives at the supra-
mundane path which, as in the previous case, brings together
wisdom with supramundane jhdna. This jhana counts as his
accomplishment of serenity.

The Functions of Fhana

For ameditator following the vehicle of serenity the attainment
of jhina fulfills two functions: first, it produces a basis of mental
purity and inner collectedness needed for undertaking the work
of insight-contemplation ; and second, it serves as an object to
be examined with insight in order to discern the three charac-
teristics of impermanence, suffering, and selflessness. Fhana
accomplishes the first function by providing a powerful instru-
ment for overcoming the five hindrances. As we saw, the Buddha
declares the five hindrances to be corruptions of the mind and
weakeners of wisdom which prevent a man from seeing things
as they are.? For wisdom to arise the mind must first be concen-
trated well, and tobe concentrated well it must be freed from the
hindrances. This task is accomplished by the attainment of

1. MN.T. 1:204.
2. AN.T. 2:344.
3. See Chapter III pp. 28-29.
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Jhana: access concentration causes the hindrances to subside, the
first and following jhdnas drive them further and further away.
Cleared of the hindrances the mind becomes ‘“‘pliant and supple,
having radiant lucidity and firmness, and will concentrate well
upon the eradication of the taints,”?

In their capacity for producing concentration the jhdnas are
called the basis (pada) for insight, and that particular jhana a
yogin enters and emerges from before commencing his practice
of insight is designated his padakajjhana, the basic or foundational
Jhana. Insight cannot be practiced while absorbed in jhana, since
insight-meditation requires investigation and observation, which
are impossible when the mind is immersed in one-pointed absorp-
tion. But after emerging from the jhdna the mind is cleared of the
hindrances, and the stillness and clarity that then result conduce
to precise, penetrating insight.

The jhanas also enter into the samathayinika’s practice in a
second capacity; that is, as objects for scrutinization by insight.
The practice of insight consists essentially in the examination of
mental and physical phenomena to discover their marks of im-
permanence, suffering, and selflessness. The jhanas a yogin has
attained and emerged from provide him with a readily available
and strikingly clear object in which to seek out the three charac-
teristics. After emerging from a jhina the meditator will proceed
to examine the jhdnic consciousness, analyzing it into its compo-
nents, defining them in their precise particularity, and discern-
ing the way they exemplify the three universal marks. This
process is called sammasanaiiapa, ‘‘comprehension-knowledge,”
and the jhana subjected to such a treatment is termed the samma-
sitajjhana, ‘‘the comprehended jhana.”’? Though the basic jhdna
and the comprehended jhana will often be the same, the two do
not necessarily coincide. A yogin cannot practice coonmprehensi
on a jhana higher than e is capable of attaining, but a vogin who
uses a higher jhdna as his padakajjhdna can still practice insight-
comprehension on a lower jhdna he has previously attained and
mastered. This admitted difference in naturc between the pidaka
and sammasitajjhanas leads to discrepant theories about the supra-
mundane concentration of the noble path, as we will sce below.3

1. TIbid. p. 41.

2. PP, pp. 706-709. Vism., pp. 521-22.

3. See below pp. 182.83.
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Whereas the sequence of training undertaken by the sama-
thayanika meditator is unproblematic, a difficulty seems to crop
up in the case of the vipassanayanika’s approach. This difficulty
lies in accounting for the concentration he uses to provide a
basis for insight. Concentration is needed in order to see and
know things as they are, but without access or jhana, what con-
centration can he use ? The solution to this problem is found in a
type of concentration distinct from the access and absorption
concentrations pertaining to the vehicle of serenity. This type
of mental unification is called ‘“momentary concentration®
(khanika samadhi). Despite its name, momentary concentration
does not signify a single moment of concentration amidst a cur-
rent of distracted thoughts. Rather, it denotes a dynamic con-
centration 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 of the hindrances.
Momentary concentration arises in the samathayanika yogin simul-
tancously with his post-jhdnic attainment of insight, but for the
vipassandyanika it develops naturally and spontaneously in the
course of his insight practice without his having to fix the mind
upon a single exclusive object. Thus the follower of the vehicle
of insight does not omit concentration altogether from his train-
ing, but develops it in a different manner from the practitioner
of serenity. Skipping over the jhdnas, he goes directly into con-
templation on the five aggregates and by observing them cons-
tantly from moment to moment acquires momentary concentra-
tion as an accompaniment of his investigations. This momentary
concentration fulfills the same function as the basic jhdna of the
serenity-vehicle, providing the foundation of mental clarity
needed for insight to emerge.

The importance of momentary concentration in the vehicle of
insight is testified to by the classical Theravada exegetical litera-
ture, the commentaries and subcommentaries. The Visuddhi-
magga, in its discussion of mindfulness of breathing, states that
“‘at the actual time of insight momentary unification of the mind
arises through the penetration of the characteristics (of imperma-
nence, and so on).”? Its commentary, the Paramaithamaiijisa,
defines the phrase “momentary unification of the mind” (khq-

1. PP., pp. 311-12. Vism., p. 239.
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nika-citiekaggatd) as concentration lasting only for a moment,
stating: ““For that too, when it occurs uninterruptedly on its
object in a single mode and is not overcome by opposition, fixes
the mind immovably, as if in absorption.””* The same work con-
tains several other references to momentary concentration,
Commenting on Buddhaghosa’s remarks that sometimes the path’
to purification is taught by insight alone, the Maha Tikd points
out that this remark is meant to exclude not all concentration,
but only “that concentration with distinction,’ i.e, access and
absorption. It should not be taken to imply that there is no con-
centration in the case of the insight-meditator, “for no insight
comes about without momentary concentration.””? And momen-
tary concentration is the type of concentration appropriate to
one whose vehicle is insight:

...supramundane concentration and insight are impossible
without mundane concentration and insight to precede them;
for without the access and absorption concentration in one
whose vehicle is serenity, or without the momentary concen-
tration in one whose vehicle is insight, and without the Gate-
ways to Liberation..., the supramundane can never in either
case be reached.?

The commentary to the Majjhima Nikaya, in a passage quoted
fully above (p. 149), states that ‘“‘someone contemplates with
insight the five aggregates of clinging as impermanent, etc. with-
out havihg produced the aforesaid kinds of serenity.” Its sub-
commentary, clarifying this statement, explains: ‘““The qualifica-
tion ‘without having serenity’ is meant to exclude access concen-
tration, not momentary concentration, for no insight is possible
without momentary concentration.’’¢

In contrast to jhdnic concentration, momentary concentration
is a fluid type of mental collectedness consisting in the uninter-
rupted continuity of the mind engaged in noticing the passing
succession of objects as though fixing it in absorption, holding the

1. PP, pp. 311-12 Fn. 63. Vism. T. 1:342,

2. PP.,p.2Fn. 3. “Na hi khanikasamadhirh vina vipassani sambhavati.”
Vism. T. 1:11.

3. PP.,p.3Fn.4. Vism.T. 1:15. Forthe three gateways to liberation,
see below pp. 216-17.

4. MN.T. 1:204.
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hindrances at bay and building up the power of mental purifica-
tion. For this reason momentary concentration can be under-
stood as implicitly included in access concentration in the stand-
ard definitions of purification of mind as consisting in access and
absorption.

The Seven Purifications

The path to deliverance, usually expounded in terms of the
three trainings in morality, concentration and wisdom, is some-~
times divided further into seven stages called the seven purifica-
tions (sattavisuddhi). The canonical basis for this system is
the Rathavinita Sutta (MN. No. 24) and the Patisambhida-
magga. The scheme claims special prominence in the Theravada
commentarial tradition since it forms the framework for the
Visuddhimagga. As such it comes to the forefront in every dis-
cussion of the progressive stages of Buddhist meditation.

According to this scheme in order to attain full liberation the
meditator has to pass through seven kinds of purification. The
seven are : [l ] purification of morality, [2] purification of
mind, [3] purification of view, [4] purification by the over-
coming of doubt, [5 ] purification by knowledge and vision of the
right and wrong paths, [6] purification by knowledge and vision
of the way, and [7] purification by knowledge and vision.?
The Abhidhammattha Sangaha recognizes several other sets of terms
essential to the development of wisdom—the three characteristics
of phenomena, the three contemplations, the ten kinds of insight
knowledge, the three liberations, and the three doors to libera-
tion ;2 but since these all come in the scope of the seven purifica-
tions we can take the latter as the basis for our discussion, men-
tioning the others when they become relevant.

{17 Purification of Morality

The purification of morality, identical with the training in the
higher moral discipline (adhisilasikkha), consists in the fourfold

1. In Pali: [1] sila visuddhi, [2] citta visuddhi, [3] ditthi visuddhi,
[4] kankhavitarana visuddhi, [5] maggamaggafianadassana visuddhi, [6]
patipadafiinadassana visuddhi, and [7] fidnadassana visuddhi.

2. Narada, Manual., 408-409, 411-12,
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purification of morality already discussed, i.e. restraint according
to the rules of the Patimokkha, restraint of the senses, purity of
livelihood, and purity in the use of requisites.? This is the foun-
dation for the growth of insight just as much as for the develop-
ment of serenity.

[2 ] Purification of Mind

Purification of mind coincides with the training in concentra-
tion (samddhi) or in the higher consciousness (adhicitiasikkha).
Itisdefined as the eight attainments of absorption together with
access concentration. The samathayanika yogin accomplishes puri-
ficatior: of mind by achieving access or full absorption in one or
several jhanas, thereby suppressing the five hindrances. The
vipassandyanika disciple, as we noted, achieves purification of mind
by means of momentary concentration, which asit overcomes the
hindrances can be subsumed under access concentration.

[3 ] Purification of view

The remaining five purifications pertain to the training in
wisdom. The first four belong to the mundane portion of the
path, the wisdom of insight (vipassand-fidza); the last belongs to
the supramundane portion, the wisdom of the noble path (magga-
fidna).

Purification of view aims obtaining a correct perspective on
the nature of individual existence. Since it is the wrong grasp of
existence, crystallized in the view of a substantial self, that keeps
the unenlightened chained to samsdra, to reach liberation this
delusive view has to be dissolved. Themeans of dissolving it is the
purified view comprehending the so-called individual as a com-
pound of evanescent phenomena without any inner core of sub-
stance or selfhood. To achieve purification of view the meditator
has to bring these phenomena into focus, define them in terms of
their salient characteristics, and then use this knowledge to
remove the erroneous view of a self-subsistent ego.

The samathayanika and vipassanayanike approach this purifica-
tion from different angles, though the end result is the same for
both. The former, after emerging from any fine material or im-
material jhdna except the last (which is too subtle for analysis),

1. See above, Ch. II, pp. 17-19.
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discerns its jhgna factors and their concomitants in the light of
their specific characteristics, functions, manifestations, and proxi-
mate causes. He then defines all these states as “‘mentality”
(ndma). He next discerns the physical basis for these mental
phenomena, the matter of the heart (hadayaripa),® as well as
the remaining primary and secondary kinds of material pheno-
mena. These he groups together under the heading of ‘‘material-
ity” (r@pa) . He thus perceives the living being as a composite of
mentality and materiality, ndmariipa, without and over-ruling self
hidden within or behind it.

The vipassangyanika begins to purify his view by analyzing the
body into the four primary elements—solidity, fluidity, heat, and
oscillation. After defining these in terms of their characteristics,
he repeats the procedure for the other material phenomena,
defining them all as materiality. He then turns to the states of
consciousness and their principal concomitants, defining them
and grouping them under the heading of “mentality.”” Thus,
like the first kind of yogin, he eventually arrives at the realiza-
tion that the living being is merely a compound of mutually
supporting mental and physical phenomena apart from which
there is no separate entity to be identified as a “self,” “being,”
or ‘“‘person.”’

The process of analysis can be undertaken using as basis the
five aggregates, the twelve sense bases (the six sense faculties in-
cluding mind and their six respective objects), the eighteen ele-
ments (six objects, six faculties, and six consciousness), or any
other mode of classification. In the end all are defined in terms
of mentality and materiality, resulting in the removal of the view
of a self-identical ego.

[ 4] Purification by Overcoming Doubt

Once the disciple has overcome the false view of a self by dis-
cerning the living being as a compound of material and mental
phenomena, he next sets out to overcome doubts concerning this
compound by investigating the causes and conditions for menta-

1. The ancient Indian physiology, accepted by the Buddhist commen-
tarial tradition, identified the heart with the seat of consciousness. In the
canonical texts no such identification is made. Reference is only made to ““that
matter in dependence on which mind and mind-consciousness occur.” See
Narada, Manual., pp. 292-93.
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lity-materiality. He understands that themind-body combination
is neither causeless nor created by any single cause but arises
due to a multiplicity of causes and conditions. He first seeks out
the causes and conditions for the body and discovers that the body
is brought into being by four causes operating from the past—
ignorance, craving, clinging, and kemma—and sustained in the
present by nutriment. Then turning to mentality, he finds that
all mental phenomena come into being in dependence on condi-
tions, such as sense organs, sense objects, and conascent mental
factors, aswell as through the defilements and £amma accumula-~
ted in the past. When he sees that the present occurrence of
mentality-materiality is due to causes and conditions, he infers
that the same principle applied to its occurrence in the past and
will apply to its occurrence in the future. In this way he over-
comes all doubt and uncertainty regarding the conditioned origi-
nation of mind and matter in the three periods of time.

By discerning the conditional basis for the mental-material
compound, the yogin arrives at the realization that the course of
existence is merely a succession of active kammic processes and
passive resultant processes. The aggregates occurring in the past
ceased immediately after arising but gave rise to aggregates occur-
ring in the present. The aggregates occurring now will cease
in the present and give rise to aggregates occurring in the future.
There is nothing permanent passing through this succession. It
is merely a sequence of phenomena acting and experiencing
without an agent over and above the actions or a subject over and
above the experiences.

[5 ] Purification by Knowledge and Vision
into the Right and Wrong Paths

Before the next purification can arise several intermediate
steps are necessary. Firstly, after dispelling his doubts by the
knowledge of conditionality, the disciple undertakes the form of
insight called ““comprehension by groups” (kaldpasammasana),
which involves collecting all phenomena into distinct categories
and ascribing to them the three characteristics. Thus the disciple
contemplates all material form, feeling, perception, mental
formations, and consciousness as impermanent, all as suffering,
and all as not self, each being a separate comprehension.! This

1. See Pts. p. 51.
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same method of comprehension can be applied not only to the
five aggregates but to any categorical scheme for classifying the
constituents of experience—the six sense doors, the six objects,
the six kinds of consciousness, six contacts, six feelings, six percep-
tions, six volitions, the twelve sense bases, the eighteen elements,
etc. The four jhanas, four divine abidings (brahmavihdras), and
four immaterial attainments are also included. Since the text
advises a beginner to develop comprehension by contemplating
those states that are readily discernible by him, a samathayinika
yogin will generally choose as his object of comprehension a
Jhdna he has achieved and mastered; this becomes his samma-
sitajjhana, as we explained above.

Whatever objects he selects as material for comprehension, the
disciple must understand the precise way they embody the three
characteristics. Firstly, they are all impermanent in the sense that
they are subject to destruction (khayatthena). Nothing that comes
into being is able to last forever, but whatever arises is bound to
eventually passaway. Secondly, they are all suffering in the sense
of being fearful (bhayajthena). Since all composite phenomena
are impermanent they cannot provide any lasting contentment
or security, but when held to with clinging are a potential
source of suffering to be regarded as harmful and fearful. And
thirdly, they are all selfless in the sense of being coreless (asdrag-
thena). Composite phenomena, being compounded by conditions,
lack any inner essence that can be conceived as a self, inner agent
or subject, and thus are empty of a core.!

When the meditator succeeds in comprehending the various
groups in terms of the three characteristics, he acquires compre-
hension-knowledge, sammasanafidna. This marks the actual begin-
ning of insight. According to the Abhidhammattha Sanigaha com-
prehension-knowledge is the first of the ten kinds of insight-
knowledge through which a vipassand-practitioner has to pass.?

From comprehension-knowledge the disciple passes on to
knowledge of contemplation ofriseand fall (udayabbayanupassana-
fidgna). This knowledge, defined simply as ‘“‘understanding of
contemplating present states’ change,’’3is gained by contemplat-

1. PP., pp. 709-710. Vism., p. 523.
2. Narada, Manual., pp. 409, 411,
3. PP, p. 734. Pts., pp. 53-54.
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ing the presently existent five aggregates as characterized by
rise and fall. Inbrief| it arises by seeing the rise of the aggregates
in their characteristic of generation, birth, or arising, and their
fall in their characteristic of change, destruction or dissolution.
In greater detail, it involves perceiving the arising of each aggre-
gate through its specific conditions and its cessation through the
cessation of these conditions. Focussing in more closely on the
present process, the meditator realizes that present phenomena,
not having been, are brought into being, and that having been
they immediately vanish. Formations appear to him as instanta-
neous, coming into being and passing away with inconceivable
rapidity, perpetually renewed.

When he gains this initial understanding of rise and fall the
meditator has arrived at tender insight (farupavipassand). At this
point, as a result of his successful practice, ten unprecedented
experiences are likely to arise in him. Because they can impede
his progress, these are called the ten imperfections of insight (vipa-
ssantipakkilesa). 'The ten are: illumination, knowledge, rapture,
tranquility, happiness, resolution, exertion, mindfulness, equani-
mity, and attachment.1 Ifhe is not cautious the unwary meditator
can misinterpret these occurrences and think that he has reached
one of the stages of enlightenment. Therefore novice yogins
are advised not to allow themselves to be deterred by such occur-
rences but to recognize them for what they are: by-products of
insight which can become impediments if wrongly adhered to.
The skilled meditator contemplates them as bare phenomena—
impermanent, suffering, and selfless. He distinguishes the right
path from the wrong, realizing that these ten states are not the
path but distractions; insight-knowledge free from imperfections
is the path. The knowledge that is established in him by making
this distinction is the purification by knowledge and vision into
the right and wrong paths.

[6 ] Purification by Knowledge
and Vision of the Way

Having relinquished attachment to the ten imperfections of in-
sight and correctly distinguished the true path from the false, the

1. PP., pp. 739 f. ““Obhasa, fidna, piti, passaddhi, sukha, adhimokkha,
paggaha, upatthina, upekkha, nikanti,.”” Vism., pp. 544-45.
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disciple now enters upon a steady progression of insights which
leads him through increasingly deeper levels of understanding
right up to the threshold of the supramundane path. These in-
sights, nine in number, begin with mature knowledge of rise and
fall and culminate in conformity knowledge ( anulomafiana), the
pinnacle of mundane insight. Together with the previously ac~
complished comprehension-knowledge (sammasanafidna), these
nine insights complete the ten kinds of insight-knowledge men-
tioned in the Abhidhammattha Sasigaha.

Rrnowledge of contemplation of rise and fall
(udayabbayinupassana-fiana

After distinguishing the right path from the wrong the medita-
tor resumes the contemplation of rise and fall. Though he had
previously cultivated this knowledge in part, his contemplation
was disabled by the imperfections of insight and could not clearly
observe the three characteristics. But now that the imperfections
have been removed contemplation becomes extremely sharp,
causing the three characteristics to stand out in bold relief. By
attending to the rise and fall of formations the yogin sees the mark
of impermanence—formations changing constantly at every
moment, produced and stopped with inconceivable rapadity.
As impermanence becomes more conspicuous suffering begins
to stand out in its fundamental form, as continuous oppression
by rise and fall. The yogin then realizes that whatever changes
and causes suffering is insusceptible to the exercise of mastery,
hence incapable of being identified as a self or the belongings of a
self; this brings the understanding of the mark of selflessness into
view. Having uncovered the three characteristics, the meditator
sees that the so-called being is nothing but a becoming, a flux of
evanescent, painful, impersonal happenings which does not
remain the same for two consecutive moments.

Knowledge of contemplation of dissolution
(bhanganupassand-fiana)

As the meditator persists in his contemplation of rise and fall,
it becomes increasingly apparent that conditioned formations
undergo three phases of becoming: a phase of arising (uppdda),
a phase of presence (thiti), and a phase of dissolution (bhanga).
When he can discern these phases clearly, the yogin no longer
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extends his mindfulness to their arising or presence, but focusses
exclusively upon the final phase—their momentary cessation, dis-
solution, or breaking up. He then sees how formation sbreak up
all the time “like fragile pottery being smashed, like fine dust
being dispersed, like sesamum seeds being roasted.”! Applying
his direct knowledge of present dissolution to the past and future,
he draws the inference that all past formations dissolved and all
future ones will dissolve. Since dissolution is the culminating
point of impermanence, the most salient aspect of suffering, and
the strongest negation of selfhood, the three marks stand forth
more distinctly than ever before. The whole field of formations
thus becomes evident to contemplation as impermanent, suffer-
ing, and selfless. With the insight that formations break up cons-
tantly without a pause, and that this ceaseless process of momen-
tary dissolution holds sway over the three periods of time, the
meditator arrives at kngwledge of contemplation of dissolution.

Knowledge of appearance as terror
(bhayattipatthana-fiana)

As he repeats and cultivates his insight into the destruction,
fall, and breakup of formations,

formations classed according to all kinds of becoming, genera-
tion, destiny, station, or abode of beings, appear to him in the
form of a great terror, as lions, tigers, leopards,...appear to
a timid man who wants to live in peace.?

When he sees how past formations have ceased, present ones are
ceasing, and future ones will cease, there arises in him knowledge
of appearance as terror, born of the understanding that whatever
is bound for destruction cannot be relied upon and is therefore
fearful.

Knowledge of contemplation of danger
(@dinavanupassana-fiana)

Through the knowledge of appearance as terror the meditator
finds that there is no shelter, protection, or refuge in any kind of
becoming. He sees that there is not a single formation he can pin

1. PP, p. 752, Vism., p. 553.
2. PP, p. 753. Vism., pp. 554-55.
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his hopes on: all hold nothing but danger. Then ““the three kinds
of becoming appear like charcoal pits full of glowing coals,...
and all formations appear as a huge mass of dangers destitute of
satisfaction or substance.’” The meditator discerns the potential
danger in all existence just as a timid man sees the danger in a
delightful forest thicket infested with wild beasts. This is the
knowledge of contemplation of danger.

Knowledge of contemplation of dispassion
(nibbidanupassand-fidna)

Seeing the danger in all compounded things them editator be-
comes dispassionate towards them. He finds no delight in any
state of worldly existence but turns away from them all. Even
before he came to this knowledge the meditator had reduced his
gross attachments but now, having seen the danger in formations,
he gains even greater dispassion towards them on account of
their impermanent, fearful, and insecure nature. It should be
noted that according to the Patisambhidé-magga these last three
insights—knowledge of terror, of danger, and of dispassion—
represent phases of one kind of insight-knowledge apprehending
its object in three different ways.2

Krnowledge of desire for deliverance
(muficitukamyata-fiana)

When the meditator becomes dispassionate towards the forma-
tions in all the kinds of becoming his mind no Ionger cleaves to
them. The desire then arises in him to get rid of formations, to
be released and liberated from them all. The knowledge that
arises in association with this desire is knowledge of desire for
deliverance.

Knowledge of contemplation of reflection
(patisarikhanupassand-fiana)

In order to be released from the whole field of conditioned
phenomena the meditator returns to the contemplation of forma-
tions, examining them again and again in terms of impermanence,
suffering and selflessness. Looking at them from a variety of

1. PP, p. 755. Vism., p. 556.
2. P, p. 259,
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angles in the light of the three characteristics, he sees formations
as impermanent because they are non-continuous, temporary,
limited by rise and fall, disintegrating, perishable, subject to
change, etc.; as suffering because they are continuously oppres-
sed, hard to bear, the basis of pain, a disease, a tumor, a dart,
a calamity, an affliction, etc.; as not self because they are alien,
empty, vain, void, ownerless, without an overlord, with none to
wield power over them, etc.? This extended understanding of
the three characteristics is the knowledge of contemplation of
reflection.

KEnowledge of equanimity about formations
(sankharupekkha-fidna)

To deepen his understanding of selflessness the meditator con-
templates voidness (sufifiatd) in various ways. He sees that all
compounds are empty of self or of anything belonging to a self,
that nothing can be identified as “I”’ or as the property of an “I’,
as an ‘‘other’ or as the property of an ‘“‘other’. Perceiving the
voidness of selfhood in formations, the meditator abandons both
terror and attachment. He develops instead a sense of detached
equanimity. With the arising of this knowledge his mind
retreats, retracts, and recoils from all the planes of becoming and
no longer goes out to them “‘just as a fowl’s feather or a shred of
sinew thrown on a fire retreats, retracts, and recoils, and does not
spread out.’’? Atthisstage, ifheshould perceive nibbdna, the goal,
he will reject formations and resolve upon ribbane. But if he dces
not see nibbana the meditator will continue in the knowledge of
equanimity about formations until his contemplation acquires
further maturity.

When his knowledge ripens and the move to the supramundane
path becomes imminent, insight settles down in one of the three
contemplations—on impermanence, suffering, or selflessness,
as determined by the meditator’s disposition. Because they lead
directly to the liberating experience of the noble path, these con-
templations, at the pinnacle of insight, are called the three gate-
ways to liberation (tini vimokkhamukhani). The contemplation of
impermanence becomes the gateway to the signless liberation

1. PP., p. 760. Vism., p. 559.
2. PP., p. 766. Vism., p. 564.
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(animitta vimokkha) for it directs the mind to nibbana as the signless
element; the contemplation of suffering becomes the gateway
to the desireless liberation (appanihitavimokkha) for it directs the
mind to nibbdna as the desireless element; and the contemplation
of non-self becomes the gateway to the void liberation (sufifiata-
vimokkha) for it directs the mind to nibbdna as the void element.

The liberation to which these contemplations are gateways is.
the supramundane path. Though one in essence the path gains
three names according to the aspect of nibbana it focusses upon,
as Buddhaghosa explains:

And here the signless liberation should be understood as the
noble path that has occurred by making nibbana its object
through the signless aspect. For that path is signless owing to
the signless element having arisen, and it is a liberation owing
to deliverance from defilements. In the same way the path
that has occurred by making nibbana its object through the
desireless aspect is desireless. And the path that has occurred
by making nibbana its object through the void aspect is void.

The factor that determines which particular “‘gateway’’ will be
entered and which liberation attained is the spiritual faculty
predominant in the meditator’s mental makeup. One with strong
faith (saddha) tends to settle down in contemplation of imperma-
nence, one with strong concentration (samddhi) in the contem-
plation of suffering, and one with strong wisdom (pafifi@) in the
contemplation of selflessness; thereby they each attain the path
of liberation corresponding to their specific contemplation. As
it is said in the Patisambhidamagga:

When one who has great resolution brings [formations ] to
mind as impermanent, he acquires the signless liberation.
When one who has great tranquillity brings [them ] to mind
as painful, he acquires the desireless liberation. When one who
has great wisdom brings [them ] to mind as not-self, he acqui-
res the void liberation.2

Insight-knowledge that has reached its climax and is about to
issue in the supramundane path is also known by another name,

1. PP., p. 768. Vism., p. 565.
2. PP, p. 768. Pts., p. 254.
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““insight leading to emergence’” (vutthanagamini-vipassana).* This
name covers three kinds of knowledge: fully matured equanimity
about formations and the two that follow it—conformity know-
ledge (anuloma-fidna) and change-of-lineage knowledge (gotrabhi-
fiana). The word “‘emergence’” (vufthana) signifies the supra-
mundane path, which is called thus because externally it rises up
from formations to nibbdna and internally it rises up from defile-
ments and defiled conditions to a state of complete purity. Since
these last three kinds of mundane knowledge lead immediately
to the path they are collectively named insight leading to emer-
gence.

Conformity knowledge (anuloma-fiana)

As the meditator cultivates equanimity about formations his
faculties grow stronger and sharper. Then, ata certain point, the
realization dawns that the path is about to arise. A thought-
process of equanimity-knowledge occurs comprehending forma-
tions through one of the three characteristics—as either imperma-
nent, or suffering, or selfless; the mind then sinks into the life-
continuum (bhavarga). Following the life-continuum there arises
in the stream of consciousness a mind-door adverting (manodva-
ravajjana) apprehending formations as impermanent, or suffer-
ing, or selfless, in accordance with the previous process of equani-
mity-knowledge. Immediately after the adverting two or three
impulsions occur making formations their object in terms of the
same characteristic. The three are individually called *‘prelimi-
nary work™ (parikamma), ‘‘access” (upacdra), and “‘conformity’
(anuloma), but they are most commonly collected under the group
name “‘conformity.’” In very quick-witted meditators the moment
of preliminary work is passed over and only the two moments
of access and conformity occur. Conformity knowledge receives
its hame because it conforms to the functions of truth in the eight
kinds of insight-knowledge preceding it and in the thirty-seven
states partaking of enlightenment to follow. Itisthe last moment
of insight-knowledge before the change over to the supramundane
path supervenes.

