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Abstract

This work provides an analysis of the two inter-related processes of Buddhist
meditation, samatha and vipassand. Despite their frequent appearance in the
Buddhist canonical and commentarial texts, most scholars have not settled the
exact role of samatha and vipassana in the path of enlightenment. They
continue to remain divided over the question as to how samatha and vipassana
are related. This research contributes to the eventual resolution of this question
for the Buddhist presentation of the way to liberation. The determination will

focus on the clarification of samatha, vipassana, and their collaboration.

The clarification of samatha begins with its etymological study as well as the
detailed examination of the principle equivalent term, ‘samadhi.’ Its perspective
of important set of concentrative attainments, namely, the jhanas will be
investigated covering three major areas: the general characteristics of the term
‘fhana,” the specific characteristics of each jhana state and the potentiality of
subject of concentration for the jhana attainments. This investigation of jhdnas
focuses on their relationship with vipassana contemplation and Buddhist

ultimate goal in reference to the mental quality rather than meditative exercise.



vi

The critical analysis of vipassana is based on two inquiries: the development of
vipassand, and its advantage. The first inquiry is to explore the etymological

9

characteristic of the term ‘vipassana.’ And then the commencement of
vipassand will be discussed in relation to the complementary process which is

samatha. The second inquiry is to examine how the process of vipassana

operates in order to overcome the mental defilements.

The evaluation of the relation between samatha and vipassand will be
performed to understand the path of enlightenment. This section aims to clarify
the issue of whether or not samatha needs to be strengthened during the process

of vipassana and how they work together in order to nullify all cankers.
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Chapter 1 Introduction

Overview and Statement of the Problem

A continuing central issue in Buddhist meditation, a popular substitute for the
Pali term ‘bhavana’ which literally means ‘development’ or ‘culture,’ i.e.,
mental development or mental culture, is how two interconnected processes are
related. These processes are samatha (tranquillity) or samdadhi (concentration)
on the one hand and vipassana (insight) or paiiia (wisdom) on the other.'
Samatha which denotes calmness, tranquillity, serenity and concentration
possesses the function of calming, centering and unifying the mind by means of
which the mind and its concomitants remain focussed on a single object. The
mental unification cannot be attained all at once but develops in a graded
sequence of absorption levels, namely the jhanas.” Vipassand aims to gain
direct understanding of the true nature of phenomena as they really are, in terms
of the three characteristics; amicca  (impermanence),  dukkha’
(unsatisfactoriness) and anatta (not-self). It is generally regarded as the unique
discovery of the Buddha and of central importance for the achievement of
nibbana." The issue of the relationship between these processes is crucial
because meditation provides the reliable means for the achievement of Buddhist
liberation from the circle of existences and supreme security from bondage to

ignorance.

! Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, (Ph.D thesis, The
American University, 1980), p. 11.

* The grammatical rules for the use of the plural forms of Pali terms, are very complex and depend on such
things as the gender and final vowel of the term. For example, the term jhana could be pluralized as jhanani,
and khandha as khandhda. To avoid explaining each different individual use of Pali pluralization, and for the
sake of simplicity and readability, this study will add the suffix “s” in non- italic type to the Pali term, in italic
type, in order to represent two or more units of the terms.

? The term “dukkha” is occasionally interpreted as different meanings such as; pain, suffering, ill,
unsatisfactoriness, according to its certain connections (Nyanatiloka: Buddhist Dictionary, p. 54).

In this research, it will be rendered as unsatisfactoriness in connection with the three characteristics,
as suffering with four noble truths, as pain with the mode of feeling.

* Piyadassi, The Buddha's Ancient Path (Taiwan: The Corporate Body of the Buddha Educational Foundation,
1964), p. 204.



In the varying opinions about and practice of Buddhist meditation,” the
relationship between samatha and vipassana can be abstracted into three
categories: 1) regarding the development of vipassana as a direct approach to
enlightenment in which the development of samatha is not essential; 2) the
contemplation of the meditation methods independently of each other as a path
to enlightenment; 3) the concomitant contemplation of samatha and vipassana

in order to achieve enlightenment.

From these three diverse positions, the relationship between samatha and
vipassand can be seen as potentially problematic. In particular, vipassana
practice lacks clarity due to differing and contradictory interpretations of the
Buddhist canon. To date, this conflict of practice remains unresolved and the
debate continues. The principle purpose of the current study is to determine
what the intrinsic characteristics of vipassand are and how they are related to
samatha. To contribute to the debate of vipassana which is generally related to
samatha, the later chapters attempt to examine samatha and vipassana
individually and then to draw out the ideas about and understanding of their
relationship in Theravada Buddhism. This work attempts to determine which
position may be correct. Moreover, some suggestions will be posited to help
clarify what Buddhist soteriological practice is actually all about. It is useful to
present a body of evidence which may contribute in a minor way to an eventual

resolution of the question.

This introductory chapter has three main aims. It will first introduce the three
main positions in the debate about the relationship between these two processes

and to position this thesis in this debate. It will then give a methodological

3 See, for example, Narada, The Buddha and His Teaching, 4™ edition, (Malaysia: Buddhist Missionary Society,
1988; 1* publ. 1964), p. 537; Paul J. Griffiths, On Being Mindless : Buddhist Meditation and the Mind-Body
Problem (La Salle: Open Court, 1986), p. 14; and Prakash Pathak, “Vipassana and Relation with Puggala-
Paiifatti,” in Vipassana the Buddhist Way, ed. Harcharn Singh Sobti (Delhi: Eastern Book Linkers, 2003, pp.
138-147), p. 140.



approach to the issue of the relationship between samatha and vipassand and a
preliminary description of our scriptural sources. The third aim is to give an

overview of the thesis by introducing the individual concept of each chapter.

Regarding the first position, most scholars (e.g. Narada, Nyanaponika, and
Bucknell) argue for the significance of vipassana alone. For instance, Narada
states that samatha is not essential and is regarded as an asset only; the
meditator can direct him/herself to vipassana alone in the pursuit of
arahantship.’ Dependant on the unique practice of vipassand, Nyanaponika
classifies the practice of bare insight (sukkha-vipassana) into the direct and
exclusive practice of vipassand without the progress of samatha into the state of
jhanas.” In The Twilight Language, Bucknell says: “It is stated that tranquillity
meditation, though valuable as a foundation for insight meditation, is not
indispensable, and may be bypassed by exceptionally gifted meditators.”® While
these scholars attempt to interpret vipassana as essential and samatha as
inessential in the pursuit of ultimate goal, one might ask why the Buddha taught
numerous methods of meditation to bring about one-pointedness of mind.

Moreover, the Buddha says:

Perfect concentration, Ananda, when developed and made much of, has
as its final goal the removal of desire, the removal of hatred, and the

. 9
removal of delusion.

At this point, the opinion of the first category which disregards samatha as

non-essential appears to be controversial.

®Narada, op. cit., p. 537.

7 Nyanaponika, The Heart of Buddhist Meditation: A Handbook of Mental Training Based on the Buddha’s
Way of Mindfulness, 2™ edition, (Kandy: Buddhist Publication Society, 1* publ. 1962), p.103.

8 R.S. Bucknell, & M. Stuart-Fox, The Twilight Language : Explorations in Buddhist Meditation and Symbolism
(New York: St. Martin Press, 1986), p. 6.

?S.V.5-6: “Sammasamadhi Ananda bhavito bahulikato ragavinayapariyosano hoti, dosa...
mohavinayapariyosano hoti.” (All translations from Pali to English throughout are the author’s own
translations unless otherwise stated.)



Regarding the second position, a few scholars propose that both samatha and
vipassana are clearly distinguished in relation to the Buddhist soteriology and
Buddhist philosophical theory. For example, Griffiths focuses on the
independency of these two meditative techniques as a result of their different
soteriological methods and goals. On the one hand, he says about vipassana:
“Those who follow and advocate the analytical techniques tend to perceive the
basic human problem as one of ignorance, an inaccurate understanding of the

way things are.”"

Regarding samatha, on the other hand, he says: “the
practitioners of the enstatic'' techniques aimed at tranquillity tend to perceive
the basic human error as one of attitude rather than cognition; the key Buddhist
term here is ‘thirst’ (tanha), a term that denotes all types of passionate desire

and attachment.”"?

However, if samatha and vipassana are clearly independent,
why are their synonymous terms, samadhi and panna arranged in the group of
threefold training (sila, samadhi and panna)? Indeed, Griffiths’ point about the
inconsistency between samatha and vipassand seems to contradict the Buddha’s

statement of their identical responsibility for obtaining knowledge (vijja).

These two things, monks, are partaking of knowledge. What two?
Tranquillity and insight. B

Regarding the third position, a considerable number of scholars (e.g. Pathak,

Analayo) attempt to portray both meditative processes as equal for Buddhist
liberation. For example, Pathak states in regard to their cooperation continuing

up to nibbana, that samatha and vipassana must be combined into a single

[13

process to nibbana."* In support of this, Analayo states: “...not two different

approaches to realization but two aspects of the meditative path, one of which is

10 paul J. Griffiths, op. cit., p. 14.

"' The word ‘enstatic,” derived from the Greek word ‘en-statis,” provides the meaning of ‘standing within.” It is
generally employed in the opposite of ecstatic which means standing without (Amjol Shrestha). The enstatic
meditation aims to reduce the contents of consciousness, to focus awareness upon a single point (Paul J.
Griffiths, op. cit., p. 18).

> Paul J. Griffiths, loc. cit.

> AL61: “Dve me, bhikkhave, dhamma vijjabhagiya. Katame dve? Samatho ca vipassand ca.”

14 Prakash Pathak, op. cit., p. 140.



not sufficient by itself to bring realization.”"

His statement can be justified as
it coincides with the Samathasutta where the Buddha advises monks to put
effort into both samatha and vipassand processes:

...a monk while considering knows thus: ‘I have gained the tranquillity of
heart within oneself, but have not gained insight into dhamma through higher
wisdom.” Then, Monks, he should apply himself to establish the tranquillity
of heart within oneself and to insight into dhamma through higher wisdom.

...a monk while considering knows thus: ‘I have gained insight into dhamma
through higher wisdom, but have not gained the tranquillity of heart within
oneself.” Then, Monks, he should apply himself to establish insight into
dhamma through higher wisdom and to the tranquillity of heart within

oneself.

Although both processes seem to be useful and necessary in a quest for
nibbana, the definite answer of “how and when to develop both processes” is
unclear. Consequently, we use the psychological and analytical approaches to
the specific relationship between both processes. In order to determine the
specific relationship between samatha and vipassand, in the quest for nibbana,
this research clarifies the two issues: 1) Is samatha required prior to
commencing vipassand?; and 2) At what level of samatha can we begin

vipassana'

It is useful to present the various opinions relating to the two issues. Having
addressed the relationship between samatha and vipassana, Sujato claims that
both are important, but the meditator can begin vipassana without any practice
of samatha: “Thus samatha and vipassana function as a pair, not only in the
preliminary training, but also right up to the ultimate liberation.”"’
Dhammavuddho shares this sentiment: “Both samatha and vipassana are

needed for final liberation. But the order of practice is not important. One can

' Analayo, Satipatthana the Direct Path to Realization, (Birmingham: Windhorse Publication, 2003), p. 90.

' A.V.99: “...bhikkhu paccavekkhamano evam jandti— ‘labhimhi ajjhattam cetosamathassa, na labht
adhiparniiiadhammavipassandaya’ti, tena, bhikkhave, bhikkhund ajjhattam cetosamathe patitthaya
adhipaniiadhammavipassandya yogo karaniyo.
...bhikkhu paccavekkhamano evam janati— ‘labhimhi adhiparifiddhammavipassanaya, na labhi ajjhattam
cetosamathassa’ti, tena, bhikkhave, bhikkhuna adhipaniiiadhammavipassandya patitthaya ajjhattam
cetosamathe yogo karaniyo.”

' Bhikkhu Sujato, A Swift Pair of Messengers (Penang Malaysia: Inward Path, 2001), p. 27.



18 Out of this 1dea, the meditator

either practise samatha first or vipassana first.
can realize the true nature of all phenomena without the mental stability of
samatha practice. In contrast, Buddhadasa refers to various states of
concentration: “Each of the various states of concentration is a basis for insight
(vipassand), that 1is, seeing impermanence, unsatisfactoriness and non-
selfhood.”"” Gunaratana agrees with Buddhadasa about the significance of
samatha, and speaks of the particular level of momentary concentration
(khanikasamadhi) to be the basis of vipassand practice: “...for no insight
(vipassand) is possible without momentary concentration.”*’ However, Soma

disregards the momentary concentration as insufficient to support vipassana,

and points to the concentrative levels of the jhanas as sufficient.

Of no state before the first jaa@na has it been said by the blessed one that
it is separate from sense-desires and separate from other evil states, that

is to say, aloof from the hindrances that obstruct clear Vision,21

Scholars, such as Sujato, Dhammavuddho and Gunaratana, disagree, and even
provide contradictory evidence, as to whether one can practice samatha or
vipassana alone, in order to reach nibbana. Or, if one should be practiced
before the other. Or, indeed, whether they should be practiced together. This
thesis aims to clarify whether samatha is essential before starting vipassana. If

it is essential, then, to which level does samatha need to be developed?

Scope and Methodology of the Study

The methodological approach to these questions begins with an etymological
definition of samatha and vipassana in terms of the roots of these expressions,
the types of compounds employed, and so on. Following this, the psychological

characteristics of the expressions will be examined. The technique of

18 Ven. Dhammavuddho Thero, "Samma Samadhi, Samatha and Vipassana," The Middle Way; Journal of the
Buddhist Society 77, no. 2 (2002), 67-80, 76.

' Bhikkhu Buddhadasa, Andpanasati (Mindfulness of Breathing), trans. Bhikkhu Nagasena (Bangkok: Sublime
Life Mission, 1976), pp. 79-80.

20 Henepola Gunaratana, op. cit., p. 173.

*! Thera Soma, "Contemplation in the Dhamma," an essay in appendix of The Path of Freedom, trs. Soma
Thera, N. R. M. Ehara, and Kheminda Thera (Colombo: The Saman Press, 1959), pp. 353-362, p. 359.



examination consists principally in (1) semantically interpreting the various
Pali terms such as; jhana, vipassana and ariipa as they refer to meditative
practice and (2) analysing the scriptural context in order to evaluate how these

terms reflect the psychological development of samatha and vipassana.

The characteristics of samatha will be evaluated by means of a detailed
examination of its etymology as well as of its principle equivalent term,
‘samdadhi.’ These characteristics will be explored further through an
examination of its structural levels, that is, the levels of absorption (jhanas).

In a similar manner, the characteristics of vipassana will be explored through a
discussion of the connection between the psychological experiences> and the
four noble truths as they appear in the Dhammacakkappavattanasutta (Setting
in Motion the Wheel of Truth).” Thereafter, the psychological interaction
between samatha and vipassana will be clarified through a response to the
question of whether or not samatha is an essential prerequisite to the foundation
of vipassanda and, if it is, what level of samatha is sufficient for the subsequent
development of vipassand. Moreover, this issue will be explored further
through four related doctrinal analyses. The first two are; an examination of the
threefold training (sila, samadhi and parifid), and a similar investigation of
satipatthana (foundation of mindfulness) practice. Subsequently an evaluation
of the cessation of perception and feeling will be carried out together with an
examination of the eventual goal of freedom (vimutti) from the cankers (asavas)

and defilements (kilesas).

In other words, the present study aims to contribute to the existing scholarship

on the relationship between samatha and vipassana by examining the textual

2 The psychological experiences are vision (cakkhu), intuition (fiana), wisdom (pafiiid), knowledge (vijja) and
light (aloka).

2 §.V.422-423. The Dhammacakkappavattanasutta, the first sermon of the Buddha, contains some of the most
significant teachings of the contemplative practices that lead to enlightenment.



evidence of the doctrines as presented in the Pali canon. Since it represents a
detailed exposition of the discourses on Buddhist meditative practices, the Pali
canon is understood as the most authoritative source on the topics relating to
samatha and vipassana.** The Sutta Pitaka forms part of the Tipitaka (The
Three Baskets), which is comprised of a large collection of canonical scriptures
belonging to the Theravada school of Buddhism.”> The Sutta Pitaka is divided
into five separate collections known as Nikayas.*® For these collections, the Pali
Text Society’s publications provide the original texts, while the author, as noted
above, will provide all translations unless stated otherwise. The editions of the
Pali Text Society provide the systems of transliteration used in citations of the

Romanized Pali texts.

For the reasons stated above, the primary emphasis will be on material from the
Sutta Pitaka. Therefore, in each instance where a principle needs to be
demonstrated, the Sutta Pitaka will be consulted first. The Abhidhamma Pitaka
is a collection of psychological and philosophical implications of the doctrines
set out in the discourses. As such, these texts will contribute a second level of
interpretation. That is, where a demonstration or example is not readily
available in the Sutta Pitaka, or where additional interpretation is needed, a

reference will be provided from the Abhidhamma Pitaka.

A third level of investigation will take as its object material drawn from post-
canonical texts such as Buddhaghosa’s Visuddhimagga. Of the numerous

sources of commentary in the later Theravada tradition, Nanamoli’s translation

* Edward Fitzpatrick Crangle, The Origin and Development of Early Indian Contemplative Practices,
Studies in Oriental Religions, V. 29. (Wiesbaden: Harrassowitz Verlag, 1994), p. 131.

* The first collection is Vinayapitaka incorporating the injunctions of the Buddha on monastic discipline. The
second is Suttapitaka which contains the Buddha’s discourses and sermons on various occasions. The third
is Abhidhammapitaka which is composed of the psycho-philosophical aspect of the Buddha’s teaching (U Ko
Lay, p.18).

%% They are Digha Nikaya (Long Discourses), Majjhima Nikaya (Middle Length Discourses), Samyutta Nikaya
(Kindred Sayings), Ariguttara Nikaya (Gradual Sayings), and Khuddaka Nikaya (Miscellaneous Discourses).



of Buddhaghosa’s (The Path of Purification) was found particularly useful for
the purposes of this study.”’ The Visuddhimagga from around 412 C.E.
continues to be regarded in the Theravada tradition as an important text on
meditation.”® Moreover, Upatissa’s Vimuttimagga (The Path of Freedom)
translated from the Chinese by Ehara, Soma Thera and Kheminda has been
found valuable as a practical instruction for the path of deliverance.”” The
present contribution of these two post-canonical texts and the later canonical
Abhidhamma Pitaka, as stated above, 1s supplementary to the primary research

on the Sutta Pitaka.

In addition, the modern commentaries of such authors as Nyanatiloka Thera,
Richard Gombrich and L.S. Cousins will be consulted. They represent an
analytical interpretation of the Pali canon from a present-day perspective. These
modern interpretations of the early Buddhist material will help to clarify both
the etymological investigations and the phenomenological interpretations of the

original meditative and psychological practices.

A comprehensive comparison of aspects of the Sutta Pitaka and the later
canonical Abhidhamma Pitaka, as well as an evaluation of the additional
material provided by the early and modern commentaries, will be fruitful areas
of this research. These scriptural sources propose varied methodologies for
combining samatha and vipassand. In its emphasis, the present task evaluates
these attempts at reconciliation and combination as they are related to the

psychological and contextual points of view.

7 Buddhaghosa, The Path of Purification (Visuddhimagga), translated from the Pali by Bhikkhu Nanamoli.
(Colombo, Ceylon: R. Semage, 1956).

28 Vajirafiana Paravahera Mahathera, Buddhist Meditation in Theory and Practice, Colombo: Gunasena, 1962,
(in Introduction), Henepola Gunaratana, op. cit., p. 8, Paul Griffiths, "Concentration or Insight: The
Problematic of Theravada Buddhist Meditation-Theory," Journal of the American Academy of Religion 49,
no. 1 (1981), 605-24, 606.

» Upatissa, The Path of Freedom, translated and edited by N.R.M. Ehara, Soma Thera and Kheminda
(Colombo, Ceylon: D. Roland D. Weerasuria, 1961).
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An QOutline of the Work

The first chapter provides an overview of the thesis and statement of the
problem, including methodology and definitions of terms, and examines the
relevant textual evidence. The above mentioned methodological considerations
regarding textual sources are expanded on. It also includes a brief description of

each chapter.

The second chapter presents an analytical approach to the understanding of the
crucial roles of samatha in order to develop the path of enlightenment and its
culmination. The main analysis which is discussed proceeds along the
examination of the two sets of the attainment of altered states of consciousness,
namely riupajjhanas and ariipajjhanas. Finally, this chapter will explore the
potentiality of the forty subjects of concentration for the quality of

concentration and for the initiation of vipassand.

The third chapter examines the phenomenological and psychological
characteristics of vipassana as a profound internal vision arising from the role
and function of samatha. The examination continues to determine the specific
level of samatha which facilitates the development of a methodological
approach to vipassand. It will also be shown how the profound internal vision
of vipassana incorporates the five instrumental factors of insight, vision
(cakkhu), intuition (fiana), wisdom (pafiid), knowledge (vijja)* and light

(aloka) that augment and expand upon the psychological paradigm of samatha.

The fourth chapter is an analytical and psychological study of the mutual

relationship between samatha and vipassana, with a focus on how they can be

30 Nana and vijja are usually rendered as knowledge. This research will render 7i@na as intuition and vijja as

be rendered as knowledge.
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used together in practice. That is, that they are in fact, not separate things, but
that they are different aspects of the same process of meditation practice. This
critical concept of yoking together of samatha and vipassana is based on an
examination of the four other frameworks of the Buddha’s teachings: the
threefold training (sila, samadhi and panna), the four foundations of
mindfulness (satipatthana), the cessation of perception and feeling

(saniniavedayitanirodha), and both types of freedom (vimutti).

The fifth chapter concludes the evidence and discussion regarding samatha,
vipassanda and their intrinsic relationship. It is determined that the ultimate goal
of Buddhist deliverance is the aim of neither samatha nor vipassana as distinct
practice paths. Rather, it is the complementary and simultaneous practice of
both samatha and vipassana. This practice must be based on the foundation of

first practicing samatha.

From the above overview and description of the methodological approach to the
research, we now begin the study with a detailed examination of the first

meditative process, samatha.
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Chapter 2 Samatha

Introduction

This chapter gives a detailed analysis of the first of two meditative practices,
samatha. The main reason to study samatha is to determine its precise role in
relevance to the second technique, vipassana, and the way towards liberation of

the mind in the sequences that follow.

To begin, this chapter examines samatha through its etymological characteristic
as well as the detailed examination of the principle equivalent term,

! The next part explores the significance of samatha by presenting

‘samadhi.”
its benefits in regard to three aspects as follows: 1) the establishment of
vipassand, 2) the attainment of fivefold supernatural knowledge® and 3) its
importance for the development of the ultimate goal: nibbana.”> The moral
requirements that are prerequisite to initiation of the process of samatha will be
investigated in reference to the discourse entitled, Ganakamoggallanasutta
(Discourse to Ganaka-Moggallana).”* Thereafter, for the purpose of
approaching an important set of concentrative attainments, namely the jhanas,

this chapter will evaluate two overlapping themes that are the subject of mental

images and the degree of concentration.

The jhanas are a set of altered states of consciousness achieved through the

process of samatha. They comprise eight progressive stages of mental

3! The term ‘samadhi’ signifies the unified state of mind and the method applied to attain that state (Vajirafiana,
p. 17).

32 The fivefold supernatural knowledge is attainable through the perfection in mental concentration, consisting
of: 1) supernormal power (iddhividha), 2) divine ear-element (dibbasotadhdatu), 3) knowledge of the
others’ minds (cetopariyaiiana), 4) divine eye (dibbacakkhu), 5) knowledge of recollection of former lives
(pubbenivasanussatifiana) (Nyanatiloka: Buddhist Dictionary, p. 2).

* Nibbana, the ultimate goal of all Buddhist aspirations, constitutes the complete deliverance from all suffering
and misery (Nyanatiloka: Buddhist Dictionary, p. 105).

* MLIL1-7.



13

absorption: the four rijpajjhanas and the four aripajjhdnas.” The analysis of

the jhanas is based on three principal inquiries.

The first inquiry explores the analytical and psychological approach to the term
‘jhana’ in reference to the ultimate goal through a detailed consideration of its

derivation and definition.

The second inquiry is to examine individually the four ripajjhanas in terms of
their stereotype formulas and their factors. In the case of the first jhdana, the
appointed task is to answer the question of “Whether or not the one-pointedness
of mind exists in the first jhana.” The second jhana will be examined in order
to determine the proper method for its development and the relationship
between its two factors; piti-® and ekaggata.”’ For the third jhana, this study
will investigate the type of happiness (sukha)™® derived from it and whether or
not the happiness obstructs mental development. Subsequently, this research
will examine the fourth jhdna to evaluate its relation with satipatthana®

practice and to survey the existence of happiness in the fourth jhana.

The third inquiry examines the four aripajjhanas by referring to the following
aspects: the interpretation of the term ‘ariipajjhana,” the appropriate method for

their development, an investigation of the true meaning of the sphere of no-

33 The rijpajjhdnas refer to the preceding set of concentrative attainments; the first, second, third and fourth
Jjhanas. The ariipajjhanas are the set of higher concentrative states ; the sphere of infinite space (akasa-
naricayatana), the sphere of infinite consciousness (vifinananicayatana), the sphere of no-thing-ness (akin-
canfidyatana), and the sphere of neither-perception-nor-non-perception (nevasaninianasannidyatana). They
are individually designated by the way of their respective objects (Henepola Gunaratana: 1980, p. 129).

3 piti, rendered by joy, is one of the mental factors. A higher degree of piti is characteristic of certain stages
in concentration (Nyanatiloka: Buddhist Dictionary, p. 142).

37 Ekaggata or one-pointedness is related to concentration (Henepola Gunaratana: 1980, p. 90).

*8 This work uses the term ‘happiness’ for the translation of Pali term ‘sukha’ not to describe happiness
from sense pleasure, such as telling a good joke. But a more profound happiness derives from lack of
self preoccupation.

3 Satipatthana, treated in the discourse entitled the Satipatthanasutta, is the meditative practice depending four
objects; body, feeling, mind and dhamma (M.1.56-62).
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thing-ness (akificaiiiiayatana), and their contribution to attainment of the

ultimate Buddhist goal of nibbana.

The last section is devoted to an examination of the forty subjects of
concentration. Since these forty subjects are essential for the development of
samatha, this section will clarify them, targeting the following three aims: the
first is to determine the prominent factor in selecting the type of subject for the
development of samatha. Secondly, this section seeks to clarify the
characteristics of the four subjects of ariipa states. Finally, the type of subjects

needed for the commencement of vipassana will be evaluated.
The Main Characteristic of Samatha

Samatha is a Buddhist meditative method that seeks to attain certain states of
consciousness by achieving increasingly refined levels of mental tranquillity
and stillness. It is related to the essential mental quality for Buddhist
deliverance and its means. In the Udumbarikasihanadasutta, the Buddha
appears to possess the quality of samatha and states the practice of samatha
with the words: “The Blessed One is calm and preaches dhamma for the sake of

*! The term is employed throughout various Buddhist works, such

tranquillity.
as the Visuddhimagga, as a representation of a meditative process.** According
to various scholars,” the Pali term ‘samatha’ denotes such things as, calmness,
tranquillity, serenity or concentration. An analysis of the characteristics of
samatha contributes to our understanding of how the process of samatha can be

developed. The following analysis of these characteristics will be conducted in

0 Most scholars translate the term ‘@kificaiiidyatana’ as nothingness. This research uses that convention.
However, no-thing-ness should not be mistaken for nothing, but rather a state of realizing all phenomena
have no inherent existence.

' D.IIL54: “santo so Bhagava samathaya dhammam deseti.”

2 See: for example, Vism., p. 148-149 (tr. Nanamoli pp. 154-155), for a discussion of the concept of samatha
and issues concerning its characteristics.

* For example Buddhaghosa, Nanamoli and Narada. Theirs and others use of the term will be discussed in the
section ‘Definition of Samatha.’
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terms of the definition, the mental states, and the distinguishing marks of

samatha.

Definition of Samatha

The cognitive processes arising during meditation practice can be clarified
through a definition of the word ‘samatha.’ Its definitions, derived from the
Pali sources are shown to involve the cognitive processes of tranquillity. In the
Pali canon, the Uddhaccasutta demonstrates that the mental state in which
samatha is well-developed can abandon restlessness.** This connotation of
samatha as opposing restlessness relates samatha to the ability of tranquilizing
the mind. This definition of samatha as tranquillity is found in the
commentaries. For example, the Atthasalini defines the word ‘samatha’ as
referring to its function of tranquilizing: “It causes the opposing states to calm

down, thus it is called tranquillity (samatha).”*

The opposing states are related
to the five hindrances; sensual desire (kamachanda), ill-will (byapada), sloth
and torpor (thina-middha), restlessness and worry (uddhaccakukkucca), doubt
(vicikicchd).46 The ceasing of the five hindrances coincides with the
development of samatha. The term ‘sameti’ is derived from the root sam in the
causative form, meaning ‘causes to calm.”*’ This meaning of samatha is found
in the Paramatthamarfijiisa, where Dhammapala explains: “It is called
tranquillity (samatha) because of suppressing the opposing states with

.o . 48
distinction.”

Dhammapala derives samatha from the root sam which provides
its characteristic mark of putting down the five hindrances. In the
Majjhimanikayatthakatha, Buddhaghosa offers an implication of samatha as

referring to tranquilizing the mental activities: “Even tranquillity (samatha)

* AIIL449: “Uddhaccassa pahandya samatho bhavetabbo.”

* As.53: “Paccanikadhamme samefT ti samatho.”

4 As.131: “Kamacchandddayo (such as sensual desire) paccanikadhamme sameti ti samatho.”

*"R. C. Childers, A Dictionary of the Pali Language, 2" reprint (New Delhi: Asian Educational Services; 1%
publ. 1875), p. 435.

* Vism-mht.I. 173: “savisesam paccanikadhammanam viipasamanato samatho.”
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exists in this peace, thus it is called one-pointedness.” Therefore, the
traditional definition of samatha is related to the sense of tranquilizing or

subduing the mind’s functions and then its defilements.

Moreover, most scholars define samatha as being in collaboration with its
formal definition in commentaries and sub-commentaries. For example, Narada
derives samatha from the root sam, which means ‘to lull’ or ‘to subdue.’*® He
also demonstrates that during the process of samatha, the principal mental
characteristic is mental quiescence and the suppressing of the unwholesome
states respectively. Griffiths clearly agrees with Narada about the first
derivation. After identifying samatha with samadhi, Griffiths defines samatha

as the process of mental tranquillity.

...a kind of meditation designed to exclude unwanted stimuli from
awareness, to reduce the content of consciousness, and ultimately to
issue in a state in which the mind has no content....>!

Keown agrees that samatha practice, continuing into the stages of jhana,
conduces to the elimination of discursive thought.”> The study of the outcome
of samatha practice confirms this derivational characteristic of samatha as
Gimello points out: “Psychic and intellectual activity is reduced to the barest
minimum.”® Solé-Leris shares this sentiment: “...the mind withdraws more and
more from all physical and mental stimuli.”>* This means that the word
‘samatha’ refers to the development of tranquillity and serenity in the mind
constituents which include feelings (vedana), perception (safifid), mental-

formations (sarnkhara), and consciousness (vififiana), rather than the body.

* Ps.I1.401: “Ettha (nibbutiyam) ca samathoti ekaggata.”

%0 Narada, A Manual of Abhidhamma, 5" edition (Kuala Lumpur: Buddhist Missionary Society; 1 publ. 1956),
p- 394.

51 Paul Griffiths, op. cit., p. 607.

32 Damien Keown, The Nature of Buddhist Ethics (New York: St. Martin's Press, 1992), p. 77.

3 Robert M Gimello, "Mysticism and Meditation," in Mysticism and Philosophical Analysis, ed. Steven T. Katz
(London: Sheldon Press, 1978, pp. 170-199), p. 183.

* Solé-Leris, Tranquillity & Insight : An Introduction to the Oldest Form of Buddhist Meditation (London:
Rider, 1986), p. 21.
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Thus, cognitively, the process of samatha enables the mind to become tranquil
so that feelings, perceptions, mental-formations, and consciousness are lulled or
subdued during the process of samatha. Even though modern scholars generally
define samatha as diminishing mental activity, its definition, in term of

suppressing the opposing states, seems to be a by-product of mental tranquillity.

Hence, there is reason to suggest that the principal meaning of samatha is ‘to
lull’ in relation to calming the mind, and ‘to subdue’ in relation to overcoming
the mental hindrances in the meditation process. From the viewpoint of mental
development, the definitions of samatha as ‘to lull’ or ‘to subdue’ are the most

accurate representations of the corresponding mental process.

Samadhi: the Synonymous Term of Samatha

The definition and analysis of samatha itself can help in the understanding of
the practice of samatha. To further clarify the mental state of ‘samatha,” an
examination of the synonymous term ‘samadhi’ (concentration), which the
Buddha refers to in various discourses,55 should be considered. For example in
the discourse of concentration (Samadhisutta), the Buddha states: ‘“Monks,
develop concentration. A monk, who is concentrated, monks, understands

7% Indeed, the two terms have been used

things as they really are.
interchangeably in the Pali literature. The Patisambhidamagga explains
samatha and samadhi as being similar, using both terms to refer to a mental
state of non- agitation or non-distraction.”” A close relationship is also shown in
the Dhammasangant.

What is tranquillity (samatha) on that occasion? That stability, station,

steadiness, absorption and not moving of mind, unperturbed mental
procedure, tranquillity (samatha), the faculty and the power of

> S.IIL13-15, S.IV.80, S.V.21, A.IIL.24.
%% S II.13: “samadhim bhikkhave bhavetha samahito bhikkhave bhikkhu yathabhiitam pajanati.”
57 patis.1.74: “Avikkhepatthena sammdasamadhi, Avikkhepatthena samatho.”
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concentration (samddhi), the perfect concentration - this is called
tranquillity (samatha) on that occasion.”®

Buddhaghosa suggests in the same way that the expressions samatha and
samadhi closely approach one another and are in principle equivalent.” Most
scholars equate samatha with samadhi according to this identification of the
characteristics of samatha. For instance, Gunaratana indicates that the practice
and cultivation of samadhi are equivalent to the development of samatha.*”
Likewise, Griffiths speaks of their identity and interchangeability.®’ Gimello
states the relationship between samatha and samadhi: ““...that of ‘concentration’
or ‘collectedness’ (samadhi), which term is in many circumstances synonymous

2 . .. - .
%2 Moreover, Vimalaramsi interprets the word ‘samddhi’ as

with samatha.
“calmness, unified mind, tranquillity, peacefulness, stillness, composure of
mind, quiet mind,”® which signifies the same mental characteristics as
samatha. It can therefore be concluded that the method of practice,

characteristics and application of samatha can be identified as samadhi.

