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Abstract 

The union of śamatha (tranquility meditation) and vipaśyanā (insight meditation) 

is the unique Buddhist path to deliverance. This dissertation explores various schemes of 

śamatha developed in distinct meditation systems, so as to analyze the different degrees 

of samādhi which affect the power of insight in eradication of defilements. The nature of 

dhyāna/jhāna is explained quite different in the canonical and commentarial materials of 

Buddhist schools. How a meditator practices mindfulness of breathing is based on how a 

meditator interprets what the dhyāna/jhāna is. This dissertation provides various possible 

explanations for the diverse dispositions of meditators in meditation practice. In insight 

meditation, when consciousness acts with skillful mental qualities, one is able to 

penetrate the true nature of all physical and mental phenomena; in the cycle of rebirth, 

consciousness links the present existence and the next. The different roles of 

consciousness in rebirth, and deliverance are investigated. This dissertation is mainly 

based on the Chinese Canon to examine key issues in meditation practice, revolving 

around the significance of tranquility meditation and insight meditation. 
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Chapter I 

Introduction 

An examination of the development of śamatha (tranquility) and vipaśyand 

(insight) in Buddhist schools demonstrates that the Buddha s teachings are of one-taste in 

the path of deliverance, leading one to see things as they really are. All Buddhist 

traditions are of one-taste in the ocean of Dharma. As the Pahārāda Sutta of the 

Ahguttara Nikāya states, “Just as the great ocean has but one taste, the taste of salt; even 

so this Dhamma and Discipline has but one taste, the taste of liberation.”1 Yet, the one-

taste of Dharma was inevitably developed into different systems by disciples in their 

quest for truth and the purification of themselves and this world. In order to analyze the 

consistent and dynamic nature of Buddhist meditation within the one-taste of Dharma, it 

is crucial to trace and investigate the fundamental characteristics of śamatha and 

vipaśyand in the Āgamas, the Nikdyas, the Abhidharma and commentarial literature, and 

the Mahāyāna texts. By using textual analysis, the study is mainly based on the Chinese 

Canon to examine the essence of Buddhist meditation and its development in Buddhist 

schools. 

The development of śamatha and vipaśyand is related to three questions: 1) What 

kinds of śamatha does a meditator need as the basis for the development of insight? 2) 

Could the andgamya-samādhi, or access concentration preceding the first dhydna, serve 

as an adequate basis for a meditator to eradicate all taints? 3) What samādhis can serve as 

the adequate basis for the initial stage of enlightenment? These three questions are dealt 

1 Nyanaponika and Bodhi, trans. and ed., Anguttara Nikāya, 204. 
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with in the second chapter. In order to solve these questions, I will clarify the different 

schemes of śamatha which are suggested in the Āgamas and the Nikdyas, and then 

examine variant schemes developed in the Abhidharma and commentarial literature, and 

the Mahāyāna texts. 

First, the sevenfold scheme of śamatha in the Qiyi jing t r f ^ l f shows that the 

four dhydnas and the three lower formless attainments are the supporting condition for 

the development of insight.2 This sūtra is cited by the Yogācārins and the Abhidharma 

masters of different schools to prove that the śamatha needed by a meditator to develop 

insight is the first seven attainments with perception. However, in the Āgamas, the 745th 

sūtra and the 870th sūtra of the Samyukta Āgama (Za ahan jing BM^M.), the Bacheng 

jing J\WM. of the Madhyama Āgama (Zhong ahan jing t£M^%&), and the Foshuo 

shizhijushi bachengren jing {%t£+AJfi±AMAIM suggest that the base of neither-

perception-nor-non-perception can also be the adequate basis for the development of 

insight, forming the eightfold scheme of śamatha3 Clarifying the discrepancy in the 

Āgamas is essential for the determination of which scheme is authentic in the sūtras for 

one to practice insight. 

Second, the ninefold scheme is based on the sevenfold scheme in the sūtras to 

include the andgamya-samādhi, and the dhydndntam. The andgamya-samādhi and the 

dhydndntara were indicated by the Abhidharma masters to interpret the Buddha's implicit 

suggestions in the sūtras; both were developed in the Abhidharma systems becoming the 

2 This discourse is not present in the Āgamas, but is preserved in its entirety in the Dharmaskandh at T1537, 
493c28. 
3 SĀ 745 at T99, 198a02; SĀ 870 at T99, 220b7; MĀ 217 at T26, 802b26; Foshuo shizhijushi bachengren 
Jing Bt£+3£M±AMAtf at T92, 916c28. 
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adequate basis for insight4 The ninefold scheme of śamatha had been completely 

developed in the Sarvāstivāda school, and assimilated by the Yogācārins The 

investigation of the Buddha s implicit meanings in the sūtras and the definite 

interpretations in the Abhidharma systems is conducive to analyzing how the complete 

śamatha system is developed in Buddhist schools, and responds to the second question 

could the anāgamya-samādhi serve as the basis for one to eradicate all taints? This 

question involves whether the dhydna is necessary for one to attain enlightenment 

Third, the sixfold scheme of śamatha set by *Mahdvibhdsd (Apidamo dapiposha 

lun M^MB1\ t l#^lf f l) , consisting of the four dhydnas, the andgamya-samādhi, and 

the dhydndntara, serves as the basis for one to reach the initial stage of enlightenment5 

In contrast, the fivefold scheme of śamatha set by the Yogācārabhūmi (Yuqie shidi lun iti 

iMWMm) is composed of the four dhydnas and the andgamya-samādhi, imperative to 

the initial breakthrough to the noble truths (satya-abhisamayo) 6 The sixfold scheme and 

the fivefold scheme are consistent to indicate it is not the formless attainments (ārūpya-

samdpatti), but the dhydnas that could serve as the basis for one to eradicate the three 

coarsest fetters (trim samyojandni)—identity view (that is, view of self); attachment to 

rules and observances; and doubt This shows that the dhydnas and the formless 

attainments have different functions in the extirpation of defilements The controversial 

4 Mhv at T1545, 218a28 «Jf|#fcfLJfe S I M t - * S - ^ > T £ « f e AK at T1558, 32al 3g« 

H YB at T1579, 881a8 —tygi£M%JL'M&^M ° H^h% ? S f ^ S S - %WMfe ' S M ^ > 
# H S M > S £ * f e - &m—M MP at T1509, 187c9 JVS&&M& : H # ' A ^ f e S > JkWfc ' # 

5 Mhv at T1545, 311al6 H*g^ftc0^ftc*SJc# : HSIHSlit* ' * S ; i * S % M M ^ ' Ith 
A A S * S « ° ^Itb*{5JS>(^*S?^^*AfS*^31ft)ttj if^MlS>(^*S 
6 YB at T1579, 682b27 ^ A ' B f t f ^ S M M S i M M S ^ A I g M l l ' # t t f e S ° JffU#M ? 
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point between these two schemes is: Could the dhyānāntara serve as the efficient basis 

for one to eliminate the three coarsest fetters? In other words, does the dhyānāntara 

function as the basis for the initial stage of enlightenment? The different functions of the 

andgamya-samādhi, the dhyānāntara, the four dhydnas, and the three formless 

attainments in the elimination of defilements will be discussed, so as to respond the third 

question: what samādhis can serve as the adequate basis for the initial stage of 

enlightenment? 

The third chapter is an investigation into the nature of dhyāna/jhāna. The four 

dhydnas are called “rūpa” (form) dhydnas. What does rūpa signify? If one intends to 

penetrate the selfless nature of the form aggregate (rūpa-skandha), it is not the formless 

attainments (drūpya-samdpatti), but the “rūpa-dhydnas” can serve as a basis for one to 

see the true nature of physical phenomena. This is clearly shown in the Mahāmāluhkya 

Sutta of the Majjhima Nikāya and the Jhāna Sutta of the Ahguttara Nikāya.7 These 

discourses illustrate that the unique characteristic of the rūpa-dhyāna is for a meditator to 

see the physical phenomena as they really are. The term “rūpa” stands in contrast to 

kdma and arūpa, the three types of realms, namely “fine-material.” In the fine-material 

realm (rūpadhātu), the physical body must be present. In the rūpa-dhyāna, a feeling of 

the body is still there. Then, does sensory awareness occur while one is in dhyāna? By 

focusing on the controversy of Maudgalyāyana/Moggallāna hearing sounds in meditation, 

I will explore whether or not sensory awareness can take place while one is in dhydna. 

According to the Theravāda Vinaya and the Dharmaguptaka Vinaya, Venerable 

Maudgalyāyana heard sounds while in a meditative attainment, and this attainment was 

7 ā amoli and Bodhi, trans., Majjhima Nikāya, 539-41. Nyanaponika and Bodhi, trans. and ed., Anguttara 
Nikāya, 235. 
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not purified 8 This suggests that sensory awareness can be present while one is in dhydna 

According to the Madhyama Āgama and the Anguttara Nikāya, sounds are a thorn to one 

who attains the first dhydna 9 This means that sounds are an obstruction for one to stay in 

a meditative attainment, that is, if one pays attention to the disturbance of sounds from 

outside, one loses the meditative attainment 

The Mahāsamghika Vinaya, the Sarvāstivāda Vinaya, and the Mūlasarvāstivāda 

Vinaya describe that Venerable Maudgalyāyana heard sounds after emerging from a 

formless attainment10 This case illustrates that sensory awareness cannot occur while one 

is in the formless attainment All these Vinayas record the same event of Venerable 

Maudgalyāyana hearing sounds, but hearing sounds within a meditative attainment or 

after emerging from the attainment is recorded differently 

The Kathdvatthu disputes the possibility of hearing sounds while one is in 

dhydna n The Visuddhimagga also states that the five sensory consciousnesses do not 

occur while one is in dhydna, because “consciousness at that time does not occur by way 

of the five doors ” 1 2 In contrast, the Yogdcdrabhūmi and the *Prakarandryavdcasdstra 

(Xianyang shengjiao lun ^WMMm) maintain that a meditator hears sounds through 

8 Horner, trans , Vinaya-pi aka, 1 189-90 The Dharmaguptaka Vinaya at T1428, 984c26 fffgsl^fl t t J i 
0 : f feA^a^ ' MAMra^-HASKM/ftzKii ffim : ^APMMfiAi># 

9 MĀ 84, AN 10 72 
1 0 The Mahāsamghika Vinaya at T1425, 466a5 ^ t t t t f x : M M f A t f e S , ^g£nffiAffi ' EB£ 
H ' # A S H The Sarvāstivāda Vinaya at TU35, 441al $ a § t t t t f x : > A ? H t £ @ g J W j i H ° i^U 

^mim^m ° MA#HH*JB - mu^-By&^iM^B > MmA^n^ > m^A^m The 
Mūlasarvāstivāda Vinaya at T1442, 680b6 t & l ^ g : ^ t t S ^ T J ^ S g / f f W ^ ' MIMMAfcffi^ 

11 Upagupta, Kathdvatthu, trans Shwe Zan Aung and Mrs Rhys Davids, 331 
1 2 Buddhaghosa, Visuddhimagga, trans Nanamoli, 323 
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ear-consciousness while in a meditative attainment.13 Whether or not a meditator is able 

to hear sounds within a deep absorption is not only controversial in the Buddhist Vinayas, 

but also debatable in the Abhidharma and commentarial literature, and the Mahāyāna 

texts. 

In Buddhist dhydna, there are five dhydna factors—applied thought 

(vitarka/vitakka), sustained thought (vicdra), rapture (prīti/pīti), pleasure (sukha), and 

unification of mind (ekdgratdlekaggatd)—present in the first dhydna14 Vitarka and 

vicdra are two unique mental qualities of a meditator while in the first dhydna. Prīti is 

present feeling which is experienced while one is in the two lower dhydnas. Sukha is also 

present feeling which is experienced while one is in the three lower dhydnas. Unification 

of mind is the dhydna factor common to the four rūpa-dhydnas and the four formless 

attainments. In the five dhydna factors, vitarka, vicdra, prīti, and sukha are peculiar to the 

rūpa-dhydnas; that is, these four dhydna factors are the distinctive characteristics of the 

rūpa-dhydnas. Based on what the Āgamas and the Nikdyas say, the Buddhist schools 

developed quite different interpretations on vitarka and vicdra, which reflect their 

respective understandings and experiences on what dhydna is. In this chapter, I will 

explore the origin of vitarka and vicdra in the Āgamas and the Nikdyas, and then examine 

how the Abhidharma and commentarial literature and the Mahāyāna texts explain these 

two dhydna factors in meditation practice. 

According to the Āndpdnasati Sutta and the 810th sūtra of the Samyukta Āgama, 

13 YB at T1579, 650c20:3g5§iii;fA£Mffi ' JIMgJSmsMJIff^sMl ' Ifflt^fflffimfiihTO 
m ° s^w^t' îth ŝWMss>c' Awrns ° mmmmm^ > « s i e > sir KM > m^ 
ffi. PS at T1602, 576b24: X&&#W\-W® ' #fctlffi—SIX : —&TfflfefiW$l&W^PfW$ZM$L 

1 3 YB at T1579, 650c20. 
1 4 MN 43, MĀ 210 
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prīti and sukha are pleasant feelings classified under the aggregate of feeling 

(vedandskandha). Yet, the definition of prīti and sukha are quite controversial in the 

Abhidharma and commentarial literature. In Theravāda, the Visuddhimagga does not 

regard prīti as a pleasant feeling, but a mental concomitant (caitasikalcetasika) belonging 

to the aggregate of mental formations (samskdraskandha).15 

In the Sarvāstivāda Abhidharma, the *Mahdvibhdsd and the Dharmaskandha 

(Abhidharma fayun zu lun M MMB%M%M) treat sukha of the first two dhydnas as 

pleasure arising from serenity (prasrabdhi/passaddhi) included in the aggregate of mental 

formations, and sukha of the third dhydna to be a mental pleasure belonging to the 

aggregate of feeling.16 

In Yogācāra, the Yogdcdrabhūmi and the *Prakarandryavdcasdstra suggest that 

prīti and sukha involve both mental pleasure and bodily pleasure belonging to the 

aggregate of feeling.17 Harivarman, in his *Tattvasiddhisastra (Chengshih lun $MW&), 

also says that bother/7/ and sukha are pleasant feeling.18 In the third chapter, I will clarify 

the nature of prīti and sukha, and analyze their functions in meditation practice, so as to 

expound the typical characteristics of dhydna. 

Mindfulness of breathing (dndpdnasmrtildndpdnasati) will be discussed in the 

fourth chapter. In the Chinese Āgamas and the Pāli Nikdyas, mindfulness of breathing is 

15 Buddhaghosa, Visuddhimagga, trans. Nanamoli, 142. 
16 Mhv at T1545, 412b5:?^^fijfM$i^^l ' H H M M M S ^ : ^J^MMMfjUM ' HHjffMIS 
iiM. Dsk at 1537, 484b25: ̂ ggj&f • MMMM ' ^MM^^MWi ' H A f i M f t ^ I I ' ffilthH 

17 YB at T1579, 467c2: f f i f : f l E f f i f t M ^ ' A ^ S ^ * H M ^ ' — WMMEMMSH ' "£. 
Effif#)lA$i^ ' M'bmm^mhMl > lASSI^, YB at T1579, 468al7: 'iMmm^MUMWh^M 
%M&^ ' J & f t t B W T * ^ ° H H M E T t ^ f t ' Im-ftlT&mRM^. PS at T1602, 487a3: g^f : 

18 TS at T1646, 341a3: X^ISBPMS ' Umm ' » ? f MlttUm ' M I ^ t £ f # M f MUS^. 
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said to fulfill the four foundations of mindfulness (satipa hdna)19 and the seven 

enlightenment factors (sattabojjhanga), 2 0 culminating in knowledge and deliverance.21 

This meditation practice was used by the Buddha on the night of his enlightenment, 

consisting of the development of both tranquility meditation (śamatha) and insight 

meditation (vipaśyand). But, the practice of mindfulness of breathing is explained quite 

differently in the Visuddhimagga,22 the Vimuttimagga,23 the *Mahdvibhdsd,24 the 

Abhidharmakośabhdsya,25 and the Yogdcdrabhūmi.26 The major differences between 

these treatises include the kind of meditation object employed and the way insight is 

developed. These differences could be summarized as involving two controversial issues: 

First, do bodily sensations occur while one is in dhydna? Whether or not bodily 

sensations are present while one is in dhydna has implications on what the meditation 

object should be for the practice of mindfulness of breathing. Second, is insight 

developed while one is in dhydna or after one emerges from dhydna? 

According to the Visuddhimagga, there is no experience of bodily sensations in 

dhydna, and hence the meditation object “the breath” needs to be replaced by a mental 

counterpart sign (pa ibhdga nimitta), before one can enter the state of dhydna27 The 

Chinese Vimuttimagga does not state whether or not bodily sensations are present while 

one is in dhydna. This work simply suggests that one uses tactile signs or breath 

1 9 They are mindfulness of body (kāya), feelings (vedanā), mind (citta) and mental objects (dhamma). 
2 0 The seven enlightenment factors (satta bojjhanga) are: mindfulness (sah), investigation of the law 
(dhamma-vicaya), energy (yiriya), rapture (pīti), serenity (passaddhi), concentration (Samādhi), and 
equanimity (upekkhaā). 
21 SĀ 810, MN 118 
2 2 It is an influential work in Theravāda. 
2 3 It has a close affinity with the Visuddhimagga. 
2 4 It is an important Abhidharma text of Sarvāstivāda. 
2 5 It is an outstanding Abhidharma text. 
2 6 It is an encyclopedic text of Yogācāra. 
2 7 Buddhaghosa, Visuddhimagga, trans. ā amoli, 279, 323. 
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sensations as the meditative object for the practice of mindfulness of breathing 2 8 

The Abhidharmakośabhdsya and the *Abhidharmanydydnusdrasdstra indicate 

that the orthodoxy of the Sarvāstivāda is that the five sensory consciousnesses do not 

occur while one is in dhydna 29 On this basis of this position, the *Mahdvibhdsd 

maintains that after attaining dhydna, one uses perception of the breath for the practice of 

mindfulness of breathing; that is, a meditator concentrates on perception of the breath to 

discern in-and-out breath throughout the entire body as a thread through a pearl3 0 

Vasubandhu, in his Abhidharmakośabhdsya, also says that the breath flows 

throughout the whole body like a thread through a pearl, but points out that a meditator is 

aware of the breath cool or warm, having a benign or malign influence to the body 3 1 He 

adopts the position of the Sautrāntika that body-consciousness can occur while one is in 

dhydna; hence, breath sensations are suggested as the meditation object for the practice of 

mindfulness of breathing while one is in dhydna 3 2 

The Yogdcdrabhūmi states that a meditator is able to experience bodily pleasant 

feeling while in dhydna 3 3 Sthiramati, in his *Abhidharmasamuccayavydkhyd (Dasheng 

apidamo zajilun AUtP5! MMB^MWS), says that the five sensory consciousnesses are 

not present while one is in dhydna, but that a/aya-consciousness sustains the body to 

experience bodily pleasure 3 4 Vasubandhu and Asvabhāva, in their respective 

commentaries on the *Mahdydnasamgraha, state that there is no arising of the five 

28 Vim at T1648, 412a8 X ^ f r E ' USBJSM ' S l ^ i 
29 AK at T1558, 147a2 IEf f i^ f t£sM( ANS at T1562, 760a27 IEffi£^ft£sMC 
30 Mhv at T1545, 135al7 toUiMfi^^PffA^f 
31 AK at T1558, 118b 10 H i f i ^ P f f A ^ f ' ft&ftB. ' ^S^ffi 
32 AK at T1558, 147a21 ^B^^MWi ' l A F 4 * ^ 
33 YB at T1579, 468al7 t ^ M H ? f e ^ « ^ « S § ^ $ i ^ > J I S S S B W * ^ ° ^Hi&jgETtt 

34 ASV at T1606, 726a27 ^Mm&tiL&W&*& ° S M M ! ? SIEfff^f ' ftcHiCTSitil^fftc ° Jff 
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sensory consciousnesses while one is in dhydna, but that mind-consciousness depends on 

the body to experience bodily pleasure through similar body-contact35 Their 

interpretation is based on the position of six consciousnesses,36 not eight 

consciousnesses,37 to discuss bodily feeling The Yogdcdrabhūmi does not state whether 

or not body-consciousness feels pleasure while one is in dhydna This treatise simply 

suggests that breath sensations or tactile sensations are reminiscent of those created by 

the rubbing of cotton or fluff against one s skin to be the meditation object for the 

practice of mindfulness of breathing 3 8 

With regard to insight meditation, the Pāli Āndpdnasati Sutta and its counterpart 

discourses in Chinese, SĀ 803 and SĀ 810, say nothing about emerging from a dhydna 

for the development of insight, but the Pāli Visuddhimagga and the Chinese 

Vimuttimagga do suggest that one develops insight after dhydna 3 9 The Yogdcdrabhūmi 

and the *Mahdvibhdsd describe the development of insight while in dhydna 4 0 In order to 

35 MhsV, trans Paramārtha, at T1595, 185a25 3 g £ | f f e # ' a S M S ^ ° MB • ffi&MMM'M 
m ' £lnma>&ifcM3L%t ' {M1IP1 ° mtnmaMltMSLttt > H f r A l E A W > E M ^ f f i > * 
F a ^ f e M ^ ^ MhsV, trans Xuanzang, at T1597, 340al4 X—WUMWm?MWM± • sIlTfe 

lfcttt*Sftc±#ift ' ^glfflSibffiSffi ; a » M > ftc±#ift > J e M ^ i ^ g ^ MhsA at Ti598, 
402ai7 X—M^fiAJfftliJfiMff^f : nm^^WMmM^fM > M#fMPtIli?Mc ° ^&W 
* # : #SA*fe# . ftj^ift ? BPxfch a M ± M ° « f e f S f & ± ^ ^ g : W l S ^ r f e t t f S f t c i t * 
S£' Bro^Ifcb^ib^Sffi ° asffe^M > H f e # ^ ± M > BP;lftIft#^ftfrE!lt£f^S^ 
36 They are eye-consciousness, ear-consciousness, nose-consciousness, tongue- consciousness, body-
consciousness, and mind-consciousness 
37 They are based on the six consciousnesses pluse manas and a/qya-consciousness 
38 YB at T1579, 464b20 $ P n i ^ # 1 ? % t M i ? l t l ' ^Mt^@M«Jlf ° t ^ ^ A i f f i i / j i t f l A 

39 Buddhaghosa, Visuddhimagga, trans ā amoli, 279-80, Vim at T1648, 461b24 SM^iiB^g ? f j^ l f 

H H ^ t t f g A # # « E ' f^g^c—^cH ' A t B # # * ^ ' ffiEALvJi ° >bMEPf£?fMA > Ithsf AM 
M S 
40 YB at T1579, 433b8 X t M ^ f & T H j f M ' M * S f ^ ' E^sf iPfWIlMT ° 4-ftc^Bt 
H ' i t^tbS^SMfiliMT ' $DMfiA^)Pffitb^#SPfflii'5E ' n^R^fe&MBMXMM Mhv 
at T1545, 136b4 l ^ i S A ^ P M ^ • JGmr-W*Ml£&ffi<aJtiM ' W^^l^ ^ - £ - « & ' $D#I -
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clarify these two controversial issues, I will explore how the Āgamas and the Nikdyas 

state, and then investigate, how the Abhidharma and commentarial literature and the 

Mahāyāna texts interpret the meditation object and the development of insight In the 

practice of mindfulness of breathing, the contemplation of the body in the initial four 

steps will also be discussed in the fourth chapter 

The fifth chapter will focus on consciousness and meditation Insight meditation 

involves a subtle interplay between meditative consciousness and its mental factors 

(caittas), giving rise to insight-wisdom Wisdom and consciousness are conjoined 

phenomena, as the Mahdvedalla Sutta of the Majjhima Nikāya states, “[T]hese states are 

conjoined, not disjoined, and it is impossible to separate each of these states from the 

other in order to describe the difference between them For what one wisely understands, 

that one cognizes, and what one cognizes, that one wisely understands.”41 Whether or not 

there is the arising of insight-wisdom depends on how meditative consciousness cognizes 

its objects This specifically involves the function of ndma (name or mentality) in 

meditation practice The investigation into the definition of ndma and its function in 

meditation practice will explain how the meditative consciousness and its mental factors 

(caittas) act in insight meditation 

When unwise meditators attain the dhydnas, the dhydnas are said to be inevitably 

tinged with craving (trsnd), conceit (mdna), views (drsi), and ignorance (avidyd), called 

“dhydna dominated by craving,” “dhydna dominated by views,” “dhydna dominated by 

MM ' Mm ' A # ' ^ A £ I t % S ® S ' A S A £ ' lthA«M Avb at T1546, 106cl6 ffiB • "&&6E 
Mm > S M ^ n A f f i S M ^ ? ̂ 0 : m^mW^mti • M£nithM^/£ ' M^^c^ ° fflB • 

41 ā amoli and Bodhi, trans , Majjhima Nikāya, 388 
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conceit,” and “dhydna dominated by doubt " 4 2 Here doubt arises due to ignorance 4 3 

Craving, conceit, views, and ignorance are the four defilements specifically associated 

with manas, or the seventh consciousness, in Yogācāra 4 4 Ven Nanananda indicates, 

“Craving, Conceit, and Views (tanhd, mdna, di hi) are but three aspects of the self-same 

ego-consciousness " 4 5 When a meditator reaches the dhydna, consciousness is still 

associated with craving, conceit, views, and ignorance which hinder the meditator from 

the development of insight-wisdom The activities of manas and ego-consciousness on 

samādhi will be analyzed in this chapter 

In Yogācāra meditation, the four stages of insight are the existence of 

consciousness, the nonexistence of objects, the nonexistence of consciousness, and the 

realization of non-duality as shown in the verses of the Madhydntavibhdga (Bian 

zhongbie lun W^Mm) and the Abhidharmasamuccaya (Dasheng apidamo ji lun AH! 

P ^ ^ U S H M ) 4 6 These verses show that the development of insight begins with the 

existence of consciousness, as the Buddha, on the eve of his enlightenment, searched for 

the conditions for suffering, traced them back to consciousness, and discovered, “This 

consciousness turns back " 4 7 This discovery illustrates that the whole mass of suffering 

comes to be when there is the mutual dependency of consciousness and ndma-rūpa 4 8 

4 2 Asanga, Abhidharmasamuccaya, trans Walpola Rāhula and Sara Boin-Webb, 149-150 AS at T1605, 
683b6 &^gm$±&fgm&ffi& ' ffiUJ^JLhSMffefelAfe > ffiffi^fSASMftAAfe ' ffi 
®*%&M±Mlg&JkffiJk YB at T1579, 335b8 «-43r0#i&j## : — gASM^f ' ^HASM^f ' 

43 AS at T1605, 683b8 &&m$tM±M}£&&ffi& 
44 Mhs at T1594, 133c 7 ^ A ^ W U H M l B ^ g J e ' —%BMWMi ' —#&l§ ' H # & S > 0 

4 5 Nanananda, Concept and Reality, 12 
4 6 MV at T1600, 465a5 AS at T1605, 687M8 
4 7 Bodhi, trans , Samyutta Nikāya, 602 
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Here the consciousness is said to be ālaya-consciousness linking death and rebirth 4 9 In 

the cycle of rebirth, there is no substantial self, but ālaya-consciousness runs from life to 

life To bring an end to rebirth and suffering is the task of mind-consciousness acting in 

insight meditation By focusing on ālaya-consciousness and mind-consciousness, I will 

discuss the four stages of Yogācāra meditation in the fifth chapter 

Buddhist meditation is the union of śamatha and vipaśyanā, to be a crucial 

practice for directly knowing and seeing the truth of everything This study is an initial 

exploration of the one-taste of deliverance in the ocean of Dharma, and it is hoped that 

through the process of examination the results will be useful to meditators and scholars, 

and can be used as an aid in meditation practice 

Mhs at T1594, 136al6 5gJ§g#$fe - sMAgfeM5ffif& ' W^PK^gfMff ' lA>AAc 
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Chapter II 

Meditation and Enlightenment 

1. Is Enlightenment Possible in Any and All Meditative States? 

—The Sevenfold Scheme of Śamatha in the Āgamas and the Nikāyas 

The well-known and significant Qiyi jing ^{^M. was cited by the Yogācārins to 

explain that the eradication of defilements depends on the seven meditative attainments: 

the four dhydnas and the three lower formless attainments.50 In the Chinese Canon, the 

Abhidharma masters of different schools also quoted the Qiyi jing to uphold the first 

seven attainments with perception functioning as the efficient basis for the development 

of insight. The eighth attainment, the base of neither-perception-nor-non-perception, is 

not included in insight development. The reason why the fourth formless attainment 

cannot be considered as the basis for insight is clearly explained in the Abhidharma texts. 

The Qiyi jing is not present in the four Āgamas. Fortunately, its complete text is 

preserved in the Sarvāstivāda Abhidharma, and its counterpart is found in the Pāli 

Nikdyas of the Theravāda called Jhdna Sutta, which shows the same sevenfold system of 

śamatha51 

The Chinese Āgamas are the recensions that include the Āgamas of different 

schools, in which there are two systems of śamatha: the sevenfold scheme and the 

5 0 Asa ga cited it in the *Prakaranāryavākasastra (Xianyang shengjiao lun WMMMm) at T1602, 574c22; 
Sthiramati in the *Abhidharmasamuccayavyākhyā (Dasheng apidamo zajilun A iUHH^IPf t l tBra) at 
T1606, 770a23. 

This sūtra is preserved in its entirety in the Dharmaskandha (Abhidharma Fayun zu lun H tfc5^)©/SiSi£ 
lit) at T1537, 493c28. Bodhi and Nyanaponika, trans. and ed., Anguttara Nikāya, 234-35. 
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eightfold scheme for insight. The core problem between the two systems of śamatha is 

whether the base of neither-perception-nor-non-perception can be the supporting 

condition for insight. Can the sevenfold scheme and the eightfold scheme represent the 

distinct systems of meditation in the Buddhist schools? The Abhidharma texts of early 

schools and the Mahāyāna texts are consistent in the sevenfold scheme of śamatha in the 

Chinese Canon. The Pāli Nikdyas also upholds the sevenfold scheme of śamatha, not the 

eightfold scheme. 

The Pāli Nikdyas, the Chinese Abhidharma texts, and the Mahāyāna texts are in 

agreement on the sevenfold system of śamatha. Then, why is there an eightfold scheme of 

śamatha in the Chinese Āgamas? What is the role of the base of neither-perception-nor 

non-perception in the development of insight? In order to clarify the scheme of śamatha 

for insight in the sūtra system, it is essential to determine which schools the four Āgamas 

belong to and then verify their corresponding Abhidharma texts. The investigation of the 

Pāli parallels also provides a clue to clarification. This will demonstrate the common 

system of śamatha for insight in Buddhist meditation, as the Buddha taught in the sūtras 

followed by the Buddhist schools. 

The Eightfold Scheme of Śamatha and its Copyist’s Error 

The eightfold scheme of śamatha is presented in the 745th sūtra and the 870th sūtra 

of the Samyukta Āgama (Za ahan jing BM^M.), the Bacheng jing J\WM. of the 

Madhyama Āgama (Zhong ahan jing ^peJAIM), and the Foshuo shizhijushi bachengren 
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jing\%!£+AJfi±AMA!M that is an individual sūtra from t h e J ^ m a A 2 These sūtras 

say that the base of neither-perception-nor-non-perception can serve as the basis for the 

development of insight. Regarding the sectarian identity of the Samyukta Āgama, Ven. 

Yinshun53AJIi (1906-2005), in his Yuanshi fojiao shengdian zhi jicheng Mnl%f£S§H 

A H ) ^ , cited the statement of Samghabhadra54 in the *Abhidharmanydydnusdrasdstra 

(Apidamo shunzhengli lun M MMBMJEWfa) to point out that the Fuzhang yu jing $5 

^ttfjtM and the Shunbiechu jing }\\%WMt& in the Samyukta Āgama are unique to the 

Sarvāstivāda school.55 This proves that the Samyukta Āgama is a Sarvāstivāda 

compilation.56 Gu abhadra,57 the translator of the Samyukta Āgama, also translated the 

Sarvāstivāda Abhidharma: Zhong shifen apitan lun fjtW^M H H H that is the other 

translation of the Prakaranapdda5* (Apidamo pinlei zu lun P5j^lJgDDnlI£tffl). 

According to the Four Gdndhdrī Samyuktdgama Sutras: Senior Kharoshi Fragment 5, 

“Most scholars connect this version with the Sarvāstivādin”; the Samyukta Āgama is 

generally regarded as belonging to Sarvāstivāda.59 

Moreover, the Bacheng jing of the Madhyama Āgama and the Foshuo shizhijushi 

bachengren jing are also different translations of the same Sarvāstivāda version of the 

"2 SĀ 745 at T99, 198a02; SĀ 870 at T99, 220b7; MĀ 217 at T26, 802b26; Foshuo shizhijushi bachengren 
jmg Bt£+3£M±AfeSAtf at T92, 916c28. 
5 3 An influential Chinese scholar-monk who promulgated the ideal of “Buddhism for the Human Realm” 
(renjian fojiao AFAfl^O-
5 4 A prominent Sarvāstivādin who composed the Abhidharmanyāyānusārasastra (Apidamo shunzhengli lun 
P°J tfc5^)©)l[||lESBm) in order to dispute Vasubandhu''s Abhidharmakośabha§yam (Apidamo jushe lun [5nJtfc 
5ilgfM#Bil) and uphold the Sarvāstivāda doctrines. 
5 5 ANS at T1562, 330bl, 332a27; Yinshun EPJIi, Yuanshi Fojiao, 97-98. 
5 6 The expression “Sarvāstivāda” as an umbrella term covers the so-called Mūlasarvāstivāda. 
5 7 An Indian monk who traveled to China in 435 CE and translated the Samyukta Āgama and the Mahāyāna 
texts concerning tathāgatagarbha. 
5 8 In the Sarvāstivāda Abhidharma pitaka, there are seven Abhidharma texts called “the body and the six 
feet.” The Prakaranapāda is one of the six pāda works, translated by Xuanzang in the seventh century CE. 
5 9 Glass, Four Gāndhan Samyuktāgama Sutras, 28. 
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sūtra. The former was translated by the Kashmiri monk Samghadeva;60 and the latter was 

translated by the Parthian monk An Shigao.61 Both translators were from the areas where 

Sarvāstivāda flourished. An Shigao's translations of meditation sūtra, such as the 

Yogdcdrabhūmisūtra62 (Daodi jing MM&) and the Apitan wufaxing jing63 M t l » E / A 

AIM, belong to the Sarvāstivāda school. Samghadeva, an Abhidharma master, translated 

and disseminated the Sarvāstivāda Abhidharma. The translations of Samghadeva and An 

Shigao belong to the Sarvāstivāda system. This comes to a conclusion that the 745th sūtra 

and the 870th sūtra of the Samyukta Āgama, the Bacheng jing of the Madhyama Āgama, 

and the Foshuo shizhijushi bachengren jing came from the Sarvāstivāda school. 

However, these four sūtras show that the eightfold scheme of śamatha is different from 

the Sarvāstivāda Abhidharma that upholds the sevenfold scheme of śamatha. In other 

words, the presentation of the sevenfold scheme and the eightfold scheme in the Āgamas 

does not connote that there are two distinct systems of meditation in early schools. 

The sevenfold system of śamatha is explicitly shown in the Qiyi jing, which is 

found only in the Abhidharma texts, but not in the Āgamas. The Dharmaskandha64 

(Abhidharma fayun zu lun MMMB%M%M), cited this sūtra in its entirety, illustrates 

that the destruction of the defilements depends on the four dhydnas and the three lower 

formless attainments, within which a meditator contemplates the five aggregates of form, 

feeling, perception, formations, and consciousness as impermanent, suffering, empty, and 

6 0 An eminent Abhidharma master who arrived in China in 383 CE and translated many Sarvāstivāda 
treatises. 
61 A prince of Parthia who made the earliest translations of the non-Mahāyāna texts into Chinese. 
6 2 It is the work of the Samgharaksa, a Sarvāstivādin. 
6 3 This work is the partial translation of the Prakaranapāda. 
6 4 It is one of the six pāda works in the Sarvāstivāda Abhidharma. 
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not-self, leading to deliverance and nirvā a.65 At the end of this sūtra, the Buddha clearly 

indicates: 1) only meditative attainments accompanied by perception are qualified for 

joining insight in pairs, namely the first seven attainments; 2) a monk develops the 

taintless contemplation within the first seven attainments and then enters the fourth 

formless attainment or the attainment of cessation (nirodha-samāpatti) with the 

developed taintless contemplation. This means that the fourth formless attainment as 

„neither-perception-nor-non-perception differs from the first seven attainments with 

„clear perception and therefore it cannot be the foundation for a meditator to develop the 

taintless contemplation. The Qiyi jing explicitly defines the sevenfold scheme of śamatha 

for the development of insight and explains why the fourth formless attainment is 

incapable thus: 

Bhik us, know that the meditative attainments with perception are capable 
of assisting in what should be completed like this. There are also the base 
of neither-perception-nor-non-perception and the attainment of cessation. I 
say, “those bhik us who practice these attainments should frequently enter 
in and emerge from the taintless contemplation that is associated with and 
developed within the seven supporting attainments.” 

mmmz%m& • mMkAmmmn^tmmm^Mmimmm •66 

The corresponding text of the Qiyi jing in the Pāli Canon is the Jhdna Sutta of the 

Ahguttara Nikāya67 In the beginning, the Jhdna Sutta shows that the destruction of the 

taints depends on the nine attainments: the four dhydnas, the four formless attainments, 

and the cessation of perception and feeling. This discourse elaborates that the first seven 

attainments provide the stable foundation for the development of insight, within which a 

meditator is able to directly see the true nature of existence as impermanent, suffering, 

6 5 Dsk at T1537, p.493c28. 
6 6 Dsk at T1537, p.494b3. 
6 7 Bodhi and Nyanaponika, trans. and ed., Anguttara Nikāya, 234-5. 
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and not-self, reaching ultimate deliverance. In the end, this sūtra indicates that a 

meditator destroys the taints in dependence on the attainments with perception, namely 

the first seven attainments. In the base of neither-perception-nor-non-perception, the 

concentration therein is overpowering and the perception is too subtle as its name 

implies; therefore, a meditator is unable to develop insight while abiding within it. In 

addition, perception and feeling completely cease in the attainment of cessation, within 

which there can be no development of insight. In other words, „perception is the key to 

the practice of insight. With regard to the first seven attainments with perception, the 

Jhdna Sutta states: 

O monks, that the destruction of the taints occurs in dependence on the 
first jhāna, the second jhāna, the third jhāna, the fourth jhāna; in 
dependence on the base of the infinity of space, the base of infinity of 
consciousness, the base of nothingness, the base of neither-perception-nor-
non-perception; in dependence on the cessation of perception and 
feelings … Thus, monks, the penetration to final knowledge takes place to 
the extent that there are attainments with perception. But as to these two 
bases—the attainment of the base of neither-perception-nor-non-
perception, and the cessation of perception and feeling—I say that these 
are to be extolled by those monks who are meditators, skilled in their 
attainment and in emerging from the attainment, after they have attained 
them and emerged from them.68 

Both the Chinese Qiyi jing and the Pāli Jhāna Sutta indicate that the liberating insight is 

developed within the meditative attainments with „perception. Due to the limitation of 

perception in the fourth formless attainment and the absence of perception in the 

attainment of cessation, these two attainments cannot serve as the efficient foundation for 

a meditator to develop liberating insight. However, they are indirectly conducive to 

deliverance of mind. 

In contradiction with the Chinese Qiyi jing and the Pāli Jhāna Sutta, the 745th 

Ibid.,234-5. 
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sūtra and the 870th sūtra of the Samyukta Āgama, the Bacheng jing of the Madhyama 

Āgama, and the Foshuo shizhijushi bachengren jing say that the base of neither-

perception-nor-non-perception is also available for the development of insight After an 

examination of these four texts in comparison with their parallels in the Pāli Nikdyas, a 

clue emerges to explain why there is an eightfold scheme of śamatha in the Chinese 

Āgamas 

The 745th sūtra of the Samyukta Āgama is a short sūtra Its complete original text 

and English translation are 

Thus I have heard, once the Buddha dwelt at Śrāvast in Jeta s Grove, 
Anāthapi ada s Park At that time, the World-honored One told the 
bhik us “If a bhik u develops and cultivates the base of space, this leads 
to great fruit and great benefit How does a bhik u develop and cultivate 
the base of space leading to great fruit and great benefit? The mind of this 
bhik u, accompanied by the base of space, develops the mindfulness 
enlightenment factor, which depends on seclusion, dispassion, and 
cessation, resulting in relinquishment He develops the factors up to the 
equanimity enlightenment factor, which depends on seclusion, dispassion, 
and cessation, resulting in relinquishment.” This was the sermon given by 
the Buddha After hearing the Buddha s words, all bhik us were delighted 
and put the teachings into practice As for the three sūtras that pertain to 
the base of consciousness, the base of nothingness, and the base of 
neither-perception-nor-non-perception, they are formulated in the same 
way as that on the development of the base of space 6 9 

ttm§^AM ' #fi§WE ' # A H A T § ^ J ° AAAhAfif^Alt > #fi§ 
WE ' # A H A T § ^ J ? MttAAH^AMM ' f i f ^ A ' faMM - it 
$m - f « ' ^ A £ ; A M f i f ^ A ' l&Mm - l&MWl - f « > faff? 
^ ° j Bi£lfch!SE ' ttt£fiPi$&#ft£ ' WtM^ff ° %]0£AM > iffM 
MAM - MFMAM - #M##MAM~M > MD±m °70 

This sūtra elucidates that the development of the seven enlightenment factors71 can occur 

in dependence on the base of the infinity of space Then, the other three sūtras are 

6 9 Italics added 
7 0 SĀ 745 at T99, 197c23 (my italics) 
7 1 The seven enlightenment factors are mindfulness, investigation of phenomena, energy, rapture, 
tranquility, concentration, and equanimity. 
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attached in a way of formulaic declaration, so as to explain that the base of infinity of 

consciousness, the base of nothingness, and the base of neither-perception-nor-non-

perception are also efficient bases for the development of the seven enlightenment 

factors, as the italicized section shows Here the base of neither-perception-nor-non-

perception also enables a meditator to develop and cultivate the seven enlightenment 

factors for the fulfillment of true knowledge and deliverance Yet, the informal 

attachment is unreliable and doubtful 

The 870th sūtra of the Samyukta Āgama treats the base of neither-perception-nor-

non-perception in the same way 

Thus I have heard, once the Buddha dwelt at Śrāvast in Jeta s Grove, 
Anāthapi ada s Park At that time, the World-honored One told the 
bhik us “If a bhik u is of such practice, such manifestation, and such 
characteristics, with the abandoning of pain and pleasure, with the 
previous ceasing of grief and joy, he enters and dwells in the fourth 
dhydna, a state of neither pain nor pleasure, equanimity, the purification of 
mindfulness, and one-pointedness of mind If he does not attend in such a 
way, he contemplates form, feeling, perception, formations, and 
consciousness as a disease, as a carbuncle, as a dart, as a murderer, until 
he enters upon nirvā a If he does not achieve this, then he is reborn in the 
heaven of extensive fruition; if he does not achieve this, he is reborn in the 
heaven of blessed birth; if he does not achieve this, he is reborn in the 
heaven of limited blessed birth.” This was the sermon given by the 
Buddha After hearing the Buddha s words, all the bhik us were delighted 
and put the teachings into practice As the four dhydnas are formulated, 
[the Buddha] said the same regarding the four formless attainments 72 

^ ^ ;As; ^ —A ' HOT^Afi ° ^A^nM'l^ > M t̂% ^ ^ ^ M -
A ^ tisft#n#i ^ ium - $um - M& > AM±ALIAS#S ° ̂ A S # > 
^ H t t H ^ A ; ̂ APf# ' ^ g ^ A ; ̂ APf# > £Ar§A ° j B 
i^ithisE' mtt^mmmu > wmmn ° mmw > HJM^M^M^IJ 
Mi£°73 

The 870th sūtra explains that in the state of the fourth dhydna, a meditator does not focus 

Italics added. 
SĀ 870 at T99, 220a27 (my italics) 
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on the components of this dhydna in order to avoid attachment to this dhydna. He/she 

contemplates the physical and mental phenomena, and thus culminates in the realization 

of nirvā a or in rebirth in a celestial realm. The 870th sūtra is the final one of a series of 

sūtras from the 864th to the 870th in the Samyukta Āgama, which introduces how a 

meditator, within the state of the four dhydnas, develops the liberating insight into 

impermanence, suffering, emptiness, and not-self At the end of this sūtra, the four 

formless attainments are also attached in the same informal way as the 745th sūtra, so as 

to explain the four formless attainments joining insight in pairs as the four dhydnas do. In 

this kind of informal attachment, the base of neither-perception-nor-non-perception was 

quite possibly added in error. 

In the Bacheng jing of the Madhyama Āgama and the Foshuo shizhijushi 

bachengren jing, there are twelve doors to the Deathless: the four dhydnas, the four 

divine abodes, and the four formless attainments, in which the base of neither-perception-

nor-non-perception is included.74 This differs from their parallels in the Pāli Nikdyas, 

which have eleven doors to the Deathless, without the fourth formless attainment. These 

doors illustrate śamatha as the indispensable basis for the development of insight leading 

to the Deathless, Nirvā a. The four divine abodes are a set of doors to the Deathless, and 

they can be correlated with meditations within the sevenfold system of śamatha, as 

shown by the 743rd sūtra of the Samyukta Āgama. 

According to the 743rd sūtra of the Samyukta Āgama, the Buddha says: 

A mind with lovingkindness is developed, which culminates in 
purification. A mind with compassion is developed, which culminates in 
the base of space. A mind with joy is developed, which culminates in the 
base of consciousness. A mind with equanimity is developed, which 
culminates in the base of nothingness. 

7 4 MĀ 217 at T26, 802b26; Foshuo shizhijushi bachengren jing {% n&Aj£M± Ai&AM. at T92, 916c28. 
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AHiifl#fi§1l' SAfMflf ; Âfi§W#fi§W ' ^.Am^B ; ^Afi 
w#fi§w' rnxmrnm; ^Afi§w#fi§w • «*rAffis&•75 

Its Pāli counterpart, the Metfa Swtfa, shows the same sevenfold scheme: 

[T]he liberation of mind by lovingkindness has the beautiful as its 
culmination … the liberation of mind by compassion has the base of the 
infinity of space as it culmination … the liberation of mind by altruistic 
joy has the base of the infinity of consciousness as its culmination … the 
liberation of mind by equanimity has the base of nothingness as its 
culmination.76 

The base of nothingness is the peak of the four divine abodes, rather than the base of 

neither-perception-nor-non-perception, serving as an effective foundation for the 

development of insight. This discourse illustrates that the four divine abodes are the 

meditations within the sevenfold system of śamatha. 

The twelve doors to the Deathless in the Chinese Bacheng jing of the Madhyama 

Āgama and the Foshuo shizhijushi bachengren jing are presented in a simpler and more 

formulaic way than their Pāli parallels. The Pāli texts treat each door in detail; therefore, 

there is no room for the mistaken addition. The set of the formless attainments in the 

Bacheng jing J\WM. of the Madhyama Āgama is treated in a condensed way: 

Transcending all perceptions of forms, up to the completion of the base of 
neither-perception-nor-non-perception, he contemplates dharmas within 
these bases as they really are. One who dwells in these bases to attain the 
destruction of all taints perhaps has a proper basis. 

tttimmfe' mmmmmmimm •77 

The list of the formless attainments is also abridged in the Foshuo shizhijushi bachengren 

jing: transcending all perceptions of forms, up to attaining and dwelling in the base of 

SĀ 743 at T99, 197cll. 
Bodhi, trans., Samyutta Nikāya, 1609-1611. 
MĀ 217 at T26, 802b26. 
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neither-perception-nor-non-perception.78 Here, the inclusion of the base of neither-

perception-nor-non-perception is questionable. 

The 745th sūtra and the 870th sūtra of the Samyukta Āgama, the Bacheng jing of 

the Madhyama Āgama, and the Foshuo shizhijushi bachengren jing sustain the eightfold 

scheme of śamatha translated by Gu abhadra, Sa ghadeva, and An Shigao. These three 

translators were experts in the Sarvāstivāda Abhidharma and also translated its 

Abhidharma texts, such as the Zhong shifen apitan lun MW^MtbUm by Gu abhadra, 

the *Abhidharmahrdayasdstra (Apitan xin lun M^&'bWS) by Sa ghadeva, and the 

Apitan wufaxing jing M ^ |»E/AAIM by An Shigao. The Zhong shifen apitan lun and 

the Apitan wufaxing jing are the different translations of the Prakaranapdda (Apidamo 

pinlei zu lun M MMBmMBM). According to the Prakaranapdda, 

What is the taintless? The taintless four aggregates are developed in 
conjunction with the base of infinity of space. In the same way, [the 
taintless four aggregates are developed in conjunction with] the base of 
infinity of consciousness and the base of nothingness. 

A ^ M S ? m&mmmmmmmmm. • mmmmr^m^m •79 

According to the *Abhidharmahrdayasdstra (Apitan xin lun M^&'bWS), 

There is no taintless in the highest base of neither-perception-nor-non-
perception. 

m±immtmm.*mm •80 

Both the Prakaranapdda and the *Abhidharmahrdayasdstra state that the taintless path 

depends on the three lower formless attainments, upholding the sevenfold scheme of 

śamatha. This sevenfold system is the common conclusion in the śamatha system of the 

7 8 Foshuo shizhijushi bachengren jing at T92, 916c: “&—W&M, S A l M S I E l E S l A . ” The Taisho 
edition is ffi, while the other three editions of the Sung, the Yuan and the Ming dynasties are *J. According 
to its context, the correct word is *J. Here ffi is replaced by *J. 
7 9 PP at T1542, 748cl7. 
8 0 AH at T1550, 823bl7. 
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Sarvāstivāda Abhidharma. In other words, Gu abhadra, Sa ghadeva, and An Shigao are 

clear that there is no destruction of the defilements in dependence on the base of neither-

perception-nor-non-perception, which demonstrates that the presentation of the eightfold 

scheme of śamatha in their translations of the Āgamas stems from the later, incorrect 

addition of the fourth formless attainment. 

According to the A hakandgara Sutta of the Majjhima Nikāya and the Dasama 

Sutta of the Anguttara Nikāya, Venerable Ānanda instructs the householder, Dasama, in 

the eleven doors to the Deathless. He details how to contemplate on how each of the 

meditative attainments is “conditioned and volitionally produced. But whatever is 

conditioned and volitionally produced is impermanent, subject to cessation.”81 Then, one 

sees the impermanent nature of each meditative attainment, leading to the eradication of 

defilements and the arising of true knowledge. Regarding the absence of the fourth 

formless attainment, Ven. Bodhi paraphrases the explanation from the commentaries, 

“The base of neither-perception-nor-non-perception is not mentioned because it is too 

subtle a state for its constituent factors to be used as objects of insight contemplation.”82 

The sevenfold scheme of śamatha is also presented in the Chinese Āgamas. 

According to the Wuxiafenjie jing E A A I D I M of the Madhyama Āgama, the 

development of insight is based on the first seven attainments in order for a meditator to 

know and see the arising and the passing away of phenomena, which leads to the removal 

of fetters. Each of the four dhydnas and the three lower formless attainments is described 

in detail.83 The Pāli counterpart is the Mahdmdlunkya Sutta of the Majjhima Nikāya, 

which shows the same sevenfold scheme of śamatha for insight to abandon the five lower 

8 1 ā amoli and Bodhi, trans., Majjhima Nikāya, 454-5. 
8 2 Ibid., 1254. 
8 3 MĀ 205 at T26, 779cl8. 
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fetters.84 In the Anupada Sutta of the Majjhima Nikāya, Sāriputta develops insight by 

discerning the impermanence of dhydna factors within the meditative attainment itself, a 

contemplation that is dependent upon the first seven attainments with perception; then, as 

for the fourth formless attainment, he has to first emerge from it before he could 

undertake insight practice, because the subtle perception of this attainment is unable to 

discern anything within this attainment itself85 

Clearly, the eightfold scheme of śamatha of the SĀ sūtras must be a “copyist s 

error.”86 The four formless attainments are a set and appear together in many sūtras. If 

copyists of the Chinese Āgamas were not familiar with the Abhidharma system, they 

could have assumed that all four formless attainments served as an integral set of 

śamatha for insight, and then they could have formulated the addition in accordance with 

their assumption. The eightfold scheme of śamatha in the four sūtras is presented in an 

informal attachment or a formulaic mode, which quite differs from the sevenfold scheme 

with detailed contemplation in both the Āgamas and the Nikdyas. The Samyukta Āgama, 

the Madhyama Āgama, and the Foshuo shizhijushi bachengren jing are the translations of 

the Sarvāstivāda version, and the Abhidharma system of the Sarvāstivāda is consistent 

with the sevenfold scheme of śamatha. The translators—Gu abhadra, Sa ghadeva, and 

An Shigao—mastered the Sarvāstivāda Abhidharma, and their translations of the 

Abhidharma texts also expressed the sevenfold system. From this we can infer that the 

fourth formless attainment may have been attached, by copyist s error, to the set of 

formless attainments usable as a basis for the development of insight. 

ā amoli and Bodhi, trans., Majjhima Nikāya, 537-41. 
Ibid., 899-902. 
This conclusion comes from a discussion with Ven. Bodhi. I am grateful for his instructions. 
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The Sevenfold System of Śamatha in the Buddhist Schools 

The Qiyi jing is the crucial text for both the early schools and Mahāyāna in 

establishing the sevenfold system of śamatha which serves as an adequate basis for 

insight. The base of neither-perception-nor-non-perception is inadequate for the 

development of insight. Here arises another problem: if a meditator is reborn in the realm 

of neither-perception-nor-non-perception, then, how does he/she reach the ultimate 

deliverance? On the basis of the sevenfold scheme of śamatha, the Sarvāstivādins 

explained that a meditator who is reborn in the realm of neither-perception-nor-non-

perception has to attain Arhatship in dependence on the base of nothingness. For instance, 

in the *Mahdvibhdsd*7 (Apidamo dapiposha lunMMMB^ZMM^WS), the Qiyi jing is 

cited and connected with this problem: 

As [the Buddha] states, “Bhik us, the noble goal is reached through the 
meditative attainments with perception.” When the disciples of the World-
honored One are reborn in the realm of neither-perception-nor-non-
perception, what samādhi do they depend on to attain Arhatship? The 
answer is: the base of nothingness. 
mm-n^m^mmmw ° ̂ MB^±WMmmm > MAATM# 
mmmm ? mmmm •88 

Vasubandhu89 upholds the same point in the Abhidharmakośabhdsya (Apidamo 

jushe lun M^MBUMm). He gives the reason thus: 

The noble one who is reborn in the peak of existence has to attain the 
taintless in dependence on the base of nothingness, so as to eradicate the 

87 

88 
It is a detailed commentary on the Jñānaprasthāna (Apidamo fazhi lun M^MMi^tm)-
Mhv at T1545, 929b3. 

89The key treatises of Vasubandhu includes the Trimsikā (Weishih sanshih lun nftHcH+tm), Vimsatikā 
(Weishih erhshih lun nfitfk—AfroX Karmasiddhiprakarana (Dasheng chengye lun Aiftj^cSffraX 
Mahāyānaśatadharmāprakasamukhasastra (Dasheng baifa mingmen lun A A g A ^ H B i i ) , writing 
commentaries on Maitreya s Madhyāntavibhāgakankā (Bian zhongbian lun song I^Mm'M) and 
Asa ga s Mahāycinasamgraha (She dacheng lun HAHtlli). His influential commentaries on sūtras are the 
Daśabhūmikabhāsya (Shidijing lun A 4 * ! ! f i t ) and Amitāyus sutropadeśa (Wuhangshoujing youbottshe ft 

smifi^jiA). 
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defilements that remain in the peak of existence itself, because there is no 
arising of delight in the noble path. Only the base of nothingness, which is 
nearest, is to be aroused for the destruction of the remaining defilements. 

mmmmffl&mi • mmmmmnm•90 

Vasubandhu, the younger brother of Asa ga, learned the Vibhdsd of the Sarvāstivāda 

school from Kashmir and allegedly mastered the doctrines of the eighteen schools. In the 

Abhidharmakośabhdsya, he supported and criticized both the Sarvāstivāda and the 

Sautrāntika doctrines, without attachment to sectarian views, but directly returned to the 

Buddha s teachings. The Chinese Jushe school { M # ^ K was established based on his 

Abhidharmakośabhdsya. According to the Datang xiyu ji AzBWM^ initially 

Vasubandhu did not believe in Mahāyāna, but later he was converted to Mahāyāna by his 

half-brother Asa ga.91 He composed more than a hundred treatises on the Mahayana 

teachings, mostly on Yogācāra.92 

Harivarman, in his *Tattvasiddhisdstra (Chengshih lun $cMm), also mentions 

that the Buddha states that the seven attainments with perception could serve as the basis 

for insight. Explaining why the base of neither-perception-nor-non-perception cannot 

function as an attainment with perception, he says: 

Question: For what reason is the base of neither-perception-nor-non-
perception not considered the foundation? 
Answer: In this state, there is no clear [perception], with its samādhi 
dominant, and wisdom insufficient; therefore, it is not considered the 
foundation. The seven attainments with perception are equivalent to the 
seven bases. 
Question: Why did the Buddha state the seven bases to be the seven 
attainments with perception? 
Answer: The non-Buddhists do not have true wisdom but merely depend 
on perception. Then, all the bases are tainted by perception, which are not 

AK at T1558, 149a21. 
Datang xiyu ji AMWMi at T2087, 896c21. 
Ibid., 897a6. 
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used for deliverance Therefore, they are called the samādhis with 
perception The noble ones are able to destroy perception and directly 
reach the extinction of the taints in dependence on the samādhis Hence, 
the samādhis are named the foundation As the Buddha says, a yogin 
contemplates the dharmas as a disease, as a carbuncle, and so on Due to 
its unclear perception, the base of neither-perception-nor-non-perception is 
not regarded as an attainment with perception 
mu • wmmmm^^pfum^ ? ^ B : W A A ^ A # ^ H A > 

^Ai^f^ ° -t^gp-tflicte °fflH • f$A^t£tfA^t*JA?^B = 

A ° ^.AtUBfM ' {HfAtJfchAi:râ  ' w&%,& ° $umf^m$tw 
mumtunw•wmmmmmm^r^ • A I M A •93 

Harivarman points out, in the base of neither-perception-nor-non-perception, perception 

is too subtle, samādhi is too strong, and wisdom is too weak; therefore, it cannot serve as 

a foundation for insight Here the Chinese characters “ A A ” in the Abhidharma texts are 

always used for the description of perception in the fourth formless attainment94 

According to the *Mahdvibhdsd, in the state of neither-perception-nor-non-perception, 

“neither-perception” signifies that there is no clear perception as there is in the first seven 

attainments with perception; “nor-non-perception” means that the perception is not absent 

as in the attainment of non-perception (asamjñi-samdpatti) or the attainment of cessation 

(mrodha-samdpatti) 95 

According to the Indian missionary Paramārtha, % the doctrines of the 

*Tattvasiddhisdstra are derived from the Sautrāntika,97 while according to the Chinese 

scholar-monk Yinshun AUK, the doctrines are of a unique style, a hybrid of H nayāna and 
93 TS at T1646, 339a7 
94 Mhv at T1545, 433c7 ffilthMMMM^ ' A B J A A A A ' S>C^#?J##?JE AS at T1605, 
683ci6 #*!##*!«Mii fE§A B JA?J\3Mf7WL 
95 Mhv at T1545, 433c3 ^ltb{5JS>(^#?J##?Jg ? glfctife W K 7 M ' ^AWJff l ' ? A S # ? J # 

96 Paramārtha traveled to China in the 6th-century and translated more than a hundred volumes of Sanskrit 
Buddhist scriptures, including the works of Asa ga, Vasubandhua and Aśvagho e 
97 Sanlun xuanyi A r a ^ R at T1852, 3b29 SC^HHto MS&mtiL 

file:///3Mf7WL
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Mahāyāna.98 Harivarman was the disciple of Kumāralāta, a Sarvāstivādin, who later 

became the founder of the Sautrāntika.99 According to the Biography of Harivarman, he 

also lived with a Mahāsamghika monk studying the Mahāyāna teachings.100 

Harivarman's *Tattvasiddhisastra does not adopt a sectarian position, but merely 

explores the true meanings of the Dharma. The Chinese Chengshi school &MW; was 

founded based on the *Tattvasiddhisastra. 

In Mahāyāna, the *Mahdprajndpdramitopadeśa m (Dazhi du lun A^Stff l), a 

text of the Mādhyamika school ascribed to Nāgārjuna,102 describes how a meditator 

contemplates the feeling, perception, formations, and consciousness in the three lower 

formless attainments as a disease, a carbuncle, a boil, and a dart, leading to the insight 

into impermanence, suffering, emptiness, and not-self of existence, as the Buddha 

instructs in the Qiyi jing103 This treatise maintains that the taintless meditative 

attainments that a meditator can use to abandon the fetters are: the first seven attainments, 

the andgamya-samādhi,104 and the dhyānāntara105 Here, the fourth formless attainment 

is not included. According to the *Mahdprajndpdramitopadeśa, 

The taintless meditative attainments of the nine spheres—the four 
dhydnas, the three [lower] formless attainments, the andgamya-samādhi, 
and the dhyānāntara—are able to eliminate the fetters. 
jummfe • mw * A M ^ A * imm * w*mmm$m •106 

Yinshun EPJUft, Shuoyiqieyoubu, 580. 
9 9 Chusanzang jiji ffiH$i!5ft at T2145, 78c9: g # # ^ ? i J P ) A f ^ J P H P A A A . Sanlun xuanyi H l r a ^ 
m at T1852, 3c l2 : j^ f^ f : {$Mlt?J?AHAA¥ ' M S A i l t ^ A E ^ I p g i K A A ^ A s W i S d P 

100 Chusanzang jiji t B A j i t 5 ! t at T2145, 79al2. 
101 This work is a commentary on the Pañcavimsatisāhasrikā-prajnapāramitāsūtra (Mohe boruo boluomi 
jmg mm^&m^m). 
1 0 2 The establishment of the Mādhyamika school was based on Nāgārjun's works in India. 
1 0 3 MP at T1509, 186b24. 
1 0 4 It is access concentration preceding the first dhyāna. 
1 0 5 It is the intermediate concentration between the first dhyāna and the second dhyāna. 
1 0 6 MP at T1509, 187c9. 
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Regarding the nine taintless attainments, the four dhydnas and the three lower formless 

attainments are explicitly taught by the Buddha in the sūtras; the andgamya-samādhi and 

the dhyānāntara, according to the Abhidharma masters, are implicit in the sūtras. These 

nine taintless attainments are consistent with the sevenfold scheme of śamatha, and 

contrary to the eightfold scheme. On the basis of Nāgārjuna's works, the Chinese Sanlun 

school H U T K was founded. 