1. PP., pp. 772-75. Vism., pp. 567-69.
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[7] Purification by Knowledge and Vision
Change-of-lineage

The last purification, purification by knowledge and vision,
consists of the knowledge of the four supramundane paths—the
path of stream-entry, the path of the once-returner, the path of
the non-returner, and the path of arahatship. However, immedi-
ately after conformity knowledge and before the moment of the
first path, there occurs one thought-moment called change-of-
lineage knowledge (goirabhiifiana). This knowledge has the
function of adverting to the path. Because it occupies an inter-
mediate position it belongs neither to purification by knowledge
and vision of the way nor to purification by knowledge and vision,
but is regarded as unassignable. It receives the name ‘‘change-
of-lineage” because by reaching this stage of knowledge the medi-
tator passes out of the “‘lineage of the worldling” (puthujjhana-~
gotta) and enters the “lineage of the noble ones® (ariyagotta).
In bringing about such a radical transformation change-of-
lineage is clearly a most important and crucial moment of spiri-
tual development.

The three kinds of conformity knowledge—preliminary work,
access, and conformity proper—dispel the “murk of defilements”
that conceals the Four Noble Truths. Each of the three clears
away a degree of delusion, permitting the truths to become more
and more manifest. However, though conformity-knowledge
dispels the delusion that conceals the truths, it cannot penetrate
them. For the truths to be penetrated nibbdna must be realized as
object. Change-of-lineage knowledge, which arises right after
conformity, is the first state of consciousness to make nibbana
its object. It is the initial advertance to nibbana, and the proxi-
mate, immediate and decisive-support condition for the arising
of the first path.

The first path and fruit

Change-of-lineage knowledge perceives nibbana but cannot
destroy the defilements. The eradication of defilements is the
work of the four supramundane paths (lokuttaramagga). Each
path attainment is a momentary experience apprehending nib-

1. PP., p.785. Vism., p. 577.
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bana, understanding the Four Noble Truths, and cutting off
certain defilements. The first path, as Buddhaghosa explains,
arises in immediate succession to change-of-lineage:

...After, as it were, giving a sign to the path to come into being
it [change-of-lineage ] ceases. And without pausing after the
sign given by that change-of-lineage knowledge the path follows
upon it in uninterrupted continuity, and as it comes into be-
ing it pierces and explodes the massof greed, the mass of hat-
red, and the mass of delusion, never pierced and exploded
before.!

The first path is called the path of stream entry (sotdpattimagga)
since the disciple who has reached this path hasentered the stream
of the Dhamma (dhammasota), the Noble Eightfold Path, which
will take him to nibbdna as surely as the waters in a stream will
be carried to the ocean.? On entering this path he has passed
beyond the level of a worldling and become a noble one, an
ariyan, who has seen and understood the Dhamma for himself.
When the path-knowledge arises it breaks through the mass of
greed, hatred, and delusion, the root-defilements which drive
living beings from birth to birth in beginningless samsdra. Each
supramundane path has the special function of eradicating defile-
ments. The defilements cut off by the successive paths are classi-
fied into a set of ten “‘fetters’ (sampojana), so called because they
keep beings chained to the round of existence. The ten fetters,
which all arise out of the three unwholesome roots, are:
[1 ] wrong views of personality, [2] doubt, {3] clinging to rites
and rituals, [4 ] sensual desire, {5 ] ill will, [6 ] lust for fine mate-
rial existence, [7] lust for immaterial existence, [8] conceit,
[9 Jrestlessness, and [10 ] ignorance.? The ten aredivided into two
groups: the first five are called the fetters pertaining to the lower
worlds (orambhagiyant saryyojanani) because they keep beings tied
to the sensuous realms; the last five are called the fetters pertain-
ing to the higher worlds (uddhambhigiyini samyojanani) because
they remain operative even in the fine material and immaterial

1. PP, pp. 787-88. Vism., p. 579.

2. SN. 5:347.

3. In Pali: [I] sakkayaditthi, [2] vicikicchda, [3] silabbataparimaisa,
[4] kamacchanda, [5] vyapada, [6] riiparaga, [7] aripariga, [8] mana,
[9] uddhacca, and [10] avijja.
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realms.! Some of these fetters—doubt, sensual desire, ill will,
and restlessness—are identical with the five hindrances abando-
ned by jhdna. But whereas mundane jhdna only suppresses them,
leaving the latent tendencies untouched, the supramundane
paths cut them off at the root. With the attainment of the fourth
path the last and subtlest of the fetters are eradicated. Thus the
arahat, the fully liberated one, is described as ‘“one who has
eliminated the fetters of existence™ (parikkhinabhava-sariyojana) .

The path of stream-entry eradicates the first three fetters—the
fetters of false views of personality, doubt, and clinging to rites
and rituals. The first is the view that the five aggregates can be
identified with a self or can be seen as containing, contained in,
or belonging to a self.? The more theoretical forms of this view
are attenuated by insight-knowledge into impermanence suffer-
ing, and selflessness, but the subtle latent holding to such views
can only be destroyed by path-knowledge. “Doubt’ is uncer-
tainty with regard to the Buddha, Dhamma, Sangha, and the
training; it is eliminated when the disciple sees for himself the
truth of the Dhamma.* “Clinging to rites and rituals” is the
belief that liberation from suffering can be obtained merely by
observing rites and rituals. Having followed the path to its cli-
max, the disciple understands that the Noble Eightfold Path is
the one way to the end of suffering, and so canno more fall back
on rites and rituals. The path of stream entry not only cuts off
these fetters but also eliminates greed for sense pleasures and
resentiment that would be strong enough to lead to states of loss,
i.e. to rebirth in the four lower realms of the hells, tormented
spirits, animals, and titans.®> For this reason the stream-enterer
is released from the possibility of an unfortunate rebirth.

The path of stream-entry is always followed by another occa-
sion of supramundane experience called the fruit of stream entry
(sotdpattiphala). Fruition follows the path necessarily and imme-
diately, succeeding it without a gap. It occurs as the result of
the path, sharing its object, ntbbana, and its world-transcending
character. But whereas the path performs the active function of

AN. 5:17.
MN., 1:4.
MN. 1:300.
MN, 1:101.
Dhs., p. 208.

Gk B
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cutting off defilements, the fruit simply enjoys the bliss and peace
that result from the path’s completion of its function. Also,
whereas the path is limited to only a single moment of conscious-
ness, fruition covers either two or three moments. In the case of
a quick-witted meditator who passes over the moment of preli-
minary work the cognitive process of the path contains only two
moments of conformity knowledge. Thus in his thought-process,
immediately after the path has arisen and ceased, three moments
of fruition occur. In the case of an ordinary meditator there will
be three moments of conformity knowledge and thus, after the
path, only two moments of fruition.

The three moments of conformity knowledge and the moment
of change-of-lineage are wholesome states of consciousness per-
taining to the sense sphere (kamdvacarakusalacitta). The path
consciousness and the fruition that follows it are supramundane
states of consciousness (lokuftara citta), the former wholesome
(kusala) and the latter resultant (vipaka). The path and fruit
necessarily occur at the level of one of the jhdnas—from the first
to the fourth jidna in the fourfold scheme, from the first to the
fifth in the fivefold scheme. They partake of the character of
Jjhana because they contain the jhana-factors endowed with an
intensity of absorption corresponding to that of the fine material
sphere jhanas. But unlike the mundane jhanas these jhdnas of the
path and fruit are supramundane, having an altogethe differ-
ent object and function than their counterparts, as we will see
in the next chapter,

The following diagram illustrates the thought-process of the
path and fruit of stream-entry in the case of a normal meditator
with three moments of conformity preceding the path and two
moments of fruition succeeding it :

A B

1 23456 78910 11 12 13 14 15 16 17
bh 1ch d p u a g mph ph bh bh bh bh bh bh
Here line 4 represents the four thought-moments preceding
the path process. This comprises the past bhavariga or life-conti-
nuum (b4), its vibration (7), its cutting off (¢4), and the mind’s
advertance to formations as impermanent, suffering, or selfless
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through the mind-door (4). Line B represents the lapsing of the
mind back into the passive life-continuum after the fruition phase
is over. P represents the moment of preliminary work (pari-
kamma), u the moment of access (upacira), athe moment of con-
formity (anuloma), and g the moment of change-of-lineage
(gotrabhit) where the ordinary stream of consciousness belonging
to the sensual plane changes over to the lineage of the noble path.
The following m represents the noble path consciousness (magga-
¢itta), which is necessarily limited to a single thought-moment.
After this there are two ph’s representing the fruit of stream-entry,
then the mind relapses into the life-continuum, represented by
bhrepeated six times. The groups of three dots ineach citia repre-
sent the birth (uppada), duration (hiti), and dissolution (bhanga)
of each thought moment.!

After the attainment of fruition the stream-enterer reviews the
path, fruition, and nibbana. He will generally also review the
defilements he has destroyed by the path and the defilements
remaining to be destroyed by the higher paths; this, however, is
not invariably fixed and is sometimes omitted by some medita-
tors.2 The ariyan disciples who have passed through the next
two fruitions will likewise review their attainments in the same
way. Thus for each there will be at a minimum three and at a
maximum five items to be reviewed. For the arahat, however,
there will be a maximum of four since he has no more defile-
ments to be eliminated. In this way there area maximum of nine-
teen kinds of reviewing (paccavekkhana) followingt he supramun-
dane attainments.

The disciple at the moment of the path of stream-entry is
called “‘one standing on the path of stream-entry’ or the first
noble person; from the moment of fruition up to the attainment
of the next path he iscalled a stream-enterer (soidpanna), re-
ckoned as the second noble person. Though conventionally the
person standing on the path and the one abiding in the fruit can
be described as one and the same individual at two different
moments, the philosophical perspective requires another kind of
descriptive device. From the standpoint of ultimate truth, accor-

1. Adopted from Narada, Manual., pp. 214-19. Vism., pp. 111-12. Com-
pendium, pp. 54-55.
2. Narada, Manual., p. 410. Vism., p. 581.
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ding to Buddhism, an individual endures as such for only one
thought-moment. Therefore, in classifying the types of noble
persons, the Buddha drew upon the distinction between the
thought-moments of path and fruition as the basis for a distinc-
tion between two types of noble persons. This bifurcation applies
to each of the four stages of deliverance: for each, the individual
at the path-moment is reckoned as one type of noble person, the
same individual from the moment of fruition on as another type
of noble person.

The texts extoll the stream-enterer as acquiring incalculable
benefits as a result of his attainment. He has closed off the doors

to rebirth in the woeful states of existence and can declare of
himself :

Destroyed for me is rebirth in the hells, in the animal kingdom,
in the spiritrealm, in the planes of misery, the bad destinations,
the downfall. I am a stream-enterer, no longer subject to
decline, assured of and destined for full enlightenment.t

He can be certain that he is released from five kinds of fear and
hostility: the fear and hostility that come from taking life, from
stealing, from sexual misconduct, from false speech, and from
taking intoxicants. Heis endowed with the four factors of stream-
entry (sotapattiyangani): unwavering confidence inthe Buddha,
the Dhamma, and the Sangha, and unblemished moral discip-
line. He has penetrated and seen the truth with correct under-
standing.? By so penetrating the truth he has limited his future
births to 2 maximum of seven in the happy realms of the human
and heaven worlds, drying up the great ocean of suffering that
laid beyond this. Thus the Buddha says that for the stream-
enterer who has seen the Dhamma the amount of suffering that
remains is like a pinch of dust on the finger nail, while the suffer-
ing that has been exhausted is like the dust on the mighty earth.?

1. SN. 2:68.

2. Ibid. 69-70

3. Stream-enterers are divided into three kinds: assuming that they will
not go further in that same lifetime, one with sluggish faculties will be reborn
seven times in the happy destinations; one with medium faculties will be reborn
an intermediary number of times; and one with keen faculties will be reborn
once more in the human world and there make an end of suffering. (See PP.,
pp. 833-34. Vism., pp. 611-12.)
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The second path and fruit

A disciple who has attained to stream-entry is not debarred
from progressing to higher stages of deliverance in that same life.
He can advance all the way to arahatship if he has sufficient
stpporting conditions and puts forth the necessary effort. There-
fore the yogin abiding at the stage of stream-entry is advised to
strive for the next higher path, the path of the once-returner
(sakaddgamimagga), either in the same session or at a later time.
He should stir up the spiritual faculties, the powers, and the
factors of enlightenment, and with this equipment contemplate
the whole range of formations included in the five aggregates in
the light of impermanence, suffering, and selflessness. As before
he again passes through the progressive series of insights begin-
ning with knowledge of rise and fall and culminating in know-
ledge of equanimity about formations. If his faculties have not
yet reached sufficient maturity his contemplation will remain in
equanimity about formations. But if and when his faculties ma-
ture, he passes through the moments of conformity knowledge
and change-of-lineage knowledge and attains to the second noble
path, the path of the once-returner.!

Unlike the other noble paths, the second path does not eradi-
cate any fetters completely. However, it attenuates sensual de-
sireand ill-will to such a degree that they no longer occur strongly
or frequently but remain only as weak residues. The three un-
wholesome roots are weakened along with the other fetters derived
from them. Following the path-consciousness in immediate
succession come two or three moments of the fruit of the once-
returner (sakaddgamiphala), the inevitable consequence of the
path. After fruition reviewing knowledge occurs, as described.
The meditator at the moment of the path is known as the third
noble person, from the moment of the fruit on as a once-returner
(sakadagami), the fourth noble person. He is called a ‘“‘once-

1. The thought-moment immediately preceding the three higher paths
only receives the name “‘change-of-lincage” figuratively, due to its similarity
to the moment preceding the path of stream-entry. The yogi actually crossed
over to the noble one’s lineage (ariyagotia) earlier, with the moment before
the first path. Hence the moment immediately preceding the three higher
paths is technically known by another name, vodina, meaning ‘“cleansing”,
so called “because it purifies from certain defilements and because it makes
absolute purification (i.e, nibbana) its object.” Vism. T. 2:487-88.
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returner’’ because, if he does not go further in this life, he is bound
to make an end of suffering after returning to this world one
more time. The standard sutta description reads: “With the
destruction of the (first) three fetters and the attenuation of
greed, hate, and delusion, the monk becomes a once returner,
one who puts an end to suffering after returning to this world
only one more time.”’!

The third path and fruit

As before, the ardent meditator resumes contemplation on the
impermanence, suffering, and selflessness of the aggregates, striv-
ing to attain the third stage of deliverance, the stage of a non-
returner (andgami). When his faculties mature he passes through
the preliminary insights and reaches the third path, the path of
the non-returner (andgamimagga). This path destroys sensual
desire and ill will, the two fetters weakened by the second path.
Immediately after the third path its fruition occurs, after which
he reviews his position as before. At the moment of the path the
yogin is known as one standing on the path of a non-returner,
the fifth noble person, from the moment of fruition on as a non-
returner, the sixth noble person. He is called a non-returner
because he no longer returns to the sensuous realm. If he does
not penetrate further he is reborn spontaneocusly in some higher
realm, generally in the pure abodes (suddhavdsa) ofthefine mate-
rial sphere, and there reaches final nibbana: ‘“With the destruc-
tion of the five lower fetters, the monk is reborn spontaneously
(in a higher world) and there attains nibbana, without returning
from that world.”?

The fourth path and fruit

Again, either in the same session or at some future time, the
meditator sharpens his faculties, powers, and enlightenment
factors, contemplating the three characteristics of formations.
He ascends through the series of insights up to equanimity about
formations. When his faculties mature there arise in him con-
formity and change-of-lineage, followed by the fourth and final
path, the path of arahatship (arahatiamagga). This path eradi-

1. AN. 2:238.
2. Ibid,
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cates the remaining five fetters—desire for existence in the fine
material realm, desire for existence in the immaterial realm,
conceit, restlessness, and ignorance. The path is followed imme-
diately by its fruition, the fruit of arahatship (arahattaphala),
after which reviewing knowledge occurs. The textreads: ‘“With
the destruction of the cankers he here and now enters and dwells
in the cankerless liberation of mind, liberation by wisdom,
realizing it for himself with direct knowledge.”!

At the moment of the path the yogin is reckoned as one stand-
ing on the path of arahatship, the seventh noble person; at the
moment of fruition he becomes an arahat, the eighth noble per-
son. At this point he has completed the development of the path
and reached the goal of full liberation,

He is one of the Great Ones with cankers destroyed, he bears
his last body, he has laid down the burden, reached his goal
and destroyed the fetter of becoming, he is rightly liberated
with [final] knowledge and worthy of the highest offerings
of the world with its deities.?

The eight individuals, from the person standing on the path of
stream-entry to the arahat, make up the ariyan Sangha, the com-
munity of noble persons forming the third refuge and third jewel
of Buddhist veneration. Asthe Buddha says:

Bhikkhus, there are these eight persons worthy of offerings
and hospitality, of gifts and homage, an incomparable field of
merit to the world.

‘The stream-enterer, he who has entered the path to the reali-
zation of the fruit of stream-entry, the once-returner, he who
has entered the path to the realization of the fruit of once-
returner, the non-returner, he who has entered the path to the
realization of the fruit of non-returner, the arahat, and he who
has entered the path to arahatship.®

1. AN. 2:228.
2. PP, p. 792. Vism., p. 582,
3. AN. 4:292-93.
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CuaarpTer VIII

JHANA AND THE NOBLE ATTAINMENTS

In the last chapter it was mentioned that the supramundane
paths and fruits always occur as occasions of jhdna. In the present
chapter we will make these supramundane jhanas the objects of
our examination, exploring them in relation to their mundane
counterparts and to the cognitive processes to which they belong.
We will then consider two special achievements in the medita-
tive field accessible only to particular types of noble persons—
the attainment of fruition (phalasamapatti) and the attainment of
cessation (nirodhasamapatti). This will be followed by an over-
view of the Theravida Buddhist typology of noble persons, pre-
sented in order to determine their relation to the mundane accom-
plishment d&f jkana. This overview will enable us to assess, in the
last section of this chapter, the place of jhgna in the life of the
arahat, the spiritually perfected man in Theravida Buddhism.

Supramundane Thana

The supramundane paths and fruits, as we saw, necessarily
arise as states of jhdnic consciousness. They occur as states of
Jhana because they contain within themselves the jhdna-factors
elevated to an intensity corresponding to that of the factors in the
mundane jhdnas. Since they possess the jhdna-factors these states
are able to fix upon their object with the force of full absorption.
‘Thence, taking the absorptive force of the jhana factors as the
criterion, the paths and fruits may be reckoned as belonging to
either the first, second, third or fourth jidna of the fourfold
scheme, or to the first, second, third, fourth or fifth jhana of the
fivefold scheme.

The basis for the recognition of a supramundane type of jkana
goes back to the suttas, especially to the section of ‘““The Great
Discourse on the Foundations of Mindfulness’” (DN. No. 22)
where the Buddha defines right concentration of the Noble
Eightfold Path by the standard formula for the four jhana. How-
ever, it is in the Abhidhamma system that the connection bet-
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ween the jhdnas, paths, and fruits comes to be worked out with
great intricacy of detail. The Dhammasangani, in its section on
states of consciousness, expounds each of the path and fruition
states of consciousness as occasions, first, of one or another of the
four jhdnas in the tetradic scheme, and then again as occasions of
one or another of the five jhanas in the pentadic scheme.! Stand-
ard Abhidhammic exposition, as formalized in the synoptical
manuals of Abhidhamma, employs the fivefold scheme and
brings each of the paths and fruits into connection with each of
the five jhdnas. In this way the eight types of supramundane
consciousness—the path and fruition consciousness of stream-
entry, the once-returner, the non-returner, and arahatship—
proliferate to forty typesof supramundane consciousness, since
any path or fruit can occur at the level of any of the five jhdnas.
It should be noted, however, that there are no paths and fruits
conjoined with theimmaterial attainments, thereason being that
supramundane jhdna is presented solely from the standpoint of
its factorial constitution, which for the immaterial attainments
and the fifth jhdna is identical—equanimity and one-pointedness.

The fullest treatment of the supramundane jhanas in the author-
itative Pali literature can be found in the Dhammasangani’s
exposition of the supramundane states of consciousness, read in
conjunction with the commentary on these passages in the A¢tha-
salini. The Dhammasangani opens its analysis of the first whole-
some supramundane consciousness with the words:

On the occasion when one develops supramundane jkdna which
is emancipating, leading to the demolition (of existence),
for the abandonment of views, for reaching the first plane,
secluded from sense pleasures...... one enters and dwells in
the first jhana.?

It then goes on to enumerate the various wholesome mental
pheomena present on the occasion of that consciousness, defining
each of these by their standard synonyms. We will consider the
most significant auxiliary constituents of the supramundanc

1. Dhs., pp. 74-86.

2. “Yasmimh samaye lokuttararm jhanam bhaveti niyyanikam apacaya-
gamim ditthigatanar pahinaya pathamiya bhiimiya pattiya vivicceva kimehi
..pathamari jhinarh upasampajja viharati.”” Dhs., p. 72,
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jhanas shortly, but first it is instructive to look at the introductory
phrase itself in the light of its commentarial elucidation.

The Atthasalini explains the word lokuttara, which we have been
translating ‘“‘supramundane,” as meaning ‘it crosses over the
world, it transcends the world, it stands having surmounted and
overcome the world.”! It glosses the phrases ‘“‘one develops
Jhana” thus: “One develops, produces, cultivates absorption jhdna
lasting for a single thought-moment.” This gloss shows us two
things about the consciousness of the path: first that it occurs as a

Jhana at the level of full absorption (appana), and second that this
absorption of the path lasts for only a single thought-moment
(ekacittakkhanika). The word ‘“‘emancipating’ (nippanika) is
explained to mean that this jhana goes out (niypati)from the world,
from the round of existence, the phrase ‘“leading to demolition”
(apacayagami) that it demolishes and dismantles the process
of rebirth.

This last phrase points to a striking difference between mun-
dane and supramundane jhana. The Dhammasangani’s exposi-
tion of the former begins: “On the occasion when one develops
the path jfor rebirth tn the fine material sphere...one enters and
dwells in the first jhana’ [my italics ]. Thus, with this statement,
mundane jhdna is shown to sustain the round of rebirths; it is a
wholesome kamma leading to renewed existence. But the supra-
mundane jhdna of the path does not promote the continuation of
the round. To the contrary it brings about the round’s dismant-
ling and demolition, as the Azthasalini shows with an illustrative
simile :

The wholesome states of the three planes are said to lead to
accumulation because they build up and increase death and
rebirth in the round. But not this. Just as when one man
has built up a wall eighteen feet high another might take a
club and go along demolishing it, so this goes along demoli-
shing and dismantling the deaths and rebirths built up by the
wholesome kammas of the three planes by bringing about a
deficiency in their conditions. Thus it leads to demolition,?

1. “Yasmir samaye ripiipapattiyi maggarh bhaveti vivicceva kamehi
..pathamarh jhanarh upasampajja viharati.” Dhs., p. 44.
2. Dhs. A, p. 259.
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The jhdnaissaid to be cultivated ““for the abandoning of views.”
This phrase signifies the functien of the first path, which is to
eradicate the fetters. The supramundane jhdna of the first path
cuts off the fetter of personality view and all speculative views
derived from it. The Afthasalini points out that here we should
understand that it abandons not only wrong views but other
unwholesome states as well, namely doubt, clinging to rites and
rituals, and greed, hatred, and delusion strong enough to lead to
the plane of misery. The phrase “for reaching the first plane”
the commentary explicates as meaning for attaining the fruit of
stream entry.

Immmediately after this passage the Dhammasangani lists the
constituent phenomena found in the supramundane jhana,
followed by their definitions. The elaborate and complex exposi-
tory method of the canonical Abhidhamma work has been stream-
lined in the Abhidhammattha Sangaha. By avoiding repetitions of
the same factor under different headings the manual assigns
thirty-eight mental factors (cetasikas) to the first jhdna state of
consciousness, whether of any of the four pathsand fruits. These
are the seven factors common to all states of consciousness, the
six general variables, the nineteen universal beautiful factors,
wisdom, and three abstinences—right speech, right action, and
right livelihood. Two immeasurables—compassion and sympa-
thetic joy—are always excluded from the paths and fruits.?

We saw earlier (pp. 94-95) that the Abhidhammattha Sarigaha
attributes thirty-five possible mental factors to the first mundane
jhdna. This invites a comparison between the composition of the
two states. Firstly it will be noticed that compassion and sympa-
thetic joy can be present in mundane jhdna but not in the supra-
mundane. The reason is that those mental factors have sentient
beings for object, while the paths and fruits objectify nibbana.?
Secondly we should note that the three abstinences (viratittaya)
are present in the supramundane jkidnas but not in the mundane.

1. Narada, Manual., pp. 127-29. NB: The higher jhanas have respectively
thirty-seven, thirty-six, and thirty-five components as applied thought, sustai-
ned thought, and rapture are abandoned at these levels.

2. The other two immeasurables—loving kindness and equanimity—are
particular modes of the mental factors “non-hatred’’ and “‘specific neutrality.”
Since their pareat factors do not necessarily have sentient beings for object

they can be present even with other objects and are, in fact, universal concomi-
tants of wholesome states of consciousness.
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‘This is because in mundane consciousness an abstinence is only
present on an occasion when one is deliberately exercising rest-
raint of speech, body, or livelihood. In mundane jigna no such
restraint is being applied; it is only applied in wholesome sense
sphere consciousness when one is resisting the impulse towards
moral transgression. Even then only one abstinence can occur at
a time, and only with respect to one violation covered by the
abstinence—for right speech abstaining from lying, slander,
harsh speech, or idle chatter; for right action abstaining from
killing, stealing, or sexual misconduct; for right livelihood abstain-
ing from one or another form of wrong livelihood. But in the
supramundane jidnas the three abstinences occur simultaneously,
and they occur with respect to all the violations covered by the
abstinence. In the paths they have the function not merely of
inhibiting immoral actions, but of destroying the tendencies for
these transgressions to occur. For this reason the Dhamma-
sangani describes each abstinence as sefughdta, ‘‘breaking the
bridge,” which the commentary explains as meaning that the
abstinence uproots the condition for misconduct of speech, action
or livelihood.?

In the Dhammasangani’s enumeration of states, the factor of
wisdom enters into the supramundane jhdnas as three new facul-
ties spread out over the four paths and fruits. These three are
the faculty of “I shall know the unknown’ (anafifidtafifiassami-
tindriya), the faculty of final knowledge (afifiindriya), and the
faculty of the completion of final knowledge (afifidtavindriya).?
The first is present in the first path, the second in the six inter-
mediate states from the first fruition through the fourth path,
and the third in the fourth fruition, the fruit of arahatship.
The faculty of “I shall know the unknown” is the wisdom-
faculty of one standing on the path of stream-entry, the “un-
known’ being, according to the commentary, the deathless
state of ntbbana or the Four Noble Truths, neither of which has
been known before in beginningless samsdara.® The faculty of
final knowledge is the faculty of wisdom in those at the inter-
mediate stages of progress, while the faculty of the completion

1. Dhs. A, p. 264,
2. Dhs., pp. 77, 91, 138.
3. Dhs. A, p. 261,
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of final knowledge is the fully matured wisdom of the arahat.
None of these faculties is present as such in mundane jhana.

A good number of constituent factors present in mundane
jhana are repeated again in the analysis of supramundane jhdna,
but to these the Dhammasangani adds two qualifying phrases
not given in the definitions of their mundane counterparts. These
are the phrases “path factor” (maggariga) and “‘enlightenment
factor” (bojjharniga). The former attaches to all those states which,
under one or another of their different names, enter into the
Noble Eightfold Path as right view, right intention, right speech,
right action, right livelihood, right effort, right mindfulness and
right concentration.! Though five of these states—right view,
right intention, right effort, right mindfulness, and right concen-
tration—are present in mundane jhdna, they are not present as
path factors for on those occasions they do not pertain to the noble
path leading directly to the cessation of suffering,

The phrase “enlightenment factor’ attaches to the states be-
longing to the seven factors of enlightenment: mindfulness,
investigation of phenomena, energy, rapture, tranquility, concen-
tration, and equanimity. This collection is called “enlighten-
ment” or “awakening’ (bodhi) because, when it arises at the
moment of the supramundane paths, it enables the noble disciple
to awaken from the sleep of the defilements. Its components can
be present in the mundane jidnas but not as enlightenment
factors. They function as enlightenment factors only in the
supramundane jhanas of the noble paths and fruits, for only
then do they contribute immediately to the attainment of
enlightenment.