Even though their prominent aspects are identical, Vimalo’s interpretation of
samatha as an ‘inner’ stillness® reveals a particular aspect which distinguishes
it from samadhi. However, this small difference in meaning does not affect the
identity of samatha and samadhi. Vimalo’s interpretation of samatha reveals
his understanding of samatha as a sense of mental tranquillity (samatha) within

oneself, which the Buddha describes as being the essential quality or necessity

%8 Dhs.16: “Katamo tasmim samaye samatho hoti? Ya tasmim samaye cittassa thiti santhiti avatthiti avisaharo
avikkhepo avisahatamanasata samatho samadhindriyam samdadhibalam sammdasamadhi— ayam tasmim
samaye samatho hoti.”

> Sv 111 983: Samatho Samadhi.

60 Henepola Gunaratana, op. cit., p. 20.

%! Paul Griffiths, "Concentration or Insight: The Problematic of Theravada Buddhist Meditation-Theory,” op.
cit., p. 606.

62 Robert M Gimello, op. cit., p. 183.

% U Vimalaramsi, The Andapanasati Sutta A Practical Guide to Mindfulness of Breathing and Tranquil Wisdom

Meditation, ed. first (The Corporate Body of the Buddha Educational Foundation), p. 9.

% Vimalo, "The Contemplation of Breathing," in Vipassana: The Buddhist Way, ed. Harcharn Singh Sobti

(Delhi: Eastern Book Linkers, 2003), pp. 58-63, p. 61.
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for getting rid of all cankers (@savas).” Further evidence of support for
Vimalo’s view appears in the discourse of Rohitassa, in which it is stated that
the end of suffering is accomplished within one’s own body.® From this, it
becomes apparent that the undistracted mental state of samatha, experienced
through an object of concentration, remains within the body. Vimalo’s
definition of ‘inner stillness’ as samatha and the definition of ‘concentration,’
as samadhi are based on different contexts. However, the characteristics and
qualities of the two terms are in fact identical. Therefore, samatha (inner

stillness) is synonymous with the concentrative state known as samdadhi.
The Distinguishing Marks of Samatha

The study of the characteristics of samatha by means of its distinguishing
marks provides an understanding of how concentration relates to mindfulness
(sati). In a discussion between the Bhikkhuni Dhammadinna and the devotee
Visakha, preserved in the Cilavedallasutta, refers to mental states,
distinguishing marks and prerequisites of samadhi (concentration) as being
interchangeable with samatha.®’

Visakha asks:

What, sister, is concentration? What are the distinguishing marks of
concentration? What are the requisites for concentration? What is the
concentrative development?

The sister replies:

Friend Visakha, whatever is one-pointedness of mind, this is
concentration; the four foundations of mindfulness are the distinguishing
marks of concentration; the four right endeavours are the requisites for
concentration; whatever is the repetition, the development, the increase of
these very things, this is herein the concentratve development.

85 A I1.93: “pvayam puggalo labhi ceva hoti ajjhattam cetosamathassa labhi ca...puggalena tesuyeva
kusalesu dhammesu patitthaya uttari asavanam khayaya yogo karaniyo.”

66 §.1.62: “Api ca khvaham avuso imasmimyeva byamamatte kalevare sasaniiimhi samanake lokarica
paiiiiapemi lokasamudayarica lokanirodharica lokanirodhagaminiiica patipadanti.”

7 ML1.301: “Katamo pan’ayye samadhi, katame samdadhinimittd, katame samadhiparikkhara, katama
samadhibhavana ti. Ya kho avuso Visakha cittassa ekaggata ayam samadhi, cattaro satipatthana
samadhinimitta, cattaro sammappadhana samadhiparikkhara, ya tesam yeva dhammanam dasevanda bhavana
bahulikammam ayam tattha samadhibhavana ti.”
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In the above quotation, the state of one-pointedness of mind (cittassa ekaggata)
relates to the sense of the concordance of consciousness and its concomitants in
usually focusing on a single object. We also see that mindfulness (sati) plays a
crucial role as a prerequisite of the one-pointedness, i.e. the mental state
samadhi. In contrast to this, Gunaratana states that concentration and
mindfulness have distinct functions during the meditative process.”® While
concentration represents the usual focusing of mind on one object without
interruption, mindfulness, by its wide form of attention, can feature a limitless
number of objects.” This would mean that mindfulness and concentration are
two clearly different spiritual practices with distinct functions. On the contrary,
an opposite interpretation is found in the Dvedhavitakkasutta,” where the
meditative practice is concluded to be the collaboration between mindfulness

and concentration.

In order to demonstrate this relationship, it is significant to refer to one of
Buddha’s similes,”’ which describes how a cowherd relaxes, sits under a tree
and observes his cows from a distance. The term ‘sati’ is employed to refer to
this comparatively relaxed and distant observation. This simile implies the
prominent aspect of mindfulness as a relaxed and calm observation as opposed
to the skillful thought in order to develop concentration. After having given the
simile, the Buddha said “unconfused mindfulness was established, the body was
tranquil and untroubled, the mind concentrated and one-pointed””’* on the path
to the soteriological goal. So, there is considerable evidence that inner stillness,
1.e. samatha, needs to be cultivated on the foundation of mindfulness (sati) so

that they can progress together along the path towards enlightenment.

% Henepola Gunaratana, Mindfulness in Plain English (Singapore: The Singapore Buddhist Meditation
Centre,1990), p. 155.

% Ibid., pp. 156-158.

OMLIL116-117.

! bid.

ZM.L117: “upatthita sati asammuttha, passaddho kayo asaraddho, samahitam cittam ekaggam.”
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It can thus be asserted that there exists a widespread practice to use the term
samatha in the place of samadhi. Despite this, a closer analysis reveals that
samatha is related to one particular aspect of samadhi, which is calmness inside
of one’s own body. During samdadhi, however, the mind can be focused on
objects within or outside of the body. Both processes have in common the fact

that they need to be developed on the foundation of mindfulness (sati).

An understanding of the characteristics of samatha will facilitate the meditators
in their meditation practice and promote their meditation progress. It will be
presented below how the successive development of samatha will be

advantageous for the path of enlightenment.

The Benefits of Samatha

The Buddha emphasizes that mental development is the single most important
activity that one can undertake to realize true benefits in his/her life.” Indeed,
the Buddha clearly states the importance of a well-trained mind. During the
process of samatha, consciousness calms down to a peaceful state in order to
cleanse the residual contaminants that pollute the mind, cloud the emotions and
darken wisdom. This section argues that these peaceful mental states of
samatha, in fact, play a crucial role in attaining several advantages, some of
which cannot be attained through samatha alone since they require the

collaboration of other meditative processes, especially vipassana.’™

This section outlines the three main benefits of samatha. Firstly, it examines
how samatha is the essential prerequisite for the development of vipassana.

The second benefit is closely related to the previous one, that is, samatha

> A.L5: “Naham bhikkhave afifiam ekadhammam pi samanupassami yam evam bhavitam mahato atthaya
samvattati yathayidam cittam.”

™ The development of vipassana generates degrees of profound intuitive insight. The practice of vipassand is
not clearly defined or explained in the suttas. Chapter 3 is an in depth discussion of vipassana.



22

provides the basic steps in the attainment of supernatural knowledge (abhifina),
but needs the collaboration of vipassand to attain a more profound step. Finally,
it will describe how the accomplishment of the ultimate goal also needs the

basis of samatha.

The first main benefit of samatha is that it is necessary for the later practice of
vipassana. There has been some debate about this since most scholars, such as
Rahula and Gunaratana, have regarded vipassana practice as being more
important than samatha practice for mental development. One group of
scholars, such as Abeysekera and Piyadassi, classifies the psychological
processes involved in samatha as being essential for the commencement of
vipassand, whilst another group, such as Rahula and Gunaratana, classifies it as
being non-essential. Among the scholars of the former group, Abeysekera
arrives at the importance of samatha in accordance to his particular
interpretation of samatha as the basis of vipassand: “Before one starts
vipassana meditation one needs to strengthen, develop and discipline the mind
through samatha meditation.”” This is because samatha meditation develops
the mind so that it takes on the characteristics of a purified, calm and
undistracted state that strengthens the mental ability for the true penetration of
reality. Piyadassi agrees with the importance of samatha for the commencement
of vipassana practice: “It is this insight, with calm concentration of mind as its
basis that enables the yogi to purge his mind of all defilements and see
reality.”’® Even though Narada states that “...insight alone enables one to see
things as they really are, and consequently reach the ultimate goal,””’ he also
agrees that, for clearing obstacles from vipassana’s path and for inhibiting the

passions, samatha is still the significant process toward the development of

> Radhika Abeysekera, Practising the Dhamma with a View to Nibbana, Second ed., (Taiwan: The Corporate
Body of the Buddha Educational Foundation, 2002), p. 114.

7% Piyadassi, op. cit., p. 204.

"7 Narada, Buddhism in a Nutshell, Rev. ed., (Rangoon: Religious Affairs Department, 1978), p. 54.
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vipassand.78 Furthermore, the work of Kheminda regards samatha as the
preliminary of vipassana: “When the commoner (puthujjana) practices serenity
(samatha) followed by insight (vipassana) the path (magga) arises.”” He
emphasizes the statements of Ananda® and Se‘lriputta,81 which mention the
significance of getting rid of the five hindrances in order to develop the
wisdom.®” In support of this viewpoint, the Mahdavedallasutta asserts again that
the attainment of the first jhdna eliminates the five hindrances.®” From this it
emerges that before the commencement of vipassand, the meditator must
develop samatha into the psychological state of, at least, the first jhana for the

suppression of the five hindrances.

Thus, it appears that samatha techniques are the means by which the mind can
be restructured, to have the proper affective state for the practice of vipassana.
However, there is some argument about this. Some scholars, such as Rahula and
Gunaratana, disregard samatha as an unessential process for the development of
vipassand. For instance, Rahula considers samatha as mental quiescence, where
the mind is calm, and he states that this form of practice existed before the
Buddha.® Rahula also seems to use the term ‘vipassand’ to indicate a more
analytical practice of becoming aware of, and labelling each physical,
emotional and mental action. He concludes that samatha is, therefore,
unessential for the realization of nibbana. Furthermore, Rahula supports
mindfulness, awareness, vigilance and observation to be the prerequisites of

vipassana.® Tt is generally accepted that samatha practice is common to both

”® Ibid.

" Kheminda Thera, Path Fruit & Nibbana, (Machine Readable Edition, Dhammacakka, 2003; 1*. publ. 1965),
p. 15.

U AV.195.

*' D.IIL.101, S.V.160-161, D.IL.83.

82 Kheminda Thera, op. cit., pp. 15-17.

8 M.1.294-295: Idh @vuso pathamam jhanam samapannassa bhikkhuno kamacchando pahino hoti, byapado
pahino hoti, thinamiddham pahinam hoti, uddhaccakukkuccam pahinam hoti, vicikiccha pahina hoti.

% Walpola Rahula, What the Buddha Taught, (Taipei: The Corporate Body of the Buddha Educational
Foundation, 2002), pp. 68.

% Ibid, 68-69.
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Buddhist and non-Buddhist contemplative practices. However, one might ask
why the prior quiescent states of samatha are unessential for nibbana. Still
disregarding samatha, Gunaratana agrees with Rahula: ‘“Concentration is
merely focusing of the mind, rather like a laser beam. It has the power to burn
its way deep into the mind and illuminate what is there. But it does not
understand what it sees.”*® He regards mindfulness (sati) as the crucial attribute
of vipassana. The meditator needs to practice concentration together with
mindfulness because mindfulness is the center of meditation. He asserts that
samatha does not seem to be as inherently valuable as mindfulness. Yet the
Buddha recommends one samatha technique (contemplation on feeling,

perception and thought) as being conducive to the production of mindfulness:

Monks, how does concentrative meditation, when developed and made
much of, conduces to mindfulness and awareness?

Here, Monks, for a monk feelings are known as they arise, as they remain
and as they come to an end...the perceptions. .. the thoughts... ¥’

This consistency between samatha and mindfulness explicitly implies the
essential role of samatha for the development of vipassand. Moreover, as the
Buddha regards the four important attainments of the process of samatha,
namely the jhdnas, as perfect concentration (sammasamadhi),” then samatha is
of considerable significance for awakening. Hence, the purified, calm and
undistracted mental states of samatha are beneficial for the commencement of

vipassand.

The second major benefit of samatha is that these profound states of
concentration provide the basic step to gain the five supernatural knowledges
(abhifiia);  supernormal  power  (iddhividha), divine  ear-element

(dibbasotadhatu), the knowledge of others’ minds (cetopariyariana), the

86 Henepola Gunaratana, Mindfulness in Plain English, op. cit., p. 160.

87 A.IL45: “Katama ca bhikkhave samadhibhdavana bhavita bahulikata satisampajaiiiiaya samvattati? Idha
bhikkhave bhikkhuno vidita vedana uppajjanti vidita upatthahanti vidita abbhattham gacchanti, vidita saniia
..vitakka....”

% D.IL313.
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knowledge of recollection of former lives (pubbenivasanussatifiana) and divine
eye (dibbacakkhu).*”” Indeed, these spiritual benefits are regarded by most
scholars as the outcome of samatha alone. For instance, Vajirafiana states that
Similarly Narasabho emphasizes the strong relationship between samatha and
abhiiiiia, arguing that even the meditator who employs vipassana from the very
beginning through to the accomplishment of the final goal, has to develop
samatha for the development of abhififia.”’ Saddhatissa suggests that samatha
development for tranquilization of the mind is necessary up to an advanced
level, namely the jhdnas, as a prerequisite for entry into the mode of abhifiia.”*
These sources suggest that the entire process of samatha allows the ability to

achieve psychic benefits of abhifiiia and indeed, is the essential process for the

development of abhiinia.

While samatha is beneficial to the development of fundamental abhifiiia,
regarding vipassana, they appear to have a combined purpose for the attainment
of a more profound state of abhiiifia. Even though most scholars classify the
fivefold abhififia as the consequence of the concentrative practice of samatha
only, its relation with the mode of wisdom (pafifia) which is the term generally
used to define vipassana’ is, in fact, found in many places throughout the
canonical texts. First, according to the discourse entitled Sonadandasutta, the

arrangement of these psychic powers is proposed under the mode of wisdom.

Monk enjoys the various supernormal power- having been one, he
becomes many, or having been many, he becomes one... he applies and
bends down his mind to the divine ear-element... he applies and bends
down his mind to the knowledge of the others’ minds... to the
knowledge of the recollection of former lives... to the knowledge of the
passing away and rebirth of beings. With the divine eye, purified and

% Upatissa, op. cit., p. 41.

% Vajirafiana Paravahera Mahathera, op. cit., pp. 441-442.

! Phra Singhathon Narasabho, Buddhism, third ed. (Lumpun: Liberty Press, 1994), p. 22.

%2 Saddhatissa, "A Survey of Samatha Meditation," in Vipassana the Buddhist Way, ed. Harcharn Singh Sobti
(Delhi: Eastern Book Linkers, 2003), p. 98.

% Vajirafiana Paravahera Mahathera, op. cit., p. 22.
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surpassing that of men, he sees beings passing away... This, Brahmin, is
that wisdom.”

Second, in the Mahdasithanadasutta, the strong relationship between the two
categories of meditative practice is emphasized through the classification of
supernatural knowledge into the mode of blissful attainment in paiifia.”” The
explanation of supernatural knowledge in this discourse is equivalent to the

above passage.

Third, the Subhasutta, in which Ananda attempts to classify the supernatural
knowledge into the noble body of doctrine regarding wisdom (paiiia),”® he also
demonstrates the association between supernatural knowledge and wisdom. All
statements of the three discourses have the identical explanation to interpret

wisdom (pafifid@) in relation to the fivefold abhinfia.

Therefore, this evidence in the canonical texts suggests the relationship between
vipassana and abhififia whereby paiiiid involves the capability for the spiritual
powers of abhififia. In this light, it should be noted that the Buddha and his
disciples identify the process of vipassana as the essential meditation technique

for the arising of abhifiiia. If samatha is an essential process only for the arising

these dichotomous viewpoints can be reconciled through a consideration of the
various levels within each type of abhiiiia. For instance, the ability of the

knowledge of recollection of former lives (pubbenivasanussatifiana) can be

% D.1.124: “So anekavihitam iddhividham paccanubhoti— ekopi hutva bahudha hoti, bahudhapi hutva eko
hoti...dibbaya sotadhatuyd cittam abhiniharati abhininnameti... cetopariyaiiandya cittam abhiniharati
abhininndameti ...pubbenivasanussatinandya...sattanam cutilpapatanandaya... So dibbena cakkhuna
visuddhena atikkantamanusakena satte passati cavamane... (this detail of fivefold supernatural knowledge
is referred to the full recollection of the Samaniiaphalasutta D.1.77-83) ayam kho sa, brahmana,parinia.”

% D.L174. (Rhys Davids has abbreviated the text here. This detail of fivefold supernatural knowledge is
referred to the full recollection of the Samarifiaphalasutta D.1.77-83)

% D.1.208-209. (Rhys Davids has abbreviated the text here. This detail of fivefold supernatural knowledge is
referred to the full recollection of the Samarifiaphalasutta D.1.77-83)
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categorized into six levels depending on the time interval of recollection of
specific persons.” For example, the recollection of former lives of yogic
practices covers a shorter time interval than that of the recollection of former
lives of the Buddha and his disciples. This may be because the yogic meditators
acquired the mental development of samatha technique, while the Buddha
discovered other forms of meditation such as vipassand, which was taught to
his disciples.”® The process of vipassana and the fivefold abhififid are seen to be
interrelated as a result of which the former is the supportive aspect of the latter.
Perhaps, it can be argued that both samatha and vipassand result in the
cultivation of fivefold abhifiia, but the former induces the superficial levels,

whereas the latter induces the profound states.

While the last main benefit of samatha is that it is an essential means of
attaining enlightenment, this has been disputed sometimes. In considering the
benefit of samatha for the attainment of Buddhist release, the central question
of “Whether or not samatha has to be performed together with vipassana,” is
subsequently also considered. Certainly the Buddha points to both samatha and

vipassand as the consequent processes of supernatural knowledge (abhififia).

Monks, what things should be developed through supernatural
knowledge? Tranquillity and insight-these are the things that should be
developed through supernatural knowledge.99

Thus, samatha and vipassana proceed together and they progress
simultaneously. Piyadassi also claims that samatha combines with vipassana as

100
Moreover,

interdependent steps, whereby the former leads to the latter.
Pathak states in regard to their cooperation continuing up to nibbana, that

samatha and vipassand perform as a synthetic process to nibbana.'”' In support

7 Vism. 411 (tr. Nanamoli p. 452).

% Walpola Rahula, op. cit., p. 68.

% MLII1.289: “Katame ca, bhikkhave, dhamma abhifiia bhavetabba? Samatho ca vipassand ca, ime dhamma
abhifiiid bhavetabba.”

19 piyadassi, op. cit., p. 204.

101 prakash Pathak, op. cit., p. 140.
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of this, Analayo states that they are: “not two different approaches to realization
but two aspects of the meditative path, one of which is not sufficient by itself to

. . . 102
bring realization.”"

On the contrary, according to Narada, samatha is not essential and is regarded
as an asset only; the meditator can proceed directly to vipassana alone in the
pursuit of arahantship.'” Still relying on the unique practice of vipassand,
Nyanaponika classifies the practice of bare insight (sukkha-vipassana) into the
direct and exclusive practice of vipassand without the progress of samatha into

3

the state of jhanas.'® Bucknell says: “...that tranquillity meditation, though

valuable as a foundation for insight meditation, is not indispensable, and may

be bypassed by exceptionally gifted meditators.”'”

Nonetheless, these aspects
of the inconsistency between samatha and vipassana contradict the Buddha’s
statement of their identical responsibility for obtaining knowledge (vijja):
“These two things, monks, are partaking of knowledge. What two? Tranquillity

and insight.”'®

This suggests that samatha and vipassand have identical
significance for Buddhist liberation. Therefore, an important benefit of samatha
is as an indispensable meditative practice for the achievement of realization

through collaboration with vipassana.

From the discussion above, we can see that there are three main benefits of
samatha as evident in the Buddhist scriptures and modern research. The first
benefit of samatha is that the purified, calm and undistracted mental state of
samatha provides the significant state which strengthens the mental ability
necessary to the establishment of vipassand. The second benefit of samatha is

linked to the previous one in that samatha alone causes the basic fivefold

192 Analayo, op. cit., p. 90.

103 Narada, The Buddha and His Teachings, op. cit., p. 537.
1% Nyanaponika, op. cit., p. 103.

105 Roderick S. Bucknell and Martin Stuart-Fox, op. cit., p. 6.
196 A 161,
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profound states is based on both samatha and vipassana. The last benefit of
samatha is that it provides the prerequisite required to attain the soteriological
goal, since it can be obtained only through the collaboration of samatha and
vipassana. Although many scholars, such as Narada, Nyanaponika and
Gunaratana, do not share this view of the crucial role of samatha in attaining
these benefits, the above discussion shows that samatha constitutes the basic

process for vipassand and Buddhist deliverance.

A Consideration of Moral Preparation for Samatha

Like any other construction, samatha requires a foundation -one of wholesome
mental, verbal and physical actions, consisting of the preparatory practices
developed in order to refrain from committing unwholesome physical, verbal
and mental deeds. Since these practices need to be fulfilled before the
development of samatha can commence, the aim of this section is to clarify the
proper method of mental preparation and its relationship with samatha. This
section will survey the moral requirements of samatha in reference to each of
the components of the gradual method of mental training as discussed in the
discourse entitled Ganakamoggallanasutta.'”’ In this discourse, the Buddha
demonstrates the step-by-step process of mental development in the following
procedure. The first step is to cultivate virtue (sila). The second step comprises
three exercises: 1) guarding the sense doors (indriyasamvara), 2) moderation in
eating (bhojane mattanifiuta) and 3) a habit of vigilance (jagariyanuyoga); the
third is composed of two exercises, mindfulness (sati) and awareness
(sampajaiiiia). The last step is to maintain seclusion (viveka). This section
argues that the development of these practices constitutes the fundamental
processes of samatha and that they are all subsumed together with samatha into

one process of mental development (bhavana).

107 MLIIL.2-3.
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Before the commencement of the samatha process, the first preparation is the
Buddhist moral training by means of disciplining speech and action in the right
manner. According to the Buddha’s explanation in various discourses, the short,
middle and large sections on virtue are the preliminary practices for the
concentrative practice.'” The meditators, after the fulfilment of moral practice,
in fact, can achieve the development of samatha according to the Dutiya-
agaravasutta: “Without fulfilling the body of virtue, that monk should fulfil the

»19%" Therefore, the meditators who are

body of concentration is not possible.
morally stable and ethically sincere in their efforts can achieve the fulfilment of
mental calmness. They should practice the moral discipline as taught by the
Buddha to guide his lay followers in the mode of paricasila (five precepts) -
abstinence from killing, stealing, sexual misconduct, false speech and
intoxicating drugs and drinks. For monks or nuns participating in the monastic
life of renunciation, the Visuddhimagga states of the fourfold mode of
purification of virtue (catuparisuddhisila) as follows:''

1. the virtue of  restraint regarding the monk’s rule

(patimokkhasamvarasila);

2. the virtue of restraint of the senses (indriyasamvarasila);

3. the virtue of purification of livelihood (@jivaparisuddhisila);

4. the virtue regarding the use of the requisites (paccayasannissitasila).
Sila''" appears to be the fundamental quality of not only samatha, but also of
other wholesome practices, such as sati and pafifia. That is what the following
discussion between the Bhikkhu Nagasena and the king Milinda refers to:

Milinda asks: “Venerable sir, what 1s the characteristic mark of virtue?”’

1% D 1.63-76, D.1.147, D.1.172-174, D.1.206-208. (Rhys Davids has provided the full text in D.1.63-76 and has
abbreviated for the other parts.)

199 A IM1.15: Silakkhandham aparipiretva samadhikkhandham paripiiressati ti n’etam thanam vijjati.

"% For a brief explanation of the fourfold mode of purification of virtue see Vism. 15-16 (tr. Nanamoli

pp. 16-17).

Sila, rendered as virtue or morality, implies all good qualities which are included in the category of moral

and ethical teaching (Nyanatiloka: Buddhist Dictionary, pp. 170-171).

111
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The monk replies:

Great King, virtue has supporting as its characteristic mark. Virtue is the
basis of all wholesome qualities: the five controlling faculties ... the four
modes of concentration .... And to him who builds upon virtue, all these
wholesome qualities will not decrease.'"?

The conduct of sila nourishes mental characteristics and makes the mind steady

and calm.

Conversely, Keown argues that the resultant process of concentration is only a
technique for the development of sila.'"” Likewise, he writes: “technique of
samatha meditation exists to enrich and deepen the capacity for human
sympathy which exists in all to some degree.”'' According to Keown’s
viewpoint, samatha is the means by which the mind is reconstructed to have the
proper state of moral concern. Considering this, the question of how exactly
samatha techniques cultivate moral concern, should be examined. From textual
evidence in the canonical texts, his marginalization of samatha is not warranted
as shown in the work entitled the Mahdparinibbdncmutta,115 where it is stated:
“Concentration, when fully developed by virtue, brings great fruit and profit.”
Additional evidence found in the Rathavinitasutta also verifies the role of sila
as the foundation of samatha: “In this way, friend, purity of virtue is of purpose
as far as purity of mind; purity of mind is of purpose as far as purity of view.”''®

Consequently, there is an underlying implication of gradual meditative practice

that samatha requires the preliminary practice of sila.

The next proceeding practices as prerequisites to samatha involve the three

exercises: guarding the sense doors (indriyasamvara), moderation in eating

"2 Mil.33: “Kim lakkhanam bhante silanti? Patitthanalakkhanam maha raja silam. Sabbesam kusalanam
dhammanam indriya...samadhi ... silam patittha. Sile patitthitassa kho maharaja sabbe kusala dhamma
na parihayanti.”

13 Damien Keown, op. cit., p. 38.

" bid. p. 77.

"5 D 11.84: Silaparibhavito samadhi mahapphalo hoti mahanisamso.

"6 M.1.149: Evam-eva kho, avuso, silavisuddhi yavad-eva cittavisuddhattha, cittavisuddhi yavadeva
Ditthivisuddhattha.
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(bhojane mattaniiutd), and a habit of vigilance (jagariyanuyoga). They are
relevant to the fourfold mode of purification of virtue and are essential for the
cultivation of concentration. The first exercise of guarding the sense-organs
implies restraining the sense faculties regarding objects of sight (ripa), sound
(sadda), smell (ghana), taste (rasa), touch (photthabba) and thought
(dhammarammana).""” While the agreeable objects tend to arouse desire and
attachment, the disagreeable objects cause the arising of antipathy and sorrow.
Having guarded the senses in their experience with objects, the meditator can
avoid this dualistic pattern of emotional involvement which influences the mind
to roam. The second exercise of moderation in eating (bhojane mattaniiuta)
denotes careful reflection while eating a meal.''® By taking food mindfully, the
meditator avoids the indulgence which causes the mind to become agitated and,
instead, comfortably cultivates samatha. The last exercise of a habit of
vigilance (jagariyanuyoga) implies lying down during the middle watch of the
night, and wakefully dwelling during the rest of the day.'" Jagariyanuyoga
leads to an absence of stupor (uddhacca) and agitation (kukkucca), the two
factors that make the mind cloudy and dull and result in the mind losing clarity

and stability.

In summary of these three exercises, a close investigation shows that the first
exercise refers to the second moral discipline of renounced monks or nuns, the
second to the fourth moral discipline (paccayasannissitasila), and the third
exercise to the third moral discipline (@jivaparisuddhisila). Because of this, the
three exercises can be arranged into the mode of moral practice. As they cleanse
the mind of unwholesome states, the meditator has to accomplish these

exercises before moving on to the next stage of mindfulness and awareness.

7 MLITL2.
13 Tbid.
19 MLITL3.
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However, in the Living Buddhist Masters, edited by Jack Kornfield,
Buddhadasa disregards the organized training of concentration as an excessive
process of marginal usefulness. He regards natural concentration as the

appropriate process for introspection and insight.'*

Though natural
concentration seems to approach the perfect mental qualities without any
influence of the cankers (asavas), it cannot be justified according to the
discourses of the Buddha for several reasons. First, the Agaravasutta'*' clearly
justifies the essence of moral practice for the development of samatha, while
suggesting that, without having mastered virtue (sila), it is not possible to fulfil
concentration. Second, in the entire process of concentration, the meditator has
to train the mind in the mode of training in higher consciousness. Instead of
advancing spontaneously, the mind needs to be cultivated through decreasing
mental activity by which the mode of gradual training of the jhanas progresses

from the first state to the fourth.'” Third, the confirmation of the need for

concentrative practice comes from the Samadhisutta:

Monks, develop concentration. A monk, who is concentrated, monks,
understands things as they really are.'”

Consequently, it is clear that there are no grounds for neglecting the moral
preliminaries of concentration and mental training for the practice and the

attainment of deep concentration.

The third moral preparation for the development of samatha, arranged into
mindfulness (sati) and awareness (sampajarinia), is together with samatha,
actually subsumed into the one process of mental development. In the

Ganakamoggallanasutta, mindfulness and awareness are the significant

120 Buddhadasa, “Insight by the Nature Method,” in Living Buddhist Masters, ed. Jack Kornfield (Santa Cruz,
CA: Unity Press, 1977), p. 119.

2 A TILL15.

122 A 1.235.

123 S II1.13: “samddhim bhikkhave bhavetha samdhito bhikkhave bhikkhu yathabhiitam pajanati.”
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processes in the gradual path of mental development and are interpreted as

follows:
Come, monk, be endowed with mindfulness and awareness, acting with
awareness whether you are approaching or departing, acting with
awareness whether you are looking ahead or looking round, acting with
awareness whether bending in or stretching out (arms), acting with
awareness whether bearing the outer cloak, the bowl or robe, acting with
awareness whether eating, drinking, munching, tasting, acting with
awareness whether obeying the calls of nature, acting with awareness
whether going, standing, sitting, lying, awake, talking or being silent.'**
The Buddha here gives an interpretation of mindfulness (sati) and awareness
(sampajafifia) as pure attention to every activity of our daily life. To illustrate
their relation, Gunaratana proposes the strong relation between mindfulness and
awareness through his definition of the former as the present-time aspect of the
latter.'> According to Sujato, mindfulness is the basis of samadhi and its role is
like a gatekeeper allowing samatha to enter into the city.'>® This is the exact
sentiment, which the Buddha and Sariputta express: it is to be expected that the
disciple, who resolves in energy and establishes mindfulness, will gain
concentration and one-pointedness of mind.'”’ Namto, in contrast, disagrees
with the collaboration between mindfulness and deep concentration.
Correspondingly, he states that, when concentration progresses into the
profound states, namely the jhdnas, the meditator inclines to the weakening
state of mindfulness. In his additional statement of the marginalization of

samatha, the meditator cannot develop insight wisdom through the highly

tranquilized mind."*®

124 MLIIL3: “Ehi tvam,bhikkhu, satisampajanifiena samanndgato hohi, abhikkante patikkante sampajanakari,
alokite vilokite sampajanakari, samifjite pasarite sampajanakari, sanghatipattacivaradharane
sampajanakari, asite pite khayite sayite sampajanakari, uccarapassavakamme sampajanakari, gate thite
nisinne sutte jagarite bhasite tunhibhave sampajanakari.”

123 Henepola Gunaratana, Mindfulness in Plain English, op. cit., p. 145.

126 Bhikkhu Sujato, op. cit., p. 35.

1275.v.225: “upatthitassatino etam patikankham yam vossaggarammanam karitva labhissati samadhim,
labhissati cittassa ekaggatam.”

128 Achan Sobin S. Namto, Insight Meditation Practical Steps to Ultimate Truth (Bangkok, Thailand: Amarin
Printing Group, 1989), p. 16.
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It would seem here that the development of samatha and its predominant factor
which is mindfulness cannot be reconciled. In that case, the focusing of the
Jjhana’s absorption states into a single mental object sounds nothing like
mindfulness at all. But according to Buddha’s teaching, the deep states of
concentration called jhanas are the right or perfect concentration,'” which

accompanies mindfulness as detailed in the Mahdcattarisakasutta:

Now what, monks, is noble perfect concentration with its means and
requisite conditions? Monks, one-pointedness of mind, equipped with
these seven factors -- perfect view... perfect mindfulness -- is called noble
perfect concentration with its means and requisite conditions."*

Another relevant factor concerning the analysis of the very deep concentrative
state of the fourth jhana encounters its constituent called upekkhasatiparisuddhi
which is rendered as “purity of mindfulness due to equanimity.”"!
So, the purpose of mindfulness is clearly to get the mind to settle down into
states of deep concentration. Thanissaro too confirms the accompaniment of
deep concentration and mindfulness by saying that the attainment of deep
concentration does not weaken mindfulness at all; instead, it brings about the
very broad sense of awareness.">> This is the point where mindfulness and deep
concentration progress together; both are deeply involved as parts of one

process. So there should be no problem in combining mindfulness practice with

concentrative practice in the process of mental development.

The choice of dwelling place is the last consideration of the moral preparation
for samatha: although a secluded place is the major factor, the individual
personality of the meditators must be considered as well. In fact, the proper

choice of dwelling place is the secluded or solitary place, as the Buddha

"’ D.IL313.