In Yogācāra, the Yogdcdrabhūmi107 (Yuqie shidi lun mUUMm) advocates the 

same nine attainments for the extinction of all defilements, and definitely rejects the base 

of neither-perception-nor-non-perception as an effective basis for insight: 

There are nine bases for all worldlings to extirpate all taints. What are 
these nine? They are: the anāgamya-samādm, the first dhydna, the 
dhyānāntara, the other three dhydnas, and the three formless attainments, 
excluding the peak of existence [bhavdgra]. 
-W^±mM%{WEMWM ° A#"^A ? sIAMA > T&GJM Jit ^ If Jit 
^ m , | £ H m m , AAMfe' mm-m •108 

Here “the peak of existence” is the base of neither-perception-nor-non-perception. The 

Yogdcdrabhūmi explains that the supramundane contemplation is developed by the 

attainments with perception, not by the base of neither-perception-nor non-perception.109 

The Chinese Shelun school Wm^ and Faxiang school /Affl̂ K were established on the 

basis of the Yogācāra teachings. Asahga110 and Sthiramati also cited the Qiyi jing to 

1 0 7 A well-known encyclopedia of Buddhist doctrines and practices, this work contains the teachings of the 
śrāvaka-vehicle, the pratyekabuddha-vehicle, and the bodhisattva-vehicle. It is attributed to the 
Bodhisattva Maitreya in the Chinese tradition, but to Asahga in the Tibetan tradition. In the Chinese 
version, there are one-hundred fascicles translated by Xuanzang. 
1 0 8 YB at T1579, 881a8. 
1 0 9 YB at T1579, 683a23: ^ — ^ J ^ t t ^ 1 ' Wt&^M. 
1 1 0 Asahga composed many important treatises to systematize the doctrines and practices of the Yogācāra, 
especially the establishment of the Mahāyāna vijnaptimātra (consciousness-only). For instance, (1) the 
*Mahāyānasamgraha (She dasheng lun MAW^m), an encyclopedic work of the Yogācāra school with 
details about the gradual stages of the Mahāyāna yoga practice. (2) Abhidharmasamuccaya (Dasheng 
apidamo ji lun AfHH g^JHIi fm), a Mahāyāna Abhidharma analyzing the dharmas of the śrāvaka-
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explain that insight is developed in conjunction with the first seven attainments. 

According to the *Prakarandryavdcasdstra (Xianyang shengjiao lun ^WMMm), 

Asa ga states that “Bhagavan speaks of the seven kinds of dependence.”111 He adds: 

The destruction of the defilements depends on the seven supporting 
attainments, namely the first dhyāna up to [and including attainment, 
which is] the seventh base of nothingness. 
m&mLtmmmmm • mwmmnmm^Mmmm •112 

Sthiramati in the *Abhidharmasamuccayavydkhydn3 (Dasheng apidamo zajilun AzMM 

ttMBBMm) explains samdpatti (meditative equipoise): 

Samdpatti as a basis: that is, the seven supporting attainments. As the sūtra 
states, “I say that the destruction of the taints depends on the first dhydna, 
and so too as far as the base of nothingness.” 
A J W I M A ^ : sitfAA ° Mm • rm%mjjmmmwm > AM 
Mffir^mfcn• J 114 

The Qiyi jing indicates that the seven attainments with perception are employed in 

conjunction with insight for supramundane deliverance from the defilements and the 

cycle of rebirth, which was prevalent in and vital to Buddhist schools. The Abhidharma 

texts of the early schools and the Mahāyāna texts further explain why the base of neither-

perception-nor-non-perception is incapable of joining insight in pairs, and why, when one 

is reborn in the realm of neither-perception-nor-non-perception, one has to depend on the 

base of nothingness for the attainment of Arhatship. The sevenfold scheme of śamatha is 

common to Buddhist schools, and it demonstrates that the eightfold system of śamatha in 

the Āgamas results from a copyist s error. On the basis of the sevenfold scheme of 

vehicle, the pratyekabuddha-vehicle, and the bodhisattva-vehicle. (3) *Prakaranaryavākasastra (Xianyang 
shengjiao lun WmBMkmX a condensation and outline of the Yogācārabhūmi. (4) Liumen jiaoshou xiding 
lun ( A H f £ g H ; © r a ) , a clear exposition of śamatha. 
1 1 1 PS at T1602, 574c22: ? » « £ t £ t @ f A L 
1 1 2 PS at T1602, 496b28. 

It is a commentary on Asa ga's Abhidharmasamuccaya (Dasheng apidamo ji lun AfftP°J tfcJ^JSlKpro)-
1 1 4 ASV at T1606, 770a23. 
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śamatha, the Abhidharma masters explored the implicit meanings of the Buddha s words 

and then, by including the andgamya-samādhi and the dhyānāntara, developed the 

complete structure of śamatha in the form of the ninefold scheme in their Abhidharma 

systems 

2. The Meditative States that lead to Enlightenment 

—The Ninefold Scheme for the Development of Insight 

The *Mahdvibhdsd, the Abhidharmakośabhdsya, the Yogdcdrabhūmi, and the 

*Mahdprajndpdramitopadeśa unanimously advocate the ninefold scheme of śamatha 

The ninefold scheme includes the andgamya-samādhi (the incompletely attained 

concentration), the dhyānāntara (the intermediate concentration), the four dhydnas, and 

three lower formless attainments, which function as the adequate basis for a meditator to 

develop insight, eliminate defilements and ignorance, and ultimately attain the taintless 

deliverance by wisdom 1 1 5 In this ninefold scheme, the four dhydnas and the three lower 

formless attainments are explicitly enumerated by the Buddha; the andgamya-samādhi 

and the dhyānāntara are implicitly suggested in the Āgamas and the Nikdyas After the 

indication of the andgamya-samādhi and the dhyānāntara, the ninefold scheme of 

śamatha joins insight in pairs for a meditator to attain enlightenment is definitely 

established 

The andgamya-samādhi relates to the Arhats who are liberated by wisdom 

(prajhdvimukti) without attaining any of the dhydnas, but who also destroy all taints in 

115 Mhv at T1545, 218a28 «Jf|#fcfLJfe S I M t - A S - ^ > T £ « f e AK at T1558, 32al 5g 

tt/fisiJSiifflM' —wm%ifcĵ m > ; i A S S - S M ^ > H A S M - AA*AI > A M s m s 
^ H YB at T1579, 881a8 —W^^WMAM^mBM ° iAIAA ? SI A S S - %WMfe ' S M ^ 
ffl - # A S M > S £ * f e ' &m—M MP at T1509, 187c9 ftjftMMfe : H # ' A ^ f e S > AW& -



34 

dependence on the access concentration preceding the first dhyāna, namely the 

andgamya-samādhi However, the implication of the andgamya-samādhi serving as the 

foundation for the prajndvimukti Arhats is inconsistent in SĀ 347 of the Sarvāstivāda 

version, the Mahāsamghika counterpart in the Mahāsamghika Vinaya, and SN 12 70 of 

the Theravāda version 1 1 6 This inconsistency was noted by the Abhidharma masters and 

commentators of different schools, and then they responded to the distinctions of 

different versions in their interpretations A contrast of BSĀ 160 and SĀ 936 of the 

Sarvāstivāda version, MĀ 195 of the Sarvāstivāda version, and MN 70 of the Theravāda 

version shows that the implicit suggestion of the andgamya-samādhi concerning the 

prajndvimukti Arhats seems harmonious in these discourses 1 1 7 

The indication of the dhyānāntara by the Abhidharma masters is for the 

explanation of the samādhi without applied thought (vitarka) but with sustained thought 

(vicdra) only In the Āgamas and the Nikdyas, there are the three samādhis taught by the 

Buddha the samādhi with applied thought and sustained thought, the samādhi without 

applied thought but with sustained thought only, and the samādhi without applied thought 

and sustained thought These three samādhis are prevalent in early discourses, such as in 

MĀ 72, MĀ 76, MN 128, DN33 1 1 8 In the Mahāyāna sūtras, the 

Śatasdhasrikdprajndpdramitdsūtra (Da banruo boluomiduo jing A J S A A ^ S I ^ ^ S ) 

and the Pañcavimsatisdhasrikd-prajndpdramitdsūtra (Mohe boruo boluomi jing M^k 

116 SĀ 347 at T99, 97a06 The Mahāsamghika Vinaya at T1425, 362c28 Bodhi, trans , Samyutta Nikāya, 
612-8 
117 BSĀl60 at T100, 434c4 ag |^HS|/iAf#Aft lS£ SĀ 936 T99, 240al6 Af#A)SSA#{AIAAA ' 
^Mm^MBi> ASIgAAAffi^ffi ' Tbmmmm MĀ 195 at T26, 75ib20 A A A h A A l i M ? 
3g^fchfxAfi¥B£#^»/&M ' VMMMM'&MBftl > £ P M t t A A < * M Nanamoli and Bodhi, 
trans , Majjhima Nikāya, 581 
118 MĀ 72 at T26, 538c3 $5#f§^AA! - f f ^ M U S ' f ^ ^ S A H S ' BW9MWM. MĀ 
76 at T26, 543c20 A ^ f f l A r S l r H S ' ^ S A H S ' f i H ^ i ^ H S Nanamoli and Bodhi, trans , 
Majjhima Nikāya, 1015 Walshe, trans , Dīgha Nikāya, 486 
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AA^SI^M) speak of these three samādhis 1 1 9 In the Abhidharma systems of Buddhist 

schools, the samādhi without vitarka but with vicāra only has distinct designations, but all 

Abhidharma systems agree that it acts as an efficient basis for the extirpation of 

defilements By examining the development of the andgamya-samādhi and the 

dhyānāntara, I will elucidate how the complete śamatha system is established as the 

ninefold scheme 

Anāgamya-samMhi 

According to the 347th sūtra of the Samyukta Āgama, the Arhats who were 

liberated by wisdom (prajndvimukti) extirpated the defilements without depending on any 

of the four dhydnas or the formless attainments 1 2 0 To the Abhidharma masters, this 

discourse suggests that there exists a samādhi lower than the first dhyāna to be employed 

for the eradication of defilements, because śamatha is the indispensable foundation for 

liberating insight in the taintless path The Chinese Samyukta Āgama is a Sarvāstivāda 

recension The *Mahdvibhdsd, the *Abhidharmanydydnusdrasdstra and the 

Yogdcdrabhūmi are consistent to point out the 347th sūtra of the Samyukta Āgama in 

holding that the Arhats liberated by wisdom (prajndvimukti) depended on the andgamya-

samādhi to achieve enlightenment121 

The indication of the andgamya-samādhi, or the access concentration preceding 

the first dhydna, is for the explanation of those Arhats who are liberated by wisdom 

119 Sps at T220, 301a3 gf £ £ f f t ' {A§AA ? BlIrlAfAAlP* ' ^DgMH^Jfe ' A t ^ M A 
B1& Pps at T223, 255al2 IAIAAH* - {A?A ? H M H A H * > *%&Mffi=M ' *tg*tHAH* 
120 SĀ 347 at T99, 97a20 AMAfAf S M M 3 £ ? ttA^AA : SAtl*MM& 
121 Mhv at T1545, 572c24 H^IAJPAHA* ' ^AiSEHJeRA^ASSfAIBSefJ? ' AibffifSA 
% S ANS at T1562, 765c9 AM&BM^tti : m»JlfKAf#fSAA ' ^ A A A ^ I f M ' filth 
P I ^ A T A S S I T ^ A ! YB at T1579, 835c20 f#?^Sijf3ffiAl3ifJlH#A)P*A^IS± : ^ ± « P A 
JJttt' fAA±AaAMiglaa 
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(prajndvimukti) without attaining any of the dhydnas, but also possessing a samādhi for 

the eradication of all defilements, namely the andgamya-samādhi122 This shows that 

śamatha is the essential condition for insight leading to the destruction of defilements, 

and it is not equivalent to the dhydnas. Yet, this conclusion is controversial because the 

different versions advocated by some schools do not agree that the andgamya-samādhi is 

used by the prajndvimukti Arhats for attaining enlightenment. In order to clarify the 

development of śamatha in Buddhist schools, it is necessary to examine the implicit and 

explicit descriptions of the andgamya-samādhi in early discourses and the Abhidharma 

texts. 

In the Mahāsā ghika Vinaya, the Mahāsā ghika parallel to the 347th sūtra of the 

Samyukta Āgama says that the prajndvimukti Arhats eradicated the defilements without 

supernormal powers or the formless attainments.123 The Mahāsā ghika version does not 

state that the prajndvimukti Arhats did not attain any of the dhydnas; this differs from the 

Sarvāstivāda version but accords with the Theravāda version, the Susīma Sutta of the 

Samyutta Nikāya124 Both the Mahāsā ghika and the Theravāda versions do not indicate 

that the prajndvimukti Arhats used a samādhi lower than the first dhyāna, such as the 

andgamya-samādhi. The Pāli commentary, however, interprets their assertion that they 

are prajndvimukti /panndvimutta to mean: “We are without jhāna, dry-insighters, liberated 

simply by wisdom.”125 This understanding closely resembles that of the Sarvāstivāda 

version. It seems that the Pāli commentator was aware of the distinctions in the version of 

the sūtra in other schools and incorporated these ideas in the commentary. In fact, the 

SĀ 347 at T99, 97a20. 
The Mahāsā ghika Vinaya at T1425, 362c28. 
Bodhi, trans., Samyutta Nikāya, 612-8. 
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andgamya-samādhi, or access concentration preceding the first dhydna, as the basis for 

the development of insight is very common in the Pāli commentarial texts, such as 

Buddhaghosa's Visuddhimagga126 

In the Chinese Canon, the Samyukta Āgama has two versions: one is the 

Sarvāstivāda version called Za ahan jing ||P5JAIM and the other is Bieyi za ahan jing g[[ 

PHP5JAIM.1 2 7 According to the Samyukta Āgama of the Sarvāstivāda version, the 936th 

sūtra states that the prajndvimukti Arhat does not directly experience any of the eight 

liberations.128 Its counterpart in the other Samyukta Āgama is the 160th sūtra, which has a 

similar statement.129 According to the *Mahdvibhdsd and the Abhidharmakośabhdsya, 

the eight liberations (astdvimoksa) correspond to the first, second, and fourth dhydnas, 

the four formless attainments, and the attainment of the cessation.130 In other words, both 

versions of the Samyukta Āgama suggest that the prajndvimukti Arhat does not have any 

of the dhydnas, but uses a samādhi lower than the first dhydna, namely the andgamya-

samādhi, to attain liberation. 

In the Madhyama Āgama of the Sarvāstivāda version, the Ashibei jing MMUM. 

also states the prajndvimukti Arhat as one who does not dwell having contacted the eight 

liberations with the body but who has destroyed all defilements by seeing with 

wisdom.131 The Theravāda counterpart is the Kītdgiri Sutta of the Majjhima Nikāya, 

1 2 6 Buddhaghosa, Visuddhimagga, trans. Naamoli, 86. 
1 2 7 Ven. Yinshun in the Zaahan jing lun huibian H H A ? t l f m # t § indicated that the Bieyi za ahan jing %\] 
I? f t H i A f quite possible belong to the Kasyap ya version. Yinshun , ed., Zaahan jing lun huibian, b4. 
128 SĀ 936 at T99, 240al6: Af#A)lf M f A m A A ' m^a^MMWf ' MA^igHAAffiM ' "AS 

129 BSĀ 160 at T100, 434c4: « M H S i > J l A f # A M . 
1 3 0 Mhv at T1545, 434bl5; AK at T1558, 151bl. 
131 MĀ 195 at T26, 75ib20: AiAhAAilJlf]^ ? iAAhAAJSHA#A«gfcil > &MMMMBSB 
m - ^PMttAAtDSHA 
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which defines the prajndvimukti / panndvimutta Arahant thus: “Here some person does not 

contact with the body and abide in those liberations that are peaceful and immaterial, 

transcending forms, but his taints are destroyed by his seeing with wisdom. This kind of 

person is called one liberated-by-wisdom.”132 This text does not explicitly mention the 

eight liberations but speaks instead of “those liberations that are peaceful and immaterial, 

transcending forms.” The Pāli commentary explains, “This includes those who attain 

arahantship either as dry-insight meditators (sukkha-vipassaka) or after emerging from 

one or another of the four jhānas.”133 Dry-insight meditators are the 

prajhdvimukti/pahhdvimutta Arhats who do not attain any of the dhydnas, that is, who do 

not directly experience the eight liberations, as the two versions of the Samyukta Āgama 

assert. But the Pāli commentary states that the prajndvimukti / panndvimutta Arahant can 

attain the four dhydnas, though not the formless attainments. This agrees with the Susīma 

Sutta in both its own Theravāda version and the Mahāsā ghika version, as shown above. 

The Pāli Puggalapannatti also defines the prajndvimukti Arhat as “a person 

without experiencing the eight stages of emancipation but having perceived them through 

insight, has his sinful tendencies completely destroyed.”134 This Abhidharma text clearly 

indicates that the prajndvimukti Arhat does not experience the eight liberations, that is, 

does not have any of the dhydnas. In other words, Theravāda accepted that the meditative 

basis for the prajndvimukti Arhat to eradicate defilements could be the andgamya-

samādhi—access concentration preceding the first dhydna. 

In the Sarvāstivāda Abhidharma, the Samgītiparydya (Apidamo jiyimen zulun M 

ā amoli and Bodhi, trans., Majjhima Nikāya, 581. 
Ibid., 1274. 
Law, trans., Puggala-Pannatti, 22. 
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toUJgfgSHAiffl) and the *Abhidharmavibhdsdsdstra135 (Apitan piposha lunM&& 

t l#Al f f l ) state that the prajndvimukti Arhat does not attain any of the eight liberations, 

but has destroyed all taints by seeing with wisdom 1 3 6 The * Sariputrābhidharma-sastra 

(Shehfu apitan lun &W&M1$MW&) also has similar statement 1 3 7 In the Mahāyāna 

tradition, the *Mahdprajndpdramitopadeśa states that the prajndvimukti Arhat cannot 

enter any of the dhydnas, except the andgamya-samādhi138 All of these texts show that 

the prajndvimukti Arhat does not experience any of the dhydnas, but depends on a 

samādhi lower than the first dhydna to attain enlightenment 

The Sarvāstivādins seemed aware of the distinctions of the different versions, 

including those of the Mahāsamghika and the Theravāda, and reflected on their 

Abhidharma texts In the Sarvāstivāda Āgamas, the prajndvimukti Arhat definitely does 

not attain any of the dhydnas as shown in SĀ 347, SĀ 936, and MĀ 195 Yet, the 

Sarvāstivādins interpreted the prajndvimukti Arhat as one who is merely unable to enter 

the attainment of cessation (nirodha-samdpatti) This is shown in the Mahdvibhdsd, 

Dharmaśresthin's Abhidharmahrdayasdstra (Apitan xin lunM^&'bWS), Ghosa's 

Abhidharmdmrtasdstra (Apitan ganluwei lun M^&UM-^WS), Vasubandhu's 

Abhidharmakośabhdsya, and Samghabhadra's *Abhidharmanydydnusdrasdstra 

1 3 5 It is another translation of the *Mahāvibhasa 
136 SP at T1536, 436a2 AAtfftfMfAfllgi ? g = 3gffifAftn«AVlJlfHA#ApIAAA ' M E A l l 
ylcSMM ' MAilSIf M ^ A H I Avb at T1546, 216C28 A { 5 J » M A ? S A A A M A M ' A l l 
HJf&JB ' T&^MMA 
137 Sas at T1548, 588a24 A O T M A ? %AMMMMM&M& ' fiSIAtfilfjJKiif AIB ' MAi<» 
MMA 
138 MP at Ti509, 270b2i H A i A H * — @ » M A ' A1ASSAA ° ) § t m » M A A j i b A ^ > U 
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(Apidamo shunzhengli lun M^MBMsEMm) ° 9 The Mahdvibhdsd maintains that an 

Arhat who does not have any of the dhydnas is called the full prajndvimukti Arhat, and 

the Arhat who can enter any of the four dhydnas or the four formless attainments is called 

the partial prajndvimukti Arhat1 4 0 In the Sarvāstivāda Abhidharma, the prajndvimukti 

Arhat has the ability to abide in any of the four dhydnas or the four formless attainments; 

that is, the prajndvimukti Arhats have different degrees of śamatha, from the andgamya-

samādhi up to the attainment of neither-perception-nor-non-perception On the other 

hand, according to Theravāda, the prajndvimukti Arhat is able to abide in the andgamya-

samādhi or any of the four dhydnas, but not in the four formless attainments 

Harivarman, in his *Tattvasiddhsdstra (Chengshih lun jUmm), maintains that the 

prajndvimukti Arhats employ, not the andgamya-samādhi, but the kdmadhdtu-samādhi to 

extirpate all taints 1 4 1 To Harivarman, if one does not depend on any the four dhydnas or 

the three lower formless attainments to destroy all defilements, this means one cannot 

attain the first dhydna and its access concentration In other words, if one can attain the 

access concentration preceding the first dhydna, one must be able to enter the first 

dhydna 1 4 2 Therefore, according to Harivarman, it should be the kdmadhdtu-samādhi, not 

the andgamya-samādhi, serving as the basis for the prajndvimukti Arhats to attain 

139 Mhv at T1545, 564bl3 filthAAAtMAf ' A S i b M J A f S ' {flAfAJi^ AH at T1550, 820a2 
I W S A ^ A A f A i S A g AAS at T1553, 973cl0 A A t M f e ? AfAMSA? ' Jlf^Bfe AK at T1558, 
131cl2 ^#Af#/JiSAgAA»jlfit ANS at T1562, 725a23 #0rE#tfi¥Bfe# > AfAMAAC ' A S 

140 Mhv at T1545, 564b8 & : » j | f i t l r A i ' — MAA ' ^MAA ° AAlfftlM^HSiitibffi—^ 
H ' AAlfftlM^HSiit^Aibffi 
141 TS at T1646, 339a2 fflB : StM^A^f&AP ? ̂ 0 : 0 A ^ I ^ 3 ^ t f £ M I A # l g j i E ' UC^U 
'&W$f% A^S : irATOlAfjiA^tiAfHSi/JlA1 ° M*AAT ? ̂ B = A ^ ° SAMitiAA > Jl 
MA# ° i?ibf#A5Pft > H f t ^ A W ^ ? 

142 TS at T1646, 367c27 ^B • M A f O T ^ W H S f / i ^ ^ A A A ? ? ̂ 0 : A ^ 1 WBHrftcMlJBHO 
TOsffiffiE ' Xlth^lrH^JibfteffiffilN&AA? ° SithfAfibAsffi4* > ffi&PF&AWWW ? M*^F 



41 

awakening The Sarvāstivādins disagreed that the kdmadhdtu-samādhi can serve as the 

basis for the destruction of defilements According to the *Abhidharmavibhdsdsdstra, a 

meditator can depend on the kdmadhdtu-samādhi to develop insight, but not to destroy 

defilements, because kdmadhdtu-samādhi is a samādhi not stable 1 4 3 It is similar to a 

lamp blown by the wind in the crossroads 1 4 4 Harivarman and the Sarvāstivādins had 

different viewpoints concerning the andgamya-samādhi or the kdmadhdtu-samādhi to 

serve as the adequate basis for the prajndvimukti Arhats to attain enlightenment 

However, Harivarman agreed that the prajndvimukti Arhats are merely unable to enter the 

attainment of cessation as the Sarvāstivādins advocated 1 4 5 

In Yogācāra, the Yogdcdrabhūmi interprets the Āgama s description about the 

prajndvimukti Arhats by using the andgamya-samādhi to eradicate all defilements, a 

statement which is in accordance with the Sarvāstivāda version, the 347th sūtra of the 

Samyukta Āgama 1 4 6 Yet, this treatise also defines the prajndvimukti Arhat as one who 

destroys all defilements but is unable to attain all of the eight liberations 

What does an individual liberated by wisdom mean? An individual has 
attained the destruction of all taints, but is unable to dwell having 
contacted all of the eight liberations with body This is named an 
individual liberated by wisdom 
Ai5ji§j§?ra mm ? m^immmt^mmnwmytm > J A A M A 
ifejBiJiAAfi' ^mmmmmm •147 

The interpretation of the andgamya-samādhi used by the prajndvimukti Arhats is for 

pointing out the Buddha s implicit suggestion in early discourses; the definition of the 

prajndvimukti Arhats reflects the Yogdcdrabhūmi position as in agreement with the 

143 Avb at T1546, 308b29 '{fcWfeM&IEffi ' AibBf^ ' Wi^^M 
144 Avb at T1546, 308c7 St^AAgllLJIlAf^Sj ' WCE^M 
145 TS at Ti646, 246ci2 H/MSAAAr^A ' A f # l t h A S » M ' fAAAASflM 
146 YB at T1579, 835c20 f#?;gSM;eAAf»A)p%AAfA± ; ̂ A«TOAAS>C ' f#/A±AaAM 

1 4 7 YB at T1579, 425M2 
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interpretation of the Sarvāstivāda Abhidharma 

Asanga, in his Abhidharmasamuccaya (Dasheng apidamo ji lun Az^M^MBM 

H), also says 

What is an individual liberated by wisdom? One has extirpated all taints 
but has not attained all of the eight liberations 

immsmm mm ? m^mmm^MMAMMfe •148 

Sthiramati's commentary on Asanga's Abhidharmasamuccaya is called 

*Abhidharmasamuccayavydkhyd (Dasheng apidamo zajilun AzWiM ̂ MBWMMi), and 

in this work, he also explains that the prajndvimukti Arhats cannot attain all of the eight 

liberations In other words, the prajndvimukti Arhat is one who can attain one liberation, 

two liberations, or seven liberations, but not all eight liberations 1 4 9 The prajndvimukti 

Arhat is merely unable to enter the attainment of cessation, this is consistent with the 

Sarvāstivāda Abhidharma The indication of the andgamya-samādhi and the 

interpretation of the prajndvimukti Arhat in Yogācāra are completely consistent with the 

Sarvāstivāda viewpoints, this demonstrates that the Sarvāstivāda system of śamatha 

profoundly influenced the Yogācāra system of śamatha 

Dhyānāntara 

In the Āgamas, the Nikdyas, and the Mahāyāna sūtras, there are the three 

samādhis taught by the Buddha the samādhi with applied thought and sustained thought, 

the samādhi without applied thought but with sustained thought only, and the samādhi 

without applied thought and sustained thought These three samādhis are enumerated in 

MĀ 72, MĀ 76, MN 128, DN33, the Śatasdhasrikdprajndpdramitdsūtra, and the 

1 4 8 AS at T1605, 689al8 
149 ASV at T1606, 754bl9 «jSMfAfllgSf ' sIESt^/IB ' M A N A M A ? 
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Pañcavimsatisdhasrikd-prajndpdramitdsūtra, referring to the four dhydnas and the four 

formless attainments 15° 

In the generic scheme of the eight meditative attainments, the samādhi with 

applied thought and sustained thought is the first dhydna The samādhi without applied 

thought and sustained thought includes the three higher dhydnas and the four formless 

attainments Then, what is the samādhi without applied thought but with sustained 

thought only? There is no position for this samādhi either in the four dhydnas or in the 

four formless attainments In the Āgamas and the Nikdyas, the Buddha did not specify 

which dhydna this samādhi belongs to Therefore, this samādhi had been interpreted in 

different ways in the different Abhidharma systems 

According to the *Mahdvibhdsd, the Yogdcdrabhūmi, and the 

*Mahdprajndpdramitopadeśa, the samādhi with applied thought and sustained thought is 

defined as the andgamya-samādhi and the first dhydna; the samādhi without applied 

thought but with sustained thought only is defined as the dhyānāntara between the first 

dhydna and the second dhydna; and the samādhi without applied thought and sustained 

thought is defined as the three higher dhydnas and the four formless attainments 1 5 1 In the 

Āgamas and the Nikdyas, the dhyānāntara is never mentioned by the Buddha under this 

name This dhyānāntara is indicated by the Abhidharma masters in order to explain the 

samādhi without applied thought but with sustained thought only 

In the Theravāda Abhidhamma Pi aka, the samādhi without applied thought but 

150 MĀ 72 at T26, 538c3; MĀ 76 at T26, 543c20 ā amoli and Bodhi, trans , Majjhima Nikāya, 1015 
Walshe, trans , Dīgha Nikāya, 486 Sps at T220, 301a3, Pps at T223, 255al2 
151 Mhv at T1545, 269cl9 SfBJIflAfs] ? S I f t S £ # M S M ° A M ^ l ^ f s ] ? S f t A f M ^ ° AM 
ftfrftfHl ? ;iftAASMSHAAi YB at T1579, 294b26 i t h ^ # S A A A J S M ' M t ^ ^ A 
i?A ' iSmAffs]4* : BMM^FB^AiAASft^nMs]4* > M—HKfif§IthS>AA%A^ : tlW,^M 
M&H&WRP&R ' AAA^ftfs]4* MP at T1509, 234a20 ^ A M M ^ f l g l l O T 4 ^ > %iM 
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with sustained thought only is not designated as the dhyānāntara but is regarded as the 

second dhyāna in the fivefold division of the dhyānas This fivefold division is peculiar 

to the Abhidharma system; it does not occur as such in the suttas Thus there are two 

schemes of dhyānas in the Theravāda Abhidharma system the fourfold and the fivefold 

According to the Vibhanga, the fourfold scheme is the same as the Nikāyas state; the 

fivefold scheme is based on the former fourfold scheme with the addition of the samādhi 

without applied thought but with sustained thought only 1 5 2 This demonstrates that the 

dhyānāntara or the samādhi without applied thought but with sustained thought is 

recognized among the different Buddhist schools 

In the Mahāyāna sūtras, the Śatasāhasrikāprajñāpāramitāsūtra and the 

Pañcavi śatisāhasrikā-prajñāpāramitāsūtra clearly define the samādhi without applied 

thought but with sustained thought only as the dhyānāntara between the first dhyāna and 

the second dhyāna 1 5 3 In these two sūtras, the definition of these three samādhis is similar 

to that of the Abhidharma systems, except that the anāgamya-samādhi was excluded from 

the list The presentation of the dhyānāntara in the Mahāyāna sūtras reflects the 

development of śamatha in Buddhist schools 

On the basis of the Buddha s words, a samādhi lower than the first dhyāna was 

pointed out and designated the anāgamya-samādhi; and a samādhi without applied 

thought but with sustained thought only was named the dhyānāntara between the first 

dhyāna and the second dhyāna Even though these two samādhis have their different 

1 5 2 Thi ila, trans , Vibhanga, 344-6 
153 Sps at T220, 30ia7 S H S t ^ A # A ' IflAfslItASSji ' A?A!MAAA ' M^mAfslAJ? 

AfBA^rftfHlA^4* ? #31 ! S ^ S M T i S I ^ A f A M ° M ^ t t 9 * A E ) ? % Pps at T223, 
255ai4 AiAAAMHAH* ? i l tr lS£!I^A#A ' ^^MWB^M^AW^ > M^AAMHAH* ° 
AiAS^SlrllAH* ? ? J H f ^ t ^ M ^ * £ M H A H * o A{ASft*pifc!|=H* ? ^ - ^ S # A ? ! 
#ft*!A , M^S^HAS* 
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designations in the Abhidharma systems, their functions for the development of insight 

and for the extirpation of defilements are acknowledged in Buddhist schools After the 

indication of the andgamya-samādhi and the dhyānāntara, the ninefold scheme of 

śamatha for the destruction of taints is completely established the andgamya-samādhi, 

the first dhydna, the dhyānāntara, the three higher dhydnas, and the three lower formless 

attainments This forms the common śamatha system in Sarvāstivāda, Yogācāra, and the 

*Mahdprajndpdramitopadeśa 

3. What Samādhis Can Serve as the Adequate Basis for the Initial Stage of 

Enlightenment? 

One is enlightened or unenlightened depending on whether there is the eradication 

of the three coarsest fetters154 (trim samyojandni)—identity view (that is, view of self), 

attachment to rules and observances, and doubt When a meditator initially sees the truth 

of the Dharma, he/she abandons these three fetters, entering the first stage of 

enlightenment After entering the path of insight (darśana-mdrga), one becomes a 

stream-enterer (srota-dpanna) according to the early schools or a Bodhisattva at the first 

bhūmi according to the Mahāyāna teaching 1 5 5 

In the Āgamas and the Nikdyas, the Buddha reveals that the four dhydnas and the 

three lower formless attainments are the adequate basis for the development of insight156 

Subsequently, the Abhidharma texts of the Buddhist schools further explain when the 

dhydnas, the andgamya-samādhi, the dhyānāntara, and the formless attainments are 

154 The three fetters are the last three of the five lower fetters—sensual lust, ill will, personality view, 
attachment to rules and observances, and doubt 
155 MĀ 4 at T26, 424b28 Sf^JI - M - H A ^ E S ' WMW.M. SS at T676, 702b3 g AAAIiffijila0 

A ^ J M ' fiAflthS^A^SAffiilA ' A$PAicpIf#?^* 
156 This is shown in AN 9 36, MN 64, MN 111, MĀ 177, and MĀ 205 
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conjoined with insight, due to their difference in the relative balance of samādhi and 

wisdom, these meditative attainments play different roles in the destruction of taints. 

Below I will explore what samādhis can serve as the adequate basis for the initial stage of 

enlightenment. 

According to the Navabhikkhu Sutta of the Samyutta Nikāya and its Chinese 

counterpart, the 1070th sūtra of the Samyukta Āgama, the four dhydnas constitute the 

higher mind leading to a pleasant dwelling in this very life.157 In the 

Samddhibhdvand Sutta of the Ahguttara Nikāya, there are four kinds of development of 

concentration: 1) concentration that leads to a pleasant dwelling in this very life, 2) 

concentration that leads to obtaining knowledge and vision, 3) concentration that leads to 

mindfulness and clear comprehension, 4) concentration that leads to the destruction of 

taints.158 In these four kinds of development of concentration, the four dhydnas alone lead 

to a pleasant dwelling in this very life. These discourses show the superiority of the four 

dhydnas to other samādhis winning the designation of “pleasant dwelling in this very 

life.” It is said that the four dhydnas are designated as “pleasant dwelling in this very 

life,” because when insight is developed in conjunction with tranquility, wisdom and 

samādhi reach balance only in the four dhydnas. 

According to the *Mahdvibhdsd (Apidamo dapiposha lun M ^MBAt ttW/Mm) 

of the Sarvāstivāda: 

In the state of the four dhydnas, śamatha and vipaśyand are equal in 
strength, and thus they are named pleasant dwelling. In the state of access 
concentration [preceding the first dhydna], vipaśyand is superior but 
śamatha is inferior; in the state of the formless attainments, śamatha is 
superior but vipaśyand is inferior; as a result, both are not the pleasant 

1 5 7 Bodhi, trans., Samyutta Nikāya, 111. SĀ 1070 at T99, 278al: M b h A f f H ^ A A A E ^ l A A ^ f A 
1 5 8 Nyanaponika and Bodhi, trans. and ed., Anguttara Nikāya, 88. 
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dwelling. 

&, mvm.•159 

This treatise explains that whether samādhis are “pleasant dwelling” is dependent on the 

balance of śamatha and vipaśyand, namely the balance of samādhi and wisdom. The 

Buddhist samādhis including the development of both śamatha and vipaśyand differs 

from the non-Buddhist samādhis that focus on the development of śamatha only. 

The *Mahdprajndpdramitopadeśa (Dazhi du lun Az^jMm), a text of the 

Mādhyamika school ascribed to Nāgārjuna, holds the same position thus: 

In the state of the four dhydnas, wisdom and samādhi are balanced as a 
pleasant [dwelling]. In the state of the andgamya [samādhi] sphere and the 
intermediate sphere [dhyānāntara], wisdom is superior but samādhi is 
inferior; in the state of the formless attainments, samādhi is superior but 
wisdom is inferior; therefore, these states are not pleasant [dwellings]. 

mmm •160 

Here the dhyānāntara is further pointed out as superior in wisdom but inferior in 

samādhi. The first dhyāna and the second dhyāna can maintain a balance between 

samādhi and wisdom. Why is the dhyānāntara between the first and the second dhydnas 

unable to maintain this balance? This treatise does not explain the reason, but indicates 

the inferiority of the dhyānāntara in samādhi. 

Vasubandhu, in his Abhidharmakośabhdsya (Apidamo jushe lun M^MBi^ 

H), interprets the four dhydnas as a pleasant dwelling thus: 

Why are the dhydnas alone said to be superior? Among the kinds of 
concentration, only these include [dhyāna] factors. A balance between 
śamatha and vipaśyand enables one to perform the best examination and 
reflection. Thus they lead to a pleasant dwelling in this very life. 

Mhv at T1545, 420a14. 
MP at T1509, 185b18. 
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In the state of the four dhydnas, there is a balance between śamatha and vipaśyand, 

which provides the best condition for a meditator s examination and reflection leading to 

the direct knowledge and vision of things as they really are A meditator does not need to 

emerge from a meditative attainment for practicing insight The four dhydnas attain the 

designation of “pleasant dwelling in this very life”; according to Vasubandhu, this is 

because only when insight is developed in conjunction with the four dhydnas, samādhi 

and wisdom reach a balance which is the best condition for the attainment of supreme 

enlightenment 

Asa ga, in his *Prakarandryavdcasdstra (Xianyang shengjiao lun S g £ § l § f ^ ) , 

compares the dhydnas with the formless attainments thus 

Only the dhydnas lead to a pleasant dwelling in this very life, because one 
can experience both physical and mental well-being while in them The 
formless attainments cannot be due to the absence of physical well-being 
One can depend on the dhydnas, but not on the formless attainments, to 
reach the [initial] breakthrough [abhisamaya], because when vipaśyand is 
developed in conjunction with the dhydnas, it becomes extremely sharp 

xtmmmAnm • im&fe' m&mnmt^mmmm •162 

Asa ga indicates that while being in the four dhydnas, one experiences both physical and 

mental well-being as a pleasant dwelling in this very life, and vipaśyand also becomes 

extremely sharp leading to the initial breakthrough to the Dharma In contrast, the 

formless attainments cannot lead to a pleasant dwelling in this very life because one 

experiences only mental well-being without including physical well-being, and they 

cannot serve as a basis for one to attain the initial breakthrough to the Dharma because 

161 AK at T1558, 145M6 
1 6 2 PS at T1602, 576c4 



49 

when vipaśyand is developed in conjunction with the formless attainments, it is not 

extremely sharp. 

When vipaśyand is developed in conjunction with the andgamya-samādhi, or 

access concentration preceding the first dhydna, it is like an oil lamp in wind, with the 

result that this oil lamp is difficult to light clearly, because the andgamya-samādhi is not 

fixed enough. When vipaśyand is developed in conjunction with the dhydnas, it is like an 

oil lamp in the interior of a house; therefore, the oil lamp lights brightly on the firmly 

fixed dhydnas. When vipaśyand is developed in conjunction with the formless 

attainments, it is like a small oil lamp in an immense dark; as a result, the oil lamp lights 

finitely, because the deeper samādhi is, the weaker perception is. According to the 28th 

sūtra of the Dīrgha Āgama and the Po hapdda Sutta of the Dīgha Nikāya, “from the 

arising of perception comes the arising of knowledge”; that is, perception (samjhd) arises 

first and then knowledge (vidyd) arises.163 The superiority and inferiority of perception 

affect the development of insight. If there is no vipaśyand, there is no breakthrough to the 

truth; however, the different degrees of samādhi also influence the power of vipaśyand. 

In Buddhist practice, the thirty-seven aids to enlightenment (saptatrimsad-

bodhipaksikd-dharmdh) are the central path to deliverance consisting of the seven 

groups: the four foundations of mindfulness, the four right kinds of striving, the four 

bases for spiritual power, the five faculties, the five powers, the seven enlightenment 

factors, and the noble eightfold path. In these seven groups, the faculty of concentration 

in the five faculties,164 the power of concentration in the five powers,165 the concentration 

1 6 3 Walshe, trans., Dīgha Nikāya, 163. 
1 6 4 The five faculties (pañca-indriya) are the spiritual faculties of faith, energy, mindfulness, concentration, 
and wisdom. 
165 The five powers (pañca-balāni) are the powers of faith, energy, mindfulness, concentration, and wisdom. 
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in the seven enlightenment factors, lbb and the right concentration in the noble eightfold 

path167 are all defined as the four dhydnas in the Āgamas and the Nikdyas.168 The “higher 

mind” of the threefold training169 is also defined as the four dhydnas in early 

discourses.170 All of these indicate that the four dhydnas are the most prominent type of 

śamatha for a meditator to attain enlightenment; specifically, the dhydnas can serve as a 

basis for vipaśyand to bring the initial breakthrough to the Dharma, and the formless 

attainments are inadequate for this. 

In the Sarvāstivāda Abhidharma, the Jnanaprasthāna171 (Apidamo fazhi lun Mtt 

MB^Wm) maintains that the destruction of the three fetters— identity view, 

attachment to rules and observances, and doubt—is dependent on the four dhydnas or the 

incompletely attained concentration as follows: 

What samādhi does the eradication of the three fetters up to that of the 
ninety-eight underlying tendencies depend on? Answer: the eradication of 
the three fetters depends on the four [dhydnas] or the incompletely 
attained [concentration]. 

The *Mahdvibhdsd, a commentary on the Jndnaprasthdna, explains that “the four” 

1 6 6 The seven enlightenment factors (sapta-bodhyanga) are mindfulness, investigation of phenomena, 
energy, rapture, serenity, concentration and equanimity. The development of these seven enlightenment 
factors fulfills true knowledge and deliverance. 
1 6 7 The noble eightfold path (astangika-mārga) is composed of eight factors: right view, right thought, right 
speech, right action, right livelihood, right effort, right mindfulness, and right concentration. Avoiding the 
two extremes of practice, the noble eightfold path is the middle way in Buddhist practice. 
1 6 8 E.g., SĀ 646, SN 48:8; SĀ 675, AN 5:14; SĀ 715; MĀ189, DN 22. 
1 6 9 The threefold training (śiksa-traya) is the training in the higher virtue, the higher mind and the higher 
wisdom leading to the cessation of distraction, the concentration of the mind, and the final deliverance. 
1 7 0 SĀ 817, AN 3:88 
171 In the Sarvāstivāda, there are seven Abhidharma texts called “the body and the six feet.” These seven 
treatises are Dharmaskandha (Abhidharma fayun zulun P°Jtfc5^J©ASi£pm), Samgītiparyāya (Apidamo 
jiyimen zulun |AJ iiyitJ§!fft|^F^J£pRfi), Prajhaptisastra (Abhidharma shishe zulun |AJ l*l§JilSSpxi£proX 
Prakaranapāda (Apidamo pinlei zu lun P°Jtfc5^J©on*HJ£Bm), Dhātukāya (Apidamo jieshen zulun [SJtfcgltJll 
H ^ S t r a ) , Vijnanakāya (Apidamo shishen zulun WtMEMsX and Jñānaprasthāna (Apidamo fazhi lun M 
tbjiJgff^Bil). The first six treatises are as the feet of the last Jnanaprasthāna, and the Jnanaprasthāna as 
the body of the first six treatises. 
1 7 2 JP at T1544, 939M6. 
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signifies the four dhydnas, and “the incompletely attained concentration” means the 

andgamya-samādhi and the dhyānāntara, because both are not fundamental types of 

concentration like the four dhydnas or the four formless attainments 1 7 3 According to the 

*Mahdvibhasa, when insight is developed in conjunction with the formless attainments, it 

is capable of extirpating the subtle defilements which are destroyed by the path of 

cultivation (bhdvand-prahdtavya), but not the coarse defilements which are destroyed by 

the path of insight (darśana-prahdtavya) In contrast, when insight is developed in 

conjunction with the dhydnas, it is capable of eliminating both the coarse defilements and 

the subtle defilements 1 7 4 Therefore, only the sixfold scheme of śamatha—consisting of 

the four dhydnas, andgamya-samādhi, and dhyānāntara—acts as the supporting 

condition for the extirpation of the coarse defilements which are destroyed by the path of 

insight 

Vasubandhu in the Abhidharmakośabhdsya and Sa ghabhadra in the 

*Abhidharmanydydnusdrasdstra uphold this sixfold scheme as an adequate basis for a 

meditator to develop the four good roots (kuśalamūla) conducive to penetration 

(nirvedha-bhdgīya), namely heat (usmagata), summit (mūradhan), acquiescence (ksdnti), 

and the supreme worldly dharma (laukikdgradharma), leading to the initial breakthrough 

to the noble truths (satya-abhisamaya) 1 7 5 Consequently, the sixfold scheme of śamatha 

joining vipaśyand in pairs for a meditator to uproot the three coarsest fetters and enter the 

path of insight (darśana-mdrga) becomes the orthodoxy in the Sarvāstivāda school In 

173 Mhv at T1545, 311al6 A^f&EAMAS/J#f : E A I M t 4 * ' A S S I A S f f i M M ^ ' Ifct 
^ { J A S A S W ° P ÎtytiA-TSASASifP ? ^ A A f S A i b 3 ! M i f t f ! M i S A S A S 
174 Mhv at T1545, 411cl9 W.A ' 5 g £ t £ H J f J l ^ f H > f — ^ ^ ^ i 1 ^ ' t^feAnftibiff§ATif^S 

175 AK at T1558, 120a27 l t b H # f S ^ I S A * SfHSM > A S ^ F B A ^ ^ S P f A ^ ' # A M 
«Mji#JBS>C ' X«fe#AA%S£#S>C ANS at T1562, 681b23 
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addition, the *Mahāprajnapāramitopadeśa also maintains that six meditative attainments 

in conjunction with insight enable a meditator to attain the initial breakthrough to the 

truth and to enter the path of insight176 Even though this treatise does not explicitly state 

what the six meditative attainments are, in contrast to its ninefold scheme of śamatha for 

insight, these six meditative attainments should be the andgamya-samādhi, the 

dhyānāntara, and the four dhydnas, the same as in the Sarvāstivāda school 1 7 7 

However, the Yogdcdrabhūmi advocates that the fivefold system of śamatha, 

rather than the sixfold scheme, serves as the efficient foundation for the initial 

breakthrough to the noble truths According to the Yogdcdrabhūmi 

Furthermore, only by depending on the dhydnas and access concentration 
preceding the first dhyāna—the incompletely attained concentration, can 
one make the [initial] breakthrough to the noble truths The formless 
attainments are inadequate What is the reason? In the state of the formless 
attainments, the path of śamatha is superior, whereas the path of 
vipaśyand is inferior The inferior path of vipaśyand is incapable of 
attaining the [initial] breakthrough to the noble truths 

m?x' mA^mMRwmM^^fcmAmmnm > #Mt*x? ° mx 

urn •178 

The description of the Yogdcdrabhūmi is related to the statement of the Jndnaprasthdna, 

but differs from the explanation of the *Mahdvibhdsd According to the *Mahdvibhdsd, 

the incompletely attained concentration covers both the andgamya-samādhi and the 

dhyānāntara; whereas, the Yogdcdrabhūmi asserts that the incompletely attained 

concentration only consists of the andgamya-samādhi or access concentration preceding 

the first dhydna According to Xuanzang, there are six comprehensions (abhisamaya) in 

1 7 6 MP at T1509, 195M4 A f f i M M 
1 7 7 MP at T1509, 187c9 AitiAAIBA : H # ' A « f e A - A^Pft * ^ f g - |£BJf*gf£ The ninefold 
scheme of śamatha is the anāgamya-samādhi, the dhyānāntara, the four dhyānas, and the three lower 
formless attainments 
1 7 8 YB at T1579, 682b27 
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the Yogdcdrabhūmi, in which three comprehensions depend on the five meditative 

attainments not the six meditative attainments, and this case illustrates that the 

dhyānāntara cannot be the supporting condition for the path of insight (darśana-

mdrga)179 In other words, “the incompletely attained concentration” does not include the 

dhyānāntara. Xuanzang explains that there are many distractions in the dhyānāntara 

sphere, because the Mahdbrahman dwells there; therefore, the dhyānāntara cannot serve 

as the foundation for the path of insight.180 

In the first dhydna heaven of the form realm (rūpadhdtu), there are three heavens: 

the lower heaven of Brahma followers (Brahmapdrisadya), the middle heaven of 

Brahma's ministers (Brahmapurohita), and the highest heaven of the great Brahma 

heaven (Mahdbrahma). Meditators will be reborn in these heavens according to their 

level of practice of the first dhydna as weak, medium, or superior. According to the 

*Mahdvibhdsd, the *Mahdprajndpdramitopadeśa, and the Yogdcdrabhūmi, 

Mahābrahman, the Brahman King, dwells in the great Brahma heaven, namely the 

dhyānāntara sphere.181 When one practices the first dhydna reaching the superior level, 

one attains the dhyānāntara and thus is reborn in the great Brahma heaven. With regard 

to the dhyānāntara, Kuiji ^M (632-682), in his Chengweishilun shuji j^tt t l t^MtBA 

adds: 

179 Yuqielun ji IMlBratS at T1828, 618b26: H^iA : M s t f t c ^ J f e M ^ M ' A $$ ! nftA31HAf&E 
ISA ' g A ^ m Yuqieshidilun lü ezuan IjtWpftfra^* at T1829, 187a2: AfflA : Mf&AAft^AX^ 
M ' A ^ ! )IA\3111A§aAcA ' SATOf. 
1807M?/e/M«7/J|jfljnlml5at T1828, 618b27:^gAglAlr4*)S ' ^ A ^ A A A ^ f M ^ ' ^ M J I S t 
^MM ' A^iAA Yuqieshidilun lü ezuan UrMpftfra^* at T1829, 187a4: ffitieSM^MM ' ^ A 

181 Mhv at T1545, 509a23: KfrftgpfftftUliB : M M f f i E M A : —%W^AU ' ^ f f i A S ' AA 
%AU > itbgBPMSiJt̂ fs. mmmmmmmm • mwMmn^-u > ummA^^Mm^m > #P 
fiUf^lrHiHl^MA^A^mMS ' ItbEBPMSM^FA MP at T1509, I22ci6: f f f iA^fAMAfi : 
— ^ f » A ' t^A$£AE ; ^ f $£ffi A ' m.%±U : A^f A$£A ' J t £ * I W f £ E - YB at Ti579, 
294b28: I M M ^ ^ A ^ A ' ^ S M ^ M 4 * - gf—#Kfif§ltb ' ^f#^Af£. 
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Question: For what reason is [the initial breakthrough] not dependent on 
the dhyānāntara? 
Answer: Because it cannot be a basis for [the development of] the sharp 
taintless, [a samādhi] that enables one to develop the sharp taintless can be 
the basis [for the initial breakthrough]. In addition, [the dhyānāntara 
sphere] is the place where the Mahdbrahman dwells with many 
distractions; it is not the pure sphere. 

m&M&mm • mmrnL •182 

The dhyānāntara can be a basis for one to develop insight, but the power of insight is not 

sharp enough to bring the initial breakthrough to the Dharma, because the state of the 

dhyānāntara is not stable. Yet, in the state of the dhyānāntara, the power of insight is 

able to eliminate the subtle defilements which are destroyed by the path of cultivation. 

The *Mahdprajndpdramitopadeśa also states that the dhyānāntara is inferior in 

samādhi.183 The problem is: access concentration preceding the first dhydna, or the 

andgamya-samādhi, is also inferior in samādhi, but it can be a basis for the development 

of sharp insight to bring the initial breakthrough to the Dharma. The dhyānāntara is a 

samādhi higher than access concentration preceding the first dhydna; then, why is the 

function of access concentration preceding the first dhydna superior to that of the 

dhyānāntara? The access concentration preceding the second dhydna is also higher than 

the access concentration preceding the first dhydna, but this higher access concentration 

is said to not be a basis for insight to bring the breakthrough to the Dharma, while the 

access concentration preceding the first dhydna can do so. In the system of śamatha, the 

four dhydnas and the formless attainments have their respective access concentration 

(sdmantaka-samddhi). According to the *Mahdvibhdsd, the Abhidharmakośabhdsya, and 

the Yogdcdrabhūmi, among the different grades of access concentration, only access 

1 8 2 Chengweishilun shuji f^MWimJ&si at T1830, 568b8. 
1 8 3 MP at T1509, 185M9: ^ F E M ^ A - M A A -
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concentration preceding the first dhyāna functions as an adequate basis for the 

destruction of defilements 1 8 4 The other access concentrations cannot serve as a basis for 

the development of the taintless insight 

Sa ghabhadra, in his *Abhidharmanydydnusdrasdstra, gives the reasons why 

access concentration preceding the first dhydna can be an adequate basis for the 

development of the taintless wisdom but others cannot thus 

The higher seven access concentrations cannot be the basis for the 
development of the taintless [wisdom], because [while in each of these 
higher seven access concentrations], one does not oppose the dharmas of 
his/her sphere Only access concentration preceding the first dhydna can 
be the basis for the development of the taintless [wisdom], because [while 
in the access concentration], one is opposed to the dharmas of his/her 
sphere, and this sphere is close to the realm with many disasters 

tmim' tmjmft&ymmL •185 

Sa ghabhadra s reasons are ambiguous His statement is also cited in the Chinese 

commentaries on the Abhidharmakośabhdsya; however, none of these three 

commentaries analyze his reasons 

The Yogdcdrabhūmi also explains the reason thus 

Excluding [dependent on] the andgamya-samādhi, one develops only the 
mundane wisdom, not the supramundane wisdom, while in the other 
access [concentrations] spheres Why is this so? It is because the 
andgamya sphere is the initial concentrated mind From the first dhydna 
forth, all the concentrated minds have [the fundamental] samādhi first; 
hence, from the [first dhydna] forth the noble disciples only depend on the 
fundamental [samādhis] to develop the supramundane wisdom, rather than 
the access concentrations 

184 Mhv at T1545, 218a27 fiA^fl^T/lB^ftAt* S I M t - EAffiA - S M ^ - H«fe - EM 
A ° ft/iAftAA4* SiraSM - A S - tpm - AA^fe AK at Ti558, 149M6 tfeffiAA^ATA® ' 
mAMA-J^AfW > — Wm—f£A^@J#AAAWS>c - AItAffiS>C > StAs&ftW/$%M > v$ffl&ftft 
jlftlB YB at T1579, 683al9 ^ A S A ' ?ft&—MA*^DftHfe!^Affile 
1 8 5 ANS at T1562, 765bl6 
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This treatise illustrates that the andgamya-samādhi is the initial concentration, and the 

noble disciples have no choice but to depend on the andgamya-samādhi to develop the 

supramundane wisdom. After the first dhydna, the noble disciples merely choose the 

fundamental samādhis, rather than the other higher access concentrations, to be a basis 

for the attainment of supramundane wisdom. Both the *Abhidharmanydydnusdrasdstra 

and the Yogdcdrabhūmi do not definitely indicate what problems the seven higher access 

concentrations have and why they cannot be the basis for the development of the taintless 

wisdom. Xuanzang and Kuiji also do not clearly elucidate why the dhyānāntara cannot 

be a basis for one to make the initial breakthrough to the Dharma. 

In brief, when insight is developed in conjunction with the four dhydnas, wisdom 

and samādhi are balanced leading to the eradication of the three coarsest fetters, and the 

attaining of the initial breakthrough into the noble truths. The four dhydnas can serve as 

an adequate basis for the development of the sharp taintless wisdom, conducive to both 

the extirpation of the coarse defilements which are destroyed by the path of insight 

(darśana-prahdtavya), and the eradication of the subtle defilements which are destroyed 

by the path of cultivation (bhdvand-prahdtavya). When insight is developed in 

conjunction with access concentration preceding the first dhydna, namely the andgamya-

samādhi, wisdom is superior but samādhi is inferior; this union is also capable of 

eliminating the three coarsest fetters. When insight is developed in conjunction with the 

dhyānāntara, wisdom is superior but samādhi is inferior; yet, the fetter-removal power of 

this union is controversial. 

YB at T1579, 683a19. 
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The Sarvāstivādins and the *Mahāprajñāpāramitopadeśa regard the dhyānāntara 

as an efficient basis for the destruction of the three coarsest fetters and the initial 

realization of the four noble truths, whereas the Yogācārabhūmi rejects this claim. When 

insight is developed in conjunction with the three lower formless attainments, samādhi is 

too strong and thus wisdom is insufficient. As a result, the formless attainments of the 

formless realm (ārūpadhātu) are not an efficient basis for the eradication of the three 

coarsest fetters, but these meditative attainments can be an adequate basis for eliminating 

the subtle defilements which are destroyed by the path of cultivation (bhāvanā-

prahātavya). 

Hence, according to the Sarvāstivādins and the *Mahāprajñāpāramitopadeśa, 

there is the sixfold scheme of śamatha, consisting of the anāgamya-samādhi, the 

dhyānāntara, and the four dhyānas, which join with insight leading to the initial 

breakthrough to enlightenment. In contrast, in the Yogācārabhūmi, only when insight is 

developed in conjunction with the anāgamya-samādhi and the four dhyānas, can one 

enter the first stage of the ten bhūmis. That is, the fivefold scheme of śamatha, without 

including the dhyānāntara, leads to the attaining of the initial breakthrough to 

enlightenment. 
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Chapter III 

The Nature of Dhyāna/Jhāna 

1. The Controversy of Maudgalyāyana/Moggallāna on Hearing Sounds in 

Meditation 

The experience of Venerable Maudgalyāyana/Moggallāna, who heard sounds 

while in a meditative attainment or after emerging from a meditative attainment, is 

recorded differently in the Vinayas of different early Buddhist schools According to the 

Theravāda Vinaya and the Dharmaguptaka Vinaya, Venerable Maudgalyāyana was able to 

hear sounds while in a meditative attainment, and both Vinayas attribute this to his 

meditative attainment having not been fully purified 1 8 7 This suggests that sensory 

awareness can be present while one is in dhyāna. In contrast, according to the 

Mahāsamghika Vinaya, the Sarvāstivāda Vinaya, and the Mūlasarvāstivāda Vinaya, 

Venerable Maudgalyāyana reached a formless (arūpa) attainment, and then after 

emerging from the formless attainment, he heard sounds 1 8 8 This illustrates that sensory 

awareness cannot occur while one is in the formless attainment This distinction reflects 

the fact that the Buddhist schools have different interpretations of the nature of dhyāna 

Below I will focus on this event of hearing sounds to explore whether or not sensory 

187 Horner, trans , Vinaya-pi aka, 1 189-90 The Dharmaguptaka Vinaya at T1428, 984c26 H^gjiAlflbh 
AW : $5A^»A ' MAMraAHA#KMAAKii ffim : lr$PMAABA/i># 
188 The Mahāsamghika Vinaya at T1425, 466a5 ffAtflttA : M W A ^ f e A ' A#^AAffi ' AA 
H ' #AAM The Sarvāstivāda Vinaya at TU35, 441al ffgg^bhA : >£%Ht£@gJWjiH ° MA 
&? M M A A ¥ A H « ' ^PA^HAAlAlfJ? ° MtnEWSPMA^ - A ^ f t f e A > #15AAffl > 
A#lAAAffl ° JtAfl£HBfc£ - Mg^JA/fc^AjliiE > J I ^ A ^ ^ A , fg=fffeAAH^ The 
Mūlasarvāstivāda Fi/iaya at T1442, 680b6 W A S : AAf lS^PAtWJraf t^ ' MIMMAfcffi^ 
S A - %$&M.i&Mw&B ° p\Aumm^nmmwmwn > ^ A ^ A > siMAAifftA^ > fSA 
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awareness can occur while one is in dhyāna 

According to the Youxing jing jifr^M of the Dīrgha Āgama and the 

Mahdparimbbdna Sutta of the Dīgha Nikāya, once, while the Buddha was sitting in 

meditation fully conscious and awake, he did not see nor hear a great storm, complete 

with rainfall, flooding, thunder, and lightning 1 8 9 It seems that the Buddha attained a 

formless (arūpa) attainment which transcended all perceptions of form (rūpa), such as 

perceptions of visible form, sound, smell, taste, and tactile objects Hence, he was not 

aware of the storm Contrary to the implication of this event, the Theravāda Vinaya and 

the Dharmaguptaka Vinaya record that Venerable Maudgalyāyana heard sounds while in a 

meditative attainment 

According to the Theravāda Vinaya, Venerable Maudgalyāyana described that 

upon entering the imperturbable concentration, namely the formless attainments or the 

formless attainments plus the fourth dhydna, he heard sounds of elephants plunging into 

water, crossing over and trumpeting on the bank of the river Sappinikā. Some monks 

became angry upon hearing this statement because they thought that Maudgalyāyana had 

made a false claim The Buddha commented that Maudgalyāyana had spoken truthfully 

because his meditative attainment was not wholly purified 1 9 0 Ven Thanissaro explains 

In an “impure” form of meditative attainment, one is able to hear sounds as Venerable 

Maudgalyāyana attains, while in a “pure” form of formless attainment, one is unable to 

hear sounds as per the Buddha s own experience 1 9 1 

According to the Dharmaguptaka Vinaya, Maudgalyāyana said that he heard 

189 DĀ 2 at Tl, 19b01 ^ABP^ : {%faftMiff ? hWMM ? ̂ 0 : ftlfct ' H Â̂ A ° S A ^ # M 
f#AAPf$^A ' ^ M ' M A * ' M M A ' S M A M Walshe, trans , Dīgha Nikāya, 259 
1 9 0 Horner, trans , Vinaya-pi aka, 1 189-90 
1 9 1 Cited in Shankman, Experience of Samādhi, 126-27 
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sounds of elephants entering a pond while in the formless attainment of the base of 

infinite space Some monks replied that it is impossible to hear sounds while one is in the 

base of infinite space, and reported this matter to the Buddha The Buddha stated that 

there was no offense for Maudgalyāyana because his meditative attainment was “impure .” 