Besides these, several other differences between mundane and
supramundane jhdna may be briefly noted. Firstly, with regard to
their object, the mundane jhdnas have a conceptual entity (pafi-
fiatti) as object; for the kasinas, impurities, mindfulness of breath-
ing, etc. the object is the counterpart sign, for the divine abodes

1. It should be noted that in the paths and fruits occurring at the level of
the second through fifth jhdnas, only seven path factors are present. This is
because right intention (sammdsamkappa) is a form of vitakka, which subsides
with the attainment of the second jhdna. Similarly, in the paths and fruits of
the fourth and fifth jhanic levels only six enlightenment factors are present,
rapture having been abandoned with the attainment of the fourth jhdna of the
fivefold system.
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(brahmavihara) it is sentient beings. In contrast, for the supra-
mundane jhdna of the paths and fruits the object is exclusively
nibbana, a truly existent state (sabhdvadhamma).

With regard to their predominant tone, in mundane jhdna the
element of serenity prevails. Though the factor of wisdom enters
into the mundane jhdnas it does not do so with any special pro-
minence. In contrast, the supramundane jhina of the paths and
fruits brings serenity and insight into balance. Wisdom is present
as right view (sammaditthi) and serenity as right concentration
(sammasamadhi). Both function together in perfect harmony,
neither one exceeding the other.?

This difference in prevailing tone leads into a difference in
function or activity between the two kinds of jhdrna. Both the
mundane and supramundane are jhdnas in the sense of closely
attending (upanijjhana) but in the case of mundane jhdna this
close attention issues merely in an absorption into the object, an
absorption that tan only suppress the defilements temporarily.
In the supramundane jhana, particularly of the four paths, the
coupling of close attention with wisdom brings the exercise of
four functions at a single moment. These four functions each
apply to one of the Four Noble Truths, representing the parti-
cular way that noble truth is penetrated at the time the paths
arise comprehending the truths. The four functions are full
understanding (parififia), abandonment (pahdana), realization
(sacchikiriya), and development (bhdvand). The path penetrates
the first noble truth by fully understanding suffering; it penetra-
tes the second noble truth by abandoning craving, the origin of
suffering; it penetrates the third noble truth by realizing nibbana,
the cessation of suffering; and it penetrates the fourth noble
truth by developing the Noble Eightfold Path, the way to the
end of suffering. The Visuddhimagga quotes a passage from the
ancients to clear away doubts that one experience can perform
four functions simultaneously:

For this is said by the Ancients, ‘just as a lamp performs four
functions simultaneously ina single moment—it burns the wick,
dispels darkness, makes light appear, and uses up the oil—
so too, path knowledge penetrates to the four truths simulta-
neously in a single moment—it penetrates to suffering by

1. See Pts., p. 288.
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penetrating to it with full-understanding, penetrates to origi-
nation by penetrating to it with abandoning, penetrates to
the path by penetrating to it with developing and penetrates
to cessation by penetrating to it with realizing. What is meant?
By making cessation its object it reaches, sees and pierces the
four truths’.?

Filling in the simile, Buddhaghosa explains that as the lamp burns
the wick the path knowledge understands suffering; as the lamp
dispels darkness the path abandons craving; as the lamp makes
light appear the path develops the factors of the Noble Eightfold
Path; and as the lamp consumes the oil, the path realizes nibbana,
which destroys the defilements. Though this fourfold function is
peculiar to the path-consciousness and is not fully shared by
fruition, the latter still exercises a decisively cognitive function in
that it is said to “closely attend to the real characteristic, the truth
of cessation.””?

The Fhanic Level of the Path and Fruit

When the paths and fruits are assigned to the level of the four
or five jhanas, the question arises as to what factor determines
their particular level of jhanic intensity. In other words, why do
the path and fruit arise for one yogin at the level of the first jhana,
for another at the level of the second jhdna, and so forth? The
Visuddhimagga and the Atthasalini deal with this issue in terms of
the question as to what governs the difference in the number of
the noble path’s enlightenment factors (bojjhariga), path factors
(magganga) and jhana factors (jhanariga). The texts present three
theories concerning the determinant of the jhanic level of the
path.? These theories were apparently formulated by ancient
commentators and handed down in succession through their
lineages of pupils. The first, ascribed to the Elder Tipitaka Cila
Naga, holds that it is the basic jhana (padakajjhana), i.e. the jhina
used as a basis for the insight leading to emergence in immediate
proximity to the path, that governs the difference in the jhanic

1. PP., pp. 808. Vism., p. 593.

2. “Phalamh pana nirodhasaccarh tathalakkbanarh upanijjhayati.”” Dhs.
A. p. 211.

3. PP, pp. 778-80. Vism., pp. 572-73. Dhs.A., pp. 271-74.
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level of the path. A second theory, ascribed to the Elder Maha
Datta of Moravapi, says that the difference is governed by the
aggregates made the objects of insight (vipassandya drammanabhitd
khandha) on the occasion of insight leading to emergence. A
third theory, ascribed to the Elder Tipitaka Ciila Abhaya, holds
that it is the personal inclination (puggalajjhdsaya) of the medi-
tator that governs the difference.

According to the first theory, the path arisen in a dry insight
meditator who lacks jhdna, and the path arisen in one who pos-
sesses a jhdna attainment but does not use it as a basis for insight,
and the path arisen by comprehending formations after emerging
from the first jhdna, are all paths of the first jhdna only. They all
have eight path factors, seven enlightenment factors, and five
Jhana factors. When the path is produced after emerging from
the second, third, fourth, and fifth jhdnas, and using these as the
basis for insight, then the path pertains to the level of the jhana
used as a basis—the second, third, fourth or fifth. The path will
have respectively, four, three, two, and again two jhana factors.
However, these paths will possess only seven path factors, since
“right intention” (sammdsamkappa), as a mode of applied thought
(vitakka), has been eliminated in the second and higher jhanas.
Those paths associated with the fourth and fifth jhanas will also~
lack the enlightenment factor of rapture (pitisambojjhanga),
and thus have only six enlightenment factors. For a meditator
using an immaterial jhdna as basis the path will be a fifth jhana
path.

Thus in this first theory, when formations are comprehended
by insight after emerging from a basic jhdna, then it is the jhana
attainment emerged from at the point nearest to the path, i.e.
just before insight leading to emergence is reached, that makes
the path similar in nature to itself.

According to the second theory the path that arises is similar
in nature to the states which are being comprehended with insight
at the time insight leading to emergence occurs. Thus if the
meditator, after emerging from a meditative attainment, is com-
prehending with insight sense sphere phenomena or the consti-
tuents of the first jhdna, then the path produced will occur at the
level of the first jhdna. On this theory, then, it is the comprehen-
ded jhana (sammasitajjhana) that determines the jhdnic quality of
the path. The one qualification that must be added is that a
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yogin cannot contemplate with insight a jhdna higher than he is
capable of attaining.

According to the third theory, the path occurs at the level of
whichever jhdna the meditator wishes—either at the level of
the jhana he has used as the basis for insight or at the level of that
Jhana he has made the object of insight-comprehension. In other
words, the jhdnic quality of the path accords with his personal
inclination. However, mere wish alone is not sufficient. For the
path to occur at the jhgnic level wished for, the mundane jhdna
must have been either made the basis for insight or used as the
object of insight-comprehension,

The difference between the three theories can be understood
through a simple example.! If a meditator reaches the supra-
mundane path by contemplating with insight the first jhana after
emerging from the fifth jhana, then according to the first theory
his path will belong to the fifth jhdna, while according to the
second theory it will belong to the first jhana. Thus these two
theories are incompatible when a difference obtains between
basic jhdna and comprehended jhdna. But according to the third
theory, the path becomes of whichever jhdna the meditator wishes,
either the first or the fifth. Thus this doctrine does not necessarily
clash with the other two.

Buddhaghosa himself does not make a decision among these
three theories. He only points out that in all three doctrines,
beneath their disagreements, there is the recognition that the
insight leading to emergence determines the jhdnic character of
the path. For this insight is the proximate and principal cause for
the arising of the path, so whether it be the insight leading to
emergence near the basic jhdna or that occurring through the
contemplated jhdna or that fixed by the meditator’s wish, itis in
all cases this final phase of insight that gives definition to the
supramundane path, fixing its path factors and jhdna factors.?
Since fruition that occurs immediately after the path hasan iden-
_tical constitution to the path, its own supramundane jhana is
determined by the path. Thus a first jhdna path produces a
first jhdna fruit, and so on for the remaining jhanas.

1. Dhs.A., p..274. Expesitor, 2:310.
2. PP., pp. 778-79. Vism., p. 573.

The Path of Serenity & Insight_new.indd 184 @ 5/13/13 5:12:05 PM



JHANA AND THE NOBLE ATTAINMENTS 185

Two Attainments of the Noble Ones

The Theravada tradition recognizes two special meditative
attainments which are open only to particular types of noble
persons. These two are the attainment of fruition (phalasama-
patii) and the attainment of cessation (nirodhasamapatti). The
former is a jhana proper of the supramundane class; the latter,
though not a jhana, still demands complete mastery over the
mundane jhdnas as a prerequisite for its achievement. We will
now consider each of these attainments in turn,

The Attainment of fruition

The fruition consciousness (phalacitta) is a supramundane
state of consciousness classed as a resultant (vipdka) because it is
produced by the corresponding path consciousness. Like the
path consciousness, which it resembles almost exactly in content,
fruition is a jhdna operating at the jhanic level of the path. Frui-
tion consciousness occurs in two ways. Its initial occurrence,
which we have already discussed, takes place in the cognitive
series of the path, when it arises in immediate succession to the
path consciousness. On that occasion it persists for two or three
thought-moments experiencing the bliss of liberation, and then
subsides, followed by the life-continuum. But fruition conscious-
ness can occur in another way too. This second mode of occur-
rence takes the form of a special meditative attainment called the
attainment of fruition (phalasamapatti). It is accessible only to
the noble persons of the four stages of deliverance, and comes in
four grades corresponding to the four stages: the fruition attain-
ment of stream-entry, the fruition attainment of the once-retur-
ner, the fruition attainment of the non-returner, and the fruition
attainment of arahatship.

Like the fruition consciousness occurring in immediate suc-
cession to the path, the attainment of fruition is a supramundane
Jhana having nibbdna for its object. But whereas fruition in the
cognitive series of the path lasts only for two or three thought-
moments, the fruition attainment entered subsequently by a noble
person can last for as long as the meditator determines; it can
continue as a series of states of fruition consciousness following
one another in uninterrupted succession for hours or even days
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on end. Thus fruition attainment provides the ariyans with a
special resort to which they can turn in order to experience for
themselves the bliss of nibbana here and now.

The Visuddhimagga discusses fruition attainment under a num-
ber of headings. It first defines the attainment of fruition as
consisting in the ‘“‘absorption of the noble fruition in cessation,”
which the Maha Tika glosses as meaning that fruition attainment
is “the occurrence of the noble fruition-jhdna in the mode -of
absorption with nibbana as its object.””® This definition discloses
two important facts about the attainment of fruition: that itis a
Jhana and that this jhana has nibbana as its object. Though fruition
consciousness, on occasions of fruition attainment, is not preceded
by a path—each path being unique and unrepeatable—its jhanic
level always continues to correspond to that of the path from
which it originally issued. Thus a yogin who attained a first jhana
path will subsequently enter only a first jhdna fruition attainment,
one who had a second jhana path will always attain a second
jhana fruition, etc.

Fruition attainment is beyond the range of worldlings but is
available to all noble ones. Each noble person attains that frui-
tion corresponding to his own level of liberation: the stream-
enterer attains the fruition of stream-entry, the once-returner the
fruition of a once-returner, and so forth. Those who have reached
a higher path do not attain a lower fruitior while those on a
lower level do not attain a higher fruition.

The ariyans resort to this attainment for the purpose of expe-
riencing nibbanic bliss here and now. They enter it by turning
the mind away from all mundane objects and focus singit exclu-
sively upon nibbana. To attain fruition the noble disciple should
go into solitary retreat, make a prior determination to enter frui-
tion and then develop insight on formations, going through the
series of insights beginning with knowledge of rise and fall. In-
sight progresses as far as conformity, followed by change-of-line-
age knowledge with formations as its object; then ‘“immediately
next to it consciousness becomes absorbed in cessation with the
attainment of fruition.””? Since the prior determination was made

1. PP, p. 820. “Ya ariyaphalassa nirodhe appani.” Vism., p. 602.
“Ariyassa phalajhanassa nibbine arammanabhiite appanikiarena pavatti.”
Vism. T. 2:515.

2. PP, p. 822, Vism., p. 603. N.B.: Whereas change-of-lincage
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for fruition, not for a higher path, insight only issues in fruition
attainment and not in a higher path. The attainment of the
latter requires a separate and different guiding aspiration before
developing insight.

Fruition attainment is made to last by a prior volition deter-
mining the time of the attainment: for it is by determining it thus
‘I shall emerge at such a time’ that it lasts until that time comes.
Emergence comes when the mind turns away from nibbana and
takes as its object some sign of formations. Immediately after
fruition attainment ends the mind lapses into the life-continuum
(bhavatiga). Fruition attainment also occurs momentarily in the
process of emerging from the attainment of cessation.

Fruition attainment acquires three names according to the
dominant mode of insight in the course of insight-contemplation
immediately preceding absorption. If the dominant insight is
the contemplation of impermanence, the fruition reached is
called the signless liberation (animittavimokkha); if the contemp-
lation of suffering dominates fruition is called the desireless
liberation (appanihitavimokkha); and if the contemplation of self-
lessness dominates fruition is called the void liberation (sufifia-
tavimokkha). But in a looser sense all three names can be applied
to any fruition. For any fruition has as object nibbana—the sign-
less, desireless, and void element; and again any fruition has a
nature which is void of lust, hatred, and delusion, lacks the signs
of lust, hatred, and delusion and is without desires rooted in lust,
hatred, and delusion.?

The Attainment Of Cessation

A second attainment in the meditative field restricted to yogins
of ariyan stature is the attainment of cessation, nirodhamdsapatti,
also called the cessation of perception and feeling (safifidvedayi-
tanirodha). The distinguishing feature of this attainment is the

preceding the path has nibbana for its object, change-of-lineage preceding frui-
tion attainment objectifies formations. The reason is given in the Visuddhi-
magga Maha Tika: “Why does change-of-lineage not have nibbdna as its object
here as it does when it precedes the path ? Because states belonging to fruition
are not associated with an outlet [as in the case of the path]. For this is said
‘What states are an outlet ? The four uninctuded paths’.” Vism.T. 2:518.

1. Narada, Manual., pp. 422-23. MN. 1:298.
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cessation of all mental activity in its entirety, for which reason the
Visuddhimagga defines it as ““the non-occurrence of consciousness
and its concomitants owing to their progressive cessation.”’!

The attainment of cessation can be obtained only by non-
returners and arahats who possess the eight mundane attainments,
i.e. the four jhanas and the four aruppas. Worldlings, stream-
enterers, and once-returners—even those possessing all eight
attainments—cannot obtain it, nor can it be obtained by non-
returners and arahats who lack mastery over the eight attain-
ments. The reason stream-enterers and once-returners cannot
attain itis that they lack the necessary qualifications. To attain
cessation requires full possession of the two powers of serenity and
insight. Becausc those below the level of a non-returner have not
fully abandoned sensual desire, their power of serenity is not
perfected, and without the perfecting of the power of serenity
there is no attainment of cessation. Cessation can also only be
reached in “five constituent becoming,” i.e. in realms where all
five aggregates are found. It cannot be reached in the immaterial
realms since it must be preceded by the four fine material jhanas,
which are lacking in those realms.

Non-returners and arahats with the required qualifications
attain to cessation because, being wearied by the occurrence and
dissolution of formations, they think: “Let us dwell in bliss by
being without consciousness here and now and reaching the cessa-
tion that is nitbbana.”? To enter cessation the qualified meditator
must strive to bring about the cessation of consciousness belong-
ing to the base of neither perception nor non-perception. This
demands the balanced coupling of serenity and insight. One who
utilizes serenity alone can reach the base of neither perception nor
non-perception but cannot reach cessation. One who utilizes
insight alone can enter fruition attainment but not cessation.
The attainment of cessation requires the alternative application
of both serenity and insight.

A meditator wishing to attain cessation enters the first jhana,

1. PP, pp. 824. “Ya anupubbanirodhavasena cittacetasikinam dham-
manarh appavatti.”’ Vism., p. 604.

2. PP., p. 828. Vism., p. 607. N.B.: The Visuddhimagga Maha Tika points
out that the phrase “cessation that is nibbdna” means that cessation is similar
to the nibbdna element without residue (anupddisesa mibbanadhitu). It should
not be taken literally as establishing identity between the two. Vism.T. 2:902,
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emerges from it, and contemplates its formations with insight as
impermanent, suffering, and selfless. He repeats the same pro-
cedure with each meditative attainment up to the base of nothing-
ness, the next to last immaterial jhdna. After emerging from the
base of nothingness he then must perform four preparatory tasks.
First he resolves that any requisites he has with him that belong
to others will not be damaged by fire, water, wind, thieves, rats,
etc. while he is in cessation. This resolution gives effective pro-
tection during the duration of his attainment; his own belongings
are protected from damage by the power of the attainment itself.
Secondly he resolves that if he is needed by the community of
bhikkhus he will emerge from his attainment before a bhikkhu
comes to call him. Thirdly he resolves that if the Buddha needs
to summon him he should emerge before a bhikkhu is sent to
call him. And fourthly he determines that his life span will last
at least seven days from the moment he attains cessation.

Having performed these four preparatory tasks, the meditator
attains the base of neither perception nor non-perception. Then
after one or two turns of consciousness have passed the process of
consciousness ceases; he becomes without consciousness, attain-
ing to cessation. The stopping of consciousness takes place auto-
matically, as a result of the meditator’s determination to reach
cessation. The meditator will remain in cessation for as long as
he has predetermined. But if he has not done the four prelimi-
nary tasks, after reaching the base of neither perception nor non-
perception he will return to the base of nothingness without
attaining cessation.!

Like the attaining of cessation, emergence from cessation takes
place automatically, through the exhaustion of the pre-deter-
mined time, unless interrupted earlier by the waiting of the
bhikkhus, the sumimons of the Buddha, or the end of the life-span.
Emergence comes about by means of the fruition of non-return-
ing in the case of a non-returner and the fruition of arahatship
in the case of an arahat. Immediately upon emerging from cessa-
tion, the yogin goes through a series of fruition consciousnesses
appropriate to his spiritual level. But for all yogins who emerge
from cessation the mind inclines to nibbdna. For this reason a non-
returner who has come out from cessation can use his attainment

1. PP., pp. 831-32. Vism., p. 610.
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as a basis for achieving arahatship. As the Buddha says: “A
bhikkhu, completely passing beyond the base of neither percep-
tion nor non-perception, enters and dwells in the cessation of
perception and feeling. Having seen with wisdom his cankers are
destroyed.”1

The attainment of cessation is the acme of a graduated process
of bringing to a stop the formations of body and mind. The
bhikkhuni Dhammadinna explains that there are three types of
formations—the bodily formation (kayasankhdra), the verbal
formation (vacisankhdra), and the mental formation (cittasan-
khara). The bodily formation is in-and-out breathing, a physio-
logical process connected with the body; the verbal formation is
applied and sustained thought, the mental factors directing ver-
balization; the mental formation is perception and feeling,
cognitive processes connected with the mind. For one who is
entering the attainment of cessation, Dhammadinna states, the
verbal formation ceases first (in the second jhdna), the bodily
formation ceases next (in the fourth jkana), and the mental for-
mation ceases last (with the entrance into cessation).?

The question might arise as to the difference between a corpse
and a meditator in the attainment of cessation. The Venerable
Sariputta explains:

When a bhikkhu is dead, friend, has completed his term, his
bodily formations have ceased and are quite still, his verbal
formations have ceased and are quite still, his mental forma-
tions have ceased and are quite still, his life is exhausted, his
heat has subsided, and his faculties are broken up. When a
bhikkhu has entered upon the cessation of perception and
feeling, his bodily formations have ceased and are quite still,
his verbal formations have ceased and are quite still, his mental
formations have ceased and are quite still, his life is unexhaus-
ted, his heat has not subsided, his faculties are quite whole.?

Another question which might arise concerns the differences
between the base of neither perception nor non-perception, the
attainment of fruition, and the attainment of cessation, The

1. MDI- 111750
2. MN. 1:302. See also SN. 4:217.
3. PP., pp. 832-33. MN. 1:296,
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attainment of cessation differs from the first two in that these
two are states of consciousness made up of mind and mental fac-
tors (citta-cetastka) while cessation is not a state of consciousness
but the stopping of the mental continuum together with its fac-
tors. The fourth druppa is a purely mundane attainment in the
sphere of serenity accessible to all meditators with the necessary
strength of concentration. Its object is purely mundane—the
four aggregates of the third druppa. It does not presuppose any
achievements in insight or any attainment of ariyan stature; it is
thus held in common by both Buddhist and non-Buddhist medi-
tators. The attainment of fruition, in contrast, is a supramundane
state bringing into balance both serenity and insight. Its object
is supramundane, nibbana. Each fruition is open only to those
ariyans who have reached the corresponding level of deliverance
and it is entered by a preliminary course of practice in insight
contemplation on the three characteristics. The attainment of
cessation, as distinct from both, is neither mundane nor supra-
mundane, neither conditioned nor unconditioned. As the cessa-
tion of consciousness it takes no object. It is open solely to non-
returners and arahats having the eight attainments and is reached
through an alternating course of serenity and insight. Moreover,
to enter the attainment of cessation requires the fulfilment of the
four preliminary tasks, while such preparations are not needed
for the base of neither perception nor non-perception or for the
attainment of fruition.

The Seven Types of Noblg Persons

All noble persons, as we saw, acquire supramundane jhdna
along with their attainment of the noble paths and fruits. The
noble disciples at each of the four stages of deliverance, moreover,
have access to the supramundane jrdng of their respective fruition
attainments to which they can resort to experience the peace of
nibbana. However, it remains problematic to what extent they
share in the possession of mundane jhana. To determine an answer
to this question it is helpful to consult an early typology of noble
disciples described most fully in the Kitagiri Sutta (MN. No. 70),
reformulated in the Puggalapafifiatti of the Abhidhammapitaka,
and clarified further in the commentaries. This typology classi-
fies the eight noble persons of the four paths and fruits into seven
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types: [1] the faith-devotee, [2] the one liberated by faith,
[3] the body-witness, [4] the one liberated in both ways,
[5] the truth-devotee, [6 ] the one attained to understanding, and
[7] the one liberated by wisdom.! A look at the explanation of’
these seven types will enable us to see the range of jhanic attain-
ment reached by the noble disciples, and from there to assess the
place of mundane jidna in the early Buddhist picture of the per-
fected individual.

The seven types divide into three general classes, each class
being defined by the predominance of a particular spiritual
faculty. The first two types are governed roughly by predomi-
nance of faith, the middle two by predominance of concentration,
and the last three by predominance of wisdom. To this division,
however, certain qualifications will have to be made as we go
along.

[11 The faith devotee is explained in the suttas thus:

Herein, monks, some person has not reached with his own
(mental) body those peaceful immaterial deliverances (santd
vimokkhd aruppa) transcending material form; nor, after seeing
with wisdom, have his cankers (dsavas) been destroyed. But
he has a certain degree of faith in the Tathagata, a certain
degree of devotion to him, and he has these qualities—the
faculties of faith, energy, mindfulness, concentration, and
wisdom. This person, monks, is called a faith-devotee.?

The Puggalapafifiatti definition reads:

What person is faith-devotee ? In a person practising for the
realization of the fruit of stream-entry the faculty of faith is
predominant; he develops the noble path led by faith, with
faith as the forerunner. This person is called a faith-devotee.
A person practising for the realization of the fruit of stream-
entry is a faith-devotee. When established in the fruit he is one
liberated by faith.?

1. In Pali: [1] saddhanusari, [2] saddhavimutta, (3] kayasakkhi,
[4] ubhatobhagavimutta [3] dhammanusari [6]  ditfhippatta, and
[7] paffidvimutta.

2. MN. 1:479.

3. Pug. P, p. 182.
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Whereas the sutta explanation explicitly mentions the lack of
the “peaceful immaterial deliverances”, i.e. the four immaterial
Jhanas, the Puggalapafifiatti omits this, but mentions his status
as a person on the path of stream-entry. Both concur in recogni~
zing the faith-devotee as a disciple with predominance of faith.
When the immaterial jhdnas are excluded from the faith devotee’s
spiritual equipment, this implies nothing with regard to his
achievement of the four lower mundane jhanas. It would seem
that the faith-devotee can have previously attained any of the
four fine material jhdnas before reaching the path, and can also
be a dry-insight worker bereft of mundane jhdna. The commen-
taries add a new element—a connection between the disciple’s
subject of insight-contemplation and his dominant faculty.
Thus for the faith-devotee the subject of insight is impermanence.
The Visuddhimagga says: “When a man brings [formations]
to mind as impermanent and, having great resolution, acquires
the faith faculty, he becomes a faith devotee at the moment of
the stream-entry path.”1

[2] The one liberated by faith is strictly and literally defined
as a noble disciple at the six intermediate levels, from the fruit of
stream-entry through to the path of arahatship, who lacks the
immaterial jhdnas and has a predominance of the faith faculty.
The Buddha explains the one liberated by faith as follows:

Herein, monks, some person has not reached with his own
(mental) body those peaceful immaterial deliverances tran-
scending material form; but having seen with wisdom, some of
his cankers have been destroyed, and his faith in the Tatha-
gata is settled, deeply rooted, well established. This person,
monks, is called one liberated by faith.?

As in the case of the faith-devotee, the one liberated by faith,
while lacking the immaterial jhanas, may still be an obtainer of
the four mundane jhdnas as well as a dry insight worker.

The Puggalapafifiatti states that the person liberated by faith
is one who understands the Four Noble Truths, has seen and
verified by means of wisdom the dhammas proclaimed by the
Tathagata, and having seen with wisdom has eliminated some of

1. PP, p. 770. Vism., p. 566.
2. MN. 1:478,
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his cankers. However, he has not done so as easily as the dithip-
patta, the person attained to understanding, whose progress is
easier due to his superior wisdom.! The fact that the one libera-
ted by faith has destroyed only some of his cankers implies that
he has advanced beyond the first path but not yet reached the
final fruit, the fruition of arahatship.?

[ 3] The “body witness” is a noble disciple at the six inter-
mediate levels, from the fruit of stream-entry to the path of ara-
hatship, who has a predominance of the faculty of concentration
and can obtain the immaterial jhdnas. The sutta explanation
reads:

And what person, monks, is a body-witness ? Herein, monks,
some person has reached with his own (mental) body those
peaceful immaterial deliverances transcending material form,
and having seen with wisdom, some of his cankers have been
destroyed. This person, monks, is called a body-witness.?

The Puggalapafifiatti offers a slight variation on this phrasing:
““What person is a body-witness ? Here some person has reached
with his own mental body the eight deliverances, and having seen
with wisdom, some of his cankers are destroyed.””® For the sutta’s
“‘immaterial deliverances’ (druppd vimokkhd) the Puggalapafifiatti
substitutes “the eight deliverances” (afthavimokkha). These eight
deliverances consist of three meditative attainments pertaining
to the fine material sphere (inclusive of all four lower jhanas),
the four immaterial jhanas, and the attainment of cessation.’
But though the Puggalapafifiatti makes this reformulation, it
should not be thought either that the achievement of all eight
deliverances is necessary to become a body-witness or that the
achievement of the three lower deliverances is sufficient. What
is both requisite and sufficient to receive the designation ‘‘body-

1. Pug. P, pp. 184-85.

2. The Visuddhimagga, however, says that arahats in whom faith is predo-
minant can also be called “liberated by faith” (PP., p. 770. Vism., p. 566).
Its Tika points out that this remark is only intended figuratively, not literally,
in the sense that for those arahats arahatship results from being saddhavimutia
at the moment of the fourth path. Literally such arahats would be paftfldvi-
mutta. (Vism.T. 2:468).

3. MN. 1:478.

4, Pug. P, p. 184.

