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Abstract

The union of samatha (tranquility meditation) and vipasyand (insight meditation)
is the unique Buddhist path to deliverance. This dissertation explores various schemes of
Samatha developed in distinct meditation systems, so as to analyze the different degrees
of samadhi which affect the power of insight in eradication of defilements. The nature of
dhyanaljhana 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 dhyanaljhana 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 samatha (tranquility) and vipasyand
(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 Pahdrada Sutta of the
Anguttara Nikaya states, “Just as the great ocean has but one taste, the taste of salt; even

"1 Yet, the one-

so this Dhamma and Discipline has but one taste, the taste of liberation.
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 Samatha and
vipasyand in the Agamas, the Nikayas, the Abhidharma and commentarial literature, and
the Mahayana 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 samatha and vipasyand is related to three questions: 1) What
kinds of samatha does a meditator need as the basis for the development of insight? 2)
Could the anagamya-samadhi, or access concentration preceding the first dhyana, serve

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

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

! Nyanaponika and Bodhi, trans. and ed., Anguttara Nikaya, 204.



with in the second chapter. In order to solve these questions, I will clarify the different
schemes of Samatha which are suggested in the Agamas and the Nikayas, and then
examine variant schemes developed in the Abhidharma and commentarial literature, and
the Mahayana texts.

First, the sevenfold scheme of Samatha in the Qiyi jing (k4% shows that the

four dhyanas and the three lower formless attainments are the supporting condition for
the development of insight.” This satra is cited by the Yogacarins and the Abhidharma
masters of different schools to prove that the samatha needed by a meditator to develop
insight is the first seven attainments with perception. However, in the Agamas, the 745™

siitra and the 870™ stitra of the Samyukta Agama (Za ahan jing %l 4%), the Bacheng
jing J\J%&% of the Madhyama Agama (Zhong ahan jing F[H4%), and the Foshuo
shizhijushi bachengren jing #5357 17 e /\ I A &KX 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 samatha.’ Clarifying the discrepancy in the
Agamars is essential for the determination of which scheme is authentic in the sitras for
one to practice insight.

Second, the ninefold scheme is based on the sevenfold scheme in the siitras to
include the andgamya-samadhi, and the dhyanantara. The anagamya-samadhi and the
dhyanantara were indicated by the Abhidharma masters to interpret the Buddha’s implicit

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

* This discourse is not present in the Agamas, but is preserved in its entirety in the Dharmaskandh at T1537,
493¢28.
> SA 745 at T99, 198202; SA 870 at T99, 220b7; MA 217 at T26, 802b26; Foshuo shizhyushi bachengren

Jing i+ E 1 AU EK at T92, 916¢28.



adequate basis for insight * The ninefold scheme of samatha had been completely
developed in the Sarvastivada school, and assimilated by the Yogacarins The
investigation of the Buddha’s implicit meanings in the siitras and the definite
interpretations in the Abhidharma systems is conducive to analyzing how the complete
Samatha system is developed in Buddhist schools, and responds to the second question
could the andgamya-samadhi 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 samatha set by *Mahavibhdsa (Apidamo dapiposha
lun [°] BB K FE45/Dam), consisting of the four dhyanas, the andgamya-samadhi, and
the dhyandntara, serves as the basis for one to reach the initial stage of enlightenment °

In contrast, the fivefold scheme of samatha set by the Yogacarabhiimi (Yuqie shidi lun 5;
HEMHEER) is composed of the four dhyanas and the anagamya-samadhi, imperative to

the initial breakthrough to the noble truths (satya-abhisamaya) ° The sixfold scheme and
the fivefold scheme are consistent to indicate it is not the formless attainments (aripya-
samapattr), but the dhyanas that could serve as the basis for one to eradicate the three
coarsest fetters (frim samyojandani)—identity view (that is, view of self), attachment to
rules and observances, and doubt This shows that the dhyanas and the formless

attainments have different functions in the extirpation of defilements The controversial

*Mhv at T1545, 218a28 4t G (F /13t SBIURERE « R E ~ hff ~ F=4#EM AK at T1558, 32al 54
JREREENY > —— BB AR - BREE - FERR - TUARE ~ A JUER R L
YB at T1579, 881a8 —VJRAEEIRESFEF - WAL ? BREE ~ BVFFE ~ fFFEHM -
BETRRRE ~ R ZEE s fpEE—A MPat T1509, 187¢9 JUlhd J5E « PUE ~ 40y ~ REM - 18
thiR > REERSE(E

>Mhv at T1545, 311a16 =4EEARIUBICR B 6% © PULBIUAHEHT - R BREM R AE PR - It
TAEA R ML o R ? AR AR A BRI R RS I S AR 2

®YB at T1579, 682b27 184K » ME{{EEAE B AAFE AT 4 R B SEHE ABE IR » JRfhng o AL () 7
sy e R LA B s > BAEARE Y - RS S ERE AR P



point between these two schemes is: Could the dhyandntara serve as the efficient basis
for one to eliminate the three coarsest fetters? In other words, does the dhyanantara
function as the basis for the initial stage of enlightenment? The different functions of the
anagamya-samadhi, the dhyanantara, the four dhyanas, and the three formless
attainments in the elimination of defilements will be discussed, so as to respond the third
question: what samadhis can serve as the adequate basis for the initial stage of
enlightenment?

The third chapter is an investigation into the nature of dhyanal/jhana. The four
dhyanas are called “rippa” (form) dhyanas. What does riipa signify? If one intends to
penetrate the selfless nature of the form aggregate (ripa-skandha), it is not the formless
attainments (aripya-samapatti), but the “ripa-dhyanas” can serve as a basis for one to
see the true nature of physical phenomena. This is clearly shown in the Mahamalunkya
Sutta of the Majjhima Nikédya and the Jhana Sutta of the Anguttara Nikaya.” These
discourses illustrate that the unique characteristic of the ripa-dhyana is for a meditator to
see the physical phenomena as they really are. The term “rijpa” stands in contrast to
kama and ariipa, the three types of realms, namely “fine-material.” In the fine-material
realm (riipadhatu), the physical body must be present. In the ripa-dhydana, a feeling of
the body is still there. Then, does sensory awareness occur while one is in dhyana? By
focusing on the controversy of Maudgalyayana/Moggallana hearing sounds in meditation,
I will explore whether or not sensory awareness can take place while one is in dhyana.

According to the Theravada Vinaya and the Dharmaguptaka Vinaya, Venerable

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

7 Nanamoli and Bodhi, trans., Majhima Nikaya, 539-41. Nyanaponika and Bodhi, trans. and ed., Anguttara
Nikaya, 235.



not purified ® This suggests that sensory awareness can be present while one is in dhydna
According to the Madhyama Agama and the Anguttara Nikdaya, sounds are a thorn to one
who attains the first dhydna ° 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 Mahasamghika Vinaya, the Sarvastivada Vinaya, and the Miilasarvastivada
Vinaya describe that Venerable Maudgalyayana heard sounds after emerging from a
formless attainment '° This case illustrates that sensory awareness cannot occur while one
is in the formless attainment All these Vinayas record the same event of Venerable
Maudgalyayana hearing sounds, but hearing sounds within a meditative attainment or
after emerging from the attainment is recorded differently

The Kathavatthu disputes the possibility of hearing sounds while one is in
dhyana "' The Visuddhimagga also states that the five sensory consciousnesses do not
occur while one is in dhyana, because “consciousness at that time does not occur by way

512

of the five doors " “ In contrast, the Yogacarabhiimi and the * Prakaranaryavacasastra

(Xianyang shengjiao lun BHE52E%7 %) maintain that a meditator hears sounds through

¥ Horner, trans , Vinaya-pitaka, 1 189-90 The Dharmaguptaka Vinaya at T1428, 984c26 Ff 5 #4555
= ERAZEEE BT RASRENKE H#5  AUEEENEF

°MA 84, AN 10 72

19 The Mahasamghika Vinaya at T1425, 466a5 {#43Etb - @ HAiE GO E » REHIH AR HE
H > JEASEFE The Sarvastivada Vinaya at T1435, 441al {fEEEsEEb T © 50 H BRI - /(DL
i ? HH RS HBEA BIRE » QRIS N RA% o HAEERIEL R - ARZEMEE - SHAEM -
AEAHEM - BAREZIRE > FER et g FRED  BEAREROE - fHT A ERE The
Mulasarvastivada Vinaya at T1442, 680b6 HESH @ Ui PG H S #E > SR AMATS
FRE > ah OB R Bk - AN H AEERERRGDFE » A R EEEES - F2
HEEHUS A E R HEEmH.n

! Upagupta, Kathavatthu, trans Shwe Zan Aung and Mrs Rhys Davids, 331

12 Buddhaghosa, Visuddhimagga, trans Nanamol1, 323



ear-consciousness while in a meditative attainment. "> 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 Mahayana
texts

In Buddhist dhyana, there are five dhyana factors—applied thought
(vitarkal/vitakka), sustained thought (vicara), rapture (priti/piti), pleasure (sukha), and
unification of mind (ekagratdlekaggatd)—present in the first dhyana.'* Vitarka and
vicara are two unique mental qualities of a meditator while in the first dhyana. Priti is
present feeling which is experienced while one is in the two lower dhyanas. Sukha is also
present feeling which is experienced while one is in the three lower dhydnas. Unification
of mind is the dhyana factor common to the four ripa-dhydnas and the four formless
attainments, In the five dhyana factors, vitarka, vicara, priti, and sukha are peculiar to the
ripa-dhyanas, that is, these four dhyana factors are the distinctive characteristics of the
ripa-dhyanas. Based on what the Agamas and the Nikayas say, the Buddhist schools
developed quite different interpretations on vifarka and vicara, which reflect their
respective understandings and experiences on what dhyana is. In this chapter, I will
explore the origin of vitarka and vicara in the Agamas and the Nikayas, and then examine
how the Abhidharma and commentarial literature and the Mahayana texts explain these
two dhyana factors in meditation practice

According to the Anapanasati Sutta and the 810™ satra of the Samyukta Agama,

B YB at T1579, 650c20. ##EHEHEE AL » BUEMESSHEE T34 - JEN A E A Bt
B EATRE - RSB ES  ATERE - JEREIRIEYE > AeBE > FEWE > B A
Hi PSat T1602, 576b24: X5 REUYMERS » I iH —REEY : — T W Fire b8 i f e e ok

B > I E A E
> YB at T1579, 650¢20.
" MN 43, MA 210



priti and sukha are pleasant feelings classified under the aggregate of feeling
(vedandaskandha) Yet, the definition of priti and sukha are quite controversial in the
Abhidharma and commentarial literature. In Theravada, the Visuddhimagga does not
regard priti as a pleasant feeling, but a mental concomitant (caitasika/cetasika) belonging
to the aggregate of mental formations (samskaraskandha)

In the Sarvastivada Abhidharma, the *Mahavibhasa and the Dharmaskandha

(Abhidharma fayun zu lun [ R 22428 1E 5w) treat sukha of the first two dhyanas as

pleasure arising from serenity (prasrabdhi/passaddhi) included in the aggregate of mental
formations, and sukha of the third dhyana to be a mental pleasure belonging to the
aggregate of feeling '®

In Yogacara, the Yogdcarabhiimi and the *Prakaranaryavdcasastra suggest that
priti and sukha involve both mental pleasure and bodily pleasure belonging to the

aggregate of feeling '’ Harivarman, in his *Tattvasiddhisastra (Chengshih lun [ 8 5,

also says that both priti and sukha are pleasant feeling.'® In the third chapter, I will clarify
the nature of prifi and sukha, and analyze their functions in meditation practice, so as to
expound the typical characteristics of dhyana

Mindfulness of breathing (anapanasmrti/anapanasati) will be discussed in the

fourth chapter. In the Chinese Agamas and the Pali Nikayas, mindfulness of breathing is

!> Buddhaghosa, Visuddhimagga, trans. Nanamoli, 142

' Mhv at T1545, 412b5; F] AR A4S, » o RERIE 28 9 B EITHE  BoiRe
Z68% Dsk at 1537, 484b25: B2 44E © B3B8 Y » MBS ESZLEN » B IME%E » A
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o e
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said to fulfill the four foundations of mindfulness (satipatthana)'® and the seven
enlightenment factors (sattabojjhanga),® culminating in knowledge and deliverance.*'
This meditation practice was used by the Buddha on the night of his enlightenment,
consisting of the development of both tranquility meditation (samatha) and insight
meditation (vipasyand). But, the practice of mindfulness of breathing is explained quite
differently in the Visuddhimagga,* the Vimuttimagga,® the *Mahavibhasa,** the
Abhidharmakosabhasya,” and the Yogdacarabhiimi*® 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 dhyana? Whether or not bodily
sensations are present while one is in dhyana has implications on what the meditation
object should be for the practice of mindfulness of breathing. Second, is insight
developed while one is in dhyana or after one emerges from dhyana?

According to the Visuddhimagga, there is no experience of bodily sensations in
dhyana, and hence the meditation object “the breath” needs to be replaced by a mental
counterpart sign (patibhdaga nimitta), before one can enter the state of dhydna.27 The
Chinese Vimuttimagga does not state whether or not bodily sensations are present while

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

' They are mindfulness of body (kaya), feelings (vedana), mind (citta) and mental objects (dhamma).
* The seven enlightenment factors (satta bojjhanga) are: mindfulness (satr), investigation of the law
(dhamma-vicaya), energy (viriya), rapture (pitr), serenity (passaddhr), concentration (Samadhi), and
equanimity (upekkhad).

' SA 810, MN 118

** It is an influential work in Theravada.

It has a close affinity with the Visuddhimagga.

' It is an important Abhidharma text of Sarvastivada.

** It is an outstanding Abhidharma text.

*® It is an encyclopedic text of Yogacara.

*’ Buddhaghosa, Visuddhimagga, trans. Nanamoli, 279, 323.



sensations as the meditative object for the practice of mindfulness of breathing **

The Ablidharmakosabhdsya and the *Abhidharmanydyanusarasastra indicate
that the orthodoxy of the Sarvastivada is that the five sensory consciousnesses do not
occur while one is in dhyana ** On this basis of this position, the *Mahavibhdsa
maintains that after attaining dhyana, 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 pearl *°

Vasubandhu, in his Abhidharmakosabhdsya, 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 *' He
adopts the position of the Sautrantika that body-consciousness can occur while one is in
dhyana, hence, breath sensations are suggested as the meditation object for the practice of
mindfulness of breathing while one is in dhyana *

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

feeling while in dhyana ** Sthiramati, in his *Abmdharmasamuccayavyakhya (Dasheng
apidamo zajilun NIEPT] (L ZEFEHEEESR), says that the five sensory consciousnesses are
not present while one is in dhyana, but that alaya-consciousness sustains the body to

experience bodily pleasure ** Vasubandhu and Asvabhava, in their respective

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

* Vimat T1648, 412a8 X178 » LUBERUAE » FodE

* AK at T1558, 147a2 TEAEEHR®E T 3k ANS at T1562, 760a27 IEAF & Hrde 77 5l

** Mhv at T1545, 135al17 {20088 & @2 B b4t

' AK at T1558, 118b10 Bl E (G AFkhE > BA AL - BIER

2 AK at T1558, 147221 #==EhEA 553 - AR

¥ YB at T1579, 468al7 i/ @RS 55 BT SRR ZaE » B SE =% - E=HBC T
Hy o YIS S R A

> ASV at T1606, 726227 ZFENNS ety o Sl A% 2 SBUERE - RPTEE = K -
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sensory consciousnesses while one is in dhyana, but that mind-consciousness depends on
the body to experience bodily pleasure through similar body-contact *> Their
interpretation is based on the position of six consciousnesses,’® not eight
consciousnesses,’’ to discuss bodily feeling The Yogdcarabhiimi does not state whether
or not body-consciousness feels pleasure while one is in dhyana 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 **

With regard to insight meditation, the Pali Anapanasati Sutta and its counterpart
discourses in Chinese, SA 803 and SA 810, say nothing about emerging from a dhyana
for the development of insight, but the Pali Visuddhimagga and the Chinese
Vimuttimagga do suggest that one develops insight after dhyana *° The Yogdcarabhiimi

and the *Mahavibhdasa describe the development of insight while in dhyana Y 1n order to

> MhsV, trans Paramartha, at T1595, 185225 EEAMS » TR BHE - BH @ WHE BRI
i DIER MRS AR o (DR, - tHI B B DR A BT NTE AR » TiokBEfE 1AL -
MRS EE%EZ4 MhsV, trans Xuanzang, at T1597, 340al4 X —VIRR/METEESARIT A © sHA T
B rE i P Tl > (BB RAEZH - EFERIR IR BE - WERIRSEAEERMR RS - |
IEFEARA I B » Y B AiRBERE B s: ¢ Bl - RIE B BRI S REIFEE S MhsA at T1598,
402a17 X —VIBRINMAFEB S EIMEE © B E sy HIERE L - MIFRELMBIAR - AEit
g s IR o ol DU BT B A L Bl - gL B ¢ WEF IR A ERE R R 5
o RUR IS REIFIEa - Bl - B EFR P RIEEE - B EE S50 BlseE S

*° They are eye-CONSCIOUSNESS, Ear-CONSCIOUSNESS, NOSE-CONsclousness, tongue- consciousness, body-
consciousness, and mind-consciousness

*" They are based on the six consciousnesses pluse manas and alaya-consciousness

*® YB at T1579, 464b20 UHFZE4REB R IEETY) » FYE SRR - oA B HE AR
EfEE I W ANERNEEEEE

*° Buddhaghosa, Visuddhimagga, trans Nanamoli, 279-80. Vim at T1648, 461024 Z={i[S#0% 2 (kAL E
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clarify these two controversial issues, I will explore how the Agamas and the Nikayas
state, and then investigate, how the Abhidharma and commentarial literature and the
Mahayana 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 Mahdavedalla Sutta of the Majjhima Nikaya states, “[ Tlhese 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,

>4l Whether or not

that one cognizes, and what one cognizes, that one wisely understands
there is the arising of insight-wisdom depends on how meditative consciousness cognizes
its objects This specifically involves the function of nama (name or mentality) in
meditation practice The investigation into the definition of nama 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 dhyanas, the dhyanas are said to be inevitably

tinged with craving (frsnd), conceit (mana), views (drstr), and ignorance (avidya), called

“dhyana dominated by craving,” “dhyana dominated by views,” “dhyana dominated by

W ~ 4085 ~ o5 DIAIEBRSR 2 AR - A AAME - WJRER Avb at T1546, 106¢16 [H @ B537E
S ZEMANERESE ? EH  BEAEEFNEN - B SRR L o AR - B -
ENE o AEER 7 EH L A DI EE - AR EEEL S o B > 2 I RS
A

! Nanamoli and Bodhy, trans , Majjhima Nikava, 388
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42 : : 43
7" Here doubt arises due to ignorance

conceit,” and “dhyana dominated by doubt
Craving, conceit, views, and ignorance are the four defilements specifically associated
with manas, or the seventh consciousness, in Yogacara * Ven Nanananda indicates,
“Craving, Conceit, and Views (fanhd, mana, difthi) are but three aspects of the self-same
ego-consciousness ”*° 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
samadhi will be analyzed in this chapter

In Yogacara 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 Madhyantavibhaga (Bian

zhongbie lun 31 7E:w) and the Abhidharmasamuccaya (Dasheng apidamo ji lun K3
b B A2 R EEER) *© 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

k 247

consciousness turns bac This discovery illustrates that the whole mass of suffering

. - - _ 48
comes to be when there is the mutual dependency of consciousness and nama-rijpa

> Asanga, Abhidharmasamuccaya, trans Walpola Rahula and Sara Boin-Webb, 149-150 AS at T1605,
683b6 HHAEIE LAEEFEATTAL > A RN E LAEEEREATAL - A e e LA LT A |
#mEAH e AR A AL TAY YB at T1579, 33568 {E-XEVUEAHEE + —&F LEEE » R FEEE
= LA VURE AR EE

3 AS at T1605, 683b8 FHHEHR H5E A e i AL Fi AL

“ Mhs at T1594, 133¢ 7 85 v 5 S BV JE G E AL MHHE » —HiEaER R » 5 3kle - —EHE > U
4t

* Nanananda, Concept and Reality, 12

MV at T1600, 465a5 AS at T1605, 687b18

" Bodh, trans , Samyutta Nikaya, 602

* Tbud
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Here the consciousness is said to be dlaya-consciousness linking death and rebirth * In
the cycle of rebirth, there is no substantial self, but alaya-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 alaya-consciousness and mind-consciousness, I will
discuss the four stages of Yogacara meditation in the fifth chapter

Buddhist meditation is the union of samatha and vipasyana, 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, 136a16 ZEEFIGH » L O AR B AT » IR



14

Chapter 11

Meditation and Enlightenment

1. Is Enlightenment Possible in Any and All Meditative States?
—The Sevenfold Scheme of Samatha in the Agamas and the Nikayas

The well-known and significant Qiyi jing 14X was cited by the Yogacarins to

explain that the eradication of defilements depends on the seven meditative attainments:
the four dhyanas and the three lower formless attainments.> 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 Agamas. Fortunately, its complete text is
preserved in the Sarvastivada Abhidharma, and its counterpart is found in the Pali
Nikayas of the Theravada called Jhana Sutta, which shows the same sevenfold system of
samatha.”!

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

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

>0 Asanga cited it in the *Prakaranaryavakasastra (Xianyang shengjiao lun SaE5E2E5m) at T1602, 574¢22;
Sthiramati in the *4bhidharmasamuccayavyakhya (Dasheng apidamo zajilun K IEN B 2 FEFEEE 3 at
T1606, 770a23.

*! This satra is preserved in its entirety in the Dharmaskandha (Abhidharma Fayun zu lun [] B 5528 2
) at T1537, 493¢28. Bodhi and Nyanaponika, trans. and ed., Anguttara Nikaya, 234-35.
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eightfold scheme for insight. The core problem between the two systems of samatha 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 Mahayana texts are consistent in the sevenfold scheme of samatha in the
Chinese Canon. The Pali Nikdyas also upholds the sevenfold scheme of Samatha, not the
eightfold scheme.

The Pali Nikayas, the Chinese Abhidharma texts, and the Mahayana texts are in
agreement on the sevenfold system of samatha. Then, why is there an eightfold scheme of
samatha in the Chinese Agamas? 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 samatha
for insight in the siitra system, it is essential to determine which schools the four Agamas
belong to and then verify their corresponding Abhidharma texts. The investigation of the
Pali parallels also provides a clue to clarification. This will demonstrate the common
system of samatha for insight in Buddhist meditation, as the Buddha taught in the sttras

followed by the Buddhist schools.

The Eightfold Scheme of Samatha and its Copyist’s Error
The eightfold scheme of samatha is presented in the 745™ sitra and the 870™ siitra

of the Samyukia Agama (Za ahan jing HEfr]-54%), the Bacheng jing J\34% of the

Madhyama Agama (Zhong ahan jing F[5]£:4%), and the Foshuo shizhijushi bachengren
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Jing s+ B4 /U A 4K that is an individual satra from the Agamas.* These siitras
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 Agama, Ven.

YinshunE[IE (1906-2005), in his Yuanshi fojiao shengdian zhi jicheng GG HE2EE#
£, cited the statement of Samghabhadra in the *Abhidharmanydyanusarasastra
(Apidamo shunzhengli lun 7] B ZEFENE (-3 5%) to point out that the Fuzhang yu jing i
4% and the Shunbiechu jing IERELK in the Samyukia Agama are unique to the

Sarvastivada school.” This proves that the Samyukta Agama is a Sarvastivada
compilation.”® Gunabhadra,”’ the translator of the Samyukta Agama, also translated the
Sarvastivada Abhidharma: Zhong shifen apitan lun 58 25570 EE =3 that is the other
translation of the Prakaranapada™ (Apidamo pinlei zu Tun [55] 52 72 % 500 1E 50).
According to the Four Gandhari Samyuktagama Sutras: Senior Kharosthi Fragment 3,
“Most scholars connect this version with the Sarvastivadin”; the Samyukta Agama is
generally regarded as belonging to Sarvastivada.™

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

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

2 SA 745 at T99, 198a02; SA 870 at T99, 220b7; MA 217 at T26, 802b26; Foshuo shizhyjushi bachengren
Jing B2 B A A LR at T92, 916¢28.

> An influential Chinese scholar-monk who promulgated the ideal of “Buddhism for the Human Realm”
(renjian fojrao AJEERED).

>* A prominent Sarvastivadin who composed the Abhidharmanyayanusarasastra (Apidamo shunzhengli lun
faf B 22 P IE TE 3 5R) in order to dispute Vasubandhu’s Abiuidharmakosabhasyam (Apidamo jushe lun [7] B
7% [EE{H <=6 and uphold the Sarvastivada doctrines.

> ANS at T1562, 330b1, 332a27; Yinshun E[IJIE, Yuanshi Fojiao, 97-98.

>® The expression “Sarvastivada” as an umbrella term covers the so-called Miilasarvastivada.

>" An Indian monk who traveled to China in 435 CE and translated the Samyukta Agama and the Mahayana
texts concerning fathagatagarbha.

*¥ In the Sarvastivada Abhidharma pitaka, there are seven Abhidharma texts called “the body and the six
feet.” The Prakaranapada is one of the six pada works, translated by Xuanzang in the seventh century CE.
*? Glass, Four GandharT Samyuktagama Sutras, 28.
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siitra. The former was translated by the Kashmiri monk Samghadeva;*® and the latter was
translated by the Parthian monk An Shigao.®! Both translators were from the areas where
Sarvastivada flourished. An Shigao’s translations of meditation sttra, such as the
Yogacarabhiimisitra® (Daodi jing 7E#14%) and the Apitan wufaxing jing® Pl B2 %
774%, belong to the Sarvastivada school. Samghadeva, an Abhidharma master, translated

and disseminated the Sarvastivada Abhidharma. The translations of Samghadeva and An
Shigao belong to the Sarvastivada system. This comes to a conclusion that the 745™ siitra
and the 870" siitra of the Samyukta Agama, the Bacheng jing of the Madhyama Agama,
and the Foshuo shizhijushi bachengren jing came from the Sarvastivada school.
However, these four siitras show that the eightfold scheme of samatha is different from
the Sarvastivada Abhidharma that upholds the sevenfold scheme of samatha. In other
words, the presentation of the sevenfold scheme and the eightfold scheme in the Agamas
does not connote that there are two distinct systems of meditation in early schools.

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

found only in the Abhidharma texts, but not in the Agamas. The Dharmaskandha®
(Abhidharma fayun zu lun [0] 8232 B A48 Ie 5@), cited this siitra in its entirety, illustrates
that the destruction of the defilements depends on the four dhyanas 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

% An eminent Abhidharma master who arrived in China in 383 CE and translated many Sarvastivada
treatises.

® A prince of Parthia who made the earliest translations of the non-Mahayana texts into Chinese.
21t is the work of the Samgharaksa, a Sarvastivadin.

% This work is the partial translation of the Prakaranapada.

% It is one of the six pada works in the Sarvastivada Abhidharma.
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not-self, leading to deliverance and nirvana.®” At the end of this sitra, 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-samapatti) 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 sSamatha
for the development of insight and explains why the fourth formless attainment is
incapable thus:

Bhiksus, 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. |

say, “those bhiksus 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.”

P55 ER) EREREHNETEES - EAIERIEIERE KRR E -
HERA IS 5 TEBA RIS T R FT A S R (E RAHIE - ©

The corresponding text of the Qiyi jing in the Pali Canon is the Jhdna Sutta of the
Anguttara Nikaya.®” In the beginning, the Jhdna Sutta shows that the destruction of the
taints depends on the nine attainments: the four dhyanas, 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,

% Dsk at T1537, p.493c28.
% Dsk at T1537, p.494b3.
%" Bodhi and Nyanaponika, trans. and ed., Anguttara Nikaya, 234-5.
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and not-self, reaching ultimate deliverance. In the end, this siitra 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
Jhana Sutta states:

O monks, that the destruction of the taints occurs in dependence on the

first jhana, the second jhana, the third jhana, the fourth jhana; 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.®®
Both the Chinese Qiyi jing and the Pali Jhana 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 Pali Jhdna Sutta, the 745™

 Tbid.,234-5.
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siitra and the 870™ siitra of the Samyukta Agama, the Bacheng jing of the Madhyama

Agama, 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 Pali Nikayas, a
clue emerges to explain why there is an eightfold scheme of samatha in the Chinese
Agamas

The 745" siitra of the Samyukta Agama is a short siitra Its complete original text
and English translation are

Thus I have heard, once the Buddha dwelt at Sravasti in Jeta’s Grove,
Anathapindada’s Park At that time, the World-honored One told the
bhiksus “If a bhiksu develops and cultivates the base of space, this leads
to great fruit and great benefit How does a bhiksu develop and cultivate
the base of space leading to great fruit and great benefit? The mind of this
bhiksu, 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 bhiksus were delighted
and put the teachings into practice As for the three siitras that pertain to
the base of comsciousness, the base of nothingness, and the base of
neither-perception-nor-non-perception, they are formulated n the same
way as that on the development of the base of space 69

WA - RS EE UBE - BRI EERELLm TR
EbmfEZE AR - ZEBEE » TARAER] - ZMEnBZEAR - &
B FRRAER ? ELh LBz ARE - B8y - (ERE - R
AR~ R - [ - YRRy (OB ~ RIEAR ~ 8 Y
o RERILERE - sELLEARFTER - BCE T - BN - AIE
HASE ~ FRITANIE ~ TN SE =4E - L3R

This siitra elucidates that the development of the seven enlightenment factors’' can occur

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

% Italics added

"OSA 745 at T99, 197¢23 (my 1talics)

! The seven enlightenment factors are mindfulness, mnvestigation 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 870" satra of the Samyukia Agama treats the base of neither-perception-nor-
non-perception in the same way

Thus I have heard, once the Buddha dwelt at Sravasti in Jeta’s Grove,
Anathapindada’s Park At that time, the World-honored One told the
bhiksus “If a bhiksu 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
dhyana, 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 nirvana 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 bhiksus were delighted
and put the teachings into practice As the four dhyanas are formulated,
[the Buddha] said the same regarding the four formless attainments "
WIRIE > B EEE VB E - BRIt ESRELLm T A
ELFEAn2fT - A - At B B2 > FiZ S0 A AEE
TR L RUUEE e - BEARES ) e 2 18
17~ SR ~ A ~ AR AR 0 9 ERRCRER - HARE
NAERWREKR  HAEE  ARER EAEE > £OEK -
stLAEE - L EERATER - BOE 2T o WIVTHE - ATEVTIEEE )T
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The 870" siitra explains that in the state of the fourth dhyana, a meditator does not focus

"2 Ttalics added
> SA 870 at T99, 220227 (my 1talics)
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on the components of this dhyana in order to avoid attachment to this dhyana. He/she
contemplates the physical and mental phenomena, and thus culminates in the realization
of nirvana or in rebirth in a celestial realm. The 870™ stitra is the final one of a series of
sitras from the 864™ to the 870™ in the Samyukta Agama, which introduces how a
meditator, within the state of the four dhyanas, develops the liberating insight into
impermanence, suffering, emptiness, and not-self. At the end of this sttra, the four
formless attainments are also attached in the same informal way as the 745" siitra, so as
to explain the four formless attainments joining insight in pairs as the four dhyanas 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 Agama and the Foshuo shizhijushi
bachengren jing, there are twelve doors to the Deathless: the four dhyanas, the four
divine abodes, and the four formless attainments, in which the base of neither-perception-
nor-non-perception is included.” This differs from their parallels in the Pali Nikayas,
which have eleven doors to the Deathless, without the fourth formless attainment. These
doors illustrate Samatha as the indispensable basis for the development of insight leading
to the Deathless, Nirvana. The four divine abodes are a set of doors to the Deathless, and
they can be correlated with meditations within the sevenfold system of samatha, as
shown by the 743" siitra of the Samyukta Agama.

According to the 743" sitra of the Samyukta Agama, 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.

""MA 217 at T26, 802b26; Foshuo shizhyushi bachengren jing i+ B\ I ALK at T92, 916¢28.
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Its Pali counterpart, the Metta Sutta, 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.”
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 samatha.
The twelve doors to the Deathless in the Chinese Bacheng jing of the Madhyama
Agama and the Foshuo shizhijushi bachengren jing are presented in a simpler and more
formulaic way than their Pali parallels. The Pali 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\3§4% of the Madhyama Agama 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.

el VY EIEATIE R R > N HERBLENE > B0
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The list of the formless attainments is also abridged in the Foshuo shizhijushi bachengren

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

> SA 743 at T99, 197¢11.
’® Bodhi, trans., Samyutta Nikaya, 1609-1611.
"MA 217 at T26, 802b26.
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neither-perception-nor-non-perception.’”® Here, the inclusion of the base of neither-
perception-nor-non-perception is questionable.

The 745" stitra and the 870" satra of the Samyukta Agama, the Bacheng jing of
the Madhyama Agama, and the Foshuo shizhijushi bachengren jing sustain the eightfold
scheme of Samatha translated by Gunabhadra, Samghadeva, and An Shigao. These three
translators were experts in the Sarvastivada Abhidharma and also translated its

Abhidharma texts, such as the Zhong shifen apitan lun %2547 B2 2@ by Gunabhadra,
the *Abhidharmahrdayasastra (Apitan xin lun 5] B2 220 i) by Samghadeva, and the
Apitan wufaxing jing 5] 22 H A/ T4E by An Shigao. The Zhong shifen apitan lun and
the Apitan wufaxing jing are the different translations of the Prakaranapdada (Apidamo

pinlei zu lun 5] BE R SLFE I8 5). According to the Prakaranapada,

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.