The Buddha also said that this principle could be applied to one who hears sounds while 

in the base of infinite consciousness and the base of nothingness, because these two 

attainments are not purified 1 9 2 The Theravāda Vinaya and the Dharmaguptaka Vinaya 

indicate that sensory awareness can and does occur while one is in dhyāna or in any of 

the formless attainments, and both cite the same reason 

The Mahāsā ghika Vinaya, the Sarvāstivāda Vinaya, and the Mūlasarvāstivāda 

Vinaya provide a variant account of the same incident According to them, Venerable 

Maudgalyāyana attained the formless attainment, and then after emerging from this 

attainment, he heard sounds 1 9 3 According to the Mahāsā ghika Vinaya, Venerable 

Maudgalyāyana stated that he heard sounds of elephants trumpeting on the bank of the 

river while in the formless attainment Some monks said that this is impossible, because 

when one enters the formless attainment one transcends all perceptions of form How, 

then, does one hear sounds? The Buddha explained that Maudgalyāyana really attained 

the formless attainment, but he was not clear about the sign of entering this attainment 

and the sign of emerging from this attainment Therefore, he heard sounds after emerging 

1 9 2 The Dharmaguptaka Vinaya at T1428, 984c26 H^tMAtfAhAW : $ c A A » A ' M A M H A H A 
mW^^m ° H?t?AhA9£tM : AftgWAAJaA > MfiStflJIASKMAAKii ° AW ' AA»A 
MM^ig^lrME , ̂ f§f#AAA ' /^Si5l#AA ° H^AAtififf ' Bm : H$PMA{BA/fM ' 

1 9 3 The Mahāsā ghika Vinaya at T1425, 466a5; the Sarvāstivāda Vinaya at T1435, 441a1; The 
Mūlasarvāstivāda Vinaya at T1442, 680b6 
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from the attainment.194 

According to the Sarvāstivāda Vinaya, Venerable Maudgalyāyana said that he 

heard sounds of elephants on the bank of the river while in the formless attainment of the 

base of infinite space. Some monks rejected the possibility of seeing forms and hearing 

sounds while in the base of infinite space, because when one enters any of the formless 

attainments, the perception of form and sound is suspended. The Buddha replied that 

when Maudgalyāyana entered the base of infinite space, he was clear about the sign of 

entering this attainment, but was not clear about the sign of emerging from this 

attainment. He emerged from the attainment temporarily and heard sounds of elephants, 

but he promptly re-entered this attainment again. Therefore, he thought that he could hear 

sounds while in the base of infinite space.195 This Vinaya also indicates that when 

Venerable Maudgalyāyana said that he heard sounds of music while in the base of infinite 

consciousness or in the base of nothingness, he actually heard sounds after briefly 

emerging from the formless attainment, and then immediately re-entering this 

attainment.196 

In the Mūlasarvāstivāda Vinaya, Venerable Maudgalyāyana described that he 

194 The Mahāsā ghika Vinaya at T1425, 465c28 KH^Af AtMftAPMW : ÎA ! SA^iA ' M^ 
^AMMXBnWl^m ° t^bbAW : « l r M S ' A*tfeAii—t5fe?J > AMMii ? >£^t§AW > M 
AWl)g > BPItbbAM ° f$ i?t#A#A^A > fcnMMttbrirx > /MWiAtflbbAAAH^&Qti; 
^ ' AS^tgAWATOJg ° ffAtflbbA = §5i»f#4AfeA > A#£nAAffi > A AH > # A A H ° 

195 The Sarvāstivāda F/«qya at T1435, 440c21 X^H^tMftWSPMA^ ' A ^ A ^ A ' #15AAffl ' 
A#15AAffl ° fl£HBfc£ - MS^/SA^AAJl i i > M E J I ^ A A H * > fftfeS : SAAH^MMH 
§ ° ^AHAtBtgtflbbA : is—H^ftWaUMA^ ' A^A*tfeA > MS^JSA^Aj l i i ° t^bbAtgS 
5i : M l t b S ? A^A*t feA^ ' S U S H ' « f f i * ° MAS£ ? SAA*tfeA > ffi££fefg&8l» 
*S& ° / ^ A M A A A ^ t g ' A^tM/MM^A ° MW«A$ > fftgtflbbA = >£%lli« M M M i i ° 
MAS£? t M J L A * A H « ' ^ P A M A M f J ? ° tMftWSPMA^ > A ^ A ^ A > #15AA 
ĝ , ^ g ^ ^ g o j§Afl£HBfc£ - M S ^ / S A ^ A H i i E > S ^ A ^ A ^ A > fSIficAAH^ ° 

S A A ^ A ' SUfeMii ' * m M S ° MAS£ ? JtAffi^fefB&HWffiift ° 5g @ 3lA*jiAAS£ 

196 The Sarvāstivāda Vinaya at T1435, 441a10 
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heard sounds of elephants trumpeting on the riverbank while in the base of nothingness 

Some monks refuted his statement and cited the Buddha's words that one must abandon 

sensory objects, such as forms and sounds, upon entering the base of nothingness How, 

then, could one hear sounds while in this meditative attainment? Śāriputra asked them to 

report this matter to the Buddha The Buddha explained that Maudgalyāyana did not 

make a false claim, because his attainment was superior, and this enabled him to enter 

and emerge from it rapidly Thus, he had already emerged from this attainment, even 

though he was under the impression that he was still within this attainment That is, he 

heard sounds after emerging from the base of nothingness 1 9 7 

The Mahāsamghika Vinaya, the Sarvāstivāda Vinaya, and the Mūlasarvāstivāda 

Vinaya are consistent in their claim that one abandons all perceptions of form when 

entering the formless attainments, and that no sensory awareness occurs in the formless 

attainments Their unanimous conclusion is that Venerable Maudgalyāyana heard sounds 

after emerging from the formless attainment 

The Theravāda Vinaya and the Dharmaguptaka Vinaya record that Venerable 

Maudgalyāyana heard sounds while in a meditative attainment, albeit an “impure” one 

The Pāli commentary to the Theravāda Vinaya states, “he went forth, and had mastery in 

the eight attainments, but not having purified himself well in the obstructions to 

contemplation and rising up from musing and hearing the sound of the elements " 1 9 8 

197 The Mūlasarvāstivāda Vinaya at T1442, 680a26 M ^ I I A t M A t f l S ^ S : MM ! $5A*AJflrA ' 

^ S A B S - ^mA^.3.nmk ° rnwrn • ^AHP^^ > &#3gnfewtt^ > $DMA£M#H 
m ? ^m^'&HT&m ° mm-^rn > Amm > ^mmwi > mAum^smm ° H?#ftJAAtt& 
{% > t^E^AltbH%&Qti;ij o -tt^^g : / ^ A ^ p A M M f t ^ > MIMMAfcffi^ti&fe > It 
&M1&MW&B ° p\Aumm^mmwmwn > ^ A ^ A > siMAAiiftA^ > fSA^Atfi 
1 9 8 Horner, trans , Vinaya-pi aka, 1 190 
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This commentary explains that Venerable Maudgalyāyana heard sounds between the 

meditative attainments This statement reflects the descriptions of other schools Vinayas 

on this issue 

The Kathdvatthu, an Abhidharma text of the Theravāda, refutes the view that one 

can enter dhyāna and still hear sounds The commentary to the Kathdvatthu states that 

this view is held by the Pubbaseliyans, who cite the Buddha s words to prove this 

point 1 9 9 Because the Buddha says that sounds are a thorn to one who attains the first 

dhyāna, if one cannot hear in the dhyāna, sounds cannot be a thorn 2 0 0 According to the 

Kathdvatthu, one cannot see, hear, smell, taste, and touch objects while in dhyāna Thus, 

according to this interpretation, the sutta statement that “sounds are a thorn to the first 

dhydna” should be understood to indicate that there can be no awareness of sound while 

remaining in the dhydna 2 0 1 The question of whether or not sensory awareness occurs 

while one is in a meditative attainment is debatable among the Buddhist schools, and is a 

subject open to different interpretations within Theravāda itself 

The *Mahdvibhdsd, an Abhidharma text of the Sarvāstivāda, also rejects the 

possibility of hearing sounds while in the first dhydna 202 This treatise states that one is 

unable to hear sounds while in the first dhydna, and thus it is impossible that Venerable 

Maudgalyāyana could have heard sounds while in the base of nothingness 2 0 3 The 

*Mahdvibhdsd goes on to mention that some people maintain that samādhi is as profound 

as the ocean, and śrdvakas (hearers) are unable to exhaust it; only the Buddha can; 

therefore, there was no offense committed by the Venerable Maudgalyāyana who said 

1 9 9 Upagupta, Kathdvatthu, trans Shwe Zan Aung and Mrs Rhys Davids, 331 
2 0 0 MĀ 84, AN 10 72 
2 0 1 Ibid, 331 
202 Mhv at T1545, 929c9 A?AfMAf^AMii ' {AKA*AJfMA 
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that he heard sounds while in the meditative attainment204 

Here a question is raised Did Venerable Maudgalyāyana not know that one is 

unable to hear sounds while in a meditative attainment? Why did he say it is possible? 

According to the *Mahdvibhasa, it is because Venerable Maudgalyāyana was 

predominant in samādhi and had the ability to enter and emerge from samādhi rapidly; 

thus he thought that he heard sounds while in the base of nothingness However, the 

*Mahdvibhasa continues, the fact is that he heard sounds after emerging from this 

attainment According to this treatise, he was only aware of the initial mind instant when 

he entered the samādhi, and of the final mind instant when he emerged from the samādhi, 

but he was unaware of his promptly entering, emerging, and re-entering the samādhi 

Thus, his claim did not constitute an offense against the discipline, because it was simply 

a matter of his not being aware of the full sequence of mental events involved in the 

meditative process 2 0 5 The *Mahdvibhdsd is also clear that other schools Vinayas admit 

to Venerable Maudgalyāyana hearing sounds while in a meditative attainment, such as the 

Theravāda Vinaya and the Dharmaguptaka Vinaya, and arbitrarily judges their Vinayas as 

“apocryphal Vinayas . ” 2 0 6 

Harivarman, in his *Tattvasiddhisastra, indicates that sounds are a thorn, because 

2 0 4Ibid 
205 Mhv at T1545, 929c24 & : MAf^AAf ftAAjfi* ' SfetBAM ' AAAA! ° ;i?jSA#S£##A 
A?A!M - feWMfeAM—Mfe > £PMASAftAJfHE ; tl^mU^MA'AU > $PMASA?^Si 
i t ° «S£##A3!)§t j - MMJl^iiAjiBAA'J ° M # S £ # # A A ? A ! M > V&mfeAM—Mfe > 
^PMASAAAjfM : fl^ft^m&MAmam ' $PMASA?^Sit ° #M£##A31)§fj > At^AAl 
ffiffttSi : &gfeft*AifMA ' M#K!RJA/fc3ifiJI%ii ° t M ^ A i B A A ^ n : ;i?JJAAA > 
M A A A ° ^^?^>bWw > A ^ A A I ^ A M ^ > i f ^ f j i 
206 Mhv at T1545, 929c15 m • IMiiMMnftAAFMii ' SScn̂ ifctSB ' /KASSj iMSH^H > 



65 

they are a pain for one who has attained the first dhyāna 207 He explains that “contact” 

constitutes a thorn to one who attains the first dhyāna, and this ear-contact causes one to 

emerge from the first dhyāna, because sensory consciousnesses can occur in the first 

dhyāna and the five sensory consciousnesses disappear in the second dhyāna 2 0 8 

The Yogdcdrabhūmi and the *Prakarandryavdcasdstra maintain that one is able 

to hear sounds while in a meditative attainment209 According to the Yogdcdrabhūmi, one 

hears sounds through ear-consciousness while in a meditative attainment; at the same 

time, one s mind-consciousness is still concentrated 2 1 0 That is, ear-consciousness 

perceives sounds first in a meditative attainment, and then mind-consciousness searches 

for sounds Because of this searching, the meditator has to emerge from the meditative 

attainment If there is no hearing of sounds or active searching for sounds, the meditator 

will not emerge from the meditative attainment Therefore, the Yogdcdrabhūmi insists 

that it must be the case that one can hear sounds while in a meditative attainment, and not 

just so when after one emerges from it Kuiji ^M (632-682), in his commentary on the 

Yogdcdrabhūmi, indicates that this statement of hearing sounds while in a meditative 

attainment is for refuting the Sarvāstivāda viewpoint that the five sensory 

consciousnesses are not present while one is in dhyāna 2U 

207 TS at T1646, 285M9 Xffi&W%&®1$M ' Wk^MM ' A S # ^ # f t ^ M « M ' M%% 

208 TS at T1646, 341a24 WW H f t U W ^ M ? ^ 0 : WW AAA^PAAtzK > i l ^ P f A A A ^ P 
# # A ° xm^&hwwM> mm^mmwwi > ^ % A M ° mu^M ? IXWW^WMAMWL > 
209 YB at T1579, 650c20 5gjM««t^Mj£ ' ! A ^ @ J # # 5 W f # ^ M l ' #BPfjSAfflJ#WsiiblX 
Itbii ° SAMAf - VSlmWA^^ML > AJ#AA ° #15iiH?BPfSAA > ?Msiiie > 5g^rf$H > W% 
75A PS at T1602, 576b24 XEAA^XAiiH? ' ^nf i^fMX : —&7Mfefft*%&&MWf\*%3%M 
*kWi> ^ f i l t b f M i ^ i ^ 
2 1 0 YB at T1579, 650c20 
211 Yuqieshidilun lüezuanmmMi&M^W at Tl^29, 224a\9 ^ A = SAMAfSAtb^siAvMsi - ^AJ# 
AA^^f ° S I S # # A ^ « E s i ' A$?AA 
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In the Theravāda Vinaya, some monks accused Venerable Maudgalyāyana of 

unfounded claim to higher attainment.212 Commenting on the Theravāda Vinaya, Ven. 

Anālayo says, “The fact that this led the monks to accuse him of false claims shows that 

the impossibility of hearing sound during deep absorption was generally accepted among 

the monks.”213 The other Vinayas also show that when one is in a deep meditative 

attainment, hearing sounds has been considered impossible by monks. It seems that if a 

meditator is clearly aware of hearing sounds, the meditator has already emerged from a 

meditative attainment. In other words, when Venerable Maudgalyāyana clearly heard 

sounds of elephants plunging into water, crossing over and trumpeting on the bank of the 

river, he had already lost the meditative attainment. But, if a meditator perceives sounds 

and lets it go, he/she does not clearly know the occurrence of hearing sounds. The 

meditator can still remain in a meditative attainment which is not purified. The Theravāda 

Vinaya and the Dharmaguptaka Vinaya record that Venerable Maudgalyāyana heard 

sounds while in a meditative attainment, and this attainment was not purified. That is, 

Venerable Maudgalyāyana perceived sounds indistinctly when the meditative attainment 

was not wholly purified. Then he emerged from the meditative attainment and clearly 

heard sounds of elephants plunging into water. 

As the Buddhist Vinayas give us contradictory accounts on the possibility of 

hearing sounds when one is in a meditative attainment, the Yogācāra texts are also 

inconsistent on whether or not the operation of sensory consciousness takes place in a 

meditative attainment. According to the Yogdcdrabhūmi and the 

*Prakarandryavdcasdstra, hearing sounds in a meditative attainment suggests that there 

Anālayo, Direct Path to Realization, 77. 
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is the occurrence of sensory consciousness in a meditative attainment, while Sthiramati, 

in his *Abhidharmasamuccayavydkhyd, says that there is no occurrence of the five 

sensory consciousnesses in samdhita 2U 

According to the Cheng weishi lun j ^Bi l i l^ , the position of the 

*Abhidharmasamuccayavydkhyd is in terms of “majority” to state that the five sensory 

consciousnesses do not occur while one is in a meditative attainment215 Kuiji explains 

that the “majority” signifies “most people” who maintain that the five sensory 

consciousnesses do not work while they are in a meditative attainment, and “most 

sensory consciousnesses” do not act when śrdvakas (hearers) and pratyekabuddhas (self-

realizers) are in a meditative attainment 2 1 6 According to Kuiji, when śrdvakas and 

pratyekabuddhas attain and abide in a meditative attainment, only ear-consciousness can 

arise, not the other four sensory consciousnesses In contrast, all five sensory 

consciousnesses can arise when Bodhisattvas are in a meditative attainment217 Kuiji s 

explanation that śrdvakas and pratyekabuddhas are only aware of sounds while in a 

meditative attainment seems incorrect, but his indication that most meditators do not 

experience the five sensory objects when in a meditative attainment seems to reflect the 

mainstream opinion of early Buddhist schools on this issue 

According to the Cheng weishi lun and Kuiji, Sthiramati s statement that there is 

no occurrence of the five sensory consciousnesses while one is in a meditative attainment 

needs further elucidation That is, there is still the occurrence of the five sensory 

consciousnesses while one is in a meditative attainment, even though most meditators 

214 ASV at T1606, 726a26 ^ H g D H ^ f t t ^ t e j f t 
215 Chl at T1585, 26c6 f t l A ^ A ^ A A ^ E s i * ^ ' f & # A ^ 
2 1 6 Chengweishilun shuji MStfeMffi at T1830, 420M8 f J A * ^ W ^ A f : ^jA-A^ ° # M ^ « : 

— # s i ' ^ # A ° # A - ̂ siAffiW4* ' SI^HI%A^ ' n M A K # # H s i > # O T & 
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report that the five sensory consciousnesses are not present while they are in a meditative 

attainment Kuiji explains that sensory consciousness can occur while one is in a 

meditative attainment, but it arises and ceases momentarily 2 1 8 This means that a 

meditator can experience sensory consciousness momentarily and lets it go; he/she 

cannot keep being aware of sensory consciousness while in a meditative attainment 

With regard to the presence of sensory awareness, the 559th sūtra of the Samyukta 

Āgama and its relevant discourse, the Ānanda Sutta of the Anguttara Nikāya, indicate that 

when one is in the four dhydnas and the three lower formless attainments, sensory objects 

are present to one s awareness, but one does not experience them 2 1 9 According to SĀ 

559, a monk asked How is it that one can be percipient of what exists, yet one does not 

think or know? Venerable Ānanda replied that a monk is percipient of existing dharmas, 

but he does not think or know while in the first dhyāna up to the base of nothingness 2 2 0 

In the Ānanda Sutta, it is said that when one is in the three lower formless attainments, 

one is percipient, but the eye will not be sensitive to forms, the ear to sounds, the nose to 

smells, the tongue to tastes, and the body to tactile objects 2 2 1 These two discourses reveal 

that in subtle states of concentration, even though a meditator is percipient and the 

objects of the five senses are present, this meditator will not experience them 

In the case of hearing sounds, when one is in dhyāna, it is possible to hear sounds, 

but because of hearing sounds and searching for them one actually loses one s dhyāna, as 

the Madhyama Āgama and the Anguttara Nikāya describes that sounds are a thorn for one 

2 1 8 Chengweishilun shuji jUminZmMZ at T1830, 470a22 ^ A A / t S £ # ' M ^ M E S 
2 1 9 SĀ 559, AN 9 37 
220 SĀ559, T99, 146c5 M ^ ^ O T ^ T M ^ f c n ? MHPItg^PbbAW : 3gbbAItS£BA#A ' 
M i m ' BA^m ' ?AmAA > £PMffibbAlTAMAS£n ° MTIM^- - MA > wm' AA 
m - siAE - AAjfUAE^A ' £PMffibbAlTAMAS£n 
2 2 1 "Ananda Sutta With Ananda" (AN 9 37), translated from the Pali by Thanissaro Bhikkhu Access to 
Insight, July 4, 2010, http //www accesstoinsight org/tipitaka/an/an09/an09 037 than html 
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who attains the first dhyāna222 In contrast, when one hears sounds in dhyāna and simply 

lets go of that hearing, he/she could still remain in this dhyāna, as SĀ 559 and AN 9:37 

state that sensory objects are present while one is in a meditative attainment, but one does 

not dwell on them.223 When objects of the five senses are present, one could decide to 

search for them and thus lose one s meditative attainment, or let go of those and still 

remain in the meditative attainment. 

Here are the questions: First, when a meditator breathes in and out experiencing 

the whole physical body, does the meditator need to emerge from dhyāna? Second, does a 

meditator have to emerge from dhyāna as rapture (prīti/pīti) and pleasure (sukha) pervade 

the whole physical body?—In other words, could a meditator experience bodily feeling 

while in dhyāna? 

Regarding the first question, bodily sensations are crucial for the practice of 

mindfulness of breathing, which involve the contemplation of the body. According to the 

Āndpdnasati Sutta, the contemplation of the body (kāyo) consists of four steps: 1) know 

long breath, 2) know short breath, 3) experience the whole body, and 4) calm the bodily 

formation.224 Commenting on the third step of experiencing the whole body, Ven. 

Thanissaro expounds: 

The commentaries insist that “body” here means the breath, but this is 
unlikely in this context, for the next step — without further explanation — 
refers to the breath as “bodily fabrication.” If the Buddha were using two 
different terms to refer to the breath in such close proximity, he would 
have been careful to signal that he was redefining his terms (as he does 
below, when explaining that the first four steps in breath meditation 
correspond to the practice of focusing on the body in and of itself as a 
frame of reference). The step of breathing in and out sensitive to the entire 
body relates to the many similes in the suttas depicting jhana as a state of 

MĀ 84, AN 10:72 
SĀ559, T99, 146c5. 
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whole-body awareness.225 

He indicates that in the third step, a meditator breathes in and out experiencing the whole 

body, which means the physical body, not the breath-body. That is, in this step, the breath 

throughout the whole body means that there is a state of “whole-body awareness” while 

one is in dhyāna. This suggests that one can practice mindfulness of breathing with 

breath sensations as the meditation object while in dhyāna. 

Moreover, according to the *Mahdvibhasa and the *Abhidharmavibhdsdsdstra, 

Vasumitra, an eminent Sarvāstivāda scholar monk, says that when one breathes in and out 

experiencing the whole body within dhydna, even though awareness of the breath is 

present, one does not need to emerge from dhydna226 This is because the employment of 

updya enables one to remain in dhydna227 Vasumitra s statement also affirms that a 

meditator can stay in dhydna with bodily awareness. 

In MĀ 81, MĀ 98, and MN 119, the simile of the bath man, the simile of the lake, 

the simile of lotuses in a pond, and the simile of white cloth vividly describe the 

experience of all-around awareness while one is in dhydna. Ven. Thanissaro explains 

these four similes as “all images of whole-body awareness, of a sense of rapture, 

pleasure, or bright awareness filling the entire body. That's what you want to work on 

when you get to know the breath, because the type of awareness that allows insight to 

2 2 i Ven. Thanissaro s footnote on the Ānāpānasati Sutta. "Anapanasati Sutta: Mindfulness of Breathing" 
(MN 118), translated from the Pali by Thanissaro Bhikkhu. Access to Insight, June 14, 2010, 
http://www.accesstoinsight.org/tipitaka/mn/mn. 118.than.html. 
226 Mhv at T1545, 136a29: l A ^ E ' »€?b?i$PfI fS ' I J U M M ^ A A ° m : S M M A A A 
M ? g : MMMfiMAMM ° mW&$SIAltbUMAAA > JFUmMMfiAMM > MUM ° H^tiS: 
AftAPMtS : 1ttM—tyJ:W£&ffraJ&M ' ©MM f̂ ^ - A - H3k > £P#i - ®M - tttm - A># > 
AAf^IttfttJUS ' A ^ A A ' ItbMM. Avb at Ti546, 106c2i: fflB • Wit^Mm > A M ^ n A A 
i i t i ? f B : w^wMm^T&m • mmtM-T&MWA > M A A ^ °ms- ^fM > A ^ J B A 
M ? ^ 0 : A^ffi ' AAf^AfSS>C ° ^PMJSIIIIIfcb^ > M^ - A - M , HAA>iAA 

http://www.accesstoinsight.org/tipitaka/mn/mn.118.than.html
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arise.”228 

According to the Kdyagatdsati Sutta, the simile of the bath man depicts that 

rapture (prīti/pīti) and pleasure (sukha) suffuse the whole physical body thus: 

Just as a skilled bath man or a bath man s apprentice heaps bath powder in 
a metal basin, sprinkling it gradually with water, kneads it till the moisture 
wets his ball of bath powder, soaks it and pervades it inside and out, yet 
the ball itself does not ooze; so too, a bhikkhu makes the rapture and 
pleasure born of seclusion drench, steep, fill, and pervade this body, so 
that there is no part of his whole body unpervaded by the rapture and 
pleasure born of seclusion.229 

Ven. Thanissaro and Richard Shankman use this simile to indicate that awareness of the 

body is still present while one is in dhydna230 Contrary to this, Ajahn Brahmavamso 

maintains that the five senses do not operate while one is in dhydna, and that there is no 

experience of a physical body.231 In this context, he emphasizes that there is no part of the 

whole body unpervaded by the rapture and pleasure born of seclusion, which means 

rapture and pleasure fill the whole mental body, not the whole physical body.232 This 

viewpoint agrees with the interpretation of the Pāli Abhidharma and commentary, such as 

the Vibhanga and the Visuddhimagga233 Whether or not sensory awareness can occur 

while one is dhydna is also controversial among contemporary meditators. 

The simile of white cloth describes that the entire body is filled from head to toe 

with a pure bright mind in the fourth dhydna thus: 

Just as though a man were sitting covered from head down with a white 
cloth, so that there would be no part of his whole body not covered by the 
white cloth; so too, a bhikkhu sits pervading this body with a pure bright 
mind, so that there is no part of his whole body unpervaded by the pure 

2 2 8 Thanissaro, "The Steps of Breath Meditation." 
2 2 9 ā amoli and Bodhi, trans., Majjhima Nikāya, 953. 
2 3 0 Thanissaro, The Wings to Awakening, 228; Shankman, Experience of Samādhi, 36. 
2 3 1 Brahm, Mindfulness, Bliss, and Beyond, 164. 
2 3 2 Ibid. 
2 3 3 Thi ila, trans., Vibhanga, 338; Buddhaghosa, Visuddhimagga, trans. ā amoli, 159. 
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bright mind 2 3 4 

In the fourth dhyāna, the bright awareness pervades the whole body, as rapture (prīti/pīti) 

pervades throughout the entire body in the first two dhydnas, and pleasure (sukha) in the 

first three dhydnas The Buddha s similes do suggest that the body and mind interplay 

while one is in dhyāna, and prīti/pīti and sukha are experienced in both the body and 

mind 

Regarding bodily feeling, the Yogācārins recognize that a meditator experiences 

bodily pleasure while in dhyāna, but it is not body-consciousness that is aware of bodily 

pleasure According to the *Abhidharmasamuccayavydkhyd, Sthiramati says that the five 

sensory consciousnesses do not occur while one is dhydna, but that a/aya-consciousness 

sustains the body to experience bodily pleasure 2 3 5 According to Vasubandhu and 

Asvabhāvas commentaries on the *Mahdydnasamgraha, they also state that no five 

sensory consciousnesses are present while one is in dhydna, but that mind-consciousness 

depends on the body to perceive bodily pleasure through similar body-contact236 Their 

commentaries stand on the position of six consciousnesses,237 not eight 

consciousnesses,238 to discuss bodily feeling Vasubandhu and Asvabhāva explain that 

dependent on body, mind-consciousness perceives bodily feeling while one is in dhydna, 

234 ā amoli and Bodhi, trans , Majjhima Nikāya, 954 
235 ASV at T1606, 726a27 ^.Bm^Mf^M ° AHPb^ ? sIEHfAg ' ftiMMWMfcgffife ° iff 

236 MhsV, trans Paramārtha, at T1595, 185a25 3 g £ | f f e # ' WMfcMWiA ° MB • ffiWMMti&'&M 
m ' £lnma>&ifcMA%t > immM ° filtb asiMffilfilA^' HfrAAAW ' EM^Affi > * 
mA&M^^^^A MhsV, trans Xuanzang, at T1597, 340al4 X ^ M M l l f f t l f A i M A : sIlTfe 
MtA{&^ft fc£» , ftfe^^AvMSiffi ° ^PtrfefSf&A^^f : Itt&W&i&BWfotlfcM ' fi 
imU^xAMWi> ^ g ^ i b f f i S f f i ; a » M > f&AtM > J # M A # i b A g s MhsA at Ti598, 
402an A—wmrAxmmM^Mm^i • si^AAWAA^fia^fii > M^WLMMM^MC ° M^M 

& ' BP l̂fcb̂ ibASffi ° asffê M > ^fe^*ftc±#ift > BMAtb^MAAIibASffi 
237 They are eye-consciousness, ear-consciousness, nose-consciousness, tongue- consciousness, body-
consciousness, and mind-consciousness 
238 They are based on the six consciousnesses pluse manas and a/qya-consciousness 
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not in the formless attainments. 

2. Vitarka/Vitakka and Vicāra: Their Origin and Function in Meditation Practice 

In Buddhist meditation, vitarka/vitakka (directed thought) and vicāra 

(examination) are two representative mental qualities of a meditator while in the first 

dhydna/jhdna, called dhydna factors (ahga). The Āgamas and the Nikdyas do not give a 

clear definition of what these two dhydna factors should be. Hence, based on meditators 

respective understandings and experiences in dhydna, there are variant accounts of these 

two dhydna factors shown in the Abhidharma and commentarial literature. Below, I will 

explore the origin of vitarka and vicdra in the Āgamas and the Nikdyas, and then compare 

these accounts with their variant accounts in the Abhidharma and commentarial literature, 

and the Mahāyāna texts, so as to explain how vitarka and vicdra function in meditation 

practice. 

Skillful Thoughts and Right Intentions in Dhyāna Practice 

According to the Nian jingi^M. of the Madhyama Āgama and the 

Dvedhdvitakka Sutta of the Majjhima Nikāya, vitarka (thought) could be divided into two 

sorts.239 The three skillful thoughts—thoughts of renunciation, thoughts of non-ill will, 

and thoughts of non-cruelty lead to the attainment of dhydna and full awakening.240 

239 MĀ 102 at T26, 589a13: WM^MtA • M A S M A A M H f ' ftAPMA ' W A M t f l ^ A ^ 
A : &± - Bit - SAA—A ' Mtik - * A A - immikM^—A. ā amoli and Bodhi, trans., 
Majjhima Nikāya, 207. 
240 MĀ 102 at T26, 589c6: S b b A ^ M ^ ' M M t A ' U#A*fc§fcAS>C' AfB?§^ ° SbbA# 
ikimmikimm^ > nmMikMtk > A^ikimMikimmikM > AfB?§^ ° f i S M E l > AS?—A > 
M M H . AASSjf - BM=-Wf%Wtm ° ffiBWffi.' f £ « H > A A A I ^ M ^ S ^ > I f ^ f ^ J f f 
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These three skillful thoughts are opposed to the three unskillful thoughts—thoughts of 

sensual desire, thoughts of ill will, and thoughts of cruelty which disturb the mind far 

from concentration. According to the Samanamandikd Sutta of the Majjhima Nikāya, 

unwholesome intentions are the intention of sensual desire, the intention of ill will, and 

the intention of cruelty, which cease without remainder while one is in the first dhydna. 

Wholesome intentions are the intention of renunciation, the intention of non-ill will, and 

the intention of non-cruelty, which cease without remainder while one is in the second 

dhydna241 

The Chinese parallel to the Samanamandikd Sutta is the Wuzhiwuzhu jing^AM 

i l l of the Madhyama Āgama. According to the Wuzhiwuzhu jing, the unwholesome 

intentions cease without remainder while one is in the first dhyāna, but the wholesome 

intentions cease without remainder while one is in the fourth dhyāna242 However, the 

Samanamandikd Sutta states that the cessation of wholesome intentions occurs while one 

is in the second dhyāna, not the fourth dhyāna243 This statement of the Wuzhiwuzhu jing 

seems to be incorrect, and it is quite possible a copyist s error. With regard to the 

cessation of wholesome intentions, I will discuss this issue below. The above-mentioned 

discourses illustrate that in meditation practice, one cultivates the three skillful thoughts 

or wholesome intentions and abandons the three unskillful thoughts or unwholesome 

intentions, so as to enter the first dhyāna. Then after stilling the three skillful thoughts or 

wholesome intentions, one enters the second dhyāna. These two sorts of vitarka and two 

fMPMA ' A > i > # M M I ' AA£#Af#ASjA ' ffiftS^S^AlI. ā amoli and Bodhi, trans., 
Majjhima Nikāya, 209. 
2 4 1 ā amoli and Bodhi, trans., Majjhima Nikāya, 651-652. 
242 MĀ 179 at T26, 721b15: mi?;MUWM^ ? ̂ UWfMM ? SA-M^AAAjfM^M ' S W A M ' 
A^AWfe-kmn ' %WAAW$LW& ' Ifcb#^MM^ > M%Wlk. 
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kinds of intention are important sources in early discourses for the Yogācārins to 

understand and define vitarka and vicāra. 

According to the Yogdcdrabhūmi, vitarka and vicāra, the two dhyāna factors, are 

skillful thoughts or wholesome intentions which enable a meditator to abandon sensuality 

and the unwholesome qualities that belong to the sense-sphere realm (kdmadhdtu)244 

Asa ga, in his *Prakarandryavdcasdstra, clearly points out that these two dhydna factors 

are skillful thoughts connected with renunciation, non-ill will, and non-cruelty.245 

Sthiramati, in his *Abhidharmasamuccayavydkhyd, also says that the function of these 

two dhydna factors is for one to abandon unskillful thoughts connected with sensual 

desire, ill will, and cruelty, giving rise to rapture (prīti/pīti) and pleasure (sukha)246 In 

this context, vitarka and vicāra signify skillful thoughts connected with renunciation, 

non-ill will, and non-cruelty, which enable a meditator to withdraw from sensual 

pleasures and unwholesome states, so as to enter the first dhyāna. After one attains the 

first dhyāna, vitarka and vicāra still act as skillful thoughts which steady the mind in this 

dhyāna. Then it is said that one enters the second dhyāna through the stilling of vitarka 

and vicāra247 In other words, skillful thoughts or wholesome intentions cease while one 

is in the second dhyāna, not the fourth dhyāna. 

In the Shengdao jing mMM. of the Madhyama Āgama and the 

244 YB at T1579, 467b27:|TlAffAg : fiKMAHMA ' §ffiMifA§£#t?I#9fs] ' Jt&S&S 

245 PS at T1602, 486c29: ^Af : t f j t^JA^SftA ' A I t 9 M 9 * f c § 9 ° fAf : tfibfA^SftA ' 
AItfs]Mfs]*fc§fA 
246 ASV at T1606, 736b9: M?S^9fs]^@Mif}£A ' $feW&ft&M^^ffi& ° SSjAAtMfM 
A ' fi^fHiA^jf^eftiiAS^sfc 
247 YB at T1579, 467b6: UlAffslAfAffti ' iNXMff Af#Ki# ' fiWPM#@@frffl ' ^ ^ M S A 
W@' X A A ^ n B A f f S M M > #PM^WJfiSW@ © M M > J & f t t & ^ — M ^ f P f f i . PS 
at T1602, 487all: X^PlflS : 9fsĴ j!fS>C ' A#)f SSC ' AA^IBift ' M9MMA)p*AS^I ' H ^ 

A ^ l t A 
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Mahdcattdrīsaka Sutta of the Majjhima Nikāya, right intention (samyak samkalpa/sammā 

sahkappa), a factor of the noble eightfold path,248 is also defined as the intention of 

renunciation, the intention of non-ill will, and the intention of non-cruelty.249 The 

Mahdcattdrīsaka Sutta states: “The thinking, thought, intention, mental absorption, 

mental fixity, directing of mind, verbal formation in one whose mind is noble, whose 

mind is taintless, who possesses the noble path and is developing the noble path.”250 Ven. 

Bodhi remarks: “In this definition, the factor of intention (sankappa) is identified with 

applied thought (vitakka), which is further specified as the factor responsible for 

absorption by fixing and directing the mind upon its object.”251 Yet, this part of the 

Mahdcattdrīsaka Sutta is not found in its Chinese parallel, the Shengdao jing. Right 

intention is identified with vitarka/vitakka as the Yogācārins defined vitarka and vicāra as 

skillful thoughts connected with renunciation, non-ill will, and non-cruelty, 

corresponding to right intentions as the intention of renunciation, the intention of non-ill 

will, and the intention of non-cruelty. These right intentions are opposed to wrong 

intentions connected with sensual desire, ill will, and cruelty.252 

In the noble eightfold path, right intention acts together with right view, right 

effort, and right mindfulness shown in Mahdcattdrīsaka Sutta and the Shengdao jing. 

These two discourses explain that right view is the forerunner which distinguishes 

between wrong intention and right intention. Then, one s effort to abandon wrong 

intention and to enter upon right intention is right effort. One is mindful to abandon 

2 4 8 The noble eightfold path is right view, right intention, right speech, right action, right livelihood, right 
effort, right mindfulness, and right concentration. 
2 4 9 MĀ 189 at T26, 736a1: A M A A ? Mgfct - M%& - M^lk ' M i l AAA ā amoli and Bodhi, 
trans., Majjhima Nikāya, 936. 
2 5 0 ā amoli and Bodhi, trans., Majjhima Nikāya, 936. 
2 5 1 Ibid., 1328. 
2 5 2 Ibid., 935-36. 
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wrong intention, to enter upon right intention, and to remain in right intention; this is 

right mindfulness.253 As right view, right effort, and right mindfulness run and circle 

around right intention, the Yogdcdrabhūmi and the *Prakarandryavdcasdstra maintain 

that vitarka and vicdra act in the company of mindfulness (smrti/sati), clear 

comprehension (samprajanya/sampajanna), and equanimity (upeksd/upekkhd) in the first 

dhydna; then mindfulness, clear comprehension, and equanimity turn into inner clarity 

(adhydtmasamprasdda/ajjhattamsampasddanam) in the second dhydna254 Vitarka and 

vicdra act together with mindfulness, clear comprehension, and equanimity, which 

facilitate the steady of the first dhydna and further lead to the attainment of the second 

dhydna. 

As right intention accompanies right mindfulness, vitarka and vicdra accompanies 

mindfulness (smrti) acting before and while one is in the first dhydna. After one enters 

the first dhydna, mindfulness functions to keep the meditation object in mind in order to 

prevent the presence of unwholesome qualities.255 Corresponding to right view as a 

discernment of the two kinds of intention, clear comprehension (samprajanya) is aware 

of the movements of mind, discerning skillful mental qualities as skillful mental qualities 

and unskillful mental qualities as unskillful mental qualities in the first dhydna. When a 

meditator occasionally loses his/her mindfulness in the first dhydna, clear comprehension 

253 Ibid., 936. MĀ 189 at T26, 736a2: M^MSAM^A^f ' MflAA : HAAMAA^f ' JfMAA ° 
fSftUlfcnE ' MfgA^Qtif^A ' J T M A A ' MflAAfS ° bbAA: t iM^A > fMshJEA" > MIMA 
Ik ° ItbAAPtAA^MAfS ' Jt&IEJUIftMi. 
254 YB at T1579, 649b8: M S ^ A A A ^ ' fi^MHAAAIff ' M » H M A : & t £ ° ^ S M f i f i S 
gffitblTAf; ' XfilffiilAPMMiAmHSf ' M » A A % i ^ A P S at T1602, 576al: ^ : :tAAnJ£ 
—Wti&M ' MSa^jJiffSIIAtOT ? £ : W S ^ f i ^ M H l l f A f M c > gllTAIS ° ilAfM^lTIffi 
g g H A M A * ' SAMAAASfllfft i l l^ > H A A # ) f ^ i l A . 
2 5 5 In the Abhidharmasamuccaya, Asa ga defines mindfulness (smrti) as to keep remembering an object in 
mind without forgetfulness. Its function is said to prevent mental distraction. AS at T1605, 664b: {tfW-Ulk ? 
f l ^ A H * ' AABJ3i5AAM! ' A f M ^ i i . 
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rapidly understands the presence of unskillful mental qualities, such as perception and 

attention accompanied by sensuality, and further abandons the unskillful mental qualities 

In the state of dhyāna, there is no need for one s effort to abandon unskillful 

thoughts and to enter upon skillful thoughts, because unskillful thoughts cease in the first 

dhyāna Hence, right effort is replaced by equanimity (upeksd) Asa ga, in his 

Abhidharmasamuccaya, defines equanimity (upeksd) as impartiality of mind, straightness 

of mind, and effortlessness of mind in dependence on right effort, non-desire, non-hate, 

and non-delusion, incompatible to defiled states 2 5 6 In this context equanimity is not a 

type of feeling as neither-painful-nor-pleasant feeling When clear comprehension is 

aware of the losing of mindfulness, equanimity is sensitive to the presence of perception 

and attention accompanied by sensuality, and does not tolerate them Even though 

mindfulness may not be rapid in arising, vitarka and vicdra accompanied with clear 

comprehension and equanimity quickly abandon the unwholesome qualities 

In the company of mindfulness (smrti), clear comprehension (samprajanya), and 

equanimity (upeksd), vitarka and vicdra focus on the meditation object and steady the 

mind in the first dhydna In comparison with the serenity of the second dhydna, vitarka 

and vicdra are gross dhydna factors as an agitation In order to proceed from the first 

dhydna to the second dhydna, it is said that equanimity, mindfulness, and clear 

comprehension act together to still the agitation of vitarka and vicdra, and turn into inner 

clarity (adhydtmasamprasdda/ajjhattamsampasddanam) in the second dhydna 257 

Inner clarity (adhydtmasamprasdda/ajjhattamsampasddanam) appears in early 

discourses, but there is no explanation of this term in those discourses According to the 

256 AS at T1605, 664b 1 {AfA^ ? SIftc±IE!j ' ft^H*^ ' HftAAffl?! ' AA^ffi ' AAi : 

2 5 7 YB at T1579, 649b8, PS at T1602, 576al 
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Culahatthipadopama Sutta of the Majjhima Nikāya, “Again, with the stilling of applied 

and sustained thought, a bhikkhu enters upon and abides in the second jhāna, which has 

self-confidence and singleness of mind without applied and sustained thought.”2 5 8 Here 

“self-confidence” is the translation of ajjhattamsampasddanam by Ven. Bodhi. This term 

is translated as “internal assurance” by Ven. Thanissaro.2 5 9 The Chinese parallel to the 

Culahatthipadopama Sutta is Xiangjiyu jing MWM of the Madhyama Āgama260 In 

this Chinese text, adhydtmasamprasdda is translated as neijing MM or inner clarity.261 

According to the Yogdcdrabhūmi and the *Prakarandryavdcasdstra, vitarka and 

vicdra accompanied with mindfulness, clear comprehension, and equanimity work 

together in the first dhydna, and then mindfulness, clear comprehension, and equanimity 

turns into inner clarity (adhydtmasamprasdda/ajjhattamsampasddanam) in the second 

dhydna. In contrast, the *Mahdvibhdsd and the Visuddhimagga define inner clarity as 

faith, not a dhydna factor derived from equanimity, mindfulness, and clear 

comprehension.2 6 2 Vasubandhu, in his Abhidharmakośabhdsya, points out that according 

to Sarvāstivāda, inner clarity is a profound faith attained through the stilling of the 

agitation of vitarka and vicdra, namely the faculty of faith (śraddhendriya)263 He also 

indicates that according to Sautrāntika, inner clarity is not different form vitarka, vicdra, 

2 5 8 ā amoli and Bodhi, trans., Majjhima Nikāya, 275. 
2 5 9 MN 27: “Then, with the stilling of directed thoughts & evaluations, he enters and remains in the second 
jhana: rapture and pleasure born of composure, one-pointedness of awareness free from directed thought 
and evaluation — internal assurance.” "Cula-hatthipadopama Sutta: The Shorter Elephant Footprint Simile" 
(MN 27), translated from the Pali by Thanissaro Bhikkhu. Access to Insight, June 14, 2010, 
http://www.accesstoinsight.org/tipitaka/mn/mn.027.than.html. 
2 6 0 MĀ 146 
261 MĀ 146 at T26, 657c26: t g g H E S ' ftSf— A ' M&MM ' AASSjf ' MM^-W^WLM. 
262 Mhv at T1545, 413b3: ffl • A%)#BPMfs ' W&W^ ' M « f t i l A ! M A f c A M ? £ : WMM 
JliMAtiS>C ' If faDftJIi^^SUt ' M^DftltbAfsl^A. Buddhaghosa, Visuddhimagga, trans. ā amoli, 
152. 
263 AK at T1558, 147b22: itbBPfgfS ' Bl3gHf#il^j !M ' M © A £ M A I t ^ M f B A ' &ftW% ° 
fsM)fm ' Sfctt}#£ ° HAiAA ' S>C^A% ° )#MA% > SfcfcFW>#£. 

http://www.accesstoinsight.org/tipitaka/mn/mn.027.than.html
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and samādhi.264 In other words, vtarka, vicāra and inner clarity are not separate things. 

However, vitarka and vicāra cease in the second dhyāna, and inner clarity remains in the 

second dhyāna. Vitarka, vicāra, and inner clarity should have different functions in 

dhyāna practice. 

Ajaan Lee Dhammadharo, a Thai forest meditation master, suggests that 

“mindfulness combined with ardency turns into the concentration factor called vitakka or 

„directed thought, where you keep your thoughts consistently focused on one thing. 

Alertness combined with ardency turns into another concentration factor: vicāra, or 

„evaluation. ” 2 6 5 Here alertness is the translation of samprajanya/sampajanna, namely 

clear comprehension. This interpretation shows that vitarka is the combination of 

mindfulness and ardency, and vicāra is the combination of clear comprehension and 

ardency in the first dhyāna. But here is the problem: one stills the agitation of vitarka and 

vicāra and then enters the second dhyāna; in the second dhyāna, mindfulness, ardency, 

and clear comprehension are still present. In other words, vitarka and vicāra have their 

functions which differ from mindfulness, ardency, and clear comprehension. 

In the Yogācāra texts, the Yogdcdrabhūmi, the *Prakarandryavdcasdstra, the 

Abhidharmasamuccaya, and the *Abhidharmasamuccayavydkhyd state that the first 

dhydna is composed of five dhydna factors: vitarka, vicdra, rapture (prīti/pīti), pleasure 

(sukha), and one-pointedness of mind (cittaikdgratd). The second dhydna has four 

factors: inner clarity (adhydtmasamprasdda), rapture, pleasure, and one-pointedness of 

mind. The third dhydna has five factors: equanimity (upeksd), mindfulness (smrti), clear 

comprehension (samprajanya), pleasure, and one-pointedness of mined. The fourth 

264 AK at T1558, 147b25: H^fflW : ltbA#)# ' WW ' 9MWimMM. 
265 Cited in Thanissaro, "Mindfulness Defined." 
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dhyāna has four dhyāna factors purity of equanimity, purity of mindfulness, neither-

painful-nor-pleasant feeling, and one-pointedness of mind 2 6 6 The enumeration of the 

dhyāna factors of each dhyāna in the Yogācāra texts is consistent with that in the 

*Mahdvibhasa and the Abhidharmakośabhdsya, but differs from that in the Vibhanga and 

the Visuddhimagga 267 

The *Mahdvibhasa and the Yogdcdrabhūmi regard purity of equanimity and 

purity of mindfulness as two dhyāna factors in the fourth dhyāna The *Mahdvibhasa 

explains that equanimity and mindfulness are free from the eight agitations of pain, 

pleasure, displeasure, rapture, in-breathing, out-breathing, vitarka and vicāra in the fourth 

dhyāna, and thus purity of equanimity and purity of mindfulness occur only in the fourth 

dhyāna 2 6 8 The Yogdcdrabhūmi explains that imperturbability in the fourth dhyāna gets 

rid of the agitations of vitarka, vicāra, rapture, pleasure, in-breathing, and out-breathing, 

266 YB at T1579, 330cl4 H A ^ S M ^ A E A ' — W ' —M ' H g ' 0 ^ ' EA—fitffi ° %^M 
mMnA> — A % # > rM>=M> H A — f i t t ° R A S M U S A > —& > —& > AiBn > mm> 
E A — f i t t ° i i rasMirraA > — i^/f/f > ^ > i > # > A A ^ A ^ I ^ > H A — f i t t psat Ti602, 
575c24 m • SAitlSiitmiAifP ? g : ITJlrEA ° HWAA ? If ̂ M S ^ A — * i ft ° i lAfMlTH 
A ' If A%#S§?§A—tiffi ° ^ : A%#AMAA^il ° g : A ^ A A n M ^ H ° i lASMlTEA > 
If^AAA^A—fiffi ° i lHSMlTHA ' lfl^/f/f^/f/f ' A^A§?§A—tiffi AS at Ti605, 
683bi5 AMAAilA ? Ifl/JSMITEA > {A?AA5 ? — 9 ' ^ M ' A S > mm > EA—fiffi ° % 
-fl jt lTHA ' M ^ H ? — A % # ' ^ S ' Am > HA—fit ft ° i lASMlTEA > M%AA5 ? — 
& ' — £ : ' £ I E a ' H§?§ ' EA—%£& ° i lHSMIfHA ' {A?^H ? — f£>i ># > r.AM^ > AA 
^A§?§^ ' HA—fitffi ASV at T1606, 736b 1 {BJAAffi ? — 9 ' —M ' H g ' H ^ ' EA—fitffi ° 
i lAfMlTHA ' {A?^H ? — A % # ' ^ S ' Am > HA—fit ft ° i lASMlTEA > {A?AA5 ? 
—& - ~& - A A I ? - mm> E A — f i t t ° w>mtm^mA > i^^Am ? —f£/i># > =.AM^ > A 
A^Am^.> HA—fit ft 
267 Mhv at Ti545, 4i2a2i HSMA^lTAA ' Ifl/JSMITEA ' — m > ^ M ' A S - mm ' EA— 
m± ° ^ ^ S i i t l T H A ' — A % # > —S > H ^ > HA—fit ft ° i lASMlTEA > — frf£ ' =-AA > 
A A « - m^m > EA—fit ft ° i lHSMlTHA ' —A^A§?§^ ' ^frf^/i/f ' AAM># > HA— 
itffi AK at T1558, 146c4 fijf?^EA ^MS^IA ^ I ^ T H A A / f S ^ A i £ I 5 i & 
^ U l i l A H H H H A Jfez^SlA Buddhaghosa, Visuddhimagga, trans ā amoli, 139-164 Thi ila, 
trans, Vibhanga, 335-40 
268 Mhv at T1545, 412M2 { ^ { B t ^ H S M f ^ / i / # ? £ : i l H S M f ^ f l l l t A S I L * ' S^/i># ° 
^ ^ I S S A E A E ^ f H l ' ZiftjV&MM-' Itb^©MS^/i/# 
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giving rise to purity of equanimity and purity of mindfulness 2 6 9 In contrast, the Vibhanga 

and the Visuddhimagga do not consider purity of equanimity and purity of mindfulness as 

two separate factors, but purity of mindfulness caused by equanimity 2 7 0 Equanimity is 

said to be purified and clear in the fourth dhyāna because its opposing states have been 

overcome, which affects mindfulness to be purified and clear as well 2 7 1 The Chinese 

Vimuttimagga agrees with the Vibhanga and the Visuddhimagga, suggesting that purity of 

mindfulness is due to equanimity in the fourth dhyāna 272 

The Yogdcdrabhūmi and the *Prakarandryavdcasdstra maintain that equanimity, 

mindfulness, and clear comprehension are present in all four dhydnas 273 That is, vitarka 

and vicdra give rise to equanimity, mindfulness, and clear comprehension in the first 

dhydna Then, equanimity, mindfulness, and clear comprehension turn into inner clarity 

in the second dhydna, grow into dhydna factors in the third dhydna, and reach purity of 

equanimity and purity of mindfulness in the fourth dhydna 274 These two treatises do not 

explain how clear comprehension is present in the fourth dhydna Harivarman, in his 

*Tattvasiddhisdstra, indicates that purity of mindfulness in the fourth dhydna includes 

269 YB at Ti579, 468b9 #?A!M—WAWA^AWr ' I f m m m A 6 A 6 ' fi»S£ ' itb^l^A/f 
/#«¥& ' fiMH^AAilHSMAH? ' Aft4*© > —WmilWAMB > %3G&mfe'frMA 
270 Thi ila, trans , Vibhanga, 340 Buddhaghosa, Visuddhimagga, trans ā amoli, 163 
271 Buddhaghosa, Visuddhimagga, trans ā amoli, 163-64 
272 Vim at T1648, 420bl7 ffl : MltbAAAAABAf fi ? g : itbftlt—WI1SSC ' f̂Sfl=WSJ#ift ' ftc 
ASj*^II t ' Ulfct«l#IIJ£fSJ#ift, itbASttfj^tt^fg , MS>AbAEf^ABAi& 
273 YB at Ti579, 649b8 ?AfM^AAAA£ ' fi^MHAAAIff ' M » H M A : & ^ ° iAAiMfifiS 
gffiiblAA* ' XfilffiiSAPiiMlAlAl^ ' M » A A % f ^ S ° i lASMAPt/g lE j i l t 4 * > II 

HSijfBPflSHASfS/f/f ' M^^^P—f3jSijf^^Pt||$pS|3]fJ« PS at T1602, 575c29 ^ : AAAH 
It—WBM > ffifflfcWMfe^ft&W ? £ : ?A!M^fi9fs]Hl3JfA#Mc' SIITA^ ° i l A f M ^ l f 
HggHAMA* ' S A M A A A S l ^ T O ' ^tAAAAAMA ° ^Atm^i^A^AAAM 

M ' A l t S ^ ° ^HSijf^BPlfcbl^AfSg/f /fliA ' M^AItlSM^MOTefiSAMJe^n 
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clear comprehension, because mindfulness and clear comprehension are not separate 2 7 5 

The *Mahdvibhasa also maintains that equanimity, mindfulness, and clear 

comprehension are all present in the four dhydnas 276 The Visuddhimagga definitely 

states that equanimity and mindfulness are present in the four dhydnas 277 Even though 

the dhyāna factors of the fourth dhyāna in the *Mahdvibhasa and the Yogdcdrabhūmi 

differ from those in the Vibhanga and the Visuddhimagga, these treatise are unanimous in 

pointing out that due to the stilling of agitations, purity of equanimity and purity of 

mindfulness occur in the fourth dhyāna 

According to the Visuddhimagga, equanimity, mindfulness, and clear 

comprehension are present in the lower three dhydnas, but their functions are not evident 

in the first two dhydnas 2 7 8 Buddhaghosa explains that equanimity is overshadowed by 

vitarka, vicāra, and rapture (prīti/pīti) in the lower two dhydnas, and thus its function is 

not evident there 2 7 9 With regard to mindfulness and clear comprehension, he elucidates 

that their functions are obvious in the third dhyāna because the comparative subtlety of 

this dhyāna needs the mind acting with efficient mindfulness and clear comprehension in 

order to prevent the presence of rapture (prīti/pīti) and the attachment to pleasure 

(sukha) 2 8 0 

The Visuddhimagga explains that after emerging from the first dhyāna, a 

meditator reviews vitarka and vicāra as gross dhyāna factors with mindfulness and clear 

27ArS at T1646, 342cl9 ffiB • MH^AtftA^ti ? ^ 0 : SISft^/f/f ' #fcnEt££# ' AAb^A 

2 7 6 Mhv at T1545, 413a2 ffl • SAA^— tyi&M ' M M A f M A $ i ^ A # f r f £ ? 413b25 ffl • <» 
MW& > i^Wim^WAm^AAAM ? 4i3cio m • 1&MW& > {^W:mfctk=-fB!9AikAA ? 
2 7 7 Buddhaghosa, Visuddhimagga, trans ā amoli, 158, 163 
2 7 8 Ibid, 158 
2 7 9 Ibid 
2 8 0 Ibid 
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comprehension, and then abandons these two gross dhyāna factors so as to enter the 

second dhydna2*1 This statement shows that mindfulness and clear comprehension are 

conducive to the stilling of vitarka and vicdra, as the Yogdcdrabhūmi and the 

*Prakarandryavdcasdstra suggest. However, the Yogdcdrabhūmi and the 

*Prakarandryavdcasdstra do not suggest that one has to emerge from the dhydna for 

reviewing and abandoning gross dhydna factors. 

Regarding the relationship between the meditation object and dhydna factors, the 

Yogdcdrabhūmi explains that vitarka and vicdra steady the mind in the meditation object 

while one is in the first dhydna; inner clarity (adhydtmasamprasdda) steadies the mind in 

the meditation object while in the second dhydna; equanimity (upeksd), mindfulness 

(smrti), and clear comprehension (samprajanya) steady the mind in the meditation object 

while in the third dhydna; and purity of equanimity and purity of mindfulness steady the 

mind in meditation object while in the fourth dhydna2*2 These dhydna factors not only 

steady the mind in the meditation object in each dhydna; according to the 

Abhidharmasamuccaya and the Abhidharmasamuccayavyākhy ā, they also function as 

abandoning agitations of each dhyāna2*3 

Sthiramati, in his * Abhidharmasamuccayavyākhy ā points out that vitarka and 

vicāra abandon thoughts connected with sensual desire, ill will, and cruelty pertaining to 

the sense-sphere realm (kdmadhdtu), and give rise to rapture and pleasure in the first 

dhydna. Inner clarity stills the agitation of vitarka and vicdra, leading to refined rapture 

and pleasure in the second dhydna. Equanimity, mindfulness, and clear comprehension 

2 8 1 Ibid., 151. 
282 YB at T1579, 330cl9: M ? S ^ ' m^UM^B ' AlpfftMTOc ' S J ^ f J t # ' mU&MM ° 
^rMMA > A#;#M5AJfti > A0*M£AA*c > ^wM ° HAjfiffi^ > f^AAAnMMti > A 
m^M^fc > ^MwM ° i lHSM^ > WSik?$Um% > A)pftef$AA*c > ^MMtA 
2 8 3 AS at T1605, 683b21: §ffeA$t- ASV at T1606, 736b. 
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tranquilize the agitation of refined rapture, leading to the most sublime pleasure in the 

third dhyāna Purity of equanimity and purity of mindfulness calm the agitation of the 

most superior pleasure, resulting in the presence of neither-painful-nor-pleasant feeling in 

the fourth dhyāna 2 8 4 In other words, in order for a meditator to focus on the meditation 

object and still the agitation of each dhyāna, equanimity, mindfulness, and clear 

comprehension are combined with vitarka and vicāra in first dhyāna; turn into inner 

clarity in the second dhyāna; become dhyāna factors in the third dhyāna; and reach purity 

of equanimity and purity of mindfulness in the fourth dhyāna 

Gross Vitarka/Vitakka and Subtle Vicāra 

As dhyāna factors, vitarka is “gross” and vicāra is “subtle,” which is shown in the 

three types of samādhi samādhi with vitarka and vicāra; samādhi without vitarka but 

with vicāra only; and samādhi without both vitarka and vicāra These three samādhis are 

described in the Āgamas, the Nikdyas, and the Mahāyāna sūtras 2 8 5 According to the 

*Mahdvibhdsd, the Yogdcdrabhūmi, and the *Mahdprajndpdramitopadeśa, the first of 

these samādhis includes access concentration and the first dhydna; the second is the 

dhyānāntara between the first dhydna and the second dhydna; and the last cover the three 

higher dhydnas and the four formless attainments 2 8 6 These three samādhis illustrate that 

284 Asvat Ti606, 736b8 ? A ! M ^ - mmr-m^kWAA' %m&AAtAmwmin%t' wm=-n^km 
^ A ' &m{s\AsAPAAABBA^m& > A—fJtffiMfjraf^AA4A > f&±AA9%ffS>C ° W>rM 
jgt£ , nA-AitWAA > filtbib^fs]4* ' S ^ M f M A > A—Jl&JlfS—Jffftc > gffiAti^PAAS ° 
g l H S M ^ , f ^ A A n « ; £ A ' filtbAib^S4* ' m^MA ' 'iVAl&JUg—Jffftc' gffiAR 
ftlJttfiB ° i l H S M ^ - ^MAAMMWAA > ffilfct—t£;£g£ft > A ^ A ^ M f M A > '5—fit ft 
JlfS—Jffftc' gffiAlflAtfe^AAAA 
2 8 5 MĀ 72, MĀ 76, MN 128, DN33, Śatasāhasrikāprajnapāramitāsūtra AW^'AMS.'A'A, and 
PañcavimsatisāhasriM-prajnapāramitāsmra^m^k^^MWi. 
286 Mhv, T1545, 269ci9 ^m^mAn ? I f f t S £ # M S M ° S M ^ T O M ? If ftSM*^ ° AM*! 
mPiA\ ? If t±AASijfSH*tfe YB at T1579, 294b26 l t b ^ # S f e # ? A ! M ' ^ S M ^ 3 g A 3 g 
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as concentration deepens, vitarka and vicāra are abandoned in turn from gross to subtle. 

In other words, vitarka is gross and vicāra is subtle. 

The explanation of these three samādhis in the Visuddhimagga is similar, and the 

difference is that this work defines the third samādhi as including the three higher 

dhydnas without the mention of the four formless attainments.287 In the Visuddhimagga, 

vitarka is said to be gross and inspective with the characteristic of directing the mind 

towards an object, and vicāra is subtle with the characteristic of sustaining the mind on 

this object.288 The popular simile of a bird is used for explaining the grosses of vitarka 

and the subtlety of vicāra thus: like a bird taking off by flapping its wings is gross 

vitarka; the stretching out of wings in the sky is subtle vicāra. This is shown in the 

Visuddhimagga, the Vimuttimagga, the Dharmaskandha, and the *Mahdvibhdsd2*9 

Vitarka and vicdra function to steady the mind on the meditation object. It is shown in the 

simile of the bath man in early discourses.290 The simile of the bath man describes vitarka 

and vicdra working on a meditation object as a bath man heaps bath powder in a metal 

basin, sprinkling it with water, kneading it till no part of it is not pervaded by moisture 2 9 1 

Here kneading the ball of the bath powder is the vivid description of how vitarka and 

vicdra perform in a meditation object. 