5. DN.3:159. MN. 2:12. See Vajirafiana, Buddhist Meditation, pp. 484-86.
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witness” is the partial destruction of defilements coupled with the
attainment of at least the lowest immaterial jhdna. Thus the body-
witness becomes fivefold by way of those who obtain any of the
four immaterial jhanas and the one who also obtains the attain-
ment of cessation.l

The Visuddhimagga connects the body-witness with suffering as
a subject of insight and concentration as a predominant faculty:
“When a man brings (formations) to mind as painful and, hav-
ing great tranquillity, acquires the faculty of concentration, he
is called a body-witness in all eight instances,”? i.e. from the path
of stream-entry through arahatship. Its 7iki explains that this
extension of the scope of body-witness to persons on the first
path and to arahats is figurative in intention and should not be
taken as literal. Literally, a body-witness is found only in the
intermediate six stages. According to the 7ika “one with the eight
attainments on the first path would have to be either a faith-
devotee or a truth-devotee; the same person at the final fruition
would be one liberated in both ways (ubhatobhagavimutta).’>®

[4] One who is liberated in both ways is an arahat who has
completely destroyed the defilements and possesses the immate-
rial attainments. The commentaries explain the name “liberated
in both ways” as meaning ‘““through the immaterial attainment
he is liberated from the material body and through the path [of
arahatship | he is liberated from the mental body.”’* The sutta
defines this type of disciple thus:

And what person, monks, is liberated in both ways? Herein,
monks, someone has reached with his own (mental) body
those peaceful immaterial deliverances transcending material
form, and having seen with wisdom, his cankers are destroyed.
This person, monks, is called liberated in both ways.5

1. Vism. T. 2:466.

2. PP, p. 770. Vism., p. 566.

3. Vism. T. 2:466. The position that one with the eight attainments on
the first path can be a faith-devotee or a truth-devotee conflicts with the ex-
planation of these types in the Kitagiri Sutta. However, the sevenfold typology
of this sutta makes no provision for a disciple of the first path who gains the
immaterial jhdnas.

4. ‘“‘ArGpasamapattiya riipakayato vimutto. Maggena nimakayato.”
MN.A. 2:131.

5. MN. 1477,
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The Puggalapaiifiatti gives basically the same formula, but
replaces “immaterial deliverances” with “the eight deliver-
ances.””? The same principle of interpretation that applied to the
body-witness applies here: the attainment of any immaterial
Jhdna, even the lowest, is sufficient to qualify a person as both-
ways liberated. As the Mahatikd says: ‘““one who has attained
arahatship after gaining even one [immaterial jhdna] is libe-
rated in both ways.”’? This type becomes fivefold by way of those
who attain arahatship after emerging from one or another of the
four druppas, and the one who attains arahatship after emerging
from the attainment of cessation.?

[5] The “truth-devotee” is a disciple on the first path in
whom the faculty of wisdom is predominant. Here “dhamma”
has the meaning of wisdom. The Buddha explains the truth-
devotee as follows:

Herein, monks, some person has not reached with his own
(mental) body those peaceful immaterial deliverances tran-
scending material form; nor, after seeing with wisdom, have his
cankers been destroyed. But the teachings proclaimed by the
Tathagata are accepted by him through mere reflection, and
he has these qualities—the faculties of faith, energy, mindful-
ness, concentration, and wisdom. This person, monks, is called
a truth-devotee.t

The Puggalapafifiatti defines the truth-devotee in the same way
as the faith-devotee, except that it substitutes wisdom for faith
as the predominant faculty and as the leader and forerunner in
the development of the path. It adds that when a truth-devotee
is established in the fruit of stream-entry he becomes one attained
to understanding (difthippatta).® The sutta and Abhidhamma
works again differ as to emphasis, the one stressing lack of the
immaterial jhdnas, the other the ariyan stature. The Visuddhi-
magga connects the truth-devotee with the contemplation of
selflessness: “When a man brings [formations] to mind as not
self and having great wisdom, acquires the faculty of understand-

Pug. P., p. 184.
Vism.T. 2:466.
MN.A. 3:131.
MN. 1:479.
Pug. P., p. 185.

[l S
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ing, he becomes a Dhamma-devotee at the moment of the stream-
entry path.”? Presumably, though the four immaterial jhanas
are denied for the truth-devotee, he may have any of the four
fine material jhanas or be a bare insight practitioner without any
mundane jhdna.

[61 The one attained to understanding is a noble disciple at
the six intermediate levels who lacks the immaterial jhdnas and
has a predominance of the wisdom faculty. The Buddha explains:

And what person, monks, is the one attained to understanding ?
Herein, monks, someone has not reached with his own (mental)
body those peaceful immaterial deliverances transcending
material form, but having seen with wisdom some of his cank-
ers are destroyed, and the teachings proclaimed by the Tatha-
gata have been seen and verified by him with wisdom. This
person, monks, is called one attained te understanding.?

The Puggalapafifiatti defires the one attained to understanding
as a person who understands the Four Noble Truths, has seen
and verified by means of wisdom the dhammas proclaimed by the
Tathagata, and having seen with wisdom has eliminated some of
his cankers.® He is thus the “wisdom counterpart” of the one
liberated by faith, but progresses more casily than the latter by
virtue of his sharper wisdom.

[71 The one liberated by wisdom is an arahat who does not
obtain the immaterial attainments. In the words of the sutta:

And what person, monks, is the one liberated by wisdom ?
Herein, monks, someone has not reached with his own (mental)
body those peaceful material deliverances transcending mate-
rial form, but having seen with wisdom his cankers are des-
troyed. This person, monks, is called one liberated by wisdom.4

The Puggalapafifiatti’s definition merely replaces ‘“‘immaterial
deliverances” with “the eight deliverances.”’® Though such
arahats do not reach the immaterial jhdnas it is quite possible for
them to attain the lower jhinas. The sutta commentary in fact

PP., p. 770. Vism., p. 566.
MN. 1:478.

Pug. P., p. 185.

MN. 1:477-78.

Pug. P., p. 185.

Nl Sl
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states that the one liberated by wisdom is fivefold by way of the
dry insight-worker and the four who attain arahatship after
emerging from the four jhdnas.

It should be noted that the one liberated by wisdom is contras-
ted not with the one liberated by faith, but with the one liberated
in both ways. The issue that divides the two types of arahat is the
lack or possession of the four immaterial jhanas and the attain-
ment of cessation. The person liberated by faith is found at the
six intermediate levels of sanctity, not at the level of arahatship.
When he obtains arahatship, lacking the immaterial jhdnas, he
becomes one liberated by wisdom even though faith rather than
wisdom is his predominant faculty. Similarly a meditator with
predominance of concentration but lacking the immaterial attain-
ments also becomes one liberated by wisdom when he attains
arahatship. But a yogin who reaches arahatship while possessing
the immaterial attainments will still be “one liberated in both
ways” even if wisdom rather than concentration claims first
place among his spiritual endowments, as was the case with the
Venerable Sariputta.

Fhana and the Arahat

From the standpoint of their spiritual stature the seven types
of noble persons can be divided into three categories. The first,
which includes the faith-devotee (saddhanusiri) and the truth-
devotee (dhammanusart), consists of those on the path of stream-
entry, the first of the eight ariyan persons. The second category,
comprising the one liberated by faith (saddhdvimutta), the
body-witness (kdyasakkhi), and the one attained to under-
standing (ditthippatta), consists of those on the six intermediate
levels, from the stream-enterer to one on the path of arahatship.
The third category, comprising the one liberated in both ways
(ubhatobhagavimutta) and the one liberated by wisdom (pafifia-
vimutta), consists only of arahats.

The ubhatobhagavimutta, ““one liberated in both ways,” and the
pafifiavimutta, “‘one liberated by wisdom,’ thus form the terms of
a two fold typology of arahats distinguished on the basis of their
accomplishment in jhdna. The ubhatobhdgavimutta arahat expe-
riences in his own person the “peaceful deliverances’ of the imma-

terial sphere, the pafifigoimutta arahat lacks this full experience
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of the immaterial jhdnas. Each of these two types, according to
the commentaries, again becomes fivefold—the ubhatobhdga-
vimuita by way of those who possess the ascending four immaterial
Jhanas and the attainment of cessation, the pafifidvimutta by way
of those who reach arahatship after emerging from the four fine
material jhdnas and the dry insight meditator whose insight lacks
the support of mundane jhana.

The possibility of arahatship without possession of a mundane
Jhana has sometimes been questioned by Theravada Buddhist
scholars, but the weight of the Theravada tradition leans towards
the recognition of such an attainment. We have already men-
tioned the suddhavipassandyanika, the yogin with bare insight as his
vehicle, also called the sukkhavipassaka, the dry insight meditator.
That this kind of meditator does not already‘possessa jhdna which
he just neglects to use as a basis for insight seems implicit from
the distinction the Visuddhimagga makes in its discussion of the
Jhanic levgl of the path :

...the path arisen in a bare-insight [dry insight] worker, and
the path arisen in one who possesses a jhdna attainment but who
has not made the jhana the basis for insight,...are paths of the
first jhdna only.!

Here, when the dry-insight worker is distinguished from the jhdna-
attainer who does not use his jhdna to develop insight, the clear
implication is that the former does not have a basic jhana. If he
did there would be no reason to speak of the two as separate
cases.

Further evidence for the existence of arahats lacking mundane
Jhdna is provided by the Susima Sutta together with its commen-
taries.? In this sutta the monk Susima is perplexed abouta group
of monks who claim to have reached arahatship yet deny possess-
ing supernormal powers or the peaceful deliverances of the imma-
terial sphere. To the question how they can be arahats without
these attainments they reply: “We are liberated by wisdom”
(pafifigvimutta kho mayari). Confused by this answer, Susima goes
to the Buddha for clarification. The Buddha declares: ‘“Susima,
first the knowledge of the structure of phenomena arises, after-

1. PP, p. 779. Vism., p. 573.
2. SN, 2:119-23.
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wards the knowledge of nibbana.”” Then he explains the imperma-
nence, suffering, and selflessness of the five aggregates. He shows
how contemplation of the three characteristics leads to dispas-
sion, detachment and emancipation, elucidates the law of depen-
dent arising, and convinces Susima that knowledge of the causal
law can issue in liberation without requiring any possession of
supernormal powers or the immaterial attainments.

Itis true that in the sutta itself a lack of jhdna is not ascribed to
the group of arahats liberated by wisdom. The text only men-
tions the absence of the five abhififids and the druppas. But the
exegetical sources on the sutta fill in the gap, showing that these
arahats reached their goal without mundane jhana of absorption
level. The commentary rephrases the monks’ reply ““We are
liberated by wisdom™ to make explicit the fact that they are dry
insight meditators: ““We are liberated by wisdom, friend’ : we
are contemplatives, dry insight workers, liberated by wisdom
alone.” The commentary explains the knowledge of the struc-
ture of phenomena (dhammatthitifiana) as insight knowledge
and the knowledge of nibbana (nibbane fidna) as path knowledge.
It states that the Buddha gave the long disquisition on insight
“for the purpose of showing the arising of knowledge even with-
out cencentration.””? The subcommentary makes the sutta’s
purport still clearer by explaining the commentary’s phrase
“even without concentration” as meaning ‘“‘even without con-
centration previously accomplished, reaching the characteristic
of serenity,” adding that ““this is said in reference to the vipassand-
yanika.”’® From all this it follows that these arahats, attaining
emancipation by wisdom without prior concentration of the
serenity level, lacked mundane jhdna. As arahats, however, they
would necessarily have reached the supramundane jhdna of the
paths and fruits, with constant access to the jhdna of the attain-
ment of fruition.

1. *“Avuso mayarh nijjhanaka sukkhavipassaka pafifidmatten’eva vimutta
ti dasseti.” SN.A. 2:117. N.B.: The word nijjhdnaks is ambiguous: the word
nijjhana is used in the suttas to mean reflection or contemplation and we here
follow that usage by rendering its derivative as ‘“‘contemplative’; but the pur-
port might also be “lacking jhdna,” as the prefix nir sometimes has a privative
as well as augmentative meaning.

2. “Vina pi samadhirh evarh fianuppattidassanattham.” Ibid.

3. “Samatha lakkhapappattarh purimasiddharr vina pi samadhinti
vipassana yanikarh sandhaya vuttarh.”” SN.T. 2:125.
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In contrast to the pafifidvimutta arahats, those arahats who are
ubhatobhdgavimutia enjov a twofold liberation. Through their
mastery over the formless attainments they are liberated from
the material body (r#ipakaya), capable of dwelling in this very
life in the meditations corresponding to the immaterial planes of
existence; through their attainment of arahatship they are libe-
rated from the mental body (ramakdya), presently free from all
defilements and sure of final emancipation from future becoming.
Pafifigvimutta arahats only possess the second of these two libera-
tions.

The double liberation of the ubhatobhdgavimutta arahat should
not be confused with another double lberation frequently
mentioned in the suttas in connection with arahatship. This
second pair of liberations, called cefovimutti pafifigvimutti, *‘libe-
ration of mind, liberation by wisdom,” is shared in common
by all arahats. It appears in the stock passage descriptive of
arahatship: ““With the destruction of the cankers he here and now
enters and dwells in the cankerless liberation of mind, liberation
by wisdom, having realized it for himself with direct knowledge.”
That this twofold liberation belongs to pafifidvimuita arahats as
well as to those who are ubhatobhdgavimutta is made clear by the
Putta Sutta, where the stock passage is used for two types of
arahats called the ‘“white lotus recluse” and the ‘“red lotus
recluse”:

How, monks, is a person a white lotus recluse (samanapunda-
rika) ? Here, monks, with the destruction of the cankers a
monk here and now enters and dwells in the cankerless libe-
ration of mind, liberation by wisdom, having realized it for
himself with direct knowledge. Yet he does not dwell experien-
cing the eight deliverances with his body. Thus, monks, a
person is a white lotus recluse.

And how, monks, is a person a red lotus recluse (samanapa-
duma) ? Here, monks, with the destruction of the cankers a
monk here and now enters and dwells in the cankerless
liberation of mind, liberation by wisdom, having realized it for
himself with direct knowledge. And he dwells experiencing the
eight deliverances with his body . Thus, monks, a personisa
red lotus recluse.?

1 AN 2:87.
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Since the description of these two types coincides with that of
pafifiavimutta and ubhatobhdgavimutta the two pairs may be identi-
fied, the white lotus recluse with the pafifidgvimutta, the red lotus
recluse with the ubhatobhdgavimutta. Yet the pafifidvimutta arahat,
while lacking the experience of the eight deliverances, still has
both liberation of mind and liberation by wisdom.

Other suttas help fill in the meaning of “liberation of mind”
and “liberation by wisdom.”” The latter term is almost invariably
used in reference to arahatship, signifying the arahat’s perma-
nent deliverance from ignorance through his full penetration of
the Four Noble Truths. The term ‘liberation of mind’” has a
more varied application. In some places it signifies the temporary
release of the mind from defilements given by attainments in
serenity meditation, as when the fourth jhana, the four Brahma-
vtharas, and the base of nothingness are spoken of as forms of
liberation of mind.! But elsewhere liberation of mind is held up
as the final goal of the Buddhist meditative discipline. In this
context it is usually qualified by the adjective ‘“‘unshakeable”
(akuppa). Thus the “unshakeable liberation of mind” is called
the chief of all liberations of mind. After attaining enlighten-
ment the Buddha declares: “Unshakeable is the liberation of
my mind.” And elsewhere he says: “This is the goal of the holy
life, monks, this is its essence, this isits consummation—the un-
shakeable liberation of the mind.”’?

When liberation of mind and liberation by wisdom are joined
together and described as ““cankerless” (andsava), they can be
taken to indicate two aspects of the arahat’s deliverance. Ceto-
vimutti or liberation of mind signifies the release of his mind from
craving and its associated defilements, pafifiqvimuiti or liberation
by wisdom the release from ignorance: ‘“With the fading away
of lust there is liberation of mind, with the fading away of igno-
rance there is liberation by wisdom.”® ‘“As he sees and under-
stands tlius his mind is liberated from the canker of sensual desire,
from the canker of existence, from the canker of ignorance—""%

MN. 1:296-98.

MN. 1:298, SN. 5:423, MN. 1:197.

“...Ragaviraga cetovimutti avijjaviraga pafiddvimutti.” AN, 1:61.
MN. 1:1863-84.

B N =

The Path of Serenity & Insight_new.indd 202 @ 5/13/13 5:12:13 PM



JHANA AND THE NOBLE ATTAINMENTS 203

here release from the first two cankers can be understood as libe-
ration of mind, release from the canker of ignorance as liberation
by wisdom. In the commentaries “liberation of mind” is identi-
fied with the concentration factor in the fruit of arahatship,
“liberation by wisdom’ with the wisdom factor:

By the word ‘mind’ (ceto) the concentration concomitant with
the fruit of arahatship is meant, by the word ‘wisdom’ the con-
comitant wisdom is meant. The concentration there is called
‘liberation of mind’ because it has liberated the mind from lust,
the wisdom is called ‘liberation by wisdom’ because it has
liberated the mind from ignorance.!

Since every arahat reaches arahatship through the Noble
Eightfold Path, he must have attained supramundane jhdna in
the form of right concentration, the eighth factor of the path,
defined as the four jhanas. This jhdna remains with him as the
concentration of the fruition attainment of arahatship, which
occurs at the level of supramundane jhdna corresponding to that
of his path. Thus he always stands in possession of at least the
supramundane jhana of fruition, called the andsavam cetovimuiti,
“cankerless liberation of mind.” However, this consideration
does not reflect back on his mundane attainments, requiring that
every arahat possesses mundane jhana.

Nevertheless, though carly Buddhism acknowledges the possi-
bility of a dry-visioned arahatship, the attitude prevails that
Jhanas are still desirable attributes in an arahat. They are of
value not only prior to final attainment, as a foundation for in-
sight, but retain their value even afterwards as well. The value
of jhana in the stage of arahatship, when all spiritual training
has been completed, is twofold. One concerns the arahat’s inner
experience, the other his outer significance as a representative of
the Buddha’s dispensation.

On the side of inner experience the jhdnas are valued as provi-
ding the arahat with a “blissful dwelling here and now” (dittha-
dhammasukhavihara). The suttas often show arahats attaining to
Jhana and the Buddha himself declares the four jhanas to be figura-
tively a kind of nibbana in this present life.2 With respect to levels

1. MN.A, 1:169.
2. See AN. 4:453-54.
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and factors there is no difference between the mundane jhdnas
of an arahat and those of a non-arahat., The difference concerns
their function. For non-arahats the mundane jhdnas constitute
wholesome kamma; they are deeds with a potential to produce
results, to precipitate rebirth in a corresponding realm of exis-
tence. But in the case of an arahat mundane jhana is no more
kamma. Since he has cradicated ignorance and craving, the roots
of kamma, his actions leave no residue; they have no capacity to
generate results. For him the jhanic consciousness is a mere func-
tional consciousness which comes and goes and once gone dis-
appears without a trace.

The value of the jhdanas extends beyond the confines of the ara-
hat’s personal experience to testify to the spiritual efficacy of the
Buddha’s dispensation itself. The jhanas are regarded as orna-
mentations of the yogin, testimonies to the accomplishment of
the spiritually perfect man and the effectiveness of the teaching
he follows. A worthy monk is able to “gain at will, without trou-
ble or difficulty, the four jhanas pertaining to the higher conscious-
ness, blissful dwellings here and now.” This ability to gain the
hanas at will is a “‘quality that makes a monk an elder.” When
accompanied by several other spiritual accomplishments it is an
essential quality of “‘a recluse who graces recluses” and of a monk
who can move unobstructed in the four directions. Having ready
access to the four jhdnas makes an elder dear and agreeable,
respected and esteemed by his fellow monks. Facility in gaining
the jhanas is one of the eight qualities of a completely inspiring
monk ( samantapasadika bhikkhu) perfect in all respects; it is also
one of the cleven foundations of faith (saddhapadanani). It is
significant that in all these lists of qualities the last item is always
the attainment of arahatship, “‘the cankerless liberation of mind,
liberation by wisdom,” showing that all desirable qualities in a
bhikkhu culminate in arahatship.!

On one occasion, when a number of chief disciples met together
in a lovely Salwood at Gosinga on a beautiful moonlit night,
the discussion arose among them as to what type of monk could
illumine that Salwood. The Venerable Revata answered that
it would be a monk who delights in solitary meditation, who is
delighted by solitary meditation, who is intent on mental tran-

1. AN, 2:23, 3:131, 135, 114; 4:314-15, 5:337,
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quility. The Venerable Sariputta replied that it would be a monk
who could abide in whatever meditative attainment he wanted
in the morning, midday, and evening.! Sariputta himself is
extolled for his ability to enter the four jhdnas, the four aruppas,
and the attainment of cessation without giving rise to the thought
“I am attaining,” ““I have attained” or “I have emerged.”” The
reason he can avoid such thoughts is that, as an arahat, he has
uprooted all “I”-making, ‘“‘mine”-making, and tendencies to
conceit.? Elsewhere the Buddha praises Sariputta for his skill
in entering each of the nine attainments, analyzing them into
their constituent formations, and contemplating them with 2 mind
unconfined by attraction or repulsion .3

The higher the degree of his mastery over the meditative attain-
ments, the higher the esteem in which an arahat monk is held and
the more praiseworthy his accomplishment is considered to be.
On one occasion the Buddha met with three arahat bhikkhus—
the Venerable Anuruddha, Nandiya, and Kimbila—and elicited
from them the admission that they were all capable of attaining
the four jhanas, the four aruppas, cessation, and the fruit of arahat-
ship. After this discussion the Buddha declared that if all the
people in the world were to recollect these three young men
with a mind of confidence, it would lead to their welfare and
happiness for a long time to come. He concludes: “See how these
three young men are faring for the welfare of the many folk, out
of compassion for the world, for the good, welfare and happiness
of gods and men.’’¢

Though the pafifidg-vimutta and ubhatobhagavimutta arahats are
equal with respect to release from suffering, special regard ex-
tends to the latter, and the greater his facility in meditation the
higher the regard. Thus the Buddha says:

When a monk has mastered these eight deliverances in direct
order, in reverse order, and in both orders, when he can attain
to and emerge from any one of them, whenever he chooses,
wherever he chooses and for as long as he chooses—when
too, with the destruction of the cankers, he enters and abides

MN. 1:213-15.

SN. 3:235-38.

MN. Sutta No. 111,
MN. 1:211.

halk S
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in the cankerless liberation of mind, liberation by wisdom,
after realizing it for himself here and now through direct know-
ledge—then such a monk is called one liberated in both ways.
There is no other liberation in both ways higher and more
excellent than this liberation in both ways.!

The highest respect goes to those monks who possess not only
liberation in both ways but the six abhififigs, the first five the out-
come of the eight attainments of serenity, the sixth, the supra-
mundane abhififid of arahatship, the outcome of insight. The
Buddha declares that a monk endowed with the six abhififids
is worthy of gifts and hospitality, worthy of offerings and reveren-
tial salutations, a supreme field of merit for the world.? In the
period after the Buddha’s parinibbina, the Venerable Ananda was
asked whether the Buddha had designated a successor, to which
he replied in the negative. He also denied that the Sangha
had selected a single monk to be its leader. However, he said,
there were monks in the Order who were regarded with special
reverence and esteem, and to whom other monks looked for gui-
dance and support. What qualified a monk to give guidance to
others was endowment with ten qualities: moral virtue, learning,
contentment, mastery over the four jhdnas, the five mundane
abhififias, and attainment of the cankerless liberation of mind,
liberation by wisdom.? Perhaps it was because he was extolled
by the Buddha for his facility in the meditative attainments and
the abhififids that the Venerable Mahakassapa assumed the’ presi-
dency of the first great Buddhist council held in Rajagaha after
the Buddha’s passing away.

In the Ambattha Sutta the Buddha recites a verse praising the
man endowed with knowledge and conduct ( vijjacaranasampanna) :
“The nobleman (khattiya) is the best among men for those who
look to lineage, but one endowed with knowledge and conduct
is best among gods and men.”’* Conduct (carana), he explains,
includes moral discipline, sense restraint, mindfulness and dis-
cernment, contentment, solitary living, the abandonment of the
five hindrances, and finally, as the outcome of these practices,

1. DN. 2:71.
2. AN. 3:280-81.
3. MN. 3:11-12,
4. DN. 1:99.
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the attainment of the four jhdnas . Knowledge (vijja) consists
in insight-knowledge, the knowledge of the mind-made body,
the five mundane abhififias, and the knowledge of the destruction
of the cankers. The Buddha concludes his exposition by saying
of a bhikkhu who has fulfilled this training:

This bhikkhu is called ‘endowed with knowledge’, ‘endowed
with conduct’, ‘endowed with knowledge and conduct’. There
is no other endowment with knowledge and conduct higher or
more excellent than this endowment with knowledge and
conduct.!

1. Idid. 100.
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CONCLUSION

The jhanas are an important aspect of training in the contem-
plative system of Theravada Buddhism, representing the most
eminent form of concentration (samddhi). They enter into the
discipline as the training in the higher consciousness, into the
Noble Eightfold Path as right concentration, and directly or
indirectly relate toall the thirty-seven training principles leading
to enlightenment. Of the two principal types of Buddhist medi-
tation, serenity meditation (samathabhdvani) and insight medita-
tion (vipassanabhdvana), they fall on the side of serenity, though
the mental unification they induce makes them also a helpful
instrument for developing insight. The jhanas we found can occur
at two levels, one mundane (lokiya) and the other supramundane
(lokutiara). As mundane they pertain to the preliminary stages
of the path leading up to insight where they can be developed to
any of eight degrees, the four fine material jhdnas and the four
immaterial jhanas (Gruppas). As supramundane they pertain to
the four paths and fruits, the stages of enlightenment and libe-
ration culminating in nibbdna, the end of suffering. The mundane
jhanas are not absolutely necessary for all practitioners, but the
Buddha frequently commends them as a superior form of con-
centration helpful for producing the mental purification needed
as a base for wisdom.

In order to understand the dynamics by which the jkaras work
to purify the mind we adopted the Theravada perspective of
consciousness as an ever-changing continuum of evanescent men-
tal events each composed of a multiplicity of factors, some of
which cause defilement and distraction, others purification and
inner unity. The defiling factors, classed as the five hindrances—
sensual desire, ill will, sloth and torpor, restlessness and worry,
and doubt—must be overcome by a meditator aspiring to libe-
ration. Various methods are prescribed to achieve this, some
designed specifically to counter individual hindrances, others
such as general mindfulness applicable to all at once. As he per-
sists in his practice of concentration the meditator strengthens
five positive mental factors—applied thought, sustained thought,
rapture, happiness, and one-pointedness. These, called the jhina-
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factors, counter-act the hindrances and unify the mind on its
object. When the hindrances are suppressed, a luminous mental
replica of the meditation subject named the counterpart sign
appears, marking the attainment of “access concentration”
where the mind stands at the threshold of absorption. By streng-
thening the factors still further the meditator can enter full
absorption, the initial level of which is the first jhana endowed
with the five jhana factors as its principal components.

The meditator must first master and perfect the first jhana,
then he can go further in the direction of serenity by attaining the
second, third, and fourth jhdnas. The ascent through these states
involves the successive elimination of coarser mental factors.
In each case the meditator reflects that the state he has mastered
is endangered by its proximity to the stage immediately below
and by its own inherent grossness; then he aspires to the higher
stage as more serene, peaceful, and sublime. Thus he eliminates
applied and sustained thought to reach the second jkdna, rapture
to reach the third, and happiness to reach the fourth. The factors
that remain are the constituting factors of the jhdna—rapture,
happiness, and one-pointedness for the second, happiness and
one-pointedness for the third, and neutral feeling and one-pointed-
ness for the fourth. If the meditator’s faculties are not sharp,
he may have to overcome applied and sustained thought sepa-
rately. To account for this possibility the Abhidhamma,with
its penchant for precise analysis, includes a scheme of five jhanas
covering the same range of meditative experience.

After achieving mastery over tk< four fine material jhanas, an
ardent meditator can continue to refine his concentration by
attaining the four immaterial jhdnas: the base of boundless space,
the base of boundless consciousness, the base of nothingness,
and the base of neither perception nor non-perception. Whereas
the course of progress through the lower jhanas takes place by
means of the successive elimination of mental factors, progress
through the immaterial jhgnas occurs through a surmounting of
objects. All four immaterial states have the same factorial consti-
tution, identical with that of the fourth jidna, i.e. neutral feeling
and one-pointedness. They differ essentially with respect to their
objective basis, taking in order successively more subtle objects.
The first objectifies the infinity of space, the second the conscious-
ness pertaining to the base of boundless space, the third the non-
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existent aspect of the same consciousness, and the fourth the
mental aggregates belonging to the base of nothingness. This last
aruppa, the base of neither perception nor non-perception, marks
the utmost limit in the unification of consciousness and the highest
degree to which serenity can be pursued.

If he so desires, a meditator who has thoroughly mastered the
eight attainments can develop certain supernormal modes of
knowledge. These, known as the abhififigs, are five in number:
the knowledge of the modes of supernormal power, the knowledge
of the divine ear-element, the knowledge of penetrating others’
minds, the knowledge of recollecting previous lives, and the knowl-
edge of the passing away and rearising of beings. These abhififids
are all mundane, the products of concentration. Though not
essential to the path, they are still embellishments of an accom-
plished meditator, useful if handled with understanding and
applied with compassion. Beyond these lies a sixth abhififia,
“the knowledge of the destruction of the cankers,” the realiza-
tion of liberation resulting from insight.