BOMLIIL71: Katamo ca, bhikkhave, ariyo sammdasamadhi sa-upaniso saparikkhdro? Seyyathidam:
sammaditthi... sammasati. ya kho, bhikkhave, imehi sattangehi cittassa ekaggata parikkhata, ayam vuccati,
bhikkhave, ariyo sammasamadhi sa-upaniso iti pi, saparikkharo iti pi.

B Vism. 165 (tr. Nanamoli p. 171).

132 Thanissaro, "The Path of Concentration & Mindfulness" (adapted from the course The Role of the Four

Noble Truths, Barre Center for Buddhist Studies, 1996).
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explains: “choose a secluded lodging in a forest, at the root of a tree, on a
mountain slope, in a gorge, a hill cave, a charnel-ground, a jungle-thicket, in the
open air or on a heap of straw.”"*> Indeed, isolation from noise is an important
issue for meditators, especially beginners, who want to progress in mental
development. From a different viewpoint, the Upalisutta takes issue with
Venerable Upali’s request to the Buddha for a remote lodging in a forest. The
Buddha, in contrast, did not allow him to go and responded by saying: “It is

hard to maintain seclusion; it is hard to delight in being alone.”"**

It would appear, then, that the necessity for a secluded place must be considered
in relation to the individual’s personality in order to choose the perfect living
area for samatha practice. The argument for the importance of individual
personality is found in the Sevandasutta, which remarks on the personal result of
mental development that the choice of dwelling place depends on the
decreasing of unwholesome mental states and increasing of wholesome

135
states.

The Visuddhimagga comments on the solitary places that, if held with
attachment, can become an impediment as the attachment tends toward a
distracted mind. Just as meditators themselves excessively participate with
maintenance works or with the belongings they have stored there, so all their
dwelling places, secluded or not secluded, are to be rejected.'”® Likewise, U
Pandita interprets this consideration as regarding mental development through

37 That 1s, if one

the aspects of concentration (samadhi) and wisdom (parniia).
meditates in a secluded place and sila, samadhi and parfiiia are progressing, then
one should stay there. If not, then the meditator should move and find a more

appropriate place for one’s temperament. Hence, although a remote place can

133 ML.IIL.3: “vivittam sendsanam bhaja aranfiam rukkhamdlam pabbatam kandaram giriguham
susanam vanapattham abbhokasam palalapugjan.”

134 A.V.202: “Dukkaram pavivekam durabhiramam ekatte.”

133 AIV.366.

3¢ Vism. 90 (tr. Nanamoli p. 91).

"7 Sayadaw U Pandita, On the Path to Freedom, trans. Mya Thaung (Selangor Malaysia: Buddhist Wisdom
Centre, 1987), pp. 360-361.
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be a useful factor in choosing a suitable dwelling place, the resolution of

individual concentrative experience is a predominant factor to consider.

The success of samatha depends on the attainment of the preliminary
requirements. For the foundation of all good qualities including samatha, sila is
the first essential requirement to discipline in speech and action before
embarking on the process of samatha. Furthermore, the three exercises-
guarding the sense doors, moderation in eating, and dwelling intent on
vigilance- are prerequisite practices for the moral preparation of samatha. These
practices satisfy the fulfilment of concentration by gradual development, which
is more effective than natural concentration. The next foundations of samatha
are awareness and mindfulness; in addition, the synthetic process of these three
qualities advances simultaneously. All these preceding exercises of samatha
have to be performed at the dwelling place appropriate for the fulfilment of
concentration. Although there are various viewpoints of mental development,
this structure of moral preparation proceeding to samatha is indispensable in

cultivating the mind.
Entrance to Jhana

After having considered the preliminary requirements for samatha, it is now
necessary to discuss the path to cultivate samatha from the beginning. How
samatha starts and progresses into the mental states, which are arranged in a set
of concentrative attainments, namely the jhanas, is important in obtaining a
complete  understanding of the  practice.  According to the
Mahasatipatthanasutta,”®  jhanas are the consequences of samatha
development, in the right mode, into the structure of deep states of mental
unification. Indeed, there are two overlapping themes of concentrative practice

that leads to the arising of jhana; they include mental images and degrees of

B8 pIL313.
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concentration. In order to cultivate vipassand, the meditator needs to enhance
inward calmness through the simultaneous advancement of both themes. This
should occur until the preceding stable state of an acquired image'” is advanced
into, or at least, until absorption concentration'*’ is reached instead of merely
momentary concentration. This section will discuss the role of concentration
including subjects of mental images'*' and the degree of concentration as well
as the relationship between them. Firstly, the evaluation of an acquired image
will be considered, then the correct methodology of mental image development,
next the discussion of the concentrative levels, and lastly the proper stage of

concentration for vipassana development.

The evaluation of the samatha process through the aspect of mental images
requires that the characteristics of the acquired image are stable and clear rather
than unreliable. In fact, the mode of mental images can be arranged as a
consequence of samatha practice; these include the preparatory image
(parikammanimitta), the acquired image (uggahanimitta), and the counterpart

142

image (patibhdaganimitta).”™ In the preliminary work of locating attention on a

single object, such as soil, water or light, the original object employed for
meditation is defined as the preparatory image (parikammanimitta).'"
Subsequently the second mental image obtained during samatha practice will
appear in the mind when a certain level of mental unification is attained. This
acquired image will then appear clearly whether the eyes were opened or

closed. After continued samatha practice, the power of concentration will

139 Acquired image (uggahanimitta) is the ability to consistently maintain a mental image as the subject of
Concentration (Abhi-s.IX.5 and Guide to 5).

140 Absorption concentration (appandsamddhi) is full absorption in meditation to the exclusion of all senses
and perceptions (Abhi-s.IV.14).

"*! Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines, p. 107.

"2 Abhi-s.IX.5.

"3 Abhi-s.IX.17.
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develop an acquired image, progressing into a purified, subtle and radiant

reproduction of itself that is the counterpart image.'**

Buddhaghosa describes the appearance of an acquired image (uggahanimitta) as
apparently seen by means of the physical eyes.'” Besides this, Acariya
Anuruddha states that mental development becomes concentrated during the
recognition of wuggahanimitta (acquired image).'*® This qualified term
‘concentrated,” of course, refers to the meaning of steadiness, firmness and
clarity. Moreover, Vajirafiana makes the following comment about
uggahanimitta: “When this image is once established in the mind of the

. . . . . . 147
aspirant, he is able to visualize it whenever he wishes.”

This ability to reach
visualization of uggahanimitta according to one’s wish seems to correspond
with a stable state of concentration rather than an unstable and unclear state.
However, Nyanatiloka disregards it as an unstable and unclear image relating to
a weak degree of concentration.'*® He points to the next stage of concentrative
practice, which is patibhaganimitta, as the clear and stable image.'* Although
the appearance of uggahanimitta refers to the lower stage of concentration than
of patibhdganimitta, there is substantial concentration to be gained when the
visualized object of uggahanimitta clearly appears to the mind even with closed

eyes. In that case, uggahanimitta implies the steady state of the appearance of a

clear mental image.

The right mental development needs to be clarified in order to protect against

the potentially defective mental image that arises from the wrong practice of

" Tbid.

5 Vism. 125 (tr. Nanamoli p. 130).

145 Abhi-s.IX.17.

147 Vajirafiana Paravahera Mahathera, op. cit., p. 32.

' Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines, (Singapore: Singapore
Buddhist Meditation Centre, 1991), p. 107.

9 Tbid.
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samatha,”™ as some scholars, such as Nyanatiloka,"' highlights. Although the
development of the mental image facilitates the potentiality of psychic power, >
Desaransi suggests that some mental images are not reliable or real.'” These
unreliable mental images are symbolic representing some truth, but the
meditator interprets them incorrectly. In addition, Nyanatiloka remarks that
dangerous mental images, such as the outward mental image,"”* can arise from
incorrect development. To avoid this wrong method, he suggests that the
meditator protects the mind from all outside impressions.'” His argument
agrees with Vimalo’s interpretation of samatha as ‘inner stillness.”'*® Their
view of concentrative practice coincides with the term ‘mental tranquillity
(samatha) within oneself,” which the Buddha describes as the essential quality

or necessity for getting rid of all cankers."”

Therefore, the meditator should maintain the whole of attention on the inner
mental image without paying attention to any external image; otherwise
disturbing and dangerous mental images may arise. For instance, when Acharn
Mun decided to fix his attention on an image (nimitta) in front of him, he found
the image transformed into a variety of objects and scenes as if he is watching
an endless panorama. He then continued his contemplation on these images for
three months with a distracted mind. He eventually concluded that: “directing

the attention toward external images is in contrast to the principle of mental

3% Wrong concentration is concentration associated with all unwholesome consciousness (Nyanatiloka:
Buddhist Dictionary, p. 156).

131 Nyanatiloka, The Buddha's Path to Deliverance in Its Threefold Division and Seven Stages of Purity, 5th ed.,
(Kandy: Buddhist Publication Society, 1952), p. 77.

2 yism. 111 (tr. Nanamoli p. 114).

153 Desaransi, Dhamma in Practice (Bangkok, Thailand: Bangkok Printing Press, 1977), p. 35.

'** Outward mental image refers to the means whereby the meditator focuses the continuous attention outwardly
or to the mental image arising externally.

153 Nyanatiloka, The Buddha's Path to Deliverance in Its Threefold Division and Seven Stages of Purity, op.
cit., p. 77.

156 vimalo, op. cit., p. 61.

7 AIL93.
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development.”158 For this reason, attention directed to internal images is

appropriate for the correct path of samatha practice.

Although the intensive analysis of concentrative development comprises two
overlapping categories: the two concentrative levels and the three levels, the
latter category is more suitable to represent the concentrative practice. That is to
say, the first category is generally arranged into two basic levels which are
access concentration (upacarasamadhi) and absorption concentration
(appanasamadhi). The second category is the arrangement of the three
concentrative levels, which are access (upacara), and absorption (appana) and
their preceding so-called preliminary concentration (parikammasamddhi). In
this process of mental development, the focusing of the mental attention onto
any meditation object, even though intermittent, produces preliminary
concentration (parikammasamadhi). Now, while continuing to focus
progressively on the object, the mental attention becomes steady and intense
with the disappearance of the mental hindrances (nivarana),”’ at which point it
turns into the second stage called ‘access concentration (upacdrasamddhi).’l60
Subsequently, by becoming fully absorbed in the meditation, the mind is
entirely united, and, due to the exclusion of all other thoughts or perceptions,

this subsequent concentration in the last stage is called absorption concentration

(appanasamadhi).

There are two groups of scholars who classify the levels of concentration into

two or three levels depending on whether or not the preliminary stage is

158 Boowa Nyanasampanno, The Venerable Phra Acharn Mun Bhuridatta Thera Meditation Master, trans. Siri
Buddhasukh (Udorn Thani, Thailand: Funny Publishing Limited Partnership, 1982), pp. 4-5.

159 Five qualities namely: sensual desire (kamachanda), ill-will (byapada), sloth and torpor (thina-middha),
restlessness and worry (uddhaccakukkucca), doubt (vicikiccha) are obstacles to the mind and blind our
mental vision (Nyanatiloka: Buddhist Dictionary, p. 110).

10 Vism.126 (tr. Nanamoli p. 131).
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3 share the

included. For example, Gunaratana,161 Mererk,162 and Cousins'®
opinion of two degrees of concentration, whereas Nyanatiloka,'® Solé-leris,'®
and Sangharakshita'® distinguish the concentrative development into three
levels. Further investigation of the classification of concentration is found in the
work entitled ‘Visuddhimagga,” which concurs with the two levels of

. 167
concentration. 6

In the Visuddhimagga, Buddhaghosa points to preliminary
concentration as part of the mental development necessary for access and

. . 1
absorptlon consciousness. 08

This work, therefore, considers the three levels of concentration in terms of
momentary, access and absorption that are the mental phenomena following the
maturation of happiness (sukha).'® This treatment is indeed surprising; for the
momentary concentration as given by Buddhaghosa seems to involve the state
of preliminary concentration. It would appear that his aspect of two
concentrative levels distinguishes the particular process of profound and stable
mental unification. However, the other aspect of three levels refers to a
complete process of concentration including the first step of carrying out a
concentrative process. For this reason, it is appropriate to categorize
concentration into three levels. References supporting this categorization can be
found in other commentaries entitled Abhidhammatthasangaha.'” In addition,
after taking a different approach by comparing the mental images, Vajiranana

proposes this exact categorization. His statement indicates that the three stages

161 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 97.

162 Phramaha Prayoon Mererk, Selflessness in Sartre's Existentialism and Early Buddhism (Bangkok, Thailand:
Mahachulalongkorn Buddhist University, Wat Mahadhat, 1988), p. 123.

1631, S. Cousins, "Buddhist Jhana: Its Nature and Attainment According to the Pali Sources," Religion (1973),
115-131, 118.

1% Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines, op. cit., p. 156.

193 Solé-Leris, op. cit., pp. 27-28.

166 Sangharakshita, A Survey of Buddhism, 3rd ed. (Bangalore: Indian Institute of World Culture, 1966), p. 164.

17 Vism.126 (tr. Nanamoli p. 131).

18 Vism.137-138 (tr. Nanamoli p. 142).

1 Vism. 144 (tr. Nanamoli p. 150).

170 Abhi-s.IX 4.
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of intense concentration- preliminary, access and absorption- are attained
according to the arising of mental images described as preparatory, acquired
and counterpart respectively.'”' Vajirafiana’s idea is most suitable to provide the
causal connection between the two subjects which present different aspects of

one approach to jhana.

An examination of how momentary concentration encourages vipassand,
reveals the significance of absorption concentration (appandasamadhi) rather
than momentary concentration (khanikasamadhi) as the basis of vipassana.

4
also

Indeed, many scholars such as Yupho,'”” Nanarama'” and Pandita,'’
propose the three levels, but imply the first concentrative state as momentary
concentration rather than preliminary. Among these scholars, for example,
Naparama regards momentary concentration as mental unification arising
through the process of vipassand and disregards the other two as arising
through the process of samatha.'” Pandita attempts further to emphasize
momentary concentration as an original teaching of the Buddha through the

Pali term ‘khanikacittekaggata.”"’®

Through an examination of the Pali discourses, though momentary
concentration is confirmed as arising during the process of vipassana, the
concept is taken from the commentaries of the Patisambhidamagga,'’’ rather
than from the Buddha’s teaching in canonical texts. In fact the Buddha regards

absorption concentration of the four jhanas, excluding momentary

7! Vajirafiana Paravahera Mahathera, op. cit., p. 33.

"2 Dhanit Yupho, Vipassana-Bhavana Advance Self-Study Practical Insight Meditation Method for Self-Testing
and Realization of Consequences, 4 ed. (Bangkok: Siva Phorn Limited Partnership, 1988), p. 29.

'3 Matara Sri Nanarama, The Seven Stages of Purification and the Insight Knowledges (Kandy: Buddhist
Publication Society, 1983), p. 15.

174 Sayadaw U Pandita, op. cit., p. 180.

175 Matara Sri Nanarama, loc. cit.

'7® Sayadaw U Pandita, op. cit., p. 181.

7 Sdp.II. 503.
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. . - - o 17 .
concentration, as perfect concentration (sammasamadhi). ¥ Further evidence

shows that the expression to “develop unlimited concentration,”'”

stated by the
Buddha, seems to differ from the circle of arising and falling of concentration
defined by the term ‘momentary (khanika).” Similarly, when the Buddha points
out the particular cultivation of concentration as leading to the benefits of direct
intuition and insight and the destruction of cankers, he employs the term
‘bahulikata’'® that means ‘enlarged’ or ‘increased,” not just arising ‘only in
some moment.” This theme of the enlargement of concentration is also
suggested in the work entitled the Saketasutta. In this sutta, it is stated that one
can comprehend deliverance by cultivating, and making much of, the five

' There is not

controlling faculties (indriyani), including concentration.'®
sufficient supportive evidence in the canonical texts for an assertion that
momentary concentration is sufficient for the establishment of the process of
vipassana. However, it is certainly true that concentrative development has to
be continually performed at the concentrative level of absorption in order to

fulfil the establishment of vipassana.

Clearly the interpretation of both concentration and the production of mental
image in achievement of the jhana state can be seen as two distinct subjects, but
they are essentially complementary to a single approach to jhana. The subject
of concentration has three levels, each achieving a more intense level of
concentration, but with absorption concentration being the most profound and
stable state of concentration. Absorption concentration is necessary as a prelude
to the commencement of vipassana. The production of mental images also has

three levels, with each level progressively leading to a more reliable image. It

8 D 11313, “Katamo ca, bhikkhave, sammasamadhi? Idha, bhikkhave, bhikkhu vivicceva kamehi vivicca
akusalehi dhammehi savitakkam savicaram vivekajam pitisukham pathamam jhanam upasampajja viharati.
...dutiyam jhanam upasampajja viharati. ...tatiyam jhanam upasampajja viharati....catuttham jhanam
upasampajja viharati.”

179 A I11.24: “Samadhim bhikkhave bhavetha appamanam....”

%D 1I1.223.

¥18.v.220.



45

has been argued that an evaluation of acquired image is necessary to ensure that
it possesses a stable state, and to evaluate its needs for further advancement in
order to achieve vipassana. The study of concentrative levels and mental
1mages concludes that they tend to correspond with each other, at each level, as
processes of samatha. Before the commencement of vipassand, the process of
samatha must be fully developed through both subjects, advancing beyond the
momentary concentration through to the robust concentration level of
absorption. For this reason, this advanced level of absorption has to be
discussed by means of an analytical study of a set of concentrative attainments

called the jhanas.'**

Discussion of the concentrative states of jhana

The study of samatha practice, relying on the absorption (appand) level,
approaches perhaps the most important aspect of Buddhist meditation, namely
jhanas. The intensity of samatha at the absorption level is classified into eight
attainments, the four ripajjhanas and the four aripajjhanas, each marked by
greater purity and subtlety than its predecessor. In fact, this advanced
concentrative level of jhana constitutes the instrumental process in the
Buddha’s own achievement of enlightenment as a preparatory path for
proceeding to the three knowledges'®® (vijja)."® Accordingly, the precise role
played by the jhanas in the spiritual development of Buddhism involves the
path of deliverance from suffering. The analysis of the jhanas reveals that the

gradual development of samatha into the entire process of jhdnas is essentially

'82 The jhana (Sanskrit: ‘dhyana’) attainments are the progressive states of absorption meditation where
the mind is free from the five hindrances, namely, sensual desire (kamachanda), ill will (byapada), sloth and
torpor (thinamiddha), restlessness and worry (uddhaccakukkucca) and doubt (vicikiccha) (D.1.71-76).

'83 The three knowledges comprise the knowledge of recollection of former lives (pubbenivasanussatifiana), the
knowledge of the passing away and rebirth of beings (cutippapataiiana), and the knowledge of the
destruction of the cankers (@savakkhayariana) (M.1.22-23).

1% ML1.247-249.
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a path leading to the ultimate Buddhist goal. An analytical study of the jhanas
will survey their roles in relating to the Buddhist spiritual discipline involving
three perspectives; the overview of jhanas, discussion on the four riipajjhanas,

and the four aripajjhanas.

Overview of the Jhanas

The term ‘jhana (Sanskrit dhydana)’ appears frequently across the scriptural
texts of early Buddhism. An understanding of the jhanas contributes to a correct
practice of samatha in the profound states, and to its relationship with the
ultimate goal. The study of their general characteristics reveals that no
appropriate English word could be found to fulfil the interpretation of jhana as
a mental unification and purification which demonstrate its relationship with the
ultimate goal of Buddhism. Our dealing with the general characteristics of the
term ‘jhana’ will be confined to its semantic analysis and its interpretation or

translation.

By employing the techniques of etymology, jhanas could be interpreted as
mental unification and purification and as providing the opportunity to realize
full insight knowledge. The Patisambhidamagga defines the term jhana in the
sense of “to burn” by employing the verb jhapeti: “Ajatam jhapeti jatena,
jhanam tena pavuccati (One burns the unborn (defilement) through the born

185 The purport of this definition of jhdna

(jhana), therefore it is called jhana).
is that it burns up or gets rid of the hindrances. Alternatively, the term jhana in
the sense of “to meditate,” which is related to the verb jhdayati, occurs in the

Agganiiasutta.

185 Patis.67 (Burmese script), Thai script has “Ajatam jhapeti jatena, jhanantena pavuccati (p.101).” PTS. (p.
70) has “Ajatam fiapeti jatena fianan tena pavuccati.” The statement in Burmese script matches that of in
Thai script.
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Having obtained food, they meditate again in their leaf-huts in the forest
place. “They meditate,” Vasettha, is the meaning of jhdayaka. 186

The definition of jhana as “to meditate” relates jhana to the ability of bringing
the mind to the concentration. That one comes to understand the link between
spiritual progress and the two definitions of jhana is exemplified in a passage in
the Samannaphalasutta: “evam samahite citte parisuddhe pariyodate...thite
aneiijappatte (When his heart was thus concentrated, purified, bright,..., steady,
and attained to imperturbability).”'®” This mention of a serene and pure heart
makes it clear that purification and unification play a prominent role in the
significance of the jhanas and that they are essential attributes of supernatural

knowledge (abhifiiia).

In agreement with these canonical texts, Buddhaghosa proposes the two
etymological interpretations of the Pali term jhana. One is the verb jhapeti, to

burn defilement, and the other is jhayati, to meditate.'®®

Jhapeti relates to
overcoming the five hindrances (nivarana) and eliminating the gross factors,
such as vitakka (initial application) and vicara (sustained application), which
are prejudicial to higher progress. In contrast, Buddhaghosa suggests that the
term jhana derives from the verb jhayanti which means ‘to meditate,” implying
that jhana involves dealing with a given object as an object of meditation.
These derivations can be further characterized through considering the issue of

189 and mental unification.' Thus, the relationship

‘mental purification
between the two interpretations of jhana, as burning and as meditation, can be

characterized as a relationship between mental purification and unification.

18 D I11.94: “Te ghasam patilabhitva punadeva araiifidayatane pannakutisu jhayanti. jhayantiti kho pana,
Vasettha, jhayaka,” the action noun jhdyaka means “one who attains jhana.”

7 D.1.76.

'8 Sp.1.145.

izz Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p.15.
Ibid., p. 12.
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Nevertheless, some scholars disagree with the importance placed on tranquillity
meditation techniques in relation to the two terms ‘samatha and jhana.” For
example, Rahula considers jhana as simply referring to peaceful 1iving.191
Burns agrees and adds: “there is the danger of one becoming enamoured with
them (jhanas) and not striving for further progress.”'”> Although the Buddha
himself accepts this (peaceful) aspect of the term, he points out that indulgence
in the pleasure of jhanas could also lead to supernatural knowledge,
enlightenment and nibbana.'"” So long as indulgence in the jhanas does not
disturb further progress, they are an extremely important part of meditation
practice. Hence, opposing the assertions of Rahula and Burns in ignoring the
(jhana) aspects of mental purification and unification is necessary. It is clear
from the Samannaphalasutta that the jhana attainment produces a progressive
purification and unification of mind in order to contribute to the ultimate goal of

. . 194
meditation practice.

After the examination of the various ways in which the term ‘jhana’ has been
translated, the characteristics of jhana can be clarified. K.R. Norman who
interprets it as ‘meditation,” suggests a broad application of the term over the
entire process of mental development.'”” I.B. Horner’s interpretation of jhdna as
‘musing’ is inappropriate as it signifies thoughtfulness, the opposite to the sense
of ‘letting go’ which is a central characteristic of jhana.'® In his translation of
the Dialogues of the Buddha, Rhys Davids proposes ‘rapture,” which points to

the emotional consequence of jhana which cannot be considered as a

"' Walpola Rahula, op. cit., p. 68.

192 Douglas M. Burns, Buddhist Meditation and Depth Psychology, (Kandy: Buddhist Publication Society,
1994), p 42.

¥ DIL131-132.

4 D.L76.

195 K. R. Norman, The Word of the Doctrine (Dhammapada), Translation Series (London, England); No. 46.
(Oxford: The Pali Text Society, 1997), p. 53.

161, B. Horner, The Early Buddhist Theory of Man Perfected : A Study of the Arahan Concept and of the
Implications of the Aim to Perfection in Religious Life, Traced in Early Canonical and Post- Canonical Pali
Literature (Amsterdam: Philo Press, 1975), p. 121.
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8 and Mererk'” introduce the

predominant characteristic.'"”” Edward Conze'’
equally misleading of the translation of the term as ‘trance,” which implies a
cataleptic or hypnotic state. The term ‘trance,’ in fact, suggests a weak and dull
state of mindfulness, which is firmly distinct from the semantic interpretations
of jhana as mental unification and purification. Therefore ‘trance’ is an

*200 ysed by Nanamoli

unsuitable interpretation of ‘jhana.” The word ‘absorption
covers the sense of ‘mental unification,” but excludes the complementary sense
of ‘mental purification,” discussed above. Due to the complexity of translations
and the absence of a standard English translation, the term jhana will be

employed untranslated throughout this thesis.

The present study argues that a survey of the term jhana shows that jhana can
be generally characterized as mental ‘purification’ and ‘unification.” These two
characteristics contribute to an overcoming of the defiling mental factors
(nivarana) and to a focussing of the mind onto the object of concentration,
which constitute significant attributes for absolute realization. Next, the term
‘trance,” a common translation of jhana, conflicts with both characteristics of
Jjhana because it introduces the suggestion of a weak and dull state of
mindfulness. Thus, as was stated above, the term ‘jhana’ is to be left
untranslated. After brief understanding of jhana, its development will be
clarified through the analysis of the four concentrative states, namely,

riupajjhanas.
The four Riipajjhanas®’

The samatha process is not attained all at once but develops in a graded

sequence of jhanas. In every state of concentrative development, the

7T W. Rhys Davids, (tr.) Dialogues of the Buddha, v 1, (London: Pali Text Society, 1899), p. 248.

18 Edward Conze, The Way of Wisdom the Five Spiritual Faculties (Colombo: Felix Printers, 1993), p. 17.

1% Phramaha Prayoon Mererk, op. cit., p. 123.

200 Nanamoli, The Four Sublime States (Colombo: Karunaratne & Sons, 1998), p. 5.

2! The four ripajjhanas or simply the four jhanas, refer to the set of concentrative attainments: the first,
second, third and fourth jhanas.
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determination of the intensification of mental factors can clarify the
characteristics of each jhana. A textual analysis of the jhanas from two separate
sources, sutta and Abhidhamma, in which the stereotype formulas of jhanas are

listed, gives different interpretations of their characteristics.

Sutta sources usually provide textual descriptions of the four jhanas:

Jhana 1: Quite secluded from sense pleasures, secluded from
unwholesome mental qualities, I entered and remained in the first jhana,
which is accompanied by initial and sustained application with joy and
happiness born of seclusion.

Jhana 2: With the settling of initial and sustained application, I entered
and remained in the second jhdana, which has internal confidence and one-
pointedness of mind without initial and sustained application, with joy and
happiness born of concentration.

Jhana 3: With the fading of joy, I remained in equanimity, mindful and
aware, and I experienced with my body that happiness of which the nobles
say: “happily remained he who has equanimity and is mindful,” and so I
entered and remained in the third jhana.

Jhana 4: With the abandoning of happiness and pain and with the earlier
disappearance of pleasures and sorrows, I entered and remained in the
fourth jhana, which has neither pain nor happiness and has purity of
mindfulness due to equanimity.

M.1.21-22

The Buddha repeatedly applies the above description of the four jhanas
throughout the four Nikdyas. Here the four jhanas are characterized in terms of

meditative experience such that their attributes are not described explicitly.

Another interpretation comes from the Abhidhamma sources, which present the

constitution of jhanas individually through an expression of their factors.

Jhana 1: vitakka (initial application), vicara (sustained
application), piti (joy), sukha (happiness), cittassekaggata
(one-pointedness of mind)

Jhana 2: piti, sukha, cittassekaggatd

Jhana 3: sukha, cittassekaggatd

Jhana 4: upekkha, cittassekaggata

Vibh.263-264
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This interpretation in the Abhidhamma shows a process of progressive
elimination and refinement of jhana factors, hence, allows the jhanas to be
presented explicitly. The implicit expression of the characteristics of jhanas in
the Nikayas is understood as different and quite distinct from their expression in
the Abhidhamma.*”> An investigation of the different interpretations of jhdanas,

and a focussed the individual analysis of each jhana follows.

The first ripajjhana

The initial state of absorption called the first jhiagna arises from the cultivation of
the five wholesome factors and the absence of five hindrances.”” The former is
composed of five mental components: vitakka (initial application), vicara
(sustained application), piti (joy), sukha (happiness), cittassekaggata (one-
pointedness of mind). The latter group comprises unwholesome states, namely,
sensual desire (kamachanda), ill will (byapdda), sloth and torpor
(thinamiddha), restlessness and worry (uddhaccakukkucca) and doubt
(vicikicchd). Although the first jhdgna involves both arising and fading away,
these phenomena are the consequence of the one-pointedness of mind
(cittassekaggata), which is the predominant factor of the first jhgna. This
section aims to support notion that the mental one-pointedness is the
predominant factor for the arising of the first jhana and for eliminating all
hindrances. This hypothesis will be explored through the detailed examination
of the means, by which the five hindrances are eliminated, and the existence of
one-pointedness (ekaggatd) in the first jhana in terms of the four inquiries: the
textual evidence, the characteristics of vitakka-vicara, the meaning of the term

‘jhana’ and the development of the first jhana.

202 R. Bucknell, "Reinterpreting the Jhanas," Journal of the International Association of Buddhist Studies 16,
no. 2 (1993), 374-409, 376.
203 M.1.294-295.
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During the development of the first jhana, the two overlapping techniques are
presented to abolish the five hindrances. On the one hand, in the chapter of
‘Abandoning the Hindrances’ in the Anguttaranikaya, the Buddha provides the
ways and means by which one can abolish the five hindrances as follows:
1. Discernment of repulsiveness (asubhanimitta) contributes to the abandonment of
sensual desire (kamachanda).
2. Freedom of mind through loving-kindness (mettacetovimutti) contributes to the
abandonment of ill will (byapada).
3. Effort (viriya) contributes to the abandonment of sloth and torpor (thinamiddha).
4. Tranquillity of mind (vitpasantacitta) contributes to the abandonment of restlessness
and worry (uddhaccakukkucca).
5. Right attitude of attention (yoniso manasikara) contributes to the abandonment of
doubt (vicikiccha).
A.14-5
This passage from the Nivaranapahanavagga underlines the importance of the
five meditation practices for a proper elimination of the five hindrances. On the
other hand, it is found in the Visuddhimagga that the five factors of the first
Jjhana arise and counteract the five hindrances one by one. Buddhaghosa states
that each jhana factor is responsible for the elimination of a particular
hindrance. Vitakka, through its role of lifting the mind up to the object, inhibits
sloth and torpor (thinamiddha). Vicara, by keeping the mind on the object,
temporarily dispels doubt (vicikiccha), piti keeps out ill will (byapada), sukha
excludes restlessness and worry (uddhaccakukkucca), and ekaggata counters

204

sensual desire (kamachanda).””" He further concludes: “...the jhana factors are

incompatible with them (hindrances), eliminate them, abolish them.”*®

The examination of the two techniques found in the sutftas and discussed in
commentaries shows that the five practices are the predominant technique to

overcome the five hindrances in relating to four reasons. First, they are clearly

% Vism.141 (tr. Nanamoli p. 147).
203 Tbid.
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mentioned in the canonical text, whereas the functions of the five factors as
abandoning the five hindrances one by one are stated in commentaries. Second,
it should be noted that, if each jhana factor individually causes the
corresponding hindrance to fade away, then, due to the absence of vitakka and
vicara in the second jhana, there is a risk that sloth, torpor and doubt may arise
in that jhana. This risk however is non-existent since the second jhana is more
profound than the first jhdgna and far removed from the five hindrances.**
Third, the factor of mental unification (one-pointedness of mind) participates in
all of the jhana states and becomes more intense in the higher states. The
ascendant states of jhana are progressively remote from the hindrances. It
would be a reasonable assumption that mental unification entirely plays a
crucial role in overcoming the five hindrances. Mererk shares this sentiment:

“In the state of concentration, the mind is freed from five hindrances.”*"’

Beyer
proposes the suppression of hindrances through the development of mental
focusing upon the representational sign that echoes Mererk’s opinion.*” Lastly,
the five practices have the benefit of being more accessible to meditators who
are not yet at the absorption concentration level. From these reasons, the two
differing perspectives, the above five practices and the unification of mind, are
directed towards the one purpose of dispelling the hindrances. The two
perspectives can be reconciled since the five practices are the most appropriate
meditative techniques of concentrative development. For this reason, it can be
concluded that the unification of mind, developed through any meditation

practice which corresponds with a particular hindrance, is the key factor in

overcoming the five hindrances.

Attention must now be directed to the often argued question “Does

cittassekaggata (one-pointedness of mind) exist in the first jaana, or not?” This

296 vism.155 (tr. Nanamoli p. 161).

207 phramaha Prayoon Mererk, op. cit., p. 121.

2% Beyer, Stephan V. "The Doctrine of Meditation in the Hinayana" In Charles S. Prebish ed. Buddhism: A
Modern Perspective, University Park: Pennsylvania State University Press, 1975, pp. 137-147, p. 142.
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question arises from the term ekaggata, which is a well established factor of the
first jhana according to the Abhidhamma. However, ekaggata is not specifically
mentioned in the general stereotype formula of the first jhdna in the suttas.
Certainly, commentators and modern scholars have consistently preferred the
listing of jhana factors in the Abhidhamma. For example, Buddhaghosa, clearly
confirming the absence of ekaggata from the first jhdna in the sutta, still selects
the Abhidhamma, where ekaggata in the first jhana factors is included.*®
According to the Vimuttimagga, the inclusion of ekaggata in first jhana is also
rendered as the consequent factor following the first four factors (vitakka,
vicara, piti, sukha): “With these four qualities the mind becomes peaceful.”*'’
Khantipalo also directly adds ekaggata to the first four factors in the suttas:
“Now some explanation should be given to the four factors in italics above
(initial and sustained application, rapture and bliss), plus the fifth one which is
one-pointedness of mind.”*'' Moreover, Gunaratana claims that ekaggata is the
prominent factor for the development of jhana states, so that it is therefore not

necessary to mention this factor explicitly.*"

It can be argued that, although the
term ‘ekaggata’ is not found in the standard description of the first jhana in the
suttas, the Abhidhamma inclusion of this jhana factor is a sufficient reason to

include it in the list.