According to the *Mahdvibhdsd, a sūtra says that grossness of mind is vitarka 

^A&WAim&W > A ^ M ^ M M * . MP at T1509, 234a20: W^At-AW^WW^9MmMAt> AAW 
AM ; =-w^f^ummmM > AMMAM ; tiw,^WA^An^9MmmAt > AMMMM. 
2 8 7 Buddhaghosa, Visuddhimagga, trans. ā amoli, 87. 
2 8 8 Ibid., 139. 
2 8 9 Buddhaghosa, Visuddhimagga, trans. ā amoli, 140. Vim at T1648, 415cl2: f ^ f AAlJIf A ' W%A 
mMM > ®M>MM ' « » S > H A ^ a D s k at Ti537, 483b2i:X£Px^J|?f^MA ' WiUMM-AB 
MM ' M l » 9 ' M » M - Mlf9M^@^ [ J . Mhv at T1545, 219blAPEfftAMS?M ' WMik 
m' m^AM. 
2 9 0 MĀ 81, MĀ 98, MN 119 
2 9 1 ā amoli and Bodhi, trans., Majjhima Nikāya, 953. 
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and subtlety of mind is vicāra. On the basis of this sūtra, the Dār āntika maintains that 

the mind s grossness and subtlety occur from the sense-sphere realm (kāmadhātu) up to 

the highest level of existence (bhavdgra), and thus vitarka and vicdra are also present in 

the sense-sphere realm (kāmadhātu), the form realm (rūpadhdtu), and the formless realm 

(arūpadhdtu)292 Harivarma, in his *Tattvasiddhisdstra, upholds this viewpoint.293 He 

quotes the Buddha s words that vitarka originates from perception (samjna/sanna) to 

explain that when there is perception, there must be vitarka; hence, vitarka is present up 

to the highest level of existence (bhavdgra)294 Vitarka originates from perception 

(samjna/sanna) as shown in the Madhupindika Sutta of the Majjhima Nikāya and its 

Chinese parallel, the Miwanyu jing WA^mM. of the Madhyama Āgama, thus: 

Dependent on the eye and forms, eye-consciousness arises. The meeting of 
the three is contact. With contact as condition there is feeling. What one 
feels, that one perceives. What one perceives, that one thinks about. What 
one thinks about, that one mentally proliferates. With what one has 
mentally proliferated as the source, perceptions and notions [born of] 
mental proliferation beset a man with respect to past, future, and present 
forms cognizable through the eye.295 

In the process of cognition, “What one perceives, that one thinks about” suggests that 

perception (samjna/sanna) is the cause of thinking or vitarka. Then perceptions and 

notions born of mental proliferation (P. papahca-sahhd-sahkhd) have its origin in vitarka 

This discourse illustrates that vitarka arises from perception, giving rise to perceptions 

and notions born of mental proliferation. 

In the Sakkapahha Sutta of the Dīgha Nikāya, the causal process is reversed, 

292 Mhv at T1545, 269b9: MMA^k ' W^WA^AMWAmis]' & # & # ° tSHftffrfctgt ? M$M 

293 TS at T1646, 288c3: M^>AfMtAA# > AMAABWgfit 
294 TS at T1646, 286a6: f f l f ^ t A l H t i S ' M ^ f f l A M M ' ^ n g A A S I A I ^ B S 4 * . 
295 ā amoli and Bodhi, trans., Majjhima Nikāya, 203. MĀ 115 at T26, 604b2: MWAA.AWM ' A ^ A 
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showing that vitarka arises from perceptions and notions born of mental proliferation.296 

In other words, perceptions and notions born of mental proliferation (P. papañca-sannd-

sahkhd) and vitarka support each other in their arising. The Samanamandikd Sutta of the 

Majjhima Nikāya and the Wuzhiwuzhu jing E j ^ f K t M of the Madhyama Āgama also 

indicate that wholesome intentions—intentions connected with renunciation, non-ill will, 

and non-cruelty, and unwholesome intentions—intentions connected with sensual desire, 

ill will, and cruelty—have their origin in perception (samjna/sanna)297 In dhydna 

practice, perception (samjna/sanna) gives rise to skillful vitarka, namely thoughts 

connected with renunciation, non-ill will, and non-cruelty which enable a meditator to 

remain in the first dhydna. Perception may also give rise to unskillful vitarka or 

perceptions and notions born of mental proliferation, which act as perception and 

attention accompanied by sensuality leading the meditator to lose his/her dhydna298 

Vitarka, or thinking, originates from perception (samjna/sanna), but this does not 

mean that all thinking is vitarka. In the *Tattvasiddhisastra, Harivarma upholds the 

Dār āntika s viewpoint that vitarka and vicāra are present in the sense-sphere realm 

(kāmadhātu), the form realm (rūpadhdtu), and the formless realm (arūpadhdtu), because 

the mind s grossness and subtlety occur in the three realms.299 Harivarma adds that 

vitarka originates from perception (samjna/sanna), and thus when there is perception, 

2 9 6 "Sakka-pañha Sutta: Sakka's Questions" (DN 21), translated from the Pali by Thanissaro Bhikkhu. 
Access to Insight, August 8, 2010, http://www.accesstoinsight.org/tipitaka/dn/dn.21.2x.than.html. 
297 ā amoli and Bodhi, trans., Majjhima Nikāya, 651-652. MĀ 179 at T26, 721a22: A^AMMMA ? 
nmkMlA > MWtlMA.…MAtinMA?mA^M"lA > MmtlMA. 
2 9 8 SN 40:1 states that once when Maudgalyāyana/Moggallāna dwelt in the first dhyāna, perception and 
attention accompanied by sensuality arose in him. Then the Buddha appeared through spiritual power to 
admonish him for abandoning unskillful thoughts and steadying the mind in the first dhyāna. 
299 Mhv at T1545, 269b9: If i ^ f l ' TlW^ArA^A JI WAm^ - $P« ĵAf ° fgHftffrfctft ? $&$$. 
gr, mmm% • Am^Am > Am&An ° mmm&AMWA^.AiwwA^ > mnAwwAmn. 
TS at T1646, 288c: M^>AfMtAA# ' AMAABWg4*. 

http://www.accesstoinsight.org/tipitaka/dn/dn.21.2x.than.html
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vitarka must be present up to the highest level of existence (bhavdgra)300 This 

explanation is questionable. 

In the Nian jing itM of the Madhyama Āgama and the Dvedhdvitakka Sutta of 

the Majjhima Nikāya, vitarka (thought) is divided into two sorts: the three skillful 

thoughts connected with renunciation, non-ill will, and non-cruelty; and the three 

unskillful thoughts connected with sensual desire, ill will, and cruelty 3 0 1 The definition 

of vitarka indicates that not all thought is vitarka. According to the Samanamandikd 

Sutta, the three unskillful thoughts or unwholesome intentions cease while one is in the 

first dhydna; and the three skillful thoughts or wholesome intentions cease while one is in 

the second dhydna302 This discourse shows that vitarka and vicdra cease in the second 

dhydna. In other words, according to the Samanamandikd Sutta, vitarka and vicdra are 

not present throughout the three realms as the Dār āntika and Harivarma state. 

According to the Dār āntika, vitarka and vicdra means mind, while according to 

the *Mahdvibhdsd, vitarka and vicdra are mental factors (caitasika)303 The 

*Mahdvibhdsd refutes the Dār āntika s viewpoint. According to the *Mahdvibhdsd, 

vitarka makes mind gross and vicdra makes mind subtle; this is what a sūtra says that 

grossness of mind is vitarka and subtlety of mind is vicdra304 The Dharmaskandha also 

3roTS at T1646, 286a6: f fM^tASHttS ' M ^ f f l A M M ' mnWAA^AmUMMWC 
301 MĀ 102 at T26, 589c6: ^thAAAMW^A^ > WSA^A > AAA^W^AM > A&m^ ° JSAAA 
AMAAMmA^ > FmAAMA > AAAMMAM^AM > AfB?§^ ° f i S M E l > A iff—A > 
ttgttn. AAmm - nM=-Wf^wtm ° fjsitsst > f £ « n > AAA^imMwm > if wm^m^ 
f^gjIAS> BMAWfMghM ° WmMi^M > SSAEM > A^A^I^A/f A > f#HH^gfiH ° 
fMPMA ' AMAimmimm > AA£#Af#ASjA ' ffiftS^S^Afl. ā amoli and Bodhi, trans., 
Majjhima Nikāya, 209. 
302 ā amoli and Bodhi, trans., Majjhima Nikāya, 651-652. 
303 Mhv at T1545, 218c28: MMA$k ' 9fs]BPA ' $ P * ^ g ° ^JlfiSfl ' W H M M A I A A 
304 Mhv at T1545, 219al8: | f 0 : MAMtS ' i tb^SABP—A^ ' M^AW- ' 0fASfs] ° S A M I S ' 
i g—A^9lr fH] ' 9 A A B ' fsJAAM. Dsk at T1537, 483bl7: ^ H M M ^ l I ? A A M 4 M 9 ' A 
Atfflf̂ AtfA 
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says that vitarka makes mind gross and vicāra makes mind subtle. The problem of the 

Dārstantika's viewpoint is: if vitarka and vicāra are the mind's grossness and subtlety 

present up to the highest level of existence, how does one distinguish the three samādhis: 

samādhi with vitarka and vicāra, samādhi without vitarka but with vicāra only, and 

samādhi without both vitarka and vicāra in early discourses? Vitarka and vicāra cease 

while one is in the second dhyāna, and both should not mean mind's grossness and 

subtlety present up to the highest level of existence. 

In the Yogācāra texts, vitarka and vicāra are two mental factors (caitasika) which 

make mind gross and subtle respectively. This is shown in Asanga's 

Abhidharmasamuccaya, Vasubandhu's Pañcaskandhakaprakarana (Dacheng wuyun lun 

ACijtEfUffl), and Sthiramati's *Abhidharmasamuccayavydkhyd and 

*Pañcaskandhaprakaranavaibhdsya (Dacheng guang wuyun lun ACfjtJlEfiiffl).305 This 

position is consistent with the Sarvāstivāda texts—the Dharmaskandha and the 

*Mahdvibhdsd. According to the Yogdcdrabhūmi, vitarka is a rough mental activity on an 

object in conjunction with gross mano-jalpa, and vicdra is a gentle mental activity 

keeping on this object in conjunction with subtle mano-jalpa306 Sthiramati points out 

mano-jalpa means mind-consciousness.307 In other words, according to him, vitarka 

305 AS at T1605, 665b22: {^mAW ? mMitASMUxM ' WAM^ ' AABff M l ° M^&M ? MM 
ifc^MifcM ' MHEW ' AAMmUM. Psk at Ti6i2, 849b27: AH Am ? If i b ^ O T A A l ' S i 
AM ' A A B M 4 ° ATOfs] ? IfibfsIllmWAM'J ' S l i J j O > AAMU'\A ASV at T1606, 699c24: 
MAi • M^MikM > mAM^ > AASUm ° fASM^f > AmJAAmJAA > Mf^siAfrff l 
SAAAM ° n^ • <^AAAM<» > M ^ I O T > AAMUM ° f^eAAt^t > AmiMAmiMA > im~x 
mn^AMM n Am ° ^T^r-m^A^n.^mum > m{s\=-nAmm& > usmmAmi PSS at 
T1613, 854ai8: A M 9 ? If S I I ) J 3 ' a M A ' AAWBAMMb ° I M > IfM a s i ° M ^ 
f&jg^MMffiAA'Jwg^g - mmMiA^mwAmm > mm^mw^mum ° AMsi?if S U A 
306 YB at T1579, 467a23: 5g££Jfe ' ^ttSMMMffi ' ^ f j f i t ' BsWtt ' J l £ & 5 ° BMAiS 
ttPtfiSMffi > mt&WA > ftMfjfJt > $HW ft. 
307 Pss at T1613, 854al9: E = Af ' If MlMM 
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initially acts with gross mind-consciousness on its object, and vicāra steadily acts with 

subtle mind-consciousness on the object 

Concerning verbal formations, vitarka and vicāra are described in many early 

discourses 3 0 8 According to the Culavedalla Sutta of the Majjhima Nikāya, “First one 

applies thought and sustains thought, and subsequently one breaks out into speech; that is 

why applied thought and sustained thought are the verbal formation.”309 Here applied 

thought is vitarka and sustained thought is vicāra With regard to the verbal formation, 

the Yogdcdrabhūmi explains that vitarka and vicāra derive from volition (cetand) or 

discernment (prajhd), and dependent on groups of names, groups of phrases, and groups 

of consonants, vitarka acts as seeking and vicdra acts as examining, giving rise to 

speech 3 1 0 

The Agitation of Vitarka and Vicāra Involving Bodily Pain and Mental Pain 

Whether or not vitarka and vicdra are present involves the cessation of the pain 

faculty (duhkhendnya) and the cessation of the displeasure faculty (daurmanasyendnya) 

as discussed in the Abhidharma and commentarial literature According to the Uppdtika 

Sutta of the Samyutta Nikāya, the pain faculty or bodily pain ceases without remainder 

while one is in the first dhydna, and the displeasure faculty or mental pain ceases without 

remainder while one is in the second dhydna 3 U On the contrary, a sūtra called Wudao 

Jing MB\M. quoted by the Yogdcdrabhūmi shows a reverse order; that is, the displeasure 

3 0 8 MN 44, SN 416, SĀ 568 
3 0 9 ā amoli and Bodhi, trans , Majjhima Nikāya, 399 
310 YB at T1579, 302b23 5MMI4# ' If A«jMf%SAii ! f f i ' 3g«jMf%<*AMffl#£H ° 9 
Miff«t#' nMiHAM-AM-AM-mA^m ° mwA^> if mmtpmmAA^Mzm > mmtpmn 
n f r ^ M ° mm^ - if#ffii§0 
3 1 1 Bodhi, trans , Samyutta Nikāya, 1683-84 
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faculty ceases without remainder while one is in the first dhyāna, and the pain faculty in 

the second dhyāna312 The *Mahdvibhasa, the Abhidharmakośabhdsya, and the 

*Tattvasiddhisastra also indicate that a sūtra says that the displeasure faculty ceases 

while one is in the first dhyāna, and the pain faculty ceases while one is in the second 

dhyāna, as the Wudao jing MB\M. says 3 1 3 Regarding this issue, the interpretations of the 

Visuddhimagga and the Vimuttimagga are consistent with the statement of the Uppdtika 

Sutta 3 1 4 By focusing on this controversial issue, I will explain how vitarka and vicdra are 

involved in the cessation of the displeasure faculty and the cessation of the pain faculty 

According to the Visuddhimagga and the Vimuttimagga, the cessation of the pain 

faculty (duhkhendnya) occurs while one is in the first dhydna, because the fullness of 

rapture (prīti/pīti) gives rise to bodily ease, and then bodily ease leads to the removal of 

the pain faculty315 The displeasure faculty (daurmanasyendnya) is said to cease while 

one is in the second dhydna due to the stilling of vitarka and vicdra The Visuddhimagga 

and the Vimuttimagga maintain that with vitarka and vicdra as a condition, bodily 

weariness and mental vexation arise, and then mental vexation leads to the arising of the 

displeasure faculty316 In other words, the displeasure faculty or mental pain arises 

through vitarka and vicdra as its condition, and it ceases when vitarka and vicdra are 

312 YB at Ti579, 33iai9 itAltbHSM ' AnAAA^AM ' Wffi&feAltSfS ' i l A i M A I t ^ 
ts - iiASMAitsfs - w,mtmAwmu > AHm^mm^M > imMM^^M^^^M^m 
313 Mhv at T1545, 418c28 $P§2£f|£ : W^l9MMM ' i l^SM^AS/Ji AK at T1558, 67a3 ^ f t ^ A t 
B—MfeM TS at T1646, 285b4 mB • $P^I^IS : MMWW^M ' W^AW^M ' mMmW^M ' 
JMS/MSAAAJi ' 7&%tM%A?-H ° ^B • 3g/£fsitb£f Af - nmMMAiWW > MAA^WWKH^M 
314 Buddhaghosa, Visuddhimagga, trans ā amoli, 162 Vim at T1648, 420a22 f$ : M E ^ f S i i B 4 ^ ^ 
M ? £ : BAbbA - WWf&Wmfc > ME^ASffi^HAJi ° ^ : H&AWWWAM ? g : &MM& 
Mm ' Mm&mAM ' ABiWAttt > ^tttAWW^AM H$tM=-WSMM ? ̂ A9M > APIS 
H ' M P s ' l̂ ABf ft ° SABf ft ' SfSBPffi ° AM=-W9MM > mMMM 
315 Buddhaghosa, Visuddhimagga, trans ā amoli, 162 Vim at T1648, 420a23 HMCAWWWAM ? ̂  : 

AwMWiMm > M-m&WAM 
316 Buddhaghosa, Visuddhimagga, trans ā amoli, 162 Vim at T1648, 420a28 {njl&gl—?IpSlfS;i$ ? S 
M i l ' AM9M ' M P s ' l^ABf ft ° SABf ft > SfSBPffi ° ^ i l ^ M / M > i£SfS>Ji 
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abandoned 

In the *Mahdvibhasa, vitarka and vicāra are not the condition for the arising of 

the displeasure faculty, but the arising of the pain faculty 3 1 7 This treatise explains that the 

cessation of the pain faculty occurs through the stilling of vitarka and vicāra in the 

second dhyāna, because wise people have perception of suffering in relation to vitarka 

and vicāra318 For wise people, the presence of vitarka and vicāra gives rise to perception 

of suffering, and thus the pain faculty or bodily pain ceases without remainder when 

vitarka and vicāra have been abandoned in the second dhyāna With regard to the 

cessation of the pain faculty, this treatise also expounds that the pain faculty arises 

dependent on sensory consciousnesses, and in the first dhyāna plane, sensory 

consciousnesses are still present; hence the pain faculty does not cease while one is in the 

first dhydna319 

The viewpoint of the *Tattvasiddhisastra is similar to the *Mahdvibhdsd 

According to the *Tattvasiddhisastra, the mind of the first dhyāna is unsteady and this 

unsteady mind may cause sensory consciousnesses to arise Because sensory 

consciousnesses are present, the pain faculty or bodily pain also arises dependent on them 

while one is in the first dhyāna 32° Both the *Mahdvibhdsd and the *Tattvasiddhisastra 

indicate that the pain faculty or bodily pain does not cease without remainder while one is 

in the first dhyāna due to the presence of sensory consciousnesses 

The *Tattvasiddhisdstra explains that the displeasure faculty based on desire 

317 Mhv at T1545, 419al3 HftAttS : ilAfM^At/Ji^g ' If^fAM ' A l t l l T O ^ W f M A ? ; ? ! ' 

3 1 8 Ibid 
319 Mhv at Ti545, 4i9a5 IfH^AHAStif^At' MAii^JfMMb ° AWBl9nBA^ ' ji^Jffftc 
Ammi > m%A5M ° Jfrftcî ft ' mWAM 
32Arsat Ti646, 34ibi8 mB : AHMfl=-W^WAM ? ^ 0 : ?;Wf;fiAAA ' AfcA^mAW^W 
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arises dependent on joy based on desire, and joy based on renunciation arises when joy 

based on desire is abandoned. Hence, it is said that the displeasure faculty or mental pain 

is abandoned while one is in the first dhyāna, because joy based on renunciation arises 

while one is in the first dhyāna321 This text suggests that joy based on renunciation arises 

through tranquility meditation and it is equivalent to the rapture (prīti/pīti) of the first 

dhyāna. This statement is consistent with the description of the Saldyatanavibhahga Sutta 

of the Majjhima Nikāya. 

According to the Saldyatanavibhahga Sutta, grief based on the household life is 

abandoned by relying on grief based on renunciation; grief based on renunciation is 

surmounted by relying on joy based on renunciation.322 With regard to joy based on 

renunciation, the Pāli commentary suggests, “This is the joy that arises when one has set 

up insight and is sitting watching the breakup of formations with a current of sharp and 

bright insight knowledge focused on formations.”323 This statement shows that joy based 

on renunciation arises through insight meditation. In other words, joy based on 

renunciation could arise when one practices insight meditation, or when one practices 

tranquility meditation. By practicing tranquility meditation, joy (sdumanasya/somanassa) 

based on renunciation arises, equivalent to the rapture (prīti/pīti) of the first dhydna; 

meanwhile, there exists neither grief based on renunciation nor grief based on desire. 

According to the *Tattvasiddhisastra, the implication of the Saldyatanavibhahga Sutta is 

that the displeasure faculty is abandoned by depending on joy based on renunciation 

while one is in the first dhyāna. 

Regarding the cessation of the pain faculty, the Yogdcdrabhūmi explains that even 

321 TS at T1646, 341b22: M £ S f S # « S A - WAWJiAAWM ' Jtfifc&Jlf ^ S f S -
3 2 2 ā amoli and Bodhi, trans., Majjhima Nikāya, 1070. 
3 2 3 Ibid., 1348. 
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though bodily pain is not present while one is in the first dhyāna, physically debilitating 

hindrances such as physical discomfort and pain to the body are not abandoned Hence, 

the treatise indicates that the pain faculty or bodily pain does not cease while one is in the 

first dhyāna324 This treatise indicates that the abandoning of debilitating hindrances 

occurs when vitarka and vicāra are stilled 3 2 5 Vasubandhu, in his Abhidharmakośabhdsya, 

says that while being in the second dhyāna, a meditator experiences rapture (prīti/pīti) 

and serenity (prasrabdhi/passaddhi) like water moistens the whole body, and thus the 

body becomes supple and all debilitating hindrances to the body are also abandoned 3 2 6 

He explains that all debilitating hindrances to the body are abandoned by relying on 

rapture and serenity, and thus a sūtra says the cessation of the pain faculty or bodily pain 

occurs while one is in the second dhyāna 327 

In dhyāna practice, one experiences rapture (prīti/pīti) while in the first and the 

second dhydnas What is the distinction between rapture of the first dhyāna and rapture of 

the second dhyāna? The *Tattvasiddhisastra explains that rapture of the first dhyāna 

arises through the cessation of the displeasure faculty, and rapture of the second dhyāna 

arises through the cessation of the pain faculty328 

The *Mahdvibhdsd and the Yogdcdrabhūmi agree that the pain faculty ceases 

while one is in the second dhydna, and they also recognize that the pain faculty is not 

324 YB at T1579, 649c16 ffi : {¥f ^ O T A f M ^ f S A i f ? £ : fiSonKfiAjilt4* ° S ^ M E ^ A t 

325 YB at T1579, 331b19 mM!9Am^M ' M M f A f A ? A ! M ^ I ^ ' s^JfAAA^JW4* ' fi 
^-{AHMAmWi> M ^ I ^ ' fiAlflsSiitAM'J ° XltbJ«s9fsffij!i > MSXftM > MVAM 
326 AK at T1558, 67a1 ilAfMSAA^AA ' HS^#Ji#*D*fiSC ' MMKA&StW& ' M 3 ^ 

327 Ibid 
328 TS at T1646, 341c5 fflB : WW^S^t^SffiAM ? ̂ 0 : WWAMW&M ' ^WM^WiM 
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present while one is in the first dhyāna329 In other words, both the pain faculty and the 

displeasure faculty are absent while one is in the first dhyāna. If one maintains that the 

pain faculty or bodily pain ceases while one is in the second dhyāna, then vitarka and 

vicāra are the condition for the arising of the pain faculty as the *Mahdvibhasa and the 

Yogdcdrabhūmi suggest.330 In contrast, if one maintains that the displeasure faculty or 

mental pain ceases while one is in the second dhyāna, then vitarka and vicāra are the 

condition for the arising of the displeasure faculty as the Visuddhimagga and the 

Vimuttimagga suggest.331 It is clear that the problem of the first dhyāna is the agitation of 

vitarka and vicāra. 

In meditation practice, vitarka and vicāra are skillful thoughts or right intentions 

connected with renunciation, non-ill will, and non-cruelty which enable a meditator to 

withdraw from sensual pleasures and unwholesome states, so as to enter the first dhyāna. 

After one attains the first dhyāna, vitarka and vicāra accompanied by mindfulness 

(smrti/sati), clear comprehension (samprajanya/sampajanna), and equanimity 

(upeksd/upekkhd) steady the mind in the first dhydna. In comparison with the serenity of 

the second dhydna, the activities of vitarka, which are gross, and those of vicdra, which 

are subtle, become an agitation. Then, one has to still the agitation of vitarka and vicdra 

in order to enter the second dhydna. 

329 Mhv at T1545, 313b23: ff|f|^ : mW,WWM ' ^UAM=-WM ° fflB : =-UUBW^A& ' fAT 
M%MMAWWMW&AM =-WMM ? ̂ 0 : m%MWAA YB at Ti579, 33ibi7: m • {A^AMW 
nWAa > ^AtAifMAJlfT ? ^&Mtimm > MWftfflsgg ' fiSEBfSi 
330 Mhv at Ti545, 4i9a5: mWMMkAmm^M' MAM^JfMMb ° AWMSMBm^ ' ii^Jffftc 

ig^^fHl^ffA^H ' M I ^ A W M f ^ ' I b A ^ J ^ ^ ^ f S . YB at T1579, 649cl6: ^ : MS&ftfcn 
AJfP*.^^tgiAi)f ? %? : fiSonKfiAJiil4* ° ^ A M S ^ f S E i f > fSJISlAffSAHfMM^'J > Jl 

3 3 1 Buddhaghosa, Visuddhimagga, trans. ā amoli, 162. Vim at T1648, 420a28: HWiM^-WS^WM ? 3g 
H S U ' APISH ' M P s ' fkA¥\m ° SA'Uff > SfSBPffi ° ^ H ^ I S H M > iAMfSM. 
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3. PrTti/Pīti and Sukha: the Experience of Bodily and Mental Pleasant Feelings 

In meditation practice, it is said that the five dhyāna factors—applied thought 

(vitarka/vitakka), sustained thought (vicāra), rapture (prīti/pīti), pleasure (sukha), and 

unification of mind (ekdgratdlekaggatd)—are all present in the first dhydna332 As 

concentration deepens, the grosser dhydna factors are successively eliminated; that is, 

applied thought and sustained thought are abandoned in the second dhydna, rapture in the 

third dhydna, and pleasure in the fourth dhydna. In these five dhydna factors, prīti and 

sukha are experienced while one is in the first and second dhydnas. In the third dhydna, 

sukha is present but prīti is absent. This shows that prīti and sukha are the two 

significant, unique characteristics of the rūpa-dhydnas. 

In the scheme of the Ānāpānasati Sutta and the 810th sūtra of the Samyukta 

Āgama, prīti and sukha are present in steps 5 and 6 among the sixteen steps of 

mindfulness of breathing. These sixteen steps could be divided into four tetrads, in which 

the second tetrad refers to the contemplation of feeling (vedand): experiencing rapture 

(prīti), experiencing pleasure (sukha), experiencing the mental formation, and calming 

the mental formation.333 These early discourses clearly state that prīti and sukha are 

“pleasant feelings” classified under the aggregate of feeling (vedandskandha). In the 

practice of mindfulness of breathing, Ven. Buddhadāsa indicates that with the calming of 

the bodily formation, a meditator is able to experience a certain degree of prīti and sukha 

before entering dhydna, and when one is in dhydna, the experience of prīti and sukha will 

become full-fledged.334 This shows that the pleasant feelings—prīti and sukha can be 

used as a theme or topic of investigation before and while one is in dhydna. 

3 3 2 MN 43, MĀ 210 
3 3 3 MN 118, SĀ 810 

Buddhadasa, Mindfulness with Breathing, 69. 
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However, according to the Visuddhimagga, prīti of the first two dhydnas is not a 

pleasant feeling, but a mental concomitant (caitasika/cetasika) belonging to the aggregate 

of mental formations (samskāraskandha) 335 The Dhammasangam, an Abhidharma text 

of the Theravāda, also suggests that prīti is included in the aggregate of mental 

formations 3 3 6 In the Sarvāstivāda Abhidharma, the *Mahdvibhdsd and the 

Dharmaskandha maintain that sukha of the first two dhydnas is pleasure arising from 

serenity (prasrabdhi/passaddhi) which is included in the aggregate of mental formations, 

and only sukha of the third dhyāna is a mental pleasure belonging to the aggregate of 

feeling 3 3 7 These diverse interpretations of prīti and sukha reflect the fact that there is a 

difference between the understanding of dhyāna in sūtras and the latter Abhidharma and 

commentarial literature 

The Yogdcdrabhūmi and the *Prakarandryavdcasdstra suggest that prīti and 

sukha involve both mental pleasure and bodily pleasure while one is in dhydna338 The 

*Prakarandryavdcasdstra definitely indicates that bother/7/ and sukha belong to the 

aggregate of feeling 3 3 9 Harivarman, in his *Tattvasiddhisastra, also says that bother/7/ 

3 3 5 Buddhaghosa, Visuddhimagga, trans ā amoli, 142 Ven Anālayo indicates that the point behind the 
placing of prīti into the aggregate of mental formations is the outcome of a shift of perspective in the 
Abhidharma and commentarial traditions, whereby the fourth aggregate became an umbrella term for any 
mental factor that was not easily allocated to feeling, perception, and consciousness See Anālayo, 
"Sa khāra," 733 
3 3 6 Davids, trans , Dhammasangam, 26 
337 Mhv at T1545, 412b5 W^MM^M^m ' i l A S M M M ^ : ?AAfM§?§fAlSi ' MAmi9m 
%LW& Dsk at 1537, 484b25 MAMAi • MuMMM > &MM^AAm%t> mAMMAn^M > filtb 
m%AMAm ° k\A?mAi • lfItSH?EifMffiAfiffi > AA.M^m\Ab^m\i. > ^AAm ° ifctJl 
Am' MiA/m 
338 YB at T1579, 467c2 nMmAi: I f E ^ M A t i ' M ^ S ^ A J M A ' — WW&AWMWL ' A 
AmnmAU^> ^ASfKfi ib 4 * > t&&&m; 468a17 mmm&M-MM-^AmAU^m > J I 
WAAAAMAm ° i lASMEA!?! 4* ' & $ t m ^ & * ^ & PS at T1602, 487a3 §Af : IfEfffAffSc 
^ l l s i ' ArAbmAMA^MAAPm ° mAi • lfEfffAgf&H$MP5iJibSil3Jff& ' AM\MAAM 
3 3 9 PS at T1602, 487a3 
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and sukha are pleasant feeling 3 4 0 The position of these three texts, in contrast, is 

consistent with the description of prīti and sukha in the Āgamas and the Nikdyas In order 

to explore the nature of prīti and sukha and their functions, I will focus on the Āgamas 

and the Nikdyas, and then compare with the Abhidharma and commentarial literature, and 

the Mahāyāna texts 

PrTti/pTti and Sukha in the Āgamas and the Nikāyas 

It is said that when a meditator develops tranquility (śamatha) and insight 

(vipaśyand), prīti and sukha serve to facilitate that process This process begins with the 

establishment of virtuous conduct, listening to the Dharma, arousal of faith, and/or the 

practice of the six recollections the Buddha, the Dharma, the Sa gha, morality, 

generosity, and the devas According to the Kimatthiya Sutta of the Anguttara Nikāya, the 

sequence progresses from virtuous conduct to higher forms of training as follows 

[V]irtuous ways of conduct have non-remorse as their benefit and reward; 
non-remorse has gladness as its benefit and reward; gladness has joy as its 
benefit and reward; joy has serenity as its benefit and reward; serenity has 
happiness as its benefit and reward; happiness has concentration as its 
benefit and reward; concentration has knowledge and vision of things as 
they really are as its benefit and reward; knowledge and vision of things as 
they really are has revulsion and dispassion as its benefit and reward; 
revulsion and dispassion have the knowledge and vision of liberation as 
their benefit and reward341 

This discourse reveals that because of one s virtuous conduct, non-remorse and gladness 

arise in him/her, giving rise to joy/rapture (prīti/pīti), serenity (prasrabdhi/passaddhi), 

happiness/pleasure (sukha), and concentration (samādhi) Then, concentration leads to 

knowledge and vision as they really are, revulsion and dispassion, and finally to the 

TS at T1646, 341a3 X I ^ B P M S ' {S.A&M ' AAlW&MAm ' $P^t£fA#?f MAm 
Bodhi and Nyanaponika, trans and ed , Anguttara Nikāya, 237-38 
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knowledge and vision of liberation. This causal sequence shows that prīti and sukha 

could arise before dhyāna, and both are supporting conditions for the attainment of 

dhyāna. 

The Chinese counterpart to the Kimatthiya Sutta is the Heyi jing {5J^$M of the 

Madhyama Āgama. This discourse indicates that prīti results in serenity, namely, 

“serenity of body.”342 Then, serenity of body leads to sukha. This explains that sukha 

specifically involves bodily pleasant feeling, but is not restricted to bodily pleasure 

because serenity (prasrabdhi/passaddhi) is said to include serenity of body and serenity 

of mind.343 With serenity of body and serenity of mind as conditions, sukha is 

experienced as bodily pleasure and mental pleasure. With gladness as condition,^/!/ 

refers to mental pleasant feeling. 

The Cetandkaraniya Sutta of the Anguttara Nikāya also shows that joy/rapture 

(prīti/pīti) arises through gladness, giving rise to “serenity of body,” and then serenity of 

body leads to happiness/pleasure (sukha) as follows. 

It is a natural law that joy will arise in one who is glad at heart. For one 
who is joyful, there is no need for an act of will: „May my body be 
serene! It is a natural law that the body will be serene for one who is 
joyful. For one of serene body, there is no need for an act of will: „May I 
feel happiness! It is a natural law that one who is serene will feel 
happiness.344 

The Chinese parallel, the Busi jing^f^M of the Madhyama Āgama, also depicts prīti 

leading to “serenity of body” and then sukha345 The causal relationship between^/!/ and 

sukha is that one cultivates mental pleasure (prīti) first, and then serenity arises in 

3 4 2 MĀ 42 at T26, 485a24:3g|f§Af ' ffi#±#. 
3 4 3 Bodhi, trans., Samyutta Nikāya, 1570. 
3 4 4 Ibid., 238. 
3 4 5 MĀ 43 at T26, 485b27: H l l ! AMAsAMMA^A ° MW ! UA^m ' AM^m^AM ° MB ! 
AAA^AMMAWm ° H i t ! UA^m > AA^m^Wm ° 
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him/her; with serenity of body and serenity of mind as condition, sukha arises, namely 

bodily pleasure and mental pleasure. 

Listening to the Dharma is conducive to the arising of prīti and sukha, as shown 

in the Shuochu jingWmM. of the Madhyama Āgama. In this discourse, one listens to the 

Dharma and understands its meaning. Due to this understanding, gladness arises in 

him/her, giving rise to prīti, serenity of body, sukha, and concentration. With 

concentration as condition, there arise knowledge and vision as they really are, which 

give rise to revulsion, dispassion, and liberation.346 The causal sequence discloses that 

prīti and sukha are two important factors for the attainment of dhyāna, culminating in 

liberation. The nature of prīti and sukha is pleasant feeling (vedand) with gladness and 

serenity as their respective conditions, and their functions are to give refreshment and 

ease for both body and mind leading to the stability of concentration. 

Faith, which arises through critical scrutiny, leads to the arising of prīti and sukha 

shown in the liberative sequence in the Upanisa Sutta of the Samyutta Nikāya. According 

to this discourse, the liberative sequence progresses from faith, via gladness, ^rzlz, 

serenity, sukha, concentration, knowledge and vision of things as they are, 

disenchantment, dispassion, emancipation, and finally to knowledge of destruction of the 

taints.347 This discourse reveals that prīti and sukha are supporting conditions for the 

development of both tranquility (śamatha) and insight (vipaśyand) on the path to 

deliverance. 

The six recollections—recollection of the Buddha, the Dharma, the Sa gha, 

346 MĀ 86 at T26, 563c28: f^HAE ' mAAMm ° W^WAMmWi ' &.%ffifo ° HfKfftft ' ffi#fK 
5 ° WSMWi> m%AM ° m±M& > m%9/m ° mwmWL > fSfAAA ° MB ! bbAbbAJAHAA 
6 ' fSffJ^PWMPR ° HJ^PWMPR4* ' fSf#M ° HMS£ > fSf#«gt ° H M M > ffi#fi¥B£. 
347 Bodhi, trans., Samyutta Nikāya, 554-55. 
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morality, generosity, and the devas—in the Mahdndma Sutta of the Anguttara Nikāya 

also facilitate the arising of prīti and sukha. When one practices each one of the six 

recollections, one s mind is straight with that recollection as its objects, giving rise to 

gladness. Thenar/!/ arises when one is gladdened. The body becomes serene when the 

mind is uplifted by prīti. Sukha is experienced for one serene in body. Finally, the mind 

becomes focused for one who experiences sukha34* This also illustrates that prīti and 

sukha are the crucial factors for the attainment of dhydna. 

When a meditator commences with the establishment of virtuous conduct, 

listening to the Dharma, arousal of faith, and/or the practice of the six recollections, there 

arises gladness, ^rzlz, serenity, sukha, and concentration successively. According to the 

Sdmahhaphala Sutta of the Dīgha Nikāya, when a meditator abandons the five 

hindrances—sensual desire, ill will, sloth and torpor, restlessness and remorse, and 

doubt—there arises gladness.349 Gladness leads to prīti. When there is prīti in mind, the 

body becomes serene, giving rise to sukha and then concentration.350 These five 

fundamental factors—gladness, prīti, serenity, sukha, and concentration—form a 

meditative formula for the attainment of the first dhydna. 

According to the 482nd sūtra of the Samyukta Āgama, a noble disciple has to 

detach from five things, and completely fulfill another five things when he/she intends to 

learn the rapture and pleasure of seclusion and directly experiences with the body.351 The 

five things which one has to detach from are whatever joy is connected with sensual 

desire, whatever grief is connected with sensual desire, whatever equanimity is connected 

3 4 8 Nyanaponika and Bodhi, trans. and ed., Anguttara Nikāya, 151-53. 
3 4 9 Walshe, trans., Dīgha Nikāya, 102. 
3 5 0 Ibid. 
351 SĀ 482 at T99, 123a14: AW- ! S f ^ l g A A f M I t S ^ ' ^ A ^ A B I ' f#5§It£A ' f§)i£)A 
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with sensual desire, whatever joy is connected with the unwholesome, and whatever grief 

is connected with the unwholesome Another five things which one has to fulfill are 

gladness, prīti, serenity, sukha, and unification of mind 3 5 2 Through the fulfillment of 

these five things, there is the rapture and pleasure of seclusion, namely the attainment of 

the first dhyāna 

The Yogdcdrabhūmi also states that one attains the first dhyāna through detaching 

from five things and fulfilling another five things, as the 482nd sūtra of the Samyukta 

Āgama describes 3 5 3 The 482nd sūtra of the Samyukta Āgama is also cited in the 

Abhidharmakośabhdsya to indicate that one attains the first dhyāna through the 

elimination of five things and the fulfillment of another five things—gladness, prīti, 

serenity, sukha, and concentration354 These five things in Buddhist meditation form a 

meditative formula for the achievement of the first dhyāna shown in the early discourses 

and the Abhidharma texts In the development of concentration, prīti and sukha 

concerning mental pleasure and bodily pleasure are required for the attainment of 

dhyāna; after one attains the first dhyāna, prīti and sukha grow in momentum to become 

dhyāna factors 

In early discourses, the simile of the bath man, the simile of the lake, and the 

simile of lotuses in a pond vividly describe how, when one is in dhyāna, the experience of 

prīti and sukha pervades both body and mind 3 5 5 The simile of the bath man depicts that 

prīti and sukha born of seclusion pervade the whole body while one is in the first dhyāna, 

352 SĀ 482 at T99, 123a16 AHMBAA ? If BJf&Jff-MWS ' Hff&Jff-MW ' HJf&Jff-M*^ ' i f A # 
Jff-M*S ' W\ AWftWm~9. > T&AAAMB ° AMii/iEA ? If PIS - WC& - ?f E - m - —A 
353 YB at T1579, 329a7 i t A ? A ! M ^ M A S ' fielAltbMAAA ' If M A S ' M A S ' A # 
Iff A S ' A ^ J f A S ' A^JfAJ^ : X ^ £ A f § H H / i > IfHtSAA^AJpfft 
354 AK at T1558, 147al6 AM^Iti • 3g^MH^igJ$A^!IAS^ABmAA ' t^MH?EBf£A > 
f § H £ A m § H / i ' JltAAS ° HAAAM^AA ? — lt^SA$i^H^IEA)pfft 
3 5 5 MĀ 81, MĀ 98, MN 119 
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as a skilled bath man kneads his ball of bath powder till the moisture fills it inside and 

out.356 The simile of the lake draws that prīti and sukha born of concentration suffuse the 

whole body while one is in the second dhyāna, as cool waters well up in the lake, and 

there is no part of the whole lake unpervaded by the cool waters.357 The simile of lotuses 

in a pond describes that sukha divested of prīti permeates the whole body while one is in 

the third dhyāna, as lotus in a pond thrive immersed in the water, and they are filled with 

cool water from their roots to their tips.358 Here the ball of bath powder, the lake, and the 

lotus represent the physical body in the first, second, and third dhydnas, stressing that 

prīti and sukha pervade the whole physical body, and there is no part of the entire body 

unpervaded by them. Clearly, these smiles illustrate that bodily feeling occur while one is 

in dhyāna, specifically referring to physical pleasure and ease. 

Feeling (vedand) in the five aggregates (skandha) is placed between the form 

aggregate and the other three mental aggregates, consisting of both bodily and mental 

components. In other words, feeling is the place where the interplay between the body 

and mind takes place. With regard to the unique function of feelings, Ven. Anālayo says: 

Feelings can thus be seen as an intermediary between body and mind that 
has a conditioning effect on both. One aspect of this intermediary role is 
that whatever happens in the body is mentally felt through the medium of 
feelings, while the other aspect is that the affective tone of mental 
processes affects and influences the body through the medium of feelings. 
The actual experience of feeling thus usually involves body and mind.359 

He gives examples of how feelings involve both body and mind thus: joyful feeling may 

result in raising of the hair and goose pimples; pain to tension and cramps may influence 

3 5 6 ā amoli and Bodhi, trans., Majjhima Nikāya, 953. 
3 5 7 Ibid. 
3 5 8 Ibid., 954. 
3 5 9 Anālayo, "Vedanā," 515. 
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the heart beat and blood circulation.360 According to the Salla Sutta of the Samyutta 

Nikāya, when an unwise person experiences physical pain and reacts with mental anguish 

to this pain, he/she suffers both physical pain and mental pain, just as if shot by two darts. 

In contrast, a wise person does not react physical pain with mental agony, and thus suffers 

only one pain caused by one dart alone.361 This simile of two darts also explains that 

feeling (vedanā) is the place where the interaction between the body and mind happens. 

Prīti and sukha are pleasant feelings experienced in the same way involving the interplay 

between the body and mind. 

Gladness, ^rzlz, serenity, sukha, and concentration form a meditative formula in 

many of early discourses. This meditative formula illustrates that gladness 

(prdmodya/pdmojja), prīti, and sukha have a close causal relationship. What is the 

distinction among these three factors? In the development of concentration, when one is 

glad, prīti arises in him/her. Ven. Gunaratana indicates that the Pāli commentary explains 

prdmodya/pdmojja as “the initial forms of rapture,” and prīti/pīti as “the stronger 

forms.”362 According to the Dhammasangam, prdmodya/pdmojja and prīti/pīti are mental 

factors belonging to the aggregate of mental formations (samskdraskandha), not mental 

pleasant feelings.363 This definition is questionable. 

The Yogdcdrabhūmi also treats prdmodya/pdmojja as the initial rapture, and prīti 

the stronger, deeper rapture.364 But, this treatise defines prīti as mental pleasure included 

in the aggregate of feeling (vedandskandha), not belonging to the aggregate of mental 

3 6 1 Bodhi, trans., Samyutta Nikāya, 1264. 
Gunaratana, Path of Serenity and Insight, 64. 

3 6 3 Davids, trans., Dhammasangam, 26. 
364 YB at T1579, 329a24: f£Af : | f « A > f WAAsWMm^M&AfAAUAA ' ¥£MMUAftM\$. ° 
S^f : If AfiHAfSI^A ' MMMYAbffrMi'A 
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formations.365 This position, in contrast, is consistent with the definition of prīti in the 

Āgamas and the Nikdyas, and is also applied to the development of concentration. 

In meditative development, one experiences prdmodya/pdmojja as the initial 

mental pleasant feeling, which may arise through the abandoning of the five hindrances. 

Prīti is the stronger mental pleasant feeling which affects the body leading to physical 

ease. When prīti reaches maturity, serenity (prasrabdhi/passaddhi) arises. That is, with 

rapture in the mind, the body becomes serene and the mind becomes serene. When 

serenity of body and serenity of mind grow stronger, sukha is experienced in both body 

and mind, involving bodily pleasant feeling and mental pleasant feeling. In other words, 

prdmodya/pdmojja, prīti and sukha are different degrees of pleasant feeling, and they all 

belong to the aggregate of feeling (vedandskandha). When one attains dhydna, the 

pleasant feelings—prīti and sukha are unworldly referring to the happiness of dhydna, 

which differ from sensual pleasures as worldly. Despite their alleged common basis in the 

early discourses, the later Abhidharma and commentarial literature give rise to a variety 

of definitions of prīti and sukha. 

PrTti/pTti and Sukha in the Abhidharma and commentarial literature 

According to the Visuddhimagga, prīti/pīti is said to be of an “endearing” 

property, and its function is “to refresh the body and the mind.”366 This work points out 

five grades of prīti which successively arise with the development of concentration thus: 

minor rapture, momentary rapture, showering rapture, uplifting rapture, and pervading 

rapture. Minor rapture is the initial one which can only raise the hairs on the body. 

365 YB at T1579, 330c20: mAAMW-
3 6 6 Buddhaghosa, Visuddhimagga, trans. ā amoli, 141. 
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Momentary rapture is experienced as flashes of lightning appearing at different moments. 

Showering rapture is like waves on the seashore breaking over the body again and again. 

Uplifting rapture is powerful and even causes the body to levitate. Pervading rapture 

completely suffuses the whole body as a filled bladder or a rock cavern filled by a huge 

inundation.367 All these raptures affect the physical body in different degrees; and this is 

consistent with what the early discourses tell us: that prīti gives rise to serenity of body, 

leading to physical comfort and ease. The highest “pervading rapture” which permeates 

the entire body is said to be experienced in association with the attainment of dhydna36* 

The interplay between body and mind is clearly shown in the five grades of prīti, which 

illustrates that prīti is mental pleasant feeling (vedanā) experienced before and while one 

is in dhyāna. 

The Visuddhimagga does not define prīti/pīti as a pleasant feeling, but a mental 

factor belonging to the aggregate of mental formations (samskdraskandha)369 Prīti is 

said to be “the contentedness at getting a desirable object,” and sukha is “the actual 

experiencing of it” when the object is obtained.370 A simile is given to explain the 

distinction between^/!/ and sukha thus: When an exhausted man travels in a desert, he 

occasionally sees a pond and thrills at the water. The contentment and delight directed at 

the water, namely a desirable object, is the experience of prīti. While drinking the water, 

the direct experience of a desirable object is sukha371 Sukha is said of a “gratifying” 

property, and its function is “to intensify” the mental states associated with meditation.372 

3 6 7 Ibid., 141-42. 
3 6 8 Ibid., 142. 
3 6 9 Ibid. 
3 7 0 Ibid. 
3 7 1 Ibid. 
3 7 2 Ibid. 
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The Visuddhimagga defines sukha as a pleasant feeling included in the aggregate of 

feeling (vedandskandha)373 Being a dhydna factor, sukha is treated as a mental pleasant 

feeling, not a bodily pleasant feeling, because when one is in dhydna, “consciousness at 

that time does not occur by way of the five doors ” 3 7 4 Hence, according to the 

Visuddhimagga, neither prīti nor sukha involves bodily pleasure In the Theravāda 

Abhidharma, the Dhammasangam also states that prīti belongs to the aggregate of mental 

formations, and sukha of the first three dhydnas is mental pleasure included in the 

aggregate of feeling375 

Vasubandhu, in his Abhidharmakośabhdsya, refutes a certain school s viewpoint 

that prīti is not mental pleasant feeling (saumanasya-vedand) but a mental factor, and 

sukha of the first three dhydnas is identical to mental pleasant feeling 3 7 6 In the 

*Abhidharmanydydnusdrasdstra, Sa ghabhadra further indicates that this school treats 

prīti as a mental factor belonging to the aggregate of mental formations 3 7 7 Clearly, this 

school refuted by Vasubandhu and Sa ghabhadra has a close relationship with 

Theravāda 

Vasubandhu cites a sūtra called Bian diandao qnjing ^ I | ^ [ | ^ | M to emphasize 

that the joy faculty (saumanasyendnya) ceases without remainder while one is in the 

third dhyāna, and the pleasure faculty (sukhendnya) ceases without remainder while one 

3 7 3 Ibid 
3 7 4 Ibid, 323 
3 7 5 Davids, trans , Dhammasangam, 25-6 
376 AK at T1558, 147b28 SBPSSi ° AMAAI^AA^ ? / ^ I f I # S i ' » g ^ ' WtAA, ° 

§: 
377 ANS at 1562, 762b3 A^3W, • W¥^A ' WMfM'bffifeM ' Afc^mW^A ' SSCgg^C 
MA^ ° ^AjAmAAMA 
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is in the fourth dhyāna378 Based on the Bian diandao qnjing, Vasubandhu clarifies that 

the joy faculty or mental pleasure does not occur while one is in the third dhyāna, and 

thus the joy faculty cannot be identical to sukha of the first three dhydnas, but is 

equivalent to prīti of the first two dhydnas According to Vasubandhu,^/!/ is mental 

pleasure belonging to the aggregate of feeling, not a mental factor included in the 

aggregate of mental formations 3 7 9 This viewpoint is contrary to that of the 

Dhammasangam and the Visuddhimagga. 

The Bian diandao qnjing is not found in the Chinese Āgamas, but its parallel is 

preserved in the Pāli Canon called Uppdika Sutta 380 Controversially, the Uppdika Sutta 

of the Samyutta Nikāya describes a reversal of the order the pleasure faculty or the 

bodily pleasant feeling ceases without remainder while one is in the third dhydna, and the 

joy faculty or the mental pleasant feeling ceases without remainder while one is in the 

fourth dhydna381 This reversal order could be used to confirm that sukha is mental 

pleasant feeling identical to the joy faculty occurring while one is in the first, the second, 

and the third dhydnas, as the Dhammasangam and the Visuddhimagga maintain that 

sukha of the first three dhydnas is mental pleasure belonging to the aggregate of feeling 

The Chinese Vimuttimagga and the Pāli Visuddhimagga are consistent with the Uppdtika 

Sutta that the pleasure faculty ceases without remainder while one is in the third dhydna, 

and the joy faculty ceases without remainder while one is in the fourth dhydna382 

378 AK at T1558, 147c4 $TJ£*JPM§g*l*iB : MPk^MMAAU ' W.A'A^PMM ' AW,m^.PM 
Mm 
3 7 9 AK at T1558, 147b28 HBPlAl 
380 SN 48 40 
381 Bodhi, trans , Samyutta Nikāya, 1685 
382 Vim at T1648, 420b2 jtuAmti : H^mM^nmAM ? SAtbbbAR^S^ ' ^lA^AASiA ' 
^mmuA&nmAM ° mnucAMAwmuM ? g :

 WMUC > ^Amm^M > ^ucAMAwmu 
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However, according to the *Tattvasiddhisdstra, a sūtra explains the gradual 

cessation of feelings as the joy faculty ceases in the third dhydna, and the pleasure faculty 

ceases in the fourth dhydna3*3 In the Yogācāra texts, the Yogdcdrabhūmi also cites a sūtra 

called Wudao jing MB\M. to explain that one is free from the joy faculty while in the 

third dhydna, and the pleasure faculty while in the fourth dhydna3*4 Asanga, in his 

*Prakarandryavdcasdstra, also says the successive cessation of feeling as the cessation 

of the joy faculty occurring while one is in the third dhydna, and the cessation of the 

pleasure faculty while in the fourth dhydna3*5 In the Sarvāstivāda Abhidharma, the 

Dharmaskandha and the Abhidharmdmrtasdstra (Apitan ganluwei lun M ^&UM^WS) 

are also consistent in stating that the joy faculty ceases while one is in the third dhydna, 

and the pleasure faculty while in the fourth dhydna3*6 

Therefore, it is quite possible that the Uppdika Sutta is to be modified when a 

school's viewpoint is questioned by other schools In the Āgamas and the Nikdyas, the 

Buddha frequently says that the body (kāyo) feels pleasure while one is in the third 

dhyāna3*7 This suggests that the pleasure faculty or bodily pleasure ceases not in the 

third dhyāna, but in the fourth dhyāna 

Feeling (vedanā) could be divided into five kinds pleasure, pain, joy, displeasure, 

M ° ffi : ^m^AAWMAM ' {^A&mhmWtAM ? g : AWMtmWMi$ ' AAWA'MA > MS£ 
^WmWnAM Buddhaghosa, Visuddhimagga, trans Naamoli, 162 
383 TS at T1646, 285b4 £p£f^t£ : 5fS?A^/Ji ' S f S A ^ / J i > mMmW^M ' JMt/MSAAAJi 
384 YB at T1579, 331al9 i t A l t b H S M M ^ A I r l ^ ' MWMfeAMIS ' i l^SMAIt^AS ' 
i i A S M m u s t s ' i iHSMAit^ts > ^Mg^AHJMs > iunm^MM^mu^ 
385 PS at T1602, 504a27 AltKAf • MWMfe AltSfS ' W,^-nA9 Alt^AS ' ilAjfAtAItSfS ' 
w>mtm Awmu > nmAAAm^AB^M 
386 Dsk at Ti537, 484c29 mzXAWfB!9mMBB<Mm ' A^i#?H^f#i f3 l£n > A^ASijfH^S 
nmMm> Awmm^n^m^^^^^MwnwiMm AAS at Ti553, 979b4 E M I I I A M > ^ 
387 MĀ 3, SĀ 347, EĀ 12 1, AN 7 63, and MN 119 
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and equanimity388 These five feelings could be classified as three modes the joy faculty 

and the pleasure faculty are pleasant feeling; the pain faculty and the displeasure faculty 

are painful feeling; and the equanimity faculty is neither-painful-nor-pleasant feeling 3 8 9 

According to the Vibhanga Sutta (1) of the Samyutta Nikāya, any bodily pleasure born of 

body-contact is called the pleasure faculty; any bodily pain born of body-contact is called 

the pain faculty; any mental pleasure born of mind-contact is called the joy faculty; any 

mental pain born of mind-contact is called the displeasure faculty; and any feeling, bodily 

or mental, is neither comfortable nor uncomfortable called the equanimity faculty390 A 

corresponding text is not found in the Chinese Āgamas 

In the Sarvāstivāda Abhidharma, the Dharmaskandha, the Dhdtukdya (Apidamo 

jieshenzu lun M^MB^Mf^.%m, and the *Mahdvibhasa define the pleasure faculty as 

both bodily pleasure and mental pleasure born of “pleasure-contact,” while in the 

Vibhanga Sutta (1) mental pleasure is not included in the pleasure faculty391 According 

to the Sarvāstivāda Abhidharma, the joy faculty means mental pleasant feeling, and the 

pleasure faculty denotes both bodily pleasant feeling and mental pleasant feeling 

The Sautrāntika indicates that the inclusion of mental pleasure in the pleasure 

faculty is added by the Sarvāstivādins, and also points out that the pleasure faculty in 

other schools sūtras involves only bodily pleasure, without mental pleasure 3 9 2 The 

3 8 8 SĀ 485, SN 36 19 
3 8 9 SN 48 37 
3 9 0 Bodhi, trans , Samyutta Nikāya, 1681 
391 Dsk at Ti537, 499M2 AHmU ? WWkffifft&M^'tM ' AAAAffiM ' M ^ f S ° UAiMM 
Ammmmm^AAmAAA > Af>m ° T&Amu DK at Ti54o, 6i5M4 muAm ? ifmimmA > 
m^mMAm > AAAA^M > T&Amu MhVat Ti545, 732b28 muAm?^m\wm%wnAM 
Am> AAAApm> Mif mu 
392 AK at T1558, 147a7 SMMSM^ft^ : A M I S ? If Hi^lA^/A IAMAmA ° UMAtb^ffi 



112 

Theravāda Nikdyas confirm the Sautrāntika s argument.393 According to the Sautrāntika, 

body-consciousness can occur while one is in dhyāna394 Thus the Sautrāntika insists that 

sukha of the first three dhydnas is identical to the pleasure faculty, involving bodily 

pleasure only.395 The experience of sukha is said to be bodily pleasant feeling which 

arises dependent on the body and a serene wind born of superior samādhi.396 This serene 

wind is serenity (prasrabdhi/passaddhi) acting as an internal energy flow which pervades 

the whole body leading to physical pleasure and ease. 

Bodily pleasant feeling could occur while one is in dhyāna, which does not 

damage the stability of dhyāna, because physical pleasure has its origin in the stilling of 

body and mind, compatible to samādhi and beneficial to the unification of mind. Is sukha 

restricted to bodily pleasure only as the insistence of the Sautrāntika? In fact, prasrabdhi 

includes serenity of body and serenity of mind, giving rise to bodily comfort and mental 

ease. In other words, with serenity of body and serenity of mind as a condition, sukha 

arises and fills the whole body and mind. Sukha, in reality, covers both bodily pleasure 

and mental pleasure. According to the Culavedalla Sutta of the Majjhima Nikāya, sukha 

or pleasant feeling is defined as, “whatever is felt bodily or mentally as pleasant and 

soothing is pleasant feeling.”397 Here sukha is pleasant feeling which involves both 

bodily pleasure and mental pleasure. This definition is appropriate to the experience of 

sukha before and while one is in dhyāna. There is no need to equate sukha, the dhyāna 

factor, with the joy faculty (saumanasyendriya) or with the pleasure faculty 

(sukhendriya), because the experience of sukha is not restricted to mental pleasure or to 

3 9 3 SN 48:36 
394 AK at T1558, 147a21:^BAi^mAMM ' AAUA-
395 AK at T1558, 147a6: AU • UMA&mU ' A j f M ^ t ^ A ^ g ' W^MrA^MmM. 
3 9 6 AK at Ti558, 147a2i: sAftAA^fi^JUHiAAAiB ' MAmStMmMUC-
3 9 7 ā amoli and Bodhi, trans , Majjhima Nikāya, 401. 
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bodily pleasure. 

The Visuddhimagga maintains that prīti/pīti of the first two dhydnas is a mental 

factor belonging to the aggregate of mental formations, and sukha of the first three 

dhydnas is mental pleasure included in the aggregate of feeling.398 This work cannot put 

both^r/7/ and sukha under the aggregate of feeling, because only one of the two could be 

mental pleasant feeling. Hence sukha is said to be mental pleasant feeling equivalent to 

the joy faculty; neither prīti nor sukha is identical to bodily pleasant feeling or the 

pleasure faculty. According to Buddhaghosa, the body (kāyo) feels pleasure while one is 

in the third dhyāna, which means that one experiences sukha or pleasant feeling with 

one s “mental body,” not physical body.399 He also adds that after emerging from this 

dhyāna, one experiences sukha in the “physical body” because the physical body has 

been influenced by “the exceedingly superior matter originated by that bliss associated 

with the mental body.”400 This statement shows that sukha is experienced in both body 

and mind. 

The Vibhanga, an Abhidharma text of the Theravāda, also maintains that a 

meditator experiences sukha of the third dhyāna by way of the body of mental 

aggregates.401 That is, what the body is meant is the aggregates of perception 

(samjhdskandha), the aggregate of mental formations (samskdraskandha), and the 

aggregate of consciousness (vijhdnaskandha)402 The body (kāyo) is redefined as “mental 

body,” so as to emphasize that there is no bodily feeling while one is in dhyāna. 

According to the Kdya Sutta of the Samyutta Nikāya, serenity 

3 9 8 Buddhaghosa, Visuddhimagga, trans. ā amoli, 142. 
3 9 9 Ibid., 159. 
4 0 0 Ibid. 
4 0 1 Thi ila, trans., Vibhanga, 338. 
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(prasrabdhi/passaddhi) includes serenity of body and serenity of mind.403 The Pāli 

commentary states: “Tranquility of body (kdyappassaddhi) is the tranquilizing of distress 

in the three mental aggregates (feeling, perception, and volitional formations), tranquility 

of mind (cittappassaddhi) the tranquilizing of distress in the aggregate of 

consciousness.”404 This statement is consistent with the account of the Theravāda 

Abhidharma, such as the Vibhanga and the Dhammasangam405 Regarding the statement 

of the Pāli commentary, Ven. Bodhi clarifies, “It seems, however, that in such passages as 

the present one, „body was intended quite literally as meaning the physical body, 

considered as actively contributing to the qualitative tone of an experience.”406 

In the Theravāda Abhidharma, the concept of “mental body” is used to explain the 

experience of serenity and the experience of sukha. Serenity is the supporting condition 

for the arising of sukha in the meditative formula—gladness, prīti, serenity, sukha, and 

concentration. When “serenity of body” is defined as the serenity of mental body, namely 

the aggregates of feeling, perception, and volitional formations, and “serenity of mind” as 

the serenity of the aggregate of consciousness, it seems logical to say that serenity of 

mental body and serenity of mind give rise to sukha that pervades not the entire “physical 

body,” but the whole “mental body.” The Abhidharma system redefines the “body” (kāyo) 

in early discourses as mental body, so as to rationalize the Abhidharma system s 

interpretation of the rūpa-dhydnas. This redefinition reflects that what the rūpa-dhydnas 

mean in the Abhidharma system is different from what they mean in the sūtra system. 