MR ? B R R TR ORI o S mERT AR N
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According to the *4bhidharmahrdayasastra (Apitan xin lun [A] EE = 55

2

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

H—LgFlu\gﬁgElu\F@ﬁqj/\\\/\\\/ 80
Both the Prakaranapada and the *Abhidharmahydayasdstra state that the taintless path
depends on the three lower formless attainments, upholding the sevenfold scheme of

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

"8 Foshuo shizhyushi bachengren jing at T92, 916¢: “FE—¥/JaAH, EAEABMAHR [F2{%.” The Taisho
edition is #H, while the other three editions of the Sung, the Yuan and the Ming dynasties are 8. According
to its context, the correct word is £H. Here #H is replaced by £H.

7 PP at T1542, 748¢17.

% AH at T1550, 823b17.
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Sarvastivada Abhidharma. In other words, Gunabhadra, Samghadeva, 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 Samatha in their translations of the Agamas stems from the later, incorrect
addition of the fourth formless attainment.

According to the Afthakanagara Sutta of the Majjhima Nikdya and the Dasama
Sutta of the Anguttara Nikaya, Venerable Ananda 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

81 Then, one

conditioned and volitionally produced is impermanent, subject to cessation.
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.”®
The sevenfold scheme of samatha is also presented in the Chinese Agamas.
According to the Wuxiafenjie jing 11 | 77454% of the Madhyama Agama, 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 dhyanas and the three lower formless attainments is described

in detail * The Pali counterpart is the Mahamalunkya Sutta of the Majjhima Nikaya,

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

¥1 Nanamoli and Bodhi, trans., Mayjhima Nikaya, 454-5.
8 1bid., 1254.
8 MA 205 at T26, 779¢18.
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fetters.* In the Anupada Sutta of the Majjhima Nikdya, Sariputta develops insight by
discerning the impermanence of dhydana 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 itself.*®

Clearly, the eightfold scheme of samatha of the SA siitras must be a “copyist’s
error.”® The four formless attainments are a set and appear together in many sitras. If
copyists of the Chinese Agamas were not familiar with the Abhidharma system, they
could have assumed that all four formless attainments served as an integral set of
samatha for insight, and then they could have formulated the addition in accordance with
their assumption. The eightfold scheme of samatha in the four sttras is presented in an
informal attachment or a formulaic mode, which quite differs from the sevenfold scheme
with detailed contemplation in both the Agamas and the Nikayas. The Samyukta Agama,
the Madhyama Agama, and the Foshuo shizhijushi bachengren jing are the translations of
the Sarvastivada version, and the Abhidharma system of the Sarvastivada is consistent
with the sevenfold scheme of §amatha. The translators—Gunabhadra, Samghadeva, and
An Shigao—mastered the Sarvastivada 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.

¥ Nanamoli and Bodhi, trans., Majjhima Nikaya, 537-41.
% Tbid., 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 Samatha in the Buddhist Schools

The Qiyi jing is the crucial text for both the early schools and Mahayana in
establishing the sevenfold system of samatha 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 samatha, the Sarvastivadins
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 *Mahavibhasa®’ (Apidamo dapiposha lun [] B EEEA BLEL/VER), the Qiyi jing is

cited and connected with this problem:

As [the Buddha] states, “Bhiksus, 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 samadhi do they depend on to attain Arhatship? The
answer is: the base of nothingness.

ﬁﬂéﬁﬁ%ﬁﬁﬁﬁﬁﬁﬁﬁ“ 5 o MBS T AEIREIRIERE - IR ERS
Pl R 7 B ARPT AR ©

Vasubandhu® upholds the same point in the Abhidharmakosabhdsya (Apidamo

Jushe lun '] R ZEF{E<=3m). 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

¥ It is a detailed commentary on the Jiianaprasthana (Apidamo fazhi lun [7] B2 75 B ESEET=0

% Mhv at T1545, 929b3.

¥The key treatises of Vasubandhu includes the Trumsika (Weishih sanshih lun W% =-5%), Vimsatika
(Weishih erhshih lun Wi5% — -1-5%). Karmasiddhiprakarana (Dasheng chengye lun KIEFER),
Mahayanasatadharmaprakasamukha$astra (Dasheng baifa mingmen lun KR ZEFAF ), writing
commentaries on Maitreya’s Madhyantavibhagakarika (Bian zhongbian lun song B ¥2:7H) and
Asanga’s Mahayanasamgraha (She dacheng lun i/ 3esw). His influential commentaries on siitras are the
Dasabhumzkabhasya (Studying lun +30885m) and Amutayus sutropadesa (Wuliangshowjing youbotishe i

SEENED).
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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.

A FTEERMEATAR - R E it reriEls - B ma2E e -
WERRFITA AR AITEY > ARG AT S -

Vasubandhu, the younger brother of Asanga, learned the Vibhdsa of the Sarvastivada
school from Kashmir and allegedly mastered the doctrines of the eighteen schools. In the
Abhidharmakosabhasya, he supported and criticized both the Sarvastivada and the
Sautrantika doctrines, without attachment to sectarian views, but directly returned to the

Buddha’s teachings. The Chinese Jushe school {E<=5% was established based on his
Abhidharmakosabhdsya. According to the Datang xiyu ji REETEIR T, initially

Vasubandhu did not believe in Mahayana, but later he was converted to Mahayana by his
half-brother Asanga.”’ He composed more than a hundred treatises on the Mahayana
teachings, mostly on Yogacara.”*

Harivarman, in his * lattvasiddhisastra (Chengshih lun 8 3#), 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 samadhi
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 j1 KJEVGIRED at T2087, 896¢21.
2 Tbid., 897a6.
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used for deliverance Therefore, they are called the samadhis with
perception The noble ones are able to destroy perception and directly
reach the extinction of the taints in dependence on the samadhis Hence,
the samadhis 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

AH - IR MEARUREE 2 &0 - A 7 ER - B
HARARR - CRAERITRt - MR ¢ HEERTRGEAE 7 &
% SIRECE o (ERII > BRI B BIRRTS o FR e Besn

o BEARERUEE - (ARILC HERURD > SRR - éil]nﬁtﬁ%‘éé%ltt‘a%
52&11%&1]{@\ ° FERIRIETRR IR PAEA T8 ASRTEE

Harivarman points out, in the base of neither-perception-nor-non-perception, perception
is too subtle, samadhi is too strong, and wisdom is too weak, therefore, it cannot serve as

a foundation for insight Here the Chinese characters ““f~ | in the Abhidharma texts are

always used for the description of perception in the fourth formless attainment **
According to the *Mahavibhasa, 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 (asamyfit-samdpattr) or the attainment of cessation
(mirodha-samapattr) >

According to the Indian missionary Paramartha, *° the doctrines of the
* Tattvasiddhisastra are derived from the Sautrantika,”’ while according to the Chinese

scholar-monk Yinshun FIJIF, the doctrines are of a unique style, a hybrid of Hinayana and

TS at T1646, 339a7

* Mhv at T1545, 433¢7 HHILHARRISERRS, - RHHT AJE - AIEIRIEIEAEER  AS at T1605,
683c16 JEAHIEIFAR R IR T NI T AR E R Tl

? Mhv at T1545, 433¢3 LA IFARIRIRAEER 2 St ith spEH T A0AE - ARty - e drindE
FERERR o S TR SR AR ERY 5 IR AR JENIEAE RORUERT o LI AR R S
% RNHATAME » A IR

° Paramartha traveled to China 1n the 6th-century and translated more than a hundred volumes of Sanskrit
Buddhast scriptures, including the works of Asanga, Vasubandhua and A$vaghose

1 Sanlun xuanyi =325 at T1852, 3629 Hi =i KL=
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Mahe‘tye‘ma.98 Harivarman was the disciple of Kumaralata, a Sarvastivadin, who later
became the founder of the Sautrantika.” According to the Biography of Harivarman, he
also lived with a Mahasamghika monk studying the Mahayana teachings.'®
Harivarman’s * Tattvasiddhisastra does not adopt a sectarian position, but merely

explores the true meanings of the Dharma. The Chinese Chengshi school ¢ E 5% was

founded based on the * Tattvasiddhisastra.

In Mahayana, the *Mahaprajiiaparamitopadesa ' (Dazhi du lun KEFESR), a
text of the Madhyamika school ascribed to Nagarjuna,'** 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 jing.'”® This treatise maintains that the taintless meditative
attainments that a meditator can use to abandon the fetters are: the first seven attainments,
the anagamya-samdadhi,'** and the dhyanantara.'® Here, the fourth formless attainment
is not included. According to the *Mahaprajiiaparamitopadesa,

The taintless meditative attainments of the nine spheres—the four

dhyanas, the three [lower] formless attainments, the anagamya-samadhi,
and the dhyanantara—are able to eliminate the fetters.

UM VU ~ AR REM P RRERRGSEE - 1

*® Yinshun HIE, Shuoyiqieyoubu, 580.

% Chusanzang i1 H =5k STEE at T2145, 78¢9: [E 4555 Ul BE VDAL BEERPE 35 F-. Sanlun xuanyt =32
# atTI852, 3¢c12: B & © FhIE1R /\FTJLTE » FIE/\IREE Z I IBEEZERE I e o T3 SR e
Z it

' Chusanzang jij1 B =JdistEE at T2145, 79a12.

19" This work is a commentary on the Paiicavimsatisahasrika-prajiiaparamitasitra (Mohe boruo boluomi
Jmg BESRGEE R AR AE).

12 The establishment of the Madhyamika school was based on Nagarjun’s works in India.

' MP at T1509, 186b24.

%1t is access concentration preceding the first dhyana.

11t is the intermediate concentration between the first dyana and the second dhyana.
1% MP at T1509, 187c9
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Regarding the nine taintless attainments, the four dhyanas and the three lower formless
attainments are explicitly taught by the Buddha in the sttras; the andgamya-samadhi and
the dhyanantara, according to the Abhidharma masters, are implicit in the sttras. These
nine taintless attainments are consistent with the sevenfold scheme of $amatha, and
contrary to the eightfold scheme. On the basis of Nagarjuna’s works, the Chinese Sanlun

school == was founded.
In Yogacara, the Yogdcarabhiimi 107 (Yugie shidi lun I AT ER) 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 andgamya-samadhi, the first dhyana, the
dhyanantara, the other three dhyanas, and the three formless attainments,
excluding the peak of existence [bhavagra].

—UIREEATURRER R - MERIL? FREE > EHFkHE - FE
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Here “the peak of existence” is the base of neither-perception-nor-non-perception. The
Yogdacarabhiimi explains that the supramundane contemplation is developed by the
9

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

The Chinese Shelun school 5% and Faxiang school jE£#H5% were established on the

basis of the Yogacara teachings. Asanga''® and Sthiramati also cited the Qiyi jing to

17 A well-known encyclopedia of Buddhist doctrines and practices, this work contains the teachings of the
Sravaka-vehicle, the pratyekabuddha-vehicle, and the bodhisattva-vehicle. It is attributed to the
Bodhisattva Maitreya in the Chinese tradition, but to Asanga in the Tibetan tradition. In the Chinese
version, there are one-hundred fascicles translated by Xuanzang.

' YB at T1579, 881a8.

' YB at T1579, 683a23: S5— A HTA LR » BH{GRHR.

1% Asanga composed many important treatises to systematize the doctrines and practices of the Yogacara,
especially the establishment of the Mahayana vijiiaptimatra (consciousness-only). For instance, (1) the
*Mahayanasamgraha (She dasheng lun B A 3€5%). an encyclopedic work of the Yogacara school with
details about the gradual stages of the Mahayana yoga practice. (2) Abhidharmasamuccaya (Dasheng
apidamo ji lun K FE[H] BL 7 BEAESR), a Mahayana Abhidharma analyzing the dharmas of the sravaka-
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explain that insight is developed in conjunction with the first seven attainments.

According to the *Prakaranaryavacasastra (Xianyang shengjiao lun B352825),

Asaiiga states that “Bhagavan speaks of the seven kinds of dependence.”''! He adds:
The destruction of the defilements depends on the seven supporting

attainments, namely the first dhyana up to [and including attainment,
which is] the seventh base of nothingness.

SRR e R AEN - SR RS T -
Sthiramati in the *4bhidharmasamuccayavyakhya' " (Dasheng apidamo zajilun K3
ELZE A EESm) explains samapatti (meditative equipoise):

Samdpatti as a basis: that is, the seven supporting attainments. As the siitra

states, “I say that the destruction of the taints depends on the first dhyana,
and so too as far as the base of nothingness.”

SRR | SR o A1AR T T R R AL R S
ImRA R IR -

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 Mahayana 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 samatha is
common to Buddhist schools, and it demonstrates that the eightfold system of samatha in

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

vehicle, the pratyekabuddha-vehicle, and the bodhisattva-vehicle. (3) * Prakaranaryavakasastra (Xianyang
shengjiao lun BEEZER), a condensation and outline of the Yogdacarabhiimi. (4) Liumen jiaoshou xiding
lun (P28 7E %), a clear exposition of $amatha.

" PS at T1602, 574¢22: SRR L.

"2 PS at T1602, 496b28.

'3 1t is a commentary on Asanga's Abhidharmasamuccaya (Dasheng apidamo ji lun K] 72 FELE )
"4 ASV at T1606, 770a23.
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samatha, the Abhidharma masters explored the implicit meanings of the Buddha’s words
and then, by including the andgamya-samadhi and the dhyanantara, developed the
complete structure of samatha 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 *Mahavibhasa, the Abhidharmakosabhdsya, the Yogdcarabhiimi, and the
*Mahaprajiiaparamitopadesa unanimously advocate the ninefold scheme of samatha
The ninefold scheme includes the anagamya-samadhi (the incompletely attained
concentration), the dhyanantara (the intermediate concentration), the four dhyanas, 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 ' In this ninefold scheme, the four dhydnas and the three lower
formless attainments are explicitly enumerated by the Buddha, the anagamya-samadhi
and the dhyanantara are implicitly suggested in the Agamas and the Nikayas After the
indication of the anagamya-samadhi and the dhyanantara, the ninefold scheme of
samatha joins insight in pairs for a meditator to attain enlightenment is definitely
established

The anagamya-samadhi relates to the Arhats who are liberated by wisdom

(prajiiavimuktr) without attaining any of the dhyanas, but who also destroy all taints in

"5 Mhv at T1545, 21828 4 & 45 /U JBVUAHRE ~ RZE - RY - =4 AK at T1558, 32al #
#E fFE R Y > —— BB AR JBREE - FE R - UARE - ZAES > Uit ER SO
AR YB at T1579, 881a8 — VR AEE NREEER R - MEATL ? BREE - BVFE - fFFEH
]~ BP A8 ~ =4 fpEs—A MP at T1509, 187¢9  Julthde g © VUM ~ Z4EfmgE ~ RENM
FERT - BEETASE
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dependence on the access concentration preceding the first dhyana, namely the
andagamya-samadhi However, the implication of the andgamya-samadhi serving as the
foundation for the prajiiavimukti Arhats is inconsistent in SA 347 of the Sarvastivada
version, the Mahasamghika counterpart in the Mahasamghika Vinaya, and SN 12 70 of
the Theravada version ''® 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 BSA 160 and SA 936 of the
Sarvastivada version, MA 195 of the Sarvastivada version, and MN 70 of the Theravada
version shows that the implicit suggestion of the anagamya-samadhi concerning the
prajiiavimukt; Arhats seems harmonious in these discourses '’

The indication of the dhyanantara by the Abhidharma masters is for the
explanation of the samadhi without applied thought (vizarka) but with sustained thought
(vicara) only In the Agamas and the Nikayas, there are the three samadhis taught by the
Buddha the samadhi with applied thought and sustained thought, the samadhi without
applied thought but with sustained thought only, and the samadhi without applied thought
and sustained thought These three samadhis are prevalent in early discourses, such as in
MA 72, MA 76, MN 128, DN33 ''* In the Mahayana siitras, the

Satasahasrikapragiiaparamitasitra (Da banruo boluomiduo jing FHYF N M55 4%)

and the Paficavimsatisahasrika-pragiiaparamitasitra (Mohe boruo boluomi jing FEZT %

16 QA 347 at T99, 97a06 The Mahasamghika Vinaya at T1425, 362¢28 Bodh, trans , Samyutta Nikaya,
612-8

"BSA 160 at T100, 434c4 i ol 28 S5\ f#HT SA 936 T99, 240al6 15/ \ iR S1EBE R -
IR RA Rl BRER T AETR - JhEZEMAE MA 195 at T26, 751020 =fabh B ZH7AR 2
EAEL T B S N RS - D R TS WA EE#  Nanamoli and Bodhi,

trans , Majjhima Nikaya, 581

"¥MA 72 at T26, 538¢3 WHBEZE - BEHEAEE  BEEE/ VEE > BEEEEETE MA
76 at T26, 543¢20 = BEEEEEE » 8 DT > 8588 B E Nanamol and Bodhy, trans ,
Majyhima Nikaya, 1015 Walshe, trans , Digha Nikaya, 486
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SR ERGE LT speak of these three samadhis ' In the Abhidharma systems of Buddhist

schools, the samadhi without vitarka but with vicara 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 anagamya-samadhi and the
dhyanantara, 1 will elucidate how the complete samatha system is established as the

ninefold scheme

Andgamya-samadhi
According to the 347" siitra of the Samyukta Agama, the Arhats who were
liberated by wisdom (prajiiavimuktr) extirpated the defilements without depending on any

of the four dhydnas or the formless attainments '’

To the Abhidharma masters, this
discourse suggests that there exists a samadhi lower than the first dhyana to be employed
for the eradication of defilements, because samatha is the indispensable foundation for
liberating insight in the taintless path The Chinese Samyukta Agama is a Sarvastivada
recension The *Mahavibhasa, the *Abhidharmanydyanusarasdstra and the
Yogdcarabhiinm are consistent to point out the 347" sttra of the Samyukta Agama in
holding that the Arhats liberated by wisdom (prajiiavimukir) depended on the anagamya-
samadhi to achieve enlightenment !

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

the first dhyana, s for the explanation of those Arhats who are liberated by wisdom

"' Sps at T220, 301a3 F= =gl - (58 = ? JHA A E S > SRR RN > dEEaE(E

BEHE Pps at T223, 255012 FRiB= =k » (052 2 58 HBI=0 RSB Sl =1k

"0 SA 347 at T99, 97220 I REMEEMEER ? thira s « Bt

"' Mhv at T1545, 572c24 R EER 4GRS - ARG A TE LY BIR T ESRECE  FEERRA
S5 ANS at T1562, 7659 W ER[FBESLAR IS © A B SR IRAE - SRCER SRR - it
BAARTEADRE YBat TIS79, 83520 {S9A# T S0Fiis = BEHL DU A ML ¢ by 2y |-
T 15 AR R
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(prajiiavimukti) without attaining any of the dhyanas, but also possessing a samadhi for
the eradication of all defilements, namely the andgamya-samadhi.'** This shows that
Samatha is the essential condition for insight leading to the destruction of defilements,
and it is not equivalent to the dhyanas. Yet, this conclusion is controversial because the
different versions advocated by some schools do not agree that the anagamya-samadhi is
used by the prajiiavimukti Arhats for attaining enlightenment. In order to clarify the
development of samatha in Buddhist schools, it is necessary to examine the implicit and
explicit descriptions of the andgamya-samadhi in early discourses and the Abhidharma
texts.

In the Mahasamghika Vinaya, the Mahasamghika parallel to the 347" siitra of the
Samyukta Agama says that the prajiiavimukti Arhats eradicated the defilements without

- 123
supernormal powers or the formless attainments.

The Mahasamghika version does not
state that the prajiiavimukti Arhats did not attain any of the dhyanas; this difters from the
Sarvastivada version but accords with the Theravada version, the Susima Sutta of the

Samyutta Nikaya."**

Both the Mahasamghika and the Theravada versions do not indicate
that the prajiiavimukti Arhats used a samadhi lower than the first dhyana, such as the
anagamya-samadhi. The Pali commentary, however, interprets their assertion that they
are prajiiavimukti/pafifiavimutta to mean: “We are without jhana, dry-insighters, liberated

simply by wisdom.”'®

This understanding closely resembles that of the Sarvastivada
version. It seems that the Pali commentator was aware of the distinctions in the version of

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

122 QA 347 at T99, 97a20.

'3 The Mahasamghika Vinaya at T1425, 362¢28.
1" Bodhi, trans., Samyutta Nikaya, 612-8.

1 Ibid., 785.
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andagamya-samadhi, or access concentration preceding the first dhyana, as the basis for
the development of insight is very common in the Pali commentarial texts, such as
Buddhaghosa’s Visuddhimagga.'*®

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

Sarvastivada version called Za ahan jing #E[H5 4% and the other is Bieyi za ahan jing Fl|
s o[ 4% 127 According to the Samyukta Agama of the Sarvastivada version, the 93 6

sttra states that the prajiiavimukti Arhat does not directly experience any of the eight
liberations."®® Its counterpart in the other Samyukta Agama is the 160" siitra, which has a
similar statement.'*’ According to the *Mahavibhasa and the Abhidharmakosabhasya,
the eight liberations (astavimoksa) correspond to the first, second, and fourth dhyanas,
the four formless attainments, and the attainment of the cessation."*’ In other words, both
versions of the Samyukta Agama suggest that the prajiiavimukti Arhat does not have any
of the dhyanas, but uses a samadhi lower than the first dhyana, namely the andagamya-
samadhi, to attain liberation.

In the Madhyama Agama of the Sarvastivada version, the Ashibei jing [ B 4%

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

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

131

wisdom. " The Theravada counterpart is the Kitagiri Sutta of the Majjhima Nikaya,

126 Buddhaghosa, Visuddhimagga, trans. Nanamoli, 86.

127 Ven. Yinshun in the Zaahan jing lun huibian P2 4% 54 & 45 indicated that the Breyt za ahan jing 5|
HEAEA]-2 4% quite possible belong to the Kasyapiya version. Yinshun , ed., Zaahan jing lun huibian, b4.

1% SA 936 at T99, 240al6: 13 /\ B S EB E R - 25005 RARE  BRES T RHEER > HE
.

12 BSA 160 at T100, 434c4: EEfR 0 285 115 )\ R

13 Mhv at T1545, 434b15; AK at T1558, 151b1.

P MA 195 at T26, 751020: ={AEL e Efgie 2 A L/ B S SR - D RREREED
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which defines the prajiiavimukti/pafifiadvimutta 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.”"*

This text does not explicitly mention the
eight liberations but speaks instead of “those liberations that are peaceful and immaterial,
transcending forms.” The Pali 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 jhanas.”'*

Dry-insight meditators are the
prajiiavimukti/paiifiavimutta Arhats who do not attain any of the dhyanas, that is, who do
not directly experience the eight liberations, as the two versions of the Samyukta Agama
assert. But the Pali commentary states that the prajiiavimukti/pafifiavimutta Arahant can
attain the four dhyanas, though not the formless attainments. This agrees with the Susima
Sutta in both its own Theravada version and the Mahasamghika version, as shown above.

The Pali Puggalapariiatti also defines the prajiiavimukti Arhat as “a person
without experiencing the eight stages of emancipation but having perceived them through
insight, has his sinful tendencies completely destroyed.”'** This Abhidharma text clearly
indicates that the prajiiavimukti Arhat does not experience the eight liberations, that is,
does not have any of the dhyanas. In other words, Theravada accepted that the meditative
basis for the prajiiavimukti Arhat to eradicate defilements could be the anagamya-

samadhi—access concentration preceding the first dhyana.

In the Sarvastivada Abhidharma, the Samgitiparyaya (Apidamo jiyimen zulun 5]

132 Nanamoli and Bodhi, trans., Majhima Nikaya, 581.
13 Ibid., 1274.
13 Law, trans., Puggala-Paiifiatt, 22.
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B2 R R AR B P 1L 56) and the *Abidharmavibhasasastra™> (Apitan piposha lun 1] B2
ELZ5/Dem) state that the pragiiavimukti Arhat does not attain any of the eight liberations,

but has destroyed all taints by seeing with wisdom '*® The *Sarputrabhidharma-sastra

137

(Shelifu apitan lun <=F1|35[] EE£3%) also has similar statement ~' In the Mahayana

tradition, the *Mahaprajiiaparamitopadesa states that the prajiiavimukti Arhat cannot
enter any of the dhyanas, except the andgamya-samadhi *® All of these texts show that
the pragitavimukti Arhat does not experience any of the dhyanas, but depends on a
samadhi lower than the first dhyana to attain enlightenment

The Sarvastivadins seemed aware of the distinctions of the different versions,
including those of the Mahasamghika and the Theravada, and reflected on their
Abhidharma texts In the Sarvastivada Agamas, the prajiiavimuki Arhat definitely does
not attain any of the dhyanas as shown in SA 347, SA 936, and MA 195 Yet, the
Sarvastivadins interpreted the prajiiavimukti Arhat as one who is merely unable to enter
the attainment of cessation (mrodha-samdpattr) This is shown in the Mahavibhasa,

Dharmasresthin’s Abhidharmahrdayasastra (Apitan xmn lun [7] &2 20 0:%), Ghosa’s
Abhidharmamytasastra (Apitan ganluwer lun 1] B = H FE K Em), Vasubandhu’s

Abhidharmakosabhasya, and Samghabhadra’s *4bhidharmanydyanusarasdstra

13 1t 15 another translation of the *Mahavibhasa

1% SP at T1536, 43622 7= {0 Ef7AG A (028 2 & © S arnegst s W 5 R B E BT » LA
KEFEN > B BRI RIEINZE Avb at T1546, 216c28 A EEMEHR A 2 F AN LB & /\#RiR > DIEE
Erer i BREREIRA

7 Sas at T1548, 588a24 =l BRI A 2 45 A FihFiif Cm (VRS BTREEA R - B4
AN

P MP at T1509, 270021 45 f =k SRR - IR - AT EERR O TEARE >
SEAREIM R IR 5 PRI R Y > B TRERRR R
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Apidamo shunzhengli lun [1] & 72 FEIE EFEER) °° The Mahavibhasa maintains that an
(Ap g

Arhat who does not have any of the dhyanas 1s called the full prajiiagvimukt: Arhat, and
the Arhat who can enter any of the four dhyanas or the four formless attainments is called

the partial prajiiavimukt: Arhat '*

In the Sarvastivada Abhidharma, the prajiiavimukti
Arhat has the ability to abide in any of the four dhyanas or the four formless attainments,
that 1s, the prajfiavimukt: Arhats have different degrees of samatha, from the anagamya-
samadhi up to the attainment of neither-perception-nor-non-perception On the other
hand, according to Theravada, the prajiiadvimukti Arhat is able to abide in the andgamya-

samadhi or any of the four dhyanas, but not in the four formless attainments

Harivarman, in his * Tattvasiddhsastra (Chengshih lun % '8 5), maintains that the

prajgiiavimukt: Arhats employ, not the andgamya-samadhi, but the kamadhatu-samadhi to

extirpate all taints '

To Harivarman, if one does not depend on any the four dhyanas or
the three lower formless attainments to destroy all defilements, this means one cannot
attain the first dhyana and its access concentration In other words, if one can attain the
access concentration preceding the first dhyana, one must be able to enter the first

dhyana "** Therefore, according to Harivarman, it should be the k@madhdtu-samadhi, not

the anagamya-samadhi, serving as the basis for the prajiiavimukti Arhats to attain

13 Mhv at T1545, 564b13 FHH/ Dy Ei7 i E - ThREEHAETEE R » (HAREHE AH at T1550, 820a2

Bl m NS HETEE AAS at T1553, 973¢10 = E##in 2 N EHEE - B2 AK at T1558,
131c12 FgsfRiGME EE L8 ANS at T1562, 725223 AECEL#ERE - RIEMER > 774

St
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"1 TS at T1646, 33922 FH : (RFUAHCRHARER ? & H © 8 PR R R F A SR EE - #H
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awakening The Sarvastivadins disagreed that the kadmadharu-samadhi can serve as the
basis for the destruction of defilements According to the *Abidharmavibhasasastra, a
meditator can depend on the kamadhatu-samadhi to develop insight, but not to destroy

8 It is similar to a

defilements, because kamadhatu-samadhi is a samadhi not stable
lamp blown by the wind in the crossroads '** Harivarman and the Sarvastivadins had
different viewpoints concerning the andgamya-samadhi or the kamadhatu-samadhi to
serve as the adequate basis for the prajfiavimukti Arhats to attain enlightenment
However, Harivarman agreed that the prajfiGvimukti Arhats are merely unable to enter the
attainment of cessation as the Sarvastivadins advocated '

In Yogacara, the Yogacarabhiinu interprets the Agama’s description about the
prajgiiavimukt: Arhats by using the andgamya-samadhi to eradicate all defilements, a
statement which is in accordance with the Sarvastivada version, the 347" siitra of the

146

Samyukta Agama *™ Yet, this treatise also defines the prajiiagvimukti 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

M ERRA RERHINAE 7 SR A MR IR TR SRRk S Y R
REB R 2 B R g - 1Y
The interpretation of the andgamya-samadhi used by the prajiiavimukti Arhats is for

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

prajgiiavimukt: Arhats reflects the Yogdcarabhiim: position as in agreement with the

' Avb at T1546, 308b29 AR ERERETFE » RAEETSE » SCR 441
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interpretation of the Sarvastivada Abhidharma

Asanga, in his Abmidharmasamuccaya (Dasheng apidamo ji lun K 3fE[R] fE 72 P L5
&), also says

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

SFER R 2R © S SRR B e - 1
Sthiramati’s commentary on Asanga’s Abhdharmasamuccaya is called

*Abhidharmasamuccayavyakhya (Dasheng apidamo zajilun K 3E[R] B 2EPEEESEER), and

in this work, he also explains that the prajfiavimukti Arhats cannot attain all of the eight
liberations In other words, the prajiiavimukti Arhat is one who can attain one liberation,
two liberations, or seven liberations, but not all eight liberations '** The prajiiavimukn
Arhat is merely unable to enter the attainment of cessation, this is consistent with the
Sarvastivada Abhidharma The indication of the anagamya-samadhi and the
interpretation of the prajitiavimukt: Arhat in Yogacara are completely consistent with the
Sarvastivada viewpoints, this demonstrates that the Sarvastivada system of samatha

profoundly influenced the Yogacara system of samatha

Dhyanantara

In the Agamas, the Nikayas, and the Mahayana sttras, there are the three
samadhis taught by the Buddha the samadhi with applied thought and sustained thought,
the samadhi without applied thought but with sustained thought only, and the samadhi
without applied thought and sustained thought These three samadhis are enumerated in

MA 72, MA 76, MN 128, DN33, the Satasahasrikaprajiidparamitasitra, and the

1% AS at T1605, 689a18
" ASV at T1606, 754b19 ERfFin wifrERE » B ER - MRS/ E
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Paricavimsatisahasrika-prajfiaparamitasitra, referring to the four dhyanas and the four
formless attainments ">°

In the generic scheme of the eight meditative attainments, the samadhi with
applied thought and sustained thought is the first dhyana The samadhi without applied
thought and sustained thought includes the three higher dhyanas and the four formless
attainments Then, what is the samadhi without applied thought but with sustained
thought only? There is no position for this samadhi either in the four dhyanas or in the
four formless attainments In the Agamas and the Nikayas, the Buddha did not specify
which dhyana this samadhi belongs to Therefore, this samadhi had been interpreted in
different ways in the different Abhidharma systems

According to the *Mahavibhdsa, the Yogacarabhiimi, and the
*Mahaprajiiaparamitopadesa, the samadhi with applied thought and sustained thought is
defined as the andgamya-samadhi and the first dhyana, the samadhi without applied
thought but with sustained thought only is defined as the dhyandantara between the first
dhyana and the second dhydana, and the samadhi without applied thought and sustained

B n the

thought is defined as the three higher dhyanas and the four formless attainments
Agamas and the Nikayas, the dhyanantara is never mentioned by the Buddha under this
name This dhyanantara is indicated by the Abhidharma masters in order to explain the

samadhi without applied thought but with sustained thought only

In the Theravada Abhidhamma Pitaka, the samadhi without applied thought but

O MA 72 at T26, 538c3, MA 76 at T26, 543¢20 Nanamoli and Bodhu, trans , Majjhima Nikaya, 1015
Walshe, trans , Digha Nikaya, 486 Sps at T220, 301a3, Pps at T223, 255a12

P Mhv at T1545, 269¢19 ZESE(E ? SBERF R IEE - S{MmmiEE ? BEsE b - =i
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with sustained thought only is not designated as the dhyanantara but is regarded as the
second dhyana in the fivefold division of the dhydanas This fivefold division is peculiar
to the Abhidharma system, it does not occur as such in the suttas Thus there are two
schemes of dhyanas in the Theravada Abhidharma system the fourfold and the fivefold
According to the Vibhanga, the fourfold scheme is the same as the Nikayas state, the
fivefold scheme is based on the former fourfold scheme with the addition of the samadhi

152 This demonstrates that the

without applied thought but with sustained thought only
dhyanantara or the samadhi without applied thought but with sustained thought is
recognized among the different Buddhist schools

In the Mahayana siitras, the Satasahasrikapragiidparamitdsiitra and the
Paricavimsatisahasrika-prajfiaparamitasitra clearly define the samadhi without applied
thought but with sustained thought only as the dhyanantara between the first dhyana and

the second dhyana '

In these two sttras, the definition of these three samadhis is similar
to that of the Abhidharma systems, except that the andgamya-samadhi was excluded from
the list The presentation of the dhyanantara in the Mahayana sutras reflects the
development of samatha in Buddhist schools

On the basis of the Buddha’s words, a samadhi lower than the first dhyana was
pointed out and designated the andgamya-samadhi, and a samadhi without applied

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

dhyana and the second dhyana Even though these two samadhis have their different

12 Thattila, trans , Vibhanga, 344-6

'3 Spsat T220,301a7 EEMELRZ L ESAESAES  ATRIEERY  EAESAEZEE
Hh, o T 1 T (e (] = B S ) IR R AR R E o B A = B - i
7 fode e (] = LMY 7 S5 ER | AR TR IR IR g - S S (] = EEH Pps at T223,
255014 SZEBEBSR? BENBERS £ SRABERESSR APE  BAEBAE= -
T2 A= 2 I R pR R LR A S - S g S 2 4 IR
FEMAR T o B A A



45

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 anagamya-samadhi and the dhyanantara, the ninefold scheme of
Samatha for the destruction of taints is completely established the andagamya-samadhi,
the first dhyana, the dhyanantara, the three higher dhyanas, and the three lower formless
attainments This forms the common Samatha system in Sarvastivada, Yogacara, and the

*Mahdaprajiiaparamitopadesa

3. What Samadhis 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 fetters'* (177 samyojananr)—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 (darsana-marga), one becomes a
stream-enterer (srota-dpanna) according to the early schools or a Bodhisattva at the first
bhitmi according to the Mahayana teaching '

In the Agamas and the Nikayas, the Buddha reveals that the four dhyanas and the
three lower formless attainments are the adequate basis for the development of insight '>°

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

dhyanas, the andagamya-samadhi, the dhyanantara, and the formless attainments are

1> The three fetters are the last three of the five lower fetters—sensual lust, 111 will, personality view,
attachment to rules and observances, and doubt

" MA 4 at T26, 42428 BH R, - WH - SE=450E > 157808 E  SS at T676, 70203 [ I B e
LA EE . R AETETE R - AR R S5

136 This 15 shown 1n AN 9 36, MN 64, MN 111, MA 177, and MA 205
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conjoined with insight, due to their difference in the relative balance of samadhi and
wisdom, these meditative attainments play different roles in the destruction of taints.
Below I will explore what samadhis can serve as the adequate basis for the initial stage of
enlightenment.