Nevertheless, having investigated the compatibility between ekaggata and the
first jhana, some scholars argue that ekaggatd does not exist in the account of
the first jhana. For instance, Stuart-Fox points out the absence of ekaggata in
the stereotype formula of the first jhana: “First jhdna in the sutta account is the

stage before mental one-pointedness is established.””"” Throughout the

299 Vism.147 (tr. Nanamoli p. 153).

*19 Upatissa, op. cit., p. 93.

1! Bhikkhu Khantipalo, Calm and Insight : A Buddhist Manual for Meditators (London and Dublin: Curzon
Press Ltd, 1981), p. 57.

212 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 89.

13 Martin Stuart-Fox, "Jhana and Buddhist Scholasticism," The journal of the International Association of
Buddhist Studies (1989), 79-110, 94.
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discussion on the relation between ekaggata and vitakka-vicara, he firmly
contradicts the coexistence of ekaggata and vitakka-vicara.*"* Bucknell also
supports this viewpoint of disregarding ekaggata in the first jhana according to

the sutta.

The jhana 1 of the Nikaya account is a rather preliminary stage in which
mental onepointedness has not yet been established. The condition
attained by the meditator who has mastered appand-samddhi cannot be
identical with the stage which the Nikayas call ‘the first jhdna.’215

Furthermore, Bucknell recognizes the first jhana as the distracted mental state
associated with the flow of thought.*'® Still relying on the inconsistency of
ekaggata in the first jhana, Griffiths also suggests that the full mental operation

of basic cognitive functions continue in the first jadna.>"

Though these scholars
consider that there is a degree of incompatibility between ekaggata and the first
Jjhana, the reconciliation of ekaggata and the first jhana can be investigated
through four aspects: textual evidence, the characteristics of vitakka-vicara, the

meaning of jhana and the development of the first jhana.

Even though ekaggata is not mentioned explicitly in the general formula
identifying the first jhagna in the sutta, three references to the appearance of
ekaggatd in the first jhana are referred to as follows. The first reference is

found in the Mahavedallasutta where Sariputta says:

Friend, the first jhana has five factors. Here friend, for the monk who
attains the first jhana, there are initial and sustained application, joy,
happiness and one-pointedness of mind.”"®

Sariputta’s description of the first jhana clearly expresses the existence of
ekaggata as one factor of the first jhagna. In this discourse, Sariputta, while

asked what the first jhana is, gives his answer according to its stereotype

> Ibid., p. 96.

I R, Bucknell, "Reinterpreting the Jhanas,” op. cit., p. 389.

218 bid., p. 396.

7 Paul Griffiths, "Buddhist Jhana: A Form-Critical Study," Religion 13 (1983), 55-68, 60.

218 ML1.294: “Pathamam kho, avuso, Jhanam paricangikam: Idh’avuso, pathamam jhanam samapannassa
bhikkhuno vitakko ca vattati vicaro ca piti ca sukhan-ca cittekaggata ca.”
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formula in the sutta. But, when asked how many factors there are in the first
Jjhana, he speaks of the five factors as shown above. Due to Sariputta’s answer,
Stuart-Fox argues that Sariputta’s description contains an inconsistency in that

Sariputta’s answer could be the influence of early Abhidhammic texts.*"

Nonetheless, it should be considered that Sariputta’s answer arises from his
direct realization of first jhana experience, where he recognizes the coexistence
of ekaggata and the mental state of the first jhana. The second reference occurs
in the Pathamajhanaparihasutta, in which the Buddha states the repetition of
identical statements for each jhana in order to advocate his disciple,
Moggallana, to develop the unification of mind. He gives a valuable suggestion
for the first jhana in stating that: “Moggallana, Moggallana, do not be careless,
Brahmin, regarding the first jhana. Steady your mind in the first jhana, make
your mind one-pointed in the first jhdna, and compose your mind in the first
jhana.”** Thus, this identical set of statements for every jhana implies that
there is certainly the occurrence of ekaggata in the first jh@na and in the rest as
well. Third, the existence of ekaggata in the first jhana is attributed in the

Anupadasutta to the Buddha.*'

There the Buddha clearly lists the sixteen
characteristics including the presence of ekaggata in the first jhana. According
to this textual evidence in the sutta, the importance of ekaggatd in the
attainment of jhdanas is so apparent that it is unnecessary to make explicit

mention of it in the stereotype formula.

By investigating the characteristics of vitakka and vicara, the existence of
ekaggata in the first jhana can be further clarified. This investigation is to

provide an answer to the question of “whether or not ekaggata can possibly

219 Martin Stuart-Fox, op. cit., p. 89.

220§ 1V.263: “moggallana moggallana Ma brahmana pathamam jhanam pamado pathame jhane cittam
santhapehi pathame jhane cittam ekodikarohi, pathame jhane cittam samadahati.”

2 MLIIL2S
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coexist with vitakka-vicara in the first jhana?” When considering the meaning
of vitakka and vicara, it can be categorized into two groups; 1) general meaning
and 2) specific meaning. The PTS Pali-English Dictionary notes that, in
considering both vitakka and vicara together, the meaning should be read as
“just thought or thinking.” Alternatively, regarding the specific meaning, it
analyzes vitakka and vicara individually. It renders vitakka as “directing of
concomitant properties towards the object” and vicara as “continued exercise of

99222

the mind on that object.””*” Two groups of scholars are divided in their analysis

of vitakka and vicara.

Among the first group, for instance, Stuart-Fox interprets the combination of
vitakka and vicara as “all varieties of thinking, including sustained and focused
thought” that is suppressed through concentrative practice.””® Bucknell also
shares this interpretation: “vitakka-vicdra simply denotes the normal flow of
thought, the stream of imagery and verbalizing which, like a television program
that is rarely switched off.” While he interprets vitakka-vicara as the thought-
stream, ekaggata was interpreted as continued freedom from thought, which
then made it impossible for ekaggata to coexist with vitakka-vicara.”* While
interpreting vitakka as linear thinking and vicara as rational thinking, Beyer
also classifies vitakka and vicara into the systematic thinking.”* Varma
obviously agrees: “In the first jhdna the Yogi concentrates his mind on
reasoning (vitakka) and investigation (vicdm).”226 Subsequently, their approach
to the meaning of vitakka-vicara in the general way contradicts the approach to

achieving the mental state of one-pointedness. If vitakka-vicara refers to mental

2T, W. Rhys Davids and William Stede, op. cit., p. 620.

223 Martin Stuart-Fox, op. cit., p. 82.

224 R. Bucknell, "Reinterpreting the Jhanas,” op. cit., p. 397.

23 Beyer, Stephan V., op. cit., p. 142.

226 yishwanath Prasad Varma, Early Buddhism and Its Origins (New Delhi: Munshiram Manoharlal Publ.,
1973), p. 289.
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activity in the general meaning, we can assume that they have no connection to

ekaggata.

On the contrary, the other group of scholars assigns specific meaning to
vitakka-vicara, which complements the state of mental unification. For
example, Thitavanno defines vitakka as a mental state which is in secure contact
with the object of meditation, and involves the absence of ordinary thought.
According to him, vitakka facilitates the mind directing its attention to the
object, while vicara supports and keeps vitakka functioning uninterruptedly.
Therefore, he regards vitakka-vicara as the essential factors for mental
development in support of a state of unification.”” In addition, Brahmavamso
clearly negates the first group: “In fact, thinking ceases a long time prior to
jhana. In jhana, vitakka and vicara are both sub-verbal and so are not

99228

acceptable to thought. Khantipalo’s interpretation of vitakka-vicara also

disagrees with the first group:

Although in other contexts vifakka can mean ‘thinking’ it is misleading to
translate it in the jhd@na-formula in this way...It is certainly very wrong to
translate this (vicara) ‘discursive thinking,” as some authors have done.”

If vitakka-vicara do not convey a general pattern of thinking, it is important to
discover their true meaning, which will have implications for how they can
coexist with ekaggata. Khantipalo defines vitakka as the fine and soft constant
attention to focus the mind pointed on the object, and vicara as the following
attention to sustain the focus of mind on the object.” According to
Gunaratana’s clarification of vitakka, it always plays a role in directing the

mind onto the object; in the jhana state, this role becomes more reliable and

**7 Thitavanno, Mind Development, third ed. 1999, (Bangkok: Mahamakut Rajavidyalaya (Royal Academy)
Foundation, 1% publ., 1988), p. 127.

228 Brahmavamso, "The Jhanas," in The Basic Method of Meditation and the Jhanas (Singapore: Buddhist
Fellowship Singapore, 2005), Part Three pp. 41-65, p. 44.

%% Bhikkhu Khantipalo, op. cit., p. 57.

2 Ibid.
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gentle.”'

He distinguishes the characteristics of vitakka in relating to the two
occasions by the following comparison. In general, vitakka can be compared to
a hollow ball held down under the water by external force, while vitakka at the
Jjhana state can be compared to a solid body sinking into the bottom of water
and remaining there without any external force.>> Gunaratana’s explanation of
the characteristic of vitakka in the jhdna state agrees with the book entitled the
Milindapaiiha, in which the role of vitakka is compared to the action of fixing
an accurately cut tenon into a mortice of the carpenter.”> Concerning vitakka in

the jhana state, he points out not only the characteristic of vitakka, but also the

object of vitakka, that is the counterpart sign (patibhaganimitta).

Investigation of the meaning of vitakka-vicara indicates that vitakka-vicara,
while qualifying the fine and soft constant attention, keeps the mind firmly and
naturally on the mental object of the counterpart sign (patibhdaganimitta).
According to the evaluation of vitakka in reference to the development of
ekaggata, both groups of scholars agree that thought cannot simultaneously
exist with ekaggata. It seems a suitable judgement because the term ‘thought’
implies the process of thinking which tends to be the multitude pointedness of
mental activities, while ekaggata implies only one-ness of mental activity or
freedom from thought. What distinguishes both groups is the interpretation of
vitakka-vicara. The first group interprets vitakka-vicara as thought, whereas the
second interprets it as the refinement and formation of profound yet subtle
attention that keeps the mind united uninterruptedly with the object of
meditation. Consequently, the first group contradicts the collaboration of
vitakka-vicara and ekaggata, while the second points out vitakka-vicara as the

basic process for the development of ekaggatd, hence their coexistence. The

Bl Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 76.
232 1.
Ibid., p. 77.

23 Mil.62: “Yatha mahardja vaddhaki suparikammakatam darum sandhismim appeti, evameva kho mahardja

appanalakkhano vitakko.”
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second opinion can reconcile the inconsistency arisen from the description of
the first jhana between the stereotype formula in the sutta and its constitution in
the Abhidhamma. Moreover, it provides the answer to the question of “how
ekaggata can be developed.” If ekaggata means one-pointedness, there has to
be a mental factor in the first jhgna. Thitavanno’s statement is acceptable when

he says vitakka as an essential mental factor for the arising of ekaggata.

If vitakka does not function at all, the mind will draw back to what is
called the bhavariga, the condition of unconsciousness, resulting in the
mind being drifted to slumber. Such is how vitakka in this sense is
indispensable in the development of mind to the level of jhana.>*

Of course, vitakka-vicara are the predominant factors intensifying the cognitive
act of focusing on the mental image. Furthermore Gunaratana describes the
process of mental development through vitakka-vicara, by which the meditator
cultivates the mental image in the progression from parikammanimitta
(preparatory image), uggahanimitta (acquired image) and patibhaganimitta
(counterpart image) respectively.” It is clear that vitakka-vicara are the
essential factors to thrust the mind onto a mental image, keep it fixed and
focused until the arising of a full one-pointedness in the first jagna. Therefore,
while the first group of scholars disagrees with the coexistence of vitakka-
vicara and ekaggatd, the view of their coexistence as expressed by the second
group is more applicable in clarifying the process of mental development in
progression through each mental image (nimitta) for attaining complete one-

pointedness (ekaggata) in the first jhdna.

Since the term ‘jhana’ itself is generally accepted as being the one-pointedness
of mind, it is then unnecessary to mention ekaggata again in the stereotype
formula of the first jhana in the suttas. Indeed in the discourse entitled the

Culavedallasutta, Bhikkhuni Dhammadinna identifies the term ‘samadhi’ with

3 Thitavanno, op. cit., p. 127.
235 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit.,
pp. 77-78.
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235 This identification

‘cittassa ekaggata (the one-pointedness of mind).
corresponds with the Dhammasangani, where samadhi is interpreted as: “the
stability, solidity, absorbed steadfastness of mind (citta).””’ Regarding the
canonical texts and Buddhist scholars, samdadhi is identical to not only ekaggata
but also the attainment of the four jhdnas. For instance, in the discourse entitled
the Mahasatipatthanasutta, the Buddha employs the stereotype formula of the
four jhanas to refer to perfect concentration, namely, sammasamadhi.”® A
similar interpretation of jhdna as samddhi is also proposed by Desaransi.”” This
relation between samddhi and jhana could be seen in the progression of the
three kinds of samadhi: parikammasamadhi, upacarasamadhi and

appandsamddhi. The absorption state of appanasamadhi is related to the

intensification of mental factors of the first jhgna and its advancement.**’

The term ‘jhana’ is relevant to a high degree to samadhi. Therefore, it
exclusively signifies one-pointedness of mind without the direct statement of
one-pointedness in the first jaana formula. If one-pointedness of mind and the
first jhana refer to two different levels of concentration, then there is
inconsistency in the textual evidence of the meaning of jhana and samadhi.
Nevertheless, Stuart-Fox mentions that ekaggatd is not present as a factor of the
first jh@na in the sutta.**' His opinion is convincing as far as the textual analysis
of the stereotype formula of the first jhd@na; but according to other suttas, the
detailed examination of the term ‘jhana’ confirms the presence there of
ekaggata. Further evidence from meditative experience, as Brahmavamso
describes, shows that in the jhana states, there is no possibility of thought, there

242
1.

is no perception of time, and consciousness is non-dua Consequently while

0 M1.301

>7 Dhs.11.

P8 DIL313.

239 Desaransi, op. cit., p. 8.

240 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 21.
! Martin Stuart-Fox, op. cit., pp. 96-97.

2 Brahmavamso, op. cit., pp. 41-42.
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the jhana states are the stages of letting go of the process of thinking, the
profound sustained attention on the subject of concentration is necessary for the
development of jhanas. It could be that, although the term ‘ekaggata’ is not
present in the standard formula of the first jhdna, its typical aspect is already

known within the first jhana through its meaning.

Examination of the characteristics of the first jhgna during its development
emphasizes the quality of one-pointedness within it. Indeed, during this process
of concentrative development, the five hindrances are explicitly stated to be
removed prior to the arising of the first jhana. It is found that the tranquillity of
mind (viipasantacitta), widely stated throughout the sutta, precedes the first
jhana in order to erase one hindrance, namely, restlessness and worry
(uddhaccakukkucca).* If the tranquillity of mind does not arise yet, the first
Jjhana cannot come into existence. Considering the above evidence, this study
proposes that the strong connection between ekaggata and the tranquil mind is
profound. Ekaggata is the principle mental factor in keeping the mind still and

rested, and this exists prior to the arising of the first jhana.

The next characteristic of the first jhana is vivekajam (born from seclusion). It
is to be analysed with reference to the presence of ekaggata in the first jhana.
The analysis of the term ‘viveka’ demonstrates that there are three kinds of
seclusion: bodily seclusion (kayaviveka), mental seclusion (cittaviveka) and

seclusion from the substrata of existence (upadhiviveka).244

Bodily seclusion
refers to the physical withdrawal from the society for the purpose of devoting
oneself to mental development. Mental seclusion means the mental withdrawal
from its entanglement with distracted thought; it is recognized as the mental

unification of the level of access concentration (upacdarasamddhi) and above.

243
Al4.
% Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines, op. cit., p. 205.
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The last type of seclusion refers to the complete liberation from all

defilements.**

It appears that the mental seclusion, helping to drive away all
distracted thoughts, implies mental stillness or ekaggata. Sangharakshita also
shares the same sentiment by identifying the term ‘viveka (seclusion)’ as
samadhi or the unification of mind.>*® Nevertheless, Griffiths regards the first
Jhana in the stereotype formula as seclusion from contact with kama or worldly
pleasure and akusaladhamma or negative mental states exclusively.**’ But it is
unclear whether that characteristic of viveka is able to overcome restlessness
and achieve mental seclusion. Moreover, Solé-Leris, while considering the
stereotype formula of the second jhana, confirms this view. In its stereotype
formula, samadhijam (born out of concentration) implies that the second jhana
arises from the degree of concentration that already exists in the first jhana.**®
Hence a close determination of the characteristics of the first jhiana shows that

ekaggata is its main factor in maintaining the mind in a tranquil and secluded

state, and a foundation for the arising of the second jhana.

In summary, the two principal themes have been discussed. Firstly, this section
has introduced the five meditation practices; discernment of repulsiveness
(asubhanimitta); freedom of mind through loving-kindness (mettdcetovimutti);
effort (viriya); tranquillity of mind (viipasantacitta) and right attitude of
attention (yoniso manasikara). These practices are considered the appropriate
meditative techniques to eliminate the five hindrances. Consequently, mental
unification, arising through any meditative method, is the predominant factor in
overcoming all hindrances. Secondly, an analysis of the first jhana based on
four aspects suggests that ekaggata exists in the first jhana. The first aspect

evaluates the three references in the suttas that reveals the validity of ekaggata

245 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 49.
246 Sangharakshita, op. cit., p. 165.
7 Paul J. Griffiths, Indian Buddhist Meditation-Theory: History, Development and Systematization,
(Thesis (Ph.D.) - University of Wisconsin-Madison, 1983., UMI Dissertation Services, 1997), p. 80.
248 §plé-Leris, op. cit., p. 63.
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in the first jhana. The second aspect investigates the characteristics of vitakka
and vicara to support the coexistence of ekaggata and vitakka-vicara in the first
jhana. The third aspect interprets the term ‘jhana’ as the one-pointedness of
mind by emphasizing the comprehensiveness of ekaggata in the first jhana such
that it is not required to mention ekaggata anymore. The fourth aspect is to
determine how to overcome restlessness and examine the characteristics of
vivekajam. This confirms the existence of ekaggata and its indispensability
within the first jhana. Although some scholars, such as Bucknell and Stuart-
Fox, reject the notion of ekaggata coexisting with the first jhana, an
examination of the above four aspects has shown that it is reasonable to argue
that a thorough one-pointedness (ekaggata) does arise in the first jhana. This
concludes the detailed examination of the first jhana. Clarification of the

process of samatha by the analysis of the second jhana follows.
The Second Riipajjhana

The development of jhanas is a process in which the gross factors are
successively eliminated and the subtler ones are brought to greater prominence.
In the second jhana, vitakka and vicdra are abandoned and the three factors,
piti, sukha and ekaggata still remain. By attaining these profound factors, the
mental state of the second jhdana becomes more tranquil and more thoroughly
unified. The purpose of this section is to substantiate the arising of the second
Jjhana through the five kinds of mastery only whilst excluding a review of the
defective features of the first jhana, and to point out the collaboration of its two
factors; piti and ekaggata. The discussion of the second jhana will aim at
establishing the method by which the second jhana is attained and to clarify

how piti relates to ekaggata.
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In particular this research argues that Buddhaghosa’s first method** provides
sufficient techniques to develop the second jhana, whilst his second
technique™ is unnecessary as well as being insufficient. This is despite of
Buddhaghosa’s claim that the two methods, which include the five kinds of
mastery and the contemplation of the defective features of the first jhana, are
required to attain the second jhana. Indeed, in the Visuddhimagga,
Buddhaghosa suggests the meditator to achieve the five kinds of mastery in
order to be skillful in the first jhana. These include mastery in adverting
(a@vajjana), mastery in attaining (samdpajjana), mastery in resolving
(adhitthana), mastery in emerging (vutthana), and mastery in reviewing

(paccavekkhana).251

To master the first jhana it is required that the meditator
enters it repeatedly and skilfully until the meditator can attain it, remain in it,
emerge from it, and review it without any trouble or difficulty. After having
achieved such mastery, Buddhaghosa suggests that the meditator should emerge
from the first jhana and contemplate its defective features. These imperfect or
defective features are composed of two aspects: first this attainment has a risk
of nearness of the five hindrances, and second, the grossness of vitakka and

252

vicara weakens the factors of the first jhana.”” In a contribution to the

Vimuttimagga, Upatissa concurs with this two-stepped process of attaining the

G- 2
second jhana.”’

Considering the two aspects, the contemplation of the defective features of the
first jhana is inessential for the development of the second jhdana; rather it is the

five kinds of mastery. Firstly, the examination of the Gavisutta™* reveals that

9 The meditator who has just attained the first jhdna practices to reflect upon the first jhdna, wherever one
pleases, whenever one pleases, and for so long as one pleases, without sluggishness in reflecting (Vism.154
tr. Nanamoli p.160).

% Having mastered in the first jdna, the meditator emerges from it and contemplates its defective features
(Vism. 155 tr. Nanamoli p. 161).

21 Vism.154 (tr. Nanamoli p.160).

2 Vism.155 (tr. Nanamoli p. 161).

>3 Upatissa, op. cit., p. 100.

P AIV.418-422.
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the viewpoint of these scholars on the method for mastering the first jhana as
preparation for the attainment of the second jhana sounds reasonable. In this
discourse, the Buddha recommends monks to become skilled in entering and
abiding in the first jhana before proceeding to the second. The Buddha
compares the unskilled monks of the two jhanas with a foolish cow that,
without knowledge of field and skill in roaming on the rugged mountains,
would neither go to the new place nor get back to its own place. Lastly, the
second method of contemplating the defective features of the first jhana seems
contradictory as it does not support the psychological application of the
meditator during the attainment of the second jhana, and would cause further
psychological withdrawal from the first jhana back to normal thought
processes. According to Buddhaghosa and Upatissa, the meditator has to review
the imperfect features of the level of jhana he has just mastered before

proceeding to the next jhana.

The contemplation of the defective features of the first jhd@na is inappropriate
for the initiation of the second jhana, because this reviewing and assessing of
the jhana experience that the meditator has just emerged from indicates the
jhana approach of mental development as an interrupted process.”> Contrary to
this practice, canonical texts show how the Buddha interprets the mental
development of jhanas as a smooth and continuous mode of progress. For
instance in the canonical text entitled the Potthapdadasutta, the Buddha
describes the particular theme of ascending to the higher state of jhana as

follows:

So from the time, Potthapada, that monk has gained this own
(controlled) perception, he proceeds from one stage to the next, and
from that to the next until he gradually touches the summit of
perception.256

3 Solé-Leris, op. cit., p. 61.

2% D 1.184: “Yato kho potthapada bhikkhu idha saka-saiiiit hoti, so tato amutra tato amutra anupubbena
sannaggam phusati.”
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This discourse portrays the jhana approach of mental development from the
first jha@na up until the concentrative state termed ‘summit of perception
(saiifiagga),” which Buddhaghosa®’ interprets as the ariipajjhana state called
‘akificannayatana (the sphere of no-thing-ness).” Obviously, the Buddha is
describing how the gradual development is central to the jhanas practice until
the sphere of no-thing-ness is achieved. Another illustration of this gradual
development is found in the discourse entitled the Ganakamoggallanasutta, in
which the Buddha mentions the concept of his teaching including the four

jhanas as a matter of gradual training, gradual doing and gradual practice.”® I

n
spite of this, one might argue that samatha has nothing to do with the gradual
process, because they are distinct stages as indicated; the first jhana, the second
Jjhana etc. and not a continuum. In response to this argument, according to the
psychological characteristics of samatha, the mental unification and purification
are gradually developed, while the mental distinguishing sign of each jhana
manifests on the progressive path of samatha. Thus it is evident that, although
the great commentators mention the surveying process of imperfections in the
first jhana as a significant factor for the arising of the second jhdna, all four
jhanas have to be attained through gradual development. That is, each

subsequent jhana is continuously cultivated out of mastery of the immediately

preceding level.

Even though some scholars, such as Griffiths, disregard piti (joy) as a
diminishing factor to ekaggata, the detailed examination of piti and ekaggata
indicates that they encourage each other during the samatha process of the
second jhana. Their causal relationship is described in the Upanisasutta. The
description points out that piti leads to passaddhi (rapture), passaddhi to sukha,

259

and sukha to sammasamadhi (perfect concentration).””” Thus we can see that

7 Sy 1L.373.
258 MLIIL.2-4.
29 AV .4-5.
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piti precedes the arising of ekaggata. In turn, the stereotype formula of the
second jhana refers to piti and sukha (happiness) as born from concentration
(samadhijam).*® Thitavanno agrees: “This (piti) is one of the beneficial results
occurring when the mind is calmed down.”*®' At this point, piti and ekaggatd
link together in a very close relationship, so that it may be difficult to
distinguish them. Therefore, there is certainly no reason to suppose that piti and

ekaggata refer to different qualities of jhana factors.

Nevertheless Griffiths argues for the incompatibility between piti and ekaggata

through the marginalization of piti, as shown in the following quotation:

Even the fairly restrained affective experiences of joy (piti) and
happiness, while still present, are toned down and begin to shade into
equanimity and internal tranquillity; factors which we shall see

become more important.

Among the three factors of the second jhana, Griffiths regards ekaggata as the
important factor to proceed through the jhanas, but disregards piti as a
diminishing factor to ekaggata. This work agrees with him about the
importance of ekaggata because only ekaggata can initiate each and every
jhana state. However, his interpretation of piti as a distinctive factor from
ekaggata is questionable when we examine the description of the seven
factors®® of awakening (bojjharga). In this description, the Buddha states that

piti leads to passaddhi (rapture), passaddhi to samadhi (concentration).”**

As ekaggata is associated causally with piti, it is clear that the distinction of piti
from ekaggata is not warranted according to Buddhist sources. Griffiths’

marginalization of piti is perhaps borne out by a misunderstanding of piti.

20 MI22.

26! Thitavanno, op. cit., p. 128.

262 Griffiths, "Buddhist Jhana: A Form-Critical Study,” op. cit., p. 61.

%63 The seven factors of awakening are: mindfulness (sati), investigation of dhamma (dhammavicaya),

s effort (viriya), joy (piti), rapture (passaddhi), concentration (samadhi) and equanimity (upekkhda).
A.V.1-2.
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According to the Visuddhimagga, piti is graded into five categories as

follows: %

1. Khuddika piti (the small joy): It appears in various ways such as hair rising, tears
streaming down. It is the preceding mental phenomena appearing in the progressive
development of meditation.

2. Khanika piti (the momentary joy): It is like momentary flashes of lightning arising
and disappearing.

3. Okkantika piti (the showering joy): It appears in (to) the body like waves beating on
the shore.

4. Ubbega piti (the uplifting joy): It has enough power to cause the body to spring up
into the air and levitate.

5. Pharana piti (the pervading joy): It is the inner joy pervading every part of the body.
Buddhaghosa states that what is meant in the stereotype formula of jhdna is this

pervading joy: “which is the root of absorption and comes by growth into association

with absorption.”*%

Among the five categories of piti, Griffiths seems to imply the first four types
as piti in the second jhana. Bucknell too seems to imply piti as the first type:
“Concentration-born piti, the phenomenon of trembling, gooseflesh.”*®’ Of
course, their interpretation of piti can lead to an erroneous understanding of the
relation between piti and ekaggata. Therefore, an examination of piti in the Pali
canon and commentaries suggests that the correct interpretation of piti in the
second jhana would be that of a subtle and broad pervading joy, which is

compatible with ekaggata.

The interpretation of the Buddhist criteria for mental development has led to the
conclusion that jhana development is achieved from a process of gradual
training and practice. In this sense, the second jhana can be cultivated once the
proficiency in the first jhagna has been attained without the interruption of

reflecting on the imperfection features of the first jhgna. Next the aspects of piti

29 Vism.143-144 (tr. Nanamoli p. 149-151).
268 Vism. 144 (tr. Nanamoli p. 151).
267 R. Bucknell, "Reinterpreting the Jhanas,” op. cit., p. 398.
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as concentration-born and as the precursor to concentration confirm the
compatibility between piti and ekaggatd in the second jhana. The analysis of
the levels of intensity of piti shows that subtle and broad pervading joy is most

conducive to deepening concentration.
The Third Ripajjhana

After the mastery of the second jhana, the meditator can focus his mind on
cultivating the third jhdna. Having abandoned one factor, piti, one subsequently
enters the third jhana in which only two factors, sukha (happiness) and
ekaggata (mental unification), remain. Further details and elements are revealed

by the suttas:

With the fading of joy, I remained in equanimity, mindful and aware,
and I experienced with my body that happiness of which the nobles
say: “happily remained he who has equanimity and is mindful,” and so
I entered and remained in the third jhana.**®

The formula expresses, besides the jhana factors, three additional mental
properties: equanimity (upekkha), mindfulness (sati) and awareness
(sampajannia). This section aims to clarify the meaning of the passage “I
experienced with my body that happiness (sukharica kayena patisamvedesim).”
This clarification relies on the exegetical issues of which type of happiness, and
then whether or not this sukha (happiness) obstructs further mental

development.

Although the literal translation of this passage is “I experienced with my body
that happiness,” the happiness belonging to the third jhdna is a pleasant mental
feeling rather than physical feeling. In the Bahuvedaniyasutta, the Buddha
distinguishes the happiness belonging to the third jhana from the happiness

associated with the sense pleasures, since the former is more excellent and more

28 MLL.22: “Pitiya ca viraga upekkhako ca vihdasim sato ca sampajano sukhafi-ca kavena patisamvedesim yan-
tam ariya dacikkhanti: upekkhako satima sukhavihari ti tatiyam jhanam upasampajja vihasim.”



71

2% Moreover, the Pasadikasutta points to the happiness

sublime than the latter.
arising from the third jhdgna as a spiritual happiness born of the detachment
from sense-desires without any indulgence in the pleasures of the five senses.*”’
On these discourses, the happiness in the passage “I experienced with my body
that happiness” is mental happiness born of mental contact rather than of
physical feeling. According to the later canonical Abhidhamma Pitaka, it is
explicitly defined in this sense in the Vibharga: “That mental concomitant
which is ease, mental concomitant which is happiness, the felt ease and
happiness born of mental contact, easeful and happy feeling born of mental

27! The misinterpretation of the term “kaya

contact. This is called happiness
(body)” could lead to the wrong conclusion that the happiness arising from the
third jhana is born of sense pleasures. In the Visuddhimagga, Buddhaghosa
interprets the term ‘kaya’ here as a mental body (namakaya): “he would feel the
bliss associated with his mental body” and then specifies a pleasant mental
feeling in the third jhdna.*’* Upatissa agrees with him through the explanation
of kdya as perception (saniria), mental-formation (sarikhara) and consciousness
(vifiiana), which are the constituents of the mind.?” Gunaratana not only
claims that the term ‘sukha’ refers to mental happiness, rather than physical, but
he further remarks that the exceedingly mental happiness causes physical
happiness to arise.”’* Solé-Leris, while explicitly interpreting kdya as physical
body, also proposes that happiness of the third jhana existing at the mental level

1.”> We can see here that the

comprises of a pleasant feeling at the physical leve
canonical texts and the commentaries coincide with the nature of jhana
attainment, which is inaccessible by the five senses: eyes, ears, nose, tongue

and body.

29 M.1.398-399.

70D IL131.

211 Vibh.259: “Yam cetasikam satam cetasikam sukham cetosamphassajam satam sukham vedayitam
cetosamphassaja sata sukha vedana: idam vuccati sukham.”

72 Vism.163 (tr. Nanamoli p. 169).

*73 Upatissa, op. cit., p. 107.

24 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 117.

215 §olé-Leris, op. cit., p. 64.
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Nonetheless, after saying that sukha is felt with the body, and is the meditator’s
experience of delightful bodily feelings, Bucknell interprets the happiness in the

276
Varma

third jhana as physical feeling rather than pleasant mental feeling.
shares this opinion.”’” Their viewpoint shows that they interpret the passage “I
experienced with my body that happiness” as always perceiving happiness with
the physical body. Instead of perceiving bodily feeling, Brahmavamso argues
that all five senses are totally shut off within all jh@na states.”” His assessment
of jhana’s characteristic is reasonable because it concurs with the two qualities
of the third jhana which are one-pointedness of mind (cittassekaggata) and
equanimity (upekkha). These characteristics of the jhanas and sukha are also
compatible with Gunaratana’s statement: “The happiness of jhana is a spiritual
happiness born of seclusion from sense pleasures and the hindrances.”*”
Therefore, it is evident that sukha in the third jhana is mental happiness isolated

from sense pleasures.

This evaluation of sukha in the third jhana indicates that the happiness arising
from the process of samatha signifies the correct path of mental development.
According to the discourse entitled the Latukikopamasutta, the Buddha
classifies two types of happiness as happiness of sense pleasure and happiness
of its renunciation. He disregards the former as fearful and unsuitable but
regards the latter, which is linked to the four jhanas as happiness of self-
awakening and as suitable to be involved in and developed.”®’ That the
happiness of the four jhanas contributes to the soteriological goal is similarly
reflected in the Pasddikasutta.”™ Some scholars, in contrast, argue that the

happiness of jhanas obstructs the ultimate truth or misleads. For instance,

7% R. Bucknell, "Reinterpreting the Jhanas,” op. cit., p. 399.
277 Vishwanath Prasad Varma, op. cit., p. 289.

278 Brahmavamso, op. cit., p. 42.

*7% Henepola Gunaratana, op. cit., p. 85.

20 M.1.454.

21 DIIL131-132.



73

Rahula argues that the jhana states have nothing to do with reality and that they
are involved only with happy living.™® Besides this, Khantipalo interprets the
happiness in the third jhana as leading to attachment to happiness, without

progression to higher states.”*

It would appear from the above viewpoints that happiness in the jhiana does not
entail the soteriological goal and is a potential object of attachment. However, if
the meditator should fear the grasping of happiness in the jhanas, why then
would the Buddha offer the following statement on the first jhdna:

I am not afraid of that happiness, which has nothing to do with other

than sense pleasures, and nothing to do with unwholesome states of
. 1284
mind.