The Vimuttimagga, a Chinese text which has a close affinity with the 

Bodhi, trans., Samyutta Nikāya, 1570. 
Ibid., 1901. 
Thi ila, trans., Vibhanga, 301; Davids, trans., Dhammasangam, 21. 
Bodhi, trans., Samyutta Nikāya, 1901. 
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Visuddhimagga, also explains that sukha is mental pleasure experienced with “mental 

body” while one is in the third dhyāna 407 This text defines “mental body” as the 

aggregate of perception, the aggregate of mental formations, and the aggregates of 

consciousness 4 0 8 This definition is the same as that of the Vibhanga 409 Contradictorily, 

when the Vimuttimagga interprets the simile of the bath man, the simile of the lake, and 

the simile of lotuses in a pond in early discourses, the interpretation is that both body and 

mind are filled wither/!/ and sukha while one is in dhyāna 4 1 0 This contradiction reflects 

that Upati ya is also aware that what the “body” is meant in the early discourses is the 

“physical body .” 

In the Vimuttimagga, a question is raised prīti and sukha are immaterial states; 

how can they pervade the whole physical body? Upati ya replies ndma, which signifies 

the aggregates of feeling, perception, mental formations, and consciousness, exists 

dependent on rūpa (form), namely the physical body; and rūpa exists dependent on 

ndma 4U In other words, the body and the four mental aggregates exist dependent on each 

other Hence, it is said, when ndma or mental aggregates are full of prīti and sukha, the 

whole body is also filled with pleasure 4 1 2 The whole body and mind experience prīti and 

sukha, which illustrates that bother/7/ and sukha are pleasant feelings (vedanā) 

concerning the interplay between the body and mind leading to physical ease and mental 

contentment 

According to the Bian diandao qnjing ^ I | ^ [ | ^ | M or the Wudao jing M S I t l the 

407 Vim at Ti648, 4i9c9 mAHM ? £ : ^ i f r ^ s M i ' &MAM ° &MAMA ' MMA/m 
4 0 8 Ibid 
4 0 9 Thi ila, trans , Vibhanga, 338 
4 1 0 Vim at T1648, 417c-20a 
411 Vim at T1648, 417b24 ffl : A^m^&AnAW ' HAMA.AM ? £ : AAA& ' AM.AA, 
4 1 2 Vim at Ti648, 4i7b26 ^WA^AA&M ' feffl&g ; ^AAAm ' QM-W& ° 
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pleasure faculty (sukhendriya) or bodily pleasure ceases without remainder while one is 

in the fourth dhyāna; this shows that bodily pleasure can be present while one is in the 

lower three dhydnas413 According to the Uppdika Sutta, the pleasure faculty ceases 

while one is in the third dhyāna; this suggests that bodily pleasure can occur while one is 

in the lower two dhydnas414 The simile of the bath man, the simile of the lake, the simile 

of lotuses in a pond, and the simile of white cloth in early discourses describe the 

experience of the whole-body awareness while one is in dhyāna415 According to MĀ 3, 

EĀ 12:1, AN 7:63, and MN 119, it is said that the body (kāyo) feels pleasure while one is 

in the third dhyāna. All these cases illustrate that “bodily pleasant feeling” can occur 

while one is in dhyāna. In other words, prīti and sukha are pleasant feelings involving 

bodily pleasure and mental pleasure. Thus we can see that bother/7/ and sukha are placed 

under the aggregate of feeling in the Ānāpānasati Sutta and the 810th sūtra of the 

Samyukta Āgama. 

In Sarvāstivāda, the *Mahdvibhdsd defines prīti as mental pleasure, namely the 

joy faculty (saumanasyendriya), belonging to the aggregate of feeling.416 This treatise 

treats sukha of the first two dhydnas as pleasure arising from serenity 

(prasrabdhi/passaddhi) included in the aggregate of mental formations, and sukha of the 

third dhydna as mental pleasure, namely the pleasure faculty (sukhendriya), belonging to 

the aggregate of feeling.417 Bother/7/ and sukha of the third dhydna are mental pleasant 

feeling, but the former is identical to the joy faculty and the latter is equivalent to the 

4 1 3 AK at T1558, 147c4; YB at T1579, 331al9. 
4 1 4 SN 48:40 
4 1 5 MĀ 81, MĀ 98, and MN 119 
416 Mhv at Ti545, 4i5c23: mW^SMABA ° MmAs • SlfSfS ' mm$l^m ° UAM&iM > m 
AliM. 
417 Mhv at T1545, 412b5: W^-M&T&U^m ' H A M M M S ^ ' W^-nWMAtiM ' MAmSM 
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pleasure faculty In the Pāli Nikdyas, the Vibhanga Sutta (1) says that the pleasure faculty 

is, “Whatever bodily pleasure there is, whatever bodily comfort, the pleasant comfortable 

feeling born of body-contact.”418 In this discourse, mental pleasure is not included in the 

pleasure faculty, while in the Sarvāstivāda Abhidharma mental pleasure is included in the 

pleasure faculty419 

According to the Dharmaskandha, the sūtras say that the body (kāyo) which feels 

sukha or pleasure in the third dhyāna means the mental body, not the physical body 4 2 0 

Yet, this treatise also adds that when the mental body is filled with pleasure, the physical 

body also feels ease; this is what the sūtras mean that the body feels pleasure 4 2 1 The 

*Mahdvibhdsd also states that the body which feels pleasure in the third dhydna is mental 

body 422 This text also adds that some people say when the mind is full of pleasure, the 

physical body also feels comfortable 4 2 3 As the Dharmaskandha and the *Mahdvibhdsd 

suggest, the Vimuttimagga and the Visuddhimagga also define sukha of the third dhydna 

as mental pleasure experienced with mental body, and add that when the mind is filled 

with pleasure, the physical body also feels ease 4 2 4 All these texts recognize that pleasant 

feeling involve both body and mind In other words, the body (kāyo) that feels pleasure in 

the third dhyāna covers both mental body and physical body 

4 1 8 Bodhi, trans , Samyutta Nikāya, 1681 
419 Dsk at Ti537, 499bi2 AHmU ? IfWWmMPAAMmAm ' AAAAffiM ' ^AmM ° UAiMM 
Ammmmm^AAmAAA > A?m > ^Amu DK at Ti54o, 6i5M4 muAm ? ifmmmA > 
m^mMAm > AAAA^M > T&Amu MhVat Ti545, 732b28 muAm?^m\wm%wnAM 
Am> AAAApm> Mif mu 
420 Dsk atl537, 484b25 MAMAi • MMMM 
421 Dsk atl537, 484b26 &MM^AAm%t ' H A S M f ^ j I ' mtm%AMrAm 
422 Mhv at T1545, 416c8 MAm^ ' MnmMM 
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According to the Visuddhimagga, sukha of the three lower dhydnas is mental 

pleasure belonging to the aggregate of feeling, while according to the Dharmaskandha 

and the *Mahdvibhasa, only sukha of the third dhyāna is mental pleasure included in the 

aggregate of feeling, and sukha of the first two dhydnas is pleasure arising from serenity 

(prasrabdhi/passaddhi) belonging to the aggregate of mental formations.425 The 

definition of sukha is debatable in Buddhist schools 

The Sautrāntikas refute the Sarvāstivāda viewpoint that sukha of the first two 

dhydnas means pleasure arising from serenity (prasrabdhi/passaddhi) included in the 

aggregate of mental formations.426 In the Abhidharmakośabhdsya, there are three points 

which explain the position of the Sautrāntikas thus: First, serenity 

(prasrabdhi/passaddhi) of the fourth dhyāna is superior to that of the first two dhydnas, 

but sukha does not occur while one is in the fourth dhyāna. Hence, sukha of the first two 

dhydnas should not be identical to serenity.427 Second, the Sarvāstivādins argue that 

serenity (prasrabdhi/passaddhi) is called sukha only when it is beneficial to the arising of 

pleasant feeling. The Sautrāntikas reject this point, because serenity of the third dhyāna is 

also beneficial to the arising of pleasant feeling, but serenity of the third dhyāna is not 

called sukha. The Sarvāstivādins explain that equanimity (upeksd) counteracts serenity, 

and thus serenity is not beneficial to the arising of pleasant feeling while one is in the 

third dhyāna. The Sautrāntikas reply that this statement is not the truth, because 

equanimity and serenity are not opposed, but support each other. That is, serenity of the 

425 Buddhaghosa, Visuddhimagga, trans. ā amoli, 142. Dsk at 1537, 483c2: AHm ? If It§£5IA#/Ag ' 
EifMf4Afif4 ' ^AflfAffi ' AAflfAffi ' m^MM\±AM\± > mx\AL4A± > MMlAAbm 
flffi ' MBWAbBWi. > MU^AbU^A Dsk at Ti537, 499bi4: mAiMMAmmmmmffiA 
AmAAA> &m> T&Amu. MhVat Ti545, 4i2b5: w=-Ms,7&m^m > MAms3Ms.m > w 
r-MSMAli-M > MAmSM&i-M. 
426 AK at T1558, 147a6: Ajffffi^i^A^g ' ^MAl^WmU-
427 AK at T1558, 147al2: XHHAfiA^fM ' MAtSfiiAf^AAA 
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third dhyāna is also beneficial to the arising of pleasant feeling, and is superior to serenity 

of the first two dhydnas. Hence, the Sautrāntikas insist that if serenity of the third dhyāna 

is not sukha, serenity of the first two dhydnas should not be sukha42* Third, a sūtra says 

that by abandoning five things and fulfilling another five things—gladness, prīti, serenity, 

sukha, and concentration, one attains the first dhyāna429 Here serenity and sukha are two 

separate things. Thus sukha of the first two dhydnas must not be serenity belonging to the 

aggregate of mental formations430 

Why do the Sarvāstivādins maintain that sukha of the first two dhydnas is 

pleasure arising from serenity (prasrabdhi/passaddhi) belonging to the aggregate of 

mental formations? In Sarvāstivāda, sukha of the first two dhydnas cannot be pleasant 

feeling, because it is not equivalent to the pleasure faculty (sukhendriya) or to the joy 

faculty (saumanasyendriya). Vasubandhu, in his Abhidharmakośabhdsya, explains the 

position of the Sarvāstivādins thus: sukha of the first two dhydnas cannot be the pleasure 

faculty (sukhendriya), because the five sensory consciousnesses are not present while one 

is in dhyāna, and thus bodily pleasant feeling or the pleasure faculty does not occur at 

that time.431 He expounds that one does not experience the pleasure faculty as a mental 

pleasant feeling while in the first two dhydnas, because one experiences the joy faculty as 

a mental pleasant feeling while in the first two dhydnas; that is, one cannot experience 

two mental pleasant feelings, namely the pleasure faculty and the joy faculty, together in 

428 AK at T1558, 147al3: ̂ mWA^WWmAAAAm ' ilASMIM^JIi^JSM^A ° ^tWiMl'Ah 
fiWJfS ' AH ! fiWMfiA^ ' AWS/ABm^-Wi ° 
429 This discourse is SĀ 482 at T99, 123a16: A M I t E A ? If BJf&Jff-MW ' Hff&JfrMffg ' BJf&Jff 
•M#& ' ifA^Jf-aiOT ' W\AWf\^M9: > ^AAAMB ° AMf§/iEA ? If PIS - i t s - ?f A -

430 AK at T1558, 147al6: X§2|ft£ : ^ H H ^ i g A A f A ^ I t A S ^ A t m A A ' fA^M^EifEA ' 
f§HEAm§H>i ' KISAS ° {^WAAffiBAA ? —1t^SAfi^H§?§EA)pfft ° itblffi^JI^ 
mm> mjj=-mi¥um%. 
431 AK at T1558, 147al: W^-Al^MmMttt ' A-W^AA^m ' AftAA^EsMC 



120 

one mind.432 Therefore, neither the pleasure faculty nor the joy faculty, sukha of the first 

two dhydnas can only be pleasure arising from prasrabdhi belonging to the aggregate of 

mental formations. 

The Yogdcdrabhūmi maintains that the body (kāyo) which experiences sukha 

while one is in the third dhyāna means both the physical body and the mental body 

experiencing pleasant feeling and pleasure arising from serenity 

(prasrabdhi/passaddhi)433 This interpretation reflects the author s position on the 

argument about what the body (kāyo) is meant in early schools. This treatise explains the 

body (kāyo) as including both the physical body and the mental body; that is, sukha is 

experienced in both body and mind, involving bodily pleasure and mental pleasure. 

Asa ga, in his *Prakarandryavdcasdstra, indicates that bother/7/ and sukha are 

experienced as pleasant feelings belonging to the aggregate of feeling while one is in 

dhydna434 His statement also means that one is able to feel both bodily pleasure and 

mental pleasure while one is dhydna. 

Sthiramati, in his *Abhidharmasamuccayavydkhyd, explains that the five sensory 

consciousnesses do not occur while one is in dhydna, but it is a/aya-consciousness that 

sustains the body to experience bodily pleasure. 4 3 5 Vasubandhu and Asvabhāva, in their 

respective commentaries on Asa ga s *Mahdydnasamgraha, also indicate that the five 

sensory consciousnesses are not present while one is in dhydna, but that mind-

consciousness depends on the body to experience bodily pleasure through similar body-

432 AK at Ti558, U7a3:AMA^m ' AfAA^Wi ° SBPSS:' M — A ^ S f M f r ^ ° 
433 YB at T1579, 468al7: fflfcn^&MMMWtig^SM^ ' J S f t S B W * ^ . 
434 PS at T1602, 487a3: §Af : IfEfffAfM^ffsi ' AlAbAtASASi ' ^MAA^M ° mAi • If 
Efff^f&HfMPfi ' ibSIAA*cAAff£'K ' ^MAA^M-
435 ASV at T1606, 726a27: ^mmAA^MMMl ° AHAm ? IfEfffAf ' ftcHJOTiHl^fftc ° Jff 
^A\A(AAM!AAi > MA%MAkW&Af\A^ > A\A^\AAt/AMAAAm > M1MM. 
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contact436 Their discussion of bodily feeling is based on the position of six 

consciousnesses, not eight consciousnesses 

In Buddhist meditation, what is said to provide “a pleasant abiding here and now” 

is not the formless attainments (drūpya-samdpatti), but the four rūpa-dhydnas which 

include rapture and pleasure born of seclusion in the first dhydna, rapture and pleasure 

born of concentration in the second dhydna, pleasure divested of rapture in the third 

dhydna, and the happiness of equanimity in the fourth dhydna 437 When one attains the 

four dhydnas, one experiences the unworldly rapture (prīti), pleasure (sukha), and 

equanimity (upeksd/upekkhd) throughout the whole body and mind The unworldly prīti 

and sukha occur only when one is in the rūpa-dhydnas, because they specifically involve 

mental pleasant feeling and bodily pleasant feeling, conducive to the development of 

tranquility meditation (śamatha) and insight meditation (vipaśyand) 

436 MhsV, trans Paramārtha, at T1595, 185a25 mAAA.W ' a s M c M A ° MB • $}W(?MMfe>&U 
m> AM/AA^XMAWL > wmmn ° mtMMxM\yMAAt > mAAAAmn > E M ^ A S B > * 
f^A&MA^mAA MhsV, trans Xuanzang, at T1597, 340al4 X—MMllf f t l fAiMA : IfUfe 
MtA{&^ftfcE» , ftfe^^AvMSiffi ° ^PtrfefSf&A^^f : Mim&AA&m&ikAAM-> fi 
lfcttt*Sftc±#ift ' AEffimmm^ : a » M ' f&AtM ' J#MA#ibAgS MhsA at T1598, 
402an A—wmrAxmmA^MmAi • if^AAWAAMiifi%fii > WV®LMMM®&. ° A&W 

%t' BP l̂fcb̂ ibASffi ° asffê M > A&Ar^ifcAMttt' BMAtb^MAAIibASffi 
4 3 7 DN 33, AN 4 41, SĀ 16 
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Chapter IV 

The Exploration of Mindfulness of Breathing 

1. Meditation Object: Mental Counterpart Image vs. Breath Sensations 

According to the Ānāpānasati Sutta, there are sixteen steps in mindfulness of 

breathing, which are grouped evenly into four tetrads correlating to the four foundations 

of mindfulness. As such, the first tetrad is connected with the contemplation of the body 

(kāyo), the second tetrad with the contemplation of feeling (vedanā), the third tetrad with 

the contemplation of the mind (citta), and the fourth tetrad with the contemplation of the 

dharmas.438 Ven. Nyanatiloka indicates that the first three tetrads apply to both tranquility 

meditation and insight meditation, and the fourth tetrad merely refers to insight 

meditation.439 In other words, each tetrad can apply to insight meditation. 

The Visuddhimagga explains that the first tetrad is set forth for a beginner, and the 

other three tetrads are for one who has attained dhyāna/jhāna440 About which Ven. 

Anālayo remarks: 

[T]he description given in the Visuddhimagga, however, awareness of the 
breath disappears before entering a jhāna, being replaced by a mental 
nimitta as the object of concentration. From this it would follow that the 
instructions given during the second and subsequent tetrads of 
mindfulness of breathing could be carried out only when one emerges 
from a jhāna attainment, since it is only at that time that one would be able 
to feel the breath again. This seems a rather narrow perspective on the 
sixteenfold instruction.441 

Without awareness of the breath in dhyāna, a shift in meditation object from breath 

ā amoli and Bodhi, trans., Majjhima Nikāya, 943-44. 
Nyanatiloka, Buddhist Dictionary, 11. 
Buddhaghosa, Visuddhimagga, trans. ā amoli, 270. 
Anālayo, "Mindfulness of Breathing in the Samyukta-āgama", 145. 
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sensations to a mental counterpart sign (pa ibhdga nimitta) is suggested by the 

Visuddhimagga442 Yet, this suggestion is unique to the Visuddhimagga, and its validity is 

also questionable. The Vimuttimagga, on the other hand, suggests a tactile sign different 

from this mental counterpart sign.443 

In-breathing and out-breathing is said to cease while one is in the fourth 

dhydna444 Even though the breath occurs in the first three dhydnas and ceases in the 

fourth dhydna, the Visuddhimagga suggests that the breath should be replaced by a 

mental nimitta because there is no awareness of the body and no awareness of the breath 

while one is in dhydna445 Nimitta is a mental image born of perception (sanna), and 

appears differently because individual meditators perceptions are different.446 

The Visuddhimagga describes nimitta as: 

[L]ike a star or a cluster of gems or a cluster of pearls, to others with a 
rough touch like that of silk-cotton seeds or a peg made of heartwood, to 
others like a long braid string or a wreath of flowers of a puff of smoke, to 
others like a stretched-out cobweb or a film of cloud or a lotus flower or a 
chariot wheel or the moon s disk or the sun s disk.447 

With the arising of the mental counterpart sign (pa ibhdga nimitta), a yogin is said to 

have succeeded in suppressing the five hindrances448 (pahcanivarana), and then attains 

access concentration (upacdra-samddhi)449 The yogin focuses on the mental counterpart 

image, as it is used for the earth kasina,450 leading to the fourfold dhydna and fivefold 

4 4 2 Buddhaghosa, Visuddhimagga, trans. ā amoli, 279. 
4 4 3 Upatissa, Vimuttimagga, trans. Ehara el al., 68; Vim at T1648, 412a8: X — A U ' &MMWM ' MA 

4 4 4 Bodhi, trans., Samyutta Nikāya, 1271; SĀ 474 at T99, 121b04: H H i f JE'xM ' AAMMM. 
4 4 5 Buddhaghosa, Visuddhimagga, trans. ā amoli, 279, 323. 
4 4 6 Ibid., 278. 
4 4 7 Ibid., 277. 
4 4 8 They are sensual desire, ill-will, stiffness and torpor, restlessness and regret, and doubt. 
4 4 9 Ibid., 279. 
4 5 0 kasina is a meditation object for one to practice tranquility meditation. The ten kasina are said earth 
kasina, water kasina, fire kasina, wind kasina, blue kasina, yellow kasina, red kasina, white kasina, space 
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dhyāna451 When the yogin emerges from dhyāna, he feels the breath again and thus 

develops insight via awareness of the breath. 

In regard to meditation practice in the Visuddhimagga, Ven. Thanissaro states: 

The Path of Purification—the cornerstone of the commentarial system-
takes as its paradigm for meditation practice a method called kasina, in 
which one stares at an external object until the image of the object is 
imprinted in one's mind. The image then gives rise to a countersign that is 
said to indicate the attainment of threshold concentration, a necessary 
prelude to jhana. The text then tries to fit all other meditation methods into 
this mold, so that they too give rise to countersigns, but even by its own 
admission, breath meditation does not fit the mold very well.452 

Ven. Thanissaro's claim that in the Visuddhimagga, mindfulness of breathing is modeled 

on kasina practice is questionable. The Visuddhimagga itself does not treat mindfulness 

of breathing as subordinate to the kasina practice; it is simply that, in the Visuddhimagga, 

both kasina meditation and mindfulness of breathing give rise to a pa ibhdga-nimitta, 

which then becomes the object of the dhydna453 According to Ven. Thanissaro, in-and-

out breath can be the object of concentration before and while one is in dhydna, because, 

“In fact, there are body sensations in all four rūpa jhānas.”454 His position is that in-and-

out breath throughout the body maintains the whole-body awareness. 

Some meditators enter dhydna without the presence of nimitta; yet, there are 

meditators who purportedly attain dhydna with the experience of clear and bright visually 

luminous nimitta. Ajahn Brahmavamso analyzes the features of dhydna in accordance 

with the commentaries, and employs nimitta for attaining dhydna. He points out the 

kasina, and consciousness kasina- In the case of the earch kasina one prepares a disk full of clay to be used 
as meditation object. 
4 5 1 Ibid., 279. There are two schemes of jhānas/dhyānas in the Theravāda Abhidhamma system: the 
fourfold and the fivefold. The fourfold scheme is the same as the Nikāyas state; the fivefold scheme is 
based on the former fourfold scheme with the addition of the samādhi without vitarka but with vicāra only. 

Thanissaro, Wings to Awakening, 249. 
4 5 3 In an email communication of January 10, 2010 Ven. Anālayo wrote to me that the light experienced is 
the pa ibhāga-mmitta of mindfulness of breathing, not that of a kasina. 
4 5 4 Cited in Shankman, Experience of Samādhi, 126. 
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landmarks of all dhydnas thus: 

1. There is no possibility of thought; 
2. No decision-making process is available; 
3. There is no perception of time; 
4. Consciousness is nondual, making comprehension inaccessible; 
5. Yet one is very, very aware, but only of bliss that doesn t move; 
6. The five senses are fully shut off, and only the sixth sense, mind, is in 

operation. 4 5 5 

According to Ajahn Brahmavamso, a meditator has let go of the awareness of body and 

of the five senses of sight, hearing, smell, taste, and touch while in the first dhyāna, and 

he/she has let go of will, choice, controlling, and directing while in the second dhyāna456 

With the cessation of sensory awareness in dhyāna, so the logic follows, it is impossible 

for one to be aware of the breath in dhyāna. Even though one is very aware of bliss in 

dhyāna, the development of insight is also impossible while in dhyāna, because mind-

consciousness is “nondual, making comprehension inaccessible.” Ajahn Brahmavamso 

upholds the viewpoint of the Visuddhimagga that the five sensory consciusnesses cease 

while one is in dhyāna; hence, he also suggests that the breath should be replaced by a 

mental counterpart image. He depicts the experience of nimitta as beautiful lights, such as 

a white light, a golden star, a blue pearl to be seen not by eyes, but by mind-

consciousness.457 Nimitta, so the account goes, is a pure mental phenomenal, vivid and 

brilliant, to be experienced by advanced meditators. 

Pa Auk Sayadaw indicates that when one breathes in and out experiencing the 

whole breath-body, nimitta may appear during this time.458 He suggests: If nimitta arises, 

one still focuses on the breath, and does not shift the mind to the nimitta; if nimitta does 

Brahm, Mindfulness, Bliss, and Beyond, 155. 
4 5 6 Cited in Shankman, Experience of Samādhi, 169-170. 
4 5 7 Brahm, Mindfulness, Bliss, and Beyond, 21. 
4 5 8 Pa Auk, Knowing and Seeing, 44. 
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not appear, one moves on to the next stage: calming the bodily formation, while one 

breathes in and out. According to him, the calming of the breath facilitates the appearance 

of nimitta. When nimitta appears in a stable form at the places where the breath touches, 

nimitta seems to be the breath itself or the breath itself seems to be the nimitta. Then, one 

shifts the meditation object from the breath to this nimitta459 When this nimitta becomes 

a pure white like cotton wool, it is called uggaha-nimitta (learning sign). One focuses the 

mind on this uggaha-nimitta for few hours, and then it becomes clear, bright, and brilliant 

called the pa ibhdga-nimitta (counterpart sign).460 Nimitta becomes clear and bright when 

one s mind becomes concentrated, and then the arising of the counterpart sign is said to 

be used for dhydna practice. 

The Visuddhimagga states that the uggaha-nimitta (learning sign) arises when a 

sign is perceived as if it were seen with one s eyes open, and the pa ibhdga-nimitta 

(counterpart sign) arises when “the hindrances eventually become suppressed, the 

defilement subside, the mind becomes concentrated with access concentration.”461 The 

experience of the counterpart sign is crucial for one to attain access concentration and 

dhydnas. Uggaha-nimitta and pa ibhdga-nimitta are found only in commentaries, and 

both do not appear in the Nikdyas or the Āgamas. 

Regarding the concept of bright nimitta in early discourses, Cousins says: 

“Nevertheless the most striking evidence for the antiquity of the concept is to be found in 

the Upakkilesa-sutta.” The Upakkilesa Sutta describes the experience of meditative 

Ibid., 46-49. 
Ibid., 49. 
Buddhaghosa, Visuddhimagga, trans. ā amoli, 124-25. 
Cousins, “Buddhist Jhāna,” 38. 
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light and visions of forms, namely obhdsa-nimitta and rūpa-nimitta463 According to this 

discourse and its Chinese parallel, the Changshouwang benqi jing - ^ H i ^ l B t M of the 

Madhyama Āgama, it seems as if a meditator has to abandon mental imperfections 

(upakkilesa) which occur in the meditation process, so as to perceive the meditative light 

and vision of forms steadily which leads to the attainment of dhydna464 

With regard to the Changshouwang benqi jing or the Upakkilesa Sutta, the 

Yogdcdrabhūmi interprets that a meditator can concentrate on meditative light, forms, or 

both as object of concentration in order to enter samādhi.465 According to Kuiji's 

commentary on the Yogdcdrabhūmi, when a meditator concentrates the mind on obhdsa-

nimitta as the meditation object, he/she practices the first liberation of eight liberations 

(astd-vimoksa/a ha-vimokkhd). When a meditator concentrates the mind on rūpa-nimitta 

as meditation object, he/she practices the second liberation. When a meditator 

concentrates the mind on both; he/she practices the third liberation.466 In the 

Mahdsakuluddyi Sutta of the Majjhima Nikāya, the first liberation is that one possessed 

of material form sees visible forms; the second liberation is that not having form 

internally, one perceives visible forms externally; the third liberation is that one is 

resolved only upon the pure.467 These three liberations are the meditation practices for a 

meditator to attain the four dhydnas, but not the formless attainments. According to the 

Pāli commentary, one develops these three liberations by using a kasina derived from a 

463 Nanamoli and Bodhi, trans., Majjhima Nikāya, 1012. 
464 MĀ 72 at T26, 536cl6: Mf#AffifSJIfe ° &M&%ffimiSM. 
465 YB at T1579, 338c05: W.A • AM—AffAjpfft ? If^lfcb^ ' ^BMAtSAffiffl ' S f t f l S ' l 
feffl ' MA^A ° 1tt&rmW£%M ' $17Am > m^'AA, ° S l " f l ^ i 3 l * ? IffMSftMA^ 
A ' A7AmA^WL&. 
466 Yuqieshidilun lüezuan mmmmm^at T1829, 81c28:W—AB ' ^AWmWMM ' Jgffifefg 
£Pf =-BM ' =&Sft^P>#BMAitiMm. 
467 Nanamoli and Bodhi, trans., Majjhima Nikāya, 638. 
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colored object in one s own body, a kasina derived from an external object, and a very 

pure and beautiful colored kasina as meditation objects respectively.468 In other words, 

meditative light and forms could be used as the object of concentration, which may 

involve kasina practice, but this does not mean that light and vision of forms are 

necessary for one to attain dhydnas. 

In regard to the meditative experience of an inner light in tranquility meditation 

(śamatha) and insight meditation (vipaśyand), Ven. Anālayo says: 

The light is a natural by-product of deepening concentration, referred to in 
a few stray sutta passages as obhdsa, and presumably underlying the 
concept of the pabhassara citta that is temporarily freed of upakkilesas. A 
passage of significance here is the Upakkilesa-sutta, where the light and 
vision of forms and their stability or disappearance shows if concentration 
develops or not. Taking it from there, it seems there is a point to the 
commentarial idea of an inner light experience that develops with 
concentration, though to see it as the only way to deepening concentration 
might be going too far…. From the perspective of insight, the light has no 
value in itself. And if mistaken as having a value in itself, it actually 
becomes an upakkilesa of vipassand practice.469 

He explains that when concentration deepens, meditative light and vision of forms 

become steady, but the stability of inner light is not the only way for one to deepen 

concentration. In fact, not every meditator has the experience of an inner light. Without 

perceiving an inner light, a meditator can also attain dhydnas. He further explains that in 

the practice of mindfulness of breathing, a meditator may experience a light nimitta in the 

course of meditation, and uses it to attain dhydna. But another meditator may not 

perceive a light nimitta. He/she can use another aspect of meditative experience to attain 

dhydna, for instance, the feeling of inner happiness (sukha vedanā), which arises when 

Ibid., 1284-85. 
Bhikkhu Anālayo, email communication, July 23, 2010. 
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concentration deepens 4 7 0 In other words, both light nimitta and sukha vedanā develop 

with concentration and could be used as mental objects for meditators to attain dhydnas 

When an inner light is present in meditation, could one discern its arising and 

passing away for the development of insight? Ven Anālayo replies that “the light has no 

value in itself.”471 He points out that insight is developed based on actual experience 

instead of imagination To discern the arising and passing away of the light does not 

challenge the inherent sense of a stable self behind experience, and thus the key aspect of 

insight meditation is to see the five aggregates arising and passing away as they really 

are 4 7 2 When one perceives an inner light and attaches to it, the light becomes an 

obstruction to one s development of insight According to the Visuddhimagga, light 

(obhdsa) is one of the ten imperfections of insight473 When light arises in a meditator, it 

is said, this meditator should understand that the light is only a by-product of insight, and 

without attachment to this light, he/she simply concentrates on insight contemplation 

The Chinese Vimuttimagga defines mindfulness of breathing as a practice that 

takes tactile signs to be the meditative object, and air kasina as a practice that uses either 

visual signs or tactile signs 4 7 4 Mindfulness of breathing differs from air kasina because 

of its emphasis on bodily contact only, namely the tactile sensations of in-and-out breath 

Clearly, nimitta of the Vimuttimagga is a tactile sign, namely breath sensation, which 

differs from nimitta of the Visuddhimagga as a mental counterpart image born of 

perception (sanna) 

4 7 0 Bhikkhu Anālayo, email communication, September 17, 2010 
4 7 1 Ibid 
4 7 2 Ibid 
4 7 3 Buddhaghosa, Visuddhimagga, trans ā amoli, 656-57 The ten imperfections of insight are aura, zest, 
tranquility, resolution, exertion, happiness, knowledge, mindfulness, equanimity, and attachment 
474 Vim at T1648, 412a9 x — A U ' mmmm ' mAMiA; x — A U ' mi^mmm' ifja 
—KJA 
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According to the Vimuttimagga, nimitta arises with: 

[A] pleasant feeling similar to that which is produced in the action of 
spinning cotton or silk cotton. Also it is likened to the pleasant feeling 
produced by a breeze. Thus in breathing in and out, air touches the nose or 
the lip and causes the setting-up of air perception mindfulness. This does 
not depend on color or form.475 

This text definitely indicates that a visual image which arises dependent on color and 

form is not the meditation object for the practice of mindfulness breathing. As 

concentration deepens, a meditator may experience a light nimitta as described in the 

Upakkilesa Sutta.476 The Visuddhimagga maintains that in the practice of mindfulness of 

breathing, an inner light develops with concentration, and then a meditator uses it to 

attain dhyāna.477 Yet, the Vimuttimagga does not suggest one to use a visual image or 

light nimitta for the practice of mindfulness of breathing. Regarding this issue, Ven. Sona 

explains: 

The sentence "This does not depend upon color or form" make it quite 
clear that the meditator should not expect the sign of respiration 
mindfulness as a visual image, since it is not possible to conceive of a 
visual percept lacking color and form. What may be inferred from the 
sentence is that the sign is a tactile percept. Incidentally, in the 
Patisambhidamagga, the earliest and most extensive source treatise on 
breathing, there is no mention in the whole section on breathing 
meditation of a visual or "light" nimitta.478 

This statement shows that in the practice of mindfulness of breathing, a mental 

counterpart sign (pa ibhāga nimitta) or visual nimitta described in the Visuddhimagga is a 

latter development, and it seems not to be appropriate for this practice. 

The suggestion of the Vimuttimagga for a yogin is to let go of visual images. This 

475 Upatissa, Vimuttimagga, trans. Ehara el al., 158-59. Vim at T1648, 430a29: MWM3&£UMk$@$M ' 
iwAMMMfMmm > m^AAMMm > »nW^AJa?J ' Afiff̂ fe > Itblfffi. 
476 ā amoli and Bodhi, trans., Majjhima Nikāya, 1012. 
477 Buddhaghosa, Visuddhimagga, trans. ā amoli, 278-79. 
478 Sona, "The Mystery of the Breath Nimitta." 
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text says: 

He sees various forms such as smoke, mist, dust, sand of gold, or he 
experiences something similar to the pricking of a needle or to an ant s 
bite. If his mind does not become clear regarding these different images, 
he will be confused. Thus he fulfills overturning and does not gain the 
perception of respiration. If his mind becomes clear, the yogin does not 
experience confusion. He attends to respiration and he does not cause the 
arising of other perceptions. Meditating thus he is able to end confusion 
and acquire the subtle image.479 

When a meditator perceives visual images in the course of meditation, it is said that 

he/she should let go of these visual images so as not to be distracted by them. In other 

words, if one has doubt about visual images, the doubt becomes a mental obstruction to 

the deepening of concentration. Without doubt, one simply knows what happens and lets 

it go, when a visual image arises. 

With regard to visual images, Ven. Sona says, “The Visuddhimagga however both 

mistakenly takes the similes „smoke, „mist, „dust, „gleam, „glows, „shines and „moon, 

as literal visual images, but also misapprehends them as the counter-sign, ( the mark of 

success!) in direct opposition to the Vimuttimagga.”480 He points out the problem of the 

Visuddhimagga and draws his conclusion: “From the evidence presented in this note, it 

may seem advisable to consider both the Vimuttimagga and the Patisambhidamagga as 

more reliable texts as far as breathing meditation is concerned.”481 Both the 

Patisambhidamagga and the Vimuttimagga do not suggest that one develops a mental 

counterpart image as the meditation object for practicing mindfulness of breathing. 

Moreover, without sensory awareness, perception of the breath is said to be the 

479 Upatissa, Vimuttimagga, trans. Ehara el al., 159. Vim at T1648, 430b5: fflUSffi - MMMW&MMW 

A. > mmfM> mmffiv® > masfe ° SA^AAABI^A > WiAmuAiA^Mmm > AI^AAE 

^Af#»ffl. 
480 Sona, "The Mystery of the Breath Nimitta." 
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meditation object for one who attains dhyāna According to the Abhidharmakośabhdsya 

and the *Abhidharmanydydnusdrasdstra, the position of the Sarvāstivāda is that the five 

sensory consciousnesses do not occur while one is in dhydna 4*2 The 

*Abhidharmanydydnusdrasdstra and the *Samyuktdbhidharmahrdayasdstra (Za apitan 

xin lun BMttikA4m) state that in the practice of mindfulness of breathing, one 

concentrates on perception of the breath to discern in-and-out breath throughout the 

whole body like a thread through a pearl, and at that time there is no occurrence of body-

consciousness 4 8 3 

The *Mahdvibhdsd also indicates that one is unable to hear sounds while in the 

first dhydna, which reflects the position that sensory awareness does not occur while one 

is in dhydna 4*4 In this context, the *Mahdvibhdsd also states that a meditator 

concentrates on perception of the breath to discern in-and-out breath throughout the entire 

body as a thread through a pearl 4 8 5 In other words, without awareness of the breath, a 

meditator simply employs perception of the breath as meditation object while in dhydna 

Dharmatrāta, in his *Samyuktdbhidharmahrdayasdstra, says that one discerns the 

entire body like a bamboo tube, and the breath flows throughout the body like a thread 

through a pearl, and at that time body-consciousness does not arise while one is in 

dhydna 4*6 Yet, Dharmatrāta adds that some meditators suggest that body-consciousness 

482 AK at T1558, 147a2 AftAA^EsMC ANS at T1562, 760a27 AftAA^EsMC 
483 ANS at T1562, 675a3 ^WAAiA^MAWAmAi ' I f M ^ P f S — A ' SJUjPI^PMAJA ' A 
mmM ' A # M SH at T1552, 934M0 fAftffAf^AASA—?J ' H ^ P l A S ' HSWff^ ° A 
A S A S J ' AMA^MWi> T&AM^AM 
484 Mhv at Ti545, 929c9 A?AfMAf^AMii ' M/KfiAAJfMA 
485 Mhv at T1545, 135al7 AAHSMfiAf ^PfW^f 
486 SH at Ti552, 934bio M f M A A A S A — & ' H ^ P l A i ' WMM^ft. ° A A S A S J ' AM 
A M s i ' TkAM'kAfk 
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can occur when the breath flows throughout the whole body within dhyāna 4*7 In 

addition, even though the *Mahdvibhasa suggests that one employs perception of the 

breath as the meditation object while in dhyāna, this treatise also records the statement of 

Vasumitra, a Sarvāstivāda scholar monk, thus when one breathes in and out experiencing 

the whole body, one can still remain in dhyāna because of the employment of updya 4** 

These two cases illustrate that some Sarvāstivādins maintain that awareness of the body 

and awareness of the breath can occur while one is in dhydna, and thus breath sensations 

can be used as meditation object before and while one is in dhydna. 

Vasubandhu, in his Abhidharmakośabhdsya, also describes that the breath flows 

throughout the whole body like a thread through a pearl, a popular simile in Sarvāstivāda, 

but points out that one is aware of the breath cool or warm, having a benign or malign 

influence to the body 4 8 9 He suggests that awareness of the body and awareness of the 

breath can occur while one is in dhydna 

In the *Mahdvibhdsd, mindfulness of breathing belongs to “attention directed at 

[a perception that is fabricated by] determination” (adhimuktimanaskdra; BMffM), 

while according to the Abhidharmakośabhdsya, it is not “attention directed at [a 

perception that is fabricated by] determination,” but “attention directed at reality” 

(tattvamanaskdra; Mmf^M) 49° When mindfulness of breathing is included in “attention 

487 SH at T1552, 934M2 AWl • ABMmZ ' UAiMAM 
488 Mhv at Ti545, 136a29 AAfMA > MMAAMMM > A&MMA^AA ° m • S M M A A A 
M ? £ : MMMAUABM ° ^S^StAltbUMA AA > AAMMMAABM > HAM ° MAiA 
AftAPMts: ium—wAm^A,^AftiM- - w^n^ ^ - A - pm > mm - j®m - M - AA > 
AAf£It%SJHS ' A^AA ' ItbMM 
489 AK at T1558, 118M0 U S A ^ P f W ^ f ' AAAM ' AMA^ 
490 Mhv at Ti545, 423a2 BU^MAi • $PA/fH - PfAA, - MM - BU - MMAUAi^M ° r^ItbH 
ttm^Afi^ ' ^UMAAfeMMA ? g : mmmmi^MMAmfSMMl AK at Ti558, H8b7 A^M 
IS : AAUM ' ASJH$m»®t# ° ifcbAJWS ' itAMMi^MMUc 
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directed at [a perception that is fabricated by] determination,” the perception of the breath 

is the meditation object for this practice, without the acting of body-consciousness, but 

mind-consciousness working there In contrast, when mindfulness of breathing is 

included in “attention directed at reality,” the breath sensations are the meditation object, 

which is the function of both body-consciousness and mind-consciousness 

The Yogdcdrabhūmi suggests the possibility of hearing sounds while one is in a 

meditative attainment; that is, when one s ear-consciousness perceives sounds and then 

mind-consciousness searches for sounds while in a meditative attainment, because of this 

searching one has to emerge from the meditative attainment491 The example of hearing 

sounds illustrates that sensory awareness can occur while one is in dhyāna, but it causes 

one to lose one s dhyāna Regarding bodily feeling, the Yogdcdrabhūmi maintains that 

pleasant feeling (sukha) is experienced in both body and mind while one is in the third 

dhyāna 492 But, this treatise does not point out which consciousness experiences bodily 

pleasure The Yogācārins—Sthiramati, Vasubandhu, and Asvabhāva—definitely indicate 

that the five sensory consciousnesses do not occur while one is in dhyāna 493 Hence, 

according to them, it is not the body-consciousness aware of bodily pleasure while one is 

in dhydna494 

491 YB at Ti579, 650c20 5gjM««t^Mj£ ' IIAfflJeasMJIffMsiA' #BPfjSAfflJ#asiiblX 
Itbii ° SAMAf - A$kAWA*fAAt > AJ#AA ° #15iiH?BPfMAA > vMSAfE > 5g^rf$H > Wn 
AA 
492 YB at Ti579, 468ai7 Wmn&MMM^AmAM'Am ' "AAAAAAMAm ° i l A S M E A 
ttjfe' n-ftiT&mAn?^ 
493 ASV at T1606, 726a27 ^BMAA^mA&WC. MhsV, trans Paramārtha, at T1595, 185b 1 E s i S I H A 
j|E MhsV, trans Xuanzang, at T1597, 340al4 I f U f e S ^ A f i ^ ^ E s i H ? MhsA at T1598, 402a21 $P 
m^AAABU^xAMWi > BP^lfcb^ibAS^ ° a » M > A&W^ik±M& > mmtmWAAm 
ibASffi 
494 ASV at Ti606, 726a27 AHAm ? IfEfffAf ' ftcHsOTSitfl^fftc ° ffifof& U^AMAAi> ftcH 
MWWMgffifo ' ffiifrfeU^MAAPm > Jik^MA MhsV, trans Paramārtha, at T1595, 185a25 3g 
AA&At-' MmaifcM&A ° M B • H&AMMAltM > AMmaAikMAttt > immM ° filtb a s i 
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The Yogdcdrabhūmi does not state whether or not body-consciousness perceives 

pleasure while one is in dhyāna According to this treatise, breath sensations or tactile 

sensations that are reminiscent of those created by the rubbing of cotton or fluff against 

one s skin are suggested to be the meditation object for the practice of mindfulness of 

breathing 4 9 5 Both the Yogdcdrabhūmi and the Vimuttimagga describe tactile sensations to 

be the meditation object for the practice of mindfulness of breathing However, can one 

continue using tactile sensations or breath sensations as the meditation object after one 

attains dhyāncf? These two works do not clearly state what meditation object should be 

used for the practice of mindfulness of breathing after one attains dhyāna. 

The Yogdcdrabhūmi indicates that mindfulness of breathing leads to the 

development of śamatha, namely, the first three dhydnas and the access concentration 

preceding the first dhyāna 4 % The fourth dhyāna is excluded, because the breath is said to 

cease there 4 9 7 When a meditator practices mindfulness of breathing leading to the 

development of insight (vipaśyand), insight is said to be cultivated within any of the three 

lower dhydnas or the access concentration preceding the first dhyāna 49* 

itxmXMAAt ' WAAAAWA} ' E s » ^ A f f i ' ^mA&MA^mAA MhsV, trans Xuanzang, 
at T1597, 340al4 X—t ;9» fMf i i¥A§MA : IfUfe^AAi^Esi^ ' ftfe^AvMSAS ° 
WfefSf&Ai^M : Mim&AA&m&ikAAM-> filtbMf&A^C ' ilftgjffftctses^ : asi 
AM > ^xAMWi> J#MA#ibAgs MhsA at Ti598, 402ai7 X—^tefMfilfAtMff^f : mn 
^mWAmmMAM > W¥WLMMM^SMC ° AA+A^Ai • 1¥An&W > HAWi ? BPifcbM/Â xAM 
SSc ° WfefSf&At^M • iwrn^AAABU^xAMWi > BP^ifcb^ibAS^ ° a » M > AA,At-^ 
ifcAMttt' BMAtb^PftAAIiibASffi 
495 YB at Ti579, 464b20 MFm^M^AMlW^ > ^JUtOTjSS&fi? ° t&^A A A 6 A 6 Al l 
A^SAaSft ' mmAAA^M-lAMMM 
496 YB at T1579, 433b8 XfiSA^i^AcAASM ' « A S f £ A ' E^sf lPfWIlMT 
497 Bodhi, trans , Samyutta Nikāya, 1271, SĀ 474 at T99, 121b04 
498 YB at T1579, 433b8 XfiSA^i^AcAASM ' « A S f £ A ' ESAf )Pf«!rfllfT ° A f ^ A P t 
H ' W.A^m^3BmmA ° £PMAsf )PfttA^#SPfflf§AE - SAIfl#^#fJSPtBSMAftlS£ 
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2. The Contemplation of the Body in the Initial Four Steps 

According to the Ānāpānasati Sutta, mindfulness of breathing proceeds through 

sixteen steps, including the cultivation of awareness of the breath, and of a 

comprehensive awareness of the whole physical body, feelings, states of mind, and the 

so-called dharmas. These sixteen steps could be divided into four tetrads, in each of 

which insight could be developed. The first tetrad refers to the contemplation of the body 

(kāyo): 1) know long breath, 2) know short breath, 3) experience the whole physical 

body, and 4) calm the bodily formation. The second tetrad refers to the contemplation of 

feelings (vedanā): 5) experience joy (pīti/prīti), 6) experience pleasure (sukha), 7) 

experience the mental formation, 8) calm the mental formation. The third tetrad refers to 

the contemplation of the mind (citta): 9) experience the mind, 10) gladden the mind, 11) 

concentrate the mind, 12) liberate the mind. The fourth tetrad refers to the contemplation 

of the dharmas: 13) contemplate impermanence (anicca), 14) contemplate fading away 

(virāgo), 15) contemplate cessation (nirodha), 16) contemplate relinquishment 

(pa inissagga)499 

The first tetrad concerning the contemplation of the body is from awareness of the 

breath, as long or short, via awareness of the whole physical body, and to the calming of 

the bodily formation. The fulfillment of these four steps could lead to the attainment of 

dhydna, or the achievement of insight. The Yogdcdrabhūmi explains: one initially 

breathes in and out from the nostrils or the mouth to the navel, or from the navel to the 

nostrils or the mouth. Then in the third step, the breath flows throughout the whole 

ā amoli and Bodhi, trans., Majjhima Nikāya, 943-44. 
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physical body, namely, through every bodily pore 500 The *Mahdvibhdsd has the same 

position when one is unskillful at the practice of mindfulness of breathing, one breathes 

in and out through the nostrils In contrast, when one is skillful at this practice, one 

breathes throughout the whole body, and the entire bodily orifices are like a lotus root full 

of the breath coming in and out 5 0 1 These two treatises explain that initially a meditator is 

unskillful at the practice of mindfulness of breathing, and thus merely discerns the breath 

as long or short from the nostrils or the mouth to the navel, and vice versa It is not until a 

meditator is skillful at this practice, he/she advances to the third step and breathes in and 

out experiencing the whole physical body 

Unlike the Yogdcdrabhūmi and the *Mahdvibhdsd, the Visuddhimagga suggests 

that the third step involves not the whole physical body, but the whole breath-body The 

whole breath-body includes the beginning, middle, and end of each breath, namely the 

nose-tip, heart, and navel, and vice versa 5 0 2 The word kdya (body) is explained in 

different ways as the physical body or the whole breath-body Regarding this issue, Ven 

Anālayo indicates 

To then understand the third phase as implying awareness of the whole 
length of the breath, as suggested by the Visuddhimagga, would not 
introduce anything new to the practice In contrast, if the third phase is 
taken to refer to awareness of the whole physical body, then this would 
offer a new perspective and result in a meaningful progression from the 
second to the third phase in the sixteenfold scheme 5 0 3 

500 YB at T1579, 430c28 ASAAA^MM ' HAA^- ? — B?bA ' rmiK ° AOT?bA ? Iftl 
mmiK > A S S H » H : M £ S H » H ' AAMUAK ° AHmiK ? If AM^—WAA YB at 
T1579, 464b16 MA^»HSJI^IA@%E ' BAtAAMWJll : AMMMAWLA&iffimBM > ffi 
If AS—WAA&WMAifji&mm ° MiT&^A—WM-AMMPm > MMPm > &WMM > HABM 

501 Mhv at T1545, 136a27 ffl : ltbHEJH#»MA ' Mfl^A ° ffiWbW&Z&MMAlii&ffl ? £ : A 
AAfM ' H A A E # » A A ; AAfMA > mMAAMMMA&MMA^AA 
5 0 2 Buddhaghosa, Visuddhimagga, trans ā amoli, 266 
5 0 3 Anālayo, "Mindfulness of Breathing in the Samyukta-āgama," 145 
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In other words, the distinction between the second and the third steps is that one s 

discernment of the breath is from nose-tip, heart, and navel to the extension of the whole 

physical body When the word kdya (body) is defined as the whole breath-body in the 

third step, this definition cannot explain what the difference is between the second and 

the third steps It is only when the word kdya (body) is defined as the whole physical 

body that one s progression in this practice from unskillful to skillful is shown 

In the Vimuttimagga, one breathes in and out experiencing the whole body, and 

knows the whole body through two ways non-confusion and object504 First, when a 

meditator practices mindfulness of breathing and attains concentration, the entire body 

and mind are filled with rapture (prīti/pīti) and pleasure (sukha) Thus, the whole body is 

known by way of non-confusion 5 0 5 That is, a meditator discerns his/her body and mind 

through the feelings (vedanā) of rapture and pleasure without confusion Second, in-and-

out breath is the meditation object for mindfulness of breathing, dependent on the 

physical body This object is said to be discerned by the mind and mental factors; that is, 

ndma-kdya or mental body experiences the breath When a meditator knows and sees the 

physical body and the mental body through in-and-out breath, the whole body is said to 

be known by object506 Through the two ways of non-confusion and object, a meditator 

breathes in and out knowing the whole body, which also explains that the word kdya 

(body) in the third step signifies the physical body not the whole breath-body 

In the fourth step of mindfulness of breathing, the Yogdcdrabhūmi explains that 

504 Vim at T1648, 430c8 itAA?fA ' A*AABJ5fflffi ' M M f § ° » - f * l 5 A l ' $PM^fA 
—Sfffcn—WM > ABm&Am& 
505 Vim at T1648, 430c10 mB • Ai^HBmm—WM ° ^B • 3gA?fA:tAASA ' MA^mmiMM > 
fiS^lfil/i ' —WMfMABM 
5 0 6 Vim at T1648, 430c13 mB • AHAW^—WM ° ^B • AAAAi> WM—UA±AM > AAAm 
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the calming of the bodily formation involves pacifying rough, unpleasant contacts, and 

giving rise to gentle, pleasant contacts 5 0 7 The bodily formation is defined as in-breathing 

and out-breathing in the Āgamas and the Nikdyas 508 In the practice of mindfulness of 

breathing, when a meditator makes the breath more and more refined, this meditator 

calms the bodily formation When there is the calming of the bodily formation, the breath 

as the energy flow spread throughout the whole body; then, rough, unpleasant contacts 

are stilled, and gentle, pleasant contacts arise In other words, when a meditator is 

unskillful at the practice of mindfulness of breathing, there arise uncomfortable contacts 

Later, the uncomfortable contacts are removed when the meditator is skillful at this 

practice With the remove of unpleasant contacts, there arise pleasant contacts giving rise 

to rapture (prīti/pīti) and pleasure (sukha), and finally leading to the attainment of 

dhydna 509 

In the *Mahdvibhdsd, the calming of the bodily formation signifies the gradual 

pacification of in-and-out breath, from coarse to subtle, and finally to its complete 

cessation in the fourth dhydna 510 This treatise states a meditator discerns in-and-out 

breathing in the sense-sphere realm (kāmadhātu); he/she discerns the shorter breath to 

enter the first dhydna, the longer breath to enter the second dhydna, the breath throughout 

the entire body to enter the third dhydna, and finally the cessation of the breath to enter 

507 YB at T1579, 432c19 XBroAtb^ffSlf ' ^A\%^AW%Al' AAAHAASH? ' A\AWAA£ 
ggggff , AEAHAA!AAm§S^ > ^ A A M l P t f f ° ffifNfcW : ABMMAAA > &Aib^ 

5 0 8 SĀ 568, SN 416 
5 0 9 In many early discourses, prīti/pīti and sukha are said conductive to the development of concentration 
before one attains dhyāna, such as MĀ 42, MĀ 43, AN 10 1, and AN 10 2 
510 Mhv at T1545, 136b07 ± # f r # : If AEJU/f M'0MAAAA ° Je^nitb^AAS^fM^ ' AM 
AAAAMtM ° UAAAAAAiMMAt-nAA, > AMAAiMAMm > AMA^MzM=-fB!9 > WMM 
%%M=MM ' AMAAiWA^mtm Avb at T1546, 106c28 mAWM • I E S R - ZiAWffi ° m 
E-MB? - AS—# ° mAMM ' A S H # ° ±AMA ' A S 0 # ° 
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the fourth dhyāna 5 U Through the calming of the bodily formation from coarse to subtle, 

a meditator can enter the four dhydnas 

When the breath gradually becomes subtler and subtler, does this proceed from 

longer breath to shorter breath or from shorter breath to longer breath? The 

*Mahdvibhasa maintains that the calming of the bodily formation progresses from short 

and coarse breath, to longer and subtler breath, and finally to its cessation 5 1 2 Its simile 

illustrates that in-and-out breath proceeds from short to longer thus When a person 

carries a heavy burden to pass a steep path, this results in his/her breaths to be short and 

rapid After arriving on a smooth road, this person s breaths gradually become calm, 

longer, and subtler513 

According to the Satipa hdna Sutta of the Majjhima Nikāya and its Chinese 

parallel, a meditator initially breathes in and out mindfully, and then discerns the length 

of each breath as long or short5 1 4 Ven Anālayo explains “Nevertheless, the progression 

from knowing longer breaths to knowing shorter breaths reflects the fact that the breath 

naturally becomes shorter and finer with continued contemplation, owing to increasing 

mental and physical calmness.”515 That is, when one sits in meditation, at first the breath 

becomes longer As practice deepens, the breath becomes finer, calmer, and shorter, until 

it eventually ceases In the practice of mindfulness of breathing, meditators have different 

experiences in the breath when it becomes finer and finer When concentration deepens, 

the breath becomes refined and finally disappears 

In the Visuddhimagga, the calming of the bodily formation commences with 

5 1 1 Ibid 
512 Mhv at T1545, 136a22 ffl : AAAAA^k^ ? ft%W&.fQM ? ^ A S f J ? ^ 
513 Mhv at T1545, 136a25 iWA^MMMmU^AM^k ' f J S A i i S f S ^ A ' ^ A A S A S f J B I 
514 MN 10, MĀ 98 
515 Anālayo, The Direct Path to Realization, 130 
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tranquillizing body and mind, ultimately leading to the calming of the breath 5 1 6 

According to this work, before a monk sets out to practice mindfulness of breathing, his 

body and mind are disturbed and coarse Because of the coarseness of body and mind, his 

in-breaths and out-breaths are also coarse With the practice of mindfulness of breathing, 

his body and mind become still and tranquil Hence, his in-breaths and out-breaths grow 

subtler, to the point where whether they exist or not is barely discernible 5 1 7 A simile used 

to explain the calming of the bodily formation from coarse to subtle is after running 

down a hill or removing a burden from the head, one s in-breaths and out-breaths are 

coarse Then, one drinks water and lies in a cool shade The in-breaths and out-breaths 

become finer and finer518 This text does not specify whether the calming of the breath 

proceeds from short to longer or from long to shorter breaths 

According to the Vimuttimagga, in-breathing and out-breathing are the bodily 

formation, and the calming of the bodily formation culminates in the attainment of the 

four dhydnas 5 1 9 That is, one attains the four dhydnas through gradually stilling the breath 

from coarse to subtle, to the point where it altogether ceases in the fourth dhyāna This 

text states a meditator initially stills the coarse bodily formation, and then focuses on the 

subtle bodily formation so as to attain the first dhyāna By stilling the subtle bodily 

formation, this meditator focuses on the subtlest bodily formation, in order to progress to 

the second dhyāna and to the third dhyāna Through the cessation of the breath without 

5 1 6 Buddhaghosa, Visuddhimagga, trans ā amoli, 267 
5 1 7 Ibid 267-68 
5 1 8 Ibid 268 
5 1 9 Vim at T1648, 430c22 AHAMAAs ? itblf A A 6 ° U # U l # f ? ' ffi WPt^SjIff i f l i i ' jftMR 
MAMAA.M ° W.AAMMAMAA.M > VMMAWAWW > W\WMA&B%^W > Wi^MAAWA 
¥ S H # - AM^%A§A%mW 
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remainders, a meditator advances to the fourth dhyāna520 Here the question is If one 

brings the breath to cessation without remainders, how does he/she practice mindfulness 

of breathing? The Vimuttimagga replies “Because he has grasped well the general 

characteristics, the image arises even when the respirations lapse And because of these 

many characteristics, he is able to develop the image and enter into meditation, jhāna ” 5 2 1 

In the practice of mindfulness of breathing, the contemplation of the body covers 

the four steps of knowing long breath, knowing short breath, experiencing the whole 

body, and calming the bodily formation When the breath becomes more and more 

refined, some meditators experience this progression from short and comparatively 

coarse breath to longer and subtler breath, while some experience going from longer and 

coarse breath to shorter and subtler breath When concentration deepens, the breath 

becomes finer and eventually ceases In the third step, a meditator breathes in and out 

throughout the whole body (kdya); here kdya signifies the entire physical body not the 

whole breath-body, showing that this meditator is skillful at this practice 

Regarding the fourth step, the *Mahdvibhdsd and the Vimuttimagga suggest that 

the calming of the bodily formation means the stilling of the breath from coarse, via 

subtle, to its complete cessation leading to the attainment of the four dhydnas In the 

Yogdcdrabhūmi, the calming of the bodily formation is said to pacify rough, unpleasant 

contacts so as to arise gentle, pleasant contacts, giving rise to mental pleasure and bodily 

pleasure namely rapture (prīti/pīti) and pleasure (sukha) In the Visuddhimagga, the 

calming of the bodily formation means that a meditator starts with tranquillizing body 

5 2 0 Vim at Ti648, 430c24 W.AAMMAMAA.M ' VMMAWAWW ' m&UMm&W,^-W > ?/A& 

MMWA^AW > AM^m^wmw 
5 2 1 Upatissa, Vimuttimagga, trans Ehara el al, 161, Vim at T1648, 430c26 f^U : 3 g * t # / J i A A 6 ' A 
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and mind, and finally leads to the stilling of the breath. These texts have different 

emphases on the calming of the bodily formation, giving a complete picture of how the 

breath is stilled from coarse to subtle. 

3. Insight Meditation: Should It Be Done While in or Subsequent to Dhyāna? 

Mindfulness of breathing facilitates the attainment of both tranquility meditation 

(śamatha) and insight meditation (vipaśyanā). Does one practice vipaśyanā while in 

dhyāna or after emerging from dhyāna? Regarding this controversy of vipaśyanā 

practice, Ven. Bodhi says: 

The commentarial method of explanation stipulates that the meditator 
emerges from the jhāna attainment and practices insight contemplation 
with a mind made sharp and supple by the jhāna. However, the suttas 
themselves say nothing about emerging from the jhāna. If one reads the 
suttas alone, without the commentaries, it seems as if the meditator 
examines the factors within the jhāna itself522 

It is true that if one simply studies the Āgamas and the Nikāyas, one will draw the 

conclusion that insight is developed within dhyāna. If one reads the Nikāyas with the Pāli 

commentaries, the conclusion may be that the development of insight takes place after 

one emerges from dhyāna. 