According to the Navabhikkhu Sutta of the Samyutta Nikaya and its Chinese
counterpart, the 1070™ siitra of the Samyukta Agama, the four dhyanas constitute the

7 n the

higher mind leading to a pleasant dwelling in this very life.
Samadhibhavana Sutta of the Anguttara Nikdaya, 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

- . 158
taints.

In these four kinds of development of concentration, the four dhyanas alone lead
to a pleasant dwelling in this very life. These discourses show the superiority of the four
dhyanas to other samadhis winning the designation of “pleasant dwelling in this very
life.” Tt is said that the four dhyanas are designated as “pleasant dwelling in this very
life,” because when insight is developed in conjunction with tranquility, wisdom and
samadhi reach balance only in the four dhyanas.

According to the *Mahavibhasa (Apidamo dapiposha lun W] G2 ZEFE R ELEEDam)
of the Sarvastivada:

In the state of the four dhyanas, samatha and vipasyand are equal in

strength, and thus they are named pleasant dwelling. In the state of access

concentration [preceding the first dhyana), vipasyana is superior but

Samatha is inferior; in the state of the formless attainments, samatha is
superior but vipasyana is inferior; as a result, both are not the pleasant

57 Bodhi, trans., Samyutta Nikaya, 717. SA 1070 at T99, 278al: f2bb (30 A TE S B A 22 48 k.
¥ Nyanaponika and Bodhi, trans. and ed., Anguttara Nikaya, 88.
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dwelling.

VURSRE BRI - SR EE R e Eha S o e s
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This treatise explains that whether samadhis are “pleasant dwelling” is dependent on the
balance of samatha and vipasyand, namely the balance of samadhi and wisdom. The
Buddhist samadhis including the development of both samatha and vipasyanda differs
from the non-Buddhist samadhis that focus on the development of samatha only.

The *Mahaprajiiaparamitopadesa (Dazhi du lun XS 5), a text of the
Madhyamika school ascribed to Nagarjuna, holds the same position thus:

In the state of the four dhyanas, wisdom and samadhi are balanced as a

pleasant [dwelling]. In the state of the andgamya [samadhi] sphere and the

intermediate sphere [dhyanantara), wisdom is superior but samadhi is

inferior; in the state of the formless attainments, samadhi is superior but
wisdom is inferior; therefore, these states are not pleasant [dwellings].

VU FR e SR I A 5 RE PRt & 2 e /b > MOSTEZ R/
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Here the dhyanantara is further pointed out as superior in wisdom but inferior in
samadhi. The first dhyana and the second dhyana can maintain a balance between
samadhi and wisdom. Why is the dhyandantara between the first and the second dhydanas

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

the inferiority of the dhyanantara in samadhi.

=

Vasubandhu, in his Abhidharmakosabhasya (Apidamo jushe lun 0] gg 722 FE{H &>
&), interprets the four dhyanas as a pleasant dwelling thus:

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

1% Mhv at T1545, 420al4.
19 MP at T1509, 185b18.
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In the state of the four dhyanas, there is a balance between samatha and vipasyana,
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 dhyanas 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 dhyanas, samadhi
and wisdom reach a balance which is the best condition for the attainment of supreme
enlightenment

Asanga, in his *Prakaranaryavacasastra (Xianyang shengjiao lun BRE52E205m),
compares the dhydanas with the formless attainments thus

Only the dhyanas 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 dhyanas, but not on the formless attainments, to

reach the [initial] breakthrough [abhisamaya], because when vipasyand is
developed in conjunction with the dhyanas, it becomes extremely sharp

ERARF R R BRI - BA B0 L JRm e S A
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Asanga indicates that while being in the four dhyanas, one experiences both physical and
mental well-being as a pleasant dwelling in this very life, and vipasyand 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

11 AK at T1558, 145b16
162 pS at T1602, 576c4
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when vipasyand is developed in conjunction with the formless attainments, it is not
extremely sharp.

When vipasyana is developed in conjunction with the anagamya-samadhi, or
access concentration preceding the first dhyana, it is like an oil lamp in wind, with the
result that this oil lamp is difficult to light clearly, because the andgamya-samadhi is not
fixed enough. When vipasyand is developed in conjunction with the dhyanas, it is like an
oil lamp in the interior of a house; therefore, the oil lamp lights brightly on the firmly
tixed dhyanas. When vipasyand 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 samadhi is, the weaker perception is. According to the 28"
siitra of the Dirgha Agama and the Potthapada Sutta of the Digha Nikaya, “from the
arising of perception comes the arising of knowledge”; that is, perception (samjfid) arises
first and then knowledge (vidyd) arises.'® The superiority and inferiority of perception
affect the development of insight. If there is no vipasyana, there is no breakthrough to the
truth; however, the different degrees of samadhi also influence the power of vipasyana.

In Buddhist practice, the thirty-seven aids to enlightenment (saptatrimsad-
bodhipaksika-dharmah) 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

- . 164 L 165 -
in the five faculties, ~ the power of concentration in the five powers, ~~ the concentration

163 Walshe, trans., Digha Nikaya, 163.

1% The five faculties (pafica-indriya) are the spiritual faculties of faith, energy, mindfulness, concentration,
and wisdom.

1% The five powers (paiica-balan) are the powers of faith, energy, mindfulness, concentration, and wisdom.



50

in the seven enlightenment factors, '°® and the right concentration in the noble eightfold

h'*” are all defined as the four dhyanas in the Agamas and the Nikayas.'®® The “higher

pat
mind” of the threefold training'® is also defined as the four dhyanas in early
discourses.'”® All of these indicate that the four dhydnas are the most prominent type of
Samatha for a meditator to attain enlightenment; specifically, the dhyanas can serve as a
basis for vipasyand to bring the initial breakthrough to the Dharma, and the formless

attainments are inadequate for this.

In the Sarvastivada Abhidharma, the Jiianaprasthana'”" (Apidamo fazhi lun 5] &
R 2% 2e) maintains that the destruction of the three fetters— identity view,

attachment to rules and observances, and doubt—is dependent on the four dhyanas or the
incompletely attained concentration as follows:

What samadhi 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].

=&Y/ BRI ? B =SB RVUBAARR 0, -

The *Mahavibhdasa, a commentary on the Jiidanaprasthana, explains that “the four”

1% 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" The noble eightfold path (astangika-marga) 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% E g SA 646, SN 48:8; SA 675, AN 5:14; SA 715; MA189, DN 22.

1% The threefold training (s7ksa-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.

0 SA 817, AN 3:88

! In the Sarvastivada, there are seven Abhidharma texts called “the body and the six feet.” These seven
treatises are Dharmaskandha (Abhidharma fayun zulun W] B 28 A28 IR 5%), Samgitiparyaya (Apidamo

Joimen zulun [ B 7 AR JRLFS R 20 Pragiiaptisastra (Abhidharma shishe zulun ] 22 FE 2% 12 59),
Prakaranapada (Apidamo pinler zu lun W] B 7% BT B 3w), Dhatukaya (Apidamo jieshen zulun 5] B2 73 B
FLE ). Vyhanakaya (Apidamo shishen zulun 355 2 3%), and Jianaprasthana (Apidamo fazhi tun 1]
BE A 5%, The first six treatises are as the feet of the last Jianaprasthana, and the Jianaprasthana as
the body of the first six treatises.

172 JP at T1544, 939b16.
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signifies the four dhyanas, and “the incompletely attained concentration” means the
anagamya-samadhi and the dhyanantara, because both are not fundamental types of
concentration like the four dhydnas or the four formless attainments ' According to the
*Mahavibhasd, 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 (bhavana-prahdtavya), but not the coarse defilements which are destroyed by
the path of insight (darsana-prahatavya) In contrast, when insight is developed in
conjunction with the dhyanas, it is capable of eliminating both the coarse defilements and
the subtle defilements '’* Therefore, only the sixfold scheme of samatha—consisting of
the four dhyanas, anagamya-samadhi, and dhyanantara—acts as the supporting
condition for the extirpation of the coarse defilements which are destroyed by the path of
insight

Vasubandhu in the Abhidharmakosabhdsya and Samghabhadra in the
*Abhidharmanydyanusarasastra uphold this sixfold scheme as an adequate basis for a
meditator to develop the four good roots (kusalamiila) conducive to penetration
(mirvedha-bhagiya), namely heat (usmagata), summit (miradhan), acquiescence (ksanti),
and the supreme worldly dharma (laukikagradharma), leading to the initial breakthrough
to the noble truths (satya-abhisamaya) !> Consequently, the sixfold scheme of samatha
joining vipasyand in pairs for a meditator to uproot the three coarsest fetters and enter the

path of insight (darsana-marga) becomes the orthodoxy in the Sarvastivada school In
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addition, the *Mahaprajiiaparamitopadesa 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 insight '”® Even though this treatise does not explicitly state
what the six meditative attainments are, in contrast to its ninefold scheme of samatha for
insight, these six meditative attainments should be the andgamya-samadhi, the
dhyanantara, and the four dhyanas, the same as in the Sarvastivada school 7
However, the Yogacarabhiinmi advocates that the fivefold system of samatha,
rather than the sixfold scheme, serves as the efficient foundation for the initial
breakthrough to the noble truths According to the Yogacarabhiimi
Furthermore, only by depending on the dhyanas and access concentration
preceding the first dhyana—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 sSamatha is superior, whereas the path of

vipasyand 1s inferior The inferior path of vipasyand is incapable of
attaining the [initial] breakthrough to the noble truths

B MEARSHRFE WA 400 R 2 e R A B - FRIEEUE - FTRA
Frfa] 2 SO E ML - BReAERHE S - FRELER S S E R A B
fﬁg@éﬁ o 178
The description of the Yogdacarabhiimi is related to the statement of the Jiidnaprasthana,
but differs from the explanation of the *Mahavibhasa According to the *Mahavibhasa,
the incompletely attained concentration covers both the andgamya-samadhi and the
dhyanantara, whereas, the Yogacarabhiimi asserts that the incompletely attained

concentration only consists of the anagamya-samadhi or access concentration preceding

the first dhyana According to Xuanzang, there are six comprehensions (abhisamaya) in

6 MP at T1509, 195b14 it B
TMP at T1509, 187¢9 JUi% JRTE © VU « Z4EE « FEH ~ ] EE%SfHE The ninefold
scheme of samatha 1s the anagamya-samadhy, the dhyanantara, the four dhyanas, and the three lower

formless attainments
' YB at T1579, 682b27
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the Yogacarabhiimi, in which three comprehensions depend on the five meditative
attainments not the six meditative attainments, and this case illustrates that the
dhyanantara cannot be the supporting condition for the path of insight (darsana-

marga)."”

In other words, “the incompletely attained concentration” does not include the
dhyanantara. Xuanzang explains that there are many distractions in the dhyanantara
sphere, because the Mahabrahman dwells there; therefore, the dhyanantara cannot serve
as the foundation for the path of insight.'®

In the first dhyana heaven of the form realm (ripadhdtu), there are three heavens:
the lower heaven of Brahma followers (Brahmaparisadya), the middle heaven of
Brahma's ministers (Brahmapurohita), and the highest heaven of the great Brahma
heaven (Mahabrahma). Meditators will be reborn in these heavens according to their
level of practice of the first dhydana as weak, medium, or superior. According to the
*Mahavibhasd, the *Mahaprajiiaparamitopadesa, and the Yogdcarabhiimi,
Mahabrahman, the Brahman King, dwells in the great Brahma heaven, namely the

dhyanantara sphere.'!

When one practices the first dhyana reaching the superior level,
one attains the dhyanantara and thus is reborn in the great Brahma heaven. With regard

to the dhyanantara, Kuiji #2755 (632-682), in his Chengweishilun shuji X ME Rk Em 750,

adds:
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Question: For what reason is [the initial breakthrough] not dependent on
the dhyanantara?

Answer: Because it cannot be a basis for [the development of] the sharp
taintless, [a samadhi] that enables one to develop the sharp taintless can be
the basis [for the initial breakthrough]. In addition, [the dhyanantara
sphere] is the place where the Mahabrahman dwells with many
distractions; it is not the pure sphere.

[ AR A ? BRI RS - AHAEREREAR : X
AR BELE - JRFtEy -

The dhyanantara 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
dhyanantara is not stable. Yet, in the state of the dhyanantara, the power of insight is
able to eliminate the subtle defilements which are destroyed by the path of cultivation.
The *Mahaprajiiaparamitopadesa also states that the dhyanantara is inferior in
samadhi.'™ The problem is: access concentration preceding the first dhyana, or the
anagamya-samadhi, is also inferior in samadhi, but it can be a basis for the development
of sharp insight to bring the initial breakthrough to the Dharma. The dhyanantara is a
samadhi higher than access concentration preceding the first dhyana; then, why is the
function of access concentration preceding the first dhyana superior to that of the
dhyanantara? The access concentration preceding the second dhydna is also higher than
the access concentration preceding the first dhydana, 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 dhyana can do so. In the system of samatha, the
four dhyanas and the formless attainments have their respective access concentration
(samantaka-samadhi). According to the *Mahavibhdasa, the Abhidharmakosabhasya, and

the Yogacarabhiimi, among the different grades of access concentration, only access

182 Chengweishilun shup FMESkSH7IET at T1830, 568b8.
8 MP at T1509, 185b19: o R 2455 1 /)
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concentration preceding the first dhyana functions as an adequate basis for the

184

destruction of defilements ~°" The other access concentrations cannot serve as a basis for

the development of the taintless insight

Samghabhadra, in his *4bhmdharmanydyanusarasastra, gives the reasons why
access concentration preceding the first dhyana 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 dhyana 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

Ltﬁﬁﬁﬁ/)ﬂ:ﬁ% P EHSEREEH - MR 4 iR, N EE
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Samghabhadra’s reasons are ambiguous His statement is also cited in the Chinese
commentaries on the Abhidharmakosabhasya, however, none of these three
commentaries analyze his reasons

The Yogdcarabhiimi also explains the reason thus

Excluding [dependent on] the andgamya-samadhi, 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
andagamya sphere is the initial concentrated mind From the first dhyana
forth, all the concentrated minds have [the fundamental] samadhi first,
hence, from the [first dhydana] forth the noble disciples only depend on the
fundamental [samadhis] to develop the supramundane wisdom, rather than
the access concentrations
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AR5y - 1™
This treatise illustrates that the anagamya-samadhi is the initial concentration, and the
noble disciples have no choice but to depend on the anagamya-samadhi to develop the
supramundane wisdom. After the first dhyana, the noble disciples merely choose the
fundamental samadhis, rather than the other higher access concentrations, to be a basis
for the attainment of supramundane wisdom. Both the *Abhidharmanydayanusarasastra
and the Yogacdarabhiimi 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 dhyanantara 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 dhyanas, wisdom
and samadhi are balanced leading to the eradication of the three coarsest fetters, and the
attaining of the initial breakthrough into the noble truths. The four dhydanas 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
(darsana-prahatavya), and the eradication of the subtle defilements which are destroyed
by the path of cultivation (bhdavana-prahatavya). When insight is developed in
conjunction with access concentration preceding the first dhyana, namely the anagamya-
samadhi, wisdom is superior but samadhi is inferior; this union is also capable of
eliminating the three coarsest fetters. When insight is developed in conjunction with the
dhyanantara, wisdom is superior but samadhi is inferior; yet, the fetter-removal power of

this union is controversial.

% YB at T1579, 683al9.
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The Sarvastivadins and the *Mahdprajiiaparamitopadesa regard the dhyanantara
as an efficient basis for the destruction of the three coarsest fetters and the initial
realization of the four noble truths, whereas the Yogdacarabhiimi rejects this claim. When
insight is developed in conjunction with the three lower formless attainments, samadhi is
too strong and thus wisdom is insufficient. As a result, the formless attainments of the
formless realm (aripadhatu) 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 (bhavana-
prahatavya).

Hence, according to the Sarvastivadins and the *Mahaprajiiaparamitopadesa,
there is the sixfold scheme of samatha, consisting of the anagamya-samadhi, the
dhyanantara, and the four dhyanas, which join with insight leading to the initial
breakthrough to enlightenment. In contrast, in the Yogacdarabhiimi, only when insight is
developed in conjunction with the andgamya-samadhi and the four dhyanas, can one
enter the first stage of the ten bhitmis. That is, the fivefold scheme of samatha, without
including the dhyandntara, leads to the attaining of the initial breakthrough to

enlightenment.



58

Chapter 111

The Nature of Dhyana/Jhana

1. The Controversy of Maudgalyayana/Moggallana on Hearing Sounds in
Meditation
The experience of Venerable Maudgalyayana/Moggallana, 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
Theravada Vinaya and the Dharmaguptaka Jinaya, Venerable Maudgalyayana was able to
hear sounds while in a meditative attainment, and both Vinayas attribute this to his
meditative attainment having not been fully purified '*’ This suggests that sensory
awareness can be present while one is in dhyana. In contrast, according to the
Mahasamghika Vinaya, the Sarvastivada Vinaya, and the Milasarvastivada Vinaya,
Venerable Maudgalyayana reached a formless (ariipa) attainment, and then after

emerging from the formless attainment, he heard sounds '**

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 dhyana

Below I will focus on this event of hearing sounds to explore whether or not sensory

'*" Horner, trans , Vinaya-pitaka, 1 189-90 The Dharmaguptaka Vinaya at T1428, 984c26 B 523550
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awareness can occur while one is in dhyana

According to the Youxmng jing #5{74% of the Dirgha Agama and the

Mahaparmibbana Sutta of the Digha Nikaya, once, while the Buddha was sitting in
meditation fully conscious and awake, he did not see nor hear a great storm, complete

139 It seems that the Buddha attained a

with rainfall, flooding, thunder, and lightning
formless (ariipa) attainment which transcended all perceptions of form (ripa), 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 Theravada }Vinaya and
the Dharmaguptaka Vinaya record that Venerable Maudgalyayana heard sounds while in a
meditative attainment

According to the Theravada Vinaya, Venerable Maudgalyayana described that
upon entering the imperturbable concentration, namely the formless attainments or the
formless attainments plus the fourth dhyana, he heard sounds of elephants plunging into
water, crossing over and trumpeting on the bank of the river Sappinika Some monks
became angry upon hearing this statement because they thought that Maudgalyayana had
made a false claim The Buddha commented that Maudgalyayana had spoken truthfully
because his meditative attainment was not wholly purified '*° Ven Thanissaro explains
In an “impure” form of meditative attainment, one is able to hear sounds as Venerable
Maudgalyayana attains, while in a “pure” form of formless attainment, one is unable to

- 191
hear sounds as per the Buddha’s own experience

According to the Dharmaguptaka }Vinaya, Maudgalyayana said that he heard

DA 2at T1, 19601 H AR : FhEEAT ? AEFREL 2 & H ¢ i > BT « FARBSE
BEAREL - HEERE  BIEAM - TIETOE - B~ Walshe, trans , Digha Nikaya, 259

% Horner, trans , Vinaya-pitaka, 1 189-90
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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 Maudgalyayana 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 '

The Theravada Vinaya and the Dharmaguptaka Vinaya
indicate that sensory awareness can and does occur while one is in dhyana or in any of
the formless attainments, and both cite the same reason

The Mahasamghika Vinaya, the Sarvastivada Vinaya, and the Miilasarvastivada
Vinaya provide a variant account of the same incident According to them, Venerable
Maudgalyayana attained the formless attainment, and then after emerging from this
attainment, he heard sounds "> According to the Mahasamghika Vinaya, Venerable
Maudgalyayana 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 Maudgalyayana 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

192 The Dharmaguptaka Vinaya at T1428, 984c26 B H #i 5L © Fo A RS E » B/ \EBITF5 A
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' The Mahasamghika Vinaya at T1425, 466a5, the Sarvastivada Vinaya at T1435, 441al, The
Mulasarvastivada Vinaya at T1442, 680b6



61

from the attainment '**

According to the Sarvastivada Vinaya, Venerable Maudgalyayana 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 Maudgalyayana 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 '°> This Vinaya also indicates that when
Venerable Maudgalyayana 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 *°

In the Mulasarvastivada Vinaya, Venerable Maudgalyayana described that he
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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? Sariputra asked them to
report this matter to the Buddha The Buddha explained that Maudgalyayana 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 '*’

The Mahasamghika Vinaya, the Sarvastivada Vinaya, and the Miilasarvastivada
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 Maudgalyayana heard sounds
after emerging from the formless attainment

The Theravada Vinaya and the Dharmaguptaka Vinaya record that Venerable
Maudgalyayana heard sounds while in a meditative attainment, albeit an “impure” one
The Pali commentary to the Theravada 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 *'*®
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This commentary explains that Venerable Maudgalyayana heard sounds between the
meditative attainments This statement reflects the descriptions of other schools’ Vinayas
on this issue

The Kathavatthu, an Abhidharma text of the Theravada, refutes the view that one
can enter dhyana and still hear sounds The commentary to the Kathavatthu states that
this view is held by the Pubbaseliyans, who cite the Buddha’s words to prove this

point %

Because the Buddha says that sounds are a thorn to one who attains the first
dhydna, if one cannot hear in the dhyana, sounds cannot be a thorn **° According to the
Kathavatthu, one cannot see, hear, smell, taste, and touch objects while in dhyana Thus,
according to this interpretation, the sutta statement that “sounds are a thorn to the first
dhyana” should be understood to indicate that there can be no awareness of sound while

remaining in the dhydna **!

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 Theravada itself

The *Mahavibhasa, an Abhidharma text of the Sarvastivada, also rejects the

292 This treatise states that one is

possibility of hearing sounds while in the first dhyana
unable to hear sounds while in the first dhyana, and thus it 1s impossible that Venerable
Maudgalyayana could have heard sounds while in the base of nothingness *** The
*Mahavibhasa goes on to mention that some people maintain that samadhi is as profound

as the ocean, and sravakas (hearers) are unable to exhaust it, only the Buddha can,

therefore, there was no offense committed by the Venerable Maudgalyayana who said

' Upagupta, Kathavatthu, trans Shwe Zan Aung and Mrs Rhys Davids, 331
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that he heard sounds while in the meditative attainment ***

Here a question is raised Did Venerable Maudgalyayana not know that one is
unable to hear sounds while in a meditative attainment? Why did he say it is possible?
According to the *Mahavibhasa, it is because Venerable Maudgalyayana was
predominant in samadhi and had the ability to enter and emerge from samadhi rapidly,
thus he thought that he heard sounds while in the base of nothingness However, the
*Mahavibhasa 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 samadhi, and of the final mind instant when he emerged from the samadhi,
but he was unaware of his promptly entering, emerging, and re-entering the samadhi
Thus, his claim did not constitute an oftense 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 > The *Mahavibhdsa is also clear that other schools’ Vinayas admit
to Venerable Maudgalyayana hearing sounds while in a meditative attainment, such as the
Theravada Vinaya and the Dharmaguptaka Vinaya, and arbitrarily judges their Vinayas as
3,206

“apocryphal Vinayas

Harivarman, in his * Tattvasiddhisastra, indicates that sounds are a thorn, because

204Ib 1 d
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they are a pain for one who has attained the first dhyana **’

He explains that “contact”
constitutes a thorn to one who attains the first dhyana, and this ear-contact causes one to
emerge from the first dhydana, because sensory consciousnesses can occur in the first
dhydna and the five sensory consciousnesses disappear in the second dhydna ***

The Yogdcarabhiim and the *Prakaranaryavdacasdastra maintain that one is able
to hear sounds while in a meditative attainment ** According to the Yogdcarabhiimi, one
hears sounds through ear-consciousness while in a meditative attainment, at the same

. . . . . 210
time, one’s mind-consciousness is still concentrated

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 Yogdcarabhiimi 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 #3255 (632-682), in his commentary on the

Yogdcarabhiini, indicates that this statement of hearing sounds while in a meditative

attainment is for refuting the Sarvastivada viewpoint that the five sensory

. . . _ 211
consciousnesses are not present while one is in dhyana
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In the Theravada Vinaya, some monks accused Venerable Maudgalyayana of
unfounded claim to higher attainment.*'* Commenting on the Theravada Vinaya, Ven.
Analayo 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.”?"3

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 Maudgalyayana 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 Theravada
Vinaya and the Dharmaguptaka Vinaya record that Venerable Maudgalyayana heard
sounds while in a meditative attainment, and this attainment was not purified. That is,
Venerable Maudgalyayana 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 Yogacara texts are also
inconsistent on whether or not the operation of sensory consciousness takes place in a

meditative attainment. According to the Yogdacarabhiimi and the

*Prakarandryavacasastra, hearing sounds in a meditative attainment suggests that there

*"* Ibid.
13 Analayo, Direct Path to Realization, 77.
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is the occurrence of sensory consciousness in a meditative attainment, while Sthiramati,
in his *Ablidharmasamuccayavyakhyd, says that there is no occurrence of the five

. . — 214
sensory consciousnesses in samahita

According to the Cheng weishi lun X"z, 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 attainment *° 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 sravakas (hearers) and pratyekabuddhas (self-
realizers) are in a meditative attainment *'® According to Kuiji, when sravakas 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 attainment 2" Kuiji’s
explanation that sravakas 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
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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 *'® 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 559" siitra of the Samyukta
Agama and its relevant discourse, the Ananda Sutta of the Anguttara Nikaya, indicate that
when one is in the four dhyanas and the three lower formless attainments, sensory objects
are present to one’s awareness, but one does not experience them *'* According to SA
559, a monk asked How is it that one can be percipient of what exists, yet one does not
think or know? Venerable Ananda replied that a monk is percipient of existing dharmas,
but he does not think or know while in the first diyana up to the base of nothingness **°
In the Ananda 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

221 .
These two discourses reveal

smells, the tongue to tastes, and the body to tactile objects
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 dhyana, it is possible to hear sounds,

but because of hearing sounds and searching for them one actually loses one’s dhyana, as

the Madhyama Agama and the Anguttara Nikaya describes that sounds are a thorn for one

218 Chengwershilun shupt FRUESkSm70EC at T1830, 470a22 78D AMF > INEEE Ak
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who attains the first dhydna.*** In contrast, when one hears sounds in dhydna and simply
lets go of that hearing, he/she could still remain in this dhyana, as SA 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 **

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 dhyana? Second, does a
meditator have to emerge from dhyana as rapture (priti/piti) and pleasure (sukha) pervade
the whole physical body?—In other words, could a meditator experience bodily feeling
while in dhyana?

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
Anapanasati Sutta, the contemplation of the body (kaya) consists of four steps: 1) know
long breath, 2) know short breath, 3) experience the whole body, and 4) calm the bodily
formation.*** 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

22 MA 84, AN 10:72
2 SA559, T99, 146¢5.
PMN 118
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whole-body awareness
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 dhyana. This suggests that one can practice mindfulness of breathing with
breath sensations as the meditation object while in dhyana

Moreover, according to the *Mahavibhasa and the *Abhidharmavibhasdsdstra,
Vasumitra, an eminent Sarvastivada scholar monk, says that when one breathes in and out
experiencing the whole body within dhyana, even though awareness of the breath is

present, one does not need to emerge from dhydna **°

This is because the employment of
upaya enables one to remain in dhyana.**’ Vasumitra’s statement also affirms that a
meditator can stay in dhyana with bodily awareness

In MA 81, MA 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 dhyana. 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

** Ven. Thanissaro’s footnote on the Anapanasati Sutta "Anapanasati Sutta Mindfulness of Breathing"
(MN 118), translated from the Pali by Thanissaro Bhikkhu. Access fo Insight, June 14, 2010,

http //www accesstoinsight org/tipitaka/mn/mn 118 than html
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arise 9228

According to the Kayagatdasati Sutta, the simile of the bath man depicts that
rapture (priti/piti) 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.**’

Ven. Thanissaro and Richard Shankman use this simile to indicate that awareness of the
body is still present while one is in dhyana. > Contrary to this, Ajahn Brahmavamso
maintains that the five senses do not operate while one is in dhyana, and that there is no
experience of a physical body.”" 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.*** This
viewpoint agrees with the interpretation of the Pali Abhidharma and commentary, such as

233

the Vibhanga and the Visuddhimagga.”” 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 dhyana 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

% Thanissaro, "The Steps of Breath Meditation."

*** Nanamoli and Bodhi, trans., Majjhima Nikaya, 953.

#° Thanissaro, The Wings to Awakening, 228; Shankman, Fxperience of Samadhi, 36.
Bl Brahm, Mindfulness, Bliss, and Beyond, 164.

> Tbid.

3 Thittila, trans., Vibhanga, 338; Buddhaghosa, Visuddhimagga, trans. Napamoli, 159.
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bright mind ***

In the fourth dhyana, the bright awareness pervades the whole body, as rapture (prifi/pitr)
pervades throughout the entire body in the first two dhyanas, and pleasure (sukha) in the
first three dhydanas The Buddha’s similes do suggest that the body and mind interplay
while one is in dhydana, and priti/piti and sukha are experienced in both the body and
mind

Regarding bodily feeling, the Yogacarins recognize that a meditator experiences
bodily pleasure while in dhydna, but it is not body-consciousness that is aware of bodily
pleasure According to the *Abmdharmasamuccayavydakhya, Sthiramati says that the five
sensory consciousnesses do not occur while one is dhydana, but that dlaya-consciousness
sustains the body to experience bodily pleasure > According to Vasubandhu and
Asvabhavas’ commentaries on the *Mahdayanasamgraha, 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-contact **® Their
commentaries stand on the position of six consciousnesses,  not eight
consciousnesses, " to discuss bodily feeling Vasubandhu and Asvabhava explain that

dependent on body, mind-consciousness perceives bodily feeling while one is in dhyana,

> Nanamoli and Bodh, trans , Majhima Nikava, 954
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not in the formless attainments

2. Vitarka/Vitakka and Vicdra: Their Origin and Function in Meditation Practice
In Buddhist meditation, vitarka/vitakka (directed thought) and vicara

(examination) are two representative mental qualities of a meditator while in the first
dhyana/jhana, called dhyana factors (anga). The Agamas and the Nikayas do not give a
clear definition of what these two dhydna factors should be. Hence, based on meditators
respective understandings and experiences in dhyana, there are variant accounts of these
two dhyana factors shown in the Abhidharma and commentarial literature Below, I will
explore the origin of vitarka and vicara in the Agamas and the Nikayas, and then compare
these accounts with their variant accounts in the Abhidharma and commentarial literature,
and the Mahayana texts, so as to explain how vitarka and vicara function in meditation

practice

SKkillful Thoughts and Right Intentions in Dhydna Practice

A

According to the Nian jing 73:4% of the Madhyama Agama and the

Dvedhavitakka Sutta of the Majjhima Nikaya, vitarka (thought) could be divided into two

239

sorts.””” 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 **

¥ MA 102 at T26, 589a13: {eEndisith i @ BoACREEE [ ERERS - (FRS  REMHlFEaE
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Majjhima Nikaya, 207
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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 Samanamandika Sutta of the Majjhima Nikaya,
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 dhyana.
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
dhyana*"!

The Chinese parallel to the Samanamandika Sutta is the Wuzhiwuzhu jing 11379
F 4K of the Madhyama Agama. According to the Wuzhiwuzhu jing, the unwholesome

intentions cease without remainder while one is in the first dhydna, but the wholesome

242

intentions cease without remainder while one is in the fourth dhyana.”"* However, the

Samanamandika Sutta states that the cessation of wholesome intentions occurs while one

8 This statement of the Wuzhiwuzhu jing

is in the second dhydna, not the fourth dhydna.
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 dhydna. Then after stilling the three skillful thoughts or

wholesome intentions, one enters the second dhyana. These two sorts of vitarka and two

(HARTE - LB MERSEE > TSR AEL » BERESE S EE. Nagamoli and Bodhi, trans.,
Majjhima Nikaya, 209.