The mundane jhdnas do not destroy the defilements but only
suppress them. The type of purification they produce is thus only
temporary, suitable as a basis for insight but incapable by itself
of bringing - liberation. A meditator who has reached the eight
attainments without going further will be reborn according to
his level of jhdnic accomplishment. If he reaches the four lower
jhanas he will be reborn in the fine material world, if he reaches
the immaterial jhanas he will be reborn in the immaterial world.
In any case he remains in bondage to samsdra and is not yet free
from suffering. Therefore jhana by itself is not sufficient for
reaching the ultimate goal.

To obtain liberation from the recurring cycle of rebirths what
is required is wisdom, culminating in the supramundane wisdom
of the noble paths that eradicates defilements. Since the root-
cause of bondage and suffering is ignorance about the true nature
of phenomena, wisdom, which uncovers the true nature of pheno-
mena, is the means to freedom. Wisdom comes in two stages:
first the wisdom of insight (vipassanafidna) which is the direct
seeing of the three characteristics of impermanence, suffering,
and selflessness in material and mental formations, then the wis-
dom of the noble paths (maggafiana) which sees ntbbana and pene-
trates the Four Noble Truths.
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The complete course of development culminating in deliver-
ance has been divided into seven stages of purification. The
first two—purification of morality and purification of mind—
coincide with the training in moral discipline and concentration.
The remaining five—purification of view, purification by over-
coming doubt, purification by knowledge of the right and wrong
paths, purification by knowledge and vision of the way, and puri-
fication by knowledge and vision—pertain to the development
of wisdom. The wisdom of insight develops especially through
the purification by knowledge and vision of the way; it culmi-
nates in the wisdom of the supramundane paths, which make
up purification by knowledge and vision.

The four paths are designated the path of stream-entry, the
path of the once-returner, the path of the non-returner, and the
path of arahatship. These paths are occasions of enlightenment
experience which penetrate by direct knowledge the Four Noble
Truths. They exercise the function of eradicating the defilements
or “fetters’ that cause bondage to samsdra, reducing thereby the
duration of the round of rebirths. Each successive path eliminates
(or attenuates) a subtler layer of defilements, until with the fourth
path all the defilements are cut off and the production of future
rebirths stopped. The paths lead immediately to their fruits,
resultant states of consciousness that enjoy the happiness of
nibbana made possible by the work of the paths.

The consideration that mundane jhdna does not suffice for
attaining liberation but has to be supplemented by wisdom led
us to investigate the relation of the jhanas to thie attainment of the
paths and the states of deliverance that result from them. Among
Buddhist scholars in Theravada countries the question has been
disputed as to whether or not the jhinas are nceded for reaching
the supramundane paths. The key to resolving this controversy
we found to be the distinction, implicit in the suttas and made
explicit in the Abhidhamma and commentaries, between mun-
dane and supramundane jhina. Mundane jhdna is the mmost
eminent type of concentration, but its attainment is not indis-
pensable for all meditators in order to reach the paths and fruits.
The Theravada tradition divides meditators into two types
according to the way they arrive at the supramundane path.
One is the samathayanika, the practitioner who makes screnity
his vehicle, the other is the vipassanayanika, the practitioner who
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makes bare insight his vehicle. The former first develops serenity
to the level of one of the eight attainments or their access, then
uses that serenity as his base of concentration in order to develop
insight. The latter, also known as the dry insight worker (sukkha-
vipassaka), proceeds directly to insight-contemplation on condi-
tioned phenomena, producing a mobile momentary concentra-
tion as a concomitant of his contemplation without initially
developing serenity to the level of jhanic intensity.

For the dry insight meditator mundane jhana is dispensable,
but for the meditator of the serenity vehicle it plays two vitally
important roles: first it provides him with a foundation of calm
conducive to developing insight, second it serves as a readily
available subject to be investigated with insight in order to see
the three characteristics of existence. In the first capacity the
Jhana is called the basic jhana (padakajjhana), in the second it is
called the comprehended jhana (sammasitajjhana).

For meditators of both vehicles, however, jhdna is attained when
they reach the supramundane paths and fruits. The paths and
fruits, according to the Pali texts, always occur at a level of
jhanic absorption and thus are considered forms of jhana. Since
to reach deliverance all practitioners have to pass through the
same paths and fruits regardless of their means of approach,
Jjhana of the supramundane kind enters into the experience of
every meditator who arrives at the path. It belongs as much to
the path of the one following the vehicle of pure insight as it does
to the path of the one following the vehicle of serenity. Fhana
of this kind occurs as the right concentration (sammdsamadhi)
of the Noble Eightfold Path, defined by the Buddha with the
formula for the four jhanas.

Thus the answer to the question whether jhdna is needed to
reach nibbana is clear, settled by the recognition of two kinds of
jhana: mundane jhina is helpful but not absolutely necessary,
supramundane jhdna is essential but does not necessarily pre-
suppose the mundane. It results from insight either alone or in
combination with mundane jhdna.

The supramundane jhdanas occur in the same degrees as the
mundane, the four of the suttanta scheme and the five of the
Abhidhamma scheme. Each has the jhdna factors appropriate
to its particular level of absorption. Nevertheless, we find that
certain significant differences separate the two. The mundane
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Jhanas merely suppress defilements, the supramundane eradicate
them. The mundane remain in the orbit of the round of rebirths,
the supramundane dismantle the round. The mundane involve
a predominance of serenity, the supramundane a balance of
serenity with wisdom. The mundane take an idea or image for
object, the supramundane the unconditioned reality, nibbana.

One question that has arisen is what determines the jhanic
level of the paths and fruits, but the Theravada tradition has not
settled this with unanimity. Some elders hold that it is the basic
Jhana, some that it is the comprehended jhana, still others that it
depends on the meditator’s choice. The jhdnic level of the fruit,
however, always conforms to that of the path. Each noble person
of the four levels retains access to supramundane jhdna as the
attainment of fruition (phalasamapatti) appropriate to his level.
Thus the four persons are always capable of entering supramun-
dane jhana as a way of experiencing bliss and peace here and now.
In addition non-returners and arahats who have mastered the
eight attainments can enter a special meditative attainment
called cessation (nirodhasamapatti), reached by alternating the
mundane jhdnas with insight up the eight degrees to the point
where the mental process stops.

One final problem that remained concerned the relation of the
noble persons {ariyapuggala) to the mundane accomplishment of
jhana. This problem we addressed through an ancient classi-
fication of the noble persons into seven types on the basis of their
dominant faculties. Those on the path of stream-entry divide
into two——the faith-devotee (saddhanusari) and the truth-devotee
(dhammanusari)—according to whether they give prominence to
faith or wisdom. These become, respectively, the one liberated
by faith (seddhavimutta) and the one attained to understanding
{ditthippatia) in the six intermediate stages; one who gains the
immaterial jhdnas is classified separately as a body-witness (kaya-
sakkhi). Arahats, at the last stage, again divide into two: those
who obtain the immaterial attainments are called liberated in
both ways {ubhatobhdgavimutta), those who do not obtain them are
called those liberated by wisdom (pafifiaguimutta). For these latter
any of the three faculties—faith, concentration or wisdom—
can be dominant. All that keeps them in this class is lack of the
immaterial jhanas. They may have any of the four jhdnas or none
at all.
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Doubt has sometimes been cast on the possibility of arahatship
without jhdna. But we find that although all arahats possess the
Jhana of their supramundane fruition, they are not all regarded
as having mundane jhana. Theravada tradition recognizes a
class of dry-visioned arahats who reach their goal by pure insight,
remaining devoid of mundane jhdna even afterwards. Neverthe-
less, though such a kind of arahatship is possible, the Pali tradi-
tion, beginning even with the Buddha himself, regards the ability
to gain the four jhdnas without strain or difficulty as a valuable
asset of an-arahat, desirable both as a personal accomplishment
and as a testimony to the spiritual efficacy of the Buddha’s dis-
pensation. A similar high regard extends to the achievement of
the five mundane abhifiias, while the highest praise goes to ubha-
fobhdgavimutia arahats who have mastered both the eight deli-
verances and the five abhififids.

The gradations in the veneration given to arahats on the basis
of their mundane spiritual achievements implies something about
the value-system of Theravada Buddhism. It suggests that while
final liberation may be the ultimate and most important value,
it is not the sole value even in the spiritual domain. Alongside
it, as embellishments rather than alternatives, stand mastery over
the range of the mind and mastery over the sphere of the know-
able. The first is accomplished by the attainment of the eight
mundane jhanas, the second by the attainment of the abhififids.
Together, final liberation adorned with this twofold mastery is
esteemed as the highest and most desirable way of actualizing the
ultimate goal.
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APPENDIX 1

The Thirty-seven Constituents of Enlightenment (sattatirsa
bodhi-pakkhiyadhamma)

I. The Four Foundations of Mindfulness (cattaro satipatthand)

1. Contemplation of the body as a foundation of mindful-
ness (kdyanupassana satipatthana)

2. Contemplation of feelings as a foundation of mindful-
ness (vedandnupassand satipatthina)

3. Contemplation of states of mind as a foundation of
mindfulness (ctttanupassand satipatthana)

4. Contemplation of mental objects as a foundation of
mindfulness (dhammanupassana satipatthina)

II.  The Four Right Endeavors (cattare sammappadhina)

1. The cffort to prevent unarisen evil states (anuppanna-
narm  papakanam akusaldnari  dhammanam  anuppadaya
vdvama)

2. The effort to abandon arisen evil states (uppanndnam
papakanam akusalanam dhammanam pahandya vayama)

3. The effort to arouse unarisen wholesome states (anup-
pannanam kusalanam dhammdnare uppadava vayima)

4. The effort to increase arisen wholesome states (uppan-
nanam kusalanam dhammanam: bhiyyobhdvaya vayamati)

III. The Four Bases of Success (cattaro iddhipada)

1. The base of success consisting in zeal (chandiddhipada)

2. The base of success consisting in energy (viriyiddhipada)

3. The base of success consisting in consciousness (citlzd-
dhipada)

4. The base of success consisting in inquiry (vimamsid-

dhipada)
IV. The Five Spiritual Faculties (paficindriyant)

1. The faculty of faith (saddhindriya)
2. The faculty of energy (viriyindriva)
3. The faculty of mindfulness (satindriya)
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4, The faculty of concentration (samddhindriya)
5. The faculty of wisdom (pafifiindriya)

V.  The Five Spiritual Powers (pafica balani)
1. The power of faith (saddhabala)
2. The power of energy (viriyabala)
3. The power of mindfulness (sattbala)
4. The power of concentration (samddhibala)
5. The power of wisdom (pafifidbala)

VI. The Seven Factors of Enlightenment (satta bojjhaniga)

1. The mindfulness factor of enlightenment (satisam-
bajjhanga)

2. The investigation of phenomena factor of enlighten-
ment (dhammavicaya sambojjhanga)

3. Theenergy factor of enlightenment (viriyasambojjhariga)

4. The rapture factor of enlightenment (pitisambojjhanga)

5. The tranquility factor of enlightenment (passaddhi-

sambojjhanga)

6. The concentralion factor of enlightenment (samadhi-
sambojjhanga)

7. The equanimity factor of enlightenment (upekkha-
sambojjhanga)

VIL. The Noble Eightfold Path (aripa atthangikamagga)

Right view (sammadittht)

Right intention (sammasamkappa)
Right speech (sammavaca)

Right action (sammakammanta)
Right livelihood (samma djiva)

Right effort (sammavayama)

Right mindfulness (sammasatt)
Right concentration (sammdasamadhi)*

@ N DD D

1. DN. 2:120. MN. 2:11-12.
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APPENDIX 2
FORTY SUBJECTS OF MEDITATION?

Subjects (kammatthana) 6 Temperanients 3 Concentrations 3 Signs 4 Fhanas
(chacaritani) (tayo bhavandyo) (tint nimittane)

The Totalities {kasina):
Earth kasina (pathavi kasina) All P. Ac. Ab. P. Le. Cp. Ist o 4th?
Water kasina (apo-kasina) ' vs s . 5 3 a» s 5w
Fire kasina (tejo-kasina) ' U ' 5s ss e » U
Air kasina (vdyo-kasina) ' sy s ’s 5y 33 s s 5 as
Biue kasina (nila-kasina) Hating » s ) sy 3 s s vy s
Yellow kasina (pita-kasina) ’s v s s 5y s s »» 5 e
Red kasina (lohita-kasina) ) JO vy s s ' ' I
White kasina (oddta-kasina) " v e e 5y rr s v ’s v
Light kasina (aloka-kasina) All vy s s v sy s " 5
Limited space kasina (akdsa-kasipa) ’ s s as vy s s ' s s
Ten Kinds of Foulness (dasa asubha):
The bloated (uddhumataka) Lustful 5 s s 5s 3y s »
The livid (vinilaka) . sy as a s as s .
Festering (vipubbaka) ) v s e sy s e '
Cut-up (vicchiddaka) s v sy U, 5s 3y 3 s

1. Vism., pp. 89-90. 2. Note: Key to abbreviations at end of this appendix.
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ubjects (kammatthana) 6 Temperaments 3 Concentrations 3 Signs 4 Fhanas
(chacaritant) (tayo bhavanaye)  (tini nimittant)

The gnawed (vikkhayitaka) Lusttul P. Ac. Ab. P. Le. Cp. Ist
The scattered (vikkhittaka) » s 3w 55 » >
The hacked and scattered (hata-vikkhittaka)
The bleeding (lohitaka) 3 23 3 b3 3 2 2 2
The worm-infested (pulavaka) » » » » »
A skeleton (atthzka) 25 It 33 33 ) 33 I 3
Ten Kinds of Recollections (dasa anussatiyo):
Recol. of Buddha (buddhanussati) Faithful s 3y s PR ’s No jhana
Recol. of Dhamma (dhammanussati) » » 5 » » »
Recol. of Sangha (sanghdnussati) 3 » o » 5 » » »
Recol. of virtue (silgnussati) » e 3 PP » » 2
Recol. of generosity (caganussati) » 3 s 9 53 2 » » »
Recol. of deities (devatanussati) » 3 e e »» » »
Recol. of peace (upasamanussati) Intelligent 5y sy s U ys ’s .
Recol. of death (marapdnussati) v »» » 5 s » ’s »
Mindfulness of body (kayagatasati) Lustful b s 5 s Ist
Mindfulness of breathing (@napanasati) Deluded &

Speculative s s s» 5 s st to 4th
Four Divine Abidings (cattaro brahmavihara):
Loving kindness (metta) Hating » o » PIRS » 5 3rd
Compassion (karund) 'Y ) 3 2 2 2 %

066
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Subjects (kammatthina) 6 Temperaments 3 Concentrations 3 Signs 4 Fhanas
(chacaritani) (tayo bhavanayo)  (tini nimittant)
Gladness (muditd) Eh b 2 2 2 2 3 2 bR
Equanimity (upekkha) ’ 5 s » e 4th
One Perception (eka safifia) : P. Ac.
Perception of repulsiveness in nutriment
(ahare pajikkila-safifia) Intelligent vy s P. Le. No jhana

One Definition (ekavavatthana)
Defining of the four elements (catudhatuva-

vaj;hdna) IR 1 ” I3 33 ”» 1]
Four Immaterial States (cattdro druppa):
The base consisting of boundless space

(akasanaficayalana) All 5y sy sy 5 s Arfipajjhan
The base consisting of boundless conscious-

ness (vififianancayatana) ' s s s 5y e '
The base consisting of nothingness

(akincafifiayatana) . S, U s
The base consisting of neither perception

nor non-perception (nevasafifidndsafifidyatana) ,, 5y ss sy 2 gy ’s 1

1. Six temperaments: [1] lustful (rdagacarita), [2] hating (dosacarita),, [3] deluded (mohacarita), [4] faithful (saddhdcarita,
[5] intelligent (buddhicarita), and  [6] speculative (vitakka-carita). Three concentrations: [1] preliminary (parikamma), [2]

access (wupacira), and [ 3] absorption (appana). Three signs: [1] preliminary (parikamma),
counterpart (patibhdga). P P=preliminary; Ac=access; Ab=absorption, Le=learning; Cp=counterpart sign.

[2] learning (uggaha), and [ 3]

g XIANAddV
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APPENDIX 3

Eight Attainments: 1

22z ppurmeuTIybisu] 3 AllUeIeS JO Uied ayL

The
< 4th
& 3rd
P —+  2nd
' 1st
<

4th
v E aq 3rd
A0 g 2nd
“ oy lst
~r E-r—)

1. Read from the botton:.
kamacchanda, byapada,
the first jhdna. Note that as the meditator reaches higher jhdnas he eliminates lower jhdna factors.

‘ Nd te2hS €HEHS

Jhana Factors:

aruppa Neutral feeling and one-pointedness
- " " " N i
;::ppz " " " (1] "
arugga " " " " "
jhapa neutral feeling and one-pointedness
jhana happinese and one-pointedness
ihana rapture, happiness, and one-pointedness
ih@na [initial thought™] Jeustained [Fapture}[Rappinec’] fone .
thought pointedness
{1] 2] {3] (4] (5]
: ! b !
5 rs'loth and doubt rill willl[restlesa-] foence desire
v I torpor ness and
E worxy
= (3] . (5] 2] | {4] {1]
al

thina-middia,

material jhdna are same as thosc cf the immaterial jhdnas.

fhana factors in Pali: vitakka, vicara, piti, sukha, ekaggata and adukkhamasukha vedand. Five hindrances:
uddhacca-kukkucca and vicikicchd. Arrows indicate the hindrances suppressed by each factor of

The factors of the fourth fine

GGG
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Kinds of kamma:

Bagse of neither perception
nor non-perception
(nevasa¥ninaaafindyatana)

Base of nothingness

(3kificefildyatana)

nesa (vifihanaficiyatana)
Base of infinite space

(ékﬁaénaﬁcézatana)

fmmaterial kammas

Fourth jhana
(catutthajjhana)

é

qd L,

Ay

=

o

o aq

LR

o«

58

g3 ™ -
'3 ird jhana _
£ (tatiya}ihana)
Al

Read from the bottom.

Base of infinite consciousSe

APPENDIX 4

Kamma and Rebirth1

ﬂ

bh

Fvacara

mmaterial spheres
a

(ar

P

ra bhumi)

avaca

ine material apheres
0]

F
(r

Placea of rebirth (bhimi)

e erersoton.
(o &
31. Plane of neither perception E;é
nor non-perception (nevaecfinangsafina NS
yatana bhimi) 4
30. Plane of nothingness (8kificenfayacana J § E
bhumi } e
29. Plane of {nfinite consciousness (vifi- E
fapnaficayatana bhlimi) Eir
28. Plane of infinite space [(@k#sanan- £ o
cayatana bhiumi) -
27. The higheat realm (EEEELEEEE bhumi ) g'r‘;:gggi
26. The clear sighted realm (sudagsa bhimi © Elﬁ o
25. The beautitul realm (Budassi bhumi) LR T
24, The gerene realm (atappa bhumi) L3 ; m
23. The durable realm (aviha bhimi) folTo
e e ey
Bl
22. The realm of non-percipient beings I_ﬁ ~ 6

(asafifagatts bhimi)
21. The realm of great reward (vehapphala-
bhomi)

20, The realm of eteady aurs (subhakigha-
bhomi)

19. The realm of infinite sura (appamana-
gubha bhiimi

18. The realm of minor aura (parittasubha-
bhami

T

Tt

219uds-uf{ pa

(T@nuq

€GC T XIaNdddv
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Kinds of kamma:! . Places of rebirth (bhumi)

17. The realm of radiant luster
(abhagsara bhami)
16. The realm of infinite luster

(appamanabha bhumi)

il

Second jhana ]
(dutiya} jhana)

. The hoat of titane (asuranikaya)
. The hungry ghosts (petaloka)

ﬁ/\

2 m'g
a “E 15. The realm of minor luster
g g EE 5 (parittabha bhumi)
o §§ 14, The realm of the great Brahma
o ot (Mahabrahma bhumi) _
> > (First jhana 9,8 13. The realm of the ministers of Brahms

(pathamaijhana) [ (Brahmapurohita bhumi)

pat ! _
® 12. The realm of the retinue of Brahma
5 | (Brahmaparieajja bhumi)

— L1. The realw of gods who lord over the crea-
8 b - tion of others (paranimmitavasavatti bhimi)
22 9 g 10. The realw of gode who rejoice in their own
3w Sense sphere wholegome kamma mg creation (nlmmanarati bhumi)
2k (kamavacars kusala kapma) 3 - 1,9. The realm of delight (tusita bhumi)
>3 L 3 o] 8. The reailm of Yama gods (Yama bhumi)

B e 7. The realw of thirty-three gods. (tavatimsa
£ 5" bhom1) -
& D 6. The realm of the four great kinge (catum-
v g '] §% 4 mahBrEiika bhimi)
a 55 Y S, Human realm (manussaloka)
LY n o o
L2 | ——

E 4

a
(W)

Unwholesome kamma

o
(akusalakamma) S 2 RI52. The animal kingdom (tiracchanayoni) .2
g8 nug 1. Woeful states of exietence (nlrayabhiumi)
ngqﬁ
1. Read from the bottom. 2, Narada, Manual, pp. 233-55, 259-62,

(1qe
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GLOSSARY

Abhijjamana unbroken
Abhififia direct knowledge
Abyapajja free from trouble
Adesana manifestation
Adhicitta higher consciousness
Adhipaiifia higher wisdom
Adhisila higher morality
Adinava danger, unsatisfactoriness
Adukkhamasukha neither-pain-nor-pleasure
Ahara nutriment
Ajjhupekkhana equanimity
Akallata indisposition
Akammafifiata unwieldiness
Akanittha the highest realm
Akaraparivitakka reflection on reason
Akaravati rational
Akasanaficayatana the base of boundless space
Akificafifiayatana the base of nothingness
Akusala unwholesome
Amanasikara non-attention
Anagami non-returner
Anagatarhsafiana knowledge of the future
Anaififiatafifiassamitindriya the faculty of ‘I shall know the

unknown’
Ananta unbounded
Anapanasati mindfulness of breathing
Anatta selfless, non-self
Anga factor
Anicca impermanent
Animitta signless
Afifiatavindriya the faculty of the completion of

final knowledge

Aifitindriya the faculty of final knowledge
Anubhavana experiencing
Anuloma conformity

The Path of Serenity & Insight_new.indd 225 @ 5/13/13 5:12:22 PM
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Anupadisesanibbanadhatu

Anupassana
Anupiyamanasikara

Anupubbasankharanirodha

Anusasana
Anussati
Apacayagami
Aparihaniya
Aparisesa
Apéayabhami
Apilapanata
Appamanabha
Appamanasubha
Appana
Appanihita
Arahat

Arambhadhatu
Arammana

Ariya

Aruppa
Ariipavacarabhiimi
Asankhata
Asankheyya
Asafifiasatta

Asaraka
Asava
Asavakkhayaiiana

Assada

Asubha

Asurakiya

Atappa
Atitabhavarniga
Attanodhammataya
Atthakatha

The Path of Serenity & Insight_new.indd 226

the nibbana element without
residue

contemplation

inexpedient reflection, reflec-
tion on wrong track

the gradual cessation of forma-
tion

education or instruction

recollection

leading to demolition

invincible

without remainder

the plane of misery

not floating away

the realm of infinite lustre

the realm of infinite aura

absorption

desireless

a perfectly enlightened indivi-
dual (untranslated)

element of effort

object

noble; a noble one

immaterial stdte

immaterial sphere

unconditioned

incalculable

the realm of non-percipient
beings

coreless

canker

knowledge of the destruction of
the cankers

gratification

foulness

the host of titans

the serene realm

past moment of life continuum

by one’s own nature

commentaries
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Avajjana
Aveccappasada

Avibhava
Aviha
Avijja
Bala
Bhanga
Bhava
Bhavana
Bhavanga

Bhavangupaccheda

Bhaya

Bhimi
Bojjhanga
Brahmaparisajja
Brahmapurehita
Brahmavihira
Byapada
Candima
Carana

Carita
Catummaharajika
Cetasika
Cetopariyafiana
Cetovimutti
Chanda

Citta

Cittavithi
Cutiipapatafiana

Dassana
Dhamma

Dhammacchando
Dhammanusari

Dhatumanasikara

Dibbacakkhu

The Path of Serenity & Insight_new.indd 227

GLOSSARY 227

adverting

confidence born of under-
standing

appearance

the durable realm

ignorance

power

dissolution

existence, becoming

development

life continuum

cutting off or arrest of the pas-
sive consciousness

fear, fearful, terror

plane, realm

enlightenment factor

retinue of Brahma

ministers of Brahma

divine abiding

ill will

moon

conduct

temperament

the realm of the four great kings

mental factor

the knowledge of others’ mind

liberation of mind

zeal

mind, consciousness

active process of consciousness

the knowledge of passing away
and rebirth of beings

vision

[1] doctrine, truth; [2] men-
ta] object, phenomena

desire for dhamma

truth-devotee

reflection on the modes of
materiality

the divine eye

5/13/13 5:12:23 PM
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Dibbasotadhatu
Dibbavihara
Ditthadhammanibbana
Ditthi
Ditthippatta
Domanassa
Dosa

Ekaggata
Ekodibhava
Gantha

Garuka
Gotrabhii
Hadayaripa
Iddhi
Iddhividhafiana

Indriya
Indriyasamattapatipadana
Indriyasarhvara

Jhana

Jhananga
Jhanakkantika
Jhayati
Kalapasammasana
Kalyapamitta
Kama
Kamacchanda
Kamaparilaha
Kamapariyesana

Kamati
Kamavacara
Kamma
Kamaupadana
Kasina
Kasinukkantika

Kattukamyata
Kaya

The Path of Serenity & Insight_new.indd 228

the divine ear-element

heavenly dwelling

nibbana here and now

views, wrong views

attained to understanding

grief

hatred

one-pointedness (of mind)

unification (of mind)

bodily ties

weighty

change-of-lineage

the matter of the heart

wonder or marvel

knowledge of the modes of
supernormal powers

faculty

balancing the spiritual faculties

the restraint of the senses

states of absorption in medita-
tion [untranslated ]

jhana factor

skipping alternate jhanas

thinks

comprehension by groups

good friend

sense pleasure; sensual desire

sensual desire

the fever of sensuality

the search for sensual grati-
fication

travels

sense sphere

volitional action [untranslated]

clinging to sense pleasure

a device used as an object of
concentration [untranslated ]

skipping alternate kasina

desire to accomplish some aim

body
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Kayasakkhi
Kayaviveka

Khandha

Khanika

Khaya

Khuddika

Kilesa

Kukkucca

Kusala
Kusalacittassekaggata

Lakkhana
Lakkhaniipanijjhana

Lobha

Lokiya

Lokuttara

Magga
Mahapurisavitakka
Mana

Manodvara
Manomayiddhifiana

Manussaloka
Micchasamadhi
Middha

Moha

Nama
Namariipa
Néna

Nevasafifianasafifidyatana

Nibbana

Nibbida

Niggaha
Nikkamadhatu
Nimittavaddhana
Nimmanarati
Niramisasukha
Niraya

The Path of Serenity & Insight_new.indd 229

GLOSSARY 229

body-witness

bodily seclusion

aggregates

momentary

destruction

minor

defilement

worry

wholesome

wholesome one-pointedness of
mind

characteristics

the contemplation of the cha-
racteristics of phenomena

greed

mundane

supramundane

path

thoughts of a great man

conceit

mind door

knowledge of the mind-created
body

the human world

wrong concentration

torpor

delusion

mentality

mentality-materiality

knowledge

the base of neither perception
nor-non-perception

[untranslated ]

dispassion

restraining

element of exertion

extension of sign

rejoicing in one’s own creation

spiritual happiness

woeful state
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Nirodha
Nirujjhati
Nivarana
Niyyanika
Ogha
Okkantika
Orambhagiya
Paccattam

Paccavekkhana
Paccayatthana
Paccekabuddha

Paccupatthana
Pada
Padakajjhina
Paggaha
Pahana
Pahananga
Pajanana
Pakkhapatita
Pakkhi
Palibodha
Pallanka
Pamojja

Pafica

Pani

Paiifia
Pafifiatti
Pafifiavimutta
Pafifiavimutti
Papaifica
Parakkamadhatu
Paranimmitavasavatti

Pariggaha
Parikammanimitta
Parikammasamadkbi
Parikkhara
Parimajjati

The Path of Serenity & Insight_new.indd 230

cessation

ceases

hindrance

emancipating

floods

showering

pertaining to the lower worlds

within oneself (within them-
selves)

reviewing

objective station

individual or silent Buddha
[untranslated ]

manifestation

basis

basic jhana

exerting the mind

abandonment

factors of abandonment

the act of understanding

partiality

bird

impediment

sitting cross-legged

gladness

five

hand

wisdom

a conceptual entity

liberated by wisdom

liberation by wisdom

impediments

element of striving

the realm of gods who lord over
the creations of others

discerning

preliminary sign

preliminary concentration

requisites

strokes
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Parimasati
Parinibbana
Parififia
Parittabha
Parittasubha
Parivitakka
Pariyayena
Passaddhi
Patibhaganimitta
Patigha
Patihariya
Patiloma
Patisarhvedeti
Pavivekasukha