He not only rejects the fear of happiness in the jhana, but further proclaims that

85 From the Buddha’s words, we can

this happiness is the way to awakening.
see that the fearful attachment refers to the comfort and pleasure perceived
through the five senses, but not to the wholesome phenomena that jhanas offer.
This aspect of happiness in jhanas is explained by Brahmavamso: “Jhana states
are stages of letting go. One cannot be attached ‘to letting go;’ just as one

»28% Thys the meditator should not fear the

cannot be imprisoned by freedom
happiness arising from the process of ‘letting go’ in samatha. As nibbana, the
ultimate goal of Buddhism, is the best happiness,”’ during the process wherein
samatha is accompanied by vipassana, this happiness will impel the meditator

along the path to enlightenment.

Finally, there are some issues involved in the term ‘sukha (happiness)’ when it

is used in relation to the third jhana. This type of happiness, of course, is a

2 Walpola Rahula, op. cit., p. 68.

283 Bhikkhu Khantipalo, op. cit., p. 59.

284 MLL247: “na kho aham tassa sukhassa bhayami yan-tam sukham afifiatr eva kamehi aniniatra akusalehi
dhammehiti.”

5 MLL.247.

286 Brahmavamso, op. cit., p. 8.

7 Dhp 203.
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mental feeling born of seclusion from pleasures of the senses and unwholesome
states. As this happiness arises from the stage of letting go involved in samatha,
the meditator should not fear any attachment to it. Moreover, not only does this
type of happiness serve as a good indicator of the proper method of mental
development but also needs to be accumulated through the process of samatha

and vipassana in order to attain nibbana.
The fourth Ripajjhana

Having achieved the fivefold mastery in the third jhana, the meditator will
continue with the process of samatha to cultivate the more profound peaceful
state of the fourth jhana. After giving up all happiness and pain to realize the
state beyond pleasure and sorrow, the progress of mental development which
leads from the third to the fourth jhana is accomplished. While concentration
advances with a higher intensity, the one factor, namely sukha, is abandoned
with the concomitant occurrence of neither-pain-nor-happiness feeling
(adukkhamasukha-vedana). Simultaneously; there are only two distinctive
factors remaining: equanimity (upekkhd) and mental unification (ekaggata).

The standard formula of the fourth jhana is as follows:

With the abandoning of happiness and pain and with the earlier
disappearance of pleasures and sorrows, I entered and remained in the
fourth jhana, which has neither pain nor happiness and has purity of
mindfulness due to equanimity.”®

Concurrently, considering the phrase “has purity of mindfulness due to
equanimity,” this formula announces collaboration between samatha and sati.
The goal of the appraisal of the fourth jhana is to inquire into the relationship
between the two meditative practices, samatha and satipatthana, and into the

existence of sukha within the fourth jhana. This issue can be examined through

28 ML1.22: “Sukhassa ca pahana dukkhassa ca pahana pubbeva somanassadomanassanam attharigama
adukkhamasukham upekkhdasatiparisuddhim catuttham jhanam upasampajja vihasim.”
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the exegetical account of the two Pali terms, upekkhasatiparisuddhi*® and

adukkhamasukha (neither-pain-nor-happiness).

According to an analysis of the term ‘upekkhdasatiparisuddhi,” the processes of
samatha at the state of fourth jhana is compatible with the satipatthana
practice. Before commencing the analysis, the two terms, satipatthana and
upekkhasatiparisuddhi need to be explained. First, the term ‘satipatthana’
involves the meditative practice mentioned in the discourse entitled the
Satipatthanasutta, in which the Buddha describes the four foundations of
mindfulness as contemplation of body (kdyanupassana), feeling
(vedananupassana), mind (cittanupassana) and dhamma (dhammanupassana).
Second, the term ‘upekkhdasatiparisuddhi’ deals with the grammatical link
between upekkhd (equanimity) and sati (mindfulness). The Vibharga interprets
their relationship as a causal connection: “This mindfulness, because of this
equanimity, is cleared, purified and clarified. Therefore, this is called the purity

99290

of mindfulness due to equanimity.””” Buddhaghosa accepts this interpretation

and renders upekkhdsatiparisuddhi as “having purity of mindfulness due to
equanimity;” that this is an attribute of the fourth jhdna.””' Horner employs a
tappurisa compound™” to render upekkhasatiparisuddhi “purified by

99293

equanimity and mindfulness.”””” These interpretations of upekkhasatiparisuddhi

share the viewpoint that the fourth jhgna and mindfulness are mutually
dependent. Indeed, the right mindfulness is always identified with the four

foundations of mindfulness (satipaz_thdna).294

2 Upekkhasatiparisuddhi, one element in the fourth jhdna, means the purity of mindfulness due to equanimity.

0 Vibh.261: “Ayam sati imaya upekkhaya vivata hoti parisuddhd pariyodata, tena vuccati
Upekkhasatiparisuddhin ti.”

2! Vism.167 (tr. Nanamoli p. 174).

22 Tappurisa compounds are those in which the first member of the compound is in some case relationship with
the second member (Warder, pp. 77-78).

293 1.B. Horner, (tr.) The Collection of Middle Length Sayings, vol. 1 of 3 vols., (London: Pali Text Society,
1954, 1957, 1959), p. 28.

**DIL313.
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By means of these interpretations of the term ‘upekkhdasatiparisuddhi,” we can
see the phenomenological link between the process of samatha and
satipatthana in the fourth jhana. Nonetheless, some scholars interpret samatha
to be less important and separate from satipatthana. For example, Nyanaponika
classifies satipatthana in the category of bare insight (sukkha-vipassand), which
is the meditative practice exclusive of attainment of any level of jhana.””
Likewise, in The Light of Wisdom, Ruberu differentiates satipatthana from the
attainment of jhana as an independent course of meditation for the sole purpose
of developing pafifia bhavana.**® But these opinions do not agree with what the
Mahasatipatthanasutta conveys. In this discourse, the section that explains the
preparatory exercise of the four foundations of mindfulness concludes with the
expression “having removed craving and aversion towards the world (vineyya

27 In  the clarification of the term

loke  abhijjhadomanassam).
‘abhijjhddomanassam,” Buddhaghosa interprets abhijjha as kamachanda
(sensual desire) and domanassam as byapada (ill will), which are two of the
five hindrances. He then goes further in this preparatory exercise to identify
abhijjhadomanassam with the removal of the entire set of the five
hindrances.””® Indeed, as explained earlier, the removal of the five hindrances
can be fulfilled through the process of samatha at the level of the first jhana.

Therefore, Buddhaghosa’s interpretation of the term ‘abhijjhadomanassam’

highlights the relation between satipatthana and samatha.

Further examination of the Mahdsatipatthanasutta, in the light of the six

sections of the observation of body reveals that the process of samatha agrees

299

with satipatthana practice. The six sections™ the Buddha proclaims in the

*% Nyanaponika, op. cit., p. 103.

26y ayantha Ruberu, The Light of Wisdom or Emancipation through Right Understanding, 1* vol. (Dehiwala:
Sridevi, 2002), pp. 265-266.

7 D.11.290.

*%% Sv.I11.759.

9 The six sections are: section on respiration (@napanapabba), section on postures (iriyapathapabba), section
on awareness (sampajanapabba), section on reflections on repulsiveness (patikiilamanasikarapabba),
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Mahasatipatthanasutta®® match with the meditative practice of mindfulness of
body described in the Kayagatasatisutta.™" In this discourse, it is found that this
meditative practice regarding the mindfulness of body results in the attainment
of the four jhanas.’® If samatha and satipatthana are totally different from each
other, there would be no causal link between the practices of observing the
body in meditation and the development of the four jhanas. Further
consideration of their relation is revealed by the discourse pertaining to the
Great Forty (Mahdcattarisakasutta) which specifies perfect mindfulness

(sammadsati) as a prerequisite to perfect concentration (sammasamadhi):

And what, monks, is noble perfect concentration with its causes and its
requisites? That is, perfect view, perfect intention, perfect speech, perfect
action, perfect livelihood, perfect effort and perfect mindfulness.
Whatever one-pointedness of mind, monks, is equipped with these seven
factors. This, monks, is called noble perfect concentration with its causes
and its requisites.303

This  relationship  between  satipatthana and  samatha, in the
Mahacattarisakasutta discourse, indicates that satipatthana, as perfect
mindfulness (sati), plays a pre-conditional role to samatha. Thus, an
examination of the satipatthana discourse accompanied by textual evidence
collaborate the relation between samatha and satipatthana, as does the

evaluation of the term ‘upekkhdsatiparisuddhi’ in the fourth jhana.

The detailed examination of the term ‘adukkhamasukha (neither-pain-nor-
happiness)’ reveals that samatha, the process of achieving absorbed
concentration, is also the process that gives rise to spiritual happiness. Although

the factor of happiness (sukha) is abandoned in the fourth jhana, the canonical

section on the reflections on the material elements (dhatumanasikarapabba) and section on nine types of
corpse (navasivathikapabba) (D.11.292-298).

' D.11.290-298.

01 M.II1.89-92.

2 M.IIL.97-98.

39 MLIIL71: “Katamo ca, bhikkhave, ariyo sammasamadhi sa-upaniso saparikkharo? Seyyathidam:
sammaditthi, sammasarikappo, sammavaca, sammakammanto, samma-ajivo, sammavayamo, sammasati. Ya
kho, bhikkhave, imehi sattahangehi cittassa ekaggata parikkhata, ayam vuccati, bhikkhave, ariyo
sammdasamadhi sa-upaniso iti pi, saparikkharo iti pi.”
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texts through their interpretation of the term ‘adukkhamasukha’ substantiate the
presence of happiness peculiar to the fourth jhana. It is clear in the
classification of concentration that all four jhanas represent the category of
concentration and, when practiced and expanded, that leads simultaneously to
happiness.”® Likewise, in the Bahuvedaniyasutta, the Buddha states that the
ascent from jhana to jhana coincides with the progressive experience of
happiness.”” Based on the Buddha’s teaching, it is obvious that happiness
exists in the attainment of the fourth jhana. In contrast, Rhys Davids points out
the absence of happiness there as indicated by the term ‘adukkhamasukha’
which means ‘without pain and without ease.”*” In the Middle Length Sayings,
[.B. Horner seconds this sentiment when she refers to: “the fourth meditation

(jhana) which has neither anguish nor joy.”*"’

If their interpretation of adukkhamasukha is correct, the argument for the
absence of sukha in the fourth jhana would agree with the Buddha’s statement.
An assertion is given in the translation of Pasadikasutta that a type of sukha 1s
perpetuated despite the removal of sukha and dukkha vedana (feeling) as
expressed in the following statement “Monk enters and remains in the fourth
Jjhana, which has neither pain nor happiness and has purity of mindfulness due
to equanimity (the stereotype formula of the fourth jhana). These are the four
kinds of beings addicted and devoted to happiness (Ayam catuttho

308 . . . .
> These dichotomous viewpoints can be reconciled

sukhallikanuyogo).
through the evaluation of adukkhamasukha. The Sangitisutta classifies
adukkhamasukha into one of the threefold division of vedana (feeling).’” The

Vibhanga qualifies the Sariputta’s statement further and explains

304D 111.222-223.

395 M.1.398-400.

306 T W, Rhys Davids, (tr.) Dialogues of the Buddha, v 1, (London: Pali Text Society, 1899), p. 86.
307 1,B. Horner, (tr.), op. cit., p. 28.

8 P I1.131-132.

9P II1.216.
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adukkhamasukha as: “That mental concomitant which is neither ease nor
unease, the felt neither-pain-nor-happiness born of mental contact, neither-pain-
nor-happiness feeling born of mental contact — therefore, this is called
adukkhamasukha.”'"® In collaboration with these canonical texts, the
Visuddhimagga interprets adukkhamasukha as the equanimous feeling
(upekkhavedana) that is opposed to pain (dukkha) and to happiness (sukha). It
should be noted here that the term adukkhamasukha does not signify the mere
absence of dukkha and sukha. This feeling is called ‘neither-pain-nor-happiness
(adukkhamasukha),” whose role is the experience of the neutral feeling.’"
Gunaratana agrees with this interpretation of adukkhamasukha: “This is the
feeling of neither-pain-nor-pleasure (adukkhamasukha).” Gunaratana also
proposes an important point that adukkhamasukha figures as a factor of the

fourth jhdna and substitutes the factor of sukha.’'?

This substitution corresponds
with the substitution of perception of happiness with that of the perception of

adukkhamasukha as shown in the Potthapddasutta

His earlier perception of a refined truth of happiness born from
equanimity ceases, and on that occasion there is a perception of refined
truth of neither—pain—nor—happiness.3 13

In the fourth jhana, the perception of sukha passes away but not sukha itself.
Moreover, upekkhavedana (equanimous feeling) in terms of adukkhamasukha
performs the abandonment of sukha through its predominant feature of
perceiving neutrality. Therefore the interpretation of adukkhamasukha as
equanimity provides validity to the existence of sukha and the absence of the

perception of happiness (sukhavedana) in the fourth jhana.

310 Vibh.261: “yam cetasikam neva satam nasatam cetosamphassajam adukkhamasukham vedayitam
cetosamphassaja adukkhamasukha vedana, Tena vuccati adukkhamasukhan ti.”

U Vism. 167 (tr. Nanamoli p- 174).

312 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 122.

3 D.1L183: “Tassa ya purima upekkha-sukha-sukhuma-sacca-saiiid, sa nirujjhati.
Adukkha-m-asukha-sukhuma-sacca-sania tasmim samaye hoti”
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In conclusion, a detailed study of the term ‘upekkhdsatiparisuddhi’ in the fourth
jhana provides evidence for the development of samatha in association with the
process of satipatthana. In addition, these two rather distinct qualities of
samatha and satipatthana were to be harmonized by examining the preparatory
exercise and the six sections of the observation of body in the
Mahasatipatthanasutta. In the fourth jhana, while the factor of happiness is
abandoned, the detailed study of the term ‘adukkhamasukha’ indicates the
existence of sukha therein. Indeed sukha advances into the subtle state
influenced by the perfect peace of equanimity; that is, it seems to disappear

because the perception of sukha is dominated by the perception of equanimity

The Four Arupajjhanas (Non-rupajjhanas)

Beyond the four ripajjhanas lie the four higher attainments, namely,
ariipajjhanas, attained by replacing a relatively gross object with a subtler one.

19314

The term ‘ariipajjhana’ 1s commonly rendered as ‘immateria or

‘formless ™"’

jhana. Despite this, in the following section, the psychological and
terminological analysis of the term ‘ariipajjhana’ points to ‘non-rippajjhana’ as
its appropriate translation. These four attainments can be individually
designated by way of their respective objects: the sphere of infinite space
(a@kasanancayatana), the sphere of infinite consciousness (virifianancayatana),
the sphere of no-thing-ness (a@kificanniayatana), and the sphere of neither-
perception-nor-non-perception  (nevasaniianasannayatana).  While  the
ripajjhanas progress by the elimination of mental factors, the two factors of the
aripajjhanas, equanimity and one-pointedness of mind, remain constant, but
the factors in each higher attainment become subtler and more peaceful than
those in its preceding states. The determination of the characteristics of the

ariipajjhanas reveals the existence of their purified and subtle mental factors

gradually advancing from the fourth ripajjhdana and providing the Buddhist

314 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 129.
313 Solé-Leris, op. cit., p. 67.
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deliverance. The characteristics of ariipajjhanas come to light by considering
the translation of the term ‘ariipajjhana,” the development of the first
aripajjhana, the implication of the term ‘akiricannayatana’ and their

relationship with the path of liberation.

The implication of the technical terminology of the term ‘ariipajjhana’ points
out that ‘formless’ or ‘immaterial’ is not an appropriate translation for the
meaning of ariipa; rather ‘non-riipa’ is a suitable translation. Most scholars
tend to translate ariipa as ‘formless or immaterial.” For instance, Gunaratana
give two reasons for referring to it as ‘immaterial.” The first reason is that it
surmounts all perception of material forms including the concentrative object of
the riupajjhanas. The second reason is that after passing away, the meditator,

who can attain the ariipajjhanas, is reborn in the realm of the immaterial.’'®

<

Solé-Leris supports the first reason: “...considers the precarious and
unsatisfactory nature of physical matter in all its forms (the concentrative object
of the rupajjhanas), and of the perceptions relating thereto and, in order to

3171 ikewise, Bhikkhu Bodhi renders it as ‘immaterial’

transcend this situation.
through the interpretation of the term ‘rizpa’ as perception of visualized images:
“in which the mind transcends even the subtlest perception of visualized images

2318 Indeed, all emotional and

still sometimes persisting in the jhdnas.
intellectual contact with the material form has already been withdrawn at the
preceding states of riipajjhana.’"® Accordingly, the translation of ariipajjhana as
‘formless’ due to its surmounting of all material forms appears to be redundant.
In addition, if rigpa means the subtle material form of the concentrative object,

the question arises as to how formless attainment depends on the perception of

316 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 129.

317 Solé-Leris, op. cit., p. 68.

3'% Bhikkhu Bodhi, The Noble Eightfold Path- The Way to the End of Suffering (Kandy, Sri Lanka: Buddhist
Publication Society, 1994), p.51.

319 paul Griffiths, "Buddhist Jhana: A Form-Critical Study," op. cit., p. 62.
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the concentrative object. The study argues that the classification of the

ariipajjhanas relies on their mental object of concentration.””

It may be that the discrepancy between formless attainments and their object of
concentration should be reconciled through the other semantic feature of the
term ‘ariipa.” The semantic application of compounds comprises two main
approaches to the meaning of ariipa: one, by analysing it as a bahubbihi
compound,”' the other as a kammadhdraya compound.”*> Most scholars, of
course, employ the first type of compound to interpret it as ‘formless’ or
‘immaterial,” which seems to express the vacuity of a mind passing into a
confused state of unconscious exaltation. By contrast, there is a very peaceful
perception in the aripajjhanas because they induce a greater depth of
happiness.

The happiness which has riipajjhdana as an object and the happiness

which has aripajjhana as an object. These, monks, are the two

happiness. Of these two happiness, monks, the happiness, which has
ariipajjhana as an object, is the best. 323

This discourse in the Sukhavagga reflects the existence of a mental object of
concentration in the ariipajjhana, which is more subtle than the riipajjhana. 1t 1s
therefore more reasonable to employ the second type of compound to render
ariupajjhana as non-ripajjhana because ariupajjhana employs objects of
concentration that are more subtle and distinctly separate from the riipajjhana.
Besides this, the distinction between the two concentrative attainments is
clearly stated in the Potthapadasutta, where the Buddha describes the
concentrative practice which leads to the graded series of perception (sanina).

During the progression of concentration, the refined perception of the first

2% Edward Fitzpatrick Crangle, op. cit., p. 196.

! Bahubbthi compound is a class of compounds, which function as adjectives. The meanings of words are
more specific than their members. Prefix a of ariipa means ‘less.” (Warder, p. 137)

322 Kammadharaya compound is a class of compounds which the first member is an attribute of the second. For
the word ariipa, prefix a acts as the negative formation of ripa. (Warder, p. 108)

323 AL82: “Riparammanarica sukham ariaparammanarica sukham. Imani kho bkikkhave dve sukhani.
Etadaggam bhikkhave imesam dvinnam sukhanam yadidam araparammanam sukhan ti.”
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arupajjhana arises as a result of the cessation of the perception of the fourth
ripajjhana.’** Since ariipajjhana has a subtle and actual ‘object’ of perception
which is separate from the ripajjhdana, it is therefore appropriate to define

aripajjhana as non-riipajjhana.

Regarding the continual progress of samatha in the jhanas, the first
arupajjhana should be directly developed from the fourth riipajjhana without
being limited by the type of the object of meditation. Indeed, Buddhaghosa
proposes two concentrative techniques that could be used to attain the first
ariupajjhana. These include mastery over the fourth ripajjhana and the
contemplation of the defective features of the fourth riipajjhana.’” After having
mastered of the fourth ripajjhana, Buddhaghosa suggests that the meditator
consequently emerge from the fourth ripajjhana and contemplate on its
defective features. On the one hand, this work agrees with him in the first
concentrative technique because the first ariipajjhana and the fourth rippajjhana
share the same two factors, namely, equanimity and one-pointedness, but these
factors are more subtle in the former. On the other hand, the second technique
implies that it is apparently not possible to go directly from the fourth
rupajjhana to the first ariupajjhana. In order to review the imperfect features of
the fourth rippajjhana, the meditator needs to return to the normal state of
consciousness, and go through the usual concentrative stages of acquired image,
counterpart image and access concentration. This technique of reviewing
imperfect features causes the process of samatha to be discontinued, and the
course of concentration to be retrograded. In addition, this review process
disagrees with the viewpoint of gradual mode of spiritual progress without

abruptness as proclaimed by the Buddha in the Paharadasutta:

Paharada, just as the great ocean has a gradual incline, a gradual leading, a
gradual slope, not in an abrupt way like a precipice; even so, Paharada, in

24D 1.183.
325 Vism.327 (tr. Nanamoli p. 355).
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this dhamma and discipline there is a gradual training, a gradual practice,
a gradual mode of progress; there is no penetrated final knowledge in an
abrupt way.**®

It appears from the above statement that the first ariipajjhana has to be directly
developed from the fourth riipajjhana without the retrogressive practice of the
contemplation of the defective features of the fourth rippajjhana. Also according
to Kamalashila, Buddhist concentrative practice does not involve any
manipulating techniques:

Getting into dhyanas (jhanas), remaining in it, and moving ‘up’ into

higher dhyanas, is not only a matter of manipulating techniques like

recognizing sinking and drifting. The dhyana state is best not regarded as
something you ‘get into.” It is more like something that you are.**’

The ascent from the fourth riapajjhana to the first aripajjhana, as
Kamalashila’s statement illustrates, is brought about by a natural mental
development into a more subtle, less difficult and less troublesome state, and
not by manipulating techniques such as considering or reviewing the imperfect

features of fourth ripajjhana.

Now that the concentrative technique of reviewing has been evaluated, the
appropriate object of concentration that this concentrative technique refers to
needs to be evaluated as well. For the development of the first ariipajjhana,
Buddhaghosa suggests that the meditator has to employ any of the nine
kasinas™®- earth, water, fire, wind, blue, yellow, red, white and light- except
limited space (paricchinnakdsa) as the object of concentration for the
attainment of the fourth jhdna.’” Gunaratana agrees with him and further

explains: “the limited space kasina is unsuitable because it does not allow for a

326 A IV.200-201: “Seyyatha pi pahdrdada mahdsamuddo anupubbaninno anupubbapono anupubbapabbhdro,

na ayataken’ eva papato, evam eva kho paharada imasmim dhammavinaye anupubbasikkha anupubbakiriya

anupubbapatipada, na dyataken’ eva aninapativedho.”

327 Kamalashila, Meditation : The Buddhist Way of Tranquillity and Insight (Glasgow: Windhorse
Publications, 1992), p. 176.

28 Kasina is device used as an initial subject of concentration.

329 Vism.326 (tr. Nanamoli p. 354).
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separation between the kasina itself and the space it covers.””® However,
Goleman is not concerned with the limitation of the limited space kasina and
proposes the development of the fourth riupajjhana through any type of

kasina.>'

In both cases, if the review of the defective features of the fourth riipajjhana is
the prerequisite process for the development of the first aripajjhana, the
meditator requires a form of kasina to contemplate for surmounting the
materiality of kasina and entering into the first ariipajjhana. It can be concluded
that the first aripajjhana should be approached directly from the fourth
rupajjhana without the interruption of the reviewing process. Moreover, since
the selection of a concentrative object is effective at the basic step of
preparatory image (parikammanimitta), such selection does not facilitate the
arising of the very profound state of the first ariipajjhana. Therefore, the
meditator should cultivate the first aripajjhana directly from the fourth

ripajjhana through any type of object of concentration initially.

The third ariipajjhana (akinicanifiayatana) can be understood as the sphere
consisting of no-thing-ness (akiricanna), whereas akiricannidayatana signifies the
very subtle state of perception. The reference to perception in akiricaniiayatana
is found in the discourse entitled the Potthapadasutta, where the Buddha
indicates the arising of a perception of the refined truth of dkiricaninayatana
during the attainment of the third ariipajihana. In this discourse, the term
‘akiricaniidyatana’ represents something like a refined perception. Other

support for this idea comes from the Bahuvedaniyasutta that expresses the

330 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 131.
31 Daniel Goleman, “Buddha on Meditation and States of Consciousness Part I,” in Meditation Classic and
Contemporary perspective, eds. Deane H. Shapiro and Roger N. Walsh, New York: Aldine Pub. Co.,
pp. 317-359, p. 330.
B2DI1184.
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sublime happiness of entering and abiding in the third ariipajjhdna.’*® The next

reference is found in the Dhammasarngani:

Having surpassed completely the sphere of infinite consciousness, one
enters and remains in the fourth jh@na which is accompanied by the

perception of a sphere of nothingness. . A

The attainment of the third arippajjhana appears to rely on focusing upon the
perception of a sphere of nothingness. However, most scholars, for example
Gunaratana,” Nyanatiloka®® and Rhys Davids,*’ translate gkificafifiayatana as
the ‘base of nothingness’ or ‘sphere of nothingness,” which seems to imply the
state of ‘nothing-at-all.” Likewise, Beyer renders it as the ‘realm of nothing-at-
all.”** Varma shares this approach with his translation of akificarifiayatana as
‘no-thing-ness.”*”” Goleman, in addition, interprets it as the ‘non-existence of

FAN1I

any object:’ “that is, consciousness has as its object the awareness of absence of
any object.”** They seem to reject any perception or consciousness in the stage
of no-thing-ness. Desaransi also promotes this sentiment: ‘“no perception

appears to exist.”"!

Nevertheless, this interpretation of @kificannidyatana as non-existence of any
object could still be questioned on the grounds that the refined perception
actually exists therein. If there is nothing at all in the state of akificanndayatana,
it would be inexplicable why the canonical texts explicitly mention happiness
and perception (sasinia) in this state. The Jhdanasutta, expresses not only

perception (sanirid) but also feeling (vedana), mental-formations (sarikhdra) and

333 MLL.399.

33 Dhs.56: “Sabbaso vifiiananicayatanam samatikkamma akificaiifidyatanasaniiasahagatam...catuttham
Jhanam upasampajja viharati.”

335 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 136.

3% Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines, op. cit., p. 71.

337 Caroline A. F. Rhys Davids, Compendium of States of Phenomena, 3rd ed., (London: Pali Text Society;
1974), p. 67.

338 Beyer, Stephan V., op. cit., p. 143.

339 yishwanath Prasad Varma, op. cit., p. 272.

340 Daniel Goleman, op. cit., p. 330.

31 Desaransi, op. cit., p. 30.
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consciousness (vifiiana) arising with this state.**> Similarly, Gunaratana
suggests the very subtle state of consciousness in it that the third aripajjhana
possesses the two profound mental factors, equanimity (upekkha) and one-
pointedness (ekaggata), as well as one objective sphere, the sphere of no-thing-
ness (akificaiifiayatana).’” His viewpoint is reasonable in that the other three
arupajjhanas also possess these factors and objective sphere. Therefore, the
term ‘akinicannayatana’ implies an immensely subtle consciousness, which
seems to be characterized by no-thing-ness because there exists no

discrimination between subject and object.

The emphatic aim of samatha development into the mode of aripajjhanas is a
spiritual unification and purification which approaches the ultimate goal. This
aim can be fulfilled by verifying “whether or not the meditator can achieve the
Buddhist liberation through the concentrative path of arupajjhanas.” Having
regarded all jhanic processes, including the ariipajjhanas, as prior conditions to
the destruction of the cankers, the Jhdanasutta indicates the requirement of
ariipajjhanas for the ultimate goal.’** Furthermore, Vajirafiana gives an
explanation that the attainment of ariipajjhana leads to supernatural knowledge
(abhinifia), and that all is subsumed into the one single process which induces
the eternal peace of nibbana.’* This explanation is acceptable because the
mind, progressing into the aripajjhana states, becomes intense and gets rid of

all defiling factors.**

However, some scholars contest the relationship between ariipajjhana and the
path of liberation. For instance, Gunaratana writes: “the attainment of the

immaterial jhanas and the exercise of supernormal powers (iddhi) are not

2 ATV .425-426.

33 Henepola Gunaratana, op. cit., pp. 129-130.
ATV .425-426.

** Vajirafiana Paravahera Mahathera, op. cit., p. 336.
346 prakash Pathak, op. cit., p. 144.
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essential to achieving the ultimate Buddhist goal.”*" Besides, Bhikkhu Bodhi
also disregards the ariipajjhana as lacking in wisdom: “these absorptions
reached by the path of serenity meditation, as exalted as they are, still lack the
wisdom of insight, and so are not yet sufficient for gaining deliverance.”* This
marginalization of ariipajjhanas is questionable when you analyze the list of
eight liberations (vimokkha) and of the seven stations of consciousness

(vininanatthiti).

The examination of the two groups of meditative practices demonstrates that
aripajjhanas are of crucial importance in the Buddhist liberating path. The

graded exercises of eight liberations are described as follows:

1). Whilst remaining in the fine-material sphere (ritpi), one perceives corporeal

forms.

2). Not perceiving corporeal forms on one’s own person, one perceives

corporeal forms externally.

3). By thinking of the beautiful, one is filled with confidence.

4). The sphere of infinite space (akasanarncayatana).

5). The sphere of infinite consciousness (vifiianarncayatana).

6). The sphere of no-thing-ness (akiricaninayatana).

7). The sphere of neither-perception-nor-non-perception (nevasarnna-

nasanndayatana).

7 Henepola Gunaratana, op. cit., p. 129.
% Bhikkhu Bodhi, op. cit., p. 51.
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8). The cessation of perception and feeling (sasifiavedayitanirodha).”*

In the Mahanidanasutta, the Buddha lists these eight liberations including the
four arupajjhanas, and suggests that it is necessary to master and perfect them
in order to achieve Buddhist liberation.

Now, Ananda, when a monk attains these eight liberations in forward

order, and attains in reverse order, and attains in both orders

consecutively, attaining them and emerging from them wherever he

wishes, however he wishes, and for as long as he wishes, through his

own supernatural knowledge in here and now and through the

destruction of canker, he realizes, enters into and remains in the canker-
free freedom of mind and freedom through wisdom.**°

The eight liberations including the four aripajjhanas convey the process of
mental unification and purification until the cessation of perception and feeling
(saninavedayitanirodha) is attained. This leads to the invariable conclusion that
in the Buddhist scheme of salvation, the proficiency in the eight liberations
turns out to be the most efficient tool. The four ariipajjhanas are admittedly not
an ultimate goal in itself, but the one and reliable means for the achievement of
the ultimate goal. Moreover in the Mahanidanasutta, the Buddha lists the seven
stations of consciousness (viririanatthiti) and two spheres (ayatana). The seven

stations of consciousness are as follows:>'

1). There are beings, which are different in body, and different in perception.
2). There are beings, which are different in body, but equal in perception.

3). There are beings, which are equal in body, but different in perception.

4). There are beings, which are equal in body, and equal in perception.

9 Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines, op. cit., p. 192.

30D IL71: “Yato kho ananda bhikkhu ime attha vimokkhe anulomam pi samdpajjati, patilomam pi samapajjati,
anuloma patilomam pi samapajjati, yatth’ icchakam yad icchakam yavad icchakam samapajjati pi vutthati
pi, asavanaiica khaya anasavam cetovimuttim panna-vimuttim dittheva dhamme sayam abhifiia sacchikatva
upasampajja viharati.”

#!' D.IL69-70.
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5). There are beings, which are reborn in the sphere of infinite space

(akasanancayatana).

6). There are beings, which are reborn in the sphere of infinite consciousness

(vifiianancayatana).

7). There are beings, which are reborn in the sphere of no-thing-ness

(akinicannidyatana).

The two spheres are; the sphere of beings without consciousness (asarifiisatta)
and the sphere of neither-perception-nor-non-perception (nevasanna-
nasannayatana). It is the comprehension of origination, passing away,
advantages, disadvantages, and exit of the seven stations of consciousness and
the two spheres induces the Buddhist liberation.

Now, Ananda, when a monk, having known as they really are, the

origination, the passing away, the pleasures, the miseries of, and the way

of escape from, these seven stations of consciousness and two spheres,

is freed through lack of attachment, he is, Ananda, said to be a monk
freed through wisdom.**

This passage leaves no doubt that the meditator needs to perform the mastery of
the four ariipajjhanas in order to achieve the freedom through wisdom. So at
least, looking from this aspect of the Buddha’s teachings, the mastery of the
four arupajjhanas is one of the meditative exercises leading the meditator into

the path of Buddhist deliverance.

This research has introduced and related the four aspects of the arupajjhanas.
Firstly, ariipa does not mean ‘formless’ or ‘immaterial,” but implies ‘non-rippa’

according to the semantic aspect of a kammadharaya compound. The

32D 11.70: “Yato kho Ananda bhikkhu imasa#i ca sattannam vifiianatthitinam imesaii ca dvinnam ayatananam
Samudayani ca atthangaman ca assadarii ca adinavaii ca nissaranaii ca yathabhuitam viditva anupada

vimutto hoti, Ayam vuccati Ananda bhikkhu paifia-vimutto.”
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interpretation of non-riipa demonstrates that the aripajjhanas are distinctly
separate from the ripajjhdanas because of the sequential occurrence and
refinement of objects. Secondly, the development of the first aripajjhana relies
on the mastery of the fourth ripajjhana, but not on the contemplation of the
defective features of the fourth riipajjhana. Consistent with the process of
samatha, this advancement does not relate to any manipulating techniques, or to
the limitation of the type of concentrative objects. Thirdly, the term
‘akincannayatana’ implies the immensely subtle consciousness endowed with
the two profound mental factors, equanimity (upekkha) and one-pointedness
(ekaggata). This can be suggested to be no-thing-ness because it does not
perform the discrimination between subject and object. Finally, the
development of samatha into the mode of the four ariipajjhanas is the correct

path leading to Buddhist liberation.