4 Napamoli and Bodhi, trans., Majjhima Nikava, 651-652.
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kinds of intention are important sources in early discourses for the Yogacarins to
understand and define vitarka and vicara

According to the Yogacarabhitmi, vitarka and vicara, the two dhydna 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 (kamadhatiu) ***
Asanga, in his *Prakaranaryavacasastra, clearly points out that these two dhydana factors
are skillful thoughts connected with renunciation, non-ill will, and non-cruelty 245
Sthiramati, in his *4bhidharmasamuccayavyakhyd, also says that the function of these
two dhyana factors is for one to abandon unskillful thoughts connected with sensual
desire, ill will, and cruelty, giving rise to rapture (priti/piti) and pleasure (sukha)**® In
this context, vitarka and vicara 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 dhydna. After one attains the
first dhyana, vitarka and vicara still act as skillful thoughts which steady the mind in this
dhyana. Then it is said that one enters the second dhydna through the stilling of vitarka
and vicara **" In other words, skillful thoughts or wholesome intentions cease while one

is in the second dhydana, not the fourth dhydana

In the Shengdao jing EEi54% of the Madhyama Agama and the
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Mahacattarisaka Sutta of the Majjhima Nikdya, right intention (samyak samkalpalsammd

h,?*® is also defined as the intention of

sankappa), a tactor of the noble eightfold pat
renunciation, the intention of non-ill will, and the intention of non-cruelty.249 The
Mahacattarisaka 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.”*° 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.”*"

Yet, this part of the
Mahdcattarisaka Sutta is not found in its Chinese parallel, the Shengdao jing. Right
intention 1s identified with vitarka/vitakka as the Yogacarins defined vitarka and vicara 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 Mahdcattarisaka 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

% The noble eightfold path is right view, right intention, right speech, right action, right livelihood, right
effort, right mindfulness, and right concentration.

*¥ MA 189 at T26. 736al: =i IE&E ? #EAUS ~ 50 - S EFEE. Nagamoli and Bodhi,
trans., Majjhima Nikayva, 936.

>0 Nanamoli and Bodhi, trans., Majjhima Nikaya, 936.

! 1bid., 1328.

2 1bid., 935-36.



77

wrong intention, to enter upon right intention, and to remain in right intention, this is
right mindfulness ** As right view, right effort, and right mindfulness run and circle
around right intention, the Yogdacarabhiimi and the *Prakarandaryavdcasastra maintain
that vitarka and vicara act in the company of mindfulness (smyti/sat), clear
comprehension (samprajanya/sampajaiifia), and equanimity (upeksa/upekkha) in the first
dhyana, then mindfulness, clear comprehension, and equanimity turn into inner clarity
(adhyatmasamprasade/ajjhattamsampasdadanam) in the second dhyana > Vitarka and
vicara act together with mindfulness, clear comprehension, and equanimity, which
facilitate the steady of the first dhyana and further lead to the attainment of the second
dhyana

As right intention accompanies right mindfulness, vifarka and vicara accompanies
mindfulness (smrtr) acting before and while one is in the first dhyana After one enters
the first dhyana, mindfulness functions to keep the meditation object in mind in order to
prevent the presence of unwholesome qualities >> 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 dhyana When a

meditator occasionally loses his/her mindfulness in the first dhyana, clear comprehension
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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 dhydna, 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
dhyana Hence, right effort is replaced by equanimity (upeksa) Asanga, 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 **°

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, vifarka and vicara accompanied with clear
comprehension and equanimity quickly abandon the unwholesome qualities

In the company of mindfulness (smrtr), clear comprehension (samprajanya), and
equanimity (upeksd), vitarka and vicara focus on the meditation object and steady the
mind in the first dhyana In comparison with the serenity of the second dhyana, vitarka
and vicara are gross dhyana factors as an agitation In order to proceed from the first
dhyana to the second dhyana, it is said that equanimity, mindfulness, and clear
comprehension act together to still the agitation of vitarka and vicara, and turn into inner
clarity (adhyatmasamprasada/ajphattamsampasddanam) in the second dhyana *’

Inner clarity (adhyatmasamprasada/ajjhattamsampasadanam) appears in early

discourses, but there is no explanation of this term in those discourses According to the

6 AS at T1605, 664b1 fulSz Afe AR (- TEE) » MG MIEMmEE - B IME - O PS5 OIER
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Chulahatthipadopama Sutta of the Majjhima Nikdya, “Again, with the stilling of applied
and sustained thought, a bhikkhu enters upon and abides in the second jhana, which has

258

self-confidence and singleness of mind without applied and sustained thought.”*”" Here

“self-confidence” is the translation of ajjhattamsampasadanam by Ven. Bodhi. This term

259

is translated as “internal assurance” by Ven. Thanissaro.””” The Chinese parallel to the

260
I

Citlahatthipadopama Sutta is Xiangjiyu jing GFEi4% of the Madhyama Agama =" In

this Chinese text, adhydatmasariprasdda is translated as neijing P& or inner clarity.**!

According to the Yogacarabhiimi and the * Prakarandaryavacasastra, vitarka and
vicara accompanied with mindfulness, clear comprehension, and equanimity work
together in the first dhyana, and then mindfulness, clear comprehension, and equanimity
turns into inner clarity (adhyatmasamprasada/ajjhattamsampasadanam) in the second
dhyana. In contrast, the *Mahdavibhasa and the Visuddhimagga define inner clarity as
faith, not a dhyana factor derived from equanimity, mindfulness, and clear
comprehension.262 Vasubandhu, in his Abhidharmakosabhdsya, points out that according
to Sarvastivada, inner clarity is a profound faith attained through the stilling of the
agitation of vitarka and vicara, namely the faculty of faith (Sraddhendriya).*>® He also

indicates that according to Sautrantika, inner clarity is not different form vitarka, vicara,

> Nanamoli and Bodhi, trans., Majhima Nikaya, 275.

** 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.

*OMA 146

** MA 146 at T26, 657¢26: (BT, - NIE—0 » SRS - SEAEESE - 25 FRAE.

* Mhv at T1545, 413b3: i © NEFHRAS - shlt e - MEUEES “AHBILR 00 2% ¢ Ak
ERE T Fly o 3BEMEIEE A5 SHUEIE TS A7, Buddhaghosa, Visuddhimagga, trans. Nanamoli,
152.
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~ 11 264
and samadhi.

In other words, viarka, vicara and inner clarity are not separate things.
However, vitarka and vicara cease in the second dhydna, and inner clarity remains in the
second dhyana. Vitarka, vicara, and inner clarity should have different functions in
dhydana 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: vicdra, or

. 265
‘evaluation.””

Here alertness is the translation of samprajanya/sampajaiifia, namely
clear comprehension. This interpretation shows that vifarka is the combination of
mindfulness and ardency, and vicara is the combination of clear comprehension and
ardency in the first dhydna. But here is the problem: one stills the agitation of vitarka and
vicara and then enters the second dhydna; in the second dhyana, mindfulness, ardency,
and clear comprehension are still present. In other words, vifarka and vicdra have their
functions which differ from mindfulness, ardency, and clear comprehension.

In the Yogacara texts, the Yogdcarabhiimi, the * Prakaranaryavdcasastra, the
Abhidharmasamuccaya, and the *Abhidharmasamuccayavyakhyd state that the first
dhyana 1s composed of five dhyana factors: vitarka, vicara, rapture (priti/piti), pleasure
(sukha), and one-pointedness of mind (cittaikagratd). The second dhyana has four
factors: inner clarity (adhyatmasariprasdada), rapture, pleasure, and one-pointedness of

mind. The third dhyana has five factors: equanimity (upeksa), mindfulness (smrti), clear

comprehension (samprajanya), pleasure, and one-pointedness of mined. The fourth

' AK at T1558, 147b25: FT AR @ BEAUSEF ~ S2KF - S(a B4 gs.
% Cited in Thanissaro, "Mindfulness Defined."
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dhyana has four dhyana factors purity of equanimity, purity of mindfulness, neither-
painful-nor-pleasant feeling, and one-pointedness of mind *°° The enumeration of the
dhyana factors of each dhyana in the Yogacara texts is consistent with that in the
*Mahavibhasa and the Abhidharmakosabhasya, but differs from that in the Vibhanga and
the Visuddhmagga >’

The *Mahavibhasa and the Yogdcarabhiimi regard purity of equanimity and
purity of mindfulness as two dhyana factors in the fourth dhyana The *Mahavibhdsd
explains that equanimity and mindfulness are free from the eight agitations of pain,
pleasure, displeasure, rapture, in-breathing, out-breathing, vitarka and vicara in the fourth
dhyana, and thus purity of equanimity and purity of mindfulness occur only in the fourth

268

dhyana " The Yogacdarabhiinm explains that imperturbability in the fourth dhyana gets

rid of the agitations of vitarka, vicara, rapture, pleasure, in-breathing, and out-breathing,
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giving rise to purity of equanimity and purity of mindfulness 2’

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 *”° Equanimity is
said to be purified and clear in the fourth dhyana because its opposing states have been
overcome, which affects mindfulness to be purified and clear as well *’' The Chinese
Vimuttimagga agrees with the Vibhanga and the Visuddhimagga, suggesting that purity of
mindfulness is due to equanimity in the fourth dhyana >

The Yogdcarabhiim and the *Prakarandaryavacasdstra maintain that equanimity,

3 That is, vitarka

mindfulness, and clear comprehension are present in all four dhyanas
and vicara give rise to equanimity, mindfulness, and clear comprehension in the first

dhyana Then, equanimity, mindfulness, and clear comprehension turn into inner clarity
in the second dhyana, grow into dhyana factors in the third dhyana, and reach purity of

274 These two treatises do not

equanimity and purity of mindfulness in the fourth dhyana
explain how clear comprehension is present in the fourth dhyana Harivarman, in his

*Tattvasiddhsastra, indicates that purity of mindfulness in the fourth dhyana includes
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" Buddhaghosa, Visuddhimagga, trans Nanamoli, 163-64
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. . : 275
clear comprehension, because mindfulness and clear comprehension are not separate
The *Mahavibhasa also maintains that equanimity, mindfulness, and clear

276

comprehension are all present in the four dhyanas > The Visuddhimagga definitely

" Even though

states that equanimity and mindfulness are present in the four dhyanas
the dhyana factors of the fourth dhyana in the *Mahavibhdsa and the Yogacarabhiimi
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 dhyana

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 *’* Buddhaghosa explains that equanimity is overshadowed by
vitarka, vicara, and rapture (priti/pitr) in the lower two dhyanas, and thus its function is

not evident there 2"

With regard to mindfulness and clear comprehension, he elucidates
that their functions are obvious in the third dhyana because the comparative subtlety of
this dhyana needs the mind acting with efficient mindfulness and clear comprehension in
order to prevent the presence of rapture (prifi/pitr) and the attachment to pleasure
(sukha) **°

The Visuddhimagga explains that after emerging from the first dhyana, a

meditator reviews vifarka and vicara as gross dhyana factors with mindfulness and clear
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comprehension, and then abandons these two gross dhydna factors so as to enter the
second dhyana *' This statement shows that mindfulness and clear comprehension are
conducive to the stilling of vitarka and vicara, as the Yogacarabhitmi and the
*Prakarandaryavacasastra suggest. However, the Yogacarabhiimi and the
*Prakarandryavacasastra do not suggest that one has to emerge from the dhydana tor
reviewing and abandoning gross dhyana factors

Regarding the relationship between the meditation object and dhyana factors, the
Yogdcarabhiimi explains that vitarka and vicara steady the mind in the meditation object
while one is in the first dhyana, inner clarity (adhyatmasamprasada) steadies the mind in
the meditation object while in the second dhyana, equanimity (upeksd), mindfulness
(smrt1), and clear comprehension (samprajanya) steady the mind in the meditation object
while in the third dhyana, and purity of equanimity and purity of mindfulness steady the

82 These dhyana factors not only

mind in meditation object while in the fourth dhyana
steady the mind in the meditation object in each dhyana, according to the
Abhidharmasamuccaya and the Abhidharmasamuccayavydakhya, they also function as
abandoning agitations of each dhyana *

Sthiramati, in his *4bhidharmasamuccayavydakhyd points out that vitarka and
vicara abandon thoughts connected with sensual desire, ill will, and cruelty pertaining to
the sense-sphere realm (kamadhatu), and give rise to rapture and pleasure in the first

dhyana. Inner clarity stills the agitation of vitarka and vicara, leading to refined rapture

and pleasure in the second dhyana. Equanimity, mindfulness, and clear comprehension

1 bid , 151
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tranquilize the agitation of refined rapture, leading to the most sublime pleasure in the
third dhyana 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 dhyana ***

In other words, in order for a meditator to focus on the meditation
object and still the agitation of each dhyana, equanimity, mindfulness, and clear
comprehension are combined with vitarka and vicara in first dhyana, turn into inner

clarity in the second dhyana, become dhyana factors in the third dhyana, and reach purity

of equanimity and purity of mindfulness in the fourth dhyana

Gross Vitarka/Vitakka and Subtle Vicara

As dhyana tactors, vitarka is “gross” and vicara is “subtle,” which is shown in the
three types of samadhi samadhi with vitarka and vicara, samadhi without vitarka but
with vicara only, and samadhi without both vitarka and vicara These three samadhis are
described in the Agamas, the Nikdyas, and the Mahayana siitras **> According to the
*Mahavibhasda, the Yogacarabhiimi, and the *Mahaprajiiaparamitopadesa, the first of
these samadhis includes access concentration and the first dhyana, the second is the
dhyanantara between the first dhyana and the second dhyana, and the last cover the three

286

higher dhyanas and the four formless attainments “° These three samadhis illustrate that
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as concentration deepens, vitarka and vicara are abandoned in turn from gross to subtle
In other words, vitarka is gross and vicara is subtle

The explanation of these three samadhis in the Visuddhimagga is similar, and the
difference is that this work defines the third samadhi as including the three higher

dhyanas without the mention of the four formless attainments **’

In the Visuddhimagga,
vitarka s said to be gross and inspective with the characteristic of directing the mind
towards an object, and vicara is subtle with the characteristic of sustaining the mind on

this object 2**

The popular simile of a bird is used for explaining the grosses of vitarka
and the subtlety of vicara thus like a bird taking off by flapping its wings is gross
vitarka, the stretching out of wings in the sky is subtle vicara. This is shown in the
Visuddhimagga, the Vimuttimagga, the Dharmaskandha, and the *Mahavibhasa **
Vitarka and vicara function to steady the mind on the meditation object It is shown in the
simile of the bath man in early discourses >’ The simile of the bath man describes vitarka
and vicara 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.*”’
Here kneading the ball of the bath powder is the vivid description of how vifarka and

vicara perform in a meditation object

According to the *Mahavibhdsa, a sttra says that grossness of mind is vitarka
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and subtlety of mind is vicara On the basis of this siitra, the Darstantika maintains that
the mind’s grossness and subtlety occur from the sense-sphere realm (kamadhatu) up to
the highest level of existence (bhavagra), and thus vitarka and vicara are also present in
the sense-sphere realm (kdmadhdtu), the form realm (riipadhatu), and the formless realm
(ariipadhatu) ** Harivarma, in his * Tattvasiddhisastra, upholds this viewpoint > He
quotes the Buddha’s words that vitarka originates from perception (samyjfida/safifid) to
explain that when there is perception, there must be vitarka; hence, vitarkais present up
to the highest level of existence (bhavagra) ** Vitarka originates from perception
(samyfialsafifid) as shown in the Madhupindika Sutta of the Majjhima Nikdya and its

Chinese parallel, the Miwanyu jing %R 4% of the Madhyama Agama, 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 **

In the process of cognition, “What one perceives, that one thinks about” suggests that
perception (samyfid/saiifid) 1s the cause of thinking or vitarka Then perceptions and
notions born of mental proliferation (P. papariica-safifia-sankhda) have its origin in vitarka
This discourse illustrates that vitzarka arises from perception, giving rise to perceptions
and notions born of mental proliferation

In the Sakkapaiiha Sutta of the Digha Nikdya, the causal process is reversed,
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By AR - DREAE o LA - ARMEERADEATRE G - A =ASASEE
TS at T1646, 288¢3: 2 UAE WA DIEL 2 BRAlAHE

P TS at T1646, 286a6: (HEE ARG E - BRAETMESD » KU ATHER ASEEIN

2% Nanamoli and Bodhi, trans., Majjhima Nikaya, 203. MA 115 at T26, 604b2- 4405 & (B 4:HR > =254t
SFE TR SEEFEEAHE - SATEEE SEFREE - SMEED  EREES R




88

showing that vitarka arises from perceptions and notions born of mental proliferation **°
In other words, perceptions and notions born of mental proliferation (P. paparica-safifia-
sankhd) and vitarka support each other in their arising. The Samanamandika Sutta of the

Majjhima Nikaya and the Wuzhiwuzhu jing 1137 F 4% of the Madhyama Agama 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 (samjfid/saiifid) > In dhyana
practice, perception (samyfida/saiifid) 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 dhyana. 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 dhydna ***
Vitarka, or thinking, originates from perception (samyjfid/safifid), but this does not
mean that all thinking is vitarka. In the * Tattvasiddhisastra, Harivarma upholds the
Darstantika’s viewpoint that vitarka and vicdra are present in the sense-sphere realm
(kamadhatu), the form realm (ripadhdtu), and the formless realm (aripadhatu), because

the mind’s grossness and subtlety occur in the three realms > Harivarma adds that

vitarka originates from perception (sanyiid/safifid), and thus when there is perception,

#° "Sakka-pafiha Sutta: Sakka's Questions" (DN 21), translated from the Pali by Thamssaro Blukkhu.
Access to Insight, August 8, 2010, http://www.accesstoinsight.org/tipitaka/dn/dn.21.2x than.html

7 Nanamoli and Bodhi, trans , Majhima Nikaya, 651-652. MA 179 at T26, 721222 R =240 T4 ?
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% SN 40:1 states that once when Maudgalyayana/Moggallana dwelt in the first dhyana, perception and
attention accompamied by sensuality arose in im Then the Buddha appeared through spiritual power to
admomnush him for abandoning unskillful thoughts and steadying the mind 1n the first dhyana
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vitarka must be present up to the highest level of existence (bhavagra)>*° This
explanation is questionable

In the Nian jing 7&:4% of the Madhyama Agama and the Dvedhavitakka Sutta of

the Majjhima Nikdaya, vitarka (thought) is divided into two sorts: the three skillful
thoughts connected with renunciation, non-ill will, and non-cruelty, and the three

391 The definition

unskillful thoughts connected with sensual desire, ill will, and cruelty
of vitarka indicates that not all thought is vitarka According to the Samanamandika
Sutta, the three unskillful thoughts or unwholesome intentions cease while one is in the
first dhyana, and the three skillful thoughts or wholesome intentions cease while one is in

392 This discourse shows that vitarka and vicara cease in the second

the second dhyana
dhyana. In other words, according to the Samanamandika Sutta, vitarka and vicara are
not present throughout the three realms as the Darstantika and Harivarma state
According to the Darstantika, vitarka and vicara means mind, while according to
the *Mahavibhasa, vitarka and vicara are mental factors (caitasika) 3% The
*Mahavibhasa refutes the Darstantika’s viewpoint. According to the *Mahavibhasa,

vitarka makes mind gross and vicara makes mind subtle, this is what a stitra says that

grossness of mind is vitarka and subtlety of mind is vicara *** The Dharmaskandha also
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says that vitarka makes mind gross and vicara makes mind subtle. The problem of the
Darstantika’s viewpoint is: if vitarka and vicdara are the mind’s grossness and subtlety
present up to the highest level of existence, how does one distinguish the three samadhis:
samadhi with vitarka and vicara, samadhi without vitarka but with vicara only, and
samadhi without both vifarka and vicdra in early discourses? Vitarka and vicara cease
while one is in the second dhyana, and both should not mean mind’s grossness and
subtlety present up to the highest level of existence

In the Yogacara texts, vitarka and vicdra are two mental factors (caitasika) which
make mind gross and subtle respectively This is shown in Asanga’s
Abhidharmasamuccaya, Vasubandhu’s Pajicaskandhakaprakarana (Dacheng wuyun lun

KRIEF.445%), and Sthiramati’s *Abhidharmasamuccayavydakhya and
*Paficaskandhaprakaranavaibhasya (Dacheng guang wuyun lun K 3E/E 712456).°°° This

position is consistent with the Sarvastivada texts—the Dharmaskandha and the
*Mahavibhasa. According to the Yogacarabhiimi, vitarka is a rough mental activity on an
object in conjunction with gross mano-jalpa, and vicara is a gentle mental activity
keeping on this object in conjunction with subtle mano-jalpa **® Sthiramati points out

. . 307 . .
mano-jalpa means mind-consciousness.”  In other words, according to him, vitarka
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initially acts with gross mind-consciousness on its object, and vicara steadily acts with
subtle mind-consciousness on the object

Concerning verbal formations, vitarka and vicara are described in many early
discourses **® According to the Ciilavedalla Sutta of the Majghima Nikaya, “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 7%

Here applied
thought is vitarka and sustained thought is vicara With regard to the verbal formation,
the Yogdacarabhiini explains that vitarka and vicara derive from volition (cetana) or
discernment (prayfid), 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

310
speech

The Agitation of Vitarka and Vicara Involving Bodily Pain and Mental Pain
Whether or not vitarka and vicara are present involves the cessation of the pain
taculty (duhkhendriya) and the cessation of the displeasure faculty (daurmanasyendriya)
as discussed in the Abhidharma and commentarial literature According to the Uppatika
Sutta of the Samyutta Nikdya, the pain faculty or bodily pain ceases without remainder
while one is in the first dhyana, and the displeasure faculty or mental pain ceases without

311

remainder while one is in the second dhyana °°" On the contrary, a sttra called Wudao

Jing FEF]4K quoted by the Yogacarabhiimi shows a reverse order, that is, the displeasure

308 MN 44, SN 41 6, SA 568
3% Nanamoli and Bodh, trans , Majhima Nikava, 399
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faculty ceases without remainder while one is in the first dhyana, and the pain faculty in
the second dhydna *'* The *Mahavibhdsa, the Abldharmakosabhdsya, and the
*Tattvasiddhisastra also indicate that a siitra says that the displeasure faculty ceases
while one is in the first dhyana, and the pain faculty ceases while one is in the second

dhydna, as the Wudao jing fTfZ|4% says 1 Regarding this issue, the interpretations of the

Visuddhimagga and the Vimuttimagga are consistent with the statement of the Uppadtika

Sutta 31

By focusing on this controversial issue, I will explain how vitarka and vicara 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
taculty (duhkhendriya) occurs while one is in the first dhyana, because the fullness of
rapture (prifi/pitr) gives rise to bodily ease, and then bodily ease leads to the removal of
the pain faculty > The displeasure faculty (daurmanasyendriya) is said to cease while
one is in the second dhyana due to the stilling of vitarka and vicara The Visuddhimagga
and the Vimuttimagga maintain that with vitarka and vicara as a condition, bodily
weariness and mental vexation arise, and then mental vexation leads to the arising of the

316

displeasure faculty °° In other words, the displeasure faculty or mental pain arises

through vitarka and vicara as its condition, and it ceases when vitarka and vicara are
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abandoned
In the *Mahavibhasa, vitarka and vicara are not the condition for the arising of

the displeasure faculty, but the arising of the pain faculty *'”

This treatise explains that the
cessation of the pain faculty occurs through the stilling of vitarka and vicara in the
second dhyana, because wise people have perception of suffering in relation to vitarka
and vicara *'® For wise people, the presence of vitarka and vicara gives rise to perception
of suffering, and thus the pain faculty or bodily pain ceases without remainder when
vitarka and vicara have been abandoned in the second dhyana 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 dhyana plane, sensory
consciousnesses are still present, hence the pain faculty does not cease while one is in the
first dhyana *"°

The viewpoint of the * Tattvasiddhisastra is similar to the *Mahavibhasa
According to the * Tattvasiddhisastra, the mind of the first dhyana 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 dhyana 320 Both the *Mahavibhasa and the * Tattvasiddhisastra
indicate that the pain faculty or bodily pain does not cease without remainder while one is

in the first dhyana due to the presence of sensory consciousnesses

The * Tattvasiddhisastra explains that the displeasure faculty based on desire
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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 dhyana, because joy based on renunciation arises

while one is in the first a’hydna.”1

This text suggests that joy based on renunciation arises
through tranquility meditation and it is equivalent to the rapture (priti/piti) of the first
dhyana. This statement is consistent with the description of the Salayatanavibhanga Sutta
of the Majjhima Nikaya.

According to the Salayatanavibhanga 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.”** With regard to joy based on
renunciation, the Pali 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

32 This statement shows that joy based

bright insight knowledge focused on formations.
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 (saumanasya/somanassa)
based on renunciation arises, equivalent to the rapture (priti/piti) of the first dhyana;
meanwhile, there exists neither grief based on renunciation nor grief based on desire.
According to the * Tattvasiddhisastra, the implication of the Salayatanavibhanga Sutta is
that the displeasure faculty is abandoned by depending on joy based on renunciation

while one is in the first dhyana.

Regarding the cessation of the pain faculty, the Yogdcarabhiimi explains that even

TS at T1646, 341022 {RAEMRILRAEL » S EHIRFEHR - BHEE R R,
*22 Nanamoli and Bodhi, trans., Majhima Nikava, 1070,
** Ibid., 1348.
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though bodily pain is not present while one is in the first dhyana, 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 dhyana ***

This treatise indicates that the abandoning of debilitating hindrances
occurs when vitarka and vicara are stilled ** Vasubandhu, in his Abhidharmakosabhdsya,
says that while being in the second dhyana, a meditator experiences rapture (priti/piti)
and serenity (prasrabdhi/passaddhn) like water moistens the whole body, and thus the
body becomes supple and all debilitating hindrances to the body are also abandoned **°
He explains that all debilitating hindrances to the body are abandoned by relying on
rapture and serenity, and thus a sttra says the cessation of the pain faculty or bodily pain
occurs while one is in the second dhyana **’

In dhyana practice, one experiences rapture (prifi/pit1) while in the first and the
second dhyanas What is the distinction between rapture of the first dhyana and rapture of
the second dhyana? The * Tattvasiddhisastra explains that rapture of the first dhyana
arises through the cessation of the displeasure faculty, and rapture of the second dhyana
arises through the cessation of the pain faculty ***

The *Mahavibhasa and the Yogdcarabhiim: agree that the pain faculty ceases

while one is in the second dhyana, and they also recognize that the pain faculty is not
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present while one is in the first dhydna **° In other words, both the pain faculty and the
displeasure faculty are absent while one is in the first dhyana. If one maintains that the
pain faculty or bodily pain ceases while one is in the second dhyana, then vitarka and
vicdra are the condition for the arising of the pain faculty as the *Mahavibhdsa and the
Yogacarabhiimi suggest > In contrast, if one maintains that the displeasure faculty or
mental pain ceases while one is in the second dhyana, then vitarka and vicara are the
condition for the arising of the displeasure faculty as the Visuddhimagga and the
Vimuttimagga suggest.>' 1t is clear that the problem of the first dhydna is the agitation of
vitarka and vicara

In meditation practice, vitarka and vicara 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 dhydana
After one attains the first dhyana, vitarka and vicara accompanied by mindfulness
(smrti/satr), clear comprehension (samprajanya/sampajaiifia), and equanimity
(upeksalupekkha) steady the mind in the first dhyana. In comparison with the serenity of
the second dhyana, the activities of vitarka, which are gross, and those of vicara, which
are subtle, become an agitation Then, one has to still the agitation of vitarka and vicara

in order to enter the second dhyana
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3. Priti/Piti and Sukha: the Experience of Bodily and Mental Pleasant Feelings

In meditation practice, it is said that the five dhydna factors—applied thought
(vitarkalvitakka), sustained thought (vicara), rapture (priti/piti), pleasure (sukha), and
unification of mind (ekagratdlekaggatd)—are all present in the first dhydana.>* As
concentration deepens, the grosser dhydna factors are successively eliminated; that is,
applied thought and sustained thought are abandoned in the second dhyana, rapture in the
third dhyana, and pleasure in the fourth dhyana. In these five dhyana factors, priti and
sukha are experienced while one is in the first and second dhyanas. In the third dhyana,
sukha is present but priti is absent. This shows that priti and sukha are the two
significant, unique characteristics of the ripa-dhyanas.

In the scheme of the Anapanasati Sutta and the 810™ siitra of the Samyukta
Agama, priti 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 (vedana): experiencing rapture
(priti), experiencing pleasure (sukha), experiencing the mental formation, and calming
the mental formation.* These early discourses clearly state that priti and sukha are
“pleasant feelings” classified under the aggregate of feeling (vedandaskandha). In the
practice of mindfulness of breathing, Ven. Buddhadasa indicates that with the calming of
the bodily formation, a meditator is able to experience a certain degree of priti and sukha
before entering dhyana, and when one is in dhyana, the experience of priti and sukha will

334
d.

become full-fledge This shows that the pleasant feelings—pri#i and sukha—can be

used as a theme or topic of investigation before and while one is in dhyana.

2 MN 43, MA 210
33 MN 118, SA 810
34 Buddhadasa, Mindfulness with Breathing, 69.
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However, according to the Visuddhimagga, priti of the first two dhyanas is not a
pleasant feeling, but a mental concomitant (caitasika/cetastka) belonging to the aggregate

335

of mental formations (samskaraskandha) °”~ The Dhammasangani, an Abhidharma text

of the Theravada, also suggests that pri# is included in the aggregate of mental

336 In the Sarvastivada Abhidharma, the *Mahavibhasa and the

formations
Dharmaskandha maintain that sukha of the first two dhyanas is pleasure arising from
serenity (prasrabdhi/passaddhr) which is included in the aggregate of mental formations,
and only sukha of the third dhyana is a mental pleasure belonging to the aggregate of

feeling 7

These diverse interpretations of prifi and sukha reflect the fact that there is a
difference between the understanding of dhydna in siitras and the latter Abhidharma and
commentarial literature

The Yogacarabhitmi and the * Prakarandaryavacasastra suggest that prif and
sukha involve both mental pleasure and bodily pleasure while one is in dhydna *** The

*Prakarandryavacasastra definitely indicates that both prifr and sukha belong to the

aggregate of feeling **° Harivarman, in his * Tattvasiddhisastra, also says that both prit:

> Buddhaghosa, Visuddhimagga, trans Nanamoli, 142 Ven Analayo indicates that the point behind the
placing of priti 1to the aggregate of mental formations 1s the outcome of a shift of perspective 1n 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 Analayo,
"Sankhara," 733

% Davids, trans , Dhammasangant, 26
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340 The position of these three texts, in contrast, is

and sukha are pleasant feeling
consistent with the description of prifr and sukha in the Agamas and the Nikayas In order
to explore the nature of prirr and sukha and their functions, I will focus on the Agamas

and the Nikayas, and then compare with the Abhidharma and commentarial literature, and

the Mahayana texts

Priti/piti and Sukha in the Agamas and the Nikayas
It is said that when a meditator develops tranquility (Samatha) and insight
(vipasyanad), priti 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 Samgha, morality,
generosity, and the devas According to the Kimatthiya Sutta of the Anguttara Nikaya, 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 reward **!
This discourse reveals that because of one’s virtuous conduct, non-remorse and gladness
arise in him/her, giving rise to joy/rapture (priti/pitr), serenity (prasrabdhi/passaddhi),

happiness/pleasure (sukha), and concentration (samadhi) Then, concentration leads to

knowledge and vision as they really are, revulsion and dispassion, and finally to the

MO TS at TI646, 3413 LEEZHIRE - (M - AR RS - WSt a2 %
> Bodhi and Nyanapomika, trans and ed , Anguttara Nikaya, 237-38
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knowledge and vision of liberation. This causal sequence shows that pri#i and sukha
could arise before dhyana, and both are supporting conditions for the attainment of
dhyana

The Chinese counterpart to the Kimatthiya Sutta is the Heyi jing faijZ£4% of the

Madhyama Agama. This discourse indicates that prifi results in serenity, namely,

“serenity of body.”***

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 *** With serenity of body and serenity of mind as conditions, sukha is
experienced as bodily pleasure and mental pleasure. With gladness as condition, prifi
refers to mental pleasant feeling

The Cetanakaraniya Sutta of the Anguttara Nikdya also shows that joy/rapture
(priti/piti) 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 1is 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 1

feel happiness!” It is a natural law that one who is serene will feel

- 344
happiness

The Chinese parallel, the Busi jing < 84K of the Madhyama Agama, also depicts priti

345

leading to “serenity of body” and then sukha > The causal relationship between prifi and

sukha is that one cultivates mental pleasure (prifr) first, and then serenity arises in

2 MA 42 at T26, 485224 =EEE > [Fi51-5

>3 Bodh, trans., Samyutta Nikaya, 1570

> 1bid , 238
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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 prifi and sukha, as shown

in the Shuochu jing &% of the Madhyama Agama. In this discourse, one listens to the

Dharma and understands its meaning. Due to this understanding, gladness arises in
him/her, giving rise to priti, serenity of body, sukha, and concentration. With
concentration as condition, there arise knowledge and vision as they really are, which

. . . . . . . 346
give rise to revulsion, dispassion, and liberation.