Pettivisaya

Phala
Pharana
Phassa

Piti
Pubbangama

Pubbenivasanussatifiana

Puggala
Puggalajjhasaya
Purecarika
Puthujjana

Raga

Rasa

Ripa

Ripavacara
Sabbacittasadharana

Sabhiva
Sacchikiriya
Saddha
Saddhanusari
Saddhapadanani

The Path of Serenity & Insight_new.indd 231

GLOSSARY 231

touches

final nibbana

full understanding

the realm of minor lustre

the realm of minor aura

reflection

figuratively

tranquility

counterpart sign

aversion

wonder

reverse order

experiences

happiness born of seclusion

from sense pleasures and the

hindrances

the sphere of tormented spirits

or “hungry ghosts”

fruit, fruition

pervading

contact

rapture

forerunner

the knowledge of recollecting
previous lives

individual

inclination of individuals

precursor

the ordinary man

lust

function

material form

fine material sphere

universal concomitant of con-
sciousness

the true nature

realization

faith

faith-devotee

foundations of faith
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Saddhivimutta
Sakadagami
Sakkayaditthi
Sakuna

Samadhi
Samadhikkhandha
Samannagatangani
Samantapasadika
Samapatti
Samatha
Samathayanika

Samatikkama
Samkappa

Samma
Sammasana
Sammasitajjhiana
Sampahansana
Sampajafifia
Sampasadana
Sarhsara
Samucchedappahina
Sarhvara
Sarhvatteti
Sarhyocjana
Sanditthikanibbana
Safijanana
Sankantika
Sankappa
Sarhkhara

Safifia
Santutthi

Sati
Satipatthana
Sayambhifiana
Setughata
Sikkba

Sila

The Path of Serenity & Insight_new.indd 232

liberated by faith

Once-returner

personality-view

bird

concentration

group of concentration

factors of possession

completely inspiring

attainment

serenity

one who makes serenity his

vehicle

having surmounted

intention

right

comprehension

comprehended jhana

encouraging

discernment

confidence

the round of repeated becoming

abandonment by eradication

restraint

exercises

fetter

immediately visible nibbana

the mode of perceiving

transposition

intention

[1] formation, [2] mental
formation, [3] volitional for-
mation

perception

contentment

mindfulness

foundation of mindfulness

self-evolved wisdom

breaking the bridge

training

morality
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Silabbataparamasa
Sobhana
Somanassa
Sotapanna
Sotapatti
Subhakinha
Suddhavasa
Sugatibhiimi
Sukha
Sukkhavipassaka
Sufifiata

Suriya
Tadanganibbana
Takkavithi
Tatramajjhattata
Tavatirsa

Tevijja

Thina

Thiti

Tika
Tiracchanayoni
Tirobhava
Tirokuddam
Tiro-pabbatarh
Tiro-pakaram
Tisso sikkha
Tunhibhava
Ubbega
Ubhatobhagavimutta
Udaka
Udayabbaya
Uddhacca
Uddhambhagiya
Uggahanimitta
Ummujja-nimujjarh
Upacara
Upacarasamadhi
Upadana
Upadhiviveka
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GLOSSARY 233

clinging to rites and rituals
beautiful

Joy

stream-enterer

stream-entry

the realm of steady aura
the pure abode

plane of happiness
happiness, pleasure, pleasant
dry insight worker

voidness

sun

a factor of nibbana
reasoning

specific neutrality

the realm of the thirty-three
gods

triple knowledge

sloth

presence

subcommentary

animal kingdom
disappearance

through walls

through mountains

through enclosures

three trainings

silence

uplifting

liberated in both ways

water

rise and fall

restlessness

pertaining to the higher worlds
learning sign

dive in and out

access

access concentration
clinging

seclusion from the substance
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Upakkilesa
Upanijjhana
Upekkha
Uppada
Uttarati
Vacisankhaira
Vasita
Vatthukama
Vavassagga
Vavatthapana
Vedana
Vedayita
Veditabba
Vicara
Vicaya
Vicikiccha
Vihirhsa vitakka
Vijanana
Vijja

Vijjacaranasampanna

Vikkhambhanaviveka
Vikkhambanappahana

Vikubbana

Vimarhsa

Vimokkha (Vimokha)
Vimokkhamukha
Vimutti

Vimuttirasa

Vinipata
Vinivaranacitta

Vififiana
Vififiapaficiyatana
Vififiu

Vipaka

Vipassana
Vipassanayanika
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impediment, corruption

contemplation

equanimity

arising

rises up

activity of speech

mastery

objective sense pleasure

renunciation

definition

feeling

being felt

to be realized

sustained thought

investigation

doubt

thought of harming

mode of cognizing

knowledge

endowed with knowledge and
conduct

seclusion by suppression

abandoning by way of sup-
pression

transformation

inquiry

liberation

gateway to liberation

emancipation

taste of freedom

the downfall

the mind devoid of the hin-
drances

consciousness

base of boundless consciousness

the wise

result

insight

one who makes (bare) insight
his vehicle
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Viriya

Visuddhi

Vitakka

Viveka

Vutthana

Yana
Yathakammiipagafiana

Yoga

Yogin
Yonisomanasikara

The Path of Serenity & Insight_new.indd 235

GLOSSARY 235

energy

purification

applied thought

seclusion

emergence

vehicle

knowledge of faring according
to kamma

bonds

meditator

wise consideration
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LIST OF ABBREVIATIONS USED

AN. The Anguttara Nikaya

AN.A, The Anguttara Nikaya Atthakatha (manora-
thapiirani)

AN. T. The Anguttara Nikaya Tika (Saratthamafijiisi)

BD. The Book of the Discipline

BMTP. Buddhist Meditation in Theory and Practice

Dhp. The Dhammapada

Dhs. The Dhammasangani

Dhs. A, The Dhammasangani Atthakatha (Atthasalini)

DN. The Digha Nikaya

DN.A. The Digha Nikaya Atthakathi (Sumangala

Vilasini)

DN.T. The Digha Nikaya Tika

Dial. Dialogues of the Buddha

GS. The Book of the Gradual Saying

KS. The Book of the Kindred Sayings

Milp. The Milindapaiiha

MLS. The Middle Length Sayings

MN. The Majjhima Nikaya

MN.A. The Majjhima Nikaya Atgthakathd (Papafica-
sidani)

MN.T. The Majjhima Nikaya Tika

PI. Progress of Insight

PP. Path of Purification

Psy. Ethics. Buddhist Psychological Ethics

Pts. The Patisambhidamagga

Pts.A. The Patisambhidamagga Atthakatha (Saddham-
mappakasini)

Pug. P. The Dhatukatha Puggalapafifiattipali

QKM. The Questions of King Milinda

SN. The Samyutta Nikaya

SN.A. The Samyutta Nikiaya Atthakatha (Sirattha-
pakasani)

SN.T. The Sariyutta Nikaya Tika

Vibh. " The Vibhanga
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Vimv.T. The Vimativinodani Tika (Samantapasadika-
tika)

Vinp. The Vinaya Pitakarh

Vin.A. The Vinayatthakatha (Samantapasadika)

Vism, The Visuddhimagga

Vism. T. The Visuddhimagga Maha Tika (Paramattha-
mafijiisa )
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PRIMARY SOURCES

Because the Burmese Buddhasasana Samiti editions of the com-
mentaries and subcommentaries sometimes use titles different
from those by which the works are generally known, we enclose
the standard titles in brackets before giving the titles of the com-
mentaries and subcommentaries used by the Buddhasisana
Samiti,

V. Pali Texts of the Tipitaka

Vinaya Pitaka

Oldenberg, Hermann, ed. The Vinaya Pitakam : One of the Princi-
pal Buddhist Holy Scriptures in the Pali Language. Pali Text
Society [Publication Series], vols. 147-48, 160-62. 5
vols., London: Luzac & Co., 1879-1964.

Sutta Pitaka

Anderson, Dines and Smith, Helmer, eds., Sutta-Nipata, New ed.,
Pali Text Society [Publication Series] Vol. 72. 1913;
reprint, London: Luzac & Co., 1965.

Feer, M. Léon, ed., The Saryutta-Nikdya of the Sutta-Pitaka. [Pts.
1-5: Sagatha-Vagga, Nidina-Vagga, Khandha-Vagga, Sald-
yatana-Vagga, and Mahd-Vagga, edited by M. Léon Feer;
pt. 6: Indexes by Mrs. Rhys Davids]. Pali Text Society

[Publications ], vols. 8, 19, 25, 31, 42, 56. 6 vols. 1884-
1904; reprint. London: Luzac & Co., 1960-70.

Mahd Niddesapdli. [Pali Text in Burmese script). Rangoon,
Burma: Buddhasasana Samiti, 1960.

Morris, Richard and Hardy, E. eds., The Anguttara-Nikaya. [Pt.
1: Ekanipata, Dukanipata, and Tikanipdta, edited by
Richard Morris. 2d ed., revised by A. K. Warder; pt. 2:
Catukka-Nipata, edited by Richard Morris; pt. 3: Paficaka-
Nipata and Chakka-Nipata, edited by E. Hardy; pt. 4:
Sattaka-Nipata, Atthaka-Nipata, and Navaka-Nipata, edited
by E. Hardy; pt. 5: Dasaka-Nipata and Ekadasaka-Nipata,
edited by E. Hardy; pt. 6: Indexes by Mable Hunt;
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revised and edited by C. A, F. Rhys Davids]. Pali Text
Society [Publications ], vols. 10, 20, 35, 44, 46, 66. 6 vols.
1880-1910; reprint, London: Luzac & Co., 1956-67.

Patisambhidamaggapali. [Pali Text in Burmese script]. Rangoon,
Burma: Buddhasasana Samiti, 1962,

Rhys Davids, T. W. and Carpenter, J. Estlin, eds. The Digha
Nikaya. [Vols. 1-2: edited by T. W. Rhys Davids and ]J.
Estlin Carpenter; vol. 3: edited by J. Estlin Carpenter ].
Pali Text Society [Publications], vols. 22, 52, 67. $ vols.
1880-1910; reprint, London: Luzac & Co., 1960-67.

Trenckner, V. and Chalmer, Robert, eds. The Majjhima-Nikaya.
[Vol. 1: edited by V. Trenckner; vols. 2-3; edited by
Robert Chalmers; vol. 4: Index of Words, edited by
Mrs. Rhys Davids]. Pali Text Society [Publication],
vols. 17, 39, 45, 47, 51, 99. 6 vols. in 4. (1888-1925);
reprint (4 vols.), London: Luzac & Co., 1960-64.

Abhidhamma Pitaka

Dhammasanganipali. [Pali Text in Burmese script]. Rangoon,
Burma: Buddhasasana Samiti, 1961.

Dhatukatha Puggalapafifiattipali. [Pali Text in Burmese script].
Rangoon, Burma: Buddhasasana Samiti, 1961.

Vibhangapali. [Pali Text in Burmese script]. Rangoon, Burma:
Buddhasasana Samiti, 1961.

2. Commentaries on Pali Texts of the Tipitaka

Vinaya Pifaka

Buddhaghosa. [Vinaya Atthakatha (Samanta Pasadika)]. [vols.
1-2:] Parajikakanda Atthakatha; [vol. 3:] Pdacityadi Attha-
katha; [vol. 4:] Culavaggadi Afthakatha. [Pali Text in
Burmese script]. 4 vols. Rangoon, Burma: Buddha-
sasana Samiti, 1963-67.

Sutta Pitaka

Buddhaghosa. [Digha Nikaya Afthakathd (Sumangalavilasini) .
[vol. 1:] Silakkhandhavaggatthakatha; [vol. 2:1 Maha-
vaggatthakatha; [vol. 3;] Pathikavaggatthakatha. {[Pali
Text in Burmese script]. 3 vols. Rangoon, Burma: Bud-
dhasasana Samiti, 1961-68.

———~ . [Majjhima Nikiya Atthakathd. (Papaificasidani) ].
[Vols. 1-2:1 Mailapapnasatthakatha; [vol. 3:1 Majjhima-
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papndsatthakathd; [vol. 4:] Uparipanndsatthakathd. [Pali
Text in Burmese script]. 4 vols. Rangoon, Burma:
Buddhasasana Samiti, 1957.
——— . [Samyputta Nikaya Atthakatha) Saratthappakasini Nama
Samyutiatthakatha. [Pali Text in Burmese script]. 3 vols.
Rangoon, Burma: Buddhasasana Samiti, 1957.

. [Anguttara Nikaya Atthakatha) Manorathapiirani Nama
Anguttaratthakatha. [Pali Text in Burmese script]. 3 vols.
Rangoon, Burma: Buddhasasana Samiti, 1958-68.

Mahanama. [Patisambhidamagga Afthakatha) Saddhammappakasini
Néama Patisambhidimaggatthakatha. [Pali Text in Burmese sc-
ript ]. 2 vols. Rangoon, Burma: Buddhasasana Samiti,1958.

Abhidhamma Pitaka

Buddhaghosa. [Dhammasangani Atthakatha (Atthasalini)]. Attha-
salini Atthakathd. [Pali Text in Burmese script]. Rangoon,
Burma: Buddhasasana Samiti, 1961.

3. Subcommentaries on Pali Texts of the Tipitaka

Vinaya Pitaka

Kassapa Thera, Coliya. [Samantapasadika Vinayatthakatha Tika ]
Vimativinodanigika. [Pali Text in Burmese script]. 2 vols.
Rangoon, Burma: Buddhasasana Samiti, 1960,

Sariputta Thera. [Samantapasadika Vinayatthakathd Tika)] Sarat-
thadipanitikd, [Pali Text in Burmese script]. 3 vols.
Rangoon, Burma: Buddhasasana Samiti, 1960.

Sutta Pitaka

Dhammapala. [Digha Nikaya Tika). [vol. 1:] Silakkhandha-
vaggatika; [veol. 2:] Mahdvaggatika; [vol. 3:] Pathika-
vaggatika. [Pali Text in Burmese script]. 3 vols. Ran-
goon, Burma ; Buddhasasana Samiti, 1960-61.

———— . [Majjhima Nikaya Tika]l [vols. 1-2:] Maulapanna-
satikd; [vol. 3:1 Majrhimapapndsatika Uparipanndsatika.

[Pali Text in Burmese script]. 3 vols. Rangoon, Burma:

Buddhasasana Samiti, 1960-61.

. [Samyutta Nikaya Tikd] Samyuttapika.

[Pali Text in Burmese script] 2 vols. Rangoon, Burma:

Buddhasasana Samiti, 1961.
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Sariputta. [Anguttara Nikdya Tika] Saratthamasjisé Nama Angu-
tara Tika. [Pali Text in Burmese script]. 3 vols. Ran-
goon, Burma: Buddhasasana Samiti, 1960-61.

4. New Subcommentaries on Pali Texts of the Tipitaka

Sutta Pifaka

Nanabhivamsa. [Digha Nikdpa Abhinava Tika |Sadhuvilasini Néma
Stlakkhandhavagga Abhinavapika. [Pali Text in Burmese
script]. 2 vols. Rangoon, Burma: Buddhasasana Samiti,
1961.

5. Treatises on Pali Texts of the Tipifaka

Anuruddha, Abhidhammattha Sarngaha. Edited by Ariyaratna
Rerukana. [Pali Text in Sinhalese script]. Colombo,
Ceylon: P.K, W. Siriwardhane, Granthadarsa Press, 1942,

Buddhaghosa. Visuddhimagga of Buddhaghosdcariya. Edited by
Henry Clarke Warren. Revised by Dhamméananda Ko-
sambi. Cambridge, Massachusetts: Harvard University
Press, 1950.

Trenckner, V. Milindapafiho, Being Dialogues Between King Milinda
and the Buddhist Sage Ndgasena. [Pali Text Society Publi-
cation Series no. 69]. London: Luzac & Co., 1880-1962.

6. Commentaries on Treatises on Pali Texts of the Tipitaka

Dhammapala. [Visuddhimagga Maha Tikd] Paramatthamafyjtisa
Nama Visuddhimagga Mahatikd. [Pali Text in Burmese
script]. 2 vols. Rangoon, Burma: Buddhasasana Samiti,
1960.

Sumangala. [Vibhavani Tika] Anuruddhacariya’s Abhidhammattha
Sangaha with Abhkidhammattha Vibhapanitkd. Revised and
edited by Bhadanta Revatadhammatthera. [Pali Text
in Devanagari script]. Varanasi, India: Bauddha Sav-
dhyaya Satra, 1965.

7. Translations of Pali Texts of the Tipitaka

Vinaya Pitaka

Horner, 1. B. trans. The Book of the Discipline (Vinaya-Pitaka).
vols. 1-8: (Suttavibhanga), vol. 4: (Mahavagga), vol. 5:
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(Cullavagga), vol. 6: (Parivira), [Sacred Books of the
Buddhists Series, vols. 10-11, 13-14, 20, 251 6 vols.
London: Luzac & Co., 1951-72,

Sutta Pifaka

Buddhadatta Mahathera, Ambalangoda Polvatte, trans. and
ed., Dhammapadam: An Anthology of Sayings of the Buddha.
Colombo, Sri Lanka: Apothecaries Co., n.d.

Hare, E.M., trans. Woven Cadences of Early Buddhists (Sutta-
Nipata). The Sacred Books of the Buddhists, vol. 15.
London: Geoffrey Cumberlege, Oxford University Press,
1945-47.

Horner, I. B., trans, and ed., The Collection of the Middle Length
Sayings (Majjhima-Nikdya). [vol. 1: The First Fifty Dis-
courses (milapanndsa); vol. 2: The Middle Fifty Discourses
(majjhimapannasa); vol. 3: The Final Fifly Discourses
(uparipannasa) ]. Pali Text Society [Translation Series
nos. 29-31]. 3 vols. 1954-59. Reprint. London: Luzac
& Co., 1970.

Rhys Davids, T. W. and Rhys Davids, C. A. F., trans. Dialogues
of the Buddha (Digha-Nikaya). [vol. 1: translated by
T. W. Rhys Davids; vols. 2-3; translated by T. W. Rhys
Davids and C. A. F. Rhys Davids. Sacred Books of the
Buddhists, vols. 2-47]. 3 vols. 1889-1921. Reprint. Lon-
don: Luzac & Co., 1956-77.

Rhys Davids, C. A. F., and Woodward, F. L., trans. The Book
of the Kindred Sayings (Samyutta-Nikaya) or Grouped Suttas.
[Pt. 1: Kindred Sayings with verses (Sagdtha-Vagga), trans-
lated by Mrs. Rhys Davids assisted by Suriyagoda Suman-
gala Thera; pt. 2: The Nidana Book (Nidina-Vagga), trans-
lated by Mrs. Rhys Davids assisted by F. L. Woodward;
pt. 3: translated by F. L. Woodward and edited by Mrs.
Rhys Davids; pt. 4: translated by F. L. Woodward with
an Introduction by Mrs. Rhys Davids; pt. 5: (Mahd-
Vagga), translated by F. L. Woodward with an Intro-
duction by Mrs. Rhys Davids. Pali Text Society Trans-
lation Seiles, vols. 7, 10, 13-15]. 5 vols. 1927-30. Re-
print. London: Luzac & Co., 1956-71.

Woodward, F. L. and Hare, E. M., trans. The Book of the Gradual
Sayings (Anguttara-Nikaya) or More-Numbered Suttas. [vol.
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1: (Ones, Twos, Threes), translated by F. L. Woodward
with an Introduction by Mrs. Rhys Davids; vol. 2: (The
Book of the Fours), translated by F. L. Woodward with an
Introduction by Mrs. Rhys Davids; vol. 3: (The Books of
the Fives and Sixes), translated by E. M. Hare with an Intro-
duction by Mrs. Rhys Davids; vol. 4: (The Books of the
Sevens, Eights and Nines), translated by E. M, Hare with an
Introduction by Mrs. Rhys Davids; vol. 5: (The Book of
the Tens and Elevens), translated by F. L. Woodward with
an Introduction by Mrs. Rhys Davids. Pali Text Society
Translation Series nos. 22, 24, 25-277]. 5 vols. 1932-36.
Reprint. London: Luzac & Co., 1936-72.

Abhkidhamma Pitaka

Rhys Davids, Caroline A. F., trans. 4 Buddhist Manual of Psycho-
logical Ethics: A Buddhist Manual of the Fourth Century B.C.,
Being a Translation, Now Made for the First Time, from the
Original Pali of the First Book in the Abhidhamma Pifaka
Entitled Dhamma-Sangan: (Compendium of States of Pheno-
mena) with Introductory Essay and Notes, Oriental Trans-
lation Fund, New Series, vol. 12. London: Royal Asiatic
Society, 1900.

8. Translations of Pali Commentaries

Abhidhamma Pitaka

Buddhaghosa. The Expositor (dtthasalini}, Buddhaghosa’s Com-
mentary on the Dhammasatigani, the First Book of the Abhi-
dhamma Pitaka. Translated by Pe Maung Tin. Revised
and edited by C. A. F. Rhys Davids. Pali Text Society
Translation Series, nos. 8, 9. 2 vols. London: Luzac &
Co., 1920-58.

9. Translations of Treatises on Pali Texts of the Tipitaka

Anuruddha. Compendium of Philesophy, Being a Translation Now
Made for the First Time from the Original Pali of the Abhi-
dhammattha Sangaha. Translated with Introductory Notes
and Essay by Shwe Zan Aung. Revised and edited by
Mrs. Rhys Davids. Pali Text Society Translation Series,
vol. 2, London: H. Frowde, 1960,
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. 4 Manual of Abhidhamma, Being Abhidhammattha Sarngaha

o/ Bhadanta Anuruddhdcariya, edited in the Original Pali
Text with English Translation and Explanatory Notes.
Translated by Narada Mahathera, Colombo, Ceylon:
Vajirarama, 1956. Rev. 3rd. ed. Kandy, Sri Lanka
(CGeylon): Buddhist Publication Society, 1975.

———— . Abhidharmartha Sangrahaya. Translated [into Sinha-
lese ] by Sariputra Sangharaja Mahathera. Revised and
edited by the Very Rev. Panfiamoli Tissa Thera. 2d ed.
Randombe, Ceylon: W. E. De Silva, Hetumuni Sema-
neris De Silva and R. C. P. Weerasuriya Waidyaratna,
1916.

Buddhaghosa. The Path of Purification (Visuddhimagga). Trans-
lated from the Pali by Bhikkhu Nanamoli. Colombo,
Ceylon: R. Semage, 1956.

Rhys Davids, T.W., trans. and ed., The Questions of King Milinda.
The Sacred Books of the East, vol. 25. Oxford: At the
Clarendon Press, 1890. (Rept. 1965 Delhi, Motilal
Banarsidass).

10. Selections from Pali Texts of the Tipitaka

Nyanaponika Thera, trans. and ed. 7The Five Mental Hindrances
and Their Conquest, Selected Texts from the Pali Canon and the
Commentaries. Kandy, Ceylon: Buddhist Publication
Society, 1961.

Nyanatiloka, Comp. and trans. The Word of the Buddha : An Out-

line of the Teaching of the Buddha in the Words of the Pali Canon.

Kandy, Ceylon: Buddhist Publication Society, 1959.

. Comp., trans. and ed. The Buddha’s Path to Deliverance
tn Its Threefold Division and Seven Stages of Purity, Being A
Systematic  Exposttion in the Words of the Sutta-Pitaka.
Colombo, Ceylon: The Bauddha Sahitya Sabha, 1952.

Rev. 3d ed. Colombo, Ceylon: The Bauddha Sahitya
Sabha, 1969.

Soma Thera. Comp., trans. and ed. The Removal of Distracting
Thoughts, Vitakka-Santhana Sutta, A Discourse of the Buddha
(Majjhima-Nikiya No. 20). Kandy, Ceylon: Buddhist
Publication Society, 1969.

~————— . The Way of Mindfulness, Being a Translation of the Sati-
patthana Sutta of the Majjhima Nikdya; Its Commentary, the
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Satipatthana Sutta Vapnana of the Papaficasiadani of Buddha-
ghosa Thera; and Excerpts from the Linatthappakasana Tika,
Marginal Notes of Dhammapala Thera on the Commentary.
Kandy, Ceylon: Buddhist Publication Society, 1967.

SECONDARY SOURCES

Mabhasi Sayadaw (U Sobhana Mahithera of Burma), The Pro-
gress of Insight Through the Stages of Purification, A Modern
Pali Treatise on Buddhist Satipatthdna Meditation. Trans-
lated by Nyanaponika Thera with notes and the Original
Pali Text. Kandy, Ceylon: The Forest Hermitage, 1965.
Reprint. Kandy, Sri Lanka: Buddhist Publication Soci-
ety, 1973.