This chapter has so far considered samatha through three prominent features of
the jhdnas: an overview, the ripajjhanas and the aripajjhanas. Firstly, a
semantic study of the term ‘jhana’ reveals that the cultivation of jhanas gives
rise to the progression of mental unification and purification, as does the
process of samatha. Next, the process of samatha, understood through an
examination of the riipajjhanas, is a gradual and continual development into the
more immense and subtle states of ekaggata (one-pointedness) and sukha
(happiness). And lastly, the development of samatha into the mode of the
arupajjhanas is an extremely pure and subtle perceptual structure and not the
absence of any mental form, for the purpose of reaching the Buddhist ultimate

goal.

Here the process of samatha becomes clear within the framework of the

concentrative stages: riipajjhanas and aripajjhanas. Considering this, it would
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be appropriate to further examine the process of samatha in terms of subjects of

concentration.

Forty Concentrative Subjects

The Pali canonical texts widely present various techniques whereby the process
of samatha can be developed. For instance, in the Mahasakuludayisutta, the

Buddha indicates the contemplation of ten spheres of kasinas’ for the

354

consummation of supernatural knowledge.”™" These are earth-kasina, water-

kasina, fire-kasina, air-kasina, blue-kasina, yellow-kasina, red-kasina, white-
kasina, space-kasina, and consciousness-kasina.

Again, Udayi, | have declared the path whereby my disciples develop
the ten spheres of kasina. One perceives the earth-kasina above, below,
across, undivided and immeasurable. Another perceives the water-
kasina... And thereby many of my disciples remain having reached the
perfection and consummation of supernatural knowledge.*>

The sutta points to the contemplation of ten spheres of kasinas as support for
the whole meditative process. The Kalisutta >*° points to the specific
relationship between kasinas and samatha. In the discourse, Kali, a female
devotee, asks the Bhikkhu Mahakaccana about the jhana attainment of the
Buddha. In his replies, the Buddha realized the origination, the danger, the
escape, and the intuition and vision with regard to the right path and the wrong

path, of these ten kasinas.

Having supernaturally known that (utmost attainment of the earth-
kasina), the Blessed One saw the origination, saw the miseries, saw the
way of escape from and saw intuition and vision of what is path and not-
path. As a cause of seeing the origination, a cause of seeing the miseries
of, a cause of seeing the way of escape from and a cause of seeing
intuition and vision of what is path and not-path, the accomplishment of
goodness was known by the Buddha as peace of heart.>”’

353 Kasina is a material object used as the physical basis to develop mental concentration (Nyanatiloka:
Buddhist Dictionary, p. 80). It is a technical term and best left untranslated.

3 MIL14-15.

35 MLIL.14-15: “Puna ca param, Udayi, akkhata maya savakanam patipada, yathd patipanna me savaka dasa
kasindayatanani bhaventi. Pathavikasinam eko sanjanati uddham adho tiriyam advayam appamanam,
aokasinam eko sanijanati... Tatra ca pana me savaka bahii abhiniiiavosanaparamippattd viharanti.”

B0 AV.46-48.

357 A.V.47: “Tad abhiiiidaya bhagava adim addasa adinavam addasa nissaranam addasa
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From this realization, the Buddha attained peace of heart.

% concerns the impurities (asubha), which the

The next set of techniques™
Mahasatipatthanasutta explains as nine stages of the decay of corpses.” The

greater number of ten stages is given in the Dhammasarngani in relation to the

360 2

first jhana.*®® Next, the six recollections®®' are grouped in the Sangitisutta.*®
Thus we can see the various techniques of concentration are found collectively

and briefly in the canon.

The Visuddhimagga and the Abhidhammatthasangaha appear to arrange these
techniques via drawing out the implication of various canonical texts. This later
Theravada Buddhist tradition calls for forty specific subjects divided into seven
categories enumerating the various concentrative subjects. These are the ten
kasinas, the ten impurities (asubha), the ten recollections (anussati), the four
divine abodes (brahmavihara), the perception of repulsiveness of food
(a@harepatikillasaniid), one analysis of the four elements (catudhatuvavatthana)

and the four non-riipa states.”®

First, the ten kasinas consist of the four elements (earth, water, fire and air), the
four colours (blue, yellow, red and white), light and limited space. Each kasina
is either a natural appearance of the element or a colour chosen, or a produced

object such a coloured or elemental disk that the meditator uses for convenience

maggamaggananadassanam addasa. Tassa adidassanahetu adinavadassanahetu nissaranadassanahetu
maggamaggananadassanahetu atthassa patti hadayassa santi vidita hoti.”

the dead body has been left for one, two or three days, 2) being devoured by animals, 3) a skeleton with flesh
and blood, 4) a fleshless skeleton smeared with blood, 5) a skeleton without flesh and blood, 6) disconnected
bones scattered in all directions, 7) bones bleached white, 8) year-old bones heaped up, 9) bones having
rotted away to powder.

D 11.295-298.

> Dhs.55.

381 the recollections of Buddha (buddhanussati), the recollections of Dhamma (dhammanussati), the
recollections of Sangha (sarighanussati), the recollections of virtue (silanussati), the recollections of
generosity (caganussati ), and the recollections of the deities (devatanussati).

%2 D.I1.250.

363 Vism.110-111 (tr. Nanamoli pp. 112-113), Abhi-s.IX.6-12.

358
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during the concentrative practice. As mentioned above, both Buddhaghosa and
Anuruddha appear to replace the space-kasina and consciousness-kasina of the
Mahasakuludayisutta and the Kalisutta with the limited space-kasina and light-
kasina. Although the limited space-kasina refers to the boundaries of the mental
object of the space-kasina, both kasinas are relevant to the same meditation
object. It should be noted that the light-kasina here is different from the
consciousness-kasina in the suttas. The light-kasina pertains to the senses of

sight and touch, while consciousness-kasina is related to that of the mind.

Second, the ten impurities are the ten stages of the decay of corpses: the
bloated, the livid, the festering, the cut-up, the gnawed, the scattered, the
hacked and scattered, the bleeding, the worm-infested, and a skeleton. These
stages of the decaying process of corpses serve to reduce the sensual pleasures
derived from the appearance and wellbeing of one’s own body. A similar form
of meditative subjects appears in the Mahdasatipatthanasutta where the ensuing
decomposition in nine stages, mentioned above, is described. Rather than
drawing the method from the sutfa, the commentators seem to draw these
meditative subjects from the later canonical Abhidhamma Pitaka which

connects them with attainment of the first jhana.’®

These two texts may
provide the different stages of practice but their discernment of the body’s

anatomical constitution correspondingly counteracts the sensual desires.

Third, the ten recollections (anussati) are: the recollections of Buddha,
Dhamma, and Sangha, virtue (sila), generosity (caga), and the deities (devata),
as well as mindfulness of death (marananussati), mindfulness of the body

(kayagatasati), mindfulness of breathing (anapanasati), and the recollection of

S5 6

peace (upasamanussati). The Sangitisutta,”® the Dasuttarasutta®® and the

354 Dhs. 55
395 D 111.250.
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Anussatitthanasutta®® list a set of the first six recollections. Other discourses®®®
provide an ample discussion of the practices associated with them, as well as
listing their consequential advantages. The Afthanavagga®® places all ten
recollections into the same category including the highest goal, that of nibbana.
The later commentaries, the Visuddhimagga and the Abhidhammatthasangaha,
take the ten recollections as the set of means for developing faith and

concentration.

Fourth, the four divine abodes (brahmavihara) are the development of
outwardly directed social attitudes: loving kindness (mettd), compassion
(karuna), sympathy (mudita) and equanimity (upekkha). These subjects are also
referred to as immeasurable (appamaiiiia)’” because they are to be gradually
extended in range until they encompass all living beings without qualification
or exclusiveness. The methods and purposes of these meditative techniques

appear throughout the Pali canonical texts.”!

The Visuddhimagga seems to
broaden these methods and purposes within the contexts of meditative subjects
and of the moral values required for the maintenance of a harmonious

. g 372
society.

Fifth, the perception of repulsiveness of food (aharepatikiilasaiiiia) is the
perceptual and reflective mode to contemplate on the disagreeable and repulsive
aspects of food in order to avoid attachment. The Dutiyasarnifiasutta states that
aharepatikiilasaiiiia, when developed, causes the goal of the deathless (amata)

state to arise.’”> The Visuddhimagga presents aharepatikiilasaiifid as an

366 D 111.280.

37 A IIL284.

%8 The Mahanamasutta (A.I11.284-288) and the Anussatitthanasutta (A IIL312).
39 A.L30.

70 Vism.321 (tr. Nanamoli p. 347).

3 MLIL76, D.1.250-251, S.V.115-116, A.IL.130.

72 Vism.295-320 (tr. Nanamoli p. 321-347).

373 A IV .49-50.
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individual meditative subject of perception that arises as a means of reflecting

on the repulsiveness of food.

Sixth, the analysis of the four elements (catudhatuvavatthana) is the
contemplation on the various parts of the body so as to reflect them as
composed of four primary elements: earth, water, fire and air. The

Mahdsatipatthanasutta briefly explains it in this way:

Again, monks, a monk considers this body, however it is placed,
however disposed, as consisting of elements: ‘In this body, there are the

earth element, the water element, the fire element, and the air

,374
element.

A detailed account of each element 1S found in the

5 6

Mahahatthipadopamasutta,”’ the  Dhatuvibhangasutta® and  the
Maharahulovadasutta.””” Buddhaghosa vividly draws out and explores the
method and technique of the contemplation of catudhatuvavatthana from these

. 378
discourses.

Lastly, the four non-riipa states are the objective bases for deep levels of
concentration, namely, the sphere of infinite space (@kasanaricdyatana), the
sphere of infinite consciousness (virifianaricayatana), the sphere of no-thing-
ness (akiricaniniayatana), and the sphere of neither-perception-nor-non-
perception (nevasanna-nasannidyatana). Their standard formulas of attainment
appear throughout the suttas.”” The explanation found in the Vibharnga
apparently belongs to the later canonical texts. In the Visuddhimagga, the

formulas of the four non-ripa states, as presented in the suttas, are further

34D 11.294: “Puna ca param bhikkhave bhikkhu imam eva kayvam yathd-thitam yatha-panihitam
dhatuso paccavekkhati: ‘Atthi imasmim kaye pathavi-dhatu apo-dhatu tejo-dhatu vayo-dhatuti.””

7 MLL185-188.

376 MLII1.240-241.

T M1.421-422.

78 Vism. 347-348 (tr. Nanamoli p. 380-382).

7 D.IL112, D.IIL.224, D.II1.262, M.1.159.

0 Vibh.261-163.
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explained.”®’ Indeed, the forty subjects are always employed in reference to two
aspects- their ability to effectuate the different by-products of concentration and

their suitability for different personality types.

Before the commencement of vipassanda, samatha needs to be cultivated into a
profound state through any subjects of concentration which are selected
according to one’s personality type. In order to evaluate subjects of
concentration in relation to samatha and vipassand, this section will explore
their potentiality for the quality of concentration, the determination of the
subjects of aripas and the relation between the type of subjects and the

commencement of vipassand.

The purpose of selecting the type of subjects is to promote a stilling of the
thought process according to different personality types, but it is not conducive
to the quality of concentration. In the Visuddhimagga, Buddhaghosa classifies
the forty subjects according to their ability to lead to a definite level of
concentration. Of them, eight recollections excepting mindfulness of the body
(kayagatasati) and mindfulness of breathing (@napanasati) plus perception of
repulsiveness of food (ahdrepatikiilasaiiiia) and analysis of four elements
(catudhatuvavatthana) lead only to access concentration (upacdarasamadhi).
The ten impurities (asubha) together with mindfulness of the body yield the
first jhana. The first three divine abodes lead to the lower three jhanas, whereas
the divine abode of equanimity (upekkha) will lead to the fourth jhana. The ten
kasina and mindfulness of breathing can induce all four jhanas. The four aripa

themes are characteristics of four ariipajjhanas only.”**

! Vism.326-340 (tr. Nanamoli p. 354-371).
32 Vism.111 (tr. Nanamoli p. 113).
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Buddhaghosa’s classification of the subjects of concentration through
consideration of their ability to lead to the quality of concentration, however,
appears to be problematic in regard to consideration of two themes: the mental
characteristics of jhana and the development of mental images. First, regarding
the development of samatha, the mental characteristics of the jhanas seems to
leave out the external objects as Bhikkhu Bodhi states: “samddhi, as wholesome
concentration, collects together the ordinarily dispersed and dissipated stream
of mental states to induce an inner unification.”% Moreover, Gunaratana rejects
the perception of sense objects: “the mind entering upon the jhanas draws
inwardly more deeply into itself — away from the sense objects.”384 It should be
noticed that the mind, while entering the jhanas, rids itself of paying attention
to all external objects. This idea would fit in with the second theme of the
development of mental images. To approach the arising of the first jhana, the
meditator should cultivate the acquired image (uggahanimitta), which is the
metallized kasina disk produced and seen only through the mind independent of

35 This metallized kasina disk would be the

the sense activity of the eyes.
cooperative effect of all subjects, progressing into a higher level. Therefore, due
to the concentrative states produced by a given subject, the different techniques
of the forty subjects are distinguished at the concentrative state prior to the state

of acquired image.

From this state, the quality of concentration depends on the conversion of the
mental image into more profound, steadier and purer states, but not on the
reflection of any type of subject. It can be concluded that the subjects of
concentration, excepting the four aripa states which lead to the four

arupajjhanas, play a role in inducing the level of concentration upon the

%3 Bhikkhu Bodhi, op. cit., p. 46.

8 Henepola Gunaratana, op. cit., p. 13.

383 Nyanatiloka, The Buddha's Path to Deliverance in Its Threefold Division and Seven Stages of Purity, op. cit.,
p- 77.



99

acquired image; while in the higher stages of concentration, the meditator needs
to develop the mental image into a more profound state without directing

concentration toward any subject.

Even though the selection of the type of concentrative subjects is not necessary
at a high quality of concentration, it might be necessary according to the
consideration of different personality types. Of course, the meditator who
possesses any one of the six temperaments; the greedy, the hating, the deluded,
the faithful, the intelligent and the speculative can benefit from a subject that is
suitable for promoting a slowing down and stilling of the thought process.
These subjects of concentration are assigned as pragmatic guidelines to bring
about the appropriate temperament for the development of samatha. Thus, the
ten impurities and the mindfulness of the body are most suitable for the greedy
type. The four divine abodes and four colour kasinas are best for the hating
type. The first six recollections are most effective for the faithful type.
Mindfulness of breathing is one recollection suitable for both the deluded and
speculative types. The four subjects, mindfulness of death, recollection of
peace, analysis of the four elements and perception of repulsiveness of food, are
especially efficient for the intelligent type. The remaining six kasinas and the

non-riipa states are the proper subjects for all types of temperaments.**®

According to a psychological analysis of the term ‘ripasafifia (perception of
matter),” the subjects of ariipa states are immensely profound perceptions
arising from the fourth ripajjhana. In the Sallekhasutta, the passing entirely
beyond ripasafiiia indicates a progression from the fourth ripajjhana to the
first aripajjhana.®®’ The term ripasafifia means both ripajjhanas and their

objects as identified in the Vibhanga.

#0Vism. 114 (tr. Nanamoli p. 117).
BT M.L4L.
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Therein, what are ripasaniias? The perception, perceiving and
perceivedness of one who has attained a fine-material-sphere
attainment or of one who has been reborn there or of one who is
dwelling in happiness in this present life. These are -called

rupasannas.
The passage brings to mind the perceiving quality of ripasarifia in relation to
the object of attainment of the riipajjhdnas. Buddhaghosa recommends the four
ariipa states as suitable subjects for the arising of the four aripajjhanas. In a
detailed examination of the phrase “with the complete surmounting of
perceptions of matter,” he interprets the terms ‘perceptions of matter’ as the
concentrative states of the ripajjhanas which have the refined matter of the
kasinas for their objects.”® His interpretation of the aripajjhanas as the
advancement of concentration from the foundation of the ripajjhanas coincides
with the list of meditative stages stated in the Anupubbavihdrasutta.390 Thus,
according to the suttas, the Vibhanga and the commentarial interpretation, the
subjects of arilpa states can be understood to imply the profound state

advancing from the fourth ripajjhana.

Nonetheless, Bucknell, while rejecting the arising of ariipa states from the
fourth jhana, interprets ‘ripa’ as “with the complete surmounting of
perceptions of matter.” For example, a physical object such as an actual kasina

391

disk, the breathing, or a chanted mantra.” Then he further states that the

transition to ariupajjhana is fulfilled through the arising of mental image,

2 If ripa means a physical object

namely uggahanimitta (acquired image).
only, it is appropriate to interpret the subject of sphere of infinite space
(akasanarnicayatana) as an acquired image. But this meaning of riipa causes the

interpretation of the sphere of infinite space to contradict the early Buddhist

38 Vibh.261: “tattha katama ripasaiiidyo? Riapavacarasamapatti samapannassa va upapannassa va
ditthadhammasukhaviharissa va saiid safijanand sanjanitattam: ima vuccanti rupasafifiayo.”

39 Vism.329 (tr. Nanamoli p. 357-358).

*0 ALV 410.

' Mantra is one of the subjects of concentration in relation to the voice repetition.

92 R. Bucknell, "Reinterpreting the Jhanas,” op. cit., p. 395.
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texts. For instance, the Pofthapadasutta clearly represents the arising of the
perception of the sphere of infinite space (akasanaricayatana-
sukhumasaccasannda) as a consequence of the perception of the fourth
rupajjhana. Because the mind is ceased from all physical objects at the state of
ripajjhana,’”® the Buddha does not need to suggest surmounting them again in
the state of the ariupajjhanas. Therefore, the four subjects of ariipa states are
not the acquired images but are the refined objective spheres advancing from

the fourth riipajjhana.

On a close investigation of the Satipatthanasutta, the arising of vipassana relies
on the deep state of concentration produced through any subjects of
concentration. The relation between the intensity of concentration and the
cultivation of intuition and vision is found in the Sargitisutta: “Here, friends,
concentrative meditation, when developed and made much of, conduces to

obtaining intuition and vision.”*

This relationship between samddhi and
fianadassana shows that the deep state of concentration developed through any
subject of concentration is the predominant factor for the commencement of
vipassand. However, Dhammavisuddhikavi regards the mindfulness of
breathing (anapanasati) as the effective subject for both samatha and
vipassana.”” Vajirafiana agrees: “Unlike other subjects of meditation

99396 In

anapanasati comprises both the samdadhi and vipassana methods.
addition, he regards the subject of impurities as a suitable object for both
samatha and vipassana.”’’ He employs the two subjects only leading to

vipassand because they appear in the Satipatthanasutta.”® If the descriptions of

393 Brahmavamso, The Jhanas, p43

39 DIL222: “Auth Gvuso samadhi-bhavana bhavita bahuli-kata Aana-dassana-paftilabhdaya samvattati.”

395 Ven. Phra Dhammavisuddhikavi, A Buddhist Way of Mental Training (Bangkok: Chuan Printing Press,
2001), p. 98.

3% Vajiraiiana Paravahera Mahathera, op. cit., p. 227.

*7 Ibid., p. 169.

8 MLLS6.



102

andpanasati’”’ and the impurities (asubha)*™

are completely consistent with the
same sequence of the contemplation of the body in the Satipatthdanasutta, both
subjects would easily lead to the development of samatha and vipassana. There
is, however, a notable difference between the descriptions of both subjects and
the mode of practice of satipatthana. This mode of practice occurs after each of
the meditation exercises described in the discourse as forming a necessary

background for meditation techniques as shown:

Thus he remains experiencing body in the body internally, or externally,
or both internally and externally. He remains experiencing origination-
factors in the body, or he remains experiencing dissolution-factors in the
body, or he remains experiencing both origination- and dissolution-
factors in the body. 401

The mode of practice indicates that the scope of satipatthana practice includes
the state of deep concentration, which has the ability to contemplate the nature

of the arising and passing away of the body.

Therefore, rather than typical concentration, the ability for deep concentration is
of central importance in the development of vipassana. This demonstrates that
the mode of practice which is consequential of deep concentration performs the
process of vipassand, while the meditative exercises related to the subjects of
anapanasati and impurities (asubha) cultivate the process of samatha. It has
been shown that the intense level of concentration is the true factor for the

arising of vipassand, but the type of subject of concentration is not.

This conclusion suggests that, firstly, the choice of the appropriate types of
concentrative subjects is due to one’s temperament rather than to the limits of

their concentrative effects. As a consequence, the concentrative experience

399 Vism.267 (tr. Nanamoli p. 286).

40 vism.178-179 (tr. Nanamoli p. 185-186).

IMLI56: “Iti ajjhattam va kaye kayanupassi viharati, bahiddha va kaye kayanupassi viharati,
ajjhattabahiddha va kaye kayanupasst viharati; samudayadhammanupasst va kayasmim viharati,
vayadhammanupasst va kayasmim viharati, samudayavayadhammanupasst va kayasmim viharati.”
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according to personal types merges at the concentrative state of the acquired
image and progresses through the development of mental image without being
concerned with any physical subjects. Next, the subjects of the ariipa states are
not acquired images, but very profound perceptions arising from the
advancement of samatha until ascending beyond the fourth ripajjhana. Lastly,
this section has argued that the commencement of vipassana depends on a
sufficiently profound level of concentration, cultivated through the process of

samatha instead of through the particular type of concentrative subjects.

Conclusion

It has been argued in this chapter that samatha is related to one particular aspect
of samadhi which is inner calmness. While some scholars distinguish it from
mindfulness (sati), actually samatha is more closely associated with
mindfulness because mindfulness is its prerequisite process and contributes to
the attainment of the second and third jhanas. During the process of samatha,
vipassana, arising on the basis of samatha, has a crucial role to fulfil in the
attainment of the profound state of supernatural knowledge and in Buddhist
liberation. Both processes require antecedent practices that are: Buddhist moral
habit (sila), the three exercises- guarding the sense doors (indriyasamvara),
moderation in eating (bhojane mattaiiiiuta), and a habit of vigilance
(jagariyanuyoga)-, awareness (sampajaiifia) and mindfulness (sati), and
dwelling in a secluded place (viveka). In this light, awareness (sampajaiiiia) and
mindfulness (sati) are not distinctly separate from samatha; rather these three
qualities advance simultaneously, and are subsumed into one synthetic process.
Consequently, samatha is developed through a relationship between two
complementary subjects, the degree of concentration and the mental image,
which correspond with one another at each level. Prior to the establishment of
vipassana, samatha needs to be cultivated through the conversion of the inward

mental image into the set of advanced levels of absorption called jhanas, rather
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than momentary concentration. The derivation of the term ‘jhana’ implies the
mental unification and purification that facilitate the development of full

insight.

The arguments put forward in chapter two in regard to the riipajjhanas can be
summarized as follows. Even though one-pointedness is absent from the
description of the first jhana in the sutta, a detailed examination of the first
Jjhana shows that it is implicit there. During the development of the first jhana,
the following are the proper meditative techniques for the elimination of the
five hindrances (nivarana), rather than the five factors: 1) discernment of
repulsiveness (asubhanimitta), 2) mind’s release through loving-kindness
(mettacetovimutti), 3) effort (viriya), 4) tranquillity of mind (viipasantacitta),
and 5) right attitude of attention (yoniso manasikara) that are the proper
meditative techniques for the elimination of the five hindrances (nivarana).
Consequently, mental one-pointedness (ekaggata), through whatever meditative
method it arises, is the predominant factor in overcoming all hindrances. Since
samatha is a gradual and uninterrupted process, then the ascent from jhana to
jhana is fulfilled through the fivefold mastery of the preceding state, but not
through reflection on the imperfection of its predecessor. An analysis of the
third jhana reveals that happiness born from the stage of letting go in samatha
is the essential effect of proper meditative practice and needs to be accumulated
through a process entailing both samatha and vipassand in order to attain
nibbana. An examination of the term ‘upekkhdsatiparisuddhi (have purity of
mindfulness due to equanimity)’ that is an attribute of the fourth jhana suggests
that these two rather distinct qualities of samatha and satipatthana are

harmonized.
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Four issues have been discussed in the section on the ariipajjhdana. The first
issue is to render ariipa as non-rijpa instead of saying formless or immaterial.
The second is to develop the first ariipajjhana through the mastery of the fourth
rupajjhana without the manipulating technique of contemplating the defective
features of the fourth ripajjhana. The third is to imply the term
‘akificanndyatana’ to be the immensely subtle consciousness rather than
nothingness. In fact, it seems to be ‘no-thing-ness’ because it neglects the
discrimination between subject and object. The last issue is a presentation of the
evidence for the essence of the four ariipajjhanas in the attainment of the

Buddhist liberation.

A study of the subjects of concentration has demonstrated that the concentrative
subjects are all equally effective in inducing a deeper level of concentration.
Hence, the appropriate type of concentrative subject is selected according to
one’s own temperament. Next, the subjects of the four ariipa states are the very
subtle perceptions which issue from the fourth jhana. Lastly, the predominant
factor for the commencement of vipassand is a sufficiently profound level of
concentration which is cultivated through any type of concentrative subject.
Therefore, the development of samatha facilitates the arising of vipassand and
increases its potential for realizing the ultimate goal. In this chapter, an
analytical and psychological approach to samatha has been explored in
accordance to meditative practice and a clarification of its characteristics and its
development into the structure of the jhanas. To clarify the path of complete
realization, an analysis of not only samatha- as has been accomplished in this
chapter- but also of vipassana, is necessary. This thesis will therefore focus on

vipassand in the next chapter.
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Chapter 3 Vipassana

Introduction

While some related aspects of vipassana were introduced in the previous
chapter, in regard to the role and significance of samatha, this chapter is
devoted to a detailed examination of the second meditative practice, vipassand.
The aim of this examination is to clarify the term ‘vipassand,’ its effects, and its

relationship with the other mental qualities, especially samatha.

Before embarking on a closer investigation of the process of vipassand, the first
section will examine vipassana through its etymological characteristics. The
study of the etymology focuses on the different semantic interpretations of
vipassana and the etymological analysis of the two terms: ‘vi’ and ‘passana.’
The next section explores the significance of vipassand by presenting its
benefits in regard to three aspects: 1) the jhanas, 2) the cultivation of fivefold
supernatural power (abhififia) and 3) the so-called two Buddhist meditation
paths leading to deliverance: the vehicle of serenity (samathayana) and the

vehicle of insight (vipassanayana).

Next, an investigation of the role of samatha in the context of vipassanda
meditation and a survey of the level of samatha needed for the initiation of
vipassana are performed. This investigation involves two issues; 1) whether
samatha 1s required at the beginning, the middle or the final stage of the
process of vipassanda, and 2) which specific level of samatha operates at that
state. This chapter continues to examine the general contribution of samatha to
the development of vipassana by means of an evaluation of five central features
of samatha: 1) unsettled state of concentration, 2) momentary concentration, 3)
access concentration, 4) deep concentration on jhanas, and 5) the ‘beyond’

mode of the jhanas. The study of the commencement of vipassand in relation to
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the four noble truths refers to the instructions drawn out from the
Dhammacakkappavattanasutta (Setting in Motion the Wheel of Truth) which
originates from the Buddha’s own experience and that he taught a method he

himself had just discovered and employed.

Then, this chapter will explore a product of samatha which must be developed
in order to realize the four noble truths, which comprises the five instrumental
factors of insight and that can be described as transcendental knowledge. These
five factors are: 1) vision (cakkhu), 2) intuition (fiana), 3) wisdom (paiiiia), 4)
knowledge (vijja) and 5) light (a@loka). The analysis of vision (cakkhu) 1s based
on three aspects: the analytical and psychological approach to the term
‘cakkhu,’ its relationship with the process of samatha, and the proper type of
cakkhu for the arising of vipassand. The term ‘7iana’ will be examined in order
to determine its implication, and whether or not it obstructs vipassana. Its two
aspects that relate to the vipassand-iiana and the fivefold supernatural
knowledge (abhinina) will also be discussed. An analysis of wisdom (paiiria)
will be performed by means of a phenomenological approach, together with an
evaluation of the appropriate type of wisdom for vipassana and then in regard
to its relationship with samatha. Subsequently, the term ‘vijja’ will be
examined in regard to four issues: 1) the verification of the Buddhist threefold
knowledge, 2) whether or not the jhanas are essential for the development of
vijja, 3) whether or not the Buddha is omniscient, and 4) according to an
individual evaluation of each threefold vijja. This work aims to explore some
ideas and perspectives relating to the last instrumental factor, aloka, in regard
to two topics: its contribution to the attainment of vipassand and its

characteristics during the process of vipassand.

Finally, this chapter attempts to determine the true obstruction of vipassanda and

then evaluates the three groups of mental factors: the ten imperfections of
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42 the five hindrances, and the eleven

vipassanda (vipassanipakkilesa),
defilements (upakkilesa).*” The last section is devoted to an examination of the
main functions of vipassana and an analysis of two of its central aspects, that is,
of the mental illumination and of meditation on the three characteristics of the

five aggregates.

The Main Characteristic of Vipassana

Vipassand is a perfect realization of objective psychological reality which leads
to a process of continually reflecting on phenomena as they really are; based on
the three characteristics: impermanence (anicca), unsatisfactoriness (dukkha)
and not-self (anattd). The correct understanding and practice of vipassana aims
to gain perfect understanding of the real nature of phenomena and thus the end
of suffering. Schools of vipassana meditation teach different methods.*”!
Accordingly, clarification of the main characteristic of vipassand can lead to the
correct meditative practice. Unlike most scholars’ interpretation of vipassand as
the process of perception, an etymological examination of the term vipassanda
leads to the interpretation of its main characteristic as visual intuition.*” This

examination will proceed to investigate the overview of scholars’ opinions, the

root meaning of the terms ‘passana’ and ‘vi,” and the translation of vipassana.

An investigation of Buddhist psychology shows that vipassana is a process
involving mental vision, not a perceptual process as identified by some

scholars, such as Goenka and Janakabhivamsa.*® Regarding Buddhist

42 the ten imperfections of vipassana are; illumination (obhdsa), intuition (iana), joy (piti), rapture

(passaddhi), happiness (sukha), resolution (adhimokkha), exertion (paggaha), assurance (upatthana),
equanimity (upekkha), and attachment (nikanti). (Vism.633 (tr. Nanamoli p. 739))

493 the eleven defilements are; doubt (vicikiccha), lack of proper attention (amanasikara), sloth and torpor

(thinamiddha), consternation (chambhitatta), elation (uppila), distress (dutthulla), too much energy
(accaraddhaviriya), too feeble an energy (atilinaviriya), longing (abhijappa), perception of diversity
(nanattasariiia), state of being too intent (ripa-atinijjhayitatta). (M.I11.158-161.)

404 Vimalo, op. cit., p. 60.

*93 yisual intuition refers to the ability of mind for perceiving the internal profound knowledge and vision.

406 S N. Goenka, "Moral Conduct, Concentration, and Wisdom," in An Introduction to the Buddha and His
Teachings Entering the Stream, ed. Samuel and Sherab Bercholz (Boston USA: Shambhala Publications,
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psychological approach, the knowledge penetrating through illusion and
misconception mainly takes the form of profound visual images. In fact, visual
intuition seems to be the representative sense of the Buddhist prominent symbol
of unmediated access to the ultimate truth. A good representation of this
spacious mental ‘seeing’ of reality as a whole, from the vantage point of
‘sighted’ people, can be found in the discourse entitled the Pasarasisutta where

Brahma Sahampati says:

Like one, who stands on top of a rocky mountain, would see the people
on all around. O Wise One, All-seeing Sage, the comparison is that; do
ascend the palace of the dhamma. Let you, whose grief is removed, look
down upon mankind sunken in grief, overcome by birth and old age.*”’

The profound extravisual discernment gained through meditative experiences is
the most important means for the acquisition of ultimate knowledge. Likewise,
Thrangu interprets vipassand as looking at phenomena in an especially clear

408 : _ .
He not only agrees that vipassand is a process

way with the eye of wisdom.
of excellent ‘visual’ perception, but further recommends the eye of wisdom as
the proper experiential device for the profound consciousness of internal vision.
Similarly, in a passage from the Dutiyanidanasutta, the profound consciousness
of internal vision arises through the acquisition of wisdom (pasia).*”
Alternatively, visual consciousness, which makes sense of objects through
recognition of colour, shape, and size, arises because of physical eyes and
material shapes. In this sense, the profound consciousness of internal vision,
which fully discerns and penetrates dhamma, arises because of the eye of

wisdom (parinia) and mental objects (dhamma). The visual consciousness

performs the extent of sensual perception, while the profound consciousness of

1994), pp. 96-121, p. 114, Sayadaw U Janakabhivamsa, Vipassana Meditation (Yangon, Myanmar: The
Corporate Body of the Buddha Educational Foundation, 1997), p. 23.

7 M.I1.168: “Sele yatha pabbatamuddhani-tthito yathapi passe janatam samantato, tathiipamam
dhammamayam sumedha pasadam-aruyha samantacakkhu sokavatinnam janatam-apetasoko
avekkhassu jatijarabhibhiitam.”

408 Rinpoche Thrangu, The Practice of Tranquillity and Insight : A Guide to Tibetan Buddhist Meditation,
(Boston New York: Shambbhala ; Distributed in the U.S. by Random House, 1993), p. 12.

499 A 1265, “cetasa abhinivijjhitva paiiidya ativijjha passati (having dispelled by mind, he

penetratively sees through wisdom.)”
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mental vision leads to the perfect comprehension and realization. Since parinia
is a significant tool for internal vision, it is noteworthy that the deep
concentrative states of the jhanas are of central importance for the development

of vipassana, as the Buddha says:

There is no jhana for one who is without wisdom. There is no wisdom
for one who does not attain jhana.*'’

Further consideration of the modern English shows that vision is strongly
associated with knowledge and intellect. The term ‘vision’ is always rendered
as the synonymous term ‘knowing.” For example: “I see what you mean,” or “I
see your point of view.” It is apparent that this linkage of knowledge and vision,
generally accepted by modern English speakers is also accepted for the

interpretation of meditative experience.