The causal sequence discloses that
priti and sukha are two important factors for the attainment of dhyana, culminating in
liberation. The nature of priti and sukha is pleasant feeling (vedanda) 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 priti and sukha
shown in the liberative sequence in the Upanisa Sutta of the Samyutta Nikaya. According
to this discourse, the liberative sequence progresses from faith, via gladness, prii,
serenity, sukha, concentration, knowledge and vision of things as they are,
disenchantment, dispassion, emancipation, and finally to knowledge of destruction of the

- L 347
taints.

This discourse reveals that priti and sukha are supporting conditions for the
development of both tranquility (Samatha) and insight (vipasyand) on the path to

deliverance.

The six recollections—recollection of the Buddha, the Dharma, the Samgha,
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morality, generosity, and the devas—in the Mahanama Sutta of the Anguttara Nikaya
also facilitate the arising of priti 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. Then, priti arises when one is gladdened. The body becomes serene when the
mind is uplifted by priti. Sukha is experienced for one serene in body. Finally, the mind

- 348
becomes focused for one who experiences sukha.

This also illustrates that priti and
sukha are the crucial factors for the attainment of dhyana.

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, prifi, serenity, sukha, and concentration successively. According to the
Samaiifiaphala Sutta of the Digha Nikdya, when a meditator abandons the five
hindrances—sensual desire, ill will, sloth and torpor, restlessness and remorse, and
doubt—there arises gladness.”* Gladness leads to priti. When there is priti in mind, the
body becomes serene, giving rise to sukha and then concentration.””’ These five
fundamental factors—gladness, priti, serenity, sukha, and concentration—form a
meditative formula for the attainment of the first dhyana.

According to the 482" giitra of the Samyukta Agama, 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.*" 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

**® Nyanaponika and Bodhi, trans. and ed.. Anguttara Nikaya, 151-53.
% Walshe, trans., Digha Nikaya, 102.
> Tbid.
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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, prifi, serenity, sukha, and unification of mind 352

Through the fulfillment of
these five things, there is the rapture and pleasure of seclusion, namely the attainment of
the first dhyana

The Yogacarabhiimi also states that one attains the first dhydana through detaching
from five things and fulfilling another five things, as the 482™ siitra of the Samyukta
Agama describes *> The 482" siitra of the Samyukta Agama is also cited in the
Abhidharmakosabhasya to indicate that one attains the first dhydana through the
elimination of five things and the fulfillment of another five things—gladness, prif,
serenity, sukha, and concentration 3% These five things in Buddhist meditation form a
meditative formula for the achievement of the first dhyana shown in the early discourses
and the Abhidharma texts In the development of concentration, prifi and sukha
concerning mental pleasure and bodily pleasure are required for the attainment of
dhyana, after one attains the first dhyana, priti and sukha grow in momentum to become
dhyana 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 dhyana, the experience of

pritt and sukha pervades both body and mind **® The simile of the bath man depicts that

priti and sukha born of seclusion pervade the whole body while one is in the first dhyana,

*2SA 482 at T99, 123al6 =T E ? BB EES BT ESES » B ESER  Bir=
TEES > B SEEE > BEAIEAER - =Bmiuh? EEE - BE - a8 - % —0
**YB at T1579, 32927 {EXAEFEPHEES - B EHERRTLE - B0s = RS E - £
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as a skilled bath man kneads his ball of bath powder till the moisture fills it inside and

356

out.”” The simile of the lake draws that prifi and sukha born of concentration suffuse the

whole body while one is in the second dhyana, as cool waters well up in the lake, and

357 The simile of lotuses

there is no part of the whole lake unpervaded by the cool waters.
in a pond describes that sukha divested of priti permeates the whole body while one is in
the third dhyana, as lotus in a pond thrive immersed in the water, and they are filled with

38 Here the ball of bath powder, the lake, and the

cool water from their roots to their tips.
lotus represent the physical body in the first, second, and third dhyanas, stressing that
priti 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 dhyana, specifically referring to physical pleasure and ease.

Feeling (vedana) 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. Analayo 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.**”

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% Nanamoli and Bodhi, trans., Mayhima Nikaya, 953.
357 :
Ibid.
% Ibid., 954.
339 Analayo, "Vedana," 515.
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the heart beat and blood circulation.*®® According to the Salla Sutta of the Samyutta

Nikaya, 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.™"

This simile of two darts also explains that
feeling (vedand) 1s the place where the interaction between the body and mind happens.
Priti and sukha are pleasant feelings experienced in the same way involving the interplay
between the body and mind.

Gladness, priti, serenity, sukha, and concentration form a meditative formula in
many of early discourses. This meditative formula illustrates that gladness
(pramodyalpamojja), priti, and sukha have a close causal relationship. What is the
distinction among these three factors? In the development of concentration, when one is
glad, priti arises in him/her. Ven. Gunaratana indicates that the Pali commentary explains
pramodyalpamojja as “the initial forms of rapture,” and priti/piti as “the stronger
forms.”**? According to the Dhammasangani, pramodyalpamojja and priti/piti are mental
factors belonging to the aggregate of mental formations (samskaraskandha), not mental

363

pleasant feelings.”” This definition is questionable.

The Yogdcarabhiimi also treats pramodya/pamojja as the initial rapture, and priti

364

the stronger, deeper rapture.” " But, this treatise defines prifi as mental pleasure included

in the aggregate of feeling (vedandaskandha), not belonging to the aggregate of mental

> Tbid.

! Bodhi, trans., Samyutta Nikaya, 1264.

%2 Gunaratana, Path of Serenity and Insight, 64.
% Davids, trans., Dhammasangant, 26.
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formations **° This position, in contrast, is consistent with the definition of pri#7 in the
Agamas and the Nikayas, and is also applied to the development of concentration

In meditative development, one experiences pramodya/pamojja as the initial
mental pleasant feeling, which may arise through the abandoning of the five hindrances
Prin is the stronger mental pleasant feeling which affects the body leading to physical
ease. When priti reaches maturity, serenity (prasrabdhi/passaddhi) arises That s, 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,
pramodyalpamojja, priti 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—prifi and sukha—are unworldly referring to the happiness of dhyana,
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 prifi and sukha

Priti/piti and Sukha in the Abhidharma and commentarial literature
According to the Visuddhimagga, priti/piti 1s said to be of an “endearing”

property, and its function is “to refresh the body and the mind "%

This work points out
five grades of priti 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

9 YB at T1579, 330c20° = B A
% Buddhaghosa, Visuddhimagga, trans. Napamoli, 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.*®” All these raptures affect the physical body in different degrees; and this is
consistent with what the early discourses tell us: that prifi 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 dhyana.**®
The interplay between body and mind is clearly shown in the five grades of priti, which
illustrates that priti is mental pleasant feeling (vedand) experienced before and while one
is in dhyana.

The Visuddhimagga does not define priti/piti as a pleasant feeling, but a mental
factor belonging to the aggregate of mental formations (samskaraskandha).*®® Priti is
said to be “the contentedness at getting a desirable object,” and sukha is “the actual
experiencing of it” when the object is obtained.””® A simile is given to explain the
distinction between prifi 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 prifi. While drinking the water,

the direct experience of a desirable object is sukha.’’" Sukha is said of a “gratifying”

property, and its function is “to intensify” the mental states associated with meditation.?”*

7 Tbid., 141-42.
% 1bid., 142.

* Tbid.

9 Tbid.

! bid.

2 Tbid.
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The Visuddhimagga defines sukha as a pleasant feeling included in the aggregate of

373

teeling (vedandskandha) °"° Being a dhydana tactor, sukha is treated as a mental pleasant

feeling, not a bodily pleasant feeling, because when one is in dhydna, “consciousness at

374 -
72" Hence, according to the

that time does not occur by way of the five doors
Visuddhimagga, neither priti nor sukha involves bodily pleasure In the Theravada
Abhidharma, the Dhammasangani also states that prifr belongs to the aggregate of mental
formations, and sukha of the first three dhyanas is mental pleasure included in the
aggregate of feeling *"°

Vasubandhu, in his Abhidharmakosabhasya, refutes a certain school’s viewpoint
that prifi is not mental pleasant feeling (saumanasya-vedand) but a mental factor, and

378 In the

sukha of the first three dhyanas is identical to mental pleasant feeling
*Abhidharmanydyanusarasastra, Samghabhadra further indicates that this school treats
pritr as a mental factor belonging to the aggregate of mental formations *”” Clearly, this
school refuted by Vasubandhu and Samghabhadra has a close relationship with

Theravada

Vasubandhu cites a sttra called Bian diandao qujing FHEEE|#24% to emphasize

that the joy faculty (saumanasyendriya) ceases without remainder while one is in the

third dhyana, and the pleasure faculty (sukhendriya) ceases without remainder while one

373 Ibld
7 bid | 323
3> Davids, trans , Dhammasangani, 25-6
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is in the fourth dhydna *™® Based on the Bian diandao qujing, Vasubandhu clarifies that
the joy faculty or mental pleasure does not occur while one is in the third dhyana, and
thus the joy faculty cannot be identical to sukha of the first three dhyanas, but is
equivalent to prifi of the first two dhydnas According to Vasubandhu, prif is mental
pleasure belonging to the aggregate of feeling, not a mental factor included in the
aggregate of mental formations *”° This viewpoint is contrary to that of the
Dhammasangan and the Visuddhimagga.

The Bian diandao qujing is not found in the Chinese Agamas, but its parallel is
preserved in the Pali Canon called Uppatika Sutta **° Controversially, the Uppatika Sutta
of the Samyutta Nikaya describes a reversal of the order the pleasure faculty or the
bodily pleasant feeling ceases without remainder while one is in the third dhyana, and the
joy faculty or the mental pleasant feeling ceases without remainder while one is in the
fourth dhyana **' 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 dhyanas, as the Dhammasangam and the Visuddhimagga maintain that
sukha of the first three dhyanas is mental pleasure belonging to the aggregate of feeling
The Chinese Vimuttimagga and the Pali Visuddhimagga are consistent with the Uppatika
Sutta that the pleasure faculty ceases without remainder while one is in the third dhyana,

and the joy faculty ceases without remainder while one is in the fourth dhydna **

7% AK at T1558, 147c4 WIFRAEREELAR TS © SEsh B E TR - = D ENE - HEIUE RS
T EE
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However, according to the * Tattvasiddhisastra, a stitra explains the gradual
cessation of feelings as the joy faculty ceases in the third dhyana, and the pleasure faculty

383

ceases in the fourth dhydana °* In the Yogacara texts, the Yogdacarabhiimi also cites a siitra

called Wudao jing fE#|4% to explain that one is free from the joy faculty while in the

third dhyana, and the pleasure faculty while in the fourth dhydna *** Asanga, in his
*Prakarandryavdcasastra, also says the successive cessation of feeling as the cessation
of the joy faculty occurring while one is in the third dhyana, and the cessation of the
pleasure faculty while in the fourth dhydna ** In the Sarvastivada Abhidharma, the

Dharmaskandha and the Abhidharmamytasastra (Apitan ganluwer lun 7] B = H L 5w

are also consistent in stating that the joy faculty ceases while one is in the third dhyana,
and the pleasure faculty while in the fourth dhyana **

Therefore, it is quite possible that the Uppatika Sutta is to be modified when a
school’s viewpoint is questioned by other schools In the Agamas and the Nikayas, the
Buddha frequently says that the body (kaya) teels pleasure while one is in the third
dhyana **" This suggests that the pleasure faculty or bodily pleasure ceases not in the

third dhyana, but in the fourth dhyana

Feeling (vedand) could be divided into five kinds pleasure, pain, joy, displeasure,
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and equanimity *** 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 389
According to the Vibhanga Sutta (1) of the Samyutta Nikaya, 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 faculty *** A
corresponding text is not found in the Chinese Agamas

In the Sarvastivada Abhidharma, the Dharmaskandha, the Dhatukaya (Apidamo

Jieshenzu lun 7] (R ZEFEFLE IE 3, and the *Mahavibhasa 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 faculty **' According
to the Sarvastivada Abhidharma, the joy faculty means mental pleasant feeling, and the
pleasure faculty denotes both bodily pleasant feeling and mental pleasant feeling

The Sautrantika indicates that the inclusion of mental pleasure in the pleasure
faculty is added by the Sarvastivadins, and also points out that the pleasure faculty in

other schools’ siitras involves only bodily pleasure, without mental pleasure *** The

8 SA 485, SN 36 19

% SN 48 37

% Bodh, trans , Samyutta Nikaya, 1681
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Theravada Nikayas confirm the Sautrantika’s argument *** According to the Sautrantika,

394 Thus the Sautrantika insists that

body-consciousness can occur while one is in dhyana
sukha of the first three dhyanas is identical to the pleasure faculty, involving bodily
pleasure only > The experience of sukha is said to be bodily pleasant feeling which
arises dependent on the body and a serene wind born of superior samadhi **® 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 dhydna, which does not
damage the stability of dhydna, because physical pleasure has its origin in the stilling of
body and mind, compatible to samadhi and beneficial to the unification of mind. Is sukha
restricted to bodily pleasure only as the insistence of the Sautrantika? 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 Citlavedalla Sutta of the Majjhima Nikdya, sukha
or pleasant feeling is defined as, “whatever is felt bodily or mentally as pleasant and

37 Here sukha is pleasant feeling which involves both

soothing is pleasant feeling
bodily pleasure and mental pleasure. This definition is appropriate to the experience of
sukha before and while one is in dhyana. There is no need to equate sukha, the dhyana

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% SN 48:36
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bodily pleasure.
The Visuddhimagga maintains that priti/piti of the first two dhyanas 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.**®

This work cannot put
both priti 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 priti nor sukha is identical to bodily pleasant feeling or the
pleasure faculty. According to Buddhaghosa, the body (ka@ya) feels pleasure while one is
in the third dhydna, which means that one experiences sukha or pleasant feeling with

one’s “mental body,” not physical body.*”

He also adds that after emerging from this
dhyana, 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.”*"

This statement shows that sukha is experienced in both body
and mind.

The Vibhariga, an Abhidharma text of the Theravada, also maintains that a
meditator experiences sukha of the third dhydna by way of the body of mental
aggregates.’’! That is, what the body is meant is the aggregates of perception
(samyjiiaskandha), the aggregate of mental formations (samskaraskandha), and the

. o - 402
aggregate of consciousness (vijiianaskandha).

The body (kaya) is redefined as “mental
body,” so as to emphasize that there is no bodily feeling while one is in dhydna.

According to the Kaya Sutta of the Samyutta Nikdya, serenity

°% Buddhaghosa, Visuddhimagga, trans. Nagamoli, 142.
*Tbid., 159.

% Tbid.

“! Thittila, trans., Vibhanga, 338.

“ Ihid
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(prasrabdhi/passaddhi) includes serenity of body and serenity of mind.*”® The Pili
commentary states: “Tranquility of body (kd@yappassaddhi) 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

»404 This statement is consistent with the account of the Theravada

consciousness.
Abhidharma, such as the Vibhanga and the Dhammasangani.*® Regarding the statement
of the Pali 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.”*"

In the Theravada 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, priti, 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” (kaya)
in early discourses as mental body, so as to rationalize the Abhidharma system’s
interpretation of the riapa-dhyanas. This redefinition reflects that what the riapa-dhyanas

mean in the Abhidharma system is different from what they mean in the siitra system.

The Vimuttimagga, a Chinese text which has a close aftinity with the

“*Bodhi, trans.. Samyutta Nikaya, 1570.

“bid., 1901.

“" Thittila, trans., Vibhanga, 301; Davids, trans., Dhammasangani, 21.
“* Bodhi, trans., Samyutta Nikaya, 1901.
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Visuddhimagga, also explains that sukha is mental pleasure experienced with “mental

body” while one is in the third dhyana *7

This text defines “mental body” as the
aggregate of perception, the aggregate of mental formations, and the aggregates of
consciousness **® This definition is the same as that of the Vibhanga **° 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

49 This contradiction reflects

mind are filled with prifr and sukha while one is in dhyana
that Upatisya is also aware that what the “body” is meant in the early discourses is the
“physical body ”

In the Vimuttimagga, a question is raised prifi and sukha are immaterial states,
how can they pervade the whole physical body? Upatisya replies nama, which signifies
the aggregates of feeling, perception, mental formations, and consciousness, exists
dependent on ripa (form), namely the physical body, and ripa exists dependent on
nama *'! In other words, the body and the four mental aggregates exist dependent on each
other Hence, it is said, when nama or mental aggregates are full of prifr and sukha, the

whole body is also filled with pleasure *'*

The whole body and mind experience prifr and
sukha, which illustrates that both prifr and sukha are pleasant feelings (vedana)
concerning the interplay between the body and mind leading to physical ease and mental

contentment

According to the Bian diandao quymmg WHEEE|2LEK or the Wudao jing EF|4% ) the
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pleasure faculty (sukhendriya) or bodily pleasure ceases without remainder while one is
in the fourth dhyana, this shows that bodily pleasure can be present while one is in the
lower three dhydnas.*" According to the Uppdika Sutta, the pleasure faculty ceases
while one is in the third dhydna; this suggests that bodily pleasure can occur while one is
in the lower two dhyanas 4 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 dhydna.*'> According to MA 3,
EA 12:1, AN 7:63, and MN 119, it is said that the body (kdya) feels pleasure while one is
in the third dhydna. All these cases illustrate that “bodily pleasant feeling” can occur
while one is in dhyana. In other words, prifi and sukha are pleasant feelings involving
bodily pleasure and mental pleasure. Thus we can see that both prifi and sukha are placed
under the aggregate of feeling in the Andpanasati Sutta and the 810™ sitra of the
Samyukta Agama

In Sarvastivada, the *Mahavibhasda defines priti as mental pleasure, namely the

6 This treatise

joy faculty (saumanasyendriya), belonging to the aggregate of feeling.
treats sukha of the first two dhyanas as pleasure arising from serenity

(prasrabdhi/passaddhi) included in the aggregate of mental formations, and sukha of the
third dhyana as mental pleasure, namely the pleasure faculty (sukhendriya), belonging to

417

the aggregate of feeling.” * Both pri#r and sukha of the third dhyana are mental pleasant

feeling, but the former is identical to the joy faculty and the latter is equivalent to the

413 AK at T1558, 147¢c4; YB at T1579, 331a19
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pleasure faculty In the Pali Nikayas, 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 ”*'®

In this discourse, mental pleasure is not included in the
pleasure faculty, while in the Sarvastivada Abhidharma mental pleasure is included in the
pleasure faculty *'°

According to the Dharmaskandha, the siitras say that the body (kaya) which feels
sukha or pleasure in the third dhydna means the mental body, not the physical body **°
Yet, this treatise also adds that when the mental body is filled with pleasure, the physical
body also feels ease, this is what the siitras mean that the body feels pleasure **' The
*Mahavibhasa also states that the body which feels pleasure in the third dhyana is mental
body ** This text also adds that some people say when the mind is full of pleasure, the
physical body also feels comfortable *** As the Dharmaskandha and the *Mahavibhdsd
suggest, the Vimuttimagga and the Visuddhimagga also define sukha of the third dhyana
as mental pleasure experienced with mental body, and add that when the mind is filled
with pleasure, the physical body also feels ease *** All these texts recognize that pleasant

feeling involve both body and mind In other words, the body (kaya) that feels pleasure in

the third dhyana covers both mental body and physical body

¥ Bodhu, trans , Samyutta Nikaya, 1681
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According to the Visuddhimagga, sukha of the three lower dhyanas is mental
pleasure belonging to the aggregate of feeling, while according to the Dharmaskandha
and the *Mahavibhasd, only sukha of the third dhyana is mental pleasure included in the
aggregate of feeling, and sukha of the first two dhyanas is pleasure arising from serenity
(prasrabdhi/passaddhi) belonging to the aggregate of mental formations *** The
definition of sukha is debatable in Buddhist schools

The Sautrantikas refute the Sarvastivada viewpoint that sukha of the first two
dhyanas means pleasure arising from serenity (prasrabdhi/passaddhr) included in the

aggregate of mental formations **°

In the Abhidharmakosabhasya, there are three points
which explain the position of the Sautrantikas thus. First, serenity
(prasrabdhi/passaddhi) of the fourth dhydna is superior to that of the first two dhyanas,
but sukha does not occur while one is in the fourth dhydna Hence, sukha of the first two
dhydnas should not be identical to serenity **’ Second, the Sarvastivadins argue that
serenity (prasrabdhi/passaddhi) is called sukha only when it is beneficial to the arising of
pleasant feeling. The Sautrantikas reject this point, because serenity of the third dhyana is
also beneficial to the arising of pleasant feeling, but serenity of the third dhydna is not
called sukha. The Sarvastivadins explain that equanimity (#peksd) counteracts serenity,
and thus serenity is not beneficial to the arising of pleasant feeling while one is in the

third dhyana. The Sautrantikas reply that this statement is not the truth, because

equanimity and serenity are not opposed, but support each other. That is, serenity of the
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third dhyana is also beneficial to the arising of pleasant feeling, and is superior to serenity
of the first two dhyanas. Hence, the Sautrantikas insist that if serenity of the third dhyana

is not sukha, serenity of the first two dhyanas should not be sukha ***

Third, a shtra says
that by abandoning five things and fulfilling another five things—gladness, prifi, serenity,
sukha, and concentration, one attains the first dhydana ** Here serenity and sukha are two
separate things, Thus sukha of the first two dhydanas must not be serenity belonging to the
aggregate of mental formations.**

Why do the Sarvastivadins maintain that sukha of the first two dhyanas is
pleasure arising from serenity (prasrabdhi/passaddhr) belonging to the aggregate of
mental formations? In Sarvastivada, sukha of the first two dhyanas cannot be pleasant
feeling, because it is not equivalent to the pleasure faculty (sukhendriya) or to the joy
faculty (saumanasyendriya) Vasubandhu, in his Abhidharmakosabhdsya, explains the
position of the Sarvastivadins thus: sukha of the first two dhyanas cannot be the pleasure
faculty (sukhendriya), because the five sensory consciousnesses are not present while one
is in dhyana, and thus bodily pleasant feeling or the pleasure faculty does not occur at

that time *!

He expounds that one does not experience the pleasure faculty as a mental
pleasant feeling while in the first two dhyanas, because one experiences the joy faculty as

a mental pleasant feeling while in the first two dhyanas, that is, one cannot experience

two mental pleasant feelings, namely the pleasure faculty and the joy faculty, together in
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one mind *** Therefore, neither the pleasure faculty nor the joy faculty, sukha of the first
two dhyanas can only be pleasure arising from prasrabdhi belonging to the aggregate of
mental formations

The Yogdcarabhiimi maintains that the body (kdya) which experiences sukha
while one is in the third dhydna means both the physical body and the mental body
experiencing pleasant feeling and pleasure arising from serenity
(prasrabdhi/passaddhi) ™ This interpretation reflects the author’s position on the
argument about what the body (4dya) is meant in early schools. This treatise explains the
body (kdya) 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
Asanga, in his *Prakaranaryavdacasastra, indicates that both prifi and sukha are
experienced as pleasant feelings belonging to the aggregate of feeling while one is in

dhyana **

His statement also means that one is able to feel both bodily pleasure and
mental pleasure while one is dhyana

Sthiramati, in his *4bhidharmasamuccayavyakhya, explains that the five sensory
consciousnesses do not occur while one is in dhyana, but it is dlaya-consciousness that
sustains the body to experience bodily pleasure. *** Vasubandhu and Asvabhava, in their
respective commentaries on Asanga’s *Mahdyanasamgraha, also indicate that the five

sensory consciousnesses are not present while one is in dhyana, but that mind-

consciousness depends on the body to experience bodily pleasure through similar body-
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contact **® 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 (aripya-samdpattr), but the four rijpa-dhyanas which
include rapture and pleasure born of seclusion in the first dhyana, rapture and pleasure
born of concentration in the second dhyana, pleasure divested of rapture in the third

7 When one attains the

dhyana, and the happiness of equanimity in the fourth dhyana
four dhyanas, one experiences the unworldly rapture (prif), pleasure (sukha), and
equanimity (upeksd/upekkhd) throughout the whole body and mind The unworldly prif
and sukha occur only when one is in the ripa-dhyanas, because they specifically involve

mental pleasant feeling and bodily pleasant feeling, conducive to the development of

tranquility meditation (Samatha) and insight meditation (vipasyana)
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Chapter 1V

The Exploration of Mindfulness of Breathing

1. Meditation Object: Mental Counterpart Image vs. Breath Sensations

According to the Anapanasati 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
(kaya), the second tetrad with the contemplation of feeling (vedand), the third tetrad with
the contemplation of the mind (ciffa), and the fourth tetrad with the contemplation of the
dharmas.**® Ven. Nyanatiloka indicates that the first three tetrads apply to both tranquility
meditation and insight meditation, and the fourth tetrad merely refers to insight

439

meditation.™” 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 dhydna/jhana.**® About which Ven.

Analayo remarks:

[T]he description given in the Visuddhimagga, however, awareness of the
breath disappears before entering a jhana, 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 jhdna 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.**!

Without awareness of the breath in dhyana, a shift in meditation object from breath

¥ Nanamoli and Bodhi, trans., Majhima Nikava, 943-44.

% Nyanatiloka, Buddhist Dictionary, 11.

0 Buddhaghosa, Visuddhimagga, trans. Nanamoli, 270.

1 Analayo, "Mindfulness of Breathing in the Samyukta-agama", 145.
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sensations to a mental counterpart sign (patibhaga nimitta) is suggested by the

442

Visuddhimagga.™ 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.**

In-breathing and out-breathing is said to cease while one is in the fourth

dhyana.***

Even though the breath occurs in the first three dhyanas and ceases in the
fourth dhyana, 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 dhydna.445 Nimitta 1s a mental image born of perception (safifid), and
appears differently because individual meditators’ perceptions are different. **
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.*’
With the arising of the mental counterpart sign (patibhdaga nimitta), a yogin is said to
have succeeded in suppressing the five hindrances**® (paficanivarana), and then attains

449

access concentration (upacara-samadhi).” The yogin focuses on the mental counterpart

image, as it is used for the earth kasina,* leading to the fourfold dhydna and fivefold

*2 Buddhaghosa, Visuddhimagga, trans. Nanamoli, 279.

3 Upatissa, Vimuttimagga, trans. Ehara el al., 68; Vim at T1648, 412a8: Y —{T% > DISBIERH > 352
HE.

““ Bodhi, trans., Samyutta Nikaya, 1271; SA 474 at T99, 121004 F VUM E2AS » A S EE.

> Buddhaghosa, Visuddhimagga, trans. Nanamoli, 279, 323.

*° Ibid., 278.

7 Ibid., 277.

448 They are sensual desire, ill-will, stiffness and torpor, restlessness and regret, and doubt.

* Ibid., 279.

0 kasina is a meditation object for one to practice tranquility meditation. The ten kasima are said earth
kasma, water kasma, fire kasina, wind kasma, blue kasma, yellow kasma, red kasina, white kasimna, space

b
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1 When the yogin emerges from dhydna, he feels the breath again and thus

dhyana.
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.**
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 patibhaga-nimitta,
which then becomes the object of the dhyana.** According to Ven. Thanissaro, in-and-
out breath can be the object of concentration before and while one is in dhyana, because,

»#4 His position is that in-and-

“In fact, there are body sensations in all four ripa jhanas.
out breath throughout the body maintains the whole-body awareness.

Some meditators enter dhyana without the presence of nimitta; yet, there are
meditators who purportedly attain dhydana 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 dhyana. He points out the

kasma, and consciousness kasma. In the case of the earch kasma one prepares a disk full of clay to be used
as meditation object.

! Ibid., 279. There are two schemes of jhanas/dhyanas in the Theravada Abhidhamma system: the
fourfold and the fivefold. The fourfold scheme is the same as the Nikayas state; the fivefold scheme is
based on the former fourfold scheme with the addition of the samadhi without vifarka but with vicara only.
2 Thanissaro, Wings to Awakening, 249.

3 In an email communication of January 10, 2010 Ven. Analayo wrote to me that the light experienced is
the patibhaga-nimitta of mindfulness of breathing, not that of a kasma.

1 Cited in Shankman, Expertence of Samadh, 126.
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landmarks of all dhyanas thus:

There is no possibility of thought;

No decision-making process is available;

There is no perception of time;

Consciousness is nondual, making comprehension inaccessible;

Yet one is very, very aware, but only of bliss that doesn’t move;

The five senses are fully shut off, and only the sixth sense, mind, is in
operation. *°

S A el e

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 dhyana, and
he/she has let go of will, choice, controlling, and directing while in the second dhyana.**°
With the cessation of sensory awareness in dhyana, so the logic follows, it is impossible
for one to be aware of the breath in dhyana. Even though one is very aware of bliss in
dhyana, the development of insight is also impossible while in dhyana, 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 dhyana; 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.’ 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.*® He suggests: If nimitta arises,

one still focuses on the breath, and does not shift the mind to the nimitta; if nimitta does

435 Brahm, Mindfulness, Bliss, and Beyond, 155.

6 Cited in Shankman, Expertence of Samadh, 169-170.
457 Brahm, Mindfulness, Bliss, and Beyond, 21.

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

459 When this nimitta becomes

shifts the meditation object from the breath to this nimitta.
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 patibhaga-nimitta (counterpart sign).**® 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 dhyana 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 patibhaga-nimitta
(counterpart sign) arises when “the hindrances eventually become suppressed, the
defilement subside, the mind becomes concentrated with access concentration.”**! The
experience of the counterpart sign is crucial for one to attain access concentration and
dhyanas. Uggaha-nimitta and patibhaga-nimitta are found only in commentaries, and
both do not appear in the Nikayas or the Agamas.

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

5> 462

the Upakkilesa-sutta. The Upakkilesa Sutta describes the experience of meditative

* Ibid., 46-49.

““Tbid., 49.

! Buddhaghosa, Visuddhimagga, trans. Nanamoli, 124-25.
2 Cousins, “Buddhist Jhana,” 38.
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light and visions of forms, namely obhdsa-nimitta and ripa-nimitta.*® According to this

discourse and its Chinese parallel, the Changshouwwang benqi jing £5ZF LK of the

Madhyama Agama, 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 dhyana.***

With regard to the Changshouwang benqi jing or the Upakkilesa Sutta, the
Yogacarabhiimi interprets that a meditator can concentrate on meditative light, forms, or
both as object of concentration in order to enter samadhi.*®> According to Kuiji’s
commentary on the Yogdacarabhiimi, when a meditator concentrates the mind on obhdsa-
nimitta as the meditation object, he/she practices the first liberation of eight liberations
(asta-vimoksalattha-vimokkhd). When a meditator concentrates the mind on ripa-nimitta
as meditation object, he/she practices the second liberation. When a meditator
concentrates the mind on both; he/she practices the third liberation.*®® In the
Mahasakuludayi Sutta of the Majjhima Nikaya, 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.**’

These three liberations are the meditation practices for a
meditator to attain the four dhyanas, but not the formless attainments. According to the

Pali commentary, one develops these three liberations by using a kasina derived from a

4 Nanamoli and Bodhi, trans., Majhima Nikava, 1012,
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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.*® 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 dhyanas.
In regard to the meditative experience of an inner light in tranquility meditation
(Samatha) and insight meditation (vipasyand), Ven. Analayo 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 1s 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.*®
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 dhyanas. 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 dhyana. But another meditator may not

perceive a light nimitta. He/she can use another aspect of meditative experience to attain

dhyana, for instance, the feeling of inner happiness (sukha vedand), which arises when

% Tbid., 1284-85.
% Bhikkhu Analayo, email communication, July 23, 2010.
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- 470
concentration deepens

In other words, both light mimitta and sukha vedana develop

with concentration and could be used as mental objects for meditators to attain dhyanas
When an inner light is present in meditation, could one discern its arising and

passing away for the development of insight? Ven Analayo replies that “the light has no

value in itself 7*7!

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 “’* 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 insight *”>

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

. . . . 474
visual signs or tactile signs

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, mimitta of the Vimuttimagga is a tactile sign, namely breath sensation, which

differs from mimitta of the Visuddhimagga as a mental counterpart image born of

perception (safifid)

479 Blukkhu Analayo, email communication, September 17, 2010

471 Ibld

472 Ibl d

7 Buddhaghosa, Visuddhimagga, trans Nanamol, 656-57 The ten imperfections of msight are aura, zest,
tranquulity, resolution, exertion, happiness, knowledge, mindfulness, equammuty, and attachment
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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.*”

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

476

Upakkilesa Sutta.” > The Visuddhimagga maintains that in the practice of mindfulness of

breathing, an inner light develops with concentration, and then a meditator uses it to

477

attain dhyana.”’" 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.*’®
This statement shows that in the practice of mindfulness of breathing, a mental
counterpart sign (patibhdaga 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

3 Upatissa, Vimuttimagga, trans. Ehara el al., 158-59. Vim at T1648, 430a29: 445 B #5585t 446
WO EA S AR > WRA LR > SOVFRERE - SHPE - HEEH.