Regarding the development of śamatha and vipaśyanā, the Sa yukta Āgama and 

the Anguttara Nikāya explain that there are four paths leading to noble liberation. First, 

one develops vipaśyanā preceded by śamatha. Second, one develops śamatha preceded 

by vipaśyanā. Third, one develops śamatha and vipaśyanā joined in pairs. Fourth, the 

path is born in the case when one s mind is seized by agitation concerning the Dharma, 

Bodhi, In the Buddha's Words, 452. 
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his/her mind is still under control and becomes internally steadied and unified 5 2 3 These 

four paths illustrate that śamatha and vipaśyand could be developed separately, but 

finally, noble liberation is attained through the conjunction of both 

According to the Visuddhimagga and the Vimuttimagga, the union of śamatha and 

vipaśyand occurs after one emerges from dhyāna 524 In contrast, according to the 

Yogdcdrabhūmi, the *Mahdvibhasa, the Abhidharmakośabhdsya, and the 

*Tattvasiddhisastra, this union takes place while one is in dhyāna 525 Unequivocally, 

śamatha and vipaśyand are one path for a yogin to extirpate defilements leading to 

ultimate deliverance Yet, whether the development of insight takes places after one 

emerges from dhyāna or while one is in dhyāna is debatable 

According to the Visuddhimagga, there is no awareness of the breath while one is 

in dhyāna, and thus one has to emerge from dhyāna so as to feel the breath again 5 2 6 This 

work states “On emerging from the attainment, he sees that the in-breaths and out-

breaths have the physical body and mind as their origin.”527 After a yogin emerges from 

dhyāna, insight is said to be developed as follows he initially discerns that in-and-out 

breath has its origin in the physical body and mind Then he defines in-and-out breath and 

5 2 3 SĀ 560 and AN 4 170 
5 2 4 Buddhaghosa, Visuddhimagga, trans ā amoli, 279-80 Vim at T1648, 461b24 AMAitBH ? f^Alf 
A A S S A ' ikAiAAk > mMMmMAWW ° AEA^IAA > ^ m t ^ ^ A ^ * ^ > A S f i A ^ ° 
$ r j ^ - ^ H # ^ 0 # ' ^AWkU^ftAU > AEAAAA > A ^ M A ^ A ^ S : > A S f i A ^ 
525 YB at T1579, 433b8 XfiSAHAMAASM - i^cASf&A ' ESAf )?ffi»fllfT ° A f ^ A P f 
H ' W/ttM^MBimMA > #PMUsf)?fttA^#SPfflf§AE > SAIfl#^#fjSPtBSMAftlSfe Mhv 
at T1545, 136b4 ijAft&AftAPM^ : £PH—WJMit&ffradcM ' ©M t t A ^ - A - « & ' £P 
#i - M - #PM - A/# - uAi^ii%ijas > A ^ A A > itb^j«H Avb at Ti546, io6ci6 r^s : 1! 
A t ± » ^ ' A{AmaAA^MMM ? ^ 0 : ^ M S f t A P M ^ : M^nifcb^M^AA > MAAA ° 
r^S : S^Af ' A f̂fiAAP ^ ^ B : A^ffi ' UAf^AfSS>C ° ^PMJSIIIIIfcb^ > M^ - A - * & , 
HAA/iAt Ak at Ti558, nsbii Hlf HHitb i ® E - SiHi^Affjgfe ' A%xA>A.AAA^ > M, 
HE«sUAAt# ° l l l f ^ l l % i J H S ' A^MMM^fS^ASi i fB^—AA ° AuM^-MA^MA 
TS at T1646, 338a6 BAfc^AA^ ' M & f r ° f u l f i l A H ^ S A M 1 ' ^ A l a W b / g l ' 
StAAH*Aiig/f/f 
5 2 6 Buddhaghosa, Visuddhimagga, trans ā amoli, 323 
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the body as rūpa (materiality), and the mind and mental states as the immaterial or ndma 

(mentality). After the ascertainment of ndmarūpa, he discerns the supporting conditions 

for the arising of ndmarūpa. By discerning these supporting conditions, he eliminates 

doubts about the occurrence of ndmarūpa in the three periods of time—past, present, and 

future. With the elimination of doubts, he comprehends the three characteristics of 

impermanence, suffering, and not-self and further removes the ten imperfections of 

insight.528 By abandoning the contemplation of the arising of formations, he attains the 

contemplation of the cessation of formations. With the contemplation of the cessation of 

all formations, he becomes disenchanted with them, dispassionate toward them, and 

liberated from them.529 The whole process of insight contemplation is said based on 

awareness of the breath to develop after one emerges from dhydna. 

As the development of insight into the true nature of the body, one is said to 

emerge from a dhydna in order to penetrate the true nature of feelings, mind, and 

dharmas.530 In the sixteen steps of mindfulness of breathing, rapture (prīti/pīti) and 

pleasure (sukha) are taken as meditation objects in the fifth and sixth steps. According to 

the Visuddhimagga, one experiences rapture in two ways: with the object and with non-

confusion.531 First, when a yogin enters one of the lower two dhydnas in which rapture is 

present, the yogin experiences rapture with the object. That is, one experiences rapture by 

way of tranquility meditation. Second, after emerging from that dhydna, the yogin 

contemplates, with insight, that rapture associated with dhydna is subject to destruction. 

Rapture is experienced with non-confusion, which means that one experiences rapture by 

5 2 8 The ten imperfections of insight are illumination, knowledge, rapturous happiness, tranquility, bliss, 
resolution, exertion, assurance, equanimity, and attachment. 
5 2 9 Ibid., 279-80. 
5 3 0 Ibid., 279-82. 
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way of insight meditation 5 3 2 The experience of rapture in two ways also explains the 

position of the Visuddhimagga, that insight is developed after one emerges from dhyāna 

The Vimuttimagga also suggests that the development of insight occurs after one 

emerges from dhyāna 533 This viewpoint is shown in the statement of how one reaches 

the attainment of cessation (nirodha-samāpatti) According to this treatise, one achieves 

the attainment of cessation through the two powers of śamatha and vipaśyand; that is, 

one enters the first dhyāna and emerges from it so as to see that dhyāna is impermanent, 

suffering, and not-self Likewise, one enters and emerges from the second, the third and 

the fourth dhydnas, the base of infinite space, the base of infinite consciousness, up to the 

base of nothingness, so as to see those meditative attainments as impermanent, suffering, 

and not-self Then he/she attains and emerges from the base of neither-perception-nor-

non-perception and finally enters the attainment of cessation 5 3 4 According to the 

Visuddhimagga, one also reaches the attainment of cessation by the two powers of 

śamatha and vipaśyand, and develops insight after emerging from a meditative 

attainment535 

Ajahn Brahmavamso says 

It is true that one cannot gain deep insight while experiencing jhāna This 
is because jhāna states are too still for the mental activity of contemplation 
to occur Nevertheless, the jhāna experience serves the purpose of firmly 
suppressing the five hindrances for long periods of time after emerging 
from a jhāna, and it is then that deep insight is possible 5 3 6 

533 Vim at T1648, 46ib24 AMAffî g ? fiSA^AAKKA ' WAM&k ' mMMmMAWW ° AEA? 
^Efj. M ^ t A ^ A ^ S : ' A S f t A ^ ° $ n ^ — # ^ H # ^ 0 # - ^AWkU^ftAU > A E 
^ t b , te^jiiE^te^tefk - A S f i A ^ ° M H W E § A # # M ' ^ f i S f c ^ A > 4AB#lbA! 
A > &AAAM ° A/MEAAAJ!A > Ifcblf A / M « A 
5 3 4 Ibid 
5 3 5 Buddhaghosa, Visuddhimagga, trans ā amoli, 734 
5 3 6 Brahm, Mindfulness, Bliss, and Beyond, 178 
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According to him, when one emerges from dhyāna/jhāna, he/she remains in access 

concentration (upacdrasamddhi), and this access concentration is where deep insight 

occurs Ajahn Brahmavamso further explains when access concentration arises prior to 

dhydna, this state is not steady for one to contemplate the Dharma; hence, if one uses the 

access concentration prior to dhydna to develop insight, he/she will lose this access 

concentration and the five hindrances will return In contrast, when access concentration 

arises after dhydna, the five hindrances with weariness do not invade one s mind, and 

thus one can develop insight while in this stable access concentration 5 3 7 

The concept of “access concentration” is implicitly suggested in the Chinese 

Samyukta Āgama According to the 347th sūtra of the Samyukta Āgama, the Arhats who 

were liberated by wisdom (prajndvimukti) eradicated all defilements without depending 

on the four dhydnas or the formless attainments 5 3 8 The *Mahdvibhdsd, the 

*Mahdprajndpdramitopadeśa, and the Yogdcdrabhūmi interpret that those Arhats depend 

on access concentration preceding the first dhydna to attain their enlightenment539 BSĀ 

160, SĀ 936, and MĀ 195 also say that those Arhats who are liberated by wisdom do not 

directly experience any of the eight liberations 5 4 0 That is, the prajndvimukti Arhats do 

not have any of the dhydnas Neither the Samyukta Āgama nor these texts suggest that a 

"3/ Ibid, 178-79 
538 SĀ 347 at T99, 97a20 AHAnWAiWMAtti ? bbA^W : S A K S S K 
539 Mhv at Ti545, 572M6 W ^ ^ f c n : AMAiA^ > IkAR^Ag ° MAmB • icAA^nMAf AAI? ? 
mAiRmm ? ti&m : MMmAm > ^Amm ° H ^ A I ^ A I I A A I ° ^? iSEHj#R;A^ASAf# 
/IBSEfJ? ' AibffifSA^S ° filtbAAn = sffiAffi^MAA!? > fSAffi^M/M^ MP at Ti509, 
270b2i A=-MAm • — @<MfeA ' =-MAMMA ° mmMHAAAmAWxl > Ut&AWfc^A 
m : Itb^AftfHfeA - ^AWAiBlkAm YB at Ti579, 835ci9 UA^AAM ' ^AAm > {W\m 
gfe/f A?$fi : i^AAm^AAWi > BWlB!9A:APmBAmi&AAik± ; fwA» f̂wAAS>C > f#A 

540 SĀ 936 at T99, 240a16 Af#A)lf H A ^ A ^ A A ' ^fcnjyrJBHJf' ^AW^AAWAM ' A S 
mMM BSĀ 160 at T100, 434c4 ag|gfeHS|/iAf#AftlSfe MĀ 195 at T26, 751b20 Ai^thAA^M 
Bfe ? 5g^thfxAfi¥Bfe#^SB/&M ' Ulflllfl/lBESE^n > $PMbbAAT<*fi¥Bfe 
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meditator enters dhyāna and emerges from it, so as to depend on access concentration for 

the development of insight. 

The Pāli parallel to the 347th sūtra of the Samyukta Āgama is the Susīma Sutta of 

the Samyutta Nikāya. According to the Susīma Sutta, the Arhats who were liberated by 

wisdom did not attain any psychic powers or the formless attainments.541 This discourse 

does not mention whether or not these Arhats had reached the four dhydnas. In other 

words, the Pāli Susīma Sutta does not suggest that access concentration serves as a basis 

for the Arhats who were liberated by wisdom to achieve realization, but the Chinese 347th 

sūtra of the Samyukta Āgama has this implication, and the *Mahdvibhdsd, the 

*Mahdprajndpdramitopadeśa, and the Yogdcdrabhūmi confirm this point. 

Unlike Ajahn Brahmavamso, Pa Auk Sayadaw maintains that it is momentary 

concentration (khanikasamddhi) which serves as a basis for a yogin to develop insight.542 

When one enters dhydna and emerges from it, it is said that there is still a samādhi called 

momentary concentration for one to discern the meditation object as impermanent, 

suffering, and not-self He analyzes that there are two types of momentary concentration: 

momentary concentration in śamatha meditation and momentary concentration in 

vipaśyand meditation. These two types of momentary concentration have their sources in 

the Visuddhimagga. According to the Visuddhimagga, the threefold samādhi is 

momentary concentration, access concentration, and absorption concentration.543 Pa Auk 

Sayadaw explains that this mode of momentary concentration is a type of preparatory 

concentration which takes a counterpart sign (pa ibhdga nimitta) as an object of 

Pa Auk, Knowing and Seeing, 188. 
Buddhaghosa, Visuddhimagga, trans. ā amoli, 142. 
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concentration included in śamatha meditation.544 The other mode of momentary 

concentration shown in the Visuddhimagga is: 

Or alternatively, when, having entered upon those jhanas and emerged 
from them, he comprehends with insight the consciousness associated with 
the jhana as liable to destruction and to fall, then at the actual time of 
insight momentary unification of the mind arises through the penetration 
of the characteristics [of impermanence, and so on].5 4 5 

Here momentary unification of the mind is said to be a kind of momentary concentration 

included in vipaśyand meditation. Pa Auk Sayadaw says, “His concentration is at that 

time deep and profound, and does not go to other objects. This is momentary 

concentration, because the object is momentary; as soon as it arises, it passes away.”546 

The object of momentary concentration is momentary, and thus one can depend on 

momentary concentration to penetrate the impermanent nature of all formations. 

The concept of “momentary concentration” appears only in the commentaries, 

and is not found in the Nikdyas or the Āgamas. The unique function of momentary 

concentration in the development of insight is for a yogin to thoroughly see the 

impermanence, suffering, and not-self of all physical and mental phenomena after 

emerging from the dhydnas or the formless attainments. In fact, the four dhydnas and the 

three lower formless attainments also have this function for a yogin to penetrate the 

impermanent, suffering, and selfless nature of human existence. According to the 

Wuxiafenjie jingTiy'MAM. of the Madhyama Āgama, a yogin knows and sees the 

arising and the passing away of phenomena while in the four dhydnas and the three lower 

formless attainments. This discourse shows that the four dhydnas and the three lower 

formless attainments can serves as a foundation for a yogin to penetrate the 

5 4 4 Ibid., 187. 
5 4 5 Ibid., 282. 
5 4 6 Ibid., 188. 
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impermanence of phenomena 5 4 7 In other words, according to the Wuxiafenjie jingHT 

ft$£%&, it is unnecessary for the yogin to develop insight after emerging from a 

meditative attainment 

The Pāli parallel to the Wuxiafenjie jingHT^Y^S. is the Mahdmdlunkya Sutta 

of the Majjhima Nikāya This Pāli discourse also states that insight is developed while 

one is in the first seven meditative attainments leading to the removal of fetters The 

development of insight occurs dependent on the first dhydna as follows 

[A] bhikkhu enters upon and abides in the first jhāna, which is 
accompanied by applied and sustained thought, with rapture and pleasure 
born of seclusion Whatever exists therein of material form, feeling, 
perception, formations, and consciousness, he sees those states as 
impermanent, as suffering, as a disease, as a tumour, as a barb, as a 
calamity, as an affliction, as alien, as disintegrating, as void, as not self548 

The discourse explains that a meditator attains the four dhydnas and discerns the five 

aggregates contained therein as impermanent, suffering, and not-self, and then reaches 

the three lower formless attainments and discerns the four aggregates of feeling, 

perception, mental formations, and consciousness as impermanent, suffering, and not-

self Hence, this meditator attains either arahantship or non-returning (andgdmi)549 Both 

the Āgamas and the Nikdyas do not suggest that one emerges from a meditative 

attainment for the development of insight, but rather instruct one to practice insight 

within the four dhydnas and the three lower formless attainments In contrast, the Pāli 

commentarial system maintains that the development of insight occurs after one emerges 

from a meditative attainment, dependent on a samādhi such as access concentration or 

547 MĀ 205 at T26, 779c18 HStllBA#AA ' AMAM ' BA^m ' nwW$AkM ° fAAAbEH 
WWm > fAAAbSMmtE ' AfiM4§/lBS 
548 ā amoli and Bodhi, trans , Majjhima Nikāya, 539-40 
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momentary concentration. Both access concentration and momentary concentration are 

later-arisen notions for a later scheme of interpretation. 

The Visuddhimagga maintains that all supramundane paths and fruits are attained 

through the development of insight, and they must occur at a level of samādhi 

corresponding to a particular dhyāna level.550 This work says: 

According to governance by insight, the path arisen in a bare-insight (dry-
insight) worker, and the path arisen in one who possesses a jhana 
attainment but who has not made the jhana the basis for insight….are 
paths of the first jhana only.551 

Here “a bare-insight (dry-insight) worker” refers to one who practices insight without 

previous dhyāna experience. When a dry-insight meditator reaches the supramundane 

path and fruit, it is said that the supramundane path and fruit takes place at a level 

corresponding to the first dhyāna. According to the Visuddhimagga, the first dhyāna is 

the lowest admissible level for the occurrence of the supramundane path and fruit, and 

hence when a meditator, without previous dhyāna experience, reaches the supramundane 

path and fruit, the experience of the supramundane occurs by itself at the level of the first 

dhyāna. 

According to the Visuddhimagga, there are three theories held by ancient elders 

about what determines the dhyāna level of the supramundane path and fruit.552 The first 

theory maintains that the dhyāna level of the supramundane path and fruit is determined 

by the dhyāna that a meditator enters before the development of insight. That is, when the 

supramundane path and fruit arise, there is a samādhi that is the same level of the dhyāna 

which a meditator used as the basis for concentration prior to developing insight. The 

5 5 0 Buddhaghosa, Visuddhimagga, trans. ā amoli, 690. 
5 5 1 Ibid. 
5 5 2 Ibid.,689-90. 
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second theory holds that the dhyāna which a meditator practices insight determines the 

dhyāna level of the supramundane path and fruit For instance, after entering and 

emerging from the fourth dhyāna, a meditator reaches the supramundane path and fruit 

while practicing insight on the third dhyāna. The meditator will attain the supramundane 

path and fruit at the level of the third dhyāna The third theory suggests that a meditator s 

personal disposition can determine the dhyāna level of the supramundane path and 

fruit553 That is, a meditator attains the supramundane path at the level of the dhyāna 

he/she used as the basis for concentration before developing insight, or at the level of the 

dhyāna he/she is practicing insight The position of the Visuddhimagga is one practices 

insight after emerging from dhyāna, and when the supramundane path and fruit arise, 

there must be a samādhi in the supramundane path and fruit equivalent to a particular 

dhyāna level 

In the *Mahdvibhdsd and the *Abhidharmavibhdsdsdstra, a question is raised in 

relation to awareness of the breath while one is in dhydna thus If one is aware of in-and 

out breath throughout the entire body, why does one not emerge from a dhydna? 

Regarding sensory awareness, the Abhidharmakośabhdsya and the 

*Abhidharmanydydnusdrasdstra show that the orthodoxy of the Sarvāstivāda maintains 

that the five sensory consciousnesses do not occur while one is in dhydna, and the 

*Mahdvibhdsd also maintains that one is unable to hear sounds while in the first 

dhydna 554 In this context, if there is no occurrence of sensory awareness while one is in 

dhydna, why does one not emerge from a dhydna when one is aware of breath 

sensations? The answer is that one s aspiration to practice does not cease, and skillful 

553 Ibid 
554 AK at T1558, 147a2 A f t A ^ E s M C ANS at T1562, 760a27 A f t A ^ E s M C Mhv at T1545, 
929c9 A?AfMAf^AMii ' {AKA*AJfMA 
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means (updya) is employed 5 5 5 Vasumitra says when one breathes in and out 

experiencing the whole body as impermanent, suffering, empty, and not-self, one is aware 

of the breath and does not need to emerge from dhydna because of the employment of 

updya 556 This statement clearly shows that awareness of the breath occurs while one is in 

dhydna, and insight is developed based on awareness of the breath while one is in 

dhydna The position of the *Mahdvibhdsd is that sensory awareness is not present while 

one is in dhydna, but the treatise also cannot disregard Vasumitra s viewpoint that 

awareness of the breath facilitates the development of insight while one is in dhydna 

because of the employment of updya 

According to the Yogdcdrabhūmi, the practice of mindfulness of breathing 

includes five kinds breath-counting practice, the practice for realization of the five 

aggregates (skandha), the practice for realization of dependent origination 

(pratītyasamutpāda), the practice for realization of noble truths (dryasatya), and the 

superior sixteen-step practice 5 5 7 The initial breath-counting practice is said to be 

conducive to tranquility of body and tranquility of mind, leading to unification of the 

mind 5 5 8 The second, third, and fourth practices involve the development of insight The 

555 Mhv at Ti545, 136a27 m • I t b H i J H # » M A 2 l » A ' ^WAhnAMtMMAAAM ? £ : 6 A 
Afk > H A A 6 » A A : 6A]^E - MMAAMMM > ^RMMA^AA ° ffl • S H M ^ A A 
AAP ? g : MmMA^AAWi > ^ S ^ S t A l t b U M A A A ' AAMmiiWAAAWi > ^AM Avb at 
T1546, 106c SitbHSMMPAA)^ - WAfemm ; ̂ 5g/&E > H^€?b?@$PfIfSJH#^AA ° m 
B • S^Af - AMA^ffiAAP ? ̂ 0 : AA^AiWmAWi > A^ffiA 
556 Mhv at T1545, 136b4 ijAftSAtftAPM^ : £PH—WJMlt&ffi<aJ%.M ' ©M t tA ^ ' A - * 
& - mm - mm - mm - A A > uAi^ i i%i ja s > A ^ A A > itb^j«H Avb at Ti546, io6ci6 m 
B • HAf t»^ ' A{AmaAA^MMM ? ^ 0 : ^fAMSftAPM^ : M^nitbM^AA > MA 
AA A«10 : 5g£fcg - A f̂fiAAP ? ^ 0 : A^ffi ' UAf^AfSS>C ° m^MM&tM > M^ - A -
«& - HAA/iAt 
557 YB at T1579, 431al7 XltbPA«SPAJ«£nE§|rE@f§lf ' M ^ E ? — U M l f ' — [§Att<S 
f§H ' AfgAWftiH ' HfgAISMilf ' EAAKfrfflf 
558YB at Ti579, 43ici4 AUkMA > ^\WAW^AWEAWm& ' ^MU^AAU^ ' pi—fiffi ' K-
A/A%Wm>A ° 
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last is the sixteen steps of mindfulness of breathing concerning the development of both 

tranquility meditation (śamatha) and insight meditation (vipaśyanā) 

Regarding the practice for realization of the five aggregates, the Yogācārabhūmi 

states that a meditator discerns in-and-out breath and the body for realization of form 

(rūpa) aggregate By being mindful of in-and-out breath, the meditator discerns what 

feeling feels for realization of feeling (vedanā) aggregate, what perception perceives for 

realization of perception (sa jñā) aggregate, what volition and wisdom act for realization 

of formations (sa skāra) aggregate, and what consciousness is aware for realization of 

consciousness (vijñāna) aggregate 5 5 9 This practice is based on mindfulness of breathing 

for one to penetrate the selfless nature of the five aggregates, and to penetrate the five 

aggregates form, feeling, perception, formations, and consciousness, which are 

impermanent, conditioned, dependently arisen, eventually subject to destruction 

The practice for realization of dependent origination is said to begin with the 

investigation of what is the condition for in-and-out breath Then, the meditator 

contemplates that in-and-out breath comes to be with the body and mind as its condition; 

the body and mind come to be with life faculty (jīvita) as condition; life faculty comes to 

be with previous volitional formations as condition; and previous volitional formations 

come to be with ignorance as a condition One penetrates the chain of conditions by way 

of origination, and then brings this causal chain to its end by way of cessation 

Subsequently, it is said, with the cessation of ignorance, volitional formations cease; with 

the cessation of volitional formations, life faculty ceases; with the cessation of life 

559 YB at T1579, 43 lcl8 AM MA ? If ̂ A 6 A 6 S 6 Jff ftc# ' f t S ft MA&M ° W&A i A i 
mmAmm^ > {^MMBMAA^ ° um^AmmAJ > AaeftfAA*^! ° mwi&A^Amm 

AA.A&AAMA > JkAMAWiB^ 
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faculty, the body and mind cease; and with the cessation of the body and mind, in-and-out 

breath ceases 560 The meditator is based on mindfulness of breathing to penetrate the 

origination of individual existence and its cessation Through the comprehension of 

dependent origination, the meditator realizes that without a substantial self to hold the 

causal sequence together, all phenomena arise and cease through conditions 

In the practice for realization of noble truths (dryasatya), the development of 

insight is associated with mindfulness of breathing for one to achieve the breakthrough to 

the noble truths (satya-abhisamaya) In this stage, it is said, by comprehending dependent 

origination, the meditator realizes the impermanence of all formations; that is, all 

formations come into being without having been, and after having been, they vanish 561 

Then the meditator discerns that the arising and passing away of formations stand for 

birth, aging, sickness and death; and birth, aging, sickness and death mean duhkha 

(suffering) The meditator contemplates that whatever is impermanent results in duhkha, 

all of which do not belong to him/her or is not his/hers Further, it is said that the 

meditator realizes the truth of duhkha by penetrating all formations as impermanent, 

suffering, empty, and not-self The meditator discerns that all formations are dependently 

arisen, and the nature of formations is suffering as a disease or a carbuncle, because they 

come to be with craving as condition Then, by seeing craving as the origin of duhkha, 

the meditator realizes the truth of the origin of duhkha Through the removal of craving 

without residue, the meditator realizes the truth of the cessation of duhkha By 

560 YB at Ti579, 43ic28 AM MA ? If UfAf ' $PM9AltbAAiMfMAf ' %mAA ' m^MA 
I t bAAiM%MA%A ° WAMAikMlAHM^ > WiMAA > $PWfAAltb^ltbA«^fS ° 
mAMAm^um^m% > wtm^B > $PWfgA$PM^fs«Afr ° w.AMAm^AAmm% > 
umAA> mtMAmT&AAik^m ° m7&jm^mm%AA > A f r « ^ t s > ^Mi&%MA > 

m^AAMA%m 
561 YB at T1579, 432a!3 |f MAWAMtMA ' WLA^MA ' AAskM 
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comprehending the way leading to the cessation of craving, he/she realizes the truth of 

the path Finally, the meditator is said to achieve the breakthrough to the noble truths 

(satya-abhisamaya); that is, he/she extirpates the coarse defilements which are destroyed 

by the path of insight (darśana-prahdtavya) 562 

In order to eradicate the subtle defilements which are destroyed by the path of 

cultivation (bhdvand-prahdtavya), the meditator is instructed to cultivate the superior 

sixteen-step practice, namely the sixteen steps of mindfulness of breathing 5 6 3 In this 

context, the sixteen steps of mindfulness of breathing are the practice for the enlightened 

ones who have destroyed the coarse defilements In fact, the sixteen steps of mindfulness 

of breathing are the practice for both the enlightened ones and the unenlightened ones In 

mindfulness of breathing, rapture (prīti/pīti) and pleasure (sukha) are experienced in the 

fifth step and the sixth step, and the Yogdcdrabhūmi treats both as dhydna factors That is, 

prīti/pīti and sukha are experienced in the first and second dhydnas, and sukha devoid of 

rapture is experienced in the third dhydna 564 According to this treatise, when a meditator 

experiences prīti/pīti and sukha in dhydna, illusory thoughts may temporarily arise, 

giving rise to attachment to the view of a self and the conceit “I am.”565 When a meditator 

is aware of these unskillful mental states in dhydna, he/she rapidly develops wisdom so 

as to detach from these unskillful mental states This process covers the seventh and 

eighth steps; that is, one breathes in and out experiencing the mental formation, and one 

562 YB at Ti579, 432ai4 SMA^MIT ' AAHkM ' W^AAAAMAJEA ° ^AAAAMAJE 
& > BPM^? ° S M ^ ' BPMtt&:Af#gft5§It^A ° ^ P M ^ f i ^ A ^ A A ^ f r > MA'gffi ° 
xfMPMitbAfgAiMirfTx^AjiB - miMt^mmmm > —WWAMA% ° AAMAummA 
WL^MS. > 3g«#i fBPM#l£Kj ! i» ° $5^Atb£PMA£n > $PMHH ' m^AA. > ^ ^ g i b * 
&HJf' $P^SitbfgA«/J€fei3? ° SAtbfAAib^AE > SAI?A^pIf#Jlll > M^fAAISMilf ° 
£PM^ig ;^#f§ l fE ' A^MPM—WmmWAyicBi 
563 YB at T1579, 432a27 Dgf ĵtJffHJfM 1 ' » ? i S M 5 i f § l f AAJSfl 
564 YB at T1579, 432c25 
565 YB at T1579, 433a3 
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breathes in and out calming the mental formation 5 6 6 The process of meditative 

experience takes place while one is in dhyāna In other words, insight is developed within 

dhyāna, in order for a meditator to abandon defilements which may arise while 

experiencing rapture and pleasure 

According to the Yogācārabhūmi, when one practices mindfulness of breathing 

leading to the conjunction of śamatha and vipaśyanā, one can develop insight dependent 

on access concentration preceding the first dhyāna and the three lower dhyānas 567 The 

fourth dhyāna is not included, because in-and-out breath is said to cease for one who has 

attained the fourth dhyāna56* These four meditative attainments serve as a basis to 

penetrate the true nature of the five aggregates, dependent origination, and the four noble 

truths 

Harivarman, in his *Tattvasiddhiśāstra, also shows that insight is developed while 

one is in dhyāna 569 He points out that the Buddha says wisdom occurs while one is in 

dhyāna, because when one attains dhyāna and defilements arise, then one develops 

wisdom so as to abandon defilements and make this samādhi as “noble purity.”570 That 

one abandons defilements by wisdom while in dhyāna illustrates that insight is developed 

within dhyāna, as the Yogācārabhūmi states that a meditator develops wisdom while in 

dhyāna in order to eliminate unskillful mental states which arise from the experience of 

rapture and pleasure 5 7 1 

* b Ibid, 433a3 
567 YB at T1579, 433a8 XfiSA^i^AcAASM ' « A S f £ A ' ESAf )Pf«!rfllfT ° A f ^ A P f 
H ' UAttM^MmmMA > #PMAsf)PfttA^#SPfflf§AE > SAIfl#^#fjSPtBSMAftlS£ 
5 6 8 SN 36 11 
569 TS at T1646, 338a6 BAfc^AA^ ' M & f r ° fj#ft§lfAH^SAM1 ' ^ A ^ l A S l ' 
t&AAmAWMA 
5 7 0 Ibid 
5 7 1 YB at T1579, 433a8 
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In the 864th sūtra of the Samyukta Āgama, when a meditator attains and dwells in 

the first dhyāna, he/she does not focus on the components of this dhyāna, but discerns the 

impermanence, suffering, emptiness, and not-self of all physical and mental 

phenomena 5 7 2 That is, when a meditator experiences prīti/pīti and sukha throughout the 

whole body within the first dhyāna, the most important thing is to discern his/her body, 

feeling, perception, mental formations, and consciousness, so as to penetrate the five 

aggregates (skandha) as impermanent, suffering, empty, and not-self This discourse 

illustrates that insight is developed while one in the first dhyāna as the Yogdcdrabhūmi 

and the *Tattvasiddhisdstra suggest thus 

If a bhik u is of such practice, manifestation, and characteristics, secluded 
from sensual pleasures and unwholesome states, accompanied by applied 
thought and sustained thought, with rapture and pleasure born of 
seclusion, he enters and dwells in the first dhyāna If he does not attend in 
such practice, manifestation, and characteristics, he contemplates form, 
feeling, perception, formations, and consciousness as a disease, as a 
carbuncle, as a dart, as a murderer, as impermanent, suffering, empty, and 
not-self 

%' mum * tun * mm ^m&>Mn^^^ wm^m •573 

The Anupada Sutta of the Majjhima Nikāya also reveals that the development of 

insight occurs while one is in the four dhydnas and the three lower formless attainments 

When Sāriputta is in the first dhydna, insight is developed thus 

And the states in the first jhāna—the applied thought, the sustained 
thought, the rapture, the pleasure, and the unification of mind; the contact, 
feeling, perception, volition, and mind; the zeal, decision, energy, 
mindfulness, equanimity, and attention—these states were defined by him 
one by one as they occurred; known to him those states arose, known they 
were present, known they disappeared He understood thus „So indeed, 
these states, not having been, come into being; having been, they 

SĀ 864 at T99, 219c2 
SĀ 864 at T99, 219b29 
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vanish.574 

Sāriputta develops insight by discerning the impermanence of dhyāna factors, of the five 

aggregates, and of the mental states present within that dhyāna. The Anupada Sutta and 

SĀ 864 clearly show that a meditator is aware of the activities of mind while in dhyāna, 

and is able to develop insight within that dhyāna. 

The Pāli Jhāna Sutta of the Anguttara Nikāya also indicates that insight is 

developed while one is in the first seven meditative attainments—the four dhydnas and 

the three lower formless attainments—called “attainments with perception” 

(sanndsamdpatti)575 This explains that perception (sahhd/samjhd) is the decisive factor 

for the development of insight. Due to the limitation of perception in the base of neither-

perception-nor-non-perception and the absence of perception in the attainment of 

cessation (nirodha-samdpatti), there is no development of insight within these two 

attainments. In the Jhdna Sutta, a yogin develops insight for the destruction of the taints 

while in the first dhydna thus: 

Here, monks, secluded from sensual pleasures, secluded from 
unwholesome states, a monk enters and dwells in the first jhāna, which is 
accompanied by thought and examination, with rapture and happiness 
born of seclusion. Whatever states are included there comprised by form, 
feeling, perception, volitional formations or consciousness; he views those 
states as impermanent , as suffering, as a disease, as a boil, as a dart, as 
misery, as affliction, as alien, as disintegrating, as empty, as non-self 
Having viewed them thus, his mind then turns away from those states and 
focuses upon the deathless element.576 

The parallel of the Jhdna Sutta is not found in the Chinese Āgamas, but is completely 

preserved in the Dharmaskandha, one of the six pāda works in the Sarvāstivāda 

ā amoli and Bodhi, trans., Majjhima Nikāya, 899. 
Nyanaponika and Bodhi, trans. and ed., Anguttara Nikāya, 235. 
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Abhidharma 5 7 7 It is called Qiyi jing t r f ^ l f in the Chinese canon, and is cited by the 

Abhidharma masters of different schools to demonstrate that the śamatha needed by a 

yogin to develop insight is the four dhydnas and the three lower formless attainments, 

namely the “attainments with perception.”578 The *Mahdvibhdsd, the *Tattvasiddhisdstra, 

the *Prakarandryavdkdsdstra, and the *Abhidharmasamuccayavydkhyd all cite the Qiyi 

jing AOxM. to explain that the extirpation of taints occurs dependent on the first seven 

meditative attainments; that is, insight is developed while one is in the attainments with 

perception 5 7 9 

In the Nibbdna Sutta of the Anguttara Nikāya, Venerable Ānanda asks Venerable 

Sāriputta a question why do some people not attain nirvā a/nibbāna in this very life? He 

replies they do not discern the perception leading to decline as it really is, the perception 

leading to stagnation as it really is, the perception leading to progress as it really is, and 

the perception leading to penetration as it really is 58° In contrast, when some people 

discern these four perceptions as they really are, they are able to attain nirvā a here and 

now In Buddhist meditation, śamatha practice and vipaśyand practice are specifically 

connected with perception (sahhd/samjhd) These four perceptions are the very four 

samādhis in the Dasuttara Sutta of the Dīgha Nikāya 5 8 1 

According to the Dasuttara Sutta, there are four samādhis that are difficult for a 

577 Dsk at T1537, 493c28 | f i M £ : /£M^!A ! ^WtifflffiMtfe^M ' mmA&WA,^-W,AW,m 
SM ' A*t5lg * W®&& > AAJfMjibSI^/lB 
578 AN 9 36, Dsk at T1537, 494b3 AS^AiblMP^ifJWA* 
579 Mhv at T1545, 311a3 Htf^fjgltblra4*' t^fnfttfttflA4* > If HSMAAftfe > IbASAiftAf 
AmMmmmm > mmw^mHMMm TS at Ti646, 338cis i^fantAc > AmwnM^ > A 
A.^n^AMAM^ PS at Ti602, 496b28 fifAf : If fifSahtAcAMI^I 1 ' mwiA9AAM 
APAfiAU ASV at T1606, p 770a24 Iftf&A^IW : MtiifcW^mSMM ' ASf&AAJfUE 
AM 
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meditator to discern: samādhi conducive to decline (hdna-bhdgiyo), samādhi conducive 

to stagnation ( hiti-bhdgiyo), samādhi conducive to progress (visea-bhdgiyo), and 

samādhi conducive to penetration (nibbedha-bhdgiyo)5*2 The Visuddhimagga explains 

that decline (hānd) refers to the presence of opposing qualities, such as the perception of 

sense desire arising in the first dhydna; stagnation ( hiti) is the stability of mindfulness 

persisting the samādhi; progress (vised) is the attainment of higher samādhi; and 

penetration (nibbedha) is the presence of perception and attention in conjunction with 

dispassion.583 

These four samādhis conducive to decline, stagnation, progress, and penetration 

are also shown in the Shuo jing | £ | f of the Madhyama Āgama5*4 According to this 

discourse, these four samādhis cover the four dhydnas and the three lower formless 

attainments. This discourse mentions the base of neither-perception-nor-non-perception at 

the end, but without giving any explanation about it. The samādhi conducive to 

penetration is for a meditator to develop insight while in the first dhydna thus: 

In regard to the practice, the characteristics, and the distinguishing marks 
of being secluded from sensual pleasures and from other unwholesome 
states, with applied thought and sustained thought, with rapture and 
pleasure born of seclusion, a bhik u attains and masters the first dhydna. 
In the case he does not keep that practice, and is not mindful of those 
characteristics and distinguishing marks; he merely partakes in the 
mindfulness and perception pertaining to cessation, and becomes 
dispassionate. That bhik u should understand thus: “such a state that arises 
in me is neither leading to regression, stagnation, or progression [to a 
higher state]; such a state will [instead] arise in me a sense of 
disenchantment. Like this, I shall bring about the destruction of taints 
before long.” 

Walshe, trans., Dīgha Nikāya, 514. 
Buddhaghosa, Visuddhimagga, trans. ā amoli, 89. 
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m' fB^fxw^mm•585 

The Yogdcdrabhūmi also cites a sūtra, which seems to be this Shuo jingffiM, to 

expound how a meditator examines his/her own samādhi through the four characteristics: 

decline (hānd), stagnation (sthiti), progress (viśesa), and penetration (nirvedha)5*6 These 

four characteristics are the four perceptions in the Nibbdna Sutta and the four samādhis in 

the Dasuttara Sutta. All samādhis are said to be examined through these four 

characteristics, in order for the meditator to not deviate from the liberating path. 

According to Xuanzang s interpretation, the samādhi conducive to penetration could be 

any of the four dhydnas or any of the three lower formless attainments, but it could not be 

the base of neither-perception-nor-non-perception.587 His interpretation shows that only 

the first seven meditative attainments can serve as a basis for the development of insight; 

this statement is consistent with that of the Shuo jing | £ | f . 

The explanation of the four samādhis in the Abhidharmakośabhdsya is decline 

(hānd) conducive to the presence of taints, stagnation (sthiti) to the stability of its own 

sphere, progress (viśesa) to the attainment of a higher sphere, and penetration (nirvedha) 

to the arising of the taintless.588 Vasubandhu says that in the practice of mindfulness of 

breathing, when one is aware of the breath to develop insight, the development of insight 

depends on the four good roots (kuśalamūla): heat (usmagata), summit (mūradhan), 

5 8 5 MĀ 177 at T26, 716c9. 
586 YB at T1579, 342cl2 :^A£PAMH^fTAtI^ - fiHffMfj—WABi&W ' I f l t b ^ A W M 
A ' AA.Jktm\UAWA ° 
587 Cited in Kuiji MS, Yuqieshidilun lüezuan IjtMptbfraB§ls T1829, 177cl4. 
588 Ak at Ti558, 148c22: I l i i iAibl l iMl ' HiAAibllig 4* ' JliBjlAiibJIiA4* ' JliA^AibJIiM 
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acquiescence (ksdnti), and the supreme worldly dharma (laukikdgradharma)5*9 He 

indicates that these four good roots are called “parts conducive to penetration” 

(mrvedhabhdgīya); that is, the four good roots are connected with the samādhi conducive 

to penetration 5 9 0 In other words, when a meditator is aware of the breath to develop 

insight, the development of insight occurs dependent on the samādhi conducive to 

penetration, namely the first seven meditative attainments 

In brief, both the Āgamas and the Nikdyas say that insight is developed while one 

is in dhydna This is shown in the Jhdna Sutta, the Mahāmālunkya Sutta, the Anupada 

Sutta, the Wuxiafenjie jingHT^Y^^, and the Shuo jingt^M. The Yogdcdrabhūmi, the 

*Mahdvibhdsd, the Abhidharmakośabhdsya, and the *Tattvasiddhisastra are consistent 

with the Āgamas and the Nikdyas to point out that insight is developed while one is in 

dhyāna 5 9 1 In contrast, the Visuddhimagga and the Vimuttimagga maintain that one has to 

emerge from dhyāna for practicing insight592 Through the development of insight, a 

meditator attains the supramundane path and fruit According to the Visuddhimagga, 

when the supramundane path and fruit arises, there must be a samādhi corresponding to a 

particular dhyāna level5 9 3 After one emerges from dhyāna, Ajahn Brahmavamso and Pa 

589 Ak at Ti558, nsbii HlfHHltbSJUE ' SiHSfJIAffjgfe ' MfefAARA^Jf > MMtfiMbX 
A^A/A ° fflf^ff%SJHS ' M M M ^ A t ^ A S i S f a ^ l — A A ° AM^-MA^MA 
590 Ak at Ti558, 120ai7 itbMIBi&il—A ' H»#fASJllA*fiA 
591 YB at T1579, 433a8 XfiSA^i^AcAASM ' « A S f £ A ' ESAf )Pf«!rfllfT ° AikH'Sm 
m > W.A^^W4MAhvA > #PMAsf)PfttA^#SPfflf§AE > n^R^fe&MBM&MM Mhv 
at T1545, 136b4 ijAft&AftAPMiS : £PH—WJMit&ffradcM ' ©M^A ^ - A - Pm ' m 
m - mm - mm - A># > AAf£It%SJHS > A ^ A A > ltb^J«M Ak at Ti558, n a n HlfHH 
ItbEJUE ' 3fHS{JIA@3gfe ' Bte&&bB.>bffi > MffiEM&PiiMR ° fflf f̂ ff %SJHS > Â M 
M M ^ f S ^ A S i i f B ^ — A A ° y$MMAMM^ TS at Ti646, 338a6 BAfc^AA^ > #{fl 
HA ° fr#ft§lfAHAgA)Sl' ^ A m i f i A I l ' W^AAmAMMA 
5 9 2 Buddhaghosa, Visuddhimagga, trans ā amoli, 279-80 Vim at T1648, 461b24 AMAitBH ? WAW 

AA3AKA ' i^A^SA ' mMnmMAWW ° AEA^IAA > ^ J l t S ^ ^ ^ ' A S f i A ^ ° 

5 9 3 Ibid, 689-90 
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Auk Sayadaw suggest access concentration and momentary concentration respectively 

serving as a basis for practicing insight594 The Yogācārabhūmi, the *Mahāvibhā ā, and 

the *Mahāprajñāpāramitopadeśa also agree that one could develop insight dependent on 

access concentration preceding the first dhyāna, and the access concentration is implicitly 

suggested in SĀ 347, BSĀ 160, SĀ 936, and MĀ 195 5 9 5 Yet, these three texts say 

nothing about momentary concentration All of these show that śamatha and vipaśyanā 

are one path which is developed dependent on a samādhi, and this samādhi could be a 

dhyāna or access concentration preceding the first dhyāna That is, the liberating path 

could occur while one is in dhyāna or after emerging from dhyāna dependent on access 

concentration 

Brahm, Mindfulness, Bliss, and Beyond, 178-79 Pa Auk, Knowing and Seeing, 188 
595 YB at Ti579, 835ci9 mAAsAAM ' WAAm. ' {WIBMMA?$fi ; i^AAm^AAttt' nw 
1§!9AAPmBABm,lAifc± : i^Amm^AAttt ' nAl^&MM^ Mhv at T1545, 572bl6 
$jy^#fcn : AMAAI? ' tkAMM^ ° MABB • icAA^nMAfAAI? ? M ^ I ^ ? ffim : M 
AAnflA n̂ - fAAmm ° mMABA^AM ° ^EHJ#RS«ASAf#/lBSE?J? > AibffifSA 
AA. ° filtbAAn : 3ffiA*laaMAAl3a > fSAffi^M/M^ MP at Ti509, 270b2i A=-MAm • —@ 
^§MMA > r-MAMMA ° mmMMAAmAWxl > UI&AAm^Am ; I t b ^ A M A > ^ H 
WAiBMAm 
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Chapter V 

Consciousness and Meditation 

1. Nāma: Its Definition and Function in Insight Meditation 

In insight meditation, the most important thing is to see things as they really are 

Whether one is able to see things as they really are depends on how meditative 

consciousness (vijhdna) and its mental factors—attention (manaskdra), contact (sparśa), 

feeling (vedanā), perception (samjhd), and volition (cetand)—perform in the act of 

knowing objects Consciousness, attention, contact, feeling, perception, and volition are 

said to be the fundamental factors of cognition 5 9 6 In the Buddhist system, ndma (name or 

mentality) covers all the process of cognition to be the decisive factor in the development 

of insight Below, I will examine the definition of ndma in early discourses, and compare 

its variant explanations in the Abhidharma and commentarial literature, so as to expound 

its essential function in meditation practice 

According to the Ndma Sutta of the Samyutta Nikāya, 

Name has weighted down everything; 
Nothing is more extensive than name 
Name is the one thing that has 
All under its control5 9 7 

The Pāli commentary states “There is no living being or entity that is free from a name, 

whether the name be natural or fabricated Even a tree or stone with no known name is 

SĀ 298, MĀ 29, SN 12 2, MN 9; Bodhi, Comprehensive Manual of Abhidhamma, 78; YB at T1579, 
601c10 ffl : I^AH^JISIMfTAAfiAiB ? g : E ° — f t > nm - AA - H*| > ES ° 
5 9 7 Bodhi, trans , Samyutta Nikāya, 130 
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still called 'the nameless one ' " 5 9 8 Here ndma is defined as “name " This definition shows 

that name is one of the significant meanings for ndma According to the Ekottara Āgama, 

“When there are words, there is the fetter of birth and death When words do not exist, 

there is nirvana ” 5 9 9 This discourse indicates that word Zi ^ is the key to one's rebirths 

and deliverance Regarding the significance of words or names, the 

Asasdhasrikdprajndpdramitdsūtra (Daoxing banruo jing MfxIS^IM) explains that 

when words exist, there must be perception (samjhd), giving rise to attachment600 

Attachment arises with words and perception as its conditions, which leads one to the 

cycle of birth and death Deliverance also arises through words and perception to 

abandon attachment These discourses illustrate that names or words are crucial to one's 

rebirth and deliverance 

The Chinese parallel to the Pāli Ndma Sutta has two versions one is the 1020th 

sūtra of the Samyukta Āgama, and the other one is 247th sūtra of the shorter Samyukta 

Āgama According to SĀ 1020, ndma is also translated as “name,” while in BSĀ 247, 

ndma is translated as the “four aggregates,” namely feeling, perception, formations, and 

consciousness 6 0 1 These two translations disclose that the term ndma includes these two 

meanings in the Buddhist system In the Ndma Sutta, the verse is “Name is the one thing 

that has all under its control”, in the shorter Samyukta Āgama, the four aggregates of 

feeling, perception, formations, and consciousness are ndma which is the one thing that 

has all under its control 

599 EĀ 30 1 at T125, 659b9 AAAs ' ikAA&A \ PA-As ' M/MfgA 
600 App at T224, 442b25 AAAi{^AA§- ' ASAf 
601 SĀl020 at T99, 266a24 A^W3 A^AHA Dftlf—AA mmWW3 BSĀ 247 at T100, 
46ia29 j A g ^ m ^ H ^ T O mAMU Wi^AMA H ^ g — A ^i&P^gft 
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With regard to this verse, the Yogdcdrabhūmi states that ndma has two meanings 

the four immaterial aggregates and name as shown in SĀ 1020, BSĀ 247, and SN 

1 61 6 0 2 This treatise interprets that the purpose of this verse is for a meditator to abandon 

attachment to an illusory self and attachment to the reality of all phenomena603 When 

ndma is defined as the four immaterial aggregates, it is said for the meditator to penetrate 

the selfless nature of a person When ndma is defined as name, name is said to be the 

object of the four immaterial aggregates, in order for the meditator to abandon attachment 

to the reality of phenomena Hence, the abandoning of attachments is also through the 

four aggregates and name to penetrate that all phenomena arise dependently, without an 

essence of their own The Yogdcdrabhūmi clearly explains that the two significant 

meanings of ndma in the development of insight are for a meditator to see the selfless 

nature of individual existence and the unsubstantial nature of all phenomena The 

*Mahdvibhdsd and the Abhidharmakośabhdsya also indicate that ndma has these two 

meanings the four immaterial aggregates and name 6 0 4 

Moreover, in the Chinese Āgamas, the definition of ndma in ndma-rūpa (name-

and-form) is the four immaterial aggregates of feeling, perception, formations, and 

consciousness, concerning all mental phenomena shown in the 298th sūtra of the 

602 YB at T1579, 663a16 itb^lPAffifAfllgittfScA! : MW7ftlVQP&M ' ^ H M J g J ^ f S ' MtWC 
t^ibH^—w ° mAAn^ • m^7mMAmk^\± > ^J^HA^A > nm—wwrn^m > J I 

6 0 3 Ibid 
604 Mhv at T1545, 73b1 m&mm^AA?^ : BAAA^Ar.A ' IffeAfe ' feJlfeJS > IbAAP 
feg^mm. ° ft&MQ1 ' Ammj—WAA > WL^AM^BAAA ° AK at T1558, 52a28 ttfeHglM 
WMA ? MffiAA > f S t i l § A ^ « l l g ' WAAAA ° A M ^ f § A f f g ? If mUUAAAA > ffig. 
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Samyukta Āgama and the Dajuchiluo jing AtJ&J^IfpM of the Madhyama Āgama 605 The 

*Mahdydnasamgraha and the *Mahdvibhdsd also point out that ndma in the ndma-rūpa 

stands for the four immaterial aggregates 6 0 6 In the causal chain of dependent origination, 

ndma-rūpa and consciousness (vijndna) depend on each other to arise The 

Nalakaldpa Sutta of the Samyutta Nikāya says “Just as two sheaves of reeds might stand 

leaning against each other, so too, with name-and-form as condition, consciousness 

[comes to be]; with consciousness as condition, name-and-form [come to be] . ” 6 0 7 Its 

Chinese counterpart is the 288th sūtra of the Samyukta Āgama, which also shows the 

mutual dependence of consciousness and ndma-rūpa by the simile of three sheaves of 

reeds 6 0 8 The two sheaves of reeds represent consciousness and ndma-rūpa; the three 

sheaves of reeds are consciousness, ndma, and rūpa Here the question is when 

consciousness is included in ndma-rūpa, how does the consciousness act as the condition 

for ndma-rūpa? 

Asa ga, in his *Mahdydnasamgraha, explains that ndma includes the four mental 

aggregates in which the aggregate of consciousness denotes the six consciousnesses of 

seeing, hearing, smelling, tasting, touching, and thinking The consciousness, which 

occurs as the condition for ndma-rūpa, is a/aya-consciousness (dlayavijhdna), not any of 

the six consciousnesses 6 0 9 In Theravāda, this consciousness is called “rebirth-linking 

605 SĀ 298 at T99, 85a28 %%AiAAk ' AHA ? If H * ^ # : AV^ ' « ' AV^ ' sM# MĀ 29 at 
T26, 463c23 If AVcAmAAMA > %AAM > mA&M > mA&MMmM ° Ai^mA ? If H#fe 
mAA 
6 0 6 Mhs at T1594, 136al6 5g$§g#$fe - i M A S f e M S M ' W^PKAfflfMff ' ltbAAA£ Mhv at 
T1545, 118cl9 ^ t t < S J l £ f e 
607 Bodhi, trans , Samyutta Nikāya, 608-09 
608 SĀ 288 at T99, 81b3 MAWMAAm.^ ' ItbtiAM ? n%W>W$®m&m • A^m ' & M H 
9BM ° mmAMAAAm > JgfffflfMf#MA > S A ^ — > =-AAA > ^A^=- > — AAA > M 
If fflfMf#MA ° "A%AA,AWMMi > M W B M # £ - M 
609 Mhs at T1594, 136al6 5g$§g#$fe - i M A S f e M S M ' W^PKAfflfMff ' ltbAAA£ 
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consciousness” (P. pa isandhivinnana), which links the new life with the previous one.610 

This consciousness is not an eternal entity transmigrating from life to life, but the 

impermanent stream of consciousness. According to Yogācāra, when dlayavijndna 

descends into the mother's womb, ndmarūpa takes shape in the womb to grow, develop, 

and reach maturity; that is, the five aggregates come to be through the mutual dependence 

of a/aya-consciousness and ndma-rūpa. 

In the Pāli Nikdyas, the definition of ndma in the ndma-rūpa does not include 

consciousness. The Pāli parallels to SĀ 298 and MĀ 29 are the Vibhanga Sutta of the 

Samyutta Nikāya and the Sammddi hi Sutta of the Majjhima Nikāya respectively. 

Regarding ndma in the ndma-rūpa, the Vibhanga Sutta says: 

And what, bhikkhus, is name-and-form? Feeling, perception, volition, 
contact, attention: this is called name. The four great elements and the 
form derived from the four great elements: this is called form. Thus this 
name and this form are together called name-and form.611 

In the Sammddi hi Sutta, ndma also denotes feeling, perception, volition, contact, and 

attention concerning mental activities of individual existence.612 Ven. Bodhi explains: 

“Ndma is the assemblage of mental factors involved in cognition: feeling, perception, 

volition, contact, and attention. These are called 'name' because they contribute to the 

process of cognition by which objects are subsumed under conceptual designations.”613 

The definition of ndma in the Pāli Nikdyas shows its important function in the process of 

cognition. In the Mahāyāna sūtras, the Mahdratnakū asūtra (Da baoji jingiAMWS) 

also defines ndma as feeling, perception, volition, contact, and attention, in which 

volition, contact, and attention pertain to the aggregate of formations; that is, ndma is the 

Bodhi, Great Discourse on Causation, 18. 
6 1 1 Bodhi, trans., Samyutta Nikāya, 535. 
6 1 2 Nanamoli and Bodhi, trans., Majjhima Nikāya, 141. 
6 1 3 Bodhi, trans., introduction to Samyutta Nikāya, 48. 



170 

three aggregates of feeling, perception, and formations 6 1 4 This definition is the same as 

that of the Pāli Nikdyas 

With regard to the function of ndma in cognition, Ven ānananda says ndma 

means name And, feeling, perception, volition, contact, and attention are called “name”; 

this illustrates that the prototype of name is feeling, perception, volition, contact, and 

attention 6 1 5 He gives an example A little child, who is unable to speak or understand 

language, obtains a rubber ball This little child tries to know this ball through smelling it, 

feeling it, eating it, and finally rolling it on the floor At that time, he/she realizes that the 

ball is a plaything Ven ānananda explains that this child has recognized this ball not 

by the name which people call it, but by feeling, perception, volition, contact, and 

attention, which are the factors included under “name.”616 These mental factors 

associated with consciousness fulfill the act of cognition 

Buddhaghosa, in his Visuddhimagga, defines ndma as the three aggregates of 

feeling, perception, and formations when he explains that ndma-rūpa and consciousness 

occur as mutual conditions in the chain of dependent origination 6 1 7 Here consciousness 

is excluded from ndma because it is the condition for ndma-rūpa He also includes 

consciousness in ndma when he explains the stage of insight called „discernment of 

mentality-materiality 6 1 8 In the context of insight practice, consciousness is included in 

ndma for a meditator to examine In the Visuddhimagga, ndma could be the three 

aggreages or the four aggreages; whether or not consciousness is included in ndma 

depends on the context 

614 Mhr at T310, 200a15 AM AAA, ? jAfsM AM SSS A a ' H A ^ S H A ^ A A ^ f e > JkAAA, 
615 ānananda, "Nibbana Sermons - Part 1-7," 4 
6 1 6 Ibid 
617 Buddhaghosa, Visuddhimagga, trans ā amoli, 573 
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The Abhidhammattha Sangaha states: “Consciousness and mental factors, which 

comprise the four immaterial aggregates, and Nibbāna, are the five kinds that are 

immaterial. They are also called „name. ” 6 1 9 Ven. Bodhi adds: “The four immaterial 

aggregates are called ndma, „name, in the sense of bending (namana) because they bend 

towards the object in the act of cognizing it. They are also called ndma in the sense of 

causing to bend (nāmana) since they cause one another to bend on to the object.”620 

Ndma specifically involves the act of knowing objects. According to the Visuddhimagga, 

ndma has the characteristic of “bending.”621 In the process of cognition, attention, 

contact, feeling, perception, and volition are the fundamental cognitive factors called 

ndma. These five mental factors associated with consciousness cover the cognitive side 

of individual existence; that is, ndma is the four mental aggregates of feeling, perception, 

formations, and consciousness cover all mental phenomena of individual existence. 

How do contact, feeling, perception, and volition work in the act of cognition? It 

is said that contact, feeling, perception, and volition arise simultaneously in each act of 

consciousness.622 The 306th sutra of the Samyukta Āgama says: 

In dependence on eye and forms, there arises eye-consciousness. The 
meeting of These three things is contact. Contact, feeling, perception, and 
volition arise simultaneously. The dharmas of these four immaterial 
aggregates, eye, and forms are named a person. 

tmfeZMA•623 

This discourse illustrates that when the sensory object is present, contact, feeling, 

perception, and volition associated with consciousness arise together in the act of 

Bodhi, Comprehensive Manual of Abhidhamma, 325. 
6 2 0 Ibid. 
6 2 1 Buddhaghosa, Visuddhimagga, trans. ā amoli, 606. 
6 2 2 SĀ 306 
6 2 3 SĀ 306 at T99, 87c26. 
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knowing the object In this discourse, volition represents the aggregate of formations 

(samskdra) According to the 41 s t sūtra of the Samyukta Āgama and its parallel 

Updddna Sutta of the Samyutta Nikāya, the aggregate of formations is defined only as the 

six classes of volition 6 2 4 According to Vasubandhu, volition alone is mentioned because 

it is the dominant factor in the aggregate of formations 6 2 5 Asanga states, “Thus—except 

for feeling and perception—this volition, with the other mental things (caitasika dharma) 

and also formations dissociated from the mind (cittaviprayukta samskdra), is called the 

aggregate of formations " 6 2 6 Ven Bodhi explains the Theravāda treatment of the fourth 

aggregates thus, “[T]he sankhdrakkhandha is treated as an 'umbrella category' for 

classifying all mental factors other than feeling and perception Volition is mentioned 

only as the most important factor in this aggregte, not as its exclusive constituent " 6 2 7 

The inseparable relationship among feeling, perception, and volition is explained 

in the 211th sūtra of the Madhyama Āgama thus 

Feeling, perception, and volition, are these three dharmas conjoined or 
disjoined? Is it possible to separately distinguish these three dharmas? 
Venerable Mahākotthita replies Feeling, perception, and volition, these 
three dharmas are conjoined, not disjoined It is impossible to separately 
distinguish these three dharmas What is the reason? For what one feels, 
that one perceives and intends Therefore, these three dharmas are 
conjoined, not disjoined And these three dharmas cannot be separately 
distinguished 
mM.^$tA)£;MAi ? MM ? itA^mMMK ? H L # A : « S I A ? B : 

mm%m • sms • mmt^^^m • tt^&f mm®. •628 

Feeling, perception, and volition simultaneously arise and function together, but on some 

6 2 4 SĀ 41 at T99, 9c7 i f f f j ^ f ^ ? | f ASAf Bodhi, trans , Samyutta Nikāya, 896 
625 AK at T1558, 4a7 f£—WAAAA^ ° ^ M ^ ^ I ^ A g ^ A A A S ^ ' fiSHMC ° A\AAi 
M?fAS3gA ' SM*ffi5gA«?fi ' WAbWs 
6 2 6 Asanga, Abhidharmasamuccaya, trans Walpola Rāhula and Sara Boin-Webb, 8 
6 2 7 Bodhi, trans , Samyutta Nikāya, 1065 
6 2 8 MĀ 211, T26, 791bl 
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occasions, the function of one is predominant. Whenever they perform their functions, 

consciousness must be present. Feeling, perception, volition, and consciousness are 

conjoined; it is impossible to separate one from the others or to have one without the 

others. The Pāli parallel, the Mahdvedalla Sutta of the Majjhima Nikāya, also shows their 

inseparable relationship thus: 

Feeling, perception, and consciousness, friend—these states are conjoined, 
not disjoined, and it is impossible to separate each of these states from the 
others in order to describe the difference between them. For what one 
feels, that one perceives; and what one perceives, that one cognizes.629 

Consciousness and its mental factors depend on each other to arise, while consciousness 

is principal and its mental factors belong to it. The relationship between consciousness 

and its mental factors is shown in the Abhidhammattha Sangaha: “The fifty-two states 

associated with consciousness that arise and cease together (with consciousness), that 

have the same object and base (as consciousness) are known as mental factors.”630 This 

text explains that the interdependent relationship between consciousness and its mental 

factors has four characterisctics: arising together, ceasing together, having the same 

object, and having the same base.631 Consciousness and its mental factors act 

interdependently. There is no arising of mental states without the presence of 

consciousness. 

In meditation practice, attention, contact, feeling, perception, and volition 

associated with meditative consciousness are crucial for a meditator to penetrate the true 

nature of all phenomena. These mental factors conjoined with meditative consciousness 

perform the act of cognition shown in the Anupada Sutta of the Majjhima Nikāya. 