Vajirafiana, Paravahera. Buddhist Meditation In Theory and Prac-
tice, A General Exposition According to the Pali Canon of the
Theravada School. Colombo, Ceylon: M. D. Gunasena &
Co., 1962.
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INDEX

I

ENGLISH

Abandonment
by cutting off, eradication of defile-
ments through supramundane path,
33,
by deliverafice, nibbdna, ultimate
release from all conditioned pheno-
mena, 33, 34
by substitution of opposites, replace-
ment of unwholesome states by
wholesome states, 33
by suppression, hindrances excluded
by force of concentration 33, 34
by tranquilization, subsiding of
defilements at moments of ““fruition”
on path, 33, 34

Abhidhamma: defining a class of
consciousness (citta) by its compo-
nents, 108-109
Also see Abhidhammapitaka,

Abhidhammapitaka, the collection of
psycho-philosophical treatises com-
prising one of the three “baskets”
or Tipitak of the Pali Ganon, xii

Absorption, 3, 55

Access, 74, 165, 170

Access concentration
replacement of learning sign
counterpart sign, 56

Activity of speech, 50

Advantage of serenity vehicle
Stillness and clarity after emerging
from Jhina permit insight into deep
levels of consciousness, 130-151

Aggregates, 117, feelings—*“vedana”
one of the foundations of mindful-
ness, 147
feeling as mental factor present in
all consciousness, a universal con-
comitant of experience, 60, 62
feeling, joy and displeasure arising
through mind consciousness, 63
gtéeling, equanimity, neutral feeling,

by

feeling, pleasure and pain arising
through body consciousness, 64
of feeling, happiness as member, 64
of mental formation, raptute, joy,
belongs to aggregate of inental for-
mation, 64

AN: sec Anguttara Nikiya (numeri-

cally arranged discourses), one of
the five sections of the Suttapitaka
(the discourses of the Buddha, being
one of the three ‘“baskets” or tipi-
taka comprising the Paii Ganon), xii

Application of mind to objects, de-
fined, 50
neither ‘“‘wholesome’ nor “unwhole-
some” in itself, moral quality is
determined by underlying roots, 51

Applied thought defined ‘““to think”
and ‘“‘to move’’, 49
and sustained thought, mental
states opposing five hindrances
used to attain and retain first jhana,
4, 25, 49, 67, 70

Approaching the good friend, 20

Arahat, Six factored equanimity, 88

Arahatship, 46, 47

Aruppas: surmounting of objects, 119,
120

Attainment of higher jhinas: grosser
factors successively eliminated, 80

Attainment with residual formations,
118

Atthakathd: commentaries comprising
the second layer of Pali literature
following the Tipitaka, and includ-
ing Bhadanticariya Buddhaghosa’s
Visuddhimagga (Path of Purifi-
cation}, xii

Balancing the spiritual faculties, 75

Bases, 14

Beautiful factors, 69

Bezgﬁt of Abandoning the hindrances,

Benevolence, thoughts of, as effective
in expelling thoughts of ill-will
(see wholesome thoughts), 53

Beyond the Four Jhanas, 107

Bhikkhus—fully ordained monks, 17

Bhadanticariya Buddhaghosa, editor
of the commentaries and author of
Visuddhimagga (Path of Purifi-
cation), xii

Bodily seclusion, physical withdrawal
from active social engagement to
devote time and energy to spiritual
development, 33
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required of first jhina, 33

Born of concentration, 84, 85, 103

Born of seclusion, 103

Buddha, clarifying different paths
whereby concentration adepts do
not attain Nibbana, 148
clarifying different paths whereby
Nibbina found by insight exclusive
of serenity, 147

Sasana Samiti of Burma, x

Buddha’s view of use of supernatural
powers, 128-130

Buddhist Meditation, 132, 133

Buddhist psychology: Life cortinuum
=passive stream of consciousness
underlying series of citta, 72
cittas comprising parts of series, 72
citta stages: arising, duration, and
dissolution, 72
cognition: active consciousness, op-
posed to passive life continuum, 72
difference of first and second jhana
states, 81, 82
discursive reasoning, applied and
sustained thought creates disturbing
influences diminishing tranquility,
82,83
experience and succession of discrete,
causally connected occasions of
consciousness (citta), 72
Feeling as mental factor present in
all consciousness states and states of
mind, hence importance of pleasant
and unpleasant feelings, 62
feeling is further subdivided into
six kinds (feeling born of eye con-
tact, etc.), 63
feeling arises by contact or coming
together of sense object, sense facul-
ty, and appropriate consciousness,
62-63
sensory datum or idea impinging
upon mind interrupts passive flow
of life continuum bringing about
phase of active consciousness, 73
sensory impact, 113
since contact arises through six
senses ‘(five senses and mind) feel-
ing has six kinds, 63

Buddhist wave metaphor, 83

Cankers, 57, of sensual desire, of exis-
tence, of ignorance, of wrong
view, 135

Causal Arising of the Hindrances, 35

Causality: phenomena arising and
subsiding in_correlation with sup-
ports, without which they cannot
grow into habit, 35
The result of unwise consideration

through the four perversions causes
new hindrances to arise and existing
hindrances to increase, 36

Cease without remainder, 97

Cemetery meditation, 23

Change of lineage, 74, 166, 170

Choosing a suitable dwelling, 26

Clear comprehension, 87

Cognitive process, 72

Commentaries: see Atthakatha

Compassion, 69

Gompendium, 60

Comprehension by groups, 157

Concentration, development of, 2;
Absorption, 10, 24, 25, 74, 75, 148,
Access—, 10, 24, 34, 73,75, 147,149,
150,~certain degree of, 34; clear
perception of true nature of pheno-
menon as foundation for wisdom,
9, 13, 84; contemplation of objects,
8, 68; one-pointedness: brings mind
to state of serenity, providing plat-
form for insight, 68; intensifying
jhana factors and their opposites,
the five hindrances, 34; minor dis-
tracting thoughts about relatives,
household, reputation, 52; one-
pointedness as ‘““faculty of concen-
tration” directs other factors to
work of unification, 67; Power of—
68; preliminary—10;

Concentration-serenity vehicle: im-
material jhanas and supernatural
powers not necessary for Eightfold
path, 108; highest degree of deve-
lopment of serenity : Fourth Aruppa:
concentration so subtle and refined
that no longer described in terms of
existence or non-existence, 119

Conformity, 74, 165

Conquest of the Hindrances, 28

Contact, 62

Contemplation: of the object and of
the characteristics of phenomena, 8

Contemplative personality type: at-
tracted generally to path of serenity
and concentration, 38

Contentment, 40

Continuation of existence, 57

Continued sustainment 58

Control over sensory doors to prevent
arising of defilements, 17

Counterpart sign: complete suppres-
sion of hindrances and attainment
of access concentration, 34; evolu-
tion with jhina attainment, 34,
111, 112; neither color nor shape,
10, 55, 56, 111

Craving and clinging as the cause of
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suffering, the second Noble truth,
2, 29
Cutting off impediments, 19

Defilements: greed, hatred, delusion,
15

Delusion as source of suffering, 1, 2, 51

Dhamma: mind-objects, 147, 148

Dhammasangani, the first book of the
Abhidhamma, one of the three
“baskets” (tipitaka) comprising
the Pali Canon devoted to psycho-
philosophical treatises, xii

Digha Nikaya (long discourses), one
of the five sections of the Suttapitaka
(Buddha’s discouises comprising
one of the three ‘“baskets” of the
Pali Canon), xii

Discernment, equivalent of wisdom, 92

Discipline, of restraint according to
Piatimokkha, 17;—concerning the
use of the requisites, 18;—purified
livelihood, 17 ;—of sense restiaint, 17

Discursive thought and excessive spe-
culative thinking overcome by medi-
tation upon breathing, 26

Disruption of conucentration by hin-
drances, 30, 31

Divine abidings, 24

DN see Digha Nikaya

Doctrinal context of jhana, 1

Doubt, 4, 37

“Dry” 1insight: momentary concen-
tration connected with mindful
observation of phenomena, 136
path to obtain wisdom without
having developed concentration, 6

Egoism: as overcome by meditation on
impermanence, 41

Eight Attainments: four jhanas and
four immaterial states, 5

Elimination of the hindrances, 38

Entirety, 23

Equanimity about insight: indifference
towards further investigating charac-
teristics of phenomena after having
been perceived with insight knowl-
edge, 89; defined from root ikh “to
see” 88; divine abiding: socially di-
rected meditative state transcending
approval and resentment toward
living beings equally without prefer-
ence or discrimination, 89; only
fouud at fourth jhina since cannot
coexist with pleasant feelings, 24;
six factored: unbiased responses, free
of attachmenut and aversion towards
pleasant and unpleasant forms,
sounds, smells, tastes, tangibles, and

INDEX 249

mental data coming through the six
sensory channels, 88; specific neut-
rality, mental factor responsible for
maintaining balance among com-
ponent factors in state of conscious-
ness, 89; treating all things equally
rather than apprehension through
‘signs’ which cling to pleasant and
reject unpleasant, 17, 70, 87; ten
kinds of—, 88-89

Eradication of the hindrances, 45

Etymology of jhana, 7

Extension of sign, 76

Factors of abandonment, 28; posses-
sion, 28

Faculty, 14

Faith: defined as
dence, 82

Feeling, 62; six kinds of, 63

Fifth abhinfia: divine eye, knowledge
of passing away and rebirth of
beings, 133

Fine material jhanas, 5

First Aruppa: The base of boundless
space, 109

First jhana and its factors, 49; Absorp-
tion: exerting the mind when slack,
restraining it when agitated, 76;
after access concentration,. growth
beyond merely holding hindrances
at bay, 35; Applied and sustained
thought differences, applied thought
focuses mind on object, whereas sus-
tained thought inspects and exa-
mines what 1s focused on, bringing
deepening of concentration, 59;
applied thought, most responsible
for bringing about mind’s absorp-
tion in counterpart sign, 56; as
state of consciousness inclusive of
additional factors of contact, feeling,
perception, volition, consciousness,
desire, decision, energy, mindful-
ness, equanimity, and attention,
69; Attainment: cessation of pain
faculty, 96; comprised only of sus-
taining mental factors necessary to
counteract hindrances, 51; differ-
ence of applied and sustained
thought, 59; difference of joy and
happiness, 65; factors of abandon-
ment, factors eliminating five hin-
drances obstructing first jhina’s
attainment, 28; factors of possession,
acquisition of states composing
first jhiana, 28; following counter-
part sign, ten kinds of skill in absorp-
tion, 75; joy, 59; one-pointedness
stabilization reinforced by applied

internal confi-
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thought thrusting mind upon ob-
ject; sustained thought keeping it
there; and rapture and happiness
encouraging interest and satisfac-
tion, 67-68; sustained thought, 58;
keeping consciousness anchored on
meditation object, 59:; defined
“continued movement’’ as maintain-
ing applied thought continually
on object to investigate object’s
properties, 59

First Path and fruit, 166

Five aggregates, 145; material form,
feeling, perception, mental forma-
tions and consciousness, 144

Five faculties: faith, energy, mind-
fulness, concentration and wisdom,
14

Fivefold scheme of jhana, 101
Five Hindrances: contemplation as
method to prevent undetected
arising, 45; converting into means
of gaining insight, 45; Delusion:
defilement not found separately
but underlying all others, 28; Doubt
over Buddha, Dhamma, Saingha,
and Training, 29; Doubt, removed
in supramundane path stream entry,
46 ;—*‘non-nutriment” grounds for
counteraction: wise consideration
of wholesome and unwholesome
states, 41; Ill-will: as manifestation
of root defilement of hate, 28;—
counteracting non-nutriment cause
for climinating: loving kindness, 41 ;
—aversion towards ‘‘disagreeable”
persons or things, 28, 59; non-nutri-
ment as cause for elimination, 41;
obscure both a person’s own good
and that of others, 47; restlessness:
uprooted in Arahatship, 46; arising
through reinforcement of the three
types of misconduct in turn originat-
ing through support of nonrestraint
over sensory doors, 34; DPsy-
chological genesis, 34; Restlessness
and worry: “non-nutriment” coun-
ter-acting grounds: wise considera-
tion of tranquility, 41;—cxcitabi-
lity, 28-29; Sensual desire, ill-will,
sloth and torpor, restlessness and
worty, and doubt, 4, 27; Sensual
desire: desire of visible forms, sou-
nds, smells, tastes, and pleasant, 27;
—form of root defilement of greed
and craving, 28;—mindfulness as
basis for discerning how removal is
possible, 44; removal—since occurr-
ed in dependence on specific causes,
the generation causes must be re-

moved, 35; Sensual desire: over-
come by sympathy and support of
good persons in endeavor, 42;—
uprooted in non-returner, 46;
—wise consideration of the repul-
sive or consequential counteracting
opposing ‘‘non-nutriment” factor,
41; Sloth and torpor: cut off by
Arahant, 46 ;—non-nutriment cou-
nieracting factor: effort, exertion,
and striving, 41;—mental inertia,
28; torpor: indolence, 28

Five Jhana factors: Applied thought,
sustained thought, rapture, happi-
ness, one-pointedness, 30, 31

Five powers: used to overcome hind-
rances, faith, energy, mindfulness,
concentration, and wisdom, 14

Five Precepts: Abstinence from taking
life, stealing, sexual misconduct,
false speech, and intoxicating drinks
and drugs, 16

Five Spiritual faculties, 76

Forty subjects for meditation, 22-23

Foundations of Mindfulness: body,
feelings, states of mind, and mental
objects, 43, 147

Foundational jhana, 151

Four conditions for attaining fourth
jhana, 25-96

Four degrees of enlightenment experi-
ence, 5

Four divine abidings: boundless loving
kindness, compassion, sympathetic
joy, equanimity, 24

Four Fruit-stages of deliverance re-
sulting from supramundane paths,
3; stream entry, once-returning,
non-returning, Arahatship, 7

Four Immaterial jhanas, 107

Four Immaterial States leading to
Immaterial jhanas: Base of bound-
less space, boundless consciousness,
nothingness ‘neither perception nor
non-perception, 24

Four Noble Truths as four perspectives
on suffering, 1

Four perversions: counsidering the
impermanent as permanent, pain
as pleasure, non-self as self, and
foul as beautiful, 36

Four planes of existence: the woeful
state, animal kingdom, sphere of
lungry ghosts, host of titans, 140

Four Right Endeavors, 52

Fourth Abhififii: the knowledge of
recollecting previous lives, 131

Fourth Aruppa (Neither perception
nor mnon-perception}): meditation
object: Four Aggregates comprising
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base of nothingness (aggregates of
feeling, perception, mental forma-
tions, and consciousness), 117

Fourth Jhina attainment: cessation of
faculty of joy (mind contact) 94,
97; mindfulness is purified and
clarified by equanimity, 99; rapturc
and happiness incompatible with
neither pleasant nor painful feeling,
98; Relative proximity of happiness
and rapture leading to abandon-
ment of happiness, 98; two kinds of
equanimity: (1) neither pleasure
nor pain equanimous feeling, (2)
mental neutrality purifying mind-
fulness, 100

Fourth Path and fruit, 173

Freedom, flavor of Buddha's doctrine,
1; upon uprooting the hindrances,
a freed person in a secure place has
no limit to the possibilities of spiri-
tual growth, 47

Function of jhana, 150

General Remarks on the Aruppas, 119
on the Second jhina, 85

Gladness, 60, 64, 68

Going Forth: First stage of entering
Sangha (ordination), 17

Gradual training: one of the two app-
roaches to overcoming the hin-
drances, that of development of
serenity and concentration, 38

Happiness: Causal Chain: Gladness
as supporting condition for rapture;
rapture for tranquility; tranquility
for happiness; happiness for con-
centration, (64; sensual—, spiritual
—,—of renunciation,—of concentra-
tion, 64

Harmlessness: thoughts of, for dis-
pelling thoughts of harming (sce
wholesome thought), 53

Hatred: overcome by meditation on
loving kindness, 41,51

Heavenly dwelling, 6

Higher consciousness, 6, 155; as equi-
valent to jhana, 35

Higher jhanas: applied thought, sus-
tained thought, rapture, happiness,
and equanimity disappear only at
the moment of absorption, 79, 81,
86, 93, 98

Higher Ordination, 17;~—conscious-
ness, 54; —world, 167

Hindrances: hinder and envelop mind
preventing  serenity and insight,
28, 56; dircct enemies of five jhana
factors, 31

INDEX 251

Ignorance: arising through support
provided by the five hindrances, 35;
delusion, the source of suffering
and the antithesis of wisdom
(pafind), 2

Ill-wili: supports for further growth of
the “repulsive” appearance of things
37; one of the five hindrances to
inner collectedness, 4, 29

Immaterial jhana: Basis for regarding
all immaterial jhana as the fourth
jhana change of concentration ob-
ject only, 107; boundless space:
surmounting perception of matter,
with non-attention to perceptions
of variety, 113, 114; extension of
sign technique, 76, 112; counter-
part sign (breathing on kasina)
still possesses material form and
connected to matter, 110; deriva-
tion, 109; immaterial only at full
absorption, 113; sequential attain-
ment by changing object of con-
centration, not by changing jhina
components, 108

Immaterial states (ruppa) defined, 3

Immeasurable, 24

Importance of jhauna, 6

Impermanence, suffering and selfless-
ness, 8, 44, 145, 159

Insight knowledge: does not itself
eradicate defilements, 138, 145

Insight meditation, 87; attention not
confined to single object, 44; lack
of access or ahsorption level con-
centration, 44; momentary concen-
tration of contemplation of constan-
tly changing flux of phenomena.
44; unique discovery of the Buddha,
3; development of—38; vehicle
of—39

Iusight required for attainment of
supramwundane path, 136

Insight Vehicle: hindrances must be
excluded during the momentary
concentration process for they will
impair mindfulness, 153; momen-
tary concentration, mind fixed im-
movably, as if in absorption, ob-
serving phenomena within each
citta; objects (phenomena) change
by next citta, 151-152

Insight wisdom: Direct penctration
of the three characteristics of condi-
tioncd phenomena: impermgnence,
suffering, and selflessness, 145; as
contemplation, (concentration) on
the characteristics of impermanence,
8, 44, 45, 68, 148;—preceded by
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serenity, 149;—leading to libera-
tion, 164
Intellectual personality type: gene-
rally strive to develop insight first
and deepen concentration later, 37
Internal confidence, 82

Jhana and rebirth, 139; and Samadhi,
‘9; and the constituents of element,
10; definition: deep mental unifi-
cation or total immersion of mind
in object such that discursive think-
ing stopped, 3, 4; etymology: “to
think, to meditate”, 7, 8; to burn
up, 8; factors: applied thought,
sustained thought, rapture, happi-
ness, and one-pointedness—mental
states opposing five hindrances, 6;
each eliminates a specific obstruc-
tion to itself, 31; factors acquired
with sequential mastery of jhina,
104, 105; factors: feeling, arising
in contact or coming together of
sense object, sense faculty, and
appropriate type of consciousness,
25; “joy” or *‘rapture” or ‘“‘merri-
ment”, ‘“‘exultation”, arising when
five hindrances abandoned, 39;
one-pointedness bringing mind to
single point, 67; Rapture: distinc-
tion from happiness—happiness
being a feeling and thus be
longing to aggregate of feelings,
60; rapture, not hedonistic but
directive, grasping the object as
desirable, 61; strong concentration
as stable basis for insight, 14; sur-
mounting of factors, 119, 120;
technique for absorption of miand
with object, overcoming five hin-
drances, 9;—thought process, 72

Jhana-consciousness: wholesome thou-
ght, applied thought, absorption
entirely within object unlike ordi-
nary wholesome thought, 55; app-
lied thought thrusts concomitants
into object, 35; absorption: arising
out of happiness, 62, 63; happiness
arising out of tranquility, 62, 63;
five categories of rapture, 59, 60;
“‘happiness”, *‘ease’”’, “bliss”, or
“pleasure’’, 62

Jhanas: jhanas can be lost, i.e., re-
gression, 143; not mere abstract
states, 105; -overview, xi

Jhanic facrors: happiness suppresscs
its direct counterpart, the hindrance
of restlessness and worry which
causes unhappiness through its agit-
ating nature, 64; happiness belongs

to aggregate of feeling, 64; none in
isolation is able to implement
first jhana but present together
neutralize five hindrances, 70; one-
pointedness equivalent to ““faculty
of concentration® since it directs
other factors to the work of unifi-
cation, 68; rapture, joy belongs to
the aggregate of mental formations,
64; rapture creating an interest in
meditation object, it mneutralizes
hindrances of ill-will, the latter a
state of aversion, 59; tranquility,
calm arising with subsiding of defile-
ments, 64
Joy: 59, 60, 70

Kasina: definition, ‘“entirety”, 23;
types: earth, water, fire, wind, blue,
yellow, red, white, light, and limi-
ted space, 22, 23

Khuddaka Nikidya (miscellaneous
discourses), one of the five sections
of the Suttapitaka, (the discourses
of the Buddha being one of the three
“baskets” or Tipitaka comprising
the Pali canon), xii

KN: see Khuddaka Nikaya

Knowledge of recollecting previous
lives, —passing away and rebirth
of beings,—destruction of cankers,
—supernormal powers, —others’
mind, 122, 123, 125; —~future,—
fairing according to kamma, 134;
—and vision, 137; comprehension
—150;  conformity—163, 164;
change of lineage—163

Lack of faith: causal supports making
appearance—unot listening to the
Dhamma and not associating with
superior persons, 36;—of mindful
ness: allowing senses to roam un-
checked, seeking gratification in
sensory fields, 36; —of mindfulness
and discernment : causally rein-
forced by unwise consideration, in
turn supported by lack of faith and
conviction, 36

Learning sign, 34, 535, 110; point at
which mind fixing upon object per-
mits as vivid apprehension with
eyes closed as open, 34

Liberation: since the most basic defile-
ment is delusion (ignorance), wis-
dom reverses ignorance, 144, 145

Life-continuum, 74, 75, 94, 165

Limitation of cemetery meditation and
mindfulness of body to attainment of
first jhana only—applied thought,
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required which vanishes in higher
jhanas, 24

Limitation of serenity vehicle: Insight
cannot be practiced during absorp-
tion, since insight meditation in-
vestigation is impossible when mind
imrlncrscd in one point absorption,
15

Lineage of the worldlings,
noble 166

Long discourses, see Digha Nikaya,
xi1

Loving kindness, 69

Lower worlds, 167

166;—

Mahatika, subcommentary to Bhadan-
ticariya Buddhaghosa’s Path of
Purification (Visuddhimagga) xiii

Majjhima Nikdaya Atthakatha, xiii

Majjhima Nikaya, the middle length
discourses, one of five sections of
the Suttapitaka (The discourses of
the Buddha, comprising one of the
three “baskets™ of the Pali Ganon),
xii.

Meditation, development of serenity
(samathabhavana), 2, 3; (deve-
lopment of concentration) deve-
lopment of insight (development of
wisdom), 2, 3; necessary to bring
about personal realization to cnd
suffering, 2; diversity of techniques
as reflection of differences among
people. 2; under application of
applied mental focus onto object,
sustained thought keeps it there,
cnabling the mind to inspect, exa-
mine, and investigate objects’ pro-
perties, 58, 59; on breathing to
overcome hindrance of discursive
thought, 25, on impermanence to
overcome delusion and egoism *I
am” 25; on loving kindness to aban-
don defilement of hatred, 25; sub-
Jjects capable of reaching absorption
concentration: ten kasinas and
mindfulness of breathing, due to
freedom from thought construction,
24; —access coneentration, 24

Mental formation, 60, 99

Mental seclusion: seclusion of mind
from its euntanglement in defile-
ments found at concentration, at
access level, 33

Middle length sayings, see Majjhima
Nikaya

Mind, Buddhist model of lack of
pessimism and belief in sufficient
mental flexibility to change, 38, 53

Mind-created body, 137
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Mind-door, 73, 165

Mindfulness of breathing, 23

Mindfulness: defined, 91; —and dis-
cernment, 40, 91; full awareness
and clear comprehension to prevent
activities from becoming bases for
arising of hindrances, 40; necessary
to aid concentration to prevent hin-
drances -control at deeper levels
from breaking through absorption,
43;—of body, 23

Mind-made body, 122

Misconduct: supports for the arising
of (non-restraint of sense faculties)
35, 36; with unchecked roaming in
the sensory fields, obsessed by
sensory stimuli, the three types of
misconduct reinforce the five hin-
drances, strengthening the hold of

ignorance, 35, 36

Modes of direct knowledge, 122;
mundane—122; supramundane—
—122; —of wisdom, equanimity
about formations, equanimity about
wisdom, 88-91

Monastic livelihood, 18

Moral discipline, 143

Moral foundation of jhina, 15

Morality: control coarse expressioi of
defilements, eliminating bodily and
verbal modes nourishing the five
hindrances, weakening their outer
impulsive force, 40; mere obser-
vance is insufficient to uproot defile-
ment’s hold of mind, 40

Moral principles: to check coarse
expressions of defilements through
bodily and verbal action, 15

Moral training: the grouping of ex-
ternal actions guides of right speech,
right action, and right livelihood
as foundation making possible con-
centration, 13

Mundane: pertaining to phenomena,
the world of the five aggregates,
143, 144

Mundane jhana, 147;—path: preli-
minary path to which eight attain-
ments provide base of concentra-
tion, 5, 57

Neither-pain-no1-pleasure, 98

New elements in the jhana, 98

Nirvana, see Nibbina

Noble, 57 ;—Eightfold Path: the fourth
Noble Truth practiced path to
attain frecedom from suffering, 1,
57, 146; —silence: second jhiana
freed from applied and sustained
thought, 83
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Non-delusion, 5

Non-greed, 51

Non-hatred, 51

Non-nutriment, 41

Non-restraint of sensory faculties sup-
port causing the arising of lack of
mindfulness and discernment, 36

Non-returner, cuts off sensual desire,
ill-will, and worry, 46, 173

Once Returner: second supra-mun-
dane path weakening but not up-
rooting hinciances, 46, 172

One-pointedness: as mind prerequisite
to ensure one and only one object
of consciousness within mind at
each instant 9, 10; heightened state
of calmness, 10, 11, 31, 49, 66, 67,
93; Jhana factor alternatively
known as samadhi, 9, 67, 70; omis-
sion as jhfnic factor in schema,
67, 68

Ordinary wholesome thought, not
directly an outgrowth of higher
spiritual experience, 53; thought
of renunciation opposing the thou-
ght of sensuality, 53; thought
of benevolence directly opposing
thought of ill-will, 53; thought of
harmlessness opposing the thought
of harming, 53

Other kinds of
edge, 187

“Qutfows”: equivalent to defilements
of sensual desire, craving for exis-
tence, and ignorance, 135

Overview of the First jhana, 69

supernormal knowl-

Pali canon, most ancient parts sec
Digha Nikaya, Tipitaka, xii

Pali Text Society, xiil

Papaficasiidani, xiii

Paramatthamaifijiisa, subcommentary
to Bhadanticariya Buddhaghosa’s
Path of Purification (Visuddhi-
Magga), xiii

Path, as contemplation of characte-
ristics of impermanence, 8

Path consciousness, 224

Path work upon mastery of four jha-
nas, 141

Path of Purification, xii, xiii

Path, that which each person must
follow themselves, 1

Patimokkha, monastic code, 20

Perfecting First jhana: five master-
ies, ability to change to jhana
factors one by one after emerging
from jhana, 74; extension of sign
and achieving the five masteries, 77

Perversions, 37

Preliminaries to practice, 17

Preliminary work, 73; —element of
matter, 55; —sign, 110, 111, 165,
170

Prerequisites for direct knowledge,
123, 124

Purification of morality, 20; of mind:
suppression of five hindrances by
attaining one or several jhana, 154;
comparable to concentration com-
ponent of Eightfold Noble Path, 153

Purification of view: purification by
overcoming doubt, purification by
knowledge and vision into right and
wrong paths, by knowledge and
vision of the way, all equivalent to
wisdom component of eightfold
path, 153, 154

Rapture, 49, 59-62, 64, 66, 67; and
happiness, 62-66.

Realization of Four Noble Truths
(Enlightenment), can arise with
mundane jhana, 135; or without
jbinas can the power of faculty of
wisdom, 135

Reflection on materiality, 55

Reincarnation, 1

Reinforced cessation, 97

Renunciation, thinking thought of
dispels thoughts of sensuality (see
whlolesome applied thought), 57,
15

Repulsive feature of things, 41

Requisites, 14

Restlessness and worry (onc of five
hindrances), grounds for further
growth of nontranquility of mind
(unwise consideration of disturbing
states) 37;—to inner collectedness,
4,29

Restraint of senses, not seizing upon
general appearance or details avoid-
ing attractive-repulsive character
of sensory obhjects, 40

Retrospective knowledge, 76

Right action, one component of Noble
Eightfold Path, the freedom from
suffering as laid out in the fourth
Noble Truth, 1

Right concentration, one component
of Noble Eightfold Path, the free-
dom from suffering (the fourth
Noble truth), 1, 149; Samadhi or
one-pointedness, 9; Sammasamadhi,
training of the four jhanas 6, 148;
supramundane level factor of men-
tal unification, 15

Right Effort, one component of noble
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Eightfold path, the freedom from
suffering (the fourth Noble Truth), 1

Right Intention, one component of
Eight-fold Noble Path also known
as wholesome applied thought, 57;
supramundane, differs from ordi-
nary in perception through the four
Noble Truths such that action, al-
though meritoiious, does not still
cling to continuation of existence,
57; supramundane, as equivalent
to absorption in Nibbina, 57;
thought of renunciation, benevo-
lence, and noninjury, 1

Right livelihood, one component of
Noble Eightfold Path, the freedom
from suffering (thc fourth Noble
Truth), 1

Right Mindfulness, one component of
Noble Eightfold Path, the freedom
from suffering (the fourth Noble
truth), 1; supramundane level fac-
tor of attention, 15

Right speech, one component of Noble
Eightfold Path, the freedom from
suffering as laid out in the fourth
Noble Truth, 1

Right View, as comprehension of
kamma, the three characteristics,
dependent origination, and the
Four Noble Truths, 15, 148; one
component of the Noble Eightfold
Path, the extinction of suffering as
laid out in the Fourth Noble Truth,1

Samadhi: see concentration, 3; de-
fined as mental collectedness, 9;
defined as serenity, 9; lack of dis-
traction, 10; mental factor res-
ponsible for concentrating mind,
11; as state of unified consciousness
arising out of strengthened concen-
tration, 11; three stages of preli-
minary concentration, access con-
centration, and absorption concen-
tration,12

Samyutta Nikdya, the topically rela-
ted discourses, one of the five sec-
tions of Suttapitaka (comprising
the discourses of the Buddha, one
of the three ‘baskets’ on tipitaka
comprising the Pali canon), xii

Seclusion by suppression, see “aban-
donment”

Seclusion from Hindrances, 32;
bodily—33; mental—33; —by sup-
pression, 33;—from the substance,
33; Nibbana, 33

Second Abhififii: the divine ear ele-
ment, 129;—aruppa: boundless
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consciousness, meditation object:
consciousness of first aruppa, 113;
giving attention to the consciousness
that occurred pervading space left
by removal of kasina, 114; Base of
Boundless consciousness, 113;—
jhana, achieved not through ab-
sence but actually stilling applied
and sustained thought, 89, 81; as
first jhana mastered, joy and happi-
ness grow to replace diminishing
need for applied thought and sus-
tained thought, 83; concentration
first acquiring eminence, 83;—and
higher jhanas, technique kasina or
breath as meditation object, 82,
86-87; difference of rapture and
happiness from first jhana: born
of seclusion on reassertion of five
hindrances in first, born of con-
centration in second, 85;—attain-
ment, cessation of faculty of grief
(neutral unpleasant feeling), 96-
97 ; —passing of sustained and app-
lied thought greater conviction aris-
ing out of efficacy of practice and
greater tranquility, 82;—since app-
lied and sustained thought were the
factors necessary to train the mind
to attain the first jhina, upon
mastery of the first jhina, these
are discarded leaving the remain-
ing three jhina factors, 80-81

Second path and fruit, 172

Selflessncss, 44, 145, 158

Sense sphere plane, 73

Sense desire, one of the five hindrances,
4, 29; supports for further growth
—mere appearance of things as
“beautiful”’, 37

Sereunity, development of 2, 9, 11;
Vehicle of, 39; -——preceded by in-
sight, 149

Serenity  vehicle, ‘‘comprehension
knowledge”, examination of jhana
components to discern three marks
of impermanence, selflessness, and
suffering, 157; technique, purifica-
cation of view, jhiana factors and
concomitants discerned as functions,
manifestations, and proximate cau-
ses of ‘““mentality’”’, the physical
basis, composite without a hidden
self, 156