76 Nanamoli and Bodhi, trans., Majjhima Nikaya, 1012.

77 Buddhaghosa, Visuddhimagga, trans. Nanamoli, 278-79.

%% 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.*”
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.”**

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.”**! 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

7 Upatissa, Vimuttimagga, trans. Ehara el al., 159. Vim at T1648, 430b5: ¥ BLEAH » QB LI REAIRY
S SR > akEATE > ARG o FAAE LT o IR OE R RS FREBAR
A8 o FEHHTAEA » AEREME > AR > 2FHEE - BHERME - ZUEEER BN - 248
RAFFHAE.
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meditation object for one who attains dhyana According to the Abhidharmakosabhasya
and the *4bmdharmanydyanusarasastra, the position of the Sarvastivada is that the five
sensory consciousnesses do not occur while one is in dhyana *** The

*Abhidharmanydyanusarasastra and the *Samyuktabhidharmahrdayasastra (Za apitan

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 **

The *Mahavibhasd also indicates that one is unable to hear sounds while in the
first dhyana, which reflects the position that sensory awareness does not occur while one

4 In this context, the *Mahavibhdsd also states that a meditator

is in dhyana
concentrates on perception of the breath to discern in-and-out breath throughout the entire
body as a thread through a pearl **° In other words, without awareness of the breath, a
meditator simply employs perception of the breath as meditation object while in dhyana
Dharmatrata, in his *Samyuktabhidharmahyrdayasastra, 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

486

dhyana ™ Yet, Dharmatrata adds that some meditators suggest that body-consciousness
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can occur when the breath flows throughout the whole body within dhyana **' 1

n
addition, even though the *Mahavibhasa suggests that one employs perception of the
breath as the meditation object while in dhyana, this treatise also records the statement of
Vasumitra, a Sarvastivada scholar monk, thus when one breathes in and out experiencing
the whole body, one can still remain in dhydna because of the employment of upaya ***
These two cases illustrate that some Sarvastivadins maintain that awareness of the body
and awareness of the breath can occur while one is in dhyana, and thus breath sensations
can be used as meditation object before and while one is in dhyana.

Vasubandhu, in his Abhidharmakosabhasya, also describes that the breath flows
throughout the whole body like a thread through a pearl, a popular simile in Sarvastivada,
but points out that one is aware of the breath cool or warm, having a benign or malign

influence to the body **

He suggests that awareness of the body and awareness of the
breath can occur while one 1s in dhyana

In the *Mahavibhasa, mindfulness of breathing belongs to “attention directed at

[a perception that is fabricated by] determination” (adhmuktimanaskara, 5 ER),

while according to the Abhidharmakosabhasya, it is not “attention directed at [a

perception that is fabricated by] determination,” but “attention directed at reality”

490
)

(tattvamanaskara, E'E/EZ) " When mindfulness of breathing is included in “attention
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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 Yogdcarabhiim 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 attainment *' The example of hearing
sounds illustrates that sensory awareness can occur while one is in dhyana, but it causes
one to lose one’s dhyana Regarding bodily feeling, the Yogdacarabhiim: maintains that
pleasant feeling (sukha) is experienced in both body and mind while one is in the third

492

dhyana ** But, this treatise does not point out which consciousness experiences bodily

pleasure The Yogacarins—Sthiramati, Vasubandhu, and Asvabhava—definitely indicate

493

that the five sensory consciousnesses do not occur while one is in dhyana ™ Hence,

according to them, it is not the body-consciousness aware of bodily pleasure while one is

in dhyana ***
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The Yogacarabhitmi does not state whether or not body-consciousness perceives
pleasure while one is in dhyana 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

495

breathing " Both the Yogacarabhiim: 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 dhydana? These two works do not clearly state what meditation object should be
used for the practice of mindfulness of breathing after one attains dhyana.

The Yogdcarabhiimi indicates that mindfulness of breathing leads to the

development of samatha, namely, the first three dhyanas and the access concentration

496

preceding the first dhyana ™ The fourth dhyana is excluded, because the breath is said to

497

cease there ~* When a meditator practices mindfulness of breathing leading to the

development of insight (vipasyana), insight is said to be cultivated within any of the three

lower dhyanas or the access concentration preceding the first dhydna *®

BB A BT A TEABRS » TOREEERE - PRIV S A Z4424: MhsV, trans Xuanzang,
at T1597, 340a14 X —VIEEIMI BG4 © S5A CEF e A s 7O » g hRsEZHE -
WP EFRIEN S - QRIS A OERIE NS > IR IE BT - P E FHREE LR Bk
TREE o fR1E B > FERIA B RE(ESE FL MhsA at T1598, 402a17 X — VMBS 4 mEE « 53
SE HRAEAN Y AR BB S - TIIEELBLMBIER Y - A FRhE « JEmmF » Ll 2 B ki b 5
o WEFEIRRIE N B - et A AL S - RIS (IS - Sl - Amiid
B BRI B4y BIRE B

P YB at T1579, 464b20 4I{FEEAREAB S SRy - N TR - (SR A Bl E fE
TERIEEENE - B ANEAN B EESE

“CYB at T1579, 433b8 XA SERS B T =5#8 » BURCREIRE » TN BEM BT INT

7 Bodh, trans , Samyutta Nikaya, 1271, SA 474 at T99, 121b04

“®YB at T1579, 433b8 XA SEAS IR =/HE » SRR EIRTE » CINEEMEHINTT - S EhE
B (R B A S INTT W DB M A S RS0 o PR R R MEHR T R e



136

2. The Contemplation of the Body in the Initial Four Steps

According to the Anapanasati 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
(kaya): 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 (vedana): 5) experience joy (piti/priti), 6) experience pleasure (sukha), 7)
experience the mental formation, 8) calm the mental formation. The third tetrad refers to
the contemplation of the mind (cifta): 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

(viraga), 15) contemplate cessation (nirodha), 16) contemplate relinquishment

(patinissagga).™”

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
dhyana, or the achievement of insight. The Yogacarabhiimi 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

*° Nanamoli and Bodhi, trans., Majhima Nikava, 943-44.
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physical body, namely, through every bodily pore **° The *Mahavibhdsa 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 **!

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 Yogacarabhiimi and the *Mahavibhasa, 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 >°> The word kdya (body) is explained in
different ways as the physical body or the whole breath-body Regarding this issue, Ven
Analayo 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 **
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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 kaya (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

504 1o
First, when a

knows the whole body through two ways non-confusion and object
meditator practices mindfulness of breathing and attains concentration, the entire body
and mind are filled with rapture (prifi/pit1) and pleasure (sukha) Thus, the whole body is
known by way of non-confusion >* That is, a meditator discerns his/her body and mind
through the feelings (vedana) 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,
nama-kdaya 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 object **® 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 kaya

(body) in the third step signifies the physical body not the whole breath-body

In the fourth step of mindfulness of breathing, the Yogacarabhiim: explains that
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the calming of the bodily formation involves pacifying rough, unpleasant contacts, and
giving rise to gentle, pleasant contacts >*’ The bodily formation is defined as in-breathing

and out-breathing in the Agamas and the Nikayas *°°

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 (priti/pit) and pleasure (sukha), and finally leading to the attainment of
dhyana >*

In the *Mahavibhasa, the calming of the bodily formation signifies the gradual
pacification of in-and-out breath, from coarse to subtle, and finally to its complete

310 This treatise states a meditator discerns in-and-out

cessation in the fourth dhyana
breathing in the sense-sphere realm (kamadhatu), he/she discerns the shorter breath to

enter the first dhyana, the longer breath to enter the second dhyana, the breath throughout

the entire body to enter the third dhyana, and finally the cessation of the breath to enter
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the fourth dhyana >"!

Through the calming of the bodily formation from coarse to subtle,
a meditator can enter the four dhyanas

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
*Mahavibhasa maintains that the calming of the bodily formation progresses from short
and coarse breath, to longer and subtler breath, and finally to its cessation *'* 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 subtler °"*

According to the Satipatthana Sutta of the Majjhima Nikaya and its Chinese
parallel, a meditator initially breathes in and out mindfully, and then discerns the length
of each breath as long or short °** Ven Analayo 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

315 That is, when one sits in meditation, at first the breath

mental and physical calmness
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

S Tbid
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tranquillizing body and mind, ultimately leading to the calming of the breath >'°
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 °'” 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 finer °>'*

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 dhyanas >*°

That is, one attains the four dhyanas through gradually stilling the breath
from coarse to subtle, to the point where it altogether ceases in the fourth dhyana 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 dhyana By stilling the subtle bodily

formation, this meditator focuses on the subtlest bodily formation, in order to progress to

the second dhyana and to the third dhyana Through the cessation of the breath without

>16 Buddhaghosa, Visuddhimagga, trans Nanamol, 267
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remainders, a meditator advances to the fourth dhyana >

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, jhdna '

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 kaya signifies the entire physical body not the
whole breath-body, showing that this meditator is skillful at this practice

Regarding the fourth step, the *Mahavibhdasa 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 dhyanas In the
Yogacarabhiimi, 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 (priti/pitr) and pleasure (sukha) In the Visuddhimagga, the

calming of the bodily formation means that a meditator starts with tranquillizing body
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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 Dhyana?

Mindfulness of breathing facilitates the attainment of both tranquility meditation
(Samatha) and insight meditation (vipasyand). Does one practice vipasyand while in
dhyana or after emerging from dhyana? Regarding this controversy of vipasyana
practice, Ven. Bodhi says:

The commentarial method of explanation stipulates that the meditator

emerges from the jhana attainment and practices insight contemplation

with a mind made sharp and supple by the jhana. However, the suttas

themselves say nothing about emerging from the jhana. If one reads the

suttas alone, without the commentaries, it seems as if the meditator

examines the factors within the jhana itself.**
It is true that if one simply studies the Agamas and the Nikayas, one will draw the
conclusion that insight is developed within dhyana. If one reads the Nikayas with the Pali
commentaries, the conclusion may be that the development of insight takes place after
one emerges from dhyana.

Regarding the development of samatha and vipasyana, the Samyukta Agama and
the Anguttara Nikaya explain that there are four paths leading to noble liberation. First,
one develops vipasyana preceded by samatha. Second, one develops samatha preceded

by vipasyand. Third, one develops samatha and vipasyand joined in pairs. Fourth, the

path is born in the case when one’s mind is seized by agitation concerning the Dharma,

2 Bodhi, In the Buddha's Words, 452.
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his/her mind is still under control and becomes internally steadied and unified °* These
four paths illustrate that samatha and vipasyand 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 samatha and
vipasyand occurs after one emerges from dhydna >** In contrast, according to the
Yogacarabhiimi, the *Mahavibhasa, the Abhidharmakosabhdsya, and the

* Tattvasiddhisastra, this union takes place while one is in dhydna **

Unequivocally,
Samatha and vipasyand 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 dhyana or while one is in dhyana is debatable

According to the Visuddhimagga, there is no awareness of the breath while one is
in dhyana, and thus one has to emerge from dhydna so as to feel the breath again **° 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 ”>*” After a yogin emerges from

dhyana, 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
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the body as rijpa (materiality), and the mind and mental states as the immaterial or nama
(mentality). After the ascertainment of namariipa, he discerns the supporting conditions
for the arising of namaripa. By discerning these supporting conditions, he eliminates
doubts about the occurrence of namaripa 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.”*®

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.’?’

The whole process of insight contemplation is said based on
awareness of the breath to develop after one emerges from dhyana.

As the development of insight into the true nature of the body, one is said to
emerge from a dhyana in order to penetrate the true nature of feelings, mind, and

530
dharmas.

In the sixteen steps of mindfulness of breathing, rapture (priti/piti) 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.”®! 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 dhyana, the yogin

contemplates, with insight, that rapture associated with dhyana is subject to destruction.

Rapture is experienced with non-confusion, which means that one experiences rapture by

> The ten imperfections of insight are illumination, knowledge, rapturous happiness, tranquility, bliss,
resolution, exertion, assurance, equanimity, and attachment.

> Ibid., 279-80.

> Ibid., 279-82.

> Ibid.,280.
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way of insight meditation >** The experience of rapture in two ways also explains the
position of the Visuddhimagga, that insight is developed after one emerges from dhyana

The Vimuttimagga also suggests that the development of insight occurs after one
emerges from dhyana *** This viewpoint is shown in the statement of how one reaches
the attainment of cessation (nirodha-samapattr) According to this treatise, one achieves
the attainment of cessation through the two powers of samatha and vipasyana, that is,
one enters the first dhyana and emerges from it so as to see that dhyana is impermanent,
suffering, and not-self Likewise, one enters and emerges from the second, the third and
the fourth dhyanas, 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 >>* According to the
Visuddhimagga, one also reaches the attainment of cessation by the two powers of
samatha and vipasyand, and develops insight after emerging from a meditative
attainment >

Ajahn Brahmavamso says

It is true that one cannot gain deep insight while experiencing jhana This

is because jhana states are too still for the mental activity of contemplation

to occur Nevertheless, the jhana experience serves the purpose of firmly

suppressing the five hindrances for long periods of time after emerging
from a jhana, and it is then that deep insight is possible >*°
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According to him, when one emerges from dhydana/jhana, he/she remains in access
concentration (upacarasamadhr), and this access concentration is where deep insight
occurs Ajahn Brahmavamso further explains when access concentration arises prior to
dhyana, this state is not steady for one to contemplate the Dharma, hence, if one uses the
access concentration prior to dhyana to develop insight, he/she will lose this access
concentration and the five hindrances will return In contrast, when access concentration
arises after dhyana, the five hindrances with weariness do not invade one’s mind, and
thus one can develop insight while in this stable access concentration >’

The concept of “access concentration” is implicitly suggested in the Chinese
Samyukta Agama According to the 347" sitra of the Samyukta Agama, the Arhats who
were liberated by wisdom (prajiiavimukir) eradicated all defilements without depending
on the four dhyanas or the formless attainments >3% The *Mahdavibhasd, the
*Mahaprajiiaparamitopadesa, and the Yogacdarabhiinmi interpret that those Arhats depend
on access concentration preceding the first dhyana to attain their enlightenment >*° BSA
160, SA 936, and MA 195 also say that those Arhats who are liberated by wisdom do not

directly experience any of the eight liberations >* That is, the pragii@vimuke Arhats do

not have any of the dhyanas Neither the Samyukta Agama nor these texts suggest that a
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meditator enters dhydna and emerges from it, so as to depend on access concentration for
the development of insight.

The Pali parallel to the 347" stitra of the Samyukta Agama is the Susima Sutta of
the Samyutta Nikdya. According to the Susima Sutta, the Arhats who were liberated by
wisdom did not attain any psychic powers or the formless attainments.”*' This discourse
does not mention whether or not these Arhats had reached the four dhyanas. In other
words, the Pali Susima 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 347™
stitra of the Samyukta Agama has this implication, and the *Mahavibhasa, the
*Mahaprajiiaparamitopadesa, and the Yogacarabhiimi confirm this point.

Unlike Ajahn Brahmavamso, Pa Auk Sayadaw maintains that it is momentary
concentration (khapikasamadhi) which serves as a basis for a yogin to develop insight.”*
When one enters dhyana and emerges from it, it is said that there is still a samadhi 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 samatha meditation and momentary concentration in
vipasyand meditation. These two types of momentary concentration have their sources in
the Visuddhimagga. According to the Visuddhimagga, the threefold samadhi is
momentary concentration, access concentration, and absorption concentration.”* Pa Auk

Sayadaw explains that this mode of momentary concentration is a type of preparatory

concentration which takes a counterpart sign (patibhaga nimitta) as an object of

=1 8N 12:70
““Pa Auk, Knowing and Seeing, 188. N
“' Buddhaghosa, Visuddhimagga, trans. Nagamoli, 142.
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> The other mode of momentary

concentration included in samatha meditation.
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].”*

Here momentary unification of the mind is said to be a kind of momentary concentration
included in vipasyand 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.”>*
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 Nikayas or the Agamas. 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 dhyanas or the formless attainments. In fact, the four dhyanas 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 jing 11 | 77454% of the Madhyama Agama, a yogin knows and sees the
arising and the passing away of phenomena while in the four dhydanas and the three lower

formless attainments. This discourse shows that the four dhyanas and the three lower

formless attainments can serves as a foundation for a yogin to penetrate the

> 1bid., 187.
> 1bid., 282.
> Tbid., 188.
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impermanence of phenomena >*” In other words, according to the Wuxiafenjie jing 1.
r&54%. it is unnecessary for the yogin to develop insight after emerging from a

meditative attainment

The Pali parallel to the Wuxiafenjie jing H. | 73 454% is the Mahamalunkya Sutta

of the Majjhima Nikaya This Pali 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 dhyana as follows
[A] bhikkhu enters upon and abides in the first jhana, 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 self 48
The discourse explains that a meditator attains the four dhyanas 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 (andgami) >*° Both
the Agamas and the Nikayas 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 dhyanas and the three lower formless attainments In contrast, the Pali

commentarial system maintains that the development of insight occurs after one emerges

from a meditative attainment, dependent on a samadhi such as access concentration or
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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 samadhi
corresponding to a particular dhyana level.”° 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.”>!

Here “a bare-insight (dry-insight) worker” refers to one who practices insight without
previous dhyana 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 dhyana. According to the Visuddhimagga, the first dhyana is
the lowest admissible level for the occurrence of the supramundane path and fruit, and
hence when a meditator, without previous dhydana experience, reaches the supramundane
path and fruit, the experience of the supramundane occurs by itself at the level of the first
dhyana.

According to the Visuddhimagga, there are three theories held by ancient elders
about what determines the dhydna level of the supramundane path and fruit.>>* The first
theory maintains that the dhyana level of the supramundane path and fruit is determined
by the dhyana that a meditator enters before the development of insight. That is, when the

supramundane path and fruit arise, there is a samadhi that is the same level of the dhyana

which a meditator used as the basis for concentration prior to developing insight. The

>0 Buddhaghosa, Visuddhimagga, trans. Nanamoli, 690.
551 :

Ibid.
>2 Tbid.,689-90.
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second theory holds that the dhyana which a meditator practices insight determines the
dhyana level of the supramundane path and fruit For instance, after entering and
emerging from the fourth dhyana, a meditator reaches the supramundane path and fruit
while practicing insight on the third dhydana. The meditator will attain the supramundane
path and fruit at the level of the third dhyana The third theory suggests that a meditator’s
personal disposition can determine the dhyana level of the supramundane path and

fruit >

That is, a meditator attains the supramundane path at the level of the dhyana
he/she used as the basis for concentration before developing insight, or at the level of the
dhyana he/she is practicing insight The position of the Visuddhimagga is one practices
insight after emerging from dhyana, and when the supramundane path and fruit arise,
there must be a samadhi in the supramundane path and fruit equivalent to a particular
dhyana level

In the *Mahavibhasa and the *Abhidharmavibhdsdsdstra, a question is raised in
relation to awareness of the breath while one is in dhyana thus If one is aware of in-and
out breath throughout the entire body, why does one not emerge from a dhyana?
Regarding sensory awareness, the Abhdharmakosabhasya and the
*Abhdharmanydyanusarasastra show that the orthodoxy of the Sarvastivada maintains
that the five sensory consciousnesses do not occur while one is in dhyana, and the
*Mahavibhdasd also maintains that one is unable to hear sounds while in the first

dhyana >>*

In this context, if there is no occurrence of sensory awareness while one is in
dhyana, why does one not emerge from a dhyana when one is aware of breath

sensations? The answer is that one’s aspiration to practice does not cease, and skillful

553
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555 - -
d °”” Vasumitra says when one breathes in and out

means (#paya) is employe
experiencing the whole body as impermanent, suffering, empty, and not-self, one is aware
of the breath and does not need to emerge from dhyana because of the employment of

>0 This statement clearly shows that awareness of the breath occurs while one is in

upaya
dhyana, and insight is developed based on awareness of the breath while one is in
dhyana The position of the *Mahavibhdsa is that sensory awareness is not present while
one is in dhyana, but the treatise also cannot disregard Vasumitra’s viewpoint that
awareness of the breath facilitates the development of insight while one is in dhyana
because of the employment of upaya

According to the Yogacarabhiimi, 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
(pratityasamutpada), the practice for realization of noble truths (aryasatya), and the
superior sixteen-step practice >’ The initial breath-counting practice is said to be
conducive to tranquility of body and tranquility of mind, leading to unification of the
g4 5%

min The second, third, and fourth practices involve the development of insight The
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last is the sixteen steps of mindfulness of breathing concerning the development of both
tranquility meditation (Samatha) and insight meditation (vipasyana)

Regarding the practice for realization of the five aggregates, the Yogacarabhiinmi
states that a meditator discerns in-and-out breath and the body for realization of form
(ripa) aggregate By being mindful of in-and-out breath, the meditator discerns what
feeling feels for realization of feeling (vedand) aggregate, what perception perceives for
realization of perception (samy7id) aggregate, what volition and wisdom act for realization
of formations (samskdara) aggregate, and what consciousness is aware for realization of
consciousness (vijiidna) aggregate > 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 (jivita) 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
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faculty, the body and mind cease, and with the cessation of the body and mind, in-and-out

560
breath ceases

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 (aryasatya), 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 *®!
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 dulikha 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 dulkha By
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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 s, he/she extirpates the coarse defilements which are destroyed
by the path of insight (darsana-prahatavya)

In order to eradicate the subtle defilements which are destroyed by the path of
cultivation (bhavanda-prahdtavya), the meditator is instructed to cultivate the superior
sixteen-step practice, namely the sixteen steps of mindfulness of breathing *** 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 (priti/pitr) and pleasure (sukha) are experienced in the
fifth step and the sixth step, and the Yogacarabhiimi treats both as dhyana factors That is,
pritypin and sukha are experienced in the first and second dhyanas, and sukha devoid of
rapture is experienced in the third dhydna >** According to this treatise, when a meditator
experiences prify/piti and sukha in dhyana, illusory thoughts may temporarily arise,

»365 When a meditator

giving rise to attachment to the view of a self and the conceit “I am
is aware of these unskillful mental states in dhyana, 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
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breathes in and out calming the mental formation **® The process of meditative
experience takes place while one is in dhyana In other words, insight is developed within
dhyana, in order for a meditator to abandon defilements which may arise while
experiencing rapture and pleasure

According to the Yogacarabhitmi, when one practices mindfulness of breathing
leading to the conjunction of samatha and vipasyand, one can develop insight dependent
on access concentration preceding the first dhyana and the three lower dhydnas >’ The
fourth dhyana is not included, because in-and-out breath is said to cease for one who has

568 S . .
These four meditative attainments serve as a basis to

attained the fourth dhyana
penetrate the true nature of the five aggregates, dependent origination, and the four noble
truths

Harivarman, in his * 7attvasiddhisastra, also shows that insight is developed while

one is in dhyana >*

He points out that the Buddha says wisdom occurs while one is in
dhyana, because when one attains dhyana and defilements arise, then one develops
wisdom so as to abandon defilements and make this samadhi as “noble purity 7>’ That
one abandons defilements by wisdom while in dhyana illustrates that insight is developed
within dhydna, as the Yogdcarabhiimi states that a meditator develops wisdom while in

dhyana in order to eliminate unskillful mental states which arise from the experience of

571
rapture and pleasure
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In the 864" siitra of the Samyukta Agama, when a meditator attains and dwells in
the first dhyana, he/she does not focus on the components of this dhyana, but discerns the
impermanence, suffering, emptiness, and not-self of all physical and mental
phenomena °’* That is, when a meditator experiences prif/piti and sukha throughout the
whole body within the first dhydna, 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 dhyana as the Yogacarabhiimi
and the * Tattvasiddhisdstra suggest thus

If a bhiksu 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 dhyana 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
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The Anupada Sutta of the Majjhima Nikdya also reveals that the development of
insight occurs while one is in the four dhyanas and the three lower formless attainments
When Sariputta is in the first dhyana, insight is developed thus

And the states in the first jhana—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

372 SA 864 at T99, 219¢2
33 SA 864 at T99, 219629
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vanish.””*

Sariputta develops insight by discerning the impermanence of dhyana factors, of the five
aggregates, and of the mental states present within that dhyana. The Anupada Sutta and
SA 864 clearly show that a meditator is aware of the activities of mind while in dhyana,
and is able to develop insight within that dhyana.

The Pali Jhana Sutta of the Anguttara Nikdya also indicates that insight is
developed while one is in the first seven meditative attainments—the four dhyanas and
the three lower formless attainments—called “attainments with perception”
(safifiasamapatti).”” This explains that perception (safiid/sarjiid) 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-samapatti), there is no development of insight within these two
attainments. In the Jhana Sutta, a yogin develops insight for the destruction of the taints
while in the first dhyana thus:

Here, monks, secluded from sensual pleasures, secluded from

unwholesome states, a monk enters and dwells in the first jhana, 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.’”

The parallel of the Jhdana Sutta is not found in the Chinese Agamas, but is completely

preserved in the Dharmaskandha, one of the six pada works in the Sarvastivada

> Nanamoli and Bodhi, trans., Majhima Nikaya, 899.
°> Nyanaponika and Bodhi, trans. and ed., Anguttara Nikava, 235.
576 :

Ibid.
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Abhidharma >”" It is called Qryr jing +-{#4% in the Chinese canon, and is cited by the

Abhidharma masters of different schools to demonstrate that the samatha needed by a
yogin to develop insight is the four dhydnas and the three lower formless attainments,
namely the “attainments with perception 7>’ The *Mahavibhasa, the * Tattvasiddhisastra,
the *Prakaranaryavakdsastra, and the *Abmidharmasamuccayavyakhyd all cite the Qryr

Jing K&K 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 "

In the Nibbana Sutta of the Anguttara Nikaya, Venerable Ananda asks Venerable
Sariputta a question why do some people not attain nirvana/nibbana 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 °* In contrast, when some people
discern these four perceptions as they really are, they are able to attain nirvana here and
now In Buddhist meditation, Samatha practice and vipasyana practice are specifically
connected with perception (safifia/samyiid) These four perceptions are the very four
samadhis in the Dasuttara Sutta of the Digha Nikaya '

According to the Dasuttara Sutta, there are four samadhis that are difficult for a

* Dsk at T1537, 493c28 FH{eisn S Esl | BERIROREAEERLR » WEIRIRE S =50
FRfE o ZEEOERR iﬁkﬁ\zﬁ? ﬁﬁﬁﬁ?ﬁ‘é%;ﬁx}%

378 AN 9 36, Dsk at T1537, 494b3 T35 *ﬁﬁﬁb%ﬁﬁumﬁﬁﬁ“ﬁf$

7 Mhv at T1545, 311a3 R8s MR MER TR > SEVURE N =0 JERAHE
(A EREETE S - SnEEE %ﬁﬁﬁ/}%zﬁ%ﬁ TS atT1646 338¢c18 i %*ﬁtﬁ i %ﬂﬁ%}%ﬁ%’ﬁ
EREAERSRE PSat T1602, 496028 HificE : sEHIfR Jttﬁ EMETEE > SRR EE
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meditator to discern: samadhi conducive to decline (hana-bhagiyo), samadhi conducive

to stagnation (thiti-bhagiyo), samadhi conducive to progress (visea-bhagiyo), and

582

samadhi conducive to penetration (nibbedha-bhagiyo).””” The Visuddhimagga explains

that decline (hana) refers to the presence of opposing qualities, such as the perception of
sense desire arising in the first dhyana; stagnation (thiti) is the stability of mindfulness
persisting the samadhi; progress (visea) is the attainment of higher samadhi; and
penetration (nibbedha) 1s the presence of perception and attention in conjunction with
dispassion.”®

These four samadhis conducive to decline, stagnation, progress, and penetration

are also shown in the Shuo jing $34% of the Madhyama Agama.”®* According to this

discourse, these four samadhis cover the four dhyanas 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 samadhi conducive to
penetration is for a meditator to develop insight while in the first dhyana 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 bhiksu attains and masters the first dhyana.
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 bhiksu 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.”

ELrefrtT ~ Firt ~ T - BRI A =20k > AEAE 2

SRR - BEAZILFT - ARELAEER - TR EAHIE AR - fid

>%2 Walshe, trans., Digha Nikaya, 514. N
> Buddhaghosa, Visuddhimagga, trans. Nanamoli, 89.
**MA 177
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The Yogacarabhiimi also cites a siitra, which seems to be this Shuo jing £574%, to

expound how a meditator examines his/her own samadhi through the four characteristics:
decline (hana), stagnation (sthiti), progress (visesa), and penetration (m'rvea’ha).586 These
four characteristics are the four perceptions in the Nibbana Sutta and the four samadhis in
the Dasuttara Sutta. All samadhis 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 samadhi conducive to penetration could be
any of the four dhyanas or any of the three lower formless attainments, but it could not be
the base of neither-perception-nor-non-perception.”®’ 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 R%%.

The explanation of the four samadhis in the Abhidharmakosabhasya is decline
(hana) conducive to the presence of taints, stagnation (sthifi) to the stability of its own
sphere, progress (visesa) to the attainment of a higher sphere, and penetration (nirvedha)
to the arising of the taintless.”®® 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 (kusalamiila): heat (usmagata), summit (mirradhan),

8 MA 177 at T26, 716¢9.

S YB at T1579, 342¢12: (B4 BIPUR TR T » HIURERT T =Efh S - B SRR
a0 TRIUEIERES -

¥ Cited in Kuiji 855, Yuqieshidilun luezuan St sal& 2, T1829, 177c14.
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acquiescence (ksantr), and the supreme worldly dharma (laukikagradharma) °® He
indicates that these four good roots are called “parts conducive to penetration”
(mirvedhabhagiya), that is, the four good roots are connected with the samadhi conducive
to penetration > In other words, when a meditator is aware of the breath to develop
insight, the development of insight occurs dependent on the samadhi conducive to
penetration, namely the first seven meditative attainments

In brief, both the Agamas and the Nikayas say that insight is developed while one
is in dhyana This is shown in the Jhana Sutta, the Mahamalunkya Sutta, the Anupada

Sutta, the Wuxiafenjie ning 11 1 77454%, and the Shuo jing 2548 The Yogacarabhiimi, the
yie jing Jing g

*Mahavibhasa, the Abhidharmakosabhdsya, and the * Tattvasiddhisastra are consistent
with the Agamas and the Nikayas to point out that insight is developed while one is in

dhyana *°' In contrast, the Visuddhimagga and the Vimuttimagga maintain that one has to
1y g8 g8

592

emerge from dhyana for practicing insight " 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 samadhi corresponding to a

593
1

particular dhyana level ° After one emerges from dhyana, Ajahn Brahmavamso and Pa

7 Ak at T1558, 118b11 BIFEIZ AR » FREEE AT ARG - BEBTED
B - EEEREG E R > ZEREBESNG RIS A - FEREE A RES
0 Ak at T1558, 120al7 BHETEAMEE—7%  VUIRIB=ARAIE 12y
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Auk Sayadaw suggest access concentration and momentary concentration respectively

. . .. .. 594
serving as a basis for practicing insight

The Yogacarabhiimi, the *Mahavibhasa, and
the *Mahdaprajiiaparamitopadesa also agree that one could develop insight dependent on
access concentration preceding the first dhyana, and the access concentration is implicitly
suggested in SA 347, BSA 160, SA 936, and MA 195 °* Yet, these three texts say
nothing about momentary concentration All of these show that samatha and vipasyand
are one path which is developed dependent on a samadhi, and this samadhi could be a
dhyana or access concentration preceding the first dhyana That is, the liberating path

could occur while one is in dhyana or after emerging from dhyana dependent on access

concentration

> Brahm, Mindfulness, Bliss, and Beyond, 178-79 Pa Auk, Knowing and Seeing, 188
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Chapter V

Consciousness and Meditation

1. Nama: 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 (vijiiana) and its mental factors—attention (manaskara), contact (sparsa),
feeling (vedand), perception (samyfid), and volition (cefand)—perform in the act of
knowing objects Consciousness, attention, contact, feeling, perception, and volition are

> In the Buddhist system, ndma (name or

said to be the fundamental factors of cognition
mentality) covers all the process of cognition to be the decisive factor in the development
of insight Below, I will examine the definition of nama 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 Nama Sutta of the Samyutta Nikaya,

Name has weighted down everything,

Nothing is more extensive than name

Name is the one thing that has

All under its control **

The Pali 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

% SA 298, MA 29, SN 12 2, MN 9, Bodhi, Comprehensive Manual of Abhidhamma, 78, YB at T1579,
601c10 [ : FERERF MR OVAERL?E - —~(FE -2 - =2 - I - A8 -
7 Bodh, trans , Samyutta Nikaya, 130
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3% Here nama is defined as “name ” This definition shows

still called ‘the nameless one
that name is one of the significant meanings for nama According to the Ekottara Agama,
“When there are words, there is the fetter of birth and death When words do not exist,

5,599

there is nirvana This discourse indicates that word Zi 5 is the key to one’s rebirths

and deliverance Regarding the significance of words or names, the
Astasahasrikapragiiaparamitasitra (Daoximmg banruo jing J8{ TR 2K) explains that
when words exist, there must be perception (samyiid), giving rise to attachment **°
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 Pali Nama Sutta has two versions one is the 1020™
siitra of the Samyukta Agama, and the other one is 247" siitra of the shorter Samyukta
Agama According to SA 1020, nama is also translated as “name,” while in BSA 247,
nama 1s translated as the “four aggregates,” namely feeling, perception, formations, and

91 These two translations disclose that the term nama includes these two

consciousness
meanings in the Buddhist system In the Nama Sutta, the verse is “Name is the one thing
that has all under its control”, in the shorter Samyukta Agama, the four aggregates of

feeling, perception, formations, and consciousness are nama which is the one thing that

has all under its control

% Tbid , 380
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With regard to this verse, the Yogdcarabhiimi states that nama has two meanings
the four immaterial aggregates and name as shown in SA 1020, BSA 247, and SN
1 61 °°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 phenomena °* When
nama 1s defined as the four immaterial aggregates, it is said for the meditator to penetrate
the selfless nature of a person When nama 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 Yogdacarabhiini clearly explains that the two significant
meanings of nama 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
*Mahavibhasa and the Abhidharmakosabhasya also indicate that nama has these two
meanings the four immaterial aggregates and name °**

Moreover, in the Chinese Agamas, the definition of nama in nama-ripa (name-
and-form) is the four immaterial aggregates of feeling, perception, formations, and

consciousness, concerning all mental phenomena shown in the 298" siitra of the
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Samyukta Agama and the Dajuchiluo jing KITAHERELR of the Madhyama Agama ** The

*Mahayanasamgraha and the *Mahavibhdsa also point out that nama in the nama-ripa
stands for the four immaterial aggregates °° In the causal chain of dependent origination,
nama-riipa and consciousness (vijiiana) depend on each other to arise The

Nalakalapa Sutta of the Samyutta Nikdya says “Just as two sheaves of reeds might stand
leaning against each other, so too, with name-and-form as condition, consciousness

5,607 Its

[comes to be], with consciousness as condition, name-and-form [come to be]
Chinese counterpart is the 288" siitra of the Samyukta Agama, which also shows the
mutual dependence of consciousness and nama-rijpa by the simile of three sheaves of

608
reeds

The two sheaves of reeds represent consciousness and nama-ripa, the three
sheaves of reeds are consciousness, nama, and ripa Here the question is when
consciousness s included in nama-riipa, how does the consciousness act as the condition
for nama-ripa?