Bucknell also justifies vipassana contemplation as the process of ‘seeing’ the
mind and its mental process. He then interprets this visual process as the

“I This study agrees with him

moving of awareness with the flow of thought.
that vipassana is the process of looking at the mind. Nonetheless, the theme that
of “awareness of the flow of thought implies the process of seeing the mind”
seems to contradict the theme of seeing with the eye of pasiria (wisdom). Since
parnia closely associates with the thoughtless states of jhana, the awareness of
the flow of thought appears unable to signify the characteristics of vipassana,
unless awareness has been cultivated into the profound state in accompaniment
with the jhanas. Elsewhere, some scholars interpret vipassanda as the process of
perceiving phenomena through any of the sense faculties; eyes, ears, nose,
tongue and body. For instance, Goenka states that vipassana is the process of

. . . . . 412 .
directing attention to one’s own physical sensations.” ~ Janakabhivamsa agrees

with him by interpreting vipassana as the observation of every bodily and

410 Dhp.372: “N’atthi jhanam apanifiassa painida n’atthi ajhdyato.”
! Roderick S. Bucknell and Martin Stuart-Fox, op. cit., pp. 70-71.
412 S N. Goenka, op. cit., p. 114.
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mental process starting with the notion of the sensual body through observation
of the abdominal movements.*"” Tatia supports this theme of vipassana as the
perception of altered states of body and mind.*'* Nyanaponika also agrees with
this theme, that the perception of one’s own bodily and mental processes is the
prominent aspect of insight meditation (vipassanabhavana).*"> He suggests that
the meditative exercise of bare attention, which is the key to the perceptual
process, refers to a clear perception through the six senses, without judgement

or reflection.*!¢

Without the limitation of contemplating one’s own body and
mind, Analayo points out the prominent aspect of vipassana as contemplating
all phenomena. He further describes how mindfulness (sati) performs in the
process of vipassana: ‘“the task of sati is to penetrate beyond the surface
appearance of the object under observation and to lay bare the characteristics it
shares with all conditioned phenomena.”*!” His idea seems to be that awareness
through sensual perception is applied together with the conceptual process of

the nature of reality,*'® in vipassana contemplation.

However, the interpretation of vipassand can be found in the Theravada
Buddhist canon that inner vision, rather than sensual perception, plays the
crucial role n Buddhist realization. For instance, the
Dhammacakkappavattanasutta demonstrates the role of inner vision in support
of the path of realization and states that the Buddha became an awakened
person as a consequence of the development of purified (suvisuddhi) intuition

(fiana) and vision (dassana) of the four noble truths (ariyasacca).

As long as, monks, my intuition and vision as they really are, in these
three aspects, in these twelve ways, regarding the four noble truths, was

413 Sayadaw U Janakabhivamsa, op. cit., p. 23.

414 Nathmal Tatia, "Samatha and Vipassana," in Vipassana : The Buddhist Way, ed. Harcharn Singh Sobti
(Delhi: Eastern Book Linkers, 2003), pp. 84-92, p. 87.

13 Nyanaponika, op. cit., p. 59.

1 bid., p. 30.

*7 Analayo, op. cit., pp. 93-94.

*® The conceptual process of nature of reality is the contemplation on the natural concept of phenomena, which
comprises the three characteristics: impermanence, unsatisfactoriness and not-self.
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not fully purified in this way. I did not claim to have awakened to the
unsurpassed perfect enlightenment. .. *"”

It can be concluded that the process of mental vision, in relating to deep
concentration rather than to the process of sensual perception, is the main
characteristic of vipassand. Now this main characteristic is further clarified

through the etymological analysis of the term ‘vipassana’ itself.

The etymological determination of the root meaning of the term ‘passanad’
reveals that the main characteristic of vipassand is the mental vision. Vipassana
is a term of Buddhist meditation synthesizing a prefix ‘vi (superior)’ and an
action noun ‘passand (seeing),” which is derived from the verb ‘passati (one
sees).” While the term ‘passati’ represents ‘seeing’ or ‘vision,’ the prefix ‘vi’ is
always interpreted as ‘two aspects,” ‘diverse ways’ or ‘superior process.” An
examination of the term ‘passati (seeing),” based on the Buddhist meditative
experiences, provides the understanding of the characteristics of vipassanda. In
fact, without inner visual awakening, direct extrasensory knowledge, such as
the four noble truths, can cause mistaken views on aspects such as their
characteristic or relationships between them, among meditators. This can be
verified through the parable of the blind men, which the Buddha announces to
illustrate the dangers of relying entirely on one’s own rational thought without
mental vision. Here, a king had several blind men each come in contact with
each part of an elephant. When the king asked about the nature of the elephant,
each blind man provided an entirely different statement as the only right and
true representation of an elephant.*® Although what each of the blind men
recognized was experientially true, each direct acknowledgement without vision

had made clear in some degree only. This parable goes to show that the direct

49§ V.422-423: “Yava kivaiica me bhikkhave imesu catusu ariyasaccesu evam tiparivattam dvadasakaram
yathabhutam fianadassanam na suvisuddham ahosi... anuttaram sammasambodhim abhisambuddho ti
paccarnnasim”

#20'Ud.68-69.
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recognition, without knowledge of inner vision, should not be realized as a

necessary basis for the perfect knowledge.

The next evidence that vipassana refers to is the process of inner vision as it
appears in the Mahdassapurasutta which compares the process of perfect

understanding with the comprehension of picturesque images:

This might occur to him: this lake of water is clear, limpid, and
undisturbed. There are these oysters and shells, pebbles and gravel, and
shoals of fish moving about and resting. Even so, Monks, a monk
understands as they really are: This is suffering...: this is the path
leading to the cessation of the cankers.**'

In this passage, we see that perfect realization can be known in mental pictorial
form. Hence, through the root meaning of ‘passana’ together with the
interpretation of the Buddhist texts discussed above, vipassand can be
interpreted as the means of cultivation of visual intuition in order to realize the

ultimate truth.

As well as the examination of the term ‘passana,’ the clarification of the root
meaning of the prefix ‘vi’ specifies the main characteristic of vipassana as
superior vision of mind. Indeed, the prefix ‘vi’ is generally interpreted as
referring to the two aspects: diverse ways, or to the superior process. The first
aspect is derived from the Pali term ‘vividha’ meaning ‘divers’ or ‘manifold,”***
whereas the second is from the term ‘visesa’ meaning ‘excellence’ or

- 423
‘extraordinary.’

It is useful to categorize expressions of the interpretation of
vipassand into two groups regarding the etymological approach to the term “vi.’
The first group implies that vipassand is based on the consideration of the
meaning of ‘vi’ as diverse ways (vividha). For example, the commentaries of

the Dhammasarngani clearly employ vividha to interpret vipassand in relation to

21 M.1.279-280: “Tassa evam-assa: ayam kho udakarahado accho vippasanno anavilo, tatr’ime sippisambuka
pi sakkharakathala pi macchagumba pi caranti pi titthanti piti; evam-eva kho bhikkhave bhikkhu: idam
dukkhan-ti yathabhiitam pajanati ...ayam dsavanirodhagamini patipada ti.”

#22 T, W. Rhys Davids and William Stede, op. cit., p. 638.

2 Ibid., p. 641.
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the three characteristics (impermanence, unsatisfactoriness and not-self) as
seeing in many ways.*** The meaning of “diverse ways’ leads to the conceptual
contemplation of phenomena according to the doctrine of three characteristics:
impermanence (anicca), unsatisfactoriness (dukkha) and not-self (anatta). In
addition, Vajirafiana renders vipassand as “to see in many ways” which means

“to penetrate an object thoroughly.”**

This interpretation of vipassana is in
accordance with Narada: “vipassana literally means perceiving in diverse
ways.”"*® According to the interpretation of ‘vi’ as ‘diverse ways,” if the
conceptual contemplation involves meditative practice, the process of vipassana

would be an analytical process rather than a profound process of mental vision.

Having employed the term ‘visesa (excellence)’ to represent the abbreviated
term ‘vi,” the second group of expressions confirms the interpretation of
vipassand as the process of superior mental vision. For instance, in the
Sandakasutta, Ananda’s statement that the meditative practice leads to the
mental ability of internal vision can claim to promote the derivation of ‘vi’ as
referring to superior mental vision. He remarks that knowing (janatd), and
seeing (passatd), teachers are the omniscient (sabbarifiit) persons who possess
superior internal vision and clearly know everything they want.**’ His assertion
suggests the meditative process of vipassana as the exercise of internal vision.
This connotation of vipassand as visual intuition also appears in the
Mahapadanasutta.”® In this discourse, the divine eye (dibbacakkhu) manifested
to the Prince Vipassi, allowed him to see for a league, all around, both day and
night. When he was young and seated on his father’s lap, having used the
ability of his divine eye, he drew a conclusion regarding a legal case. So Prince

Vipassi was all the more appropriately called ‘vipassi (one who posses the

424 A5.53.

423 Vajirafiana Paravahera Mahathera, op. cit., p. 22.
2% Narada, A Manual of Abhidhamma, op. cit., p. 394.
27T M.L519.

48 D I1.20-21.
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superior vision).” We thus find an association between vipassana and internal
vision, since both can be developed through the ability of the divine eye. This
association can be sustained through the scholars’ interpretation of the
abbreviated term ‘vi’ as visesa. Thrangu uses the meaning of ‘special,’

¢+ 5429

‘superior’ or ‘particular’ for the abbreviated term ‘vi In addition,

Gunaratana states that the term ‘vi’ implies the meaning of ‘in a special way.”**’
This study agrees with him in regard to the textual transformation of visesa, but
disagrees in regard to his interpretation of visesa as ‘including clarity and
precision.” This is because this interpretation of visesa expresses a meaning of
‘careful supervision through the physical senses.” Dhammavaro argues in a
similar way to Thrangu, while saying: “vipassand means seeing beyond what is

431 . . _. :
”**" He further explains that vipassand is not seeing mere

ordinary, clear vision.
appearance, but seeing things as they really are through the conscious

awareness of impermanence, unsatisfactoriness and not-self.

This makes it clear that the prefix ‘vi’ of vipassana is the abbreviated term of
visesa, which is thus rendered as ‘superior’ or ‘excellent,” further denoting the
visual sense of the subtle perception. The connotation of ‘vi’ as excellent or
superior is particularly prominent in the process of visual intuition of vipassana
and contributes to inwardly seeing in many ways, i.e. according to the Buddhist
metaphysic; impermanence (anicca), unsatisfactoriness (dukkha) and not-self
(anatta). In fact, vividha does not correspond to the main characteristic of
vipassana directly, but represents vipassand in a secondary role. As a
consequence, it does not refer to the object that makes it vipassand meditation,
but refers to the profound state of mind that attains the visual intuition of seeing

the reality of phenomena in manifold ways.

2 Rinpoche Thrangu, op. cit., p. 12.

430 Henepola Gunaratana, "Vipassana Meditation," in Radiant Mind Essential Buddhist Teachings and
Texts ed. Jean Smith (Hudson street, New York: Berkley Publishing Group, 1999), pp. 151-157, p. 154.

41 phra Saneh Dhammavaro, Buddhism: Ethics and the Path to Peace (Chiangmai, Thailand: Academic Affairs
Mahachulalongkorn Rajvidayalaya, 2001), p. 171.
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After briefly surveying some of its translations, the main characteristic of
vipassand can be conveniently illustrated. Translators have rendered the Pali
word vipassana into English in various ways. Although the PTS Pali-English
Dictionary™* gives several meanings; e.g. inward vision, insight, intuition and
introspection, most scholars, such as Gunaratana,**’ Vajiraﬁﬁna,434
Nyanatiloka,”” use ‘insight.” The general term ‘insight’ suggests that the
meaning of intuitive meditation approaches the characteristics of vipassana.
Representing vipassand in the Akankheyyasutta,”® Sister Upalavanna employs
‘wisdom,” which corresponds closely to vipassand, but that is used for the Pali
pannd. As the term ‘pannia’ is generally used to define vipassanda, they can be
interpreted interchangeably. Woodward, while rendering parifia as insight,
applies the other term ‘introspection’ for vipassana which implies thoughtful
observation.*’” Horner’s vision refers to the perceptual experience of seeing.**®
Gimello uses the word ‘discernment’*’ expressing an inappropriate sentiment
toward the ability of intuitive vision. These translations of vipassana are the
features of the interpretation of vipassana relating to their own peculiar
understanding of different canonical parts. By adopting an etymological
approach to vipassana, it seems reasonable to define the word as insight, though
this is perhaps limited in meaning. It is still virtually impossible to find an
appropriate English term which captures the intrinsic value of vipassana. For

440
d

this reason, it is preferred to leave the Pali vipassand untranslate in an

2T W. Rhys Davids and William Stede, op. cit., p. 627.

433 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 17.

¥ Vajirafiana Paravahera Mahathera, op. cit., p. 22.

435 Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines, op. cit., p. 197.

3 Sister Upalavanna, 2005. “The Akarnkheyyasutta” Last updated 11/06/2005. URL:
http://www.metta.lk/tipitaka/2Sutta-Pitaka/2Majjhima-Nikaya/Majjhima1/006-akankheyya-sutta-e 1. html.
Date of access: 10/09/2006.

7 F.L. Woodward, (tr.) The Book of Gradual Sayings, vol. 1, (London: Pali Text Society, 1936), p. 55.

38 1B. Horner, (tr.) The Collection of Middle Length Sayings, vol. 1 of 3 vols., (London: Pali Text Society,
1954, 1957, 1959), p. 353.

439 Robert M Gimello, op. cit., p. 180.

#40 Except for author’s own translation of Pali passages, the Pali vipassand is translated as insight.
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attempt to remind the reader that it is a complex technical term without a

precise English equivalent.

The above way of considering the main characteristic of vipassand is related to
the various interpretations of vipassana and the implication of Buddhist canons
in relation to meditative practice. Most scholars,*' of course, imply that
vipassand is a process of sensual perception. Despite this, considering the idea
of some scholars and the traditional Buddhist texts, its interpretation as ‘visual
intuition’ is more suitable. The main characteristic of vipassana can be explored
through investigating the definition of vi and passanda. Certainly vi is
conspicuously signified as ‘excellent’ rather than as its aspect of ‘in diverse
ways,” whilst passana always refers to ‘seeing.” During the process of
vipassand, the path of perfect realization essentially connects with the visual
activity of mind rather than with sensual perception. Therefore, the mental
process of visual intuition plays an important part in the characteristics of
vipassand. In this section, the critique of the characteristics of vipassand is none
other than to verify the nature of vipassand through its linguistic analysis
combined with its various interpretations. Below, it will be presented how the
successive development of vipassana is advantageous for the understanding of

the relation between the vipassana process and the path of enlightenment.

Benefits of Vipassana

The Buddha emphasizes that mental development makes a most important

442 Indeed, the Buddha’s clarification of the

contribution to great benefit.
importance of the well-trained mind and the benefits of mental development in
the process of vipassand are differently presented. During vipassana

meditation, the mind is developed through the process of visual intuition in

! See, for example, S.N. Goenka, op. cit., p. 114, Sayadaw U Janakabhivamsa, op. cit., p. 23, Nyanaponika,

op. cit., p. 59.
“2ALS.
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order to disperse ignorance and to penetrate and overcome the residual
contaminants, such as conceit. These developed mental states, in fact, play a
crucial role in attaining several advantages, including the ultimate truth that
cannot be attained through simple vipassana, since it requires the collaboration
of samatha. This section discusses the three main benefits of vipassana. Firstly,
it will explore its advantage for the peaceful mental states of the jhanas.
Secondly, it will examine how vipassana relates to and benefits the fivefold
supernatural knowledge.443 The third benefit of vipassana is due to the
examination of whether or not the path of enlightenment can be attained

through the single process of vipassana.

Although there is evidence that vipassana can develop jhanas, some scholars
deny this. The Samathasutta reveals that vipassand possesses a chance of

producing jhana.

A monk while considering knows thus: ‘I have gained insight into

dhamma through higher wisdom, but have not gained the tranquillity of

heart within oneself.” Then, Monks, he should apply himself to establish

insight into dhamma through higher wisdom and to the tranquillity of

iy 444

heart within oneself.
The precise denotation of the relation between samatha and vipassana can be
found in this discourse, suggesting that both processes can promote each other.
Some scholars agree. For instance, U Pandita proposes that vipassana, practiced
through characterizing nama-riipa (mentality and materiality) objects
attributing impermanence, unsatisfactoriness and not-self, leads to one kind of

jhana, vipassanajhana.** He totally distinguishes vipassanajhana**® from the

samathajhana.

*3 The fivefold supernatural knowledge comprises of supernormal power (iddhividha), divine ear-element

(dibbasotadhatu), knowledge of the others’ minds (cetopariyariana), knowledge of recollection of former
lives (pubbenivasanussatifiana) and divine eye (dibbacakkhu).

444
A.V.99.

3 Sayadaw U Pandita, op. cit., p. 182.

¢ Vipassandjhana refers to the collaborative state between samatha and vipassana.
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...though samatha jhana will bring concentration and peace of mind and
serve as a precursor to higher spiritual power, it is a mundane
achievement and is inferior, though it lends support to vipassana jhana.
The jhana sammaditthi, which arises in samatha jhana, is unable to

nama-ripa phenomena.447
Sujato also points out that the emotional qualities of jhana such as rapture (piti),
serenity and bliss (sukha) occurring in the process of vipassand, which are
known as vipassandjhana.**® However, he equates it with the jhdna arising in
the process of samatha. While answering Silva, Premaratne agrees with Sujato:
“samatha and vipassand are two different pathways leading to the same stage of
concentration.”** Since the prominent aspect of each jhdna is their constituents
rather than their causal meditative process, the jhana states arising from
vipassana or samatha comprise the same constituents. The point here is that
there is calm and integrated mind of the jhana states to be gained when

vipassand is developed.

Nevertheless, after contradicting their correspondence, some scholars reject the
benefit of vipassanda for the development of jhanas. As Sumedho puts it: “Thus
samatha and vipassand are the two divisions in meditation”*’ Besides this,
Griffiths states that the aims and results of vipassana are radically opposed to

451

those of samatha.” Janakabhivamsa agrees with Sumedho and Griffiths:

“Samatha meditation is different from vipassand meditation in both the purpose

and result.”*?

He further says that the attainment of deep concentration, jhdana
states, is the benefit of samatha exclusively. To set vipassand apart from

samatha, nonetheless, is problematic. According to the discourse entitled the

7 Ibid., p. 189.
“® Bhikkhu Sujato, A Swift Pair of Messengers, op.cit., p. 20.
9 Kumar de Silva and Bogoda Premaratne, Dialogues on Dhamma (Tharanga Dharshana Perera,

2004), p. 350.

459 Venerable Ajahn Sumedho, The Four Noble Truths (Hertfordshire England: Amaravati Publications, 1992),
p- 63.

! Paul Griffiths, "Concentration or Insight: The Problematic of Theravada Buddhist Meditation-Theory," op.
cit., p. 614.

452 Sayadaw U Janakabhivamsa, op. cit., p. 21.
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Yuganaddhasutta, samatha and vipassand are bound in a pair, going together

*3 Indeed, Crangle argues for the synthesis of

and occurring simultaneously.
samatha and vipassana.”™® Consequently, the meditator can fulfil Buddhist
deliverance from yoking samatha and vipassana together so that they pull
evenly. In addition, Brahmavamso repeats the statement of Ajahn Chah, the
great modern meditator, for supporting the collaboration between samatha and
vipassand by comparing them to the two faces of a coin.*> In sum, then, both
samatha and vipassand should be developed in skilful cooperation. Moreover,
Nanasampanno states that the presence of wisdom facilitates deeper levels of
concentration.”® So, there are grounds to demonstrate that the visual intuitive

process of vipassana is beneficial for the development of altered states of mind,

which lead to the deep concentration structure, namely the jhdnas.

In addition to the jhanas, this section argues that vipassand is beneficial for the
cultivation of the fivefold supernatural knowledge (abhininia), whereas most
References to the canonical texts of the Sutta Pitaka throw some interesting
light on the reconciliation between vipassana and the fivefold abhiniia. The
first reference in the discourse entitled the Mahasalayatanikasutta exhibits their
harmony: “Tranquillity and insight - these are the things that should be

457 - -
" The second reference is portrayed in

developed by supernatural knowledge.
the Samarnriaphalasutta in which the eightfold knowledge (vijja) is listed; the
knowledge arising through insight (vipassanariana), the psychic power of the
mind (manomayiddhi), the supernormal power (iddhividha), the divine eye

(dibbacakkhu), the divine ear-element (dibbasotadhatu), the knowledge of

3 AIL157.

#* Edward Fitzpatrick Crangle, op. cit., p. 250.

455 Venerable Ajahn Brahmavamso, "Satipatthana the Fourfold Focus of Mindfulness," Buddhist Society of
Western Australia, Newsletter, July-October 1997.

456 Acariya Maha Boowa Nanasampanno, Wisdom Develops Samadhi, trans. Bhikkhu Pannavaddho
(Udorn Thani, Thailand: Wat Pa Baan Taad, 1980)., p. 24.

BT MLIIL289: “samatho ca vipassand ca, ime dhamma abhifiid bhavetabba.”
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others’ minds (cetopariyanana), the knowledge of recollection of former lives
(pubbenivasanussatinana), and the knowledge of destruction of cankers
(asavakkhayaiiana).*® The following passage referring to vipassanaiana shows

that samatha is the necessary prelude to a mental vision exercise of vipassana.

When his mind was thus concentrated, purified, bright, unblemished,
free from imperfection, malleable, workable, steady, and attained to
imperturbability, he applies and bends down his mind towards intuition

and vision.
Still in the context of the Samarifiaphalasutta, the Buddha specifies the fivefold
abhinnia as being arisen in the consequence of vipassanarndana (knowledge

arising through insight).**

The ascent from vipassananana to the fivefold abhifiiia signifies that the
development of fivefold abhinirid is one of the advantages of vipassana.
Modern scholars, in contrast, have tended to state that the fivefold abhiniria
must be undertaken through the foundation of the fourth jhgna. For example,
Gunaratana proposes the four ripajjhanas and four aripajjhanas instead of
vipassand as the prerequisites of the fivefold abhiiiiia.*®' Similarly, Nagasena
denies any relationship between vipassana and the fivefold abhifiiia.*®*
Goleman not only declares the fivefold abhinria to be the consequent mental
states of samatha, but he further disregards the fivefold abhiniria as the
impediment of vipassana.*® We can see that most scholars argue for the

irreconcilability between vipassana and the fivefold abhiriiia. Nonetheless, this

theme of meditative phenomena is incompatible with the Buddha’s teaching in

8 The eightfold knowledge is the profound spiritual powers arising from psychic insight. For example, the
divine eye is the ability to perceive objects at remote distances or to see beings passing away and being
reborn again. The divine ear is the ability to hear the sounds of deities, and to hear sounds that are far off.

9 D.1.76: “So evam samahite citte parisuddhe pariyodate anargane vigatipakkilese mudubhiite kammaniye

thite anefijappatte fianadassandaya cittam abhiniharati abhininnameti.”

“0D.1.76-83.

461 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 143.

2 Bhikkhu Nagasena, "Insight (Vipassand)," in Vipassana the Buddhist Way, ed. Harcharn Singh Sobti (Delhi:
Eastern Book Linkers, 2003), pp. 99-119, p. 101.

463 Daniel Goleman, op. cit., p. 332.
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the Mahavacchasutta.**

In this discourse, the Buddha suggests that Bhikkhu
Vacchagotta cultivates both samatha and vipassana for the fulfilment of the
fivefold abhininia. Likewise, Buddhaghosa regards vipassand as reinforcing the
process of the fivefold abhirinia: “And if he has had no practice in insight
(vipassand), his direct-knowledge (abhinrnia) is sluggish. If he has, it is
swift.”*® As a consequence, the process of vipassana is the essential meditative
approach to the arising of the fivefold abhiriria. Regarding this implication of

the canonical texts and commentaries, it is reasonable to conclude that

vipassana 1s advantageous for the development of the fivefold abhinria.

The third benefit of vipassana is that it contributes to the perfect outcome of
Buddhist meditation through the vehicle of serenity (samathaydana), which
involves the collaboration between vipassana and samatha. A support of this
collaboration comes from the strong tension between parifia and the jhanas in

the Dhammapada:

There is no jhana for one who is without wisdom. There is no wisdom
for one who does not attain jhana. He, in whom there are jhana and
wisdom, is indeed close to nibbana.**®

It appears that samathayana is appropriate to practice for attainment of the
ultimate goal. Moreover, the Pali literature on the discourses of the Buddha
shows the indispensable role of the jhanas. For instance, the
Mahasatipatthanasutta points to the four jhanas as the definition of the perfect
concentration (sammasamadhi) in the noble eightfold path.**” Some scholars
agree that nibbana is achieved through the joint operation of vipassand and
samatha, rather than only through vipassand in case of the vehicle of insight

(vipassanayana). One such scholar is Jhanananda: “It is clear to me that the

“0* MLL494-496.

45 Vism.87 (tr. Nanamoli p- 88).

466 Dhp.372: “N’atthi jhanam apanfiassa paiida n’atthi ajhdyato, yamhi jhanarica paniia ca sa ve
nibbanasantike.”

“7D.I1.313.
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Buddha taught neither absorption nor insight as distinct practice paths.”*®®

Furthermore, Sujato proposes that samatha and vipassand are seen as a
complementary pair from the preliminary mental training to the end of
liberation.* It is evident that the meditator must develop the collaboration
between vipassana and samatha, to arrive at the supramundane path

(lokuttaramagga).

While this evidence suggests that vipassana is beneficial to enlightenment only
through the samathayana, other scholars believe that the pure vipassand can
lead to supramundane path. Most scholars speak of the meditator who follows
the wvehicle of insight (vipassandyana), namely, vipassanayanika or
sukkhavipassaka (a dry insight worker),*” and thus does not need to attain any
jhanas prior to practicing vipassana. For example, Vajirafiana disregards
samatha: “The process of samatha, therefore, seems to be optional,” and then
says that vipassand is the significant practice for the attainment of nibbana.*’!
His disregarding of samatha can be questioned. Gunaratana also endorses the
meditative path of sukkhavipassaka: “The vipassandyanika, in contrast, skips
over mundane jhana and goes directly into insight-contemplation.”*’* Solé-
Leris agrees with the viewpoint of sukkhavipassaka: “...certain meditators soon
started practicing pure insight (sukkhavipassana), i.e. pursuing the development
of insight without the parallel development of the advanced stages of

99473

tranquillity.” " It is contended that the meditator should skip over samatha and

direct to vipassana.

8 Jhanananda. 2005. "The Lack of Evidence in Support of a Dry Insight Practice" Last updated

28/02/05 URL.: http://www.greatwesternvehicle.org/nodryinsight.htm. Date of access: 11/09/06.
469 Bhikkhu Sujato, A Swift Pair of Messengers, op. cit., p. 27.
470 Vajirafiana Paravahera Mahathera, op. cit., p. 141.
! Ibid., p. 343.
472 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 169.
473 Solé-Leris, op. cit., p. 24.
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On the contrary, vipassand alone cannot lead to Buddhist ultimate goal,
because the canonical texts never distinguish the themes of meditation into
either samatha or vipassana.*”* Kheminda does not accept the practice of pure
insight and points to the attainment of eight jhanas as the prerequisite of
vipassana practice.”” His viewpoint relies on the Sumargalavilasini, which
interprets the purification of mind as the attainment of eight jhdnas.*’
Consequently, there is the substantial relationship between the purified mind
resulting from the jhana attainments and the superior mental vision of
vipassanda. Both samatha and vipassana need to be developed to support

perfect view for final liberation.

Friend, if perfect view is assisted by five factors there comes to be the

fruit of freedom of mind, freedom of mind for its fruit and advantage,

the fruit of freedom through wisdom, freedom through wisdom for its

fruit and advantage. Here, friend, perfect view is assisted by virtue, and

it is assisted by hearing, and it is assisted by discussion, and it is assisted

by tranquillity and it is assisted by insight.477
Here we see the full impact not only of vipassana but also of samatha on the
meditative goal. Therefore, all accounts which are critical of the meditative path
of sukkhavipassaka suggest that vipassanda is beneficial to Buddhist liberation
since it requires the collaboration of other meditative processes especially

samatha.

From the discussion above, we can see the three main benefits of vipassana as
evident in the Buddhist scriptures and modern research. Indeed, according to the

interpretation of most scholars, vipassand is distinguished from the

74 Bhikkhu Sujato, A History of Mindfulness: How Insight Worsted Tranquillity in the Satipatthana Sutta,
p- 82.

7% Kheminda Thera, “Momentary Concentration: Reply to Rejoinder II-1,” in Satipatthana Vipassana
Meditation Criticisma and Replies, et al. Mahasi Sayadaw (Rangoon, Burma: Buddha Sasana Nuggaha

Organization, pp. 63-75), pp. 63-64.

476 Sy I11.1062, “Cittavisuddhiti vipassandya padatthanabhiita attha pagunasamapattiyo.”

11 ML1.294: “Paiicahi kho avuso argehi anuggahita sammaditthi cetovimuttiphald ca hoti
cetovimuttiphalanisamsa ca pannavimuttiphald ca hoti pannavimuttiphalanisamsa ca: Idh’avuso

sammaditthi silanuggahita ca hoti sutanuggahita ca hoti sakacchanuggahitd ca hoti samathanuggahita ca
hoti vipassananuggahita ca hoti.”
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development of the jhdanas. Despite this interpretation, a closer analysis reveals
that the first benefit of vipassana is the ability for developing the profound
states of samatha practice, the jhanas. Whereas the fivefold abhininia is a
product of samatha, the arising of their profound states is closely related to
vipassand. Accordingly, the second benefit of vipassana is the development of
these abhiiiiias. Since early Theravada Buddhist texts do not point to the
meditator who practices pure vipassana for the fulfilment of the path of
enlightenment, the third benefit of vipassand is that it, in collaboration with
samatha, conduces to the Buddhist ultimate goal. Although many scholars do
not share this view of the crucial role of vipassand in attaining these benefits,
the above investigation substantiates the role of vipassand in achieving these
benefits. After the determination of its advantages, the next section discusses

the issue of how vipassana begins.

The Commencement of Vipassana

The discussion in the previous chapter clarifies that the meditator can begin the
process of samatha through the development of the concentrative levels or the
progression of the mental images, and that vipassana requires samatha for the
attainment of enlightenment. At this point, it is important to further clarify two
issues; 1) whether samatha is required at the beginning or the middle or the
final state of the process of vipassana, and 2) which certain level of samatha
operates at that state. This chapter continues the examination of the relationship
between samatha and vipassana and argues that the development of samatha
into the very profound consciousness of the fourth aripajjhana and beyond is
required for the commencement of vipassana. The section will survey this
examination through the discrepancies between the viewpoints of several
scholars in the issues of whether or not samatha is essential and which level of

samatha is necessary for the commencement of vipassana.
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The Essence of Samatha

The two main branches of Buddhist meditation techniques, samatha and
vipassand, are essential for mental purification. The previous chapter examined
the gradual conversion of consciousness advancing along the mode of samatha.
To clarify the enlightenment path, this chapter will investigate vipassana in
comparison with the process of samatha. This investigation continues with the
inquiry of how samatha is essential for the initiation of vipassana. This inquiry
relates to the two viewpoints of many scholars, such as U Ba Khin and Gimello:
1) the essence of samatha, or 2) its non-essence, for the commencement of

vipassand.

The concerns of this discussion are to strengthen some scholars’ viewpoint that
samatha is significant at the beginning state of vipassand. Among these
scholars, U Ba Khin states that the practice of vipassana can begin only after
the development of concentration to a proper level.*’® He explains simply that
excellent concentration leads to the excellent awareness of anicca
(impermanence).’”” Similarly, Gimello characterizes the beginning of the
reviewing process of vipassand as the adequate stillness of mind.”*" Story
echoes Gimello’s opinion: “When concentration has been attained and is fully
under the control of the meditator, it becomes possible to advance to the next

. . — 5481
exercise, that of vipassana.” 8

Piyadassi not only agrees with them, but further
includes moral habit (sila): “So the meditator training himself in virtue and

concentration, develops vipassana.” The development of concentration is never

478 U Ba Khin, "The Essentials of Buddha-Dhamma in Meditative Practice," in Vipassana Journal, ed. S.N.
Goenka (Vipassana International Meditation Centra, 1983), pp. 1-6, p. 3.

7 1bid., p. 6.

480 Robert M Gimello, op. cit., p. 181.

“1 Brancis Story, The Buddhist Outlook Essays Dialogues Poems (Kandy: Buddhist Publication Society, 1973),
p. 144.
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an end in itself, he claims, because it is only a means to a more sublime process,

. - 482
vipassanda.

This view is justifiable because the process of mental vision of vipassana needs
the clear consciousness and mindfulness arising from the process of samatha.
Additionally, concentration seems to be employed instrumentality to improve
the mind. Kamalashila clarifies the objective of concentration as the elimination

of dullness and excitement for the development of vipassana:

Therefore, to actualize that special insight realizing ultimate reality, you
must first become proficient in calm abiding meditation. Since this
single-pointed concentration is a positive thought, subtle mental

dullness and excitement must be abandoned. >’
Goenka confirms this tension between vipassana and samatha by the simile
which compares vipassana to an activity of seeing into a deep pool and samatha
to undisturbed and clean water. Since it is impossible to see into the depths of a
pool when the water is turbulent and contaminated, then it is inconceivable to
gain insight into the depths of our reality with agitated mind.*** As the Buddha
says:

Monks, develop concentration. A monk, who is concentrated, monks,

understands things as they really are."™
It can thus be shown that the role of samatha in bringing about mental
unification and purification is the condition required for starting vipassana

practice.

On the basis of a detailed examination of the psychological relationship
between samatha and vipassana, it should be argued that many scholars’ idea of

marginalizing samatha in the initiation of vipassand has far reaching and

482 Piyadassi, The Spectrum of Buddhism : Writings of Piyadassi (Staten Island, N.Y.: J. de Silva, 1991), p. 228.
483 Dalai Lama, root text by Kamalashila, Stages of Meditation, (London: Rider, 2001), p. 90.