Seven Enlightenment factors, mindful-
ness, investigation of phenomena,
energy, rapture, tranquility, con-
centration, and equanimity, 14

Seven dp}niﬁcations, framework for
Visuddhimagga (The Path of Puri-
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fication), 154; purification of mora-
lity, 154 ;—mind, 154 ;—views, 154;
~—by the overcoming of doubt, 154,
156; —by knowledge and vision of
right and wrong path, 154;—of the
way, 154, 159; —by knowledge and
vision, 154, 166

Six Abhififids, 125

Six character types, on which medi-
tation objects based, 15, 22, 26

Six sense sphere heavenly world : realm
of four great kings,—of thirty three,
—of Yama gods, — cf delight, —
of gods who re¢joice in their own
creations,~—of gods who lord over
the creation of others, 140-141

Sixteen (Brahmi) realms: realm of
the retinue of Brahmi,—ministers
of Brahma, — great Brahma, —
minor luster,—infinite luster, —ra-
diant luster, —minor aura,—in-
finite aura, —steady aura,—great
reward, —non-percipient beings,
140; Five pure abodes: the durable,
the serene, the beautiful, the clear
sight, the highest realm, 141

Sixth Abhififia: the knowledge of
destruction of the cankers, 135, 136;
distinction from other five: based
upon insight, rather than concen-
tration, 136

Sloth and torpor, one of the five hin-
drances to inner collectedness,
4, 29, 37, 56

SN: sce Samyutta Nikaya

Stream entry Path: first supra-mun-
dane stage cutting off hindrance
root of doubt, 46, 166, 167, 171

Stream of consciousness, 73

Subjects of serenity meditation, 22

Suffering: its cessation through free-
dom from craving and clinging, the
third Noble Truth, 44, 45, 145, 139;
its physical side, birth, aging, death,
1; its psychological side: sorrow,
grief, 1; First Noble Truth, 1

Supernatural powers, 122, 123, 125

Supernormal eats are not indicators
of spiritual development, 114

Supernormal knowledge: knowledge
of destruction of outflows sustain-
ing process of samsara, 135

Supernormal powers, abhififids de-
fined, 122; ability to create many
forms of oneself, 125; ability to
penetrate minds of others (third
abhififid), 130, 131; ability to trans-
form appearance 138; causing appe-
arance and disappearance, 126;
defined, 125; knowledge of passing

and rebirth of beings (fifth abhififia),
133-135; knowledge of one’s past
reincarnations (fourth abhififia},
131-133; meditation objects, 123;
techniques, 123-124; power to go
through walls and enclosures and
mountains, 126; to move through
ground, 127; travel through air or
space, 127; to walk on water, 127

Supports for obtaining concentration:
zeal, energy, inquiry, and conscious-
ness, 14

Supramundane: defined as transcend-
ing the world of the aggregates, 144

Supramundane jhana, 146-147; path
mature practice, 57; path end where
jhanas again reappear in direct
association with wisdom (insight
or wisdom) as generated by con-
centration, 5, 145, 150, 167 ; —path
wisdom: simultaneously realizes
Nibbana, experiences the four Noble
'lI‘ruths, and burns up defilements,
45

Supramundane wisdom: insight into
the true characteristics of pheno-
mena as generator of, 46

Supernormal power of transforma-
tion, 138

Sustained thinking;—thought, 58, 69

Suttapitaka, the collection of the Bud-
dha’s discourses, one of the three
““baskets” of the Tipitaka, the Pali
canon, xii

Suttas, see Suttapitaka

Sympathetic joy, 69

Taste of freedom, 1

Teachers: Indian versus Theravada,
20-22

Ten fetters: wrong view of personality,
doubt, clinging to rites and rituals,
sensual desire, ill-will, lust for fine
material existence, lust for immate-
rial existence, conceit, rcstlessness,
and ignorance, 167

Ten impediments to concentration,
19, 20

Ten imperfections of Insignt: illumi-
nation, knowledge, rapture, tran-
quility, happiness, resolution, exer-
tion, mindfulness, equanimity, atta-
chment, 159

Ten kinds of Insight knowledge:
knowledge of contemplation of rise
and fall, 160; —of dissolution, 160;
—appearance as terror, 161;—of
contemplation of danger, 161;—of
dispassion, 162;—of desire for deli-
verance, 162;—of reflection, 162;
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of equanimity about formation,
163; conformity knowledge, 165;
change of lineage, 166; knowledge
of the path, 166

Ten kinds of skill in absorption: mak-
ing the base clean, balancing the
spiritual faculties, producing and
developing sign of concentration,
exerting the mind, restraining it,
encouraging it, looking with equani-
mity, avoiding distracting persons,
approaching experienced people,
be firm in resolution, 75-76

Ten Recollections, 23

Theravada Buddhism, xi

Third Abhiiifia: The Knowledge of
others’ mind 130

Third Aruppa (base of nothingness)
removing attachment to by exclud-
ing consciousness filling boundless
space, 115

Third jhana attainment: cessation of
faculty of pleasure (physical happi-
ness and body contact), 86, 96;
co-presence of both happmcss and
equanimity as simultaneous pre-
sence of two different feelings, 90;—
factors: equanimity, mindfulness,
and clear comprehension or discern-~
ment, happiness, 87; mindfulness
and discernment are needed to
check return of rapture which would
bring about loss of Third Jhina
factor, 92; only with elimination of
discursive thought and intensive
rapture, does the mind become
subtle enough to reveal mindfulness
and discernment, 92; rapture or
joy, embodying interest in varying
degrees of intensity is not as subtle
as happiness and i1s thereby elimi-
nated through indifference, leaving
happiness and one-pointedness, 86

Third path and fruit, 173

Thi;ty seven bodhipakkhiya dhammai,
1

Thought of sensuality,—ill-will., 51;
—harming, 52;-—renunciation;—
benevolence ;—harmlessness, 53

The Three baskets: Tipitaka,
Pali canon, xii

Three gateways to liberation: signless

the

liberation, desireless—,void libe-
ration, 163
Three Jewels: Buddha, Dhamma,
Sangha, 23
Three spheres: sense sphere, fine

material—, immaterial—, 140
Three Trainings: the groups of wis-
dom, concentration, and morality

INDEX 257

comprising training of the Noble
Eightfold Path in the goal of libe-
ration, 13-14

Three wonders, 128; wonder of super-
normal powers,—manifestation, —
education, 128

Tikas, third layer of Pali literature,
comprising the subcommentaries,
including Mahatiki and Paramat-
thamafljiisa to the Path of Purifica-
tion, xiii

Time: occurrence of arising of coun-
terpart sign, suppression of hind-
rances, and access concentration
entrance within same moment, 34

Tipitaka: the three “baskets”, collec-
tion of scripture, xii-xiii

Training dwellings, 26-27

Tranquility, 63-64

Two vehicles: vehicle of serenity,
—of insight, 146

Unbounded space, 113

Unification of mind, 83, 85

Unwholesome applied thought, 57;
—intention, 52

Unwholesome roots: greed, hatred,
and delusion, 51; hatred associated
with aversion, 52

Unwholesome states of mind, see five
hindrances, 32

Unwholesome thoughts: elimination
leading to firm, settled unified con-
centration of mind, 53; lustful thou-
ghts overcome by reflection on une
lovely objects, 40; overcoming by
ignoring them, 53 overcome by
reflection on their disadvantage,
53; removal by reflection on source
of thought, 53; sensual happiness
associated with greed,and directed
toward pleasurable forms, sounds,
smells, tastes, and tangibles, 87;
sensuality, ill-will harming, 52;
to overcome aversion of inanimate
objects, reflection on the primary
elements, 54; to ovescome aversion
towards people, loving kindness, 54;
to overcome clinging to .material
objects, reflection on imperma-
nence, 54

Unwise consideration, failure to con-
trol mind, 36; reflection apprehen-
ding object through four perver-
sions of considering impermanent
as permanent, pain as pleasure, not-
self as self, and foul as fair, 51; the
result of wrong reflection (tkrough
the four perversions) is to cause un-
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arisen hindrances to rise and arisen
ones to increase, 36

Vehicle of gradual training: reverse
originative sequence of not follow-
ing superior persons, not listening
to true Dhamma, lack of faith,
unwise consideration, absence of
mindfulness, non-restraint of senses,
and engagement in three types of
misconduct, 39

Vehicle of Insight: Aggregate of body
—one of the foundations of mindful-
ness, 146; the aggregate of feelings
—one of the foundations for mind-
fulness, 141; completion of insight
triggers 1mental  one-pointedness
with renunciation of phenomena as
meditation object, 149; “Dry In-
sight Worker” without entering
jhina proceeds directly to insight
meditation of mental-material phe-
nomena comprising the six sense
worlds, 146; necessity for concen-
tration: The five hindrances as
weakeners of wisdom preventing
sentient beings from secing things
as they are, jhanas enable the mind
to be concentrated, eliminating hin-
drances, 198; insight knowledge
discerning formations i.¢. insight into
the five aggregates 148; mind-ob-
jects==dhamma, one of the founda-
tions of mindfulness, 146; serenity
preceded by insight, 54; statcs of
the aggregatc of conscious (citta)—
one of the foundations of mindful-
ness, 146; wisdom of liberation: 1)
insight knowledge, 2) knowledge
pertaining to supramundane paths,
145

Vehicle of serenity, 145; technique for
insight: emerge from five jhar s and
discern jhina factors and the states
associated with each, 147

Vibhanga, the second book of the
Abhidhamma, one of thc three
“baskets” (tipitaka) comprising
the Pali canon, devoted to psycho-
philosophical treatises, Xii

Vinayapitaka, the monastic discipline,
one of the thrce ““baskets” of Tipi-
taka, the Pali canon, xii

Vocal activity, 82

Way of the gradual training, 39;—
mindfulness, 43;—of wisdom, 143
Wholesome applied thought: applied

thinking is itself neutral, becoming
wholesome as a result of applica-
tion of the three roots of non-greed,
non-hatred, and non-delusion, 53;
increasingly deeper levels: sequence
ordinary, first jhana, supramun-
dane, 53-54; —intention, 53;—
in the Noble Path, 57

Wholesome States: faith (internal
confidence) present in cvery state,
82-83

Wholesome thought: happiness=
associated with wholesome roots,
G3; happiness, spiritual born of
seclusion from sense pleasurcs, 63;
jhanic, absorption being made
possible within counterpart sign,
55; jhanic technique, 53; ordinary
and jhianic, difference of ordinary
requires pressute and ending when
pressure removed, 53; ordinary:
leading to cessation of harm of one-
self or others and freedom from
vexation, 53

Wisdom, development of, 2; act of
understanding and mode of know-
ing superior to modes of perceiving
and cognizing, 145; culmination
of path by uprooting dclusion and
defilements, 2, 13-14; self-evolved
—137, 143; nature of—144; oh-
serving hindranccs as mere imper-
sonal events, devoid of an ego-
criented reference point, as con-
veying insight into selflessness (ana-
tti), 44-45; observing restless nature
of hindrances and their disturbing
effects conveys insight into suffering
{dukkha), 44-43; observing rise
and fall of mental processes associa-
ted with hindrances as insight into
impermanence (anicca), 44-43;
grouping of Noble Eightfold Path:
Right view and Right intention as
“Factors” of Path, 13

Wise consideration of Joving kindness,
—clements of effort, —exertion,
—effort, —tranquility, —whole-
some and unwholesome state, 41

With the complete surmounting of
perception of matter, 112

With the disappearance of perceptions
of resistance, 112

With non-attention to perceptions of
resistance, 112

With non-attention to perception of
variety, 113
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Abhassara, 140

Abhava, 115

Abhifinia, 14, 108, 123, (six) 125, 129,
130, 131, 133, 135-137, 200, 205,
206, 207

Abyapadavitakka, 53

Adesanapatibariya, 128

Adhicitta, 54

Adhicittasikkha, 6, 13, 155

Adhipafna sikkha, 13

Adhisila sikkha, 13

Adhitthanavasi, 155

Adinavanupassanaiana, 161

Adosa, 51

Adukkhamasukha, 99

Adukkhamasukhi vedana, 64, 89

Ajivaparisuddhisila, 17

Ajjhattari sampasadanar, 82

Ajjhupekkhana, 75

Akanittha, 141

Akasanaficiyatana, 107

Akificafifidyatana, 107, 115

Akuppa, 202

Akusala, 51

Akusalavitakka, 51

Akusalasarhkappa, 51

Alobha, 51

Amoha, 51

Anagami, 173

Anagamimagga, 46, 173

Anigamis, 141
Anagatarisafiina, 134
Anahira, 41
Anafifidtafifiassami, 179
Afifidtavindriya, 179
Ananta, 114

Ananto Akaso, 113, 114
Anasava, 58, 202
Anisavarh cetovimutti, 203
Anatta, 145

Anattata, 145

Anicca, 45

Aniccata, 145

Animitta vimokkha, 164, 187
Anuloma, 74, 164, 165, 170
Anulomafidna, 160, 164, 165
Anupadisesanibbanadhitu, 188
Anusaficarana, 58
Anusasanipatihariya, 128
Apacayagami, 177
Aparisesarh nirujjhati, 97
Apatti, 128

Apayabhiimi, 140

Apilapanata, 91

Appaminibha, 140

Appaminasubha, 140

Appamaifinia, 24

Appana, 3, 177

Appanicittasamadhi, 148

Appanasamadhi, 10, 74

Appanthitavimokkha, 164, 187

Appeti, 55

Arahatta magga, 46, 173

Arahattaphala, 173

Arambhadhatu, 41

Arammana, 22

Arammaniipanijjhana, 8

Ariya, 57

Ariyagotta, 166, 172

Ariyan, 166

Ariyapuggala, 214

Ariyotunhibhavo, 82

Ariipajjhana, 4, 24, 108

Ariipavacarabhiimi, 140

Ardpa, 4, 5, 10, 24, 25, 89, 107, 108,
109, 114, 115, 116, 117, 118, 119,
121, 122, 123, 141, 142, 147, 188,
191, 196, 200, 205, 209

Arfippavimokkha, 194

Asafinasatta, 140

Asiratthena, 158

Asava, 135, 192

Asavakkhayafiana, 122, 123, 135

Asubhanimitta, 41

£aurakaya, 140

Atappa, 141

Atisayanirodhatta 97

Aiitabhavanga, 73

Atthasamapattiyo, 5

Atthavimokkha 194
vajjanavasi, 76

Avibhavatirobhavarh,

Aviha, 141

Avihirhsivitakka, 53

Avijja (ignorance), 2, 144

Avijjasava, 135

Avitakkarn, 101

Avitakkam aviciram, 82

Ayonisomanasikara, 36

126

Bahudha, 125

Bhanga, 72,74, 160, 170
Bhanganupassanaiifiina, 160
Bhavana 181
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Bhavanga, 74, 93, 164, 170, 187
Bhavafiga calana, 73

Bhavanga upaccheda, 73
Bhavasava 135

Bhayatthena 158
Bhayatupatthanafiana, 161
Bodhi, 180

Bodhi tree, 2
Bodhipakkhiyadhamma, 11
Bojjhanga 180, 182
Bojjhangupekkha, 88

Brahma, 140
Brahamaparisajja, 140
Brahmapurohita, 140
Brahmavihara, 47, 153, 180
Brahmaviharupekkhi, 88
Buddha, 1, 2, 3

Byapada, 29
Byapadavitakka, 51

Carana 206

Carita, 22
Catummahirijikadevaloka, 140
Catuparisuddhi, 17

Cetasika, 9, 89, 108, 178
Cetasikadukkha, 64
Cetasikasukha, 64, 95

Cetaso abhiniropana, 50
Cetaso ekodhibhavari, 82
Cetaso viipasama, 41

Ceto, 203

Cetopariyafiana, 123, 130
Cetovimutti, 267

Cetovimutti paffiavimutti, 266
Chalabhififia, 202
Chalangupekkhi, 88

Chanda, 125

Citta, 44, 72, 74, 109, 125, 147, 170
Citta cetasika, 191
Cittasankhara, 191
Cittassekaggati, 9, 49
Cittavithi, 72

Cittaviveka, 33

Cittuppada, 72
Cutipapatafidna, 122, 133

Dhamma, 2, 144, 147, 197
Dhammanupassani 44
Dhammanusari, 192, 198, 214
Dhammasafifii, 111
Dhammasota, 166
Dhammatthitifiina, 200
Dhatumanasikara, 55
Dibbacakkhu, 133
Dibbasotadhitu, 123, 129
Dibbavihara, 6
Ditthadhammasukhavihara, 203
Ditthasava 135

Ditthippatta, 192, 193, 197, 198, 214
Domanassa, 64, 95, 96

Domanassindriya, 96

Dosa, 21, 53

Duggati, 140

Dukkata, 128

Dukkha (suffering), 1, 45, 95
Dukkhata, 145
Dukkhindriya, 96
Dukkhavedana, 64

Dhyéna, 7

Fka, 33, 34
Ekodi, 82
Ekodibhavarh, 85

Gotama Buddha, vii
Gha=han, 113
Gotrabha, 74, 164, 170
Gotrabhuifiana, 164, 166

Hadayartpa, 156

Iddhi, 125, 123, 129, 139
Iddhipatihariya, 129
Iddhividhafiana, 122, 125

Ikh (Skt. iks), 88

Indriya, 14
Indriyasamattapatipidana, 75
Indriyasaravara, 40
Indriyasamvarasila, 17

Janana, 144

Javana, 73, 95, 130
Jhana, definition of 3
Jhananga, 182
Jhanupekkha, 88
Jhapeti, 8

Jhéyati, 7
Jhanangini, 4
Jhianasukha, 62

Kalapasammasana, 157

Kalyanamitta, 20, 21

Kamacchanda, 28

Kamasava 135

Kamasukha, 64

Kamavacara, 74, 140

Kamavacarakusalacitta, 169

Kamavitakka, 51

Kamma, 13, 22, 72, 134, 139, 140, 141,
157, 177, 203

Kammic, 144, 157

Kammatthana, 22, 24, 25

Karuna, 70

Kasina, 22, 25, 33, 81, 109, 110, 111,
113, 115, 120, 124, 127, 134

Kiya, 44, 95, 147

Kayasakkhi, 192, 198, 214

Kayasankhara, 191

Kayaviveka, 33

Kayikadukkha 64

Kayikasukha 64, 95
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Khanika, cittekaggata, 152
Khanikasamadhi, 10, 45, 151
Khattiya, 206
Khayatthena, 158

Kilesa, 144

Kusala, 51, 169
Kusalacittass’ ekaggata, 9
Kusalasamkappa, 53
Kusalikusaladhamma, 41
Kusalavitakka, 51, 52

Lakkhandipanijjhina, 8

Lobha, 29, 51

Loka, 144, 145

Lokiya, 57, 123, 144, 145, 205
Lokuttara, 37, 123, 144, 145, 177, 209
Lokuttaracitta, 169

Lokuttarajjhana, 5

Lokuttaramagga, 3, 166

Magga, 8, 144
Maggacitta, 170
Maggafiana, 145, 155, 211
Magganga, 180, 182
Maggasammasamadhi, 149
Mahabrahma, 140

Mabhatissa, 60

Majjhattata cittassa, 100
Manodvira, 73
Manodvaravajjana 165
Manomayiddhifiana, 123, 137
Manussaloka, 140

Metta, 70

Mettacetovimutti, 41
Micchasamidhi, 9
Moggalliana, 128

Moha, 29, 51, 144

Mudita, 70
Muiicitukamyatifidna, 162

Nima, 156

Namakaya, 95, 200

Namariipa, 156

Ninadassana, 123, 137

NanattasafifiAnarmm amanasikira, 113

Nasafifid, 118

Nekkhammasukha, 64

Nekkhammavitakka, 53

Nevasafifia, 113

Nevasafifianasafifiiyatana, 107, 117

Nibbana, 4, 13, 24, 28, 29, 33, 47, 51,
53, 57, 58, 107, 144, 145, 147, 149,
160, 165, 166, 169, 170, 172. 173,
178, 189, 191, 192, 200, 203, 209,
210, 211, 212

Nibbanefiinam, 92

Nibbidanupassanifiina, 162

Niggaha, 76

Nijjhana, 200

Nijjhanaka, 200
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Nikkamadhatu, 41
Nimitta, 14
Nimittavaddhana, 76
Nimmanarati, 140
Nippitikasukha, 95
Nir, 200
Niramisasukha, 64
Niraya, 140
Norodhasamipatti, 175, 185, 187, 214
Niyyanika, 177
Niyyati, 177

Orambhigiyani samyojanani, 167

Pabbajja, 17

Pabbajja, 17

Paccavekkhana, 170

Paccavekkhanafiana, 76

Paccavekkhanavasi, 76

Paccayasannissitasila, 18

Padaka, 150

Padakajjhana, 64, 150, 182, 213

Paggaha, 76

Pahana, 33, 181

Pahanangani, 28

Pajanana, 144

Palibodha, 19

Pamojja, 39, 64, 68

Paficabhififia, 122

Paficakkhandha, 145

Paficanivarana, 4, 28

Paficasila, 16

Paficupadanakkhandha, 140

Paiiii, 2, 3, 89, 92, 143, 144, 164

Pafifiabhavana, 3

Pafnifiakkhandha, 11

Pafinatti, 181

Pafifiavimutta, 192, 193, 198, 199, 200,
201, 205, 214

PajfifiAvimutta klio mayara, 200

Padfiavimutti, 202

Pafifiindriya, 70

Papaka akusald dhamma, 51

Paracittavijanana, 124

Parakkamadhatu, 41

Paranimmitavasavatti, 140

Parikamma, 73, 74, 165, 170

Parikammanimitta, 111

Parikkammasamadhi, 10

Parikkhara, 14

Parikkhinabhavasarhyojana,

Parinibbina, 205

Parififia, 18!

Parisuddhi upckkhi, 88

Parittabha, 140

Parittasubha, 140

Pariyayena, 7

Passaddhi, 64

Pati, 113

168
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Patibhaganimitta, 10, 34, 53, 111
Patighasafifidnari atthagama, 113
Patihariya, 128, 129
Patimokkhasila, 17
patisankharupckkhanana, 162
Pavivekasukha, 64

Pettivisaya, 140

Phala, 5, 8, 144

Phalacitta, 185

Phalasamapatti, 175, 183, 214
Phassa, 62

Pinayati, 60

Piti, 49, 59, 60, 64, 63, 68
Pitisambojjhanga, 183
Pitisukharh, 83
Pubbenivasanussatifiana, 122, 131
Puggalajjhasaya, 182
Puthujjanagotta, 166

Riipa, 107, 156
Ripajjhana, 5, 107
Ripakaya, 200
Rapavacarabhiimi, 140

Sabbaso riipasafifiinam samatikkamai,
113

Sabhavadhamma, 181

Sacchikiriya, 181

Saddha, 164

Saddhanusari, 192, 198, 214

Saddhapadanani, 204

Saddhavimutta, 192, 193, 198, 214

Sakadagami, 172

Sakadagadmimagga, 46, 172

Sakadagamiphala, 172

Sakalatthena, 23

Samadhi, 3, 9, 10, 6G4. 68, 83, 143,
155, 164, 209

Samadhibala, 6, 9, 68

Samadhibhavana, 2, 3,

Samadhikkhandha, 11

Samadhijarh, 83, 85, 104

Samadhijarh pitisukha, 83, 103

Samadhindriya, 6, 9, 67

Samadhisukha, 64

Samanapaduma, 201

Samanapundarika, 201

Samantapasadika bhikkhu, 204

Samapajjanavasi, 76

Samatha, 9, 38, 68

Samafifiaphala Sutta, 40

Samannigatani, 28

Samapatt, 118

Samatharh, 149

Samatha bhivana, 2, 3, 9, 209

Samathapubbangamarh, 149

Samathayanika, 38, 146, 147, 148, 149,
150, 151, 155, 156, 158, 212

Sammaditthi, 149, 181

Sammasamadhi, 6, 9, 147, 149, 181,
213
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Sammasanafiana, 150, 158, 160

Sammasankappa, 51, 57, 180, 183

Sammasitajjhana, 150, 158, 184, 213

Sampahansana, 76

Sampajafifia, 87, 91

Sampasidana, 82

Sarhsara, 1, 36, 107, 129, 135, 141,
155, 167, 179, 211, 212

Samucchedappahana, 46

Samyojana, 167

Sangati, 64

Sangha, 29, 178

Safijjanana, 144

Sankappa, 31

Sankhara, 145

Sankharakkhandha, 60, 91, 100

Sankharapariggahavipassanafiina, 148

Sankharavasena, 118

Sankharuppekkha, 88

Sankharupekkhanana, 162

Safifiavedayitanirodha, 187

Santa vimokkha aruppa, 192

Santutthi, 40

Sasava, 57

Sati, 87, 91, 147

Satipatthana sutta, 43

Satisampajafifia, 40

Sattavisuddhi, 153 ff

Sayambhiifiina, 137

Setughata, 179

Silakkhandha, 11

Sobhana, 69, 89

Somanassa, 64, 93, 95

Somanassindriya, 96

Sotapanna, 170

Sotapattimagga, 46, 166

Sotapattiphala, 169

Sotipattiyangani, 171

Subhakinna, 140

Sud~ssa, 141

Sudassi, 141

Suddhaviasa, 140, 173

Suddhavipassaniyanika, 147, 199

Sugatibhiimi, 140

Sukha, 24, 49, 59, 60, 62, 64, 65, 95, 96

Sukhafica kiyena patisarhvedeti, 93

Sukhassa ca pahana, 95

Sukhavedana, 64

Sukhindriya, 96

Sukkavipassaka, 147, 199, 212

Sufifiata, 115, 165

Sufifiatavimokkha, 164, 187

Tak (Skt. tark), 50
Takkavithi, 51

Tanha, 1, 29
Tarunavipassana 159
Tatramajjhattata, 89, 100
Tatramajjhattupekkha, 88
Tavatirsa, 140
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Tevijja, 122
Thinamiddha, 29
Thiti, 72, 74, 160, 170
Tinivimokkhani, 164
Tiracchianayoni, 140
Tirokuddam, 126
Tiropabbatar, 126
Tiro pakiram, 126
Tisso sikkha, 13
Tusita, 140

Ubhatobhagavimutta, 192, 194, 198,
200, 201, 205, 214, 215

Udayabhayanupassanafina, 157, 160

Uddhaccakukkucca, 29

Uddhambhagiyani sarhyojanani, 167

Udeti, 82

Udeyati, 83

Udi, 83

Uggahanimitta, 33, 55, 111

Upa, 88

Upacira, 74, 165, 170

Upacarasamadhi, 10, 25, 34, 74, 148

Upadhiviveka, 33, 57

Upanijjhina, 8, 181

Upasampada, 17

Upekkha, 64, 70, 72, 87, 90

Upekkhasatiparisuddhi, 99

Upekkhavedana, 99

Upekkhako viharati, 88

Upeksa, 88

Uppada, 74, 160, 170

Uttarati, 146

Vacisamkhara, 50, 82, 191
Vavassagga, 149

Vedani, 44, 62, 63, 89, 146
Vedanikkhandha, 60, 100
Vedanupekkhi, 88, 90
Vehapphala, 140

Vicara, 49, 50, 58, 59, 101
Vicaramattarh 101
Vicarana, 58

The Path of Serenity & Insight_new.indd 263

INDEX 263

Vicikiccha, 29

Vihimsavitakka, 51

Vijanana, 121

Vijja, 206

Vijjacaranasampanna, 206

Vikubbana, 139

Vimarsa, 125

Vimokkha, 164

Vimuttirasa, 1

Vinicchaya vithi, 51

Vinipita, 140

Vififiinaficiyatana, 107, 114

Vipaka, 139, 169

Vipallasa, 36

Vipassani, 8, 38, 45, 68, 158

Vipassanam, 149

Vipassanibhivani, 2, 209

Vipassanafiana, 138, 145, 155, 211

Vipassanidpubbangamarh, 149

Vipassaniya arammanabhiitikhandha
182

Vipassanayanika, 138, 145, 147, 148,
149, 150, 151, 155, 156, 200, 212

Vipassaniipakkilesa, 159

Viratittaya, 178

Viriya, 89, 125

Viriyupekkhia, 88

Vitakka, 22, 49, 50, 51, 52, 53, 57,
58, 59, 70, 101, 180, 182

Vitakkasanthina sutta, 55

Vitakka viciranarh vipasamai, 82

Viveka, 32

Vivekajarh pitisukha, 83, 103

Vivittakara, 115

Vodana, 172

Vutthina, 165

Vutthanagaminivipassani, 164

Vutthinavasi, 76

Yama, 140

Yathikammipagafiina, 134
Yonisomanasikara, 41
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