Asanga, in his *Mahayanasamgraha, explains that nama 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 nama-ripa, 1s alaya-consciousness (alayavijiidna), not any of

. . 609 _ . . . . .o
the six consciousnesses ~~ In Theravada, this consciousness is called “rebirth-linking

%° SA 298 at T99, 85228 45kt » ~fal# ? WBVUE IS @ =& -~ 48F2 ~ 1752 - 3kfa MA 29 at
T26, 463¢23 SBALE FAIAMEME » S14EE » AL EH - A EFENE - A 2 E5udEeE
be By

5% Mhs at T1594, 136al6 8RB, » SRELL 0 AR » BEQE SOMERTIE » MR Mhy at
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7 Bodh, trans , Samyutta Nikaya, 608-09
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consciousness” (P. patisandhivififiana), which links the new life with the previous one.®'
This consciousness is not an eternal entity transmigrating from life to life, but the
impermanent stream of consciousness. According to Yogacara, when alayavijiiana
descends into the mother‘s womb, namariipa takes shape in the womb to grow, develop,
and reach maturity; that is, the five aggregates come to be through the mutual dependence
of dlaya-consciousness and nama-ripa.

In the Pali Nikayas, the definition of nama in the nama-ripa does not include
consciousness. The Pali parallels to SA 298 and MA 29 are the Vibhanga Sutta of the
Samyutta Nikaya and the Sammaditthi Sutta of the Majjhima Nikaya respectively.
Regarding nama in the nama-ripa, 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.®"!

In the Sammdditthi Sutta, nama also denotes feeling, perception, volition, contact, and
attention concerning mental activities of individual existence.®'? Ven. Bodhi explains:
“Nama 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.”®"?

The definition of ndma in the Pali Nikdyas shows its important function in the process of

cognition. In the Mahayana sttras, the Maharamakiitasitra (Da baoji jing NEFELR)

also defines nama as feeling, perception, volition, contact, and attention, in which

volition, contact, and attention pertain to the aggregate of formations; that is, nama is the

®1° Bodhi, Great Discourse on Causation, 18.

' Bodhi, trans., Samyutta Nikaya, 535.

°12 Nanamoli and Bodhi, trans., Majhima Nikaya, 141.
13 Bodhi, trans., introduction to Samyutta Nikaya, 48.
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three aggregates of feeling, perception, and formations ®'* This definition is the same as
that of the Pali Nikayas

With regard to the function of nd@ma in cognition, Ven Nanananda says nama
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 °'> 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 Nanananda explains that this child has recognized this ball not
by the name which people call it, but by feeling, perception, volition, contact, and

816 These mental factors

attention, which are the factors included under “name
associated with consciousness fulfill the act of cognition

Buddhaghosa, in his Visuddhimagga, defines nama as the three aggregates of
feeling, perception, and formations when he explains that nama-rijpa and consciousness
occur as mutual conditions in the chain of dependent origination °'” Here consciousness
is excluded from nama because it is the condition for nama-ripa He also includes
consciousness in nama when he explains the stage of insight called ‘discernment of

mentality-materiality * *®

In the context of insight practice, consciousness is included in
nama for a meditator to examine In the Visuddhimagga, nama could be the three

aggreages or the four aggreages, whether or not consciousness is included in nama

depends on the context

6141§/Ihr at T310, 200al5 ={t B0 ? g = A EREE » IR RPURS 2 s @ - 24
®1° Nanananda, "Nibbana Sermons - Part 1-7," 4
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°7 Buddhaghosa, Visuddhimagga, trans Nanamoli, 573
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The Abhidhammattha Sangaha states: “Consciousness and mental factors, which
comprise the four immaterial aggregates, and Nibbana, are the five kinds that are
immaterial. They are also called ‘name.””®'® Ven. Bodhi adds: “The four immaterial
aggregates are called nama, ‘name,’ in the sense of bending (namana) because they bend
towards the object in the act of cognizing it. They are also called nama in the sense of
causing to bend (ndmana) since they cause one another to bend on to the object.”®*
Nama specifically involves the act of knowing objects. According to the Visuddhimagga,

nama has the characteristic of “bending. %%

In the process of cognition, attention,
contact, feeling, perception, and volition are the fundamental cognitive factors called
nama. These five mental factors associated with consciousness cover the cognitive side
of individual existence; that is, nama 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.’** The 306" sutra of the Samyukta Agama 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.

IRGAER:  =Safl  MmEEsZ - A & - ik - R
HEELRA P

This discourse illustrates that when the sensory object is present, contact, feeling,

perception, and volition associated with consciousness arise together in the act of

°1° Bodhi, Comprehensive Manual of Abhidhamma, 325.
%2 Tbid.

%! Buddhaghosa, Visuddhimagga, trans. Nanamoli, 606.
%2 SA 306

2 SA 306 at T99, 87¢26.
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knowing the object In this discourse, volition represents the aggregate of formations
(samskara) According to the 41 siitra of the Samyukta Agama and its parallel

Upddana Sutta of the Samyutta Nikaya, the aggregate of formations is defined only as the
six classes of volition *** According to Vasubandhu, volition alone is mentioned because
it is the dominant factor in the aggregate of formations ®*> Asanga states, “Thus—except
for feeling and perception—this volition, with the other mental things (cartasika dharma)

and also formations dissociated from the mind (cittaviprayukta samskara), is called the

5,626

aggregate of formations Ven Bodhi explains the Theravada treatment of the fourth

aggregates thus, “[Tlhe sankharakkhandha 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 **’

The inseparable relationship among feeling, perception, and volition is explained
in the 211" satra of the Madhyama Agama thus

Feeling, perception, and volition, are these three dharmas conjoined or
disjoined? Is it possible to separately distinguish these three dharmas?
Venerable Mahakotthita 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
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Feeling, perception, and volition simultaneously arise and function together, but on some

4 SA 41 at T99, 9¢7 =AIfTUIESN ? #5585 Bodh, trans . Samyutta Nikaya, 896

°® AK at T1558, 4a7 Eh—PIfTR A1 T2 - PRMMAEN AT P N E G AT BRI - FrLlE
foy ? 7445 - EEEMEFER - KA

%% Asanga, Abhidharmasamuccaya, trans Walpola Rahula and Sara Bom-Webb, 8

%2 Bodh, trans , Samyutta Nikaya, 1065

% MA 211, T26, 791b1



173

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 Pali parallel, the Mahavedalla Sutta of the Majjhima Nikdaya, 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.®*
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.”®* 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.**! 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 Nikdaya.

%% Nanamoli and Bodhi, trans., Majhima Nikaya, 389.
9 Bodhi, Comprehensive Manual of Abhidhamma, 76.
! Ibid., 77.
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According to this discourse, Venerable Sariputta mastered the four dhyanas, the four
formless attainments, and the attainment of cessation (nirodha-samapatti). 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 Sariputta developed “insight into states one by one as they occurred.”®** He
discerned the meditative consciousness and its mental factors as they arose, persisted, and
disappeared.®*”

According to the Anupada Sutta, meditative consciousness and its mental factors
are present in the first dhyana thus:

And the states in the first jhana—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.®**
By discerning the impermanence of the meditative consciousness and these mental
factors, Venerable Sariputta deeply understood their empty nature as “these states, not
having been, come into being; having been, they vanish.”®** They come into being
without having been before, and vanish after having been. By practicing the union of
tranquility (Samatha) and insight (vipasyand) during two-week period, Venerable
Sariputta 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 dhyana up to the base of nothingness; these mental factors

%2 Nanamoli and Bodhi, trans., Majhima Nikaya, 899.
3 Tbid., 899-902.

% Tbid., 899.

% Tbid.
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are called “name” or nama performing essential cognitive functions in the whole
development of both samatha and vipasyana The Anupada Sutta has no counterpart in

the Chinese Agamas, but the Dharmaskandha (Abhidharma fayun zu lun [i7] B 78 144
JEi), an Abhidharma text of the Sarvastivada, also specifies the presence of meditative

consciousness and its mental factors corresponding to those of the Anupada Sutta **°
According to the Dharmaskandha, in the state of the first dhyana, there are
present meditative consciousness, the five dhyana factors—applied thought, sustained
thought, rapture, pleasure, and unification of mind—attention (manaskdara), teeling
(vedana), perception (samyiid), volition (cetand), desire (chanda), decision (admmoksa),
mindfulness (smr#r), samadhi, and wisdom (prajiia) ©*” In these mental factors, the
dhyana 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 dhyanas These nine mental factors plus contact (sparsa) are called ten
Mahabhitmikas (the universal groundings) in the Sarvastivada Abhidharma, such as the

Dhatukaya (Apidamo jieshenzu lun [o] 232 F 5 IE &w), the Prakaranapada (Apidamo
pinler zu lun [ B3R S0 1 55), and the *Mahavibhasa **®* According to the

Abhidharmakosabhasya, the ten Mahabhitmikas are said to be preset in every state of
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. 1639 . . ) )
mind 7~ However, according to the Yogacarins, only attention, contact, feeling,
perception, and volition arise in any act of consciousness called five universals
(sarvatraga), and desire, decision, mindfulness, samadhi, and wisdom are present in

particular objects, not in all types of consciousness, called five specifics (vinzyata) as

shown in the Yogacarabhiimi, the Paficaskandhakaprakarana (Dacheng wuyun lun K 3fe
T1.485m), and the *Paricaskandhaprakaranavaibhasya (Dacheng guang wuyun lun K€

Ay 640
55 FLAE )

.

According to the Yogacarabhiimi, the five universals (sarvatraga)— attention,
contact, feeling, perception, and volition—are common to wholesome (kusala),
unwholesome (akusala), and indeterminate (avyakrfa) minds, they are present in the
sense-sphere realm (kamadhatu), the form realm (ripadhatu), and the formless realm
(aripadhatu), they are common to every consciousness at all times, and they are present

641

in each other ™" Theravada adds to these five mental factors two more factors—one-

pointedness and the mental life faculty—to make seven universals *** According to the
Abhidhammattha Sangaha, the seven universals are “common to every consciousness 7%
Ven Bodhi adds “The seven universals are the cetasikas common (sadharana) to all

consciousness (sabbacitta) These factors perform the most rudimentary and essential

cognitive functions, without which consciousness of an object would be utterly
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impossible.”**

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 dhyanas and the three
lower formless attainments are mainly constituted of the dhydana 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 dhyanas; and the
five specifics—desire, decision, mindfulness, samadhi, and wisdom—are all present in
the four dhyanas. 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 dhyanas 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

4 1bid.
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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 Nikaya, “those ascetics and brahmins who regard
[anything as] self in various ways all regard [as self] the five aggregates subject to

L . 645
clinging, or a certain one among them.”

The delusion of personal selthood 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 Nikaya
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.”®*

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 *Mahavibhasa, the Darstantika 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

.. . . 647
cognitive distortion.

Hence, identity view is said without cognitive object because
there is nothing to be found as a self. In contrast, the *Mahavibhasa maintains that the

cognitive referent for identity view is present because the five aggregates of clinging are

% Bodhi, trans., Samyutta Nikaya, 885.
%% Ibid., 1317.
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: 648
existent

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 samatha and vipasyand, the five universals (sarvatraga)—
attention, contact, feeling, perception, and volition—and the five specifics (vinryata)—
desire, decision, mindfulness, samadhi, and wisdom are present in the first seven
meditative attainments The assemblage of these mental factors is nama 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 (sarvafraga) 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 (vinryata) in the development of insight The five specifics—desire, decision,
mindfulness, samadhi, and wisdom—act in particular objects, especially meditative
objects The Yogacarabhiimi and the * Paficaskandhaprakaranavaibhdsya 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 (smrt1) is for one to keep this object in mind without
forgetfulness Fourth, samadhi is the unification of mind on this object without
distraction, and supports wisdom to discern this object Fifth, wisdom (prajiia) is the

discernment of this object as it really is °*
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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

%% Mindfulness (smrtr), the third

plantain trunk, and consciousness like an illusion
specific, enables the five aggregates to be clearly present in every state of consciousness
without forgetfulness The fourth specific is samadhi Sthiramati indicates that samadhi,
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 °*! Finally, the fifth specific wisdom (prayiia)
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
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in the four dhyanas 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
Khapaniya Sutta of the Samyutta Nikdya and the 46™ sitra of the Samyukta Agama 632
These early discourses explain that feeling, perception, formations, and consciousness,

not a self, are the subjective component of experience According to the

Madhyantavibhaga (Bian zhongbie lun 391 7E5m), consciousness knows an object, and

its mental factors—feeling, perception, and volition—know the distinctive qualities of the

. 653
same object

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 Analayo 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 nama and

ripa 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 °>*
Here nama is the three aggregates of feeling, perception, and volitional formations In
this context, nama and consciousness are independent and coexist When one discerns the
arising and passing away of body and mind, one is aware of nama and ripa 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

%2 Bodh, trans , Samyutta Nikaya, 915
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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
Yogdacarabhiinn, 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 object °> In the Abldharmakosabhdsya and the
Abhidharmasamuccaya, the three immaterial aggregates—feeling, perception, and
formations—are put in the mental-object base (dharmdyatana) of the twelve sense
bases®® (dvadasayatanant) and the mental-object element (dharmadhdtu) of the eighteen
elements®’ (astadasa-dhatavah) 58 Here the question is in the state of samadhi, 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

659 This text

matter, subtle matter, consciousness, mental factors, Nibbana, and concepts
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
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%7 The eighteen elements nclude the twelve sense bases and the six consciousnesses which are eye-
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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.*®

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.®®!
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,

*“Tbid., 136.
¢! 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 Samdhinirmocanasiitra, the subject and object are not different,
and there is no object which exists independently from the mind, the relationship between

662
In

the subject and object is like a mirror image which reflects what the subject is
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. Samadhi and the Activities of Manas and Ego-consciousness
Samadhi is a supporting condition for the knowledge and vision of things as they
really are Yet, unenlightened meditators are afflicted with craving (#rsna), conceit
(mana), views (drstr), and ignorance (avidyad) When unenlightened meditators attain the

dhyanas, the dhyanas are tainted by these four defilements, called “dhyana dominated by
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craving,” “dhyana dominated by views,” “dhyana dominated by conceit,” and “dhyana

663 - - 664 .
7% Here doubt arises due to ignorance *° " These four kinds of

dominated by doubt
dhyana show that craving, conceit, views, and ignorance are the main defilements active
in dhyana states which include the four dhyanas and the formless attainments °*° This
four defilements are termed as the four indeterminate roots (avyakrtamiilani) by the
Sarvastivadins—Vasumitra and Ghosa, 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 Yogacara According to the
*Mahayanasamgraha, manas s klista-manas (the defiled manas) that is contaminated by
its association with the four defilements of identity view (satkaya-drsti), self-conceit

%66 When a meditator

(atma-mana), self-love (atma-sneha), and ignorance (avidya)
attains the four dhyanas and the formless attainments, these meditative attainments are
said to be a worldly path because the four indeterminate roots associated with mind-

. 667 xx 7 . . .
consciousness  Without the presence of mind-consciousness, the attainment of non-

perception (asamyiii-samdpattr) is said to still be mundane because manas and its four
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defilements—identity view, self-conceit, self-love, and ignorance are present.®®®

In Theravada, craving (frsna/tanhd), conceit (mana), and views (drsti/ditthi) are
the underlying springs of conceiving (marfifiand) and of conceptual proliferation
(papaiica).*® Tgnorance is the underlying root of craving, conceit, and views. Ven.
Nanananda indicates, “Craving, Conceit, and Views (tanhd, mana, ditthi) are but three
aspects of the self-same ego-consciousness.”®”’ Consciousness (vijiidna) 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 samadhi. For instance, dependent on the four dhydanas, meditators do
not see things in their true nature, but attach to the four dhyanas as supreme
nirvana/nibbana 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, marfifiand, and ego-consciousness, I will elucidate the activities of
subtle defilements in different degrees of samadhi, and the arising of wrong views due to

the experience of deep concentration.

Samadhi and Manas
According to Yogacara, ciffa, manas and vijfiana refer respectively to the eighth
consciousness or dlaya, the seventh or manas, and the first six consciousnesses, while for

Sarvastivada and Theravada, these three terms are synonymous.®”" Manas is related to

% Mhs at T1594, 133¢16; SH4ARE AL AT 8.

® Bodhi, Discourse on the Root of Existence, 8, 41.

°7% Nanananda, Concept and Reality, 12.

"' According to Vasubandhu, “The names mind (citta), spirit (manas), and consciousness (vyfiana)
designate the same thing. The mind is termed ciffa because it accumulates (cinotr); it is termed manas
because it knows (manute) and it is termed vijiiana because it distinguishes its object (alambanam
vyiianan).” See Vasubandhu, Abhidharmakosabhasyam, trans. Louis de La Vallée Poussin and Leo M.
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ego-consciousness in association with identity view (satkaya-drsti), self-conceit (atma-
mana), self-love (atma-sneha), and ignorance (avidyd) ®’* Vasubandhu interprets that

73 The Sanskrit manas is

ignorance is the underlying root of the first three defilements
derived from the root man, “to think™, the Pali marifiand 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” (nrvrtavydkrta), and the latter mafifiand, namely the three

.. . . . . , 674
conceivings of craving, conceit, and views, is unwholesome (akusala)

In Yogacara,
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 Theravada

Manas is “hindered” (nmivrta) because of its association with the four defilements
that hinder a meditator from the attainment of the supramundane path Neither
wholesome (kusala) nor unwholesome (akusala), manas is “indeterminate” (avydakria)
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” (nivrtavyakrta), this is concerned with the nonreturner’s (andagamin)

defilements which are all indeterminate ¢”> This case illustrates that manas is the

extremely subtle consciousness concerning the manifestation of defilements in subtle

Pruden, 1 205 Ven Bodh states, “While techmcally the three terms have the same denotation, 1n the
Nikayas they are generally used 1 distinct contexts ” See Bodhy, trans , Samyutta Nikaya, 769
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7 TP at T1544, 929¢28 FJIE [ 4y4EnE4Es? Mhv at T1545, 261c4 FIE_F4y4EME#EEE In the
Sarvastivada Ablidharma, the five higher fetters (paricaitrdhvabhagiya-samyojanani)—craving for
existence 1n the form realm, craving for existence 1n the formless realm, conceit, restlessness, and
1gnorance—are indeterminate




188

states In addition, according to the *Mahayanasamgraha and the Chengweishih lun M
amiom, when an unenlightened worldling’s defilements (kl/esa) are associated with the

states of the form realm (ripadhatu) and the formless realm (aripadhatu), the
defilements are all hindered indeterminate due to the power of deep samadhi °’ As
concentration develops, an unenlightened worldling’s defilements become attenuated
from unwholesome to indeterminate

According to the *Mahavibhdsa, the Vaibhasikas of Kasmir maintain that craving
(trsna), wisdom (prayiia), and ignorance (avidya) are the three indeterminate roots
(avyakrtamiilanr), while the Western masters uphold the four indeterminate roots craving

677
Here the Western masters

(trsna), view (drstr), conceit (mana), and ignorance (avidyd)
are Vasumitra and Ghosa, and the four indeterminate roots are recorded in their

Prakaranapdada (Apidamo pinler zu lun [ BR 22 PRSI E i) and Ablidharmamytasdstra
(Apitan ganluwer lun [7] B2 HEEHEER) ©® In the Abmdharmakosabhdasya, Vasubandhu

explains that the four indeterminate roots set by the Western masters are for the reason
that “the ignorant worldlings who practice superior samadhis depend on nothing but the
5679

three craving, view, and conceit, and these three all act in dependence on ignorance

Neither wholesome nor unwholesome, the four roots are “indeterminate” (avydkrta) due

°"° Mhs at T1594, 134a4 41hd(n " IEIY - RHAEI MR - (b OAEPERE Pl Chl

at T1585, 23¢9 W1 | " FEEIEIEE - 2 e mal i

7' Mhv at T1545, p 79518 7 BB AL Vil © SR ’ SUEEME  PETEEATA
MEUARE T > sEEE0E H 24l The Vaibhasikas’ 1ndetermmate w1sdom (prajna) 18 equivalent to the

western masters’ indetermunate view (drsti) The *Mahavibhasa explains that conceit (mana) results 1n the

exaltation of the mund and thus 1s not defined as the indeterminate root by the Vaibhasikas, because the root

1s downward, however, the western masters define concett as the indeterminate root, because strength 1s the

meaning of root and the power of conceit 15 strong enough
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to the power of samadhi The indeterminate roots originate from Sarvastivada, finally, it
is Vasumitra and Ghosas’ four indeterminate roots, rather than the Mahavibhdasa'’s three
indeterminate roots, which were assimilated by Mahayana, specifically Yogacara
Asanga, in his Abhidharmasamuccaya, indicates that the four dhyanas and the
four formless attainments are the worldly path, because they all are defiled due to the

- - 680
presence of the four indeterminate roots

When the four dhyanas 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 samadhi When the eight
meditative attainments are tainted by view, they are called “dhyana dominated by views ”
An example is given thus a meditator sees previous lives within the state of samadhi
generating the wrong view as he/she and the world are eternal ®*' When the eight
attainments are tainted by conceit, they are called “dhyana dominated by conceit,” such
as a meditator thinking that “I attain the samadhi but others cannot ” When the eight
attainments are tainted by ignorance, they are called “dhyana 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 °*

The Sarvastivada’s four indeterminate roots explain the presence of defilements in
the states of the four dhyanas 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 (asamyfii-samdpattr) and the attainment of cessation (nirodha-samapatti),

%9 AS at T1605, 683b1 ({5 ? JFHEFIEFE S5 - E=5HE - SVIEE - SRR -
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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 Sarvastivada’s four indeterminate roots, the
Yogacara’s manas is consciousness in essence which implies the two levels of
defilements one is underlying tendencies (anusaya) in the latent state, and the other is
obsessions (paryavasthana) 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 (asamyiii-
samapattr), there is no presence of the four indeterminate roots because mind-
consciousness is interrupted When an enlightened one reaches the attainment of
cessation (nirodha-samapattr), without the activity of mind-consciousness, there is no
presence of an enlightened one’s residual defilements However, even though mind-
consciousness 1s suspended in these two meditative attainments, in the attainment of non-
perception the two extremely subtle consciousnesses, the eighth dlaya and the seventh
manas, continue to operate, and in the attainment of cessation, dlaya alone is present **
Manas 1s 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 samadhi 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 samadhi attained through the union of tranquility

meditation (Samatha) and insight meditation (vipasyana), and thus the defiled manas 1s

°% Mhs at T1594, 133c17 sBfAEE LA E
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terminated by the power of Samatha and vipasyana °** In the attainment of cessation,
nonreturners’ (anagamin) underlying tendencies (anusaya) lie in the eighth alaya in the
form of seeds (b77a) 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 Yogacara, the learners (Satksa) or those in higher training, still have
the activity of manas The problem is that the learners have uprooted identity view
(satkaya-drstr), but manas is associated with identity view The Yogacarins, therefore,
explain that identity view is of two kinds one is the inherent identity view (jusheng

satkayayian B4 [EA[ 7)) and the other is the conceptual identity view (fenbie
satkayayian 7y BIFEGEHS ) %85 The inherent identity view is the sense of “T 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 samadhi
it is indeterminate when it is associated with the states of the form realm and the formless
realm **° According to the *4bhidharmasamuccayavyakhyd, what the learners have
extirpated is the conceptual identity view not the inherent identity view °*” For the

learners (sarksa), the inherent identity view is the residual notion “I am,” namely, the

684 Ibld
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. . _ _ . . . . . . 688
impression (vasand) of personality view, which is associated with manas.

These two kinds of identity view are advocated by the Sautrantikas and are also
presented in the Lankavatarasiitra.®® According to the Abhidharmakosabhasya, the
Sautrantikas maintain two kinds of identity view (satkaya-drsti): the inherent identity
view (jusheng shenjian {84 5 ), which is classified as indeterminate, and the

conceptual identity view (fenbie shenjian 77 7.5 5.), which is classified as

690
unwholesome.

The theory of the two kinds of identity view is co-opted by the
Yogacarins. The Yogacarins 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 Nikaya, Venerable Khemaka, a learner
(Saiksa), 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] ‘I 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.”%"
This shows that a learner is able to eliminate the view of a self, but not the sense of “1
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 ‘I am,” a desire ‘1

%% ASV at T1606, 726¢17: AIEMEEE T - BELL RAEKET Y HIE B2 » ZoR DS EEEHE » Eh
E R W E A A o p R R > 18 DARE 8 BB A A 1R T ROk

% Lankavatarasiitra at T670, 495a2; T671, 537al6; T672, 604c23.
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1%. In Chinese, jusheng satkayajian {BAETEES &, and fenpieh satkayajian 47 HFEFEHEL 5, are

equivalent to jusheng shenjian {B4E 5 B, and fenpieh shenjian 53 7 & R
%! Bodhi, trans., Samyutta Nikaya, 943.
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am,” and an underlying tendency ‘I am’ that has not yet been uprooted ”*** 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 casket ®* Ven Bodhi calls this the “odor of
subjectivity 7

The Chinese parallel is the 103" saitra of the Samyukta Agama The
Yogdcarabhiin interprets that the learner’s identity view is eradicated, but the impression

%3 1n the

(vasand) of personal identity or the residual smell is still in him
*Abhidharmasamuccayavyakhya, Sthiramati expounds that this elder extirpates the

conceptual identity view (fenbie shenjian 7y 7.5 7.), but not the inherent identity view
(yusheng shenjian {4 5 7)) that is the impression of personal identity, namely, the

residual odor *°

According to the Yogacarabhiimi, after eliminating identity view, the learner still
experiences the conceit “I am”, the reason is the residual impression of personal
identity ®’ Sthiramati indicates because the inherent identity view has not yet vanished,

698

there is still the conceit “I am” in this elder ° Yet, Samghabhadra, a Sarvastivadin,

2 Toud , 945
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rejects these two kinds of identity view in his *Abhidharmanydyanusarasastra *° He
says that the inherent identity view is contrary to liberation by the realization of not-

self 7%

In Theravada, 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

"M n the Agamas and the

his experience in the form of a subtle craving and conceit
Nikayas, 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 Yogacara is finally associated with the manas

Wrong Views and Ego-consciousness

Consciousness (vijfiana) is said to arise dependent on sense faculty and object,
when there is the coming together of consciousness, sense faculty, and object, contact
(sparsa) takes places "°* Contact is said to be the commencement of perceptual
experience and the initiation of cognitive process > 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 Brahmajala Sutta of the Digha Nikaya, one
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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.””**

In the Kosala Sutta of the Anguttara Nikdya, the “supreme nibbana
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.”’” The full
understanding of the six bases of contact is the Buddha’s unique technique of meditation,
vipasyana (insight meditation), culminating in the elimination of wrong views and the
attainment of final deliverance. These two discourses reveal that contact (sparsa) is the
key to insight meditation, because the process leading to perverted perception and
distorted cognition begin with ignorance-contact (P. avijjasamphassa), and the full
understanding of contact eliminates ignorance from ignorance-contact and arouses true
knowledge (vidya).

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 (Samatha), meditators are able to
experience the rapture and happiness born of seclusion in the first dhyana, the rapture and
happiness born of concentration in the second dhydna, unworldly pleasure in the third
dhyana, and further refined happiness in the fourth dhyana. Because each of the four
dhyanas is accompanied by their respective spiritual happiness, these four dhydanas were
mistaken for “supreme nirvana in this very life” by some recluses and brahmins.”®

Without any meditative experiences, some recluses and brahmins indulged in the five

" Bodhi, Discourse on the All-embracing Net of Views, 87.
7% Nyanaponika and Bodhi, trans., Anguttara Nikaya, 247.
7% 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 nirvana in
this very life.” During the time of the Buddha, the five wrong views about “supreme
nirvana in this very life” prevailed among recluses and brahmins.”®’

However, the absence of suffering in the experience of dhyana 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 nirvana 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.””® By way of the full understanding, there is the eradication of
clinging; that is the liberation-without-clinging, supreme nirvana.

The five kinds of erroneous views of “supreme nirvana in this very life” are
included among the sixty-two views in the Brahmajala Sutta of the Digha Nikaya. 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

55709

in craving.”"”” The Pali 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

"% This shows that ignorance (avidydl/avijjd) and craving

craving’ craving is shown.
(trsmaltanha) 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

707 Tpy:
Ibid.

"% Masefield, trans., Udana, 166; Nyanaponika and Bodhi, trans., Anguttara Nikayva, 247.

"% Bodhi, Discourse on the All-embracing Net of Views, 84-5.

" Tbid., 219.
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contacted by a feeling born of ignorance-contact, there arises the activity of conceiving
(P. marifiand), such as:

‘I am’ occurs to him; ‘I am this’ occurs to him; ‘I will be” and ‘I will not

be,” and ‘I will consist of form’ and ‘I will be formless,” and ‘I will be

percipient’ and ‘I will be nonpercipient’ and ‘I will be neither percipient

nor nonpercipient’ —these occur to him.”"!

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 Nikaya, 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.””"?

In dependence on a feeling born of ignorance-contact, there is the activity of
conceiving (P. maiifiand), 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
(sparsalphassa), 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.”"" According
to the Kosala Sutta of the Anguttara Nikaya, 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 nibbana in this

"' Bodhi, trans., Samyutta Nikaya, 886.
2 1bid., 1317.
" Bodhi, Discourse on the All-embracing Net of Views, 87.



198

very life.”""*

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 Brahmajala Sutta, the five views on supreme nirvana/nibbana state,
“nibbana here and now for an existent being,” which reflect the deep, subtle perverted
perception.””> 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 Nikaya, 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 vififiana (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.”"*°
The Pali 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.”"” Here
craving, conceit, and views all involve the notion “I am.” Ven. Nanananda indicates,
“Craving, Conceit, and Views (fanhd, mana, difthi) are but three aspects of the self-same

. 718
ego-consciousness.”

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 dhyanas as supreme nirvana in this very life.

7" Nyanaponika and Bodhi, trans., Anguttara Nikaya, 247.
"> Bodhi, Discourse on the All-embracing Net of Views, 81.
716 Bodhi, trans., Samyutta Nikaya, 595.

" 1bid., 770.

718 Nanananda, Concept and Reality, 12.
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With regard to the Assutava Sutta, its Chinese parallel is the 289" siitra of the
Samyukta Agama The Yogacarabhimi interprets non-Buddhists can contemplate the
impermanence of body and gain release from it, hence, in the state of samadhi, they can
transcend the sense-sphere realm (kamadhatu) and the form realm (ripadhatu) to achieve

the formless realm (aripadhari) "

Yet, in the state of meditative attainments, the most
difficult task is to see the impermanent nature of the citta, manas and vijfidna, as a result,
non-Buddhist meditators often mistake the impermanent mind for a permanent,
substantial self ">’ Unaware of the meditative distortion, non-Buddhists may perceive the
four dhyanas as “for an existent being supreme nibbana here and now ”

According to the Milapariyaya Sutta of the Majjhima Nikaya, “He perceives
Nibbana as Nibbana Having perceived Nibbana as Nibbana, he conceives [himself as]
Nibbana, he conceives [himself] in Nibbana, he conceives [himself apart] from Nibbana,

he conceives Nibbana to be ‘mine * He delights in Nibbana ”"*!