484 S N. Goenka, op. cit., p. 98.

83 S 1I1.13: “samddhim bhikkhave bhavetha samahito bhikkhave bhikkhu yathabhiitam pajanati.”
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controversial implications. First of all, it is useful to categorize those scholars
who have written on the independency of samatha and the beginning of
vipassana into three groups. This categorization relies on their interpretation of
how samatha and vipassand interact: independently, supportively or
counteractively. The first group of scholars attempts to distinguish clearly
between samatha and vipassana in relation to the Buddhist soteriology and
Buddhist philosophical theory. For instance, Griffiths speaks of the
independency of these two meditative techniques as a result of their different
soteriological methods and goals. On the one hand, he says about vipassana:
“Those who follow and advocate the analytical techniques tend to perceive the
basic human problem as one of ignorance, an inaccurate understanding of the
way things are.”**® His idea is acceptable that, if the problem is ignorance, the
solution must be knowledge. On the other hand, this is what he says about
samatha: “the practitioners of the enstatic techniques aimed at tranquillity tend
to perceive basic human error as one of attitude rather than cognition; the key
Buddhist term here is ‘thirst’ (fanha), a term that denotes all types of passionate

desire and attachment.”*’

This 1dea is also reasonable in that, if the attitude
arising from thirst causes suffering, then we must tranquilize our thirst with

mental stillness.

Although Griffiths suggests an inconsistency between the process of samatha
and vipassana, close investigation confirms a relation between them. In the
Brahmanasutta, the goal of getting rid of ignorance appears to be relevant to

samatha.

Perfect concentration, Ananda, when developed and made much of, has
as its final goal the removal of desire, the removal of anger, and the

. 488
removal of delusion.

486 paul J. Griffiths, On Being Mindless : Buddhist Meditation and the Mind-Body Problem, op. cit., p. 14.
487 Tha:
Ibid.
8 S V.5-6: “Sammasamadhi Anando bhavito bahulikato ragavinayapariyosano hoti dosa...
mohavinayapariyosano hoti.”
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Apart from the destruction of ignorance, the role of understanding the way
things are appears to involve the process of samatha: “Monks, develop
concentration. A monk, who is concentrated, monks, understands things as they

99489

really are.”™" It is found that, the meditator needs to cultivate both samatha and

vipassand in order to disperse ignorance.

Among the second group of scholars, Sujato specifically addresses the
consistency between samatha and vipassana. As he says: “samatha is like the
left foot, vipassana like the right foot - one can only move one foot forward by

%0 He, while seeking to portray samatha and vipassana as

leaning on the other.
requiring each other’s support, further describes them as a pair of meditative
processes which can be developed from the beginning independently. As he
claims: “Thus samatha and vipassana function as a pair, not only in the
preliminary training, but also right up to the ultimate liberation.”*' This
statement signifies that the meditator can begin vipassana without any basis of
samatha. Magness echoes this sentiment: “Samatha and vipassana, although
they may be practiced in isolation, do not prosper without each other’s
support.”** Likewise, Dhammavuddho, while speaking of the cooperation
between samatha and vipassana for the final liberation, proposes their
individual commencement: “Both samatha and vipassand are needed for final
liberation. But the order of practice is not important. One can either practise

493 . : -
" However, if samatha and vipassana

samatha first or vipassand first.
perform like walking with both feet, it should be born in mind that while
standing on the other foot, one foot has to step first. It would seem that the first
step should be samatha in order to develop the mental function of visual

intuition up to the appropriate state for commencing the process of vipassana.

“Y SIIL13.

490 Bhikkhu Sujato, A Swift Pair of Messengers, op. cit., p. 28.

“1bid., p. 27.

2 Terry Magness. 2002. "Samatha-Vipassana (Tranquillized-Penetrative Insight).” Last updated: 2002. URL:
http://www.mkds.org/vistas3.html. Date of access: 12/09/06.

493 Ven. Dhammavuddho Thero, op. cit., p. 76.
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The third group of scholars interprets both meditative processes as the
counterbalancing application. Ruegg, one of them, concerns samatha and

vipassand as complementing functions:

If samatha is in excess, the mind of the meditator will be blunted and
dull and pariria will then have to be especially cultivated. But if pasiia is
in excess, his mind will be agitated and samatha will then have to be

cultivated in par‘[icular.494
Whereas samatha and pariia are opposite characteristics, Ruegg finds the
yoking practice of samatha and vipassana to be in balance. As he proposes:
“when samatha and vipassana are on the contrary in balance, the mind is in

»*3 His treatment of the imperfection of excessive samatha and

equilibrium.
pania appears to be questionable according to the perspective found in Pali
canonical texts.*”® An examination of the Gangapeyyalavagga recommends the
development of samadhi and parifia into the unlimited degree for the

nullification of all cankers (asavas).*””’

In considering that the counterbalancing functions of samddhi and parifia may
possess the opposite characteristics, they then should be cultivated together in
balance. However, the Samdadhibhavanasutta supports the development of a
particular type of samadhi to an unlimited degree to achieve the neutralization
of cankers (asavas): “There is, Monks, concentrative meditation, when
developed and made much of, conduces to the destruction of the cankers.”*®
Ruegg has created the philosophical problems of implicating both samadhi and

panna as opposite processes. According to the perspective found in Pali

canonical texts, his statement that “if parisid is in excess, his mind will be

% David Seyfort Ruegg, Buddha-Nature, Mind and the Problem of Gradualism in a Comparative Perspective :
On the Transmission and Reception of Buddhism in India and Tibet (London: School of Oriental and African
Studies, 1989), p. 183.

3 Ibid.

*° It may be that Ruegg’s statement is based on non-Pali sources.

“78.V.249.

498 A 1L.44: “atthi bhikkhave samadhibhavana bhavita bahulikata asavanam khayaya samvattati.”
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agitated” expresses the contrary attributes of samdadhi and paririda. In agreement
with Ruegg’s viewpoint, Keown states:

...central to samatha practice are the jhanas and immersion in the

jhanas leads directly to the elimination of discursive thought. In this the

technique contrasts sharply with vipassand where discriminating

awareness is a sine qua non for propositional knowledge of the pasiiia

kind.*”
Their opinion regarding irreconcilability between samdadhi and paririd proposes
a contradiction with the Pali canonical texts. For example, the Dhammapada
clearly states the need for collaboration between pariiid and jhana: “There is no
jhana for one who is without wisdom. There is no wisdom for one who does

not attain jhdna.”*

Ruegg’s term ‘excessive panna’ does not appear to make
sense. Perhaps he is interpreting pasinia as intellectual, discursive or analytical
knowledge. If the light of pasinia is developed then the darkness of ignorance is
abandoned comparatively. It is generally accepted that parifia possesses a
superior power essentially directed towards freedom from the circle of

- - - - 501
existence (samsara) without any negative feature.

Thus, samadhi and parinia,
performing reconcilable processes, have to be developed and made much of

according to the fact that the former is the basis of the latter.

Now we have come so far with the three groups of scholars who speak of the
development of vipassana directly without the basis of concentration. Even if
these scholars’ interpretation of the interaction between samatha and vipassanda
can be categorized into independent, supportive or counteractive processes, this
section has argued for the requirement of samatha in order to begin the process
of vipassana. As shown in the description of the exercise of vipassananana
(knowledge arising through insight), the Buddha suggests the preliminary

exercise of samatha before this exercise: “when his heart was thus

49 Damien Keown, op. cit., p. 77.
> Dhp.372.
%01 Jayantha Ruberu, op. cit., p. 254.
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concentrated, purified, bright, unblemished, free from imperfection, malleable,

2302 1t can be concluded that

workable, steady, and attained to imperturbability.
vipassana and samatha are developed with each other’s support on the
condition that the commencement of vipassana needs the basis of samatha to

initiate the process of profound mental vision.

We can infer from the discussion above that, even though there are two groups
of scholars writing on the inquiry “Is samatha necessary to initiate vipassana?,”
the theme that samatha is justifiable appears to be more reasonable. For the
process of special mental vision to come about, the meditator must first become
proficient in samatha in order to abandon subtle dullness and excitement.
Therefore, the interpretation of the relationship between samatha and vipassana
as opposite or autonomous characteristics is unjustified. Although both
samatha and vipassand contribute to the progression of each other, the former
needs to be primarily cultivated in order to induce the visual intuition of mind

into the appropriate state for commencing the latter.

The Necessary Level of Samatha

The discussion on the essence of samatha notes that the process of vipassanda
cannot be carried on by those whose minds and bodies are constantly set upon
by agitation from within and distraction from without. For this reason, it is
important to investigate which level of samatha is exactly needed for the
beginning of vipassand. In order to help the development of vipassanda, a
specific level of samatha is required and this is fostered through momentary
and access concentration until the beyond mode of jhdanas is reached. This
necessary level of samatha will be explored through the examination of the

relationship between vipassana and the five features of samatha; unsettled state

S92 p1.76.
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of concentration, momentary concentration, access concentration, deep

concentration of jhanas and the ‘beyond’ mode of jhdanas.

Now this will focus on the question of why is it necessary to identify a specific
level of samatha at which it supports the initiation of vipassana. Some scholars,
attempting to propose the significance of samatha for vipassana exercise, do
not specify the minimum level of concentration for starting vipassana. For
instance, Ranasinghe points out the essence of samatha, not its specific level,
for the development of vipassana: “It is when the mind is so settled and
pacified that the more significant and far more important vipassana meditation

d.”°® That the minimum level of samatha is

can be effectively attempte
changeable may depend on individual personality. Thus Gimello states: “the
ideal is a combination of the two members, a judicious balance of quiescence
and insight. The exact proportion depends largely on the temperament or
aptitude of the individual meditator.”** If samatha and vipassana perform as
parts of a yoking process with opposite characteristics, personal temperament

should be concerned with determining the ideal proportion between them.

But, in fact, both of them promote each other and vipassanda requires the mental
visual ability arising from the minimum requirement of samatha. For this
arising of mental vision, Buddhadasa refers to various states of concentration:
“Each of the various states of concentration is a basis for insight (vipassana),
that is, seeing impermanence, unsatisfactoriness and non-selthood.” His idea
that vipassana can be based on any level of concentration seems to equate

506

vipassana with mental noting, or, conceptual thought,” without any ability of

%93 Dayaratne Ranasinghe, Deliverance through Buddhism (Buddhist Concepts That llluminate Life's Journey),
trans. L MV de Silva (Nawinna-Maharagama: Tharanjee Prints, 1995), p. 75.

594 Robert M Gimello, op. cit., p. 187.

%95 Bhikkhu Buddhadasa, op. cit., pp. 79-80.

2% Conceptual thought is thinking of any phenomena, the thinking having the three characteristics. That is, that
the object thought about is impermanent, that the object can not therefore completely satisfy, and that the
object thought about has no inherent existence.
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profound mental vision. However, from the etymological analysis of the term
‘vipassana,’ it 1s clear that it implies more. It is the state of profound mental
vision, beyond just mental noting, or conceptual thinking. The initiation of
mental vision corresponds with a certain level of samatha. This argument is
recorded in the Vimuttimagga, where Upatissa points out the concentrative level
of the fourth jhana as the basis for the development of the mental vision of
divine eye (dibbacakkhu).””  This theme coincides with the
Bhayabheravasutta.”® Therefore, rather than uncertain intensity, a definite
degree of samatha initiates and sustains the process of visual intuition of

vipassand.

A samatha level of momentary concentration can fulfil the process of changing
attention through the physical senses, but not the vipassana process of mental
vision. Momentary concentration does not refer to a single moment of
concentration. Rather, it denotes the dynamic concentration which flows from
object to object of phenomena, while retaining a sufficient level of samatha for
mental purification. In fact, many scholars state that the momentary
concentration is necessary for the commencement of vipassana. For instance,
Payutto refers to the concentrative basis of vipassana as vipassanasamadhi,
which is the very first level of concentration. He compares this
vipassanasamadhi with the concentrative level between khanikasamadhi
(momentary concentration) and upacarasamadhi (access concentration).”” This
concentrative level is not specified directly as momentary concentration but is
very close to it. In addition, U Pandita refers to the appropriate concentrative
level for vipassana as vipassandajhana which he compares with momentary
concentration. As the mind should move from one sense object to another that

arises during the vipassana process, then U Pandita employs the term

*07 Upatissa, op. cit., p. 244.

508
M.1.22-23.
%99 Phra Prayudh Payutto, Natural Laws and Values for Life (State University of New York Press, 1995), p. 271.
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‘momentary concentration’ for vipassandjhana.’'® Many scholars, such as
Ussivakul,’"' Thirasacco,’'? and Bhikkhu Bodhi,’"® consider the idea that the
momentary concentration is the prior condition to the development of
vipassand. It 1s found that the theme of momentary concentration relies on the
interpretation of vipassanda as the process of changing attention through the
fivefold physical senses; eyes, ears, nose, tongue and body. According to these
scholars’ interpretation of vipassana, the main characteristic of vipassana
should comprise the process of changing attention rather than a particular state

of mental vision.

This process of changing attention influences the mind to move from object to
object, which is just the untrained mind. Of course, this process is in direct
conflict with the abilities of knowing and seeing in the process of vipassana as
it influences the mind to move from object to object, as an untrained mind

>1* the Buddha uses the parable of a

would. In the Chappanakopamasutta,
hunter who catches six animals: a snake, crocodile, bird, dog, jackal and
monkey, to illustrate how to train the mind. The hunter ties each to a rope and
then ties the six ropes together before releasing them. Those animals, of course,
would pull toward their home grounds in six different directions. This is similar
to the six different sense objects pulling the untrained mind. However, if the
end of each rope was tied to a solid pole, then these animals could only wander
around the post until they became exhausted. Subsequently, they would remain
near the post. Similarly, if the meditator practises concentrating on only one
object; the trained mind will not be distracted because of the sense objects. This

parable shows that the trained mind is the result of tying it to one subject of

concentration so that one-pointedness of mind occurs.

>!% Sayadaw U Pandita, op. cit., p. 202.

51 Archan Vinai Ussivakul, An Introduction to Buddhist Meditation for Results (Bangkok, Thailand:
Tippayawisuit Ltd, 2003), pp. 93-94.

312 Bhikku Thirasacco, The Principles of Happiness (Penang: Sammatta Bhala Dragon Publication, 1997),
p. 108.

>3 Bhikkhu Bodhi, op. cit., p. 51.

>4 S.1V.200.
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Even though the restraining of mind on a single object encourages the internal
vision process of vipassana, one might assert that its absorbed state disagrees
with the secular world process of paying attention to sensory data. The secluded
mind seems to involve a complete withdrawal from the daily life of activity.
This work proposes that the more the mind is concentrated; the more the
sensory data are recognized. Indeed the simile of the spider illustrates the
collaboration between the focused mind and sense perception. The spider hunts
by remaining at the centre of its web and waiting for insects to become
entangled. Remaining motionless at the centre is the best location for
anticipating the movements of its prey. If the spider wanders around, it cannot
successfully monitor the movements of the insect. In this simile, the spider
corresponds to the mind, and its observation of the movements of the insect
signifies the perception of the different sense objects. Therefore, the
tranquilized mind is the best state in which to recognize the sense objects and
for reinforcing the perception of sensory data. Turning to its benefit for
meditation, when the Buddha suggests the particular cultivation of
concentration as leading to intuition and vision (fianadassana), he employs the
term ‘bahulikata® which means ‘made much of,” not just superficial
concentration as momentary concentration.””> Besides this, the Dussilasutta
recommends the concentrative development into the state of perfect
concentration, which consists of the four jhanas, as a significant factor for
‘intuition and vision of things as they really are (yathabhiitarianadassana).’
When there is no perfect concentration, then the cause for intuition and

vision of things as they really are is destroyed for one who lacks perfect
concentration.”'°

That the sufficing condition of yathabhiitaiianadassana is the profound unified
and firm mental states of the four jhanas, rather than changing attention.

Therefore, momentary concentration, moving attention from the sense object to

°' D.IIL222.
316 A TIL19: “sammasamadhimhi asati sammasamadhivipannassa hatapanisam hoti yathabhitaiianadassanam.”
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another object, can be deemed inappropriate to the developing the mind and to

inducing the process of vipassand.

The progression of samatha into the unreliable state of access concentration is
still insufficient to encourage the process of vipassana. Indeed, access
concentration is the concentrative state at the intermediate stage between
normal consciousness and full concentration, and is sufficient to suppress the
hindrances. Mererk disregards the full concentration of the jhdnas as the mental
states beyond fivefold sense-activity, lacking reflection upon the five physical
senses. Then he proposes access concentration as suitable for facilitating the
arising of vipassana.”'” U Ba Khin echoes this idea: “When the student has
reached a certain level of samadhi, preferably upacarasamadhi, the course of
training is changed to vipassana or insight.”'® Nyanaponika also prefers access
concentration since it possesses the full strength of thought-conception and
discursive thinking in collaboration with mental concentration.”'” The concept
of access concentration (upacarasamadhi) is presented in both the Abhidhamma
and in the Buddhist commentaries; however, it can be suggested it is most

 In addition,

probably not part of the Buddha's original discourses.”
Buddhaghosa compares the unreliability of access concentration as the young

child who tries to stand but repeatedly falls down on the ground.’”'

This unstable state of access concentration seems to be unable to support the
persistent mental vision of vipassana. Moreover, the selection of the
undependable state of the momentary or access concentration for initiating

vipassand relates to the interpretation of vipassana as the perceptual process

517 Phramaha Prayoon Mererk, op. cit., p. 124.

o8 Sayagyi U Ba Khin, "On the Path," in Vipassana a Universal Buddhist Technique of Meditation, ed.
D.C. Ahir (Delhi: Sri Satguru Publications, 1999), Chapter 3, pp. 14-21, p. 18.

>!9 Nyanaponika, op. cit., p. 103.

529 Jhanananda. 2005. “A Proposed UnifyingTheory for the Experience of Gnosis,” Last updated:
25/10/2005. URL: http://www.greatwesternvehicle.org/transitionalabsorption.htm. Date of access:
11/09/06.

521 Vism.126 (tr. Nanamoli p. 131).
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through observation of five senses and the analytical process of the three
characteristics: impermanence (anicca), unsatisfactoriness (dukkha) and not-self
(anatta). If vipassana is this fivefold perceptual process, to confine
concentration to momentary or access concentration is appropriate. But
vipassana is the mental process of superior vision, which requires a very

profound state of concentration. As the Buddha says:

Four concentrative meditations. This concentrative meditation, friend,
when developed and made much of, conduces to 1) happiness here and
now; ...2) gaining intuition and vision; ...3) mindfulness and well-

awareness; ...4) the destruction of the cankers.”*
This discourse shows that intuition and vision (7idnadassana) is based on the
progression of mental development into the profound attainment of
concentration, namely, the jhanas. Moreover, the Buddha regards the exclusive
concentrative levels of the four jhanas as perfect concentration
(sammasamadhi).’> Therefore, the canonical sufta texts clearly give
considerable importance to jhanas. Further evidence in the Dhammasangani
explains that the transcendental path must be of at least the degree of the first

=524 -
jhana.””" Kheminda agrees:

...the development of insight requires previous development of the eight
attainments with first jaana as a minimum. Without even this minimal
requirement satisfied, purification of mind is not fulfilled and no true
insight is possible.’*’

This makes it clear that the meditator requires the level of samatha, ascending
beyond access concentration into the mode of jhana, in order to begin

vipassand.

S22 D 1I1.222: “Catasso samadhi-bhavana. Atth’avuso samadhi-bhavana bhavita bahuli-kata
ditthadhamma-sukhaviharaya samvattati. ...fiana-dassana-patilabhaya samvattati. ...sati-sampajaniidaya
samvattati. ...asavanam khayaya samvattati.”

B DIL313.

2% Dhs.60.

525 Kheminda Thera, The Way of Buddhist Meditation, second ed. 1982 (Colombo: Lake House Printers &
Publishers, 1% 1980), p. 25.
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The evaluation of the relation between vipassana and jhana suggests that the
profound states ofthe jhanas are inappropriate to stimulate the process of
vipassand. Many scholars investigate the connection between both terms in
various ways. For example, Jhanananda treats jhana as an equivalent meditation
state to vipassana. He claims both meditation exercises to be different aspects
of the same meditative process.”*® However, as vipassand and jhana are closely
related, it could be considered that vipassand is the meditative process itself, or
samatha is included in vipassand, while the jhanas are the reference points of
the concentrative process. That is, vipassana is one thing while the jhanas are
another, referring specifically to the commencement of vipassanda. In this
regard, the other Buddhist scholars state that the concentrative levels of the
jhanas are associated with the commencement of vipassana. Soma, among
these scholars, clearly specifies the first jhana as the lowest concentration level
needed for the application of vipassand. His claim relies on the consideration of

the five hindrances:

Of no state before the first jaana has it been said by the blessed one that
it is separate from sense-desires and separate from other evil states, that

is to say, aloof from the hindrances that obstruct clear vision,.. 37
Just as the clouded sun cannot illuminate the world, the mind clothed and
clouded by hindrances, cannot see the truth. Indeed, the five hindrances obstruct
the mind from seeing and understanding things clearly.”*® The abolishment of
this major obstacle makes the mind clear and allows it to perform the process of
visual intuition. In addition, Brahmavamso states that the meditative practice
leading to enlightenment begins by suppressing the five hindrances temporarily

. . : = 529
in order to experience vipassand.

526 Jhanananda. "The Lack of Evidence in Support of a Dry Insight Practice,” op. cit.

527 Thera Soma, op. cit., p. 359.

528 §olé-Leris, op. cit., p. 94.

529 Venerable Ajahn Brahmavamso, "The Five Hindrances (Nivarana),” newsletter April 1999.
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Nonetheless, some scholars disregard the jhanas as lacking the support of
vipassanda. For instance, Goenka says: “Such concentration, even if not

developed to the level of the trance (jhana) states, is very helpful.”>*

Gunaratana indicates: “Insight cannot be practiced while absorbed in jhana.”>!
This viewpoint of disregarding the jhanas as interfering with vipassana is
incompatible with the Buddha’s teaching in the Samadhisutta. This discourse
reveals that the meditator cannot enter and abide in freedom of mind
(cetovimutti) or freedom through wisdom (panrniavimutti) without the peace of
concentration at a high degree, and without the accomplishment of one-
pointedness of mind.”** We can see that the accomplishment of the first jhdna is
significant in not only disposing of the five hindrances, but also in entering the
path leading to enlightenment. So, in order to begin vipassana, at least the
hindrances must be eliminated through the first jhiana. It is an occasion for a
further investigation into whether or not the higher jhanas need to be
developed. The relation between the jhanas and vipassand is found in the
Mahayana Buddhist Meditation where Sopa says: “higher vision is only
possible through recourse to some mentality belonging to one of the four

>3 Even if he gives a choice for all

trances or the four formless absorptions.
jhana states, the fourth jhana is the most valuable for vipassana because it is
free from the gross factors of the first three jhanas and it is not as refined as the
factors belonging to the four ariipajjhanas.’®* His opinion, consequently, seems

to regard ripajjhanas as more excellent than arippajjhanas.

Of course, according to the more refined in quality of the ariipajjhanas, they

should be more appropriate than the riipajjhanas in promoting the profound

330 Goenka, "Moral Conduct, Concentration, and Wisdom,” op. cit., p. 109.

531 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 170.

32 AL 425-426.

533 Geshe Sopa, "Samathavipasyanayuganaddha: The Two Leading Principles of Buddhist Meditation," in
Mahayana Buddhist Meditation: Theory and Practice, ed. Minoru Kiyota (Hawaii: The University Press of
Hawaii, 1978), pp. 46-65, p. 56.

> Ibid.
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mental vision process of vipassana. The greater advantage of the ariupajjhanas
is clearly expressed in the Nivapasutta where the Buddha describes all eight
jhanas. In this discourse, the eight jhanas induce the destruction of cankers by
seeing with wisdom (padidcakkhu)and by blinding Mara.”” The Buddha
explains how to achieve the ultimate goal in a practice sequence from each state
of ripajjhanas to each of the aripajjhanas. This progress of mental
development shows that the more profound and peaceful states of the

arupajjhanas produce deeper states of visual intuition.

However, Buddhadasa disregards the right mental development of the
ariipajjhanas as a different meditative path from vipassand.”® In addition,
Bhikkhu Bodhi, while regarding the ariipajjhdnas as the most exalted state of
consciousness, does not accept them as the basis of vipassand and for gaining
the Buddhist deliverance.”®” That is because he considers the meditative
technique rather than mental quality for vipassand development, and then he
rejects the very profound states of the aripajjhanas. If the arupajjhanas do not
relate to vipassand, one might wonder why the Buddha arranges them into the
path leading to freedom through wisdom (pasiiiavimutti).”>® So, in his Early
Buddhism and its Origins, Varma points out the relationship between the
aripajjhanas and mental vision: “the four process stages of ariipajjhanas are

2339 The ascent from

stages when supramental vision dawns on the Bhikkhu.
rupajjhanas to ariipajjhanas signifies the progress of visual ability of mind in

order to perfectly realize the more profound object.

It is speculated that for the commencement of vipassana, the arupajjhanas

provide a greater ability of mental vision than the rupajjhanas. Despite this,

335 ML1.159-160.

336 Bhikkhu Buddhadasa, op. cit., p. 89.

337 Bhikkhu Bodhi, op. cit., p. 51.

338 P 11.70.

339 yishwanath Prasad Varma, op. cit., p. 272.
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they appear to lack the ability to establish the process of vipassana. What is
referred to is an evaluation of the Buddha to the fourth ariipajjhana: “this
Dhamma does not lead to giving up, detachment, cessation, appeasement,
knowledge enlightenment and extinction: it leads up to the sphere of neither-

2340 If the intensified consciousness of the

perception-nor-non-perception only.
fourth ariipajjhana can establish the process of vipassana, it is not difficult for
Uddaka Ramaputta, one of the teachers of prince Siddhattha, to experience the
process of vipassanda. Since it is generally known that vipassana is a
specifically Buddhist method, then the level of samatha required for the arising
of vipassand would also be unique to Buddhism. Before his enlightenment, the
Buddha studied yoga under different teachers and attained the fourth
ariipajjhana, but it did not provide the complete liberation. He later discovered
vipassand, which is the appropriate meditative method leading to complete
cessation of suffering. It appears that vipassana is a method unique to
Buddhism.”*' Thus, for the commencement of vipassand, first of all the level of
samatha that is unique to Buddhism and more profound than the yoga practice
of the fourth arupajjhana has to be developed. It is evident that the mind needs

to be further cultivated into a more profound state than the fourth ariipajjhana

in order to achieve sufficient ability of mental vision for vipassana.

At this point, one might suggest looking at what follows the attainment of the
fourth aripajjhana, which is the cessation of perception and feeling. This
cessation, regarded as the ninth jhana,”* refers to the process of vipassand.
Nonetheless, it i1s unsuitable as a concentrative level supporting the initiation of

vipassand because it arises from the synthetic practice of samatha and

30 MLL166.
341 Mererk, op. cit., p. 123.
542§ 11.222.
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vipassana.”” A detailed examination of the cessation of perception and feeling

will be presented in chapter four.

In regard to an evaluation of the Dhammacakkappavattanasutta (Setting in
Motion the Wheel of Truth), the level of samatha which is the basis of the four
noble truths tends to be effective in initiating an exercise of vipassand. In this
discourse, the Buddha regards a series of experiences as the prerequisites for the

process of insight into the four noble truths and then enlightenment.

This is the Noble Truth of Suffering: thus, Monks, such was the vision,
the intuition, the wisdom, the knowledge, the light, that arose in me in

regard to things unheard before.”
The five instrumental factors of insight, vision (cakkhu), intuition (7idna),
wisdom (paiiiia), knowledge (vijja) and light (aloka), arise along with every
step of realization of the four noble truths. In this passage, the phrase ‘unheard
before’ indicates that the Buddha did not enter these five instrumental factors of

insight before his enlightenment.

A further examination of vipassana reveals that the development of samatha
ascending into the “series of experiences” that accompanied the Buddha’s

mental orientation “to each of the noble truths;”>*

vision (cakkhu), intuition
(iana), wisdom (pafiiia), knowledge (vijja) and light (aloka), are the minimum
requirement for the arising of the vipassana process. This research will refer to
this series of experiences as the “instrumental factors” of vipassana. It might be
argued that these five factors are merely synonyms for insight and then
enlightenment. This may be so because the five factors and insight are closely

related to each other. However, in the Dhammacakkappavattanasutta, cakkhu,

%3 Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 203.

' S.V.422: “Idam dukkham ariyasaccan ti me bhikkhave pubbe ananussutesu dhammesu cakkhum udapadi
Aanam udapadi paiinia udapadi vijja udapadi aloko udapadi.”

35 Alex Wayman, Buddhist Insight : Essays, edited and introduced by George R. Elder, Motilal Banarsidass
Publishers, Delhi, 1984, p.153.
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fiana, pania, vijja and aloka are actually instrumental in bringing about

vipassana or insight. This can be stated for the following reasons.

Firstly, these five instrumental factors generate the mental activities of profound
vision which together constitute the process of insight. The Buddha stresses
these five factors repeatedly in this sutta, stating that these things are being
heard for the first time. Thus these mental phenomena, unique to Buddhism,

appear to be of more importance than a simple list of synonyms.

Secondly, the continual arising of the five instruments strengthens the process
of insight. This can be seen in the Dhammacakkappavattanasutta where the
graded series of understanding of the four noble truths is intensified as the five
instruments are employed over and over again.546 Simultaneously, the effects
of the five instruments become stronger as insight grows. In other words, there
is a mutual strengthening between the five instruments and the process of

vipassand.

So what is this relationship between insight or vipassana and the four noble
truths?

a) The four noble truths are objects of insight (along with the five
aggregates, the twelve ayatanas or sense spheres, the eighteen elements,
the twenty two indriyas, and the twelve nidanas or causes that constitute
the process of paticcasamuppdda).”’ 1In the sutta in question, however,
the particular object referred to is that of the four noble truths.

b) As stated above, there is a gradual intensification of insight as the
instrumental factors are employed in the process of realisation of the four

noble truths (in the Dhammacakkappavattanasutta).

108.v.422-423
47 Nyanatiloka, The Buddha's Path to Deliverance in Its Threefold Division and Seven Stages of Purity, op. cit.,
p. 150.
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c) There are twelve steps in all to this process of intensification. Each noble
truth has three steps; each step brings about a deeper degree of insight.
Each begins with “this is the noble truth of ...” (the first step). That is,
the statement about the first noble truth says “this is the noble truth of
suffering”; the statement about the second truth says “this is the noble
truth about the origin of suffering” the third says “this is the noble truth
about the cessation of suffering”, and the fourth says “this is the noble
truth about the path leading to the cessation of suffering. Then: “this
noble truth ... is to be fully understood (“abandoned” for the second
truth, “realized” for the third and “cultivated” for the fourth).” This is the
second step. Then: “this noble truth ... has been understood”
(“abandoned” for the second truth, “realized” for the third and
“cultivated” for the fourth)”. This is the third step. Thus there is a
gradual intensification during the three steps of each truth;

d) There is also a gradual intensification of insight as one moves from the
first truth to the second truth, to the third truth and to the fourth truth.
That is, the degree of insight increases as one progresses from the
recognition that suffering exists, to the recognition that the suffering has
a cause. Then there is a further intensification as it is recognised that the
suffering can cease and, finally that there is a path leading to the

cessation.

The modern commentaries agree that there is a relationship between vipassana
and the four noble truths. For example, Nyanatiloka suggests that the four noble
truths are objects of insight-wisdom (vipassandpaiiiid).”*® Vanarat states that the

four noble truths are the ground of vipassana.’* The meaning of ground

548 Nyanatiloka, The Buddha's Path to Deliverance in Its Threefold Division and Seven Stages of Purity, op. cit.,
p. 150.

Somdet Phra Vanarat, Insight Meditation, trans. Ven. Phra Dhammavisuddhikavi, fourth ed., 1 vols.
(Bangkok: Mahamakuta Rajavidyalaya, 2001), p. 2.

549
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(bhizmi) refers to one of the objects of vipassana practice. What he means is that
an understanding of the four noble truths can strengthen the internal vision of
vipassana and vice versa. Story also proposes an association between vipassana
and the four noble truths: “It is in the latter form of meditation (vipassana-
bhavana) that the mind finally penetrates the four noble truths.”> In addition,
Ussivakul speaks of their association by indicating the profound level of
wisdom that vipassand is concerned with, and by means of which the four noble
truths are realized.”' These modern scholars appear to agree, in their own ways,
that the perfect intuitive realization of the four noble truths is somehow

cultivated during the process of vipassana.

Thus, the arising of the five instrumental factors is a meditative experience
unique to Buddhism and the means by which the four noble truths can be
realized. This demonstrates that the five factors, which are the transcendental

knowledge product of samatha®>*

developed in order to realize the four noble
truths, are also the predominant factors for inducing the process of vipassana.
For the commencement of vipassana, the meditator has to develop mental
purification and unification advancing from the fourth aripajjhana.
Consequently, the progression into the very profound state of the arising of the
five instrumental factors, unique to Buddhism, is significant for the realization

of the four noble truths and the commencement of vipassana.

Once this is done, the degree of samatha needed for the arising of vipassand is
determined. In regard to mental vision rather than individual personality, this
definite level of samatha is necessary. A specified level of momentary
concentration is suitable for the process of changing attention through the

fivefold physical senses; eyes, ears, nose, tongue and body, but not for the

%0 Brancis Story, op. cit., p. 52.
31 Ussivakul, op. cit., p. 95.
352 Desaransi, op. cit., p. 86.
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particular state of mental vision. This changing attention causes the mind to
move from object to object inducing the mind to revert to its untrained form.
Although the mind is trained into the state of access concentration, it cannot
fulfil the development of vipassana. An ascent from access concentration to the
ripajjhanas is still ineffective for inducing vipassana. According to modern
scholarship, ariipajjhanas seem to be less effective than ripajjhanas in
supporting vipassand. Despite this theme, the detailed consideration of the eight
jhanas reveals that the deeper equanimity of ariipajjhanas produces the more
refined visual intuition. Indeed, even the attainment of a high level of
ariupajjhanas is insufficient for vipassand since it does not lead to
enlightenment. Admittedly, the meditator requires the development of samatha