ā amoli and Bodhi, trans., Majjhima Nikāya, 389. 
Bodhi, Comprehensive Manual of Abhidhamma, 76. 
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According to this discourse, Venerable Sāriputta mastered the four dhydnas, the four 

formless attainments, and the attainment of cessation (nirodha-samāpatti). In these 

meditative attainments, perception is too subtle in the fourth formless attainment, and it is 

absent in the attainment of cessation; therefore, it is said, these two attainments cannot 

serve as a foundation for insight. On the basis of the first seven meditative attainments, 

Venerable Sāriputta developed “insight into states one by one as they occurred.”632 He 

discerned the meditative consciousness and its mental factors as they arose, persisted, and 

disappeared.633 

According to the Anupada Sutta, meditative consciousness and its mental factors 

are present in the first dhyāna thus: 

And the states in the first jhāna—the applied thought, the sustained 
thought, the rapture, the pleasure, and the unification of mind; the contact, 
feeling, perception, volition, and mind; the zeal, decision, energy, 
mindfulness, equanimity, and attention—these states were defined by him 
one by one as they occurred.634 

By discerning the impermanence of the meditative consciousness and these mental 

factors, Venerable Sāriputta deeply understood their empty nature as “these states, not 

having been, come into being; having been, they vanish.”635 They come into being 

without having been before, and vanish after having been. By practicing the union of 

tranquility (śamatha) and insight (vipaśyand) during two-week period, Venerable 

Sāriputta attained mastery and perfection in noble wisdom, and reached the final fruit of 

arahantship. In this early discourse, attention, contact, feeling, perception, and volition 

are all present from the first dhyāna up to the base of nothingness; these mental factors 

ā amoli and Bodhi, trans., Majjhima Nikāya, 899. 
Ibid., 899-902. 
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are called “name” or ndma performing essential cognitive functions in the whole 

development of both śamatha and vipaśyand The Anupada Sutta has no counterpart in 

the Chinese Āgamas, but the Dharmaskandha (Abhidharma fayun zu lun M MMB%M 

%M), an Abhidharma text of the Sarvāstivāda, also specifies the presence of meditative 

consciousness and its mental factors corresponding to those of the Anupada Sutta636 

According to the Dharmaskandha, in the state of the first dhydna, there are 

present meditative consciousness, the five dhydna factors—applied thought, sustained 

thought, rapture, pleasure, and unification of mind—attention (manaskdra), feeling 

(vedanā), perception (samjhd), volition (cetand), desire (chanda), decision (adhimoksa), 

mindfulness (smrti), samādhi, and wisdom (prajhd)637 In these mental factors, the 

dhydna factors are successively eliminated from coarse to subtle and only one-

pointedness remains in each meditative attainment The other nine mental factors are all 

present in the four dhydnas These nine mental factors plus contact (sparśa) are called ten 

Mahdbhūmikas (the universal groundings) in the Sarvāstivāda Abhidharma, such as the 

Dhdtukdya (Apidamo jieshenzu lun MMMBRMBM), the Prakaranapdda (Apidamo 

pinlei zu lun M MMBmMBM), and the *Mahdvibhdsd 63* According to the 

Abhidharmakośabhdsya, the ten Mahdbhūmikas are said to be preset in every state of 

636 Dsk at T1537, 483cll SijfAf : If&tbAA^fsJS^A—taffi ' ^itbEA ' AWBM Dsk at 
Ti537, 483c28 ftitbAA^Aasi ' ^?A!M{JllrAA ° ̂ S ^ S ' WAA^ > E S f S ' 5gAa 
* ' AWnf$i\AA%M ° ^ABM ' AMM'MmM ' AWnfMAHmm ° AAAA^A^n ' 5g& 
S A a ' ^A^^^mA > AWnA9\AA^A > m^MAAnAWnA9 
6 3 7 Ibid 
638 DK at T1540, 614b 15 A A * A AM ? — A - rM ' H S ^ E i ' E A a - /\& - ABM - A& -
A £ f ift < Al l PP at T1542, 698c A A * AAM ? If §!?J SSS A aStH^ftl^Alf Mhv at T1545, 
220a2 HAltb^HiAAIf' J#ISA*%A ' If A * AH A® : — A - ̂ ?J - A S - Hfil > ESt - A 
A a - tlSjlf > A ^ - AABifc - Al l 
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mind 6 3 9 However, according to the Yogācārins, only attention, contact, feeling, 

perception, and volition arise in any act of consciousness called five universals 

(sarvatraga), and desire, decision, mindfulness, samādhi, and wisdom are present in 

particular objects, not in all types of consciousness, called five specifics (viniyata) as 

shown in the Yogdcdrabhūmi, the Pañcaskandhakaprakarana (Dacheng wuyun lun Arfjt 

EMIffl), and the *Pañcaskandhaprakaranavaibhdsya (Dacheng guang wuyun lun Arfjt 

mumm640 

According to the Yogdcdrabhūmi, the five universals (sarvatraga)— attention, 

contact, feeling, perception, and volition—are common to wholesome (kuśala), 

unwholesome (akuśala), and indeterminate (avydkrta) minds, they are present in the 

sense-sphere realm (kāmadhātu), the form realm (rūpadhdtu), and the formless realm 

(arūpadhdtu), they are common to every consciousness at all times, and they are present 

in each other6 4 1 Theravāda adds to these five mental factors two more factors—one-

pointedness and the mental life faculty—to make seven universals 6 4 2 According to the 

Abhidhammattha Sangaha, the seven universals are “common to every consciousness " 6 4 3 

Ven Bodhi adds “The seven universals are the cetasikas common (sddhdrana) to all 

consciousness (sabbacitta) These factors perform the most rudimentary and essential 

cognitive functions, without which consciousness of an object would be utterly 

639 AK at T1558, 19al2 itb^SAAffiAAASAffiA ' If AAA^—V]AA ° fiSAAIM ? ® 0 : Si*IS 
» & l ^ J I A a BBABifc MA—WA 
640 YB at T1579, 60icio m • ^AmMMAAAM^ ? g : E ° — A a - —SB - AA - H*| > 
E g » mUMAMAAAM^ ? g : AMAAAAAM > H f̂nftE : —St - =-BM A ^ ; A £ 
Bifc - E l Psk at T1612, 848cl0 MI^AA ' EMMfl ' E M M Pss at T1613, 851b29 MI^AA ' 
EMMfr ' ItbM—WmAmHMA > WiAMA : E M M ' ItbE AAftM > JSIIAA > ffiAffl 

641 YB at T1579, 291b26 AAA\AAM^tyfa—tyi&—®B$—WA 
Bodhi, Comprehensive Manual of Abhidhamma, 78 
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impossible.”644 These universals are common to every consciousness at all times, 

functioning as essential cognitive elements to complete the act of cognition. 

A comparison of mental factors respectively found in the Anupada Sutta and the 

Dharmaskandha shows that the mental factors present in the four dhydnas and the three 

lower formless attainments are mainly constituted of the dhyāna factors, the universals 

(sarvatraga), and the specifics (viniyata). In the Anupada Sutta, the five universals 

(sarvatraga)—attention, contact, feeling, perception, and volition—are all present in the 

first seven meditative attainments; and there are three specifics (viniyata)—desire, 

decision, and mindfulness—enumerated in the first seven meditative attainments. In 

contrast, in the Dharmaskandha, contact is absent and the other four universals— 

attention, feeling, perception, and volition—are enumerated in the four dhydnas; and the 

five specifics—desire, decision, mindfulness, samādhi, and wisdom—are all present in 

the four dhydnas. The universals and the specifics are the two categories of mental 

factors in the Abhidharma systems of Buddhist schools. This illustrates that the 

classification of mental factors in the Abhidharma systems originates from the profound 

investigation into the activities of meditative consciousness and its mental states while 

one is in deep meditative absorption. 

The Anupada Sutta and the Dharmaskandha show that the universal and specific 

mental factors operate together in the experience of the four dhydnas and of the three 

lower formless attainments, which explains their essential functions in meditation 

practice. The five universals arise together with consciousness; they are, in reality, the 

four mental aggregates of feeling, perception, formations, and consciousness, because 

attention, contact, and volition are included in the aggregate of formations. These four 
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mental aggregates, along with the aggregate of form, are the five aggregates that 

constitute all physical and mental phenomena. What is called “a person” is nothing, but 

the arising and passing away of all physical and mental phenomena. According to the 

Samanupassand Sutta of the Samyutta Nikāya, “those ascetics and brahmins who regard 

[anything as] self in various ways all regard [as self] the five aggregates subject to 

clinging, or a certain one among them.”645 The delusion of personal selfhood originates 

from the five aggregates or any of the five aggregates. The four mental aggregates of 

feeling, perception, formations, and consciousness cover all cognitive elements, creating 

an illusory self from themselves. With the establishment of identity view (that is, view of 

self), all other wrong views come to be, as the Isidatta Sutta (2) of the Samyutta Nikāya 

says: “[W]hen there is identity view, these views come to be; when there is no identity 

view, these views do not come to be.”646 

What is called a person is the complex unity of the five aggregates. Because of the 

five aggregates affected by clinging, there is identity view which attaches to a self and 

what belongs to a self. According to the *Mahdvibhdsd, the Dār āntika upholds that the 

cognitive referent for identity view is absent because a self is nonexistent; for instance, 

when a person perceives a rope and mistakes it for a snake, there is no real snake for the 

cognitive distortion.647 Hence, identity view is said without cognitive object because 

there is nothing to be found as a self. In contrast, the *Mahdvibhdsd maintains that the 

cognitive referent for identity view is present because the five aggregates of clinging are 

645 Bodhi, trans., Samyutta Nikāya, 885. 
6 4 6 Ibid., 1317. 
647 Mhv at T1545, 36a17: | f « A f A$PMt£ : S M U i ^ J f t t ° fiSAMW : S«AtfAc$AJf ' 
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existent648 That is, identity view wrongly perceives the five aggregates as a self and what 

belongs to a self, and the five aggregates are the real object as the rope exists, but it is 

incorrectly seen as a snake 

In the conjunction of śamatha and vipaśyand, the five universals (sarvatraga)— 

attention, contact, feeling, perception, and volition—and the five specifics (viniyata)— 

desire, decision, mindfulness, samādhi, and wisdom are present in the first seven 

meditative attainments The assemblage of these mental factors is ndma which is crucial 

for a meditator to penetrate the selfless nature of individual existence and to abandon 

attachment to the reality of phenomena The five universals (sarvatraga) associated with 

consciousness are the four mental aggregates, and they along with the aggregate of form 

represent the presence of the five aggregates to be the particular objects for the five 

specifics (viniyata) in the development of insight The five specifics—desire, decision, 

mindfulness, samādhi, and wisdom—act in particular objects, especially meditative 

objects The Yogdcdrabhūmi and the *Pahcaskandhaprakaranavaibhdsya explain First, 

desire (chanda) is the desire for an object that one delights in, and the desire to act for 

this object Second, decision (adhimoksa) is the ascertainment of this object without 

groping Third, mindfulness (smrti) is for one to keep this object in mind without 

forgetfulness Fourth, samādhi is the unification of mind on this object without 

distraction, and supports wisdom to discern this object Fifth, wisdom (prajhd) is the 

discernment of this object as it really is 6 4 9 

648 Mhv at T1545, 36a20 AAMP, ' IPAltbM*lTAf% ' ^Afflra ° ffl • m « ^ * M A J f ' AM 
ItbM*lTAf% ? £ : BMW&^WMZWe&ffi > ^P^fJUlfMKA > fTOTM#*AJf% > AAM 

649 YB at T1579, 291c12 StAMS ? Ifffti^S ° Kftf AM* ? If Affi%An$3WMAAm ° AA 
MS ? I f^A^Jf^J fArafeA^S ° A)?%AMS ? If^AJff^S ° If AM* ? If^SlraMT 
AAMMMm&AAm Psk at T1613, 851c17 AMS5A IfK-Ag§?§*M%ft ° g§?§M > IfflfA 
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In the development of insight, the five specifics direct the mind onto particular 

objects, namely the five aggregates First, one has the desire (chanda) for the five 

aggregates and the desire to perform an action for the five aggregates to function as the 

meditation object Second, one understands what the five aggregates are; this is decision 

(adhimoksa) of what the objects are With regard to decision (adhimoksa), Sthiramati 

explains that one ascertains the five aggregates, as the Buddha says that form is like a 

lump of foam, feeling like a water bubble, perception like a mirage, volition like a 

plantain trunk, and consciousness like an illusion 6 5 0 Mindfulness (smrti), the third 

specific, enables the five aggregates to be clearly present in every state of consciousness 

without forgetfulness The fourth specific is samādhi Sthiramati indicates that samādhi, 

the mental factor, fixes the mind on the five aggregates, impermanence, suffering, 

emptiness, and non-self; that is, the unification of the mind on these objects supports 

wisdom to see things as they really are 6 5 1 Finally, the fifth specific wisdom (prajhd) 

discerns that each of the five aggregates is not identical with a self, contains a self, or is 

contained within a self; meanwhile, there is no self to be found as possessing any of these 

five aggregates Wisdom penetrates the true nature of the five aggregates as impermanent, 

suffering, empty, and not-self In the Anupada Sutta and the Dharmaskandha, the 

universals (sarvatraga) and the specifics (viniyata), which are the mental factors present 

S U H ^ V - Ttrnm^AAm > ibfifif J I A A ^ S ° AMKJS ? MA^AAM > tmi'm > BMA\± ° 
)AAMAi> mAA$i.A ° £PHHt£ ° AAMA > AAAAM > ?JM1A ' fr£PS« > Ws^&U > £PM 
AA ° Mttj&ffffigJg ' If BKPMMAAA ° WAA f̂ > BAPftti ' t ^ A I I ^ S > WcfigBMa > 
M A i b A ° AM^ ? IfSAf H * ' AAA A ' m£A\i. ° 1=1 W > If ^ffiSfr > H A f M ^ 
Am ° AMAIP* ? I f ^ J f H * ' A—tiffi ° JffHW ' !fE«s% - ^ f t ^ A * ^ »,̂ —MAi > 
MM&m ' JllaAJff^S ° fiAAA£ ° $P»A^n ° AMI* ? If BP^WA^ffi ' Majff^I > i^A 

650 Psk at T1613, 852a AMH f̂tl ? If^AAAt ' ^JfA^n ' AAA^4 ° AAf& f̂ ' lf^E«S% ° $P 
HHIS ° MPI2A ' ^$PA>& ' ?JM1A ' fr£PS« - si^P^ti - £PMAA ° 

651 Psk at T1613, 851c20 A M A l P * ? I f ^ i f H * ' A—taffi ° J f f H W ' ! fE«S% - S ^ A ^ A 
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in the four dhydnas and the three lower formless attainments, show that insight is 

developed while one is in a meditative attainment 

Without a substantial self, feeling feels, perception perceives, volitional 

formations construct the conditioned, and consciousness cognizes as shown in the 

Khajjanīya Sutta of the Samyutta Nikāya and the 46th sūtra of the Samyukta Āgama 652 

These early discourses explain that feeling, perception, formations, and consciousness, 

not a self, are the subjective component of experience According to the 

Madhydntavibhdga (Bian zhongbie lun W^Mm), consciousness knows an object, and 

its mental factors—feeling, perception, and volition—know the distinctive qualities of the 

same object653 This treatise illustrates that in the act of knowing an object, consciousness 

is aware of what feeling feels, what perception perceives, and how volitional formations 

construct In the practice of insight meditation, consciousness is that which is aware of 

the other three mental aggregates Ven Anālayo indicates 

A problem often encountered by advanced meditators is that they are 
aware of body and mind passing away, but are not aware of their own 
awareness also passing away In doctrinal terms, they can see ndma and 
rūpa as changing, and therefore as unsatisfactory and not-self, but fail to 
catch out consciousness The instruction given at that junction of insight 
meditation is to direct awareness to that which is aware of the flux 6 5 4 

Here ndma is the three aggregates of feeling, perception, and volitional formations In 

this context, ndma and consciousness are independent and coexist When one discerns the 

arising and passing away of body and mind, one is aware of ndma and rūpa as 

impermanent, unsatisfactory, and not-self Then, to catch out “that which is aware” is 

important for one to discern the changing of consciousness, leading to the realization of 

6 5 2 Bodhi, trans , Samyutta Nikāya, 915 
653 MV at T1600, 465a20 BftjtbAfiPM^A ' AJAMAAAA^AffiA 
654 Bhikkhu Anālayo, email communication, December 17, 2009 
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not-self 

Feeling, perception, formations, and consciousness are the subjective part of 

experience, and they can also become objects of consciousness According to the 

Yogdcdrabhūmi, the three mental aggregates of feeling, perception, and formations are 

the objects of mind-consciousness, and they are also the concomitants of mind-

consciousness in the act of knowing an object655 In the Abhidharmakośabhdsya and the 

Abhidharmasamuccaya, the three immaterial aggregates—feeling, perception, and 

formations—are put in the mental-object base (dharmdyatana) of the twelve sense 

bases656 (dvddasdyatandm) and the mental-object element (dharmadhdtu) of the eighteen 

elements657 (astddaśa-dhdtavah) 658 Here the question is in the state of samādhi, when 

one penetrates the selfless nature of the five aggregates, how do feeling, perception, 

formations, and consciousness act as the subjective component and the objective 

component of experience? In other words, does consciousness cognize itself? 

According to the Abhidhammattha Sangaha, “mental object is sixfold sensitive 

matter, subtle matter, consciousness, mental factors, Nibbāna, and concepts ” 6 5 9 This text 

states that consciousness and its mental factors could be the objects of consciousness 

Ven Bodhi adds 

Citta is also a type of mental object Though citta experiences objects, citta 
in turn can become an object It should be noted that a citta in its 
immediacy cannot become its own object, for the cognizer cannot cognize 

655 YB at T1579, 280b11 fg#f«t# = if—wAm^m ' ^AAAASA\% ' gp^®fr<s' nhn^n 
mA, - A ASS—WUA ° fiSSAAf : If fttlSSS 
6 5 6 The twelve sense bases are the eye base, ear base, nose base, tongue base, body base, mind base, 
visible form base, the sound base, smell base, taste base, tangible base, and mental-object base 
6 5 7 The eighteen elements include the twelve sense bases and the six consciousnesses which are eye-
consciousness, ear-consciousness, nose-consciousness, tongue-consciousness, body-consciousness, and 
mind-consciousness 
658 AK at T1558, 4a15 BPitbA^AA^JfAl' AHAz&AMHA > m^AA ' AMH^AAAm > A 
^ p ^ ^ ^ AS at T1605, 667b05 AffiAA ' M^MMMffimffM ' A/AMAU—A 

Bodhi, Comprehensive Manual of Abhidhamma, 135 
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itself; but a citta in an individual mental continuum can experience earlier 
cittas in that same continuum as well as the cittas of other beings. The 
fifty-two cetasikas can also become objects of a mind-door process, as for 
example, when one becomes aware of one s feelings, volitions, and 
emotions.660 

Consciousness and its mental factors—feeling, perception, and volition—are the 

subjective part of experience. They can become objects of consciousness; on the occasion 

when one becomes aware of one s feelings and examines them, or when one is aware of 

one s perceptions and reflects on them, or when one is aware of the activities of mind and 

cognizes the earlier mind. In other words, the present feeling cannot feel itself; the 

present perception cannot perceive itself; the present volition cannot consider itself; and 

the present consciousness cannot cognize itself, just like a finger cannot point to itself; as 

an eye cannot see itself; and as a knife cannot cut itself. 

Therefore, in this context, Ven. Bodhi explicates the development of insight for a 

meditator to penetrate the selfless nature of the five aggregates thus: 

In the actual course of practice, the meditator sees the impermanence, etc., 
of the present aggregates: those aggregates that are present within the 
theoretical framework of the suttas, not the Abhidhamma. He sees that 
whatever aggregates arise, immediately pass away. On this basis he can 
infer that all aggregates of the past (even before his birth into this lifetime) 
have also passed away and are thus impermanent; and he can infer that 
whatever aggregates will arise in the future will also pass away. 
Everything, past and future, is subject to the same law discerned in the 
present: whatever arises is subject to immediate cessation. From the sutta 
standpoint, one can be aware of the present. From the Abhidhamma 
standpoint, the “present” of which one is aware consists of events that 
have already perished.661 

This statement shows that the explanation of the Abhidharma system is different from 

that of the sutta system. According to the Abhidharma system, on the occasion when 

one s feeling, perception, volition, and consciousness become objects of consciousness, 

Bhikkhu Bodhi, email communication, August 18, 2009. 
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they are, in reality, the past feeling, past perception, past volition, and past consciousness 

On that occasion, a new feeling, a new perception, and a new volition associated with the 

present consciousness participate in the act of knowing the past feeling, or past 

perception, or past volition, or past consciousness 

According to the Sa dhinirmocanasūtra, the subject and object are not different, 

and there is no object which exists independently from the mind; the relationship between 

the subject and object is like a mirror image which reflects what the subject is 6 6 2 In 

other words, both subject and object are present When the five aggregates become the 

objects, they are the reflection of the subject On that occasion, the present feeling, 

perception, volition associated with the present consciousness, which belong to the 

subjective part of the experience, share in the work of experiencing the objects, namely 

the present five aggregates The simile of a mirror image illustrates that feeling, 

perception, formations, and consciousness could act as the subjective component and the 

objective component of experience, and both the subjective and objective parts are all 

present 

2. Samādhi and the Activities of Manas and Ego-consciousness 

Samādhi is a supporting condition for the knowledge and vision of things as they 

really are Yet, unenlightened meditators are afflicted with craving (t ā), conceit 

(māna), views (d i), and ignorance (avidyā) When unenlightened meditators attain the 

dhyānas, the dhyānas are tainted by these four defilements, called “dhyāna dominated by 

662 SS at T676, 698b02 ^WAAfAMtUmkhA^A^ ' AMlAASMitbA ? # H A i $A¥^AA 
AibMAA ' ^BPlAbAPMAH? > BP^PMfAtTO ° # H A ' mikmUMAMM > AWA%M^ 
AW > Mlf$cAMA¥A§ > Slf l tMlTMTfAilPl ° m^hAAm > m,AM%AB1AA\AA>\U 
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craving,” “dhyāna dominated by views,” “dhyāna dominated by conceit,” and “dhyāna 

dominated by doubt.”663 Here doubt arises due to ignorance 6 6 4 These four kinds of 

dhyāna show that craving, conceit, views, and ignorance are the main defilements active 

in dhyāna states which include the four dhydnas and the formless attainments 6 6 5 This 

four defilements are termed as the four indeterminate roots (avyākrtamūlāni) by the 

Sarvāstivādins—Vasumitra and Gho a, so as to explain the activities of subtle 

defilements in deep concentration 

Craving, conceit, views, and ignorance are the four defilements specifically 

associated with manas, or the seventh consciousness, in Yogācāra According to the 

*Mahdydnasamgraha, manas is klisa-manas (the defiled manas) that is contaminated by 

its association with the four defilements of identity view (satkdya-drsi), self-conceit 

(dtma-mdna), self-love (dtma-sneha), and ignorance (avidyd) 666 When a meditator 

attains the four dhydnas and the formless attainments, these meditative attainments are 

said to be a worldly path because the four indeterminate roots associated with mind-

consciousness 6 6 7 Without the presence of mind-consciousness, the attainment of non-

perception (asamjm-samdpatti) is said to still be mundane because manas and its four 

6 6 3 Asa ga, Abhidharmasamuccaya, trans Walpola Rāhula and Sara Boin-Webb, 149-150 AS at T1605, 
683b6 fiHg^AASMHAmA ' fiUM^MASMHAAJfA ' fiffi^fSASMHAmA ' fi 
Hm&mA1B!9mAffiA YB at T1579, 335b8 ^AHHf#SijfAf : — gASMAf - ^HASMAf -
AfgASMAf ' HUASMAf 
664 AS at T1605, 683b8 &Hm%tMA1B!9mAffiA 
665 Mhv at T1545, 815cl5 itbl^I 1 J | A A ASM«feMfWIMgM£mJ AS at T1605, 683b9 jtt^M 
i g A ^ A ' A&n&ArWMMmmmmfrM 

666 Mhs at T1594, 133c7 i l ^ A A aJWI1BAff lJ# ' —%BMW& ' —#&l§ ' AAfffeg . H 

667 AS at Ti605, 683bi AMiSftM ? MwwMfe - %^MM - w,Atm - w>mtm> AHAm -
WiHAm - HffiAm - # ? J # # M ° £PMSM4AfefiHfiffiJ#JlAii'J > IfftASfcifiS^ASfci 
A%t' M%ftAA$ ? If H*t|5fS ' — g^JAAfgHfttsg 
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defilements—identity view, self-conceit, self-love, and ignorance are present.668 

In Theravāda, craving (trsnd/tanhd), conceit (mono), and views (drsi/di hi) are 

the underlying springs of conceiving (mannand) and of conceptual proliferation 

(papañca)669 Ignorance is the underlying root of craving, conceit, and views. Ven. 

ā ananda indicates, “Craving, Conceit, and Views (tanhd, mdna, di hi) are but three 

aspects of the self-same ego-consciousness.”670 Consciousness (vijndna) is the principal 

element in the act of cognition, and its problem is tinged by craving, conceit, views, and 

ignorance. Hence, as concentration develops, diverse wrong views are said to stem from 

the experiences of samādhi. For instance, dependent on the four dhydnas, meditators do 

not see things in their true nature, but attach to the four dhydnas as supreme 

nirvā a/nibbāna here and now, all of which result from the activities of consciousness 

associated with craving, conceit, and views. By focusing on manas, the four 

indeterminate roots, mannand, and ego-consciousness, I will elucidate the activities of 

subtle defilements in different degrees of samādhi, and the arising of wrong views due to 

the experience of deep concentration. 

Samādhi and Manas 

According to Yogācāra, citta, manas and vijndna refer respectively to the eighth 

consciousness or dlaya, the seventh or manas, and the first six consciousnesses, while for 

Sarvāstivāda and Theravāda, these three terms are synonymous.671 Manas is related to 

668 Mhs at T1594, 133cl6: IfMAAfea^Jfll. 
Bodhi, Discourse on the Root of Existence, 8, 41. 

6 7 0 ā ananda, Concept and Reality, 12. 
6 7 1 According to Vasubandhu, “The names mind (citta), spirit (manas), and consciousness (vijnana) 
designate the same thing. The mind is termed citta because it accumulates (cinoti); it is termed manas 
because it knows (manute) and it is termed vijnana because it distinguishes its object (ālambanam 
vijñānah).” See Vasubandhu, Abhidharmakośabhasyam, trans. Louis de La Vall e Poussin and Leo M. 
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ego-consciousness in association with identity view (satkdya-drsi), self-conceit (dtma-

mdna), self-love (dtma-sneha), and ignorance (avidyd)672 Vasubandhu interprets that 

ignorance is the underlying root of the first three defilements 6 7 3 The Sanskrit manas is 

derived from the root man, “to think”; the Pāli mannand is also from the root man, “to 

think”; both signify perverted thinking involving the notion “I am.” The essential 

difference between the two is that the former manas and its four defilements are 

“hindered indeterminate” (mvrtdvydkrta), and the latter mannand, namely the three 

conceivings of craving, conceit, and views, is unwholesome (akuśala) 674 In Yogācāra, 

when craving, conceit, and views are classified as unwholesome, they pertain to the sixth 

consciousness; that is the activity of ego-consciousness with its unwholesome craving, 

conceit, and views in Theravāda 

Manas is “hindered” (mvrta) because of its association with the four defilements 

that hinder a meditator from the attainment of the supramundane path Neither 

wholesome (kuśala) nor unwholesome (akuśala), manas is “indeterminate” (avydkrta) 

because its activity is extremely subtle Its subtle activity influences its four defilements, 

and thus they all are hindered indeterminate The seventh manas is “hindered 

indeterminate” (mvrtdvydkrta); this is concerned with the nonreturner s (andgdmin) 

defilements which are all indeterminate 6 7 5 This case illustrates that manas is the 

extremely subtle consciousness concerning the manifestation of defilements in subtle 

Pruden, 1 205 Ven Bodhi states, “While technically the three terms have the same denotation, in the 
Nikāyas they are generally used in distinct contexts .” See Bodhi, trans , Samyutta Nikāya, 769 
672 Mhs at T1594, 133c7 ^ A A a U H M l B A f f l J * ' —%B.MW& ' —#$5l§ ' AAfffeg . H 
W E 
673 MhsV at T1597, 325M9 ftlJlHS^I^H 
674 Mhs at T1594, 134a4 jtbaAA®: ' AW^sA± Bodhi, Discourse on the Root of Existence, 6 
675 JP at T1544, 929c28 £JI@±#*gDg^f5 Mhv at T1545, 261c4 EJIiAA^Dft^lS In the 
Sarvāstivāda Abhidharma, the five higher fetters (pahcaūrdhvabhāgīya-samyojanam)—craving for 
existence in the form realm, craving for existence in the formless realm, conceit, restlessness, and 
ignorance—are indeterminate 
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states In addition, according to the *Mahāyānasamgraha and the Chengweishih lun )T£O£ 

Mm, when an unenlightened worldling's defilements (Meśa) are associated with the 

states of the form realm (rūpadhātu) and the formless realm (ārūpadhātu), the 

defilements are all hindered indeterminate due to the power of deep samādhi676 As 

concentration develops, an unenlightened worldling's defilements become attenuated 

from unwholesome to indeterminate 

According to the *Mahdvibhdsd, the Vaibhasikas of Kasm r maintain that craving 

(trsnd), wisdom (prajhd), and ignorance (avidyd) are the three indeterminate roots 

(avydkrtamūldm), while the Western masters uphold the four indeterminate roots craving 

(trsnd), view (drsi), conceit (mdna), and ignorance (avidyd) 677 Here the Western masters 

are Vasumitra and Ghosa, and the four indeterminate roots are recorded in their 

Prakaranapdda (Apidamo pinlei zu lun MttMBoaiM^m) and Abhidharmdmrtasdstra 

(Apitan ganluwei lun M^&UM-^WS) 6 ? 8 In the Abhidharmakośabhdsya, Vasubandhu 

explains that the four indeterminate roots set by the Western masters are for the reason 

that “the ignorant worldlings who practice superior samādhis depend on nothing but the 

three craving, view, and conceit, and these three all act in dependence on ignorance " 6 7 9 

Neither wholesome nor unwholesome, the four roots are “indeterminate” (avydkrta) due 

676 Mhs at T1594, 134a4 ^ P f e t t f e ^ l M l - M ^ r S ^ I S \±ffi ' AMA>mh^B\WmMWL Chi 
at T1585, 23c9 $ P A ^ # I ^ M 1 % ' AASilM^tSSi 
677 Mhv at T1545, p 795al8 * / H S I | H » # A f f l ^ : ^IS'S^'H ' I ^ I E g a ^ mAM^tti : 
*t=5fl | rH ' IfAtgggUfgfttBg The Vaibhasikas' indeterminate wisdom (prajna) is equivalent to the 
western masters' indeterminate view (drsi) The *Mahāvibhasa explains that conceit (māna) results in the 
exaltation of the mind and thus is not defined as the indeterminate root by the Vaibhasikas, because the root 
is downward, however, the western masters define conceit as the indeterminate root, because strength is the 
meaning of root and the power of conceit is strong enough 
678 PP at T1542, 693a25 ftgSfSAM ? If H*t|5fS ' B P ^ I 5 g ^ l £ l 1 ^ l 5 l § ^ l 5 ^ ^ AAS at T1553, 
968c7 HfffttgSfS ' *tgggftfcggftfcBgttgg||ftfcggf§ 
679 AK at T1558, 103al9 Al^#Aflf AA^Alif&!£gM. fgA > i t b A ^ f t B ^ f f , ^AntbHAAs 
I5IS 



189 

to the power of samādhi The indeterminate roots originate from Sarvāstivāda; finally, it 

is Vasumitra and Gho as four indeterminate roots, rather than the Mahāvibhasa 's three 

indeterminate roots, which were assimilated by Mahāyāna, specifically Yogācāra 

Asa ga, in his Abhidharmasamuccaya, indicates that the four dhydnas and the 

four formless attainments are the worldly path, because they all are defiled due to the 

presence of the four indeterminate roots 6 8 0 When the four dhydnas and the four formless 

attainments are tainted by craving, they all are called “dhydna dominated by craving”; for 

instance, a meditator indulges in the enjoyment of a taste for samādhi When the eight 

meditative attainments are tainted by view, they are called “dhydna dominated by views.” 

An example is given thus a meditator sees previous lives within the state of samādhi 

generating the wrong view as he/she and the world are eternal681 When the eight 

attainments are tainted by conceit, they are called “dhydna dominated by conceit,” such 

as a meditator thinking that “I attain the samādhi but others cannot.” When the eight 

attainments are tainted by ignorance, they are called “dhydna dominated by doubts .” This 

can happen when a meditator seeks deliverance but is unable to attain the realization of 

the noble paths, and then doubts whether others realization is true or not 6 8 2 

The Sarvāstivāda s four indeterminate roots explain the presence of defilements in 

the states of the four dhydnas and the states of the four formless attainments However, 

when mind-consciousness and its mental factors cease in the states of the attainment of 

non-perception (asamjm-samdpatti) and the attainment of cessation (mrodha-samdpatti), 

680 AS at T1605, 683bl AMiSftM ? IfiSfB^SM ' W,^MM - %=MM > %m&M ' A ^ S E * 
^ t t j i S - ftAJfUE - # * , ! # # « ° £PMSM4*fefiHffffiJ«)!A)j'J' IfftASAiAWMAWM 
AWL> M%ftAA$ ? If H^AtS > — g^JAAfgHftsg 
681 YB at T1579, 335M7 A?AfM<iAJf#A ' #PMAE ' ibg ^AMAAtfi ' 51AMH : &S.W 
W^WiA ° #AffiE ' BP̂ lfcbH ' MtiAl^ 
682 YB at Ti579, 335ci AMA9i$AmAi> #PMAE ' MAhAl)f§AfSA^#Af# ' AmmMWiB 
MM - \±mmwAm&wmMM > fiitbH% > ^#rafSAn^ 
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without the presence of defilements these four indeterminate roots cannot be used for the 

explanation of the distinction between the attainment of non-perception and the 

attainment of cessation Different from the Sarvāstivāda s four indeterminate roots, the 

Yogācāra s manas is consciousness in essence which implies the two levels of 

defilements one is underlying tendencies (anuśaya) in the latent state, and the other is 

obsessions (paryavasthdna) in the active state Through the combination of the latent and 

active defilements in the subtle seventh consciousness, the presence or absence of manas 

reveals the essential difference between the attainment of non-perception and the 

attainment of cessation 

When an unenlightened one reaches the attainment of non-perception (asamjhi-

samdpatti), there is no presence of the four indeterminate roots because mind-

consciousness is interrupted When an enlightened one reaches the attainment of 

cessation (nirodha-samdpatti), without the activity of mind-consciousness, there is no 

presence of an enlightened one s residual defilements However, even though mind-

consciousness is suspended in these two meditative attainments, in the attainment of non-

perception the two extremely subtle consciousnesses, the eighth ālaya and the seventh 

manas, continue to operate, and in the attainment of cessation, ālaya alone is present 6 8 3 

Manas is associated with the four defilements of identity view, self-conceit, self-love, and 

ignorance, working in the state of the attainment of non-perception This shows that the 

attainment of non-perception is a mundane samādhi due to the presence of manas and its 

four defilements Distinct from the mundane attainment of non-perception, the attainment 

of cessation is a supramundane samādhi attained through the union of tranquility 

meditation (śamatha) and insight meditation (vipaśyand), and thus the defiled manas is 

683 Mhs at T1594, 133cl7 IfMAAa^JfliA/JiSA 
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terminated by the power of śamatha and vipaśyand6*4 In the attainment of cessation, 

nonreturners (andgdmin) underlying tendencies (anuśaya) lie in the eighth ālaya in the 

form of seeds (bīja) When mind-consciousness is terminated in the two states—the 

attainment of non-perception and the attainment of cessation—the presence or the 

absence of manas explains the distinction between these two attainments as one is 

mundane and the other is supramundane 

According to Yogācāra, the learners (śaiksa) or those in higher training, still have 

the activity of manas The problem is that the learners have uprooted identity view 

(satkdya-drsi), but manas is associated with identity view The Yogācārins, therefore, 

explain that identity view is of two kinds one is the inherent identity view (jusheng 

satkayajian %£MMW&) and the other is the conceptual identity view (fenbie 

satkayajian ftWMBMW&) ^ The inherent identity view is the sense of “I am,” 

which is indeterminate The conceptual identity view is unwholesome when it is 

associated with the state of the sense-sphere realm, but because of the power of samādhi 

it is indeterminate when it is associated with the states of the form realm and the formless 

realm 6 8 6 According to the * Abhidharmasamuccayavyākhy ā, what the learners have 

extirpated is the conceptual identity view not the inherent identity view6 8 7 For the 

learners (śaiksa), the inherent identity view is the residual notion “I am,” namely, the 

685 YB, at T1579, 622a26 W.A ' {MAS«Mfttt5ff i ' WMAW ' # f S S l g « S > C ° SAAMB 
BMW& ' fiM#*fl)§fjM ' ftSt#^DftA#ffi ° 5gft±Jfe - mBi&AmmW:> A&AAPm 
AW: > $mmi. 
6 8 6 Ibid 
687 ASV at Ti606, 726cii HAAAWm ? {MAS«M. ° IfigAASIHsiEA - Mf&AAbAc&fg 
5tf? 
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impression (vdsand) of personality view, which is associated with manas6** 

These two kinds of identity view are advocated by the Sautrāntikas and are also 

presented in the Lahkdvatdrasūtra6*9 According to the Abhidharmakośabhdsya, the 

Sautrāntikas maintain two kinds of identity view (satkdya-drsi): the inherent identity 

view (jusheng shenjian %±Mf^), which is classified as indeterminate, and the 

conceptual identity view (fenbie shenjian #$}&&), which is classified as 

unwholesome.690 The theory of the two kinds of identity view is co-opted by the 

Yogācārins. The Yogācārins further assert that the inherent identity view pertains to the 

seventh manas and the sixth consciousness, and the conceptual identity view pertains 

only to the sixth consciousness. 

In the Khemaka Sutta of the Samyutta Nikāya, Venerable Khemaka, a learner 

(śaiksa), states: 

I do not regard anything among these five aggregates subject to clinging as 
self or as belonging to self, yet I am not an arahant, one whose taints are 
destroyed. Friends, [the notion] T am' has not yet vanished in me in 
relation to these five aggregates subject to clinging, but I do not regard 
[anything among them] as 'This I am.'6 9 1 

This shows that a learner is able to eliminate the view of a self, but not the sense of “I 

am.” The sense of “I am” is still in him; therefore, Venerable Khemake says, “even 

though a noble disciple has abandoned the five lower fetters, still, in relation to the five 

aggregates subject to clinging, there lingers in him a residual conceit T am,' a desire 'I 

688 ASV at Ti606, 726ci7: m^BigUA ° m&MM%Wi ftfflM&ZiJa ' ^AABMMWmm ' M& 

689 Lankāvatārasūtra at T670, 495a2; T671, 537al6; T672, 604c23. 
690 AK at Ti558, 102c25: fifEffiftAPMiA {JAA#AHM!5f4 ' mi^WMM^MA ' S A M A M A # 
'[A In Chinese, jusheng satkayajian {MAiUftllAiL and fenpieh satkayajian A^l^AMMM^ are 
equivalent to jusheng shenjian {MAJI'JTL and fenpieh shenjian AA\M¥L-
691 Bodhi, trans., Samyutta Nikāya, 943. 



193 

am,' and an underlying tendency T am' that has not yet been uprooted " 6 9 2 Then, he 

elucidates the sense of “I am” by using the similes of the flower's scent and the laundered 

cloth That is, after being washed, the cloth becomes pure and clean, but it still retains “a 

residual smell” until it is put in a scented casket693 Ven Bodhi calls this the “odor of 

subjectivity"694 

The Chinese parallel is the 103rd sūtra of the Samyukta Āgama The 

Yogdcdrabhūmi interprets that the learner's identity view is eradicated, but the impression 

(vdsand) of personal identity or the residual smell is still in him 6 9 5 In the 

*Abhidharmasamuccayavydkhyd, Sthiramati expounds that this elder extirpates the 

conceptual identity view (fenbie shenjian #$}&&), but not the inherent identity view 

(jusheng shenjian %±Mf^) that is the impression of personal identity, namely, the 

residual odor6 9 6 

According to the Yogdcdrabhūmi, after eliminating identity view, the learner still 

experiences the conceit “I am”, the reason is the residual impression of personal 

identity697 Sthiramati indicates because the inherent identity view has not yet vanished, 

there is still the conceit “I am” in this elder6 9 8 Yet, Samghabhadra, a Sarvāstivādin, 

6 9 2 Ibid, 945 
6 9 3 Ibid, 944-5 
6 9 4 Ibid, 1083 
695 YB at T1579, 797c25 X ^ W ! M « f * B t i g l l ^ E H J f ^ ' AmAA^AMMA%bAS\ 
696 ASV at T1606, 726ci l {^AAABPM ? UAUMM^ > If i g A A S t M E A ' m^xAikW^i 
fggtfr ° mnmA^mM > ^n&^EfMAJiaAAJf > AAAWi.A3kM - Wk. - M K ' A 
TjcBf - * i » - AM - Att ° MmAQAMtA > StAaA^AA/IfSAItiJH > ^Am^$kWKB > 
mmmn.m^AWAA^ ° m^B ISAA ° mA^MiKmAmM-^AVs > ^AABM^mm > 
njfe^jsmmiiw^AAmm&^mm > MAm.M.^AmwiAA7%M 
697 YB at Ti579, 797ci6 W&WMM&xM ' AAWMA^BW > MiSMff ° BMWMM^ffig 

698 ASV at T1606, 726cll { M A S « M . ' IfigAAStJMEA ' M^Altb^icfggtfr 
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rejects these two kinds of identity view in his *Abhidharmanydydnusdrasdstra 699 He 

says that the inherent identity view is contrary to liberation by the realization of not-

self 7 0 0 In Theravāda, only one kind of identity view is recognized; no distinction is made 

between an inherent and a conceptual identity view Ven Bodhi explains that if, in the 

absence of any view of a self in the five aggregates, a residual conceit and desire “I am” 

is still in the learner, that is because “so long as a trace of ignorance remains unabolished 

in the deeper strata of his mental continuum, an attenuated sense of egohood lingers over 

his experience in the form of a subtle craving and conceit . ” 7 0 1 In the Āgamas and the 

Nikdyas, there is no explicit statement concerning the two kinds of identity view, but the 

similes of the flower s scent and the laundered cloth suggest the presence of a residual 

impression This could have been the basis for the idea of an inherent identity view, 

which in Yogācāra is finally associated with the manas 

Wrong Views and Ego-consciousness 

Consciousness (vijndna) is said to arise dependent on sense faculty and object; 

when there is the coming together of consciousness, sense faculty, and object, contact 

(sparso) takes places 7 0 2 Contact is said to be the commencement of perceptual 

experience and the initiation of cognitive process 7 0 3 Wrong views leading to the bonds of 

attachment arise through contact; right views conducive to the eradication of clinging 

also arise through it According to the Brahmajāla Sutta of the Dīgha Nikāya, one 

699 ANS at Ti562, 6i8ai7 ^ f A W = UAM^Mt^sAi ' m^MAM^MA ' 3gAA1AMA#ffi ° 
itbAj#a' AmAmm^m > ^MPMMAIMW > itbAJWWMMif > mnMAmmw 
7 0 0 Ibid 

Bodhi, Discourse on the Root of Existence, 16 
7 0 2 SĀ 306, MN 148 
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transcends all sixty-two views by understanding, “as they really are the origin and 

passing away of the six bases of contact, their satisfaction, unsatisfactoriness, and the 

escape from them.”704 In the Kosala Sutta of the Anguttara Nikāya, the “supreme nibbāna 

in this very life” that the Buddha teaches differently from the non-Buddhists is also 

attained by seeing, “the six bases of contact as they really are, namely, their arising and 

passing away, the gratification and danger in them, and the escape from them.”705 The full 

understanding of the six bases of contact is the Buddha s unique technique of meditation, 

vipaśyand (insight meditation), culminating in the elimination of wrong views and the 

attainment of final deliverance. These two discourses reveal that contact (sparśa) is the 

key to insight meditation, because the process leading to perverted perception and 

distorted cognition begin with ignorance-contact (P. avijjdsamphassa), and the full 

understanding of contact eliminates ignorance from ignorance-contact and arouses true 

knowledge (vidyd). 

In order to reach the cessation of suffering and the attainment of ultimate 

happiness, distinct meditative techniques were developed by recluses, brahmins, and the 

Buddha. Through the development of tranquility (śamatha), meditators are able to 

experience the rapture and happiness born of seclusion in the first dhydna, the rapture and 

happiness born of concentration in the second dhydna, unworldly pleasure in the third 

dhydna, and further refined happiness in the fourth dhydna. Because each of the four 

dhydnas is accompanied by their respective spiritual happiness, these four dhydnas were 

mistaken for “supreme nirvā a in this very life” by some recluses and brahmins.706 

Without any meditative experiences, some recluses and brahmins indulged in the five 

Bodhi, Discourse on the All-embracing Net of Views, 87. 
7 0 5 Nyanaponika and Bodhi, trans., Anguttara Nikāya, 247. 

Bodhi, Discourse on the All-embracing Net of Views, 81-2. 
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objects of sensual pleasure, proclaiming the sensual enjoyment to be “supreme nirvā a in 

this very life.” During the time of the Buddha, the five wrong views about “supreme 

nirvā a in this very life” prevailed among recluses and brahmins.707 

However, the absence of suffering in the experience of dhydna is merely 

temporary. These five kinds of happiness arise through conditions; whatever is 

conditioned is impermanent, subject to cessation. They are, in reality, not the ultimate 

happiness. In contrast, the Buddha s direct vision of supreme nirvā a is unborn, 

unbecome, uncreated, and unconditioned that is attained through understanding as the six 

sense bases of contact really are the arising and passing away, the gratification and 

danger, and the escape.708 By way of the full understanding, there is the eradication of 

clinging; that is the liberation-without-clinging, supreme nirvā a. 

The five kinds of erroneous views of “supreme nirvā a in this very life” are 

included among the sixty-two views in the Brahmajāla Sutta of the Dīgha Nikāya. The 

Buddha indicates that all these views arise based on “only the feeling of those who do not 

know and do not see; that is only the agitation and vacillation of those who are immersed 

in craving.”709 The Pāli commentary says, “By the words „who do not know and do not 

see ignorance is shown; by the words „the agitation and vacillation of those immersed in 

craving craving is shown.”710 This shows that ignorance (avidyd/avijjd) and craving 

(trsnd/tanhd) are the fundamental driving forces of wrong views. The “feeling of those 

who do not know and do not see” signifies the feeling born of ignorance-contact. In other 

words, all these views stem from a feeling born of ignorance-contact. When one is 

Masefield, trans., Udāna, 166; Nyanaponika and Bodhi, trans., Anguttara Nikāya, 247. 
Bodhi, Discourse on the All-embracing Net of Views, 84-5. 
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contacted by a feeling born of ignorance-contact, there arises the activity of conceiving 

(P. mannand), such as: 

T am' occurs to him; T am this' occurs to him; T will be' and T will not 
be,' and T will consist of form' and T will be formless,' and T will be 
percipient' and T will be nonpercipient' and T will be neither percipient 
nor nonpercipient'—these occur to him.711 

With the conceiving in terms of the notion “I am” as condition, identity view (that is, 

view of self) comes to be. Then, on the basis of identity view, all diverse wrong views 

arise. According to the Isidatta Sutta (2) of the Samyutta Nikāya, Citta the householder 

asks: “Now when what exists do these views come to be?” Venerable Isidatta replies: 

“when there is identity view, these views come to be; when there is no identity view, 

these views do not come to be.”7 1 2 

In dependence on a feeling born of ignorance-contact, there is the activity of 

conceiving (P. mannand), namely distortional thinking; then, identity view arises through 

the activity of conceiving. Finally, all these other views come to be when there is identity 

view. The sequence proceeds from ignorance as the root that associates with contact 

(sparśalphassa), giving rise to feeling, advancing to conceiving, then forming identity 

view, and consequently creating the sixty-two views. A meditator transcends all these 

views by understanding, “as they really are the origin and passing away of the six bases 

of contact, their satisfaction, unsatisfactoriness, and the escape from them.”713 According 

to the Kosala Sutta of the Anguttara Nikāya, through the understanding of “the six bases 

of contact as they really are, namely, their arising and passing away, the gratification and 

danger in them, and the escape from them,” a meditator attains “supreme nibbāna in this 

7 1 1 Bodhi, trans., Samyutta Nikāya, 886. 
7 1 2 Ibid., 1317. 

Bodhi, Discourse on the All-embracing Net of Views, 87. 
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very life.”714 The six bases of contact themselves have no problem. The problem consists 

in their association with ignorance, giving rise to feeling born of ignorance-contact, 

perverted perception, and distortional cognition. Where the problem arises, that is the 

place where the problem ceases. 

In the Brahmajāla Sutta, the five views on supreme nirvā a/nibbāna state, 

“nibbāna here and now for an existent being,” which reflect the deep, subtle perverted 

perception.715 Wrong views arise through unwise people s identity view referring to the 

cognitive distortion, namely, “an existent being.” With ignorance-contact as condition, a 

meditator feels and perceives the mind to be an existent being. According to the 

Assutavantu Sutta (1) of the Samyutta Nikāya, an uninstructed worldling is able to 

experience revulsion towards the body, becomes dispassionate towards it, and gains 

liberation from it; however, the uninstructed worldling is unable to experience revulsion 

towards his/her citta, mano, and vihhdna (mind, mentality, and consciousness), because 

for a long time the mind has been grasped as “This is mine, this I am, this is my self”7 1 6 

The Pāli commentary explains that “This is mine” stands for the grip of craving, “this I 

am” represents the grip of conceit, and “this is my self means the grip of views.717 Here 

craving, conceit, and views all involve the notion “I am.” Ven. ā ananda indicates, 

“Craving, Conceit, and Views (tanhd, mdna, di hi) are but three aspects of the self-same 

ego-consciousness.”718 Due to the activity of ego-consciousness, meditators can wrongly 

perceive that a self-existent subject indulges in the five objects of sensual pleasure, or 

experiences the happiness of the four dhydnas as supreme nirvā a in this very life. 

7 1 4 Nyanaponika and Bodhi, trans., Anguttara Nikāya, 247. 
Bodhi, Discourse on the All-embracing Net of Views, 81. 

7 1 6 Bodhi, trans., Samyutta Nikāya, 595. 
7 1 7 Ibid., 770. 
7 1 8 ā ananda, Concept and Reality, 12. 
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With regard to the Assutava Sutta, its Chinese parallel is the 289th sūtra of the 

Samyukta Āgama The Yogdcdrabhūmi interprets non-Buddhists can contemplate the 

impermanence of body and gain release from it; hence, in the state of samādhi, they can 

transcend the sense-sphere realm (kāmadhātu) and the form realm (rūpadhātu) to achieve 

the formless realm (arūpadhātu) 7 1 9 Yet, in the state of meditative attainments, the most 

difficult task is to see the impermanent nature of the citta, manas and vijnana; as a result, 

non-Buddhist meditators often mistake the impermanent mind for a permanent, 

substantial self720 Unaware of the meditative distortion, non-Buddhists may perceive the 

four dhydnas as “for an existent being supreme nibbāna here and now .” 

According to the Mūlapanydya Sutta of the Majjhima Nikāya, “He perceives 

Nibbāna as Nibbāna Having perceived Nibbāna as Nibbāna, he conceives [himself as] 

Nibbāna, he conceives [himself] in Nibbāna, he conceives [himself apart] from Nibbāna, 

he conceives Nibbāna to be „mine He delights in Nibbāna .” 7 2 1 This shows the cognitive 

process of an unenlightened worldling The Pāli commentary indicates that “nibbāna” 

here refers to the five views on “supreme nibbāna here and now,” and explains an 

unenlightened worldling relishes the nibbāna through the conceiving of craving, prides 

the attainment through the conceiving of conceit, and holds it to be permanent through 

the conceiving of views 7 2 2 Ven Bodhi analyzes the cognitive pattern of an unenlightened 

worldling thus under the power of ignorance, when one perceives the cognitive object, 

there arises perverted perception; then one conceives through the three conceivings 

719 YB at T1579, 829c29 W-AA^^AAMUtM ' gtib!IJ!HA@^B*tAffi ' fiUltbMAAA 
MAM& > ^nAmAmiw > m^^M-mMmmm^mm > AA^MBW^WW: > m&w&mAM 
JI 
720 YB at Ti579, 829c29 A^AM^AfbAAnMM ' I^AfM ? fiSAMMAA^ ' HJg^sifi 
MA^k > ftAMA ° « « » S S S > MMAA > AA%^AmAW 
7 2 1 ā amoli and Bodhi, trans , Majjhima Nikāya, 87 

Bodhi, Discourse on the Root of Existence, 58 
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(mannand) of craving (tanhd), conceit (mdna), and views (di hi), all of these are under 

the operations of ego-consciousness 723 Craving, conceit, and views are the three 

underlying springs of conceiving (mannand) and of conceptual proliferation (papañca), 

they are also the three factors of ego-consciousness 724 Samādhi is said to be a supporting 

condition for a meditator to know and see things as they really are However, due to the 

activities of ego-consciousness, when meditators attain the four dhydnas, they do not see 

things in their true nature, but attach to the four dhydnas as supreme nirvana/nibbāna here 

and now 

Craving, Views, Conceit, and Ignorance 

According to the *Mahdprajndpdramitopadeśa (Dazhi du lun X^JMrnl non-

Buddhists' samādhis are dominated by ego-consciousness, craving, views, and conceit, 

without abandoning attachment to all phenomena, therefore, there is no true wisdom in 

them 7 2 5 The Mahāyānasūtrālamkai-a (Dasheng zhuangyanjing lun XWiM&m) 

states “Bodhisattvas' samādhis separate from craving, views, conceit, and thus the 

samādhis are free and supreme " 7 2 6 These two texts illustrate that the key distinction 

between the samādhis of non-Buddhists and the enlightened ones is the presence or 

absence of craving, views, and conceit Craving, views, and conceit plus ignorance are 

the four indeterminate roots (avydkrtamūldm) which are used to explain that when 

unwise meditators attain the four dhydnas and the formless attainments, these meditative 

attainments are still mundane samādhis in association with these four defilements 

Ibid, 8, 41 
MP at T1509, 191cl4 A i t A & A j I ^ ' A&^MW ' ^&—WMt ' * & ! » # 
Msl at T1604, 601c6 !Wi f f#^A5§ItgM.MAW ' g f t S A 
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In Yogācāra, craving, views, conceit, and ignorance are combined with a subtle 

consciousness; that is, manas is associated with the four defilements of identity view, 

self-conceit, self-love, and ignorance ™ Manas is present when one attains the attainment 

of non-perception (asamjm-samdpatti), and is absent when one attains the attainment of 

cessation (mrodha-samdpatti); this explains that the attainment of non-perception is a 

mundane samādhi and the attainment of cessation is a supuramundane samādhi 

In Theravāda, craving, conceit, and views are the underlying springs of mannand 

or distortional thinking, and are also the three factors of ego-consciousness 7 2 8 Ignorance 

is the underlying root of craving, conceit, and views Meditators experience the four 

dhydnas as supreme nirvā a/nibbāna here and now due to the activities of ego-

consciousness conjoined with mannand According to the *Mahdvibhdsd, the 

Vibhajyavādins (P Vibhajjavādins) advocate that views, craving, conceit, ignorance, and 

mind are the five omnipresent dharmas (wubian xingfa HMW/i;) that create a variety of 

suffering 7 2 9 

Craving, views, conceit, and ignorance are discussed by Buddhist schools in 

different forms for explaining the problems of samādhi; the primordial set is craving, 

conceit, and ignorance, which are the subtlest defilements uprooted by an Arhat The 

three fetters of identity view (satkdya-drsi), doubt, and attachment to rules and 

observances are eliminated by a stream-enterer (srotdpanna) A once-returner 

(sakrddgdmin) abandons these three fetters and attenuates lust, hatred, and delusion A 

nonreturner (andgdmin) eradicates all five lower fetters—identity view, doubt, 

727 Mhs at T1594, 133c7 ^ A A W U H M I B A M ' — ^ f S « M . ' —#$5l§ ' AAfffeg - H 
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attachment to rules and observances, sensual desire and ill will—but is still bound by the 

five higher fetters (pañcaūrdhvabhdgīya-samyojandm) desire for existence in the form 

realm, desire for existence in the formless realm, conceit, restlessness, and ignorance 

According to the Jndnaprasthdna and the *Mahdvibhdsd, the five higher fetters 

are neither wholesome nor unwholesome, but all are indeterminate (avydkrta) 730 These 

five higher fetters show that the presence of defilements in the form realm and formless 

realm are craving, conceit, restlessness, and ignorance In other words, craving, conceit, 

and ignorance, which are the remaining defilements of nonreturners, add identity view to 

be the archetype for the four indeterminate roots in Sarvāstivāda, manas in Yogācāra, the 

five omnipresent dharmas in the Vibhajyavādins, and mannand and ego-consciousness in 

Theravāda 

3. v4/aja-consciousness and Mind-consciousness in Yogācāra Meditation 

In Yogācāra meditation, consciousness (vijndna) is the key aspect to the 

development of insight (vipaśyand) The significance of consciousness in insight 

meditation is shown in the Buddha s enlightenment On the eve of his awakening, the 

Buddha searched for the conditions beginning with aging-and-death and then traced the 

sequence of conditions back to consciousness He discovered 

This consciousness turns back; it does not go further than name-and-form 
It is to this extent that one may be born and age and die, pass away and be 
reborn, that is, when there is consciousness with name-and-form as its 
condition, and name-and-form with consciousness as its condition With 
name-and-form as condition, the six sense bases; with the six sense bases 
as condition, contact Such is the origin of this whole mass of 

JP at T1544, 929c28 £JI@±#*gDg^f5 Mhv at T1545, 261c4 E I S A A ^ * ^ 
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suffering731 

With regard to, “This consciousness turns back,” Ven Bodhi precisely indicates “It is 

possible the Bodhisatta had been seeking a self of the Upani adic type, a self-subsistent 

subject consisting of pure consciousness that requires nothing but itself in order to 

exist .” 7 3 2 The Buddha discovered that without a substantial self in the round of rebirths, 

consciousness (vijnana) arises dependent on name-and-form (ndma-rūpa), and through 

the mutual dependency of consciousness and ndma-rūpa, rebirth and suffering take place 

To discern the origin of rebirths and suffering is the best way to reach an end to their 

cessation, all of which is the task of insight-consciousness, namely mind-consciousness 

In Yogācāra, it is said that a new life begins when a/aya-consciousness 

(dlayavijhdna) and ndma-rūpa mutually support one another 7 3 3 Ālaya is taught by the 

Buddha in the Āgamas and the Nikdyas, and is defined as consciousness by the 

Yogācārins, as concerning the maintenance of the present existence and the continuity of 

the next 7 3 4 Below I will focus on a/aya-consciousness to discuss the origin of rebirth, 

and on mind-consciousness to expound the four stages of insight in Yogācāra meditation 

Ālaya and Rebirth 

According to the *Mahdydnasamgraha, dlaya-consciousness is said connected 

with rebirths and nirvā a shown in the Buddha s verse 

From time without beginning, 
There is a dhdtu as the support of all [conditioned] dharmas 

7 3 1 Bodhi, trans , Samyutta Nikāya, 602 The corresponding text is SĀ 287 at T99, 80c2 ffeffAl S f£fff ' 
WsiMfiAibiiS ' m*£W&-& ' %AAA\AU > %AAEfii > %MA > %AS. > %SM > %MA > 
%AA > mAAMJEwm^ > mmaMt^A^wm 
7 3 2 Ibid 777 
733 Mhs at T1594, 136al6 5g$§g#$fe - i M A S f e M S M ' W^PKAfflfMff ' lAAAftl 
7 3 4 MN 26, SN 6 1, AN 4 128, EĀ 25 3 
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On the basis of this, there are various states of existence 
And the attainment of nirvā a 

mmmm Rmmm^735 

This verse is cited by Asa ga for proving that a/aya-consciousness is taught by the 

Buddha 7 3 6 According to Asvabhāva, this verse explains that a/aya-consciousness with its 

seeds is the support for the arising of all conditioned dharmas; that is, with dlaya-

consciousness and its seeds as condition, a new existence begins with the appearance of a 

world 7 3 7 In other words, both who we are and how the world appears depend on dlaya-

consciousness with its karmic seeds An instance in the *Mahdydnasamgraha clearly 

illustrates this situation the same water perceived by celestials, humans, fish, and hungry 

ghosts is totally different for each in accordance with their karmas 7 3 8 The water is seen 

by celestials as jeweled land, by humans as water, by hungry ghosts as pus and blood, and 

by fish as their dwelling place What the world is depends on the manifestation of each 

individual a/aya-consciousness. The concept of a/aya-consciousness explains that the 

movement of life and the world is like a circle without a beginning, which comes into 

being through a process of dependent origination (pratītyasamutpdda) 

According to Asvabhāva s commentary, when a/aya-consciousness with its 

tainted seeds exists, the round of rebirths comes to be; with the gradually destruction of 

tainted seeds, a/aya-consciousness with taintless seeds conduces to the cessation of 

7 3 5 Mhs at T1594, 133b15. 
7 3 6 Ibid 
737 MhsA at T1598, 383al2 ffiifcfr£ttjiBM8i^## = mAWm^MAm ° If ABAA3MMA ' 
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rebirths and finally culminates in nirvā a 7 3 9 This statement corresponds to the principle 

of conditionality, “When this exists, that comes to be; with the arising of this, that arises 

When this does not exist, that does not come to be; with the cessation of this, that 

ceases.”740 The comprehension of dependent origination is the indispensable foundation 

for the development of insight meditation, just as the Buddha attained supreme 

enlightenment by awakening to dependent origination in the fourth dhydna 74X The 

Buddha states, “whether there is an arising of Tathāgatas or no arising of Tathāgatas, that 

element still persists, the stableness of the Dhamma, the fixed course of the Dhamma, 

specific conditionality A Tathāgata awakens to this and breaks through to it . ” 7 4 2 Ālaya-

consciousness, which arises and ceases through conditions, binds a being to the round of 

rebirths, and one s release from rebirths and suffering is also through its cessation 

According to the 294th sūtra of the Samyukta Āgama, “For the foolish and 

uninstructed worldling, obstructed by ignorance and fettered by craving, this conscious 

body has attained With the internal conscious body and the external name-and-form as 

two conditions, contact arises.”743 Asa ga, in his *Prakarandryavdkdsdstra, indicates 

that the conscious body is a/aya-consciousness 7 4 4 Driven by ignorance and craving, the 

impermanent a/aya-consciousness commences each new life and sustains the body and 

existence Ignorance, craving, and a/aya-consciousness are the primary factors that cause 

unwise people to run in the round of rebirths In other words, the end to suffering and 

739 MhsA at T1598, 383al2 filtbUMS/MfgpIfAg : mAmM^MAm ° If ABAAMMMA ' 
^MMmr^WABAAAA ° H A # J £ ± 6 > A A Am 
7 4 0 ā amoli and Bodhi, trans , Majjhima Nikāya, 927 
7 4 1 SN 12 65, MN 36 
7 4 2 Bodhi, trans , Samyutta Nikāya, 551 
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rebirths occurs when there is the cessation of ignorance, craving, and dlaya-

consciousness. 

This early discourse indicates that contact (sparśa) arises through the internal 

conscious body and the external name-and-form (ndma-rūpa); that is, the 

Mahdniddna Sutta of the Dīgha Nikāya states: 

[T]his is the cause, source, origin, and condition for consciousness, 
namely, mentality-materiality. It is to this extent, Ānanda, that one can be 
born, age, and die, pass away and re-arise, to this extent that there is a 
pathway for designation, to this extent that there is a pathway for 
language, to this extent that there is a pathway for description, to this 
extent that there is a sphere for wisdom.745 

The Pāli commentary explains that the juncture of consciousness and ndma-rūpa is the 

five aggregates, which are “the pathway for designation, language, and description,” and 

“the sphere for wisdom.”746 When consciousness begins a new existence, contact arises. 

Contact is said to give rise to feeling, perception, and volitional formations.747 That is, 

contact initiates the act of cognition, giving rise to designation, language, description, and 

wisdom. 