This shows the cognitive
process of an unenlightened worldling The Pali commentary indicates that “nibbana”
here refers to the five views on “supreme nibbana here and now,” and explains an
unenlightened worldling relishes the nibbana through the conceiving of craving, prides
the attainment through the conceiving of conceit, and holds it to be permanent through

the conceiving of views

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

"7 YB at T1579, 829c29 (G- #EBIFIMEREIE - HESEEI RIU ARG RS M o Bl B8 0T
A M - FERF AR - E S EERRERERE LR - DI EREaR SR - BRI EA
JA

YYB at T1579, 829c29 Af A B & AU ARG » ATLAEAT 2 e RATG et - SR

AT o FEALTIE - ENTREEES » BRAT » DIRGHRAZI5H

72! Nanamoli and Bodh, trans , Majhima Nikaya, 87

"2 Bodh, Discourse on the Root of Existence, 58



200

(maiifiand) of craving (tanhd), conceit (mana), and views (difthi), all of these are under
the operations of ego-consciousness '> Craving, conceit, and views are the three
underlying springs of conceiving (mafifiand) and of conceptual proliferation (paparica),
they are also the three factors of ego-consciousness '>* Samadhi 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 dhyanas, they do not see
things in their true nature, but attach to the four dhydanas as supreme nirvana/nibbana here

and now

Craving, Views, Conceit, and Ignorance

According to the *Mahaprajiiaparamitopadesa (Dazhi du lun X35 EEw), non-

Buddhists’ samadhis are dominated by ego-consciousness, craving, views, and conceit,
without abandoning attachment to all phenomena, therefore, there is no true wisdom in

725

them "= The Mahayanasiitralamkara (Dasheng zhuangyanying lun X 3EH B4 G

states “Bodhisattvas’ samadhis separate from craving, views, conceit, and thus the

726 These two texts illustrate that the key distinction

samadhis are free and supreme
between the samadhis 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 (avyakrtamiilanr) which are used to explain that when

unwise meditators attain the four dhyanas and the formless attainments, these meditative

attainments are still mundane samadhis in association with these four defilements

"5 Toud , 4-8

1bd, 8, 41
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In Yogacara, 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 (asamyfii-samdapattr), and is absent when one attains the attainment of
cessation (nmirodha-samapatti), this explains that the attainment of non-perception is a
mundane samadhi and the attainment of cessation is a supuramundane samadhi

In Theravada, craving, conceit, and views are the underlying springs of mafifiand
or distortional thinking, and are also the three factors of ego-consciousness "> Ignorance
is the underlying root of craving, conceit, and views Meditators experience the four
dhyanas as supreme nirvana/nibbana here and now due to the activities of ego-
consciousness conjoined with maiifiana According to the *Mahavibhasa, the
Vibhajyavadins (P Vibhajjavadins) advocate that views, craving, conceit, ignorance, and

mind are the five omnipresent dharmas (wubian xingfa +1.3#817%) that create a variety of

suffering "%

Craving, views, conceit, and ignorance are discussed by Buddhist schools in
different forms for explaining the problems of samadhi, the primordial set is craving,
conceit, and ignorance, which are the subtlest defilements uprooted by an Arhat The
three fetters of identity view (satkdaya-drsti), doubt, and attachment to rules and
observances are eliminated by a stream-enterer (srofapanna) A once-returner
(sakrddagamin) abandons these three fetters and attenuates lust, hatred, and delusion A

nonreturner (anagannn) eradicates all five lower fetters—identity view, doubt,

"7 Mhs at T1594, 133¢7 55 A% 58 EAVUIE (G [E2LAHRE - —&Edn) R > — &kl » =F#HF > U
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attachment to rules and observances, sensual desire and ill will—but is still bound by the
five higher fetters (paricaiirdhvabhagiya-samyojandnt) desire for existence in the form
realm, desire for existence in the formless realm, conceit, restlessness, and ignorance
According to the Jiianaprasthana and the *Mahavibhasd, the five higher fetters
are neither wholesome nor unwholesome, but all are indeterminate (avydkrta) "° 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 Sarvastivada, manas in Yogacara, the
five omnipresent dharmas in the Vibhajyavadins, and marfifiana and ego-consciousness in

Theravada

3. Alaya-consciousness and Mind-consciousness in Yogacara Meditation

In Yogacara meditation, consciousness (vijfiana) is the key aspect to the
development of insight (vipasyand) 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

30 JP at T1544, 929¢28 FJlE F4r4EufEdES] Mhv at T1545, 261cd Tl F oy 4EnfedEs
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suffering "'
With regard to, “This consciousness turns back,” Ven Bodhi precisely indicates “It is
possible the Bodhisatta had been seeking a self of the Upanisadic type, a self-subsistent
subject consisting of pure consciousness that requires nothing but itself in order to

732 The Buddha discovered that without a substantial self in the round of rebirths,

exist
consciousness (vijiiana) arises dependent on name-and-form (nama-riipa), and through
the mutual dependency of consciousness and nama-ripa, 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 Yogacara, it is said that a new life begins when alaya-consciousness
(alayavyiiana) and nama-rijpa mutually support one another "> Alaya is taught by the
Buddha in the Agamas and the Nikayas, and is defined as consciousness by the
Yogacarins, as concerning the maintenance of the present existence and the continuity of

734

the next " Below I will focus on alaya-consciousness to discuss the origin of rebirth,

and on mind-consciousness to expound the four stages of insight in Yogacara meditation

Alaya and Rebirth
According to the *Mahdayanasamgraha, alaya-consciousness is said connected
with rebirths and nirvana shown in the Buddha’s verse

From time without beginning,
There is a dhatu as the support of all [conditioned] dharmas

! Bodh, trans , Samyutta Nikaya, 602 The corresponding text 1s SA 287 at T99, 80c2 Fx{EE B Mef%
TR N REMT » B%EA 0 GHROANAR  SANARR > W< > G=2E - S50 GHUE -
GESE > GERMPIEEEE  WRUEAMRNEESE
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On the basis of this, there are various states of existence
And the attainment of nirvana

IERASE —UEFR
ARG RS

This verse is cited by Asanga for proving that alaya-consciousness is taught by the
Buddha "° According to Asvabhava, this verse explains that @/aya-consciousness with its
seeds is the support for the arising of all conditioned dharmas, that is, with alaya-
consciousness and its seeds as condition, a new existence begins with the appearance of a

d 77 In other words, both who we are and how the world appears depend on dlaya-

worl
consciousness with its karmic seeds An instance in the *Mahayanasamgraha clearly
illustrates this situation the same water perceived by celestials, humans, fish, and hungry

738 .
The water is seen

ghosts is totally different for each in accordance with their karmas
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 alaya-consciousness. The concept of alaya-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 (pratityasamutpadc)

According to Asvabhava’s commentary, when alaya-consciousness with its

tainted seeds exists, the round of rebirths comes to be, with the gradually destruction of

tainted seeds, alaya-consciousness with taintless seeds conduces to the cessation of

3 Mhs at T1594, 133b15
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rebirths and finally culminates in nirvana " 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 7"’ 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 dhyana ™*' The
Buddha states, “whether there is an arising of Tathagatas or no arising of Tathagatas, that
element still persists, the stableness of the Dhamma, the fixed course of the Dhamma,
specific conditionality A Tathagata awakens to this and breaks through to it ”"** Alaya-
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 294™ siitra of the Samyukta Agama, “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 ”’* Asanga, in his *Prakarandaryavakasdstra, indicates
that the conscious body is @laya-consciousness *** Driven by ignorance and craving, the
impermanent alaya-consciousness commences each new life and sustains the body and

existence Ignorance, craving, and dlaya-consciousness are the primary factors that cause

unwise people to run in the round of rebirths In other words, the end to suffering and

7 MhsA at T1598, 383a12 FHIELA MR RIRERE - BRI A] - B L
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7% Nanamoli and Bodh, trans , Majhima Nikaya, 927
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rebirths occurs when there is the cessation of ignorance, craving, and alaya-
consciousness.

This early discourse indicates that contact (sparsa) arises through the internal
conscious body and the external name-and-form (nama-riipa);, that is, the
Mahanidana Sutta of the Digha Nikdya states:

[Thhis is the cause, source, origin, and condition for consciousness,

namely, mentality-materiality. It is to this extent, Ananda, 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.”*
The Pali commentary explains that the juncture of consciousness and nama-ripa is the
five aggregates, which are “the pathway for designation, language, and description,” and

746 . . . .
7 When consciousness begins a new existence, contact arises.

“the sphere for wisdom.
Contact is said to give rise to feeling, perception, and volitional formations.”*” That is,
contact initiates the act of cognition, giving rise to designation, language, description, and
wisdom.

With the mutual dependence of alaya-consciousness and nama-riipa 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

™ Through the support of these

consciousness” or the four “stations of consciousness.
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.

" bid., 22, 89.

77T SN 22:56

7% SN 22:3, SN 22:54. See Bodhi, trans., Samyutta Nikaya, 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.

According to the Ariyapariyesana Sutta of the Majjhima Nikaya and the Aydacana
Sutta of the Samyutta Nikdya, the Buddha initially did not have the intention to teach the
Dharma after his awakening. His reason was that the generation delighted in “alaya” and
thus it was difficult for them to see the profundity of the Dharma—dependent origination

.50
and nirvana.

Later, due to the appeal of Brahma Sahampati, the Buddha taught the
Dharma to the world.

In Theravada, alaya is not regarded as “consciousness, but as “attachment” as
shown in the translations of the Majjhima Nikaya. According to the Ariyapariyesand
Sutta translated by Ven. Bodhi:

But this generation delights in attachment, takes delight in attachment,

rejoices in attachment. 1t 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, Nibbana.”"

749 Bodhi, trans., Samyutta Nikaya, 892.
7% Nanamoli and Bodhi, trans., Majhima Nikaya, 260.
! Ibid. (my italics)
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The Ariyapariyesand Sutta translated by Ven. Thanissaro states:

But this generation delights in affachment, is excited by attachment,
enjoys affachment. 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.”*

The Pali commentary explains, “alaya as comprising both objective sense pleasures and

5753

the thoughts of craving concerned with them,”””” and “dlaya objectively as the five cords

of sensual pleasure, called ‘adhesions’ because it is these to which beings adhere; and

5754

again, subjectively, as the 108 mental examinations driven by craving.” """ The definition

of dlaya is controversial in Buddhist schools.
In the *Mahayanasamgraha, Asanga quotes the Buddha’s words for explanation
that alaya-consciousness is the Buddha’s teaching thus:

As the Fkottara Agama says: “Worldly people love dlaya, delight in alaya,
enjoy alaya, and rejoice in alaya. When the Tathagata preaches the
Dharma for the abandoning of such dlaya, they respectfully give ear,
steady the mind for understanding, and practice the Dharma in accordance
with the Dharma. With the advent of a Tathagata, such extremely
marvelous and uncommon Dharma appears in the world.”

MRS R AT © ST AT o
Pl Rl el sgHREY > BRIEVARS » INBERE. - (EKER L - TARE
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According to Asanga, what the Buddha taught here is alaya-consciousness, and alaya-

consciousness 1s said to appear in distinct forms in early Buddhist schools, such as the

“root consciousness” (milavijfiana) in the Mahasamghika and the “aggregate that

732 " 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> Nanamoli and Bodhi, trans., Majhima Nikava, 1218,

7' Bodhi, trans., Samyutta Nikaya, 430.

7> Mhs at T1594, 134al8.
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sustains birth and death” in the Mahisasaka ">° 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 ">’ The
“aggregate that sustains birth and death” is suggested for explaining that when one is
reborn in the formless realm (aripya-dhati) where the material form is disrupted, or
when one reaches the attainment of non-perception (asamyiii-samapattr) where the six
consciousnesses are also discontinued, the “aggregate that sustains birth and death” can
persist till there is an end to rebirths ”°* Asanga indicates that @laya is incorrectly
interpreted as the five clinging-aggregates, a pleasant feeling accompanied by desire, or
759

identity view (satkaya-drstr) by other Buddhist schools

Asvabhava’s *Mahayanasamgraha-bhasya (Shedashenglun shi 3 N 3Ew1%)
indicates that “bhavanga consciousness” is another form of @laya-consciousness '

Regarding the bhavanga consciousness, the Chengwershih lun FZHEZER explains that the

bhavanga consciousness taught by the Sthaviras and the Vibhajyavadins denotes the

761 1 -
Alaya-consciousness, root

cause (anga) for all the three realms of existence (bhava)
consciousness (milavyiiana), and bhavanga 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
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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 Agama cited by Asanga is found in the Chinese Ekottara Agama
and the Pali Anguttara Nikaya According to the Tathagatacchariya Sutta (2) of the
Anguttara Nikaya
People generally find pleasure in atfachments, take delight in attachments
and enjoy atfachments But when the Dhamma of non-attachment is taught
by the Tathagata, 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 Tathdgata, an Arahant, a Fully Enlightened One 7**
Here alaya is translated as “attachment”, in the Chinese Ekottara Agama, it is also

iaesy 763 . . :
rendered as attachment—“2" "~ In early discourses, unwise people find pleasure in
2

alaya, take delight in alaya and enjoy dlaya, hence, it is said, they are unable to see
dependent origination and nirvana "** Dependent origination is explained in a sequence of
twelve factors as shown in SN12 1, SN 12 2, SA 297, and SA 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 7%

Without a substantial self in the round of existence, alaya-
consciousness is said to hold karmic seeds running from life to life, which explains
karmic continuity in the round of rebirths

In Yogacara, alaya-consciousness is dependently arisen as impermanent,

. . . 1766 T . . .
changing, and insubstantial ™ Alaya is not an eternal, pure consciousness running from

7%2 Nyanaponika and Bodh, trans and ed , Anguttara Nikaya, 109
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one life to the next In the Pali Mahdtanhdsankhaya Sutta of the Majjhima Nikaya, the
monk Sati 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 7’ Sati
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

5,768

bad actions 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 ”7%

How does alaya-consciousness link the previous life with the new one?
According to the Mahatanhasankhaya 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

" Driven by karma, gandhabba

these three things the descent of the embryo takes place
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

»71! The stream of

accumulation of kammic tendencies and personality traits
consciousness 1s regarded as alaya-consciousness by the Yogacarins According to

Asanga, dlaya-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" Bodlu, trans , Majjhuma Nikaya, 350

768 Ibld

769 Ibld
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" bid |, 1234
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When a new life begins in the mother’s womb, the Abhidharmakosabhdasyam
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.””

This shows that what a being perceives
in the mother’s womb depends on what he or she had done before.

In Theravada, 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, bhavarga consciousness
arises from conception to death.”’* 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

» 775 Here life-continuum

as life-continuum consciousness with that same object.
consciousness is bhavarga 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.”’’® The function of

bhavanga consciousness concerns the maintenance of life. In the Chinese Canon,

bhavanga consciousness is mentioned in Asvabhava’s *Mahdayanasamgraha-bhdsya and

" AK at T1558, 47b6: FsEA1EFE0H - ARHAAREIRRE » AR SEEAESE - BORE R
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7" Bodhi, Comprehensive Manual of Abhidhamma, 122-23.

77> Buddhaghosa, Visuddhimagga, trans. Nanamoli, 460.

776 Bodhi, Comprehensive Manual of Abhidhamma, 122-23.
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the Chengweishih lun FIE kR 77 According to these two texts, bhavanga

consciousness is regarded as another form of alaya-consciousness '
Alaya-consciousness, which links death and rebirth, is the last consciousness that
departs from the body before the death According to the Pali Mahavedalla Sutta of the
Mayjhima Nikdya, Venerable Maha Kotthita asked Venerable Sariputta “Friend, when
this body is bereft of how many states is it then discarded and forsaken, left lying
senseless like a log?””” Venerable Sariputta replied, “Friend, when this body is bereft of
three states—vitality, heat, and consciousness—it is then discarded and forsaken »780
Asanga indicates that the consciousness sustains the body with vitality and heat is alaya-
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@laya-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 "2
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Mind-consciousness Acting in the Four Stages of Insight Meditation

In Yogacara, consciousness (vijfiana) is the core of insight meditation. The
development of insight begins with the existence of consciousness shown in the verse of
the Madhyantavibhaga.”® According to the Madhyantavibhaga,

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.
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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
Yogacara, 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

k.”"® That is, the whole mass of suffering comes to be when

consciousness turns bac
' : - _ 786
there is the mutual dependency of consciousness and nama-ripa.”” The Buddha’s

discovery may account for why Yogacara meditation commences with the existence of

"8 The Madhyantavibhaga has two Chinese translations: Xuanzang's Bian zhongbie lun 353913855 and
Paramartha’s Zhongbian fenbie lun B385y HllH.

8 MV at T1600, 465a5.

78 Bodhi, trans., Samyutta Nikaya, 602.

75 Tbid.
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consciousness

According to Asanga, with the mutual dependence of alaya-consciousness and
nama-ripa as condition, a new existence begins 87 Hence, it is said, life begins and the
world appears all through alaya-consciousness with its seeds All are the manifestations
of alaya-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 7"

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 ”*° The
investigation into their origin, their cessation, and the way leading to their cessation
shows that the mutual dependency of consciousness and nama-ripa is the origin of
suffering and of rebirths, with the mutual cessation of consciousness and nama-ripa,
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 Yogacara meditation, the emphasis on the existence of

consciousness is also shown in the Samdhinirmocana Sitra (Jieshenmi jing B 5E74%)

According to the Samdhinirmocana Sittra, the Bodhisattva Maitreya asks the Buddha

787 Mhs at T1594, 136a16 R » HEIA O G A B A T » IR
7% Nyanaponika and Bodh, trans and ed , Anguttara Nikaya, 48

"MV at T1600, 464c20 FEZ5TH * HHILFRBIFER ; WFTRRIEEA T » IRdEed > jrd/fE
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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 ””*° 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 !

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

"'SS at T676, 698227 HEMEH ZEEH TR HEILOEE AR 2 g SR S R
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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.””** 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,
siunyatd arises. Without attachment to anything in the world, a meditator directly knows

and sees everything in its true nature.

%2 Bodhi, trans., Samyutta Nikaya, 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 alaya-consciousness With the complete destruction of tainted seeds,
alaya-consciousness ceases Then, the mutual dependence of consciousness and nama-
ripa is broken When there is the mutual cessation of d@laya-consciousness and nama-
ripa, 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 suffering "

These four stages of Yogacara 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 samadhi

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

Ry
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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 Asanga to expound the realization of the three natures (#r1svabhava) is also

" Toud , 603
74 AS at T1605, 687b18
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75 In the dark when one

appropriate for the explanation of the four stages of insight
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, sinyata

" Mhs at T1594, 143a2 QIRICPAEREIRUE - F04E FIJEETE > DA - 0 T A s
IR WARRE IS - S DA AT I S = - (AR R A o IR AR E M, o R
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Chapter VI

Conclusion

Due to the quest for enlightenment, the Buddha approached Alara Kalama 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
Ramaputta. 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 Nibbana,” but rather to a
rebirth in higher realms of mundane existence.””® Unlike other recluses and brahmins, the
Buddha realized that the meditative attainments from the four dhyanas up to the four
formless attainments, on their own, could not shatter ignorance (avidyd) or destroy
defilements (k/esa). The ultimate deliverance, nirvana, is attained by abandoning
ignorance and achieving true knowledge; this is not reached by Samatha (tranquility)
alone, but by the union of samatha and vipasyand (insight).

The union of samatha and vipasyand is connected with the different schemes of
Samatha—the fivefold scheme, the sixfold scheme, the sevenfold scheme, the eightfold
scheme, and the ninefold scheme. In Chapter 11, I discussed these schemes of samatha, so
as to deal with the three questions: 1) What kinds of samatha does a meditator need as
the basis for the development of insight? 2) Could the andgamya-samadhi, or access

concentration preceding the first dhyana, serve as an adequate basis for a meditator to

7% Nanamoli and Bodhi, trans., Majhima Nikava, 258-59.


http://buddhism-dict.net/ddb/monier-williams/mw-05.html%2305227
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eradicate all taints? 3) What samadhis 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 samatha in response to these three questions
The scrutiny of the first question is
1 Both the Chinese Agamas and the Pali Nikayas are consistent to show that the
sevenfold scheme—the four dhydanas and the three lower formless attainments—is
the adequate basis for the development of insight
2 The eightfold scheme of samatha in the Chinese Agamas, 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 *°
3 Enlightenment is not possible in all meditative attainments A meditator has to
discern what kinds of samadhi are adequate basis for insight development
The analysis of the second question is
1 A meditator can depend on a samadhi lower than the first dhydana, namely the
anagamya-samadhi or access concentration preceding the first dhyana, to
eliminate all defilements, as shown in SA 347, BSA 160, SA 936, and MA 195 ™

2 The andagamya-samadhi illustrates that one can eradicate all taints without dhyana

experience

TMA 205, MN 64, MN 111

7% The eightfold scheme of samatha 1s shown 1 the 745™ siitra and the 870™ siitra of the Samyukta Agama,
the Bacheng jing J\}§¢% of the Madhyama Agama , and the Foshuo shizhyjushi bachengren jing {fiii-7
EEAS P

" SA347at T99, 97220 ARG HEMELR ? thEES * FSRBEft. BSA 160 at T100,
434ch BRI DA RS /R SA 936 at T99, 240a16 K15/ \ i & 58 BJe(t » AR LA
7 BRERTAEEE o TR SR MA 195 at T26, 751020 Z={MEE A2 2 &AL /%
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In regard to the third question, here are the responses

1 Inlight of samatha, the formless attainments are deeper than the dhyanas, while in
terms of the union of samatha and vipasyand, the dhyanas are superior to the
formless attainments It is the dhyanas, not the formless attainments, that can serve
as the adequate basis for the initial stage of enlightenment

2 The sixfold scheme of samatha, consisting of the andgamya-samadhi, the
dhyanantara, and the four dhyanas, joins with insight leading to the initial
breakthrough to enlightenment, as shown in the *Mahavibhdasda and the
*Mahapragiiaparamitopadesa *°

3 The fivefold scheme of samatha, without including the dhyanantara, leads to the
initial breakthrough to enlightenment, as shown in the Yogdcarabhiimi *!

4 Insight (vipasyand) is the key to making the breakthrough to the Dharma, yet, the
different degrees of samadhi also influence the power of insight in the extirpation
of defilements
In Chapter III, T examined the nature of dhyana/jhana In order to explore the

characteristics of rippa-dhydna, first I focused on the controversy of Venerable
Maudgalyayana/Moggallana hearing sounds in meditation This debatable issue involves
whether or not sensory awareness can occur while one is in dhyana According to the
Theravada Vinaya and the Dharmaguptaka Vinaya, Venerable Maudgalyayana heard

sounds while in a meditative attainment, because this attainment was not wholly

purified *** In contrast, the Mahasamghika Vinaya, the Sarvastivada Vinaya, and the

*OMhv at T1545, 311al6 =4EBRARVUBRARAZE Mg © VUSEVURRERY - REBAREH B R

1 YB at T1579, 682b27 {8 » ME{CEEAHIE K #4741 57 R T FE AE A BE AR

8 Horner, trans , Vinaya-pitaka, 1 189-90 The Dharmaguptaka Vinaya at T1428, 984c26 Ff 5 s 45550
B IAZEE  H/A\BUTRASREAKE #H5 FUEREHERESF
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Mulasarvastivada Vinaya record that Venerable Maudgalyayana heard sounds after
emerging from the formless attainment *°

Regarding this point, the Yogacarabhitm: and the * Prakaranaryavacasastra state
that because of hearing sounds and searching for them, one will emerge from the
meditative attainment *** In other words, Venerable Maudgalyayana 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 dhyanas are “ripa” (form) dhyanas, and the characteristics of the four
dhyanas differ from those of the four formless attainments (aripya-samdpattr) In the
formless attainments, a meditator transcends all perceptions of form (riipa), hence, one
cannot use the formless attainments as bases to develop insight into the selfless nature of
the form aggregate (rippa-skandha) *° In contrast, perceptions of form are still present in
the four dhyanas, and thus a meditator can depend on the four dhyanas for knowing and

seeing the form aggregate as it really is

3 The Mahasamghika Vinaya at T1425, 466a5 (&340 © HEEEEEE » LASAHAMN > HE

H > JEASERE The Sarvastivada Vinaya at T1435, 441al {fEEEsEtb T @ A ELG HA#HBEEMAIE - fa[DL
i ? HH RS HBEA BIRE » QIR N RA% o HAEERIEL R - AR EE - SHUAEM -

AEHHEM - BAEZRE  EiER et R LRED  BEAEESOE - (FHI A ERE The
Mulasarvastivada Vinaya at T1442, 680b6 HESH @ 4850 Bk HAERSH#E > MEHRE AHRE

FRE > an (OB Bl - AN H A ERE G 5 A BER N ESEES - FDL
HEEHUT A E R HEZmH.
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895 1n many early discourses, such as MN 64 and AN 9 36, one penctrates the selfless nature of the five

aggregates dependent on the four dhyanas, and penetrates the true nature of the four mental aggregates
dependent on the formless attainments
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In insight meditation, prifi/piti 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 *Mahavibhdasa and the Visuddhimagga maintain that
sensory awareness does not occur while one is in dhyana, and thus they cannot treat both
prit1 and sukha as pleasant feelings, because this cannot occur bodily pleasure The
statement of these two treatises is inconsistent with the description of the Anapanasati
Sutta and the 810™ siitra of the Samyukta Agama

The Yogacarabhitmi suggests that both the physical body and the mental body
experience sukha while one is in the third dhyana, that is, sukha involves bodily pleasant
feeling and mental pleasant feeling **° Asanga, in his *Prakaranaryavicasastra, indicates
that both prifi and sukha are pleasant feelings belonging to the aggregate of feelings In
contrast, the position of the Yogdcarabhiim: and Asanga is consistent with the description

807 .
These two treatises

of Anapanasati Sutta and the 810™ siitra of the Samyukta Agama
do not state that body-consciousness is aware of bodily pleasure while one is in dhyana
The Yogacarins—Sthiramati, Vasubandhu, and Asvabhava—say that the five sensory
consciousnesses are not present while one is in dhyana **® Sthiramati suggests that dlaya-
809

consciousness sustains the body to experience bodily pleasure while one is in dhyana

In terms of the six consciousnesses, Vasubandhu and Asvabhava point out that mind-

*CYB at T1579, 468al7 {iJiA FR% (015 B G 4H4N 248 B iR 225K » Eéﬁz;ﬁ;ﬁ%zéﬂé
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consciousness depends on the body to experience bodily pleasure through similar body-
contact *'° Sthiramati, Vasubandhu, and Asvabhava recognize the presence of bodily
pleasure while one is in dhyana, but body-consciousness is not present

The Sautrantika maintains that body-consciousness is present while one is in
dhyana, hence, sukha is regarded as bodily pleasure only, and mental pleasure is not
included *"' According to MA 3, EA 121, AN 7:63, and MN 119, it is said that the body
(kaya) feels pleasure while one is in the third dhyana. These early discourses illustrate
that “bodily pleasant feeling” is present while one is in dhydna. The presence of bodily
pleasure is the unique characteristic of the ripa-dhyanas The riipa-dhyanas are called
“ritpa’” (form), because a feeling of the body is still there. When one attains dhyana, body
and mind become one to experience the unworldly happiness of the dhydna, and it 1s
difficult to discern which consciousness is being aware of the unworldly happiness
Meditators are based on their subjective evaluations to claim that dlaya-consciousness,
mind-consciousness, or body-consciousness is aware of bodily pleasant feeling

In meditation practice, vitarka/vitakka (directed thought) and vicara
(examination) are two typical mental qualities of a meditator while in the first dhydna
The contrast of the definitions of vitarka and vicdra in the *Mahavibhasa, the

*Tattvasiddhisastra, the Visuddhimagga, the Vimuttimagga, the Yogacarabhiimi, the

819 MhsV, trans. Paramartha, at T1595, 185225 E4EA MR > SR GiE - BH © B S EML
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*Prakarandryavacasastra, and the *Abhidharmasamuccayavyakhya show that the
definitions of the latter three Yogacara texts are comparatively closer to the descriptions
of the Chinese Agamas and the Pali Nikayas

The Yogdcarabhiimi, the * Prakaranaryavdcasastra, and the
*Abhidharmasamuccayavyakhya define vitarka and vicara, 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

812 In meditation practice, vitarka and

rise to rapture (prifi/pitr) and pleasure (sukha)
vicara are skillful thoughts which enable a meditator to withdraw from sensual pleasures
and unwholesome states, so as to enter the first dhyana. After one attains the first dhyana,
vitarka and vicara still act as skillful thoughts which steady the mind in this dhyana.
According to the Yogacarabhitmi and the * Prakaranaryavacasastra, equanimity
(upeksa), mindfulness (smri1), and clear comprehension (samprajanya) are present in all
four dhyanas * Vtarka and vicara give rise to equanimity, mindfulness, and clear
comprehension in the first dhyana. After that, equanimity, mindfulness, and clear

comprehension turn into inner clarity (adhyatmasamprasada) in the second dhyana,

transform into dhyana factors in the third dhyana, and achieve purity of equanimity and
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purity of mindfulness in the fourth dhydna *'* 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 dhyana

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 dhyana? The Visuddhimagga maintains that the five sensory
consciousnesses do not occur while one is in dhydna ®'° Hence, this work suggests a
mental counterpart image to be the meditation object for the practice of mindfulness of

breathing when one attains dhyana *'°

The Chinese Vimuttimagga does not mention
whether or not the five sensory consciousnesses are present while one is in dhyana This
work suggests tactile signs or breath sensations to be the meditative object for the
practice of mindfulness of breathing *'” After one attains dhyana, can one still use breath
sensations to be the meditation object? There is no clear response found in this work
According to the Abhidharmakosabhdasya and the
*Abhidharmanydayanusarasastra, the orthodoxy of the Sarvastivada is that the five
sensory consciousnesses do not occur while one is in dhydna *'® On the basis of this
position, the *Mahavibhasa states that after attaining dhyana, 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 Ibld
81> Buddhaghosa, Visuddhimagga, trans Nanamoli, 323
19Tbid , 279
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thread through a pearl 31 However, Vasumitra and Vasubandhu, the Sarvastivadins,
suggest that breath sensations can occur while one is in dhyana, and thus one simply uses
the breath as the meditation object for the practice of mindfulness of breathing before and
while one is in dhydna **° 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 dhydna

The Yogdacarabhitmi maintains that bodily pleasant feeling can be experienced
while one is in dhydna, while this treatise does not state body-consciousness aware of

321 The Yogacarins—Sthiramati, Vasubandhu, and

bodily pleasure while one is in dhydna
Asvabhava—say that the five sensory consciousnesses are not present while one is in
dhyana, and thus bodily pleasure is present but it is not body-consciousness aware of
bodily pleasure.** In this context, even though the Yogdcdarabhiimi 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
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object after attaining dhyana ** After one attains dhydna, what meditation object should
be used for the practice of mindfulness of breathing is not clearly explained in the
Yogdacarabhiinm. How a meditator practices mindfulness of breathing is based on how
he/she interprets the nature of dhyana After one enters dhydana, 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 dhyana? A meditator can develop insight without dhyana
experience After one attains dhyana, insight is developed while in dhyana, as shown in

the Jhana Sutta, the Mahamalunkya Sutta, the Anupada Sutta, the Wuxiafenjie jing H. 1~
74548 and the Shuo jing £R%% The Yogacarabhiimi, the *Mahavibhasa, the
Abhidharmakosabhasya, and the * Tattvasiddhisdastra are consistent with these early
discourses to indicate that insight is developed while one is in dhyana ***

The Visuddhimagga and the Vimutfimagga maintain that one attains dhyana and
then emerges from dhydna for practicing insight *** After one emerges from dhydna,
Ajahn Brahmavamso and Pa Auk Sayadaw suggest access concentration and momentary

concentration respectively serving as a basis for the development of insight **° The

concept of “access concentration” is implicitly suggested in SA 347, BSA 160, SA 936,
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and MA 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 samadhi, and this samadhi
can be the dhyanas, the three lower formless attainments, access concentration preceding
the first dhyana, or the dhyanantara. A meditator can develop insight while in dhyana or
after emerging from dhyana dependent on access concentration. It is not necessary that
one emerges from dhydana and then depends on access concentration or momentary
concentration for the development of insight. The Visuddhimagga and the Vimuttimagga
suggest that one attains dhyana and then emerges from dhydana for insight practice; this
seems to be questionable.

In Chapter VI, I discussed consciousness and meditation. In the Chinese Agamars,
nama in nama-ripa (name-and-form) is the four immaterial aggregates of feeling,
perception, formations, and consciousness, while in the Pali Nikayas, nama in nama-ripa
is feeling, perception, volition, contact, and attention, namely the three mental aggregates

of feeling, perception, and formations. **’

In the Pali Nikdyas, consciousness 1s not
included in nama. 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 dhyanas and the three
lower formless attainments.®*® They work together in the knowing of all physical and

mental phenomena. This explains that insight can be developed while one is dhyana.

If a meditator practices the four dhyanas and the four formless attainments,

827 SA 298, MA 29, SN 12:2, MN 9
88 MN 111, Dsk at T1537, 483¢28.
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without the development of insight, these meditative attainments will be tinged with
craving (frsnd), conceit (mana), views (drst1), and ignorance (avidyd) Craving, conceit,
views, and ignorance are designated the four indeterminate roots (avydkrtamiilani) by the
Sarvastivadins—Vasumitra and Ghosa, so as to explain that when one attains the four
dhyanas and the four formless attainments, these meditative attainments are still mundane
due to the presence of these four defilements **°

Here the question is when mind-consciousness ceases in the states of the
attainment of non-perception (asamyiii-samapattr) and the attainment of cessation
(mirodha-samapattr), 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 *° Due to the presence of manas and its four defilements,
the attainment of non-perception is still a mundane samadhi In contrast, the attainment of
cessation is a supramundane samadhi because the defiled manas is terminated by the

power of tranquility and insight **!

In Yogacara, 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 dhyanas, because they experience the rapture and

happiness born of seclusion in the first dhyana, the rapture and happiness born of

concentration in the second dhyana, unworldly pleasure in the third dhydna, and further
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refined happiness in the fourth dhyana, the four dhyanas are said to be mistaken for

. oy 832
supreme nirvana/nibbana here and now.

Ven. Bodhi indicates that cognitive errors arise
through the three conceivings (marfifiand) of craving (fanhd), conceit (mana), and views
(ditthi), all of which are under the operations of ego-consciousness.*® When meditators
attain the four dhyanas, because ego-consciousness is associated with craving, conceit,
and views, meditators cannot see things as they really are, but attach to the four dhyanas
as supreme nirvana here and now.

In dhyana 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 Yogacara meditation, the four stages of insight meditation focus on
consciousness (Vijiiana) to penetrate the selfless nature of individual existence, and to
abandon attachment to the reality of phenomena.*** The essence of these four stages is
not different from that of the Agamas and the Nikayas.

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.

832 Bodhi, Discourse on the All-embracing Net of Views, 81-2. Nanamoli and Bodhi, trans., Mayhima
Nikaya, 87.

3 Bodhi, Discourse on the Root of Existence, 8.

MV at T1600, 465a5. AS at T1605, 687b18.
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