With the mutual dependence of a/aya-consciousness and ndma-rūpa as condition, 

there begins a new life, namely, the five aggregates (skandhas) in which the four 

aggregates of form, feeling, perception, and formations become the “home of 

consciousness” or the four “stations of consciousness.” 7 4 8 Through the support of these 

four aggregates, consciousness grows and flourishes. For instance, mind-consciousness 

along with the four aggregates feels, perceives, thinks, and cognizes permanence in the 

impermanent, happiness in suffering, a self in what is not-self, and beauty in what the 

Bodhi, Great Discourse on Causation, 51. 
7 4 6 Ibid., 22, 89. 
7 4 7 SN 22:56 
7 4 8 SN 22:3, SN 22:54. See Bodhi, trans., Samyutta Nikāya, 860, 891. 
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foul. Hence, the duality of illusory self and world is created as nutrient for the growth of 

tainted consciousness. All mental phenomena appear as a feeler different from feeling, a 

perceiver different from perception, an intender different from volition, and a knower 

different from consciousness. All of these seem to be a substantial self who perceives and 

conceives a real world. All names, words, concepts, and linguistic expressions appear as 

the duality of a self and its belongings. When tainted consciousness is bound by lust to 

the five aggregates, inevitably, there is a round of rebirths. On the contrary, when 

attachment to the five aggregates is abandoned, the support for the establishing of 

consciousness ceases.749 

According to the Ariyapariyesand Sutta of the Majjhima Nikāya and the Āydcana 

Sutta of the Samyutta Nikāya, the Buddha initially did not have the intention to teach the 

Dharma after his awakening. His reason was that the generation delighted in “dlayd” and 

thus it was difficult for them to see the profundity of the Dharma—dependent origination 

and nirvā a.750 Later, due to the appeal of Brahmā Sahampati, the Buddha taught the 

Dharma to the world. 

In Theravāda, ālaya is not regarded as “consciousness, but as “attachment” as 

shown in the translations of the Majjhima Nikāya. According to the Ariyapariyesand 

Sutta translated by Ven. Bodhi: 

But this generation delights in attachment, takes delight in attachment, 
rejoices in attachment. It is hard for such a generation to see this truth, 
namely, specific conditionality, dependent origination. And it is hard to see 
this truth, namely, the stilling of all formations, the relinquishing of all 
acquisitions, the destruction of craving, dispassion, cessation, Nibbāna.751 

Bodhi, trans., Samyutta Nikāya, 892. 
ā amoli and Bodhi, trans., Majjhima Nikāya, 260. 

Ibid. (my italics) 



208 

The Ariyapariyesand Sutta translated by Ven. Thanissaro states: 

But this generation delights in attachment, is excited by attachment, 
enjoys attachment. For a generation delighting in attachment, excited by 
attachment, enjoying attachment, this/that conditionality & dependent co-
arising are hard to see. This state, too, is hard to see: the resolution of all 
fabrications, the relinquishment of all acquisitions, the ending of craving; 
dispassion; cessation; Unbinding.752 

The Pāli commentary explains, “alaya as comprising both objective sense pleasures and 

the thoughts of craving concerned with them,”753 and “alaya objectively as the five cords 

of sensual pleasure, called „adhesions because it is these to which beings adhere; and 

again, subjectively, as the 108 mental examinations driven by craving.”754 The definition 

of ālaya is controversial in Buddhist schools. 

In the *Mahdydnasamgraha, Asa ga quotes the Buddha s words for explanation 

that a/aya-consciousness is the Buddha s teaching thus: 

As the Ekottara Āgama says: “Worldly people love ālaya, delight in ālaya, 
enjoy ālaya, and rejoice in ālaya. When the Tathāgata preaches the 
Dharma for the abandoning of such ālaya, they respectfully give ear, 
steady the mind for understanding, and practice the Dharma in accordance 
with the Dharma. With the advent of a Tathāgata, such extremely 
marvelous and uncommon Dharma appears in the world.” 
i&W%W$%MWL: rW*1Wi±SMmWj ' mMMWi ' TOOT ' m 

*Mf ° iumnA^' iu^ww^^iE^mmMm ° J 755 

According to Asa ga, what the Buddha taught here is a/aya-consciousness, and dlaya-

consciousness is said to appear in distinct forms in early Buddhist schools, such as the 

“root consciousness” (mūlavijhdna) in the Mahāsa ghika and the “aggregate that 

5 2 " Ariyapariyesana Sutta: The Noble Search" (MN 26), translated from the Pali by Thanissaro Bhikkhu. 
Access to Insight, June 14, 2010, http://www.accesstoinsight.org/tipitaka/mn/mn.026.than.html. (my italics) 
7 5 3 ā amoli and Bodhi, trans., Majjhima Nikāya, 1218. 
7 5 4 Bodhi, trans., Samyutta Nikāya, 430. 
7 5 5 Mhs at T1594, 134a18. 

http://www.accesstoinsight.org/tipitaka/mn/mn.026.than.html
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sustains birth and death” in the Mah śāsaka 7 5 6 The “root consciousness” is said to be the 

base for the arising of the six consciousnesses as the root of a tree for its branches 7 5 7 The 

“aggregate that sustains birth and death” is suggested for explaining that when one is 

reborn in the formless realm (drūpya-dhdtu) where the material form is disrupted, or 

when one reaches the attainment of non-perception (asamjm-samdpatti) where the six 

consciousnesses are also discontinued, the “aggregate that sustains birth and death” can 

persist till there is an end to rebirths 7 5 8 Asa ga indicates that ālaya is incorrectly 

interpreted as the five clinging-aggregates, a pleasant feeling accompanied by desire, or 

identity view (satkdya-drsi) by other Buddhist schools 7 5 9 

Asvabhāva s *Mahdydnasamgrdha-bhdsya (Shedashenglun shi MTZMmW) 

indicates that “bhavdnga consciousness” is another form of a/aya-consciousness 7 6 0 

Regarding the bhavdnga consciousness, the Chengweishih lun $pfeWiMt[ explains that the 

bhavdnga consciousness taught by the Sthaviras and the Vibhajyavādins denotes the 

cause (anga) for all the three realms of existence (bhava) 7 6 1 Jiaya-consciousness, root 

consciousness (mūlavijhdna), and bhavdnga consciousness illustrate that a subtle 

consciousness concerning the maintenance of the present life and the continuity of the 

next life was developed differently in early Buddhist schools The subtle consciousness 

756 Mhs at Ti594, 134a23 AA^M&B^1 ' ^AA^HSeAm^fSAsi ' mMMM ° ihi&m^A 

757 MhsV at Ti597, 327aio AZ3^AMA%% ' ^Pf̂ AAAf : IffSAsf^—WWM*M& ' 9mm 

758 MhsV at Ti597, 327ai3 A f f i ^ ^ F A ^ H A ^ t A ! ' AMJikmttiAmA ° ^AUAi • l f « f e # 
te*rttfe ° mW$% : uM^A^A^A^A ° #H$IM%%^^MAWf^ • If HfMPsfWfeA 
m^ > mhAmtiAMA 
759 Mhs at T1594, 134b3 ^MM%ffiifo : x^AgHIMP ' A S K ^ ° itb^ElM^AA-HIMP ' Aif 

760 MhsA T 1598, 386M6 jtnW^ftfflt&^t&StWs&MftWt ' fi#PM%l^lgf^ASS>C ' HfMP 
%%mAA$$ 
761 Chl at T1585, 15a21 A A ^ I A A K r a ^ S e A m ^ l r A s i ' AuMAA ' AAtHti ' TOE^ 
AAM 



210 

explains that without the presence of a substantial self, an impermanent consciousness 

links the present life to the next till there is an end to rebirths 

The Ekottara Āgama cited by Asa ga is found in the Chinese Ekottara Āgama 

and the Pāli Anguttara Nikāya According to the Tathāgatacchanya Sutta (2) of the 

Anguttara Nikāya 

People generally find pleasure in attachments, take delight in attachments 
and enjoy attachments But when the Dhamma of non-attachment is taught 
by the Tathāgata, people wish to listen to it, give ear and try to understand 
it This is the first wonderful and marvelous thing that appears on the 
manifestation of a Tathāgata, an Arahant, a Fully Enlightened One 7 6 2 

Here ālaya is translated as “attachment”; in the Chinese Ekottara Āgama, it is also 

rendered as attachment—“^” 7 6 3 In early discourses, unwise people find pleasure in 

ālaya, take delight in ālaya and enjoy ālaya; hence, it is said, they are unable to see 

dependent origination and nirvā a 7 6 4 Dependent origination is explained in a sequence of 

twelve factors as shown in SN12 1, SN 12 2, SĀ 297, and SĀ 298 With regard to the 

causal chain of dependent origination, Ven Bodhi says “Without a self to hold the 

sequence together, what connects one life to the next is nothing other than the principle of 

conditionality.”765 Without a substantial self in the round of existence, dlaya-

consciousness is said to hold karmic seeds running from life to life, which explains 

karmic continuity in the round of rebirths 

In Yogācāra, a/aya-consciousness is dependently arisen as impermanent, 

changing, and insubstantial 7 6 6 Ālaya is not an eternal, pure consciousness running from 

7 6 2 Nyanaponika and Bodhi, trans and ed , Anguttara Nikāya, 109 
763 EĀ 25 3 at T125, 631b20 K ^ M A H P I S : muAOAAAAm > {^AmA^AAAMAA ° A 
M ^ H ? iAAAMAA^ > ^t&AAMA^ > AUMA > AWAA > AA?§It 
7 6 4 MN 26, SN 6 1 
7 6 5 Bodhi, In the Buddha’s Words, 314 
766 Mhs at T1594, 134b29 If BPMftAAnAft^AAiflrislf ' HfMPsWIMA 
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one life to the next In the Pāli Mahdtanhdsankhaya Sutta of the Majjhima Nikāya, the 

monk Sāti says, “As I understand the Dhamma taught by the Blessed One, it is this same 

consciousness that runs and wanders through the round of rebirths, not another.”767 Sāti 

misunderstands that an eternal, unchanging, and substantial consciousness transmigrates 

from one existence to the next, and “experiences here and there the result of good and 

bad actions.”768 The Buddha rebuked him for his attachment to the idea of an eternal 

consciousness transmigrating from life to life, and emphasized “consciousness to be 

dependently arisen.”769 

How does a/aya-consciousness link the previous life with the new one? 

According to the Mahdtanhdsankhaya Sutta, “when there is the union of the mother and 

father, and the mother is in season, and the gandhabba is present, through the union of 

these three things the descent of the embryo takes place . ” 7 7 0 Driven by karma, gandhabba 

is the intermediate state between death and rebirth Ven Bodhi explains, “Thus we might 

identify the gandhabba here as the stream of consciousness, conceived more 

animistically as coming over from the previous existence and bringing along its total 

accumulation of kammic tendencies and personality traits.”771 The stream of 

consciousness is regarded as a/aya-consciousness by the Yogācārins According to 

Asa ga, a/aya-consciousness enters the mother s womb and combines with a kalala, 

which is the initial stage of an embryo; then a new existence begins 7 7 2 

7 6 7 Bodhi, trans , Majjhima Nikāya, 350 
7 6 8 Ibid 
7 6 9 Ibid 
7 7 0 Ibid, 358 
7 7 1 Ibid, 1234 
772 Mhs at Ti594, 135c27 f ^ # f i t a A S A A a 5 i ^ A M - itbAAasftt^lT^/Ji > ^ Q ^ s f t e f 
HHMTOA ° SBP aMSff lA > mnAAifrAktmmm^A asi l l ° SH > WmA=- n%%A 
QB^M^M^ 0 XBPM$fflAAsiMa» ' AMMM SltbfflAsiM—WMA%% > BPMHfl 
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When a new life begins in the mother s womb, the Abhidharmakośabhdsyam 

says: if a being is shallow in merit, while remaining in the mother s womb this being 

thinks that he/she enters a thicket or a hut, or takes shelter at the foot of a tree or wall, 

because he/she feels to encounter a dreadful army or severe wind and rain. In contrast, if 

a being is rich in merit, while remaining in the mother s womb this being thinks that 

he/she enters a wonderful garden or a palace.773 This shows that what a being perceives 

in the mother s womb depends on what he or she had done before. 

In Theravāda, a consciousness which links the two successive existences together 

is called rebirth-linking consciousness. A rebirth-linking consciousness arises at the 

moment of conception, and when the rebirth-linking has ceased, bhavahga consciousness 

arises from conception to death.774 According to the Visuddhimagga, “When the rebirth-

linking consciousness has ceased, then, following on whatever kind of rebirth-linking it 

may be, the same kinds, being the result of that same kamma whatever it may be, occur 

as life-continuum consciousness with that same object.” 7 7 5 Here life-continuum 

consciousness is bhavahga consciousness. Ven. Bodhi explains, “Bhavanga is the 

function of consciousness by which the continuity of the individual is preserved through 

the duration of any single existence, from conception to death.”776 The function of 

bhavahga consciousness concerns the maintenance of life. In the Chinese Canon, 

bhavahga consciousness is mentioned in Asvabhāva s *Mahdydnasamgrdha-bhdsya and 

773 AK at T1558, 47b6: AmA'tm^WlT4 ' A S I f e M M M ' MJzWM^BMM ' i ^ A W M 

mAiL&wmm > ^^AM-Amm^A^mmmmmw > lAtimm. 
Bodhi, Comprehensive Manual of Abhidhamma, 122-23. 

7 7 5 Buddhaghosa, Visuddhimagga, trans. ā amoli, 460. 
Bodhi, Comprehensive Manual of Abhidhamma, 122-23. 
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the Chengweishih lun WMWm 7 7 ? According to these two texts, bhavanga 

consciousness is regarded as another form of a/aya-consciousness 7 7 8 

Jiaya-consciousness, which links death and rebirth, is the last consciousness that 

departs from the body before the death According to the Pāli Mahdvedalla Sutta of the 

Majjhima Nikāya, Venerable Mahā Ko hita asked Venerable Sāriputta “Friend, when 

this body is bereft of how many states is it then discarded and forsaken, left lying 

senseless like a log?”779 Venerable Sāriputta replied, “Friend, when this body is bereft of 

three states—vitality, heat, and consciousness—it is then discarded and forsaken.”780 

Asa ga indicates that the consciousness sustains the body with vitality and heat is dlaya-

consciousness ™ He explains that at the finial moment of life, eye-consciousness, ear-

consciousness, nose-consciousness, tongue-consciousness, body-consciousness, and 

mind-consciousness are ended, and there must be a subtle consciousness which supports 

the body with vitality and heat, namely, a/qya-consciousness He says that an individual 

body gradually becomes cold from his/her feet upward because of good karmas, whereas 

the body gradually becomes cold from his/her head downward on account of bad 

karmas 7 8 2 

777 MhsA at T 1598, 386bl6 mi^AAftm^AZHthnkAAAnk ' fi#PM%l^lgf^ASS>C ' Hfl 
WWdBttJfe Chi at T1585, 15a21 A A ^ I A A K r a ^ S e A m ^ l r A s i ' AuMAA ' AAtHti ' 
mUkUMAAAm 
7 7 8 Ibid 
7 7 9 ā amoli and Bodhi, trans , Majjhima Nikāya, 392 
7 8 0 Ibid 
781 Mhs at Ti594, 136b3 ABA^mitA ' iiAF^AAAAf A ' ^AisAMmMma > WAmti ° 
T&W^B—WMAm^AAi> ItbAHA^Af#)^ 
782 Mhs at T1594, 136b3 ABA^^^^A ' i^A^AAAAf A MhsV at T1597, 333alO MB • Bfe 
^H?3g#3g^ ' lAA&AMAMA > U j g # ^ i A A A # > SjAgAf^AAM 
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Mind-consciousness Acting in the Four Stages of Insight Meditation 

In Yogācāra, consciousness (vijnana) is the core of insight meditation. The 

development of insight begins with the existence of consciousness shown in the verse of 

the Madhyāntavibhāga7*3 According to the Madhydntavibhdga, 

In dependence on existence of consciousness, 
There is nonexistence of objects. 
In dependence on nonexistence of objects, 
There is nonexistence of consciousness. 
Consciousness is existent 
Also to be nonexistent. 
Therefore, it is known that both existences [of the grasper and the grasped] 
Are equal to be nonexistent. 

W&rm% M#tt¥#784 

This verse shows that one discerns the existence of consciousness in the initial stage of 

insight meditation, the nonexistence of objects in the second, the nonexistence of 

consciousness in the third, and finally the realization of non-duality in the fourth. In 

Yogācāra, all phenomena are examined in terms of consciousness. In the four stages of 

insight meditation, a meditator initially discerns the existence of consciousness, as the 

Buddha, on the eve of his enlightenment, searched for the conditions for suffering headed 

by aging-and-death, and then traced back to consciousness. He discovered that, “This 

consciousness turns back.”785 That is, the whole mass of suffering comes to be when 

there is the mutual dependency of consciousness and ndma-rūpa7*6 The Buddha s 

discovery may account for why Yogācāra meditation commences with the existence of 

7 8 3 The Madhyāntavibhāga has two Chinese translations: Xuanzang's Bian zhongbie lun U^Mm and 
Paramārtha s Zhongbian fenbie lun f̂-'iftAMtllm-
7 8 4 MV at T1600, 465a5. 
7 8 5 Bodhi, trans., Samyutta Nikāya, 602. 
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consciousness 

According to Asa ga, with the mutual dependence of a/aya-consciousness and 

ndma-rūpa as condition, a new existence begins 7 8 7 Hence, it is said, life begins and the 

world appears all through a/aya-consciousness with its seeds All are the manifestations 

of a/aya-consciousness Then, mind-consciousness entertains “I-making, mine-making or 

underlying tendency to conceit either in regard to this conscious body or in regard to all 

external objects.”788 The extirpation of all I-making, mine-making and underlying 

tendency to conceit is also the task fulfilled by mind-consciousness Mind-consciousness, 

which acts together with feeling, perception and mental formations, develops insight 

leading to the cessation of suffering and rebirths In the first stage of insight meditation, a 

meditator first investigates that suffering and rebirths arise through consciousness as 

condition; also, suffering and rebirths cease through consciousness as condition 7 8 9 The 

investigation into their origin, their cessation, and the way leading to their cessation 

shows that the mutual dependency of consciousness and ndma-rūpa is the origin of 

suffering and of rebirths; with the mutual cessation of consciousness and ndma-rūpa, 

there is an end to suffering and rebirths To ascertain the existence of consciousness in the 

first stage is for a meditator to discern dependent origination in two ways by way of 

origination and by way of cessation 

Moreover, in Yogācāra meditation, the emphasis on the existence of 

consciousness is also shown in the Samdhimrmocana Sūtra (Jieshenmi jing MW&&) 

According to the Samdhimrmocana Sūtra, the Bodhisattva Maitreya asks the Buddha 

787 Mhs at T1594, 136al6 5g$§g#$fe - i M A S f e M S M ' W^PKAfflfMff ' $AAAf& 
7 8 8 Nyanaponika and Bodhi, trans and ed , Anguttara Nikāya, 48 
789 Mvat Ti6oo, 464c2o mAAm • mtmw^mA; m^nmimAW' ^ # A * I ' A^AA 
80fe£ift ° ̂ PMASAtbffiAftt ? AA&kMnBMW ° ^MitbAf > mBMMmW^ 
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Are the images, the objects of the union of tranquility and insight, different from or not 

different from the mind? The Buddha replies, “They are not different Why is it so? It is 

because those images are merely consciousness Good man! I state that the object of 

consciousness is merely the manifestation of consciousness.”790 A consciousness arises 

with two aspects of subject and object, and there is no object which exists apart from the 

consciousness The simile of a mirror image is used to explain why a consciousness and 

its object are not different as one stands in front of a mirror and sees one s image clearly, 

the object of consciousness is like the mirror image to reflect what the consciousness 

itself is 791 Without the duality of subject and object, both are nothing more than the 

nature of consciousness 

In the second stage of insight meditation, a meditator focuses on the discernment 

of the nonexistence of objects These objects appear as the duality of the grasper and 

grasped, which are nothing but the manifestations of consciousness To ascertain the 

nonexistence of objects is for a meditator to discern the selfless nature of the five 

aggregates and the empty nature of all conditioned phenomena This stage of insight 

practice facilitates the cessation of illusory duality—a self-existent subject and the reality 

of phenomena, such as a substantial self and a real world When a meditator penetrates 

the illusory nature of a self and of the world, this meditator knows and sees objects as 

they really are Then, the contemplation of the nonexistence of consciousness in the next 

stage is to discern that mind-consciousness is that which constitutes awareness of the 

illusory object, also arising and passing away 

790 SS at T676, 698a27 Mft$#SPA)?MAJffAfA§ ' tSUl tbA^ff l^ ? ^ 0 * ^ ? BA^AW£ 
g : g | § ^ , ^MM »{Bjugr ? fitgfAinftMsi^ ° # H A ' ^AA/AA\% > m^PmW 
791 SS at T676, 698b4 £APlAbAPMAH? ' BP^PMfAtTO ° # H A ' $Pf&#H/i A MM ' AW A 
%m^AW > Mlf&AAA¥A§ > Slf l tMlfMTfAiTO ° m^hAAm ' mAA^ABWn 
A?M^mn 
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In the third stage of insight meditation, a meditator discerns the nonexistence of 

consciousness through the nonexistence of objects. In this stage, when mind-

consciousness along with its mental factors—feeling, perception, and volition—feels, 

perceives, thinks, and cognizes impermanence as impermanence, suffering as suffering, 

the selfless as empty of self, and the foul as the foul, then the illusory duality, namely the 

illusion of a true self and a real world, is ended. Meanwhile, a meditator discerns that 

consciousness itself as the subtlest basis for the sense of self is also conditioned, 

dependently arisen, and subject to cessation. In other words, consciousness is being 

aware of objects also passing away. When the subject-object duality is eradicated, craving 

for each of the five aggregates is also abandoned. Hence, “with the abandoning of lust the 

basis is cut off; there is no support for the establishing of consciousness.”792 That is, the 

four aggregates—form, feeling, perception, mental formations—are no longer the “home 

of consciousness” or the four “stations of consciousness.” Finally, consciousness 

becomes unestablished. Because the object—the illusory duality—is absent, there is no 

support for the establishing of tainted consciousness. Tainted consciousness does not 

exist without the support of the illusory duality. Both tainted consciousness and the 

illusory duality arise and cease together. No one can exist without the arising of the other, 

and consciousness itself is also impermanent, conditioned, and subject to vanishing. 

In the fourth stage of insight meditation, a meditator discerns that tainted 

consciousness becomes unestablished through the nonexistence of objects; neither the 

grasper nor the grasped is existent, and thus profound insight into non-duality, namely, 

sunyatd arises. Without attachment to anything in the world, a meditator directly knows 

and sees everything in its true nature. 

7 9 2 Bodhi, trans., Samyutta Nikāya, 892. 
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With the development of these four stages of insight meditation, a meditator 

uproots the subject-object duality, destroys ignorance and craving, and eradicates the 

tainted seeds of a/aya-consciousness With the complete destruction of tainted seeds, 

a/aya-consciousness ceases Then, the mutual dependence of consciousness and ndma­

rūpa is broken When there is the mutual cessation of a/aya-consciousness and ndma­

rūpa, the whole mass of suffering is ended, as the Buddha says 

I have discovered this path to enlightenment, that is, with the cessation of 
name-and-form comes cessation of consciousness; with the cessation of 
consciousness comes cessation of name-and-form; with the cessation of 
name-and-form, cessation of the six sense bases; with the cessation of the 
six sense bases, cessation of contact Such is the cessation of this whole 
mass of suffering793 

These four stages of Yogācāra meditation are also shown in the verse of the 

Abhidharmasamuccaya According to this treatise, the verse stated by the Buddha is 

A Bodhisattva in the state of samādhi 
Contemplates that images are mind only 
By eliminating perception of objects, 
He discerns that there is merely his own perception 
With his mind abiding in itself, 
He realizes the nonexistence of what is grasped, 
And next the nonexistence of what can grasp 
Finally, he directly experiences nothing to be obtained 
^WffSfetiL M§M^A 

This verse also shows that the development of insight proceeds from the contemplation of 

the existence of consciousness to the realization of non-duality The simile of a snake and 

rope used by Asa ga to expound the realization of the three natures (tnsvabhdva) is also 

AS at T1605, 687b18 
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appropriate for the explanation of the four stages of insight 795 In the dark when one 

notices a rope, because it is dark he/she is unable to see the rope as it really is, he/she 

wrongly perceives it as a snake The real rope illustrates that consciousness is existent In 

the first stage of insight, one discerns the existence of consciousness thus dlaya-

consciousness is existent, and it is driven by ignorance and craving running from life to 

life Mind-consciousness is existent, and through the activities of mind-consciousness, 

identity view (that is, view of self) and other wrong views arise and bind one in the round 

of rebirths Deliverance from suffering and rebirths is also attained through mind-

consciousness knowing and seeing its objects and itself as they really are 

On the basis of the existence of consciousness, one advances to the second stage 

That is, the subject-object confrontation as a true self and a real world is nothing but the 

conceptual expressions of consciousness The illusory objects, namely the subject-object 

duality, are nonexistent, as in the darkness of ignorance, unwise people are unable to see 

the truth of what they perceive, inevitably mistaking a rope for a snake This unreal snake 

represents that a substantial self and a reality of the world are nonexistent When one 

discerns that the subject-object duality is illusory, he/she understands not a snake but a 

rope And, this rope is dependently arisen, subject to destruction; that is, consciousness is 

conditioned, and it becomes nonexistent when its object is absent In the third stage of 

insight, tainted consciousness becomes unestablished when its object is absent Finally, 

neither a snake nor a rope exists; without the presence of the grasper and the grasped, 

both tainted consciousness and its object become nonexistent Hence, one realizes the 

non-duality, namely, sunyatd 

795 Mhs at T1594, 143a2 ^PM^PPlfAE - « $ P ^ A K # K » ' VMMW ° 3gEA£A$ti*Ag ' 

KMJcSTOift ° SAMonif AA^ItbXte > Am%MA^mW > ikWA^WMM ° m^A 
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Chapter VI 

Conclusion 

Due to the quest for enlightenment, the Buddha approached Ā āra Kālāma to learn 

the technique of meditation and attained the third formless attainment, the base of 

nothingness. He was soon disillusioned. He left his first teacher and next went to Uddaka 

Rāmaputta. His meditative technique led to the highest formless attainment, called the 

base of neither-perception-nor-non-perception, which is also not the ultimate deliverance. 

Both of these highest formless attainments cannot lead to “disenchantment, to dispassion, 

to cessation, to peace, to direct knowledge, to enlightenment, to Nibbāna,” but rather to a 

rebirth in higher realms of mundane existence.796 Unlike other recluses and brahmins, the 

Buddha realized that the meditative attainments from the four dhydnas up to the four 

formless attainments, on their own, could not shatter ignorance (avidyd) or destroy 

defilements (kleśa). The ultimate deliverance, nirvā a, is attained by abandoning 

ignorance and achieving true knowledge; this is not reached by śamatha (tranquility) 

alone, but by the union of śamatha and vipaśyand (insight). 

The union of śamatha and vipaśyand is connected with the different schemes of 

śamatha—the fivefold scheme, the sixfold scheme, the sevenfold scheme, the eightfold 

scheme, and the ninefold scheme. In Chapter II, I discussed these schemes of śamatha, so 

as to deal with the three questions: 1) What kinds of śamatha does a meditator need as 

the basis for the development of insight? 2) Could the andgamya-samādhi, or access 

concentration preceding the first dhydna, serve as an adequate basis for a meditator to 

7 9 6 ā amoli and Bodhi, trans., Majjhima Nikāya, 258-59. 

http://buddhism-dict.net/ddb/monier-williams/mw-05.html%2305227
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eradicate all taints? 3) What samādhis can serve as the adequate basis for the initial stage 

of enlightenment? 

The following lists of conclusions are reached through the analysis of different 

schemes of śamatha in response to these three questions 

The scrutiny of the first question is 

1 Both the Chinese Āgamas and the Pāli Nikdyas are consistent to show that the 

sevenfold scheme—the four dhydnas and the three lower formless attainments—is 

the adequate basis for the development of insight 7 9 7 

2 The eightfold scheme of śamatha in the Chinese Āgamas, which includes the base 

of neither-perception-nor-non-perception to the set of formless attainments usable 

as a basis for the development of insight, is an addition by copyist s error 7 9 8 

3 Enlightenment is not possible in all meditative attainments A meditator has to 

discern what kinds of samādhi are adequate basis for insight development 

The analysis of the second question is 

1 A meditator can depend on a samādhi lower than the first dhyāna, namely the 

andgamya-samādhi or access concentration preceding the first dhydna, to 

eliminate all defilements, as shown in SĀ 347, BSĀ 160, SĀ 936, and MĀ 195 7 9 9 

2 The andgamya-samādhi illustrates that one can eradicate all taints without dhydna 

experience 

/ 9 / MĀ 205, MN 64, MN 111 
7 9 8 The eightfold scheme of śamatha is shown in the 745th sūtra and the 870th sūtra of the Samyukta Āgama, 
the Bacheng jing AM(^=c. of the Madhyama Āgama , and the Foshuo shizhijushi bachengren jing BHil A A 
MAAi&A^ 
799 SĀ 347 at T99, 97a20 AMAf#?fAM^A^ ? bbA^W : S A K S S K BSĀ 160 at T100, 
434c4 ag|gfeHSi/iAf#AftlSfe SĀ 936 at T99, 240a16 Af#A)lfHA^fAm&AA ' &®.%1MMM 
W > ^AW^AAWAM > ASIfftlSfe MĀ 195 at T26, 751b20 AMbbAmMfe ? SUbbAAftl 
MMAMftcWiM ' U<*MM/IBESE£n > mMbAA^Blk 
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In regard to the third question, here are the responses 

1 In light of śamatha, the formless attainments are deeper than the dhydnas, while in 

terms of the union of śamatha and vipaśyand, the dhydnas are superior to the 

formless attainments It is the dhydnas, not the formless attainments, that can serve 

as the adequate basis for the initial stage of enlightenment 

2 The sixfold scheme of śamatha, consisting of the andgamya-samādhi, the 

dhyānāntara, and the four dhydnas, joins with insight leading to the initial 

breakthrough to enlightenment, as shown in the *Mahdvibhdsd and the 

*Mahdprajndpdramitopadeśa *00 

3 The fivefold scheme of śamatha, without including the dhyānāntara, leads to the 

initial breakthrough to enlightenment, as shown in the Yogdcdrabhūmi *01 

4 Insight (vipaśyand) is the key to making the breakthrough to the Dharma; yet, the 

different degrees of samādhi also influence the power of insight in the extirpation 

of defilements 

In Chapter III, I examined the nature of dhyāna/jhāna In order to explore the 

characteristics of rūpa-dhyāna, first I focused on the controversy of Venerable 

Maudgalyāyana/Moggallāna hearing sounds in meditation This debatable issue involves 

whether or not sensory awareness can occur while one is in dhyāna According to the 

Theravāda Vinaya and the Dharmaguptaka Vinaya, Venerable Maudgalyāyana heard 

sounds while in a meditative attainment, because this attainment was not wholly 

purified 8 0 2 In contrast, the Mahāsā ghika Vinaya, the Sarvāstivāda Vinaya, and the 

800 Mhv at T1545, 311al6 H*g^ftc0^ftc*SJc# : HlfHjfM* ' ASIf A S f f i M M ^ 
801 YB at T1579, 682b27 W.A ' n f t f ^ S M M S I M A A S A i b A i g M H 
802 Horner, trans , Vinaya-pi aka, 1 189-90 The Dharmaguptaka Vinaya at T1428, 984c26 H^gjIAI^bb 
AW : $cAA»A ' MAMHAHASKM/teKii Bm : Am^^UAMA 
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Mūlasarvāstivāda Vinaya record that Venerable Maudgalyāyana heard sounds after 

emerging from the formless attainment803 

Regarding this point, the Yogdcdrabhūmi and the *Prakarandryavdcasdstra state 

that because of hearing sounds and searching for them, one will emerge from the 

meditative attainment804 In other words, Venerable Maudgalyāyana perceived sounds 

indistinctly when the meditative attainment was not purified Then he emerged from the 

meditative attainment and clearly heard sounds of elephants plunging into water, crossing 

over and trumpeting on the bank of the river The conclusion is that it is possible to hear 

sounds while one is in a meditative attainment, but hearing sounds is an obstacle for one 

to stay in the meditative attainment 

The four dhydnas are “rūpd” (form) dhydnas, and the characteristics of the four 

dhydnas differ from those of the four formless attainments (drūpya-samdpatti) In the 

formless attainments, a meditator transcends all perceptions of form (rūpa); hence, one 

cannot use the formless attainments as bases to develop insight into the selfless nature of 

the form aggregate (rūpa-skandha) 805 In contrast, perceptions of form are still present in 

the four dhydnas, and thus a meditator can depend on the four dhydnas for knowing and 

seeing the form aggregate as it really is 

803 The Mahāsā ghika Vinaya at T1425, 466a5 BAMtA • M M f ^ f e A ' A#£PAAffi ' AA 
H ' # A A H The Sarvāstivāda Vinaya at T1435, 441a1 Bs^MtA • AAMtti@gJWjiH ° MA 
%C> M J L A ^ A A W ' mAA^AA^k ° tMftWSPMA^ > A ^ A ^ A > #15AAffl > 
A#15AAffl ° JtAfl£HBfc£ - MS^/S/fc^AjliiE > S ^ A ^ A ^ A > fSIfSAAMii The 
Mūlasarvāstivāda Vinaya at T1442, 680b6 W A S : AAf PAMPAS^JfW*^ ' mUMA^SrA 
WA > ^A^m^AWMB ° AAum9.mmmwm^An > ^ A ^ A > siMAAift±A^ > fSA 
^AWAM> SAEAA^MHW 
804 YB at T1579, 650c20 ^M9.%tlAM^ > HAfflJWasMJIffMsiA' #BPSAfflJ#asiiblX 
Itbii ° SAM^f' ^Itb^^AvMS:4* > AJ#AA ° #15iiH?BPfMAA > ?MSiiiE > 5g^rf$H > ItH^ 
75A PS at T1602, 576b24 AMAl^MAm^ ' #£nfi^@15 : —&Tffl%ffi*£%£BMWft*£%M 
WiW > ^f i l tbfMA^i^ 
805 In many early discourses, such as MN 64 and AN 9 36, one penetrates the selfless nature of the five 
aggregates dependent on the four dhyānas, and penetrates the true nature of the four mental aggregates 
dependent on the formless attainments 
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In insight meditation, prīti/pīti and sukha comprise both mental pleasant feeling 

and bodily pleasant feeling, which are crucial factors for the development of insight into 

the selfless nature of the five aggregates, specifically for one to know and see the true 

nature of the form aggregate The *Mahāvibhasa and the Visuddhimagga maintain that 

sensory awareness does not occur while one is in dhyāna, and thus they cannot treat both 

prīti and sukha as pleasant feelings, because this cannot occur bodily pleasure The 

statement of these two treatises is inconsistent with the description of the Ānāpānasati 

Sutta and the 810th sūtra of the Samyukta Āgama 

The Yogdcdrabhūmi suggests that both the physical body and the mental body 

experience sukha while one is in the third dhyāna; that is, sukha involves bodily pleasant 

feeling and mental pleasant feeling 8 0 6 Asa ga, in his *Prakarandryavdcasdstra, indicates 

that bother/7/ and sukha are pleasant feelings belonging to the aggregate of feelings In 

contrast, the position of the Yogdcdrabhūmi and Asa ga is consistent with the description 

of Ānāpānasati Sutta and the 810th sūtra of the Samyukta Āgama *07 These two treatises 

do not state that body-consciousness is aware of bodily pleasure while one is in dhydna 

The Yogācārins—Sthiramati, Vasubandhu, and Asvabhāva—say that the five sensory 

consciousnesses are not present while one is in dhydna *°* Sthiramati suggests that dlaya-

consciousness sustains the body to experience bodily pleasure while one is in dhydna *09 

In terms of the six consciousnesses, Vasubandhu and Asvabhāva point out that mind-

806 YB at T1579, 468al7 f A ^ W f e ^ a ^ P f t ^ M A ^ ' ^WtmAMA^ 
807 PS at T1602, 487a3 §Af : IfEHfAfM^Usi ' AtACAIAjIAIJi ' ^MAA^M ° Wk • If 
EfifAgf&HfMPsi ' JibSiAA*cAAf f£K ' ^MAA^M MN lis, SĀ 810 
808 ASV at T1606, 726a27 E.B^AAifmU'^W MhsV, trans Paramārtha, at T1595, 185b 1 AMiBWA 
j|E MhsV, trans Xuanzang, at T1597, 340al4 I fUfeS^Afi^^EsiH? MhsA at T1598, 402a21 m 
mw^AAmu^xAMW> BP îtb îbASffi ° a » M > A^w^in±MW > mmtmwAAm 
ibASffi 
809 ASV at T1606, 726a27 A M M ! ? If EfffAf ' WMMlVM^A^^x ° ffifo f& U^AMAAi> ftcH 
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consciousness depends on the body to experience bodily pleasure through similar body-

contact.810 Sthiramati, Vasubandhu, and Asvabhāva recognize the presence of bodily 

pleasure while one is in dhyāna, but body-consciousness is not present. 

The Sautrāntika maintains that body-consciousness is present while one is in 

dhyāna; hence, sukha is regarded as bodily pleasure only, and mental pleasure is not 

included.811 According to MĀ 3, EĀ 12:1, AN 7:63, and MN 119, it is said that the body 

(kdya) feels pleasure while one is in the third dhyāna. These early discourses illustrate 

that “bodily pleasant feeling” is present while one is in dhyāna. The presence of bodily 

pleasure is the unique characteristic of the rūpa-dhydnas. The rūpa-dhydnas are called 

“rūpa” (form), because a feeling of the body is still there. When one attains dhyāna, body 

and mind become one to experience the unworldly happiness of the dhyāna, and it is 

difficult to discern which consciousness is being aware of the unworldly happiness. 

Meditators are based on their subjective evaluations to claim that a/aya-consciousness, 

mind-consciousness, or body-consciousness is aware of bodily pleasant feeling. 

In meditation practice, vitarka/vitakka (directed thought) and vicāra 

(examination) are two typical mental qualities of a meditator while in the first dhyāna. 

The contrast of the definitions of vitarka and vicāra in the *Mahdvibhdsd, the 

*Tattvasiddhisdstra, the Visuddhimagga, the Vimuttimagga, the Yogdcdrabhūmi, the 

810 MhsV, trans. Paramārtha, at T1595, 185a25: ̂ AA&Ar- ' MMtfcMWA ° MB • i^WAM&'AU 
m > AmMAikMAW > QJMMM ° mtmMikM-i&MAW > HfrAAAH^ > EliSI^Affi > * 
WiA&MAMmAA- MhsV, trans. Xuanzang, at T1597, 340al4: X—WmrAXMWMWMA • IfUfe 
M t A { & ^ M £ » , ftfe^AvMgffi ° m^AJt^AAMAi • mmWAAAMU^xAAM > fi 
ktm&ifcAMW ' A^nMh&m^ ; a » M ' ifcAMW ' MMAMhi^m^. MhsA at Ti598, 
402ai7: X — M M M l J I A i M f f f̂ : IfA^^MAAMUMWrn ' M A f M P t H i t ^ ° AA/A 
* # • #^Mfe# ' HAW ? BPifcbWkfcAMW ° m^UfcAAMAi • mmWAAAMU^xAM 
w> BP^itb^ibASffi ° mii^w > A^w^in±MW > mmtmMAAmm{/fm& 
811AK at T1558, 147a21: ^B^^AMM ' AAMA; 147a6: AM • ^MAAMU ' A j f M ^ t ^ 
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*Prakarandryavdcasdstra, and the *Abhidharmasamuccayavydkhyd show that the 

definitions of the latter three Yogācāra texts are comparatively closer to the descriptions 

of the Chinese Āgamas and the Pāli Nikdyas. 

The Yogdcdrabhūmi, the *Prakarandryavdcasdstra, and the 

*Abhidharmasamuccayavydkhyd define vitarka and vicdra, these two dhydna factors, as 

skillful thoughts connected with renunciation, non-ill will, and non-cruelty for one to 

abandon unskillful thoughts connected with sensual desire, ill will, and cruelty, giving 

rise to rapture (prīti/pīti) and pleasure (sukha)*12 In meditation practice, vitarka and 

vicdra are skillful thoughts which enable a meditator to withdraw from sensual pleasures 

and unwholesome states, so as to enter the first dhydna. After one attains the first dhydna, 

vitarka and vicdra still act as skillful thoughts which steady the mind in this dhydna. 

According to the Yogdcdrabhūmi and the *Prakarandryavdcasdstra, equanimity 

(upeksd), mindfulness (smrti), and clear comprehension (samprajanya) are present in all 

four dhydnas*13 Vtarka and vicdra give rise to equanimity, mindfulness, and clear 

comprehension in the first dhydna. After that, equanimity, mindfulness, and clear 

comprehension turn into inner clarity (adhydtmasamprasdda) in the second dhydna, 

transform into dhydna factors in the third dhydna, and achieve purity of equanimity and 

812 YB at T1579, 467b27:mAffAf : fiKMAHMA ' § f f i M i f ^ Q t ^ ^ f s ] ' T^WMA 
AmAA\- PS at T1602, 486c29: ^Af : If ji£fJA^@ftA ' A I t 9 M M M § 9 ° fAf : If ibif}£ 
rMWk ' AItM«^fs]M§fA ASV at Ti606, 736b:MM^9fstAiMfiAA ' mmt&W&A 

813 YB at T1579, 649b8: ?AfM^AAAA£ ' fi^MHAAAIff ' MStitlfMAmtS ° SlAffSfitS 
gffitbiAA* - A&mmAmmmApmm > M M A A # ; # ^ ° WAmRAmmmAmmw > m 

HSijtBPSHAS&f/f ' MS>(#^n—^Sijf^^Pl||$pS|3]fJ«. PS at T1602, 575c29: ^ : ^AAP 
I t — ^ M ' M S ^ W S H A i O T ? g : W S ^ f i ^ M H I I f A f M c ' mAAm, ° W,^-nA9^A 
ISggflAAA^t ' AA^AAAMWmWW > mmW/$AMA ° W,AimM&A^AAAW> 

^ ' A l t S ^ ° ilHSijf^BPlfcbltAfS#/f?fSA > M ^ A ^ S M ^ M ^ J S t ^ A M J I ^ P . 
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purity of mindfulness in the fourth dhyāna *14 Equanimity, mindfulness, and clear 

comprehension are significant mental qualities for the development of both tranquility 

meditation and insight meditation In insight meditation, mind-consciousness associated 

with equanimity, mindfulness, and clear comprehension discerns all physical and mental 

phenomena while one is in dhyāna 

In Chapter IV, I discussed the practice of mindfulness of breathing This chapter 

involves two controversial issues First, does a meditator still experience bodily 

sensations while in dhyāna? The Visuddhimagga maintains that the five sensory 

consciousnesses do not occur while one is in dhyāna 8 1 5 Hence, this work suggests a 

mental counterpart image to be the meditation object for the practice of mindfulness of 

breathing when one attains dhyāna *16 The Chinese Vimuttimagga does not mention 

whether or not the five sensory consciousnesses are present while one is in dhyāna This 

work suggests tactile signs or breath sensations to be the meditative object for the 

practice of mindfulness of breathing 8 1 7 After one attains dhyāna, can one still use breath 

sensations to be the meditation object? There is no clear response found in this work 

According to the Abhidharmakośabhdsya and the 

*Abhidharmanydydnusdrasdstra, the orthodoxy of the Sarvāstivāda is that the five 

sensory consciousnesses do not occur while one is in dhydna 8 1 8 On the basis of this 

position, the *Mahdvibhdsd states that after attaining dhydna, one uses perception of the 

breath for the practice of mindfulness of breathing; that is, a meditator concentrates on 

perception of the breath to discern in-and-out breath throughout the entire body as a 

814 Ibid 
815 Buddhaghosa, Visuddhimagga, trans ā amoli, 323 
8 1 6 Ibid, 279 
817 Vim at T1648, 412a9 X—AU ' USSJSM ' ! fA!£6 
818 AK at T1558, 147a2 AA.'A^^AMk ANS at T1562, 760a27 A f t A ^ E s M C 
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thread through a pearl.819 However, Vasumitra and Vasubandhu, the Sarvāstivādins, 

suggest that breath sensations can occur while one is in dhyāna, and thus one simply uses 

the breath as the meditation object for the practice of mindfulness of breathing before and 

while one is in dhyāna*20 This is probably because when one breathes in and out 

experiencing the whole body, the breath becomes refined as a good energy flow 

throughout the entire body, which facilitate the steadiness of one s dhyāna. 

The Yogdcdrabhūmi maintains that bodily pleasant feeling can be experienced 

while one is in dhyāna, while this treatise does not state body-consciousness aware of 

bodily pleasure while one is in dhyāna*21 The Yogācārins—Sthiramati, Vasubandhu, and 

Asvabhāva—say that the five sensory consciousnesses are not present while one is in 

dhyāna, and thus bodily pleasure is present but it is not body-consciousness aware of 

bodily pleasure.822 In this context, even though the Yogdcdrabhūmi suggests breath 

sensations or tactile sensations to be the meditation object for the practice of mindfulness 

of breathing, this does not mean that one still uses breath sensations as the meditation 

819 Mhv at T1545, 135al7: AAHSMfiAf ^PfW^f • 
820 AK at T1558, 118M0: f L E A ^ P f f ^ H ' AAAM ' UMU& Mhv at T1545, 136b04: W-^AA 
ftAPMts: mm—wAWMAfiftAf&M > WT&MW ^ - A - Mic > mm - mm - mm - A A > A 
AftltmJUS ' A^AA ' ItbMM. 
821 AK at T1558, 147a06: AU • MHAS^fS ' AimAt<MA.Ai ' WT&M&JIM^M. YB at T1579, 
468ai7: mmm&MMMM^&^AM/Am> ^wtmAM^M ° H A M E A ^ * > nm^m 
822 ASV at T1606, 726a27: ^BmAA^MMW ° AHA^ ? i E B f t f ' i&MMWMM&fti& ° ffi 
m&WAM^.Ai > i&MMWW^gffifo ' ffiik'l&U^MAAPm > MAaDJ. MhsV, trans. 
Paramārtha, at T1595, 185a25: ^AMA,At- ' MXMWA ° MB • ffiWMMti&'&QJM ' AmMAifr 
MAW > Wmmn ° mtmMikM-i&MAW > HfrAAAH^ > £»»^AjiB ' ^A&MA^m 
S A . MhsV, trans. Xuanzang, at T1597, 340al4: X — M M X » 1 A § M A : If Hfe^AAl^ME 
mm> ftfe^Avigffi ° ®%i&MtttitnM%: mmFMA&m&ikAAM- > mtm$i&±M-w > 
AEffimmm^ : ; a » M ' ifrAMW ' M M A # i b A » S . MhsA at T1598, 402al7: A—WMA 
\wm§MWMUAi • "mA^whAmumm > MAtMPtnit^ ° AA/A^ • 1¥AM&W > 
HAW ? BPifcbWkfcAMW ° m^fM^AAMAi • mmWHAm^AMW > BP^itb^ibAS 
^ ° a » M ' A&Ar^ifcAMW > UM$tMWiftft}&ftW&. 
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object after attaining dhyāna *23 After one attains dhyāna, what meditation object should 

be used for the practice of mindfulness of breathing is not clearly explained in the 

Yogdcdrabhūmi. How a meditator practices mindfulness of breathing is based on how 

he/she interprets the nature of dhyāna After one enters dhyāna, what meditation object 

should be used for the practice of mindfulness of breathing is a debatable issue 

The other controversial issue is insight meditation Should insight be developed 

while in or subsequent to dhydna? A meditator can develop insight without dhyāna 

experience After one attains dhyāna, insight is developed while in dhyāna, as shown in 

the Jhāna Sutta, the Mahdmdlunkya Sutta, the Anupada Sutta, the Wuxiafenjie jing £ T 

%i^%, and the Shuo jingW^ The Yogdcdrabhūmi, the *Mahāvibhasa, the 

Abhidharmakośabhdsya, and the *Tattvasiddhisastra are consistent with these early 

discourses to indicate that insight is developed while one is in dhyāna *24 

The Visuddhimagga and the Vimuttimagga maintain that one attains dhyāna and 

then emerges from dhyāna for practicing insight825 After one emerges from dhyāna, 

Ajahn Brahmavamso and Pa Auk Sayadaw suggest access concentration and momentary 

concentration respectively serving as a basis for the development of insight826 The 

concept of “access concentration” is implicitly suggested in SĀ 347, BSĀ 160, SĀ 936, 

823 YB at Ti579, 464b20 wm^A^^UW® ' ^JtttOTjSSIffi? ° t£3g^ A A 6 A 6 All 
AWWeft ' m?nAAAmMAMMU 
824 YB at Ti579, 433b8 Xf^AHAMAASM > i^AcASf&A ' AAmBiMMAhvA ° A f ^ A P f 
H ' W/ttM^MBimMA > #PMUsf)?fttA^#SPfflf§AE > S A I ^ ^ t M S M A f t f i t Mhv 
at T1545, 136b4 ijAft&AftAPM^ : £Pll—WJMit&ffraJ&M ' ©M t t A ^ ' A - «$5 ' #P 
m - mm - £Pm - A/# > U A f £ I t % i ® S > A ^ A A > Itb^J«M Ak at Ti558, n a n HlfHH 
I t b i S E ' 3fHi{AA@3gfe ' Bte&&bB.>bffi > MMA$i.AAiAM ° f f l f ^ f f % i ® S > M 
MM^fS^ASiSfB^—Afi ° /#lf#5lAJM% TS at T1646, 338a6 f fAA^^If^l f ' #{fl 
HA ° fr^fiHAHAgA/gl' ^ A I ^ l t b M l ' W^AAmAWMA 
8 2 5 Buddhaghosa, Visuddhimagga, trans ā amoli, 279-80 Vim at T1648, 461b24 AMAitBH "AlAfelf 
A A S S A ' i^A^SA ' ^JcW^JcAOT ° AEAAAA > A ^ M M ^ A ^ S : ' A S f i A ^ ° 

Brahm, Mindfulness, Bliss, and Beyond, 178-79 Pa Auk, Knowing and Seeing, 188 
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and MĀ 195. 

In Buddhist meditation, insight and tranquility can be developed separately, but 

one attains the ultimate deliverance through the combination of both. Insight and 

tranquility are one path which is developed dependent on a samādhi, and this samādhi 

can be the dhydnas, the three lower formless attainments, access concentration preceding 

the first dhyāna, or the dhyānāntara. A meditator can develop insight while in dhyāna or 

after emerging from dhyāna dependent on access concentration. It is not necessary that 

one emerges from dhyāna and then depends on access concentration or momentary 

concentration for the development of insight. The Visuddhimagga and the Vimuttimagga 

suggest that one attains dhyāna and then emerges from dhyāna for insight practice; this 

seems to be questionable. 

In Chapter VI, I discussed consciousness and meditation. In the Chinese Āgamas, 

ndma in ndma-rūpa (name-and-form) is the four immaterial aggregates of feeling, 

perception, formations, and consciousness, while in the Pāli Nikdyas, ndma in ndma-rūpa 

is feeling, perception, volition, contact, and attention, namely the three mental aggregates 

of feeling, perception, and formations. 8 2 7 In the Pāli Nikdyas, consciousness is not 

included in ndma. The Anupada Sutta and the Dharmaskandha show that feeling, 

perception, volition, contact, attention, and consciousness are the principal elements in 

the development of both tranquility and insight present in the four dhydnas and the three 

lower formless attainments.828 They work together in the knowing of all physical and 

mental phenomena. This explains that insight can be developed while one is dhyāna. 

If a meditator practices the four dhydnas and the four formless attainments, 

8 2 7 SĀ 298, MĀ 29, SN 12:2, MN 9 
8 2 8 MN 111, Dsk at T1537, 483c28. 
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without the development of insight, these meditative attainments will be tinged with 

craving (trsnd), conceit (mdna), views (drsi), and ignorance (avidyd) Craving, conceit, 

views, and ignorance are designated the four indeterminate roots (avydkrtamūldm) by the 

Sarvāstivādins—Vasumitra and Gho a, so as to explain that when one attains the four 

dhydnas and the four formless attainments, these meditative attainments are still mundane 

due to the presence of these four defilements 8 2 9 

Here the question is when mind-consciousness ceases in the states of the 

attainment of non-perception (asamjm-samdpatti) and the attainment of cessation 

(nirodha-samdpatti), the four indeterminate roots are not present Then, what is the 

distinction between the attainment of non-perception and the attainment of cessation? 

Manas, the seventh consciousness, is said to be associated with the four defilements of 

identity view, self-conceit, self-love, and ignorance, acting in the subtle state of the 

attainment of non-perception 8 3 0 Due to the presence of manas and its four defilements, 

the attainment of non-perception is still a mundane samādhi In contrast, the attainment of 

cessation is a supramundane samādhi because the defiled manas is terminated by the 

power of tranquility and insight831 In Yogācāra, the presence or the absence of manas is 

used to explain the distinction between the attainment of non-perception and the 

attainment of cessation 

When meditators attain the four dhydnas, because they experience the rapture and 

happiness born of seclusion in the first dhydna, the rapture and happiness born of 

concentration in the second dhydna, unworldly pleasure in the third dhydna, and further 

829 PP at T1542, 693a25 ttgSfSAM ? If H*t|5fS ' B P ^ t S S ^ t r H ^ t S ^ t S ^ AAS at T1553, 
968c7 HfffttgSfS ' *t|ggftfc|gftfcBgtt|g||ftfc|gf§ 
830 Mhs at T1594, 133cl6 Iftt^AAa^JfliA/JiSA 
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refined happiness in the fourth dhyāna, the four dhydnas are said to be mistaken for 

supreme nirvā a/nibbāna here and now.832 Ven. Bodhi indicates that cognitive errors arise 

through the three conceivings (mannand) of craving (tanhd), conceit (mdna), and views 

(di hi), all of which are under the operations of ego-consciousness.833 When meditators 

attain the four dhydnas, because ego-consciousness is associated with craving, conceit, 

and views, meditators cannot see things as they really are, but attach to the four dhydnas 

as supreme nirvā a here and now. 

In dhydna practice, one should carefully discern the presence of the four 

indeterminate roots, the activities of manas, and the operations of ego-consciousness, so 

as to understand the problems of one s meditative attainments. When one can realize 

what problems of one s meditative attainments are, then these meditative attainments 

become the supporting condition for the achievement of one s awakening. 

In Yogācāra meditation, the four stages of insight meditation focus on 

consciousness (vijndna) to penetrate the selfless nature of individual existence, and to 

abandon attachment to the reality of phenomena.834 The essence of these four stages is 

not different from that of the Āgamas and the Nikdyas. 

The comparative study of Buddhist meditation shows different possible 

explanations for the development of tranquility meditation and insight meditation. 

Buddhist meditators developed various systems of meditation in the one-taste of Dharma. 

All systems of meditation are the unchangeable taste of deliverance. These distinctive 

systems enrich meditation practice to be accessible to different dispositions of meditators. 

Bodhi, Discourse on the All-embracing Net of Views, 81-2. ā amoli and Bodhi, trans., Majjhima 
Nikāya, 87. 

Bodhi, Discourse on the Root of Existence, 8. 
8 3 4 MV at T1600, 465a5. AS at T1605, 687b18. 
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If) Trans Xuanzang A ; ^ 

T223, Pañcavimsatisdhasrikd-prajndpdramitdsūtra (Mohe boruo boluomi jing M ^ ^ 
)&mm$.) Trans Kumāraj va Jt%0£|ft 

T224, Asasdhasrikdprajndpdramitdsūtra (Daoxing banruo jing MfrlS^IM) Trans 
Lokaksema ^S^Slfe 

T310, Mahdratnakū asūtra (Da baoji jing A^fSIM) Trans Bodhiruci W ^ ^ 

T670, Lankdvatdrasūtra (Lengqie abatuoluo baojing MW°\ik^^MM) Trans 
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T671, Lankdvatdrasūtra (Ru lengqie jing A&iMS.) Trans Bodhiruci 

T672, Lankdvatdrasūtra (Dasheng ru lengqie jing AUtA^fMM) Trans Śiksananda 

T676, Samdhimrmocanasūtra (Jieshenmi jing ffl%$gM), Trans Xuanzang 

T1425, Mohe sengqi lü 0f5f{g}ft# (the Mahāsamghika F/woya) Trans Buddhabhadra 
ff mtWM and Faxian >£! | 

T1428, Sifen lü H 5 ^ # (the Dharmaguptaka Vinaya) Trans Buddhayaśas f $ K ^ # and 
Zhu Fonian ^Blt 
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T1435, Shisong lü + | | # (the Sarvāstivāda Vinaya) Trans Pu yatara ^ ^ # l | and 
Kumāraj va 

T1442, Genben shuoyiqie youbu pinaiye WfcWL^Jffi^WrkM (the Mūlasarvāstivāda 
Vinaya) Trans Yijing^;# 

T1509, Nāgārjuna f | | f *Mahdprajndpdramitopadeśa (Dazhi du lun JK^JMrn) Trans 
Kumāraj va 

T1536, Śariputra ^ # £ # H F , Samgītiparydya (Apidamo jiyimen zulun MMMBMM^ 
%M&) Trans Xuanzang 

T1537, Mahāmaudgalyāyana # # A @fgM, Dharmaskandha (Abhidharma fayun zu lun 
M%MB%M%M&) Trans Xuanzang 

T1540, Vasumitra lit A:, Dhdtukdya (Apidamo jieshenzu lun MMMBRMBM) Trans 
Xuanzang 

T1542, Vasumitra, Prakaranapdda (Apidamo pinlei zu lun MttMBoaiM^m) Trans 
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T1544, Kātyāyan putra $n#f>T/E^, Jndnaprasthdna (Apidamo fazhi lun MMMBWt^ 
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T1545, 500 Great Arhats, *Mahdvibhdsd (Apidamo dapiposha lunM$MBJ:&W/J> 
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T1546, Kātyāyan putra $n#f>T/E^, *Abhidharmavibhasasastra (Apitan piposha lun M 
to»to#}Alffl) Trans Buddhavarma fflmtB, Daotai M ^ et al 

T1548, Śāriputra # ^ f j ^ , *Sariputrābhidharma-sastra (Shehfu apitan lun ^WtM^M 
Mi) Trans Dharmayaśas j | M P # and Dharmagupta j | |p[ilM# 

T1550, Dharmaśresthin >AH, *Abhidharmahrdayasdstra (Apitan xin lun M^&'bWS) 
Trans Samghadeva MfjJD^# and Huiyuan WM 

T1552, Dharmatrāta )A*A *Samyuktābhidharmahrdayasastra (Za apitan xin lun %W*\vk 
3 P L > M ) Trans Samghavarman M f » J P et al 

T1553, Ghosa W/> Abhidharmdmrtasdstra (Apitan ganluwei lun P5J ^UttfpAiffl) 

T1558, Vasubandhu H f l , Abhidharmakośabhdsya (Apidamo jushe lun MMMB^& 
H ) Trans Xuanzang 
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T1559, Vasubandhu, Abhidharmakośabhdsya Trans Paramārtha MW 

T1562, Samghabhadra \^\WkWM, *Abhidharmanydydnusdrasdstra (Apidamo 

shunzhengli lun MBMBMJEWfa) Trans Xuanzang 

T1579, Bodhisattva Maitreya MWl^f M, Yogdcdrabhūmi (Yuqie shidi lun iMMMm) 
Trans Xuanzang 

T1585, Dharmapāla H)A et al, Cheng weishi lun $pfeWiMt[, Trans and ed Xuanzang 

T1594, Asanga W§, *Mahdydnasamgraha (She dacheng lun MAHttffl) Trans 
Xuanzang 

T1595, Vasubandhu, *Mahdydnasamgrdha-bhdsya (Shedashenglun shi MAHttM?) 
Trans Paramārtha 

T1597, Vasubandhu, *Mahdydnasamgrdha-bhdsya (Shedashenglun shi MAHttM?) 
Trans Xuanzang 

T1598, Asvabhāva M 4 , *Mahdydnasamgrdha-bhdsya (Shedashenglun shi MXMm 
# ) Trans Xuanzang 

T1599, Vasubandhu, Madhydntavibhdga (Zhongbian fenbie lun tPW^Mm) Trans 
Paramārtha 

T1600, Vasubandhu, Madhydntavibhdga (Bian zhongbie lun ^ 5 § t f f l ) Trans 
Xuanzang 

T1602, Asanga, *Prakarandryavdkdsdstra (Xianyang shengjiao lun ^BM^Lm) Trans 
Xuanzang 

T1604, Asanga, Mahdydnasūtrdlamkdra (Dasheng zhuangyanjing lun AUtEHMiffl) 
Trans Prabhākaramitra > & £ | ^ # £ i 

T1605, Asanga, Abhidharmasamuccaya (Dasheng apidamo ji lun AUtP5! MMBMWS) 
Trans Xuanzang 

T1606, Sthiramati, *Abhidharmasamuccayavydkhyd (Dasheng apidamo zajilun AUtP5! 
^MBBMMi) Trans Xuanzang 

T1612 Vasubandhu, Pahcaskandhakaprakarana (Dacheng wuyun lun AUtAAltm) 
Trans Xuanzang 

T1613 Sthiramati, *Pahcaskandhaprakaranavaibhdsya (Dacheng guang wuyun lun AH! 
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JllAltffl) Trans Divākara % # | 5 f ^ 

T1646, Harivarman l ^ i c J P , *Tattvasiddhiśāstra (Chengshih lun jUmm) Trans 
Kumāraj va 

T1648, Upatisya fSA?|£)A, Vimuttimagga (Jie tuo dao lun MMMMS) Trans 
Samghabhara MfjJD#l| 

T1828, Dunlun Mfro, Yuqielun ji imMM^ 

T1829, Kuiji mM, Yuqieshidilun lüezuanimMMm^i^ 

T1830, Kuiji, Chengweishilun shuji j^0£!ii^Mt5£ 

T1852, Jizang ^m, Sanlun xuanyi H l ^ A ; ^ 

T2087, Xuanzang, Datang xiyu ji AzBWM^ 

T2145, Sengyou fgftf, Chu sanzang jiji \A\AWMAM 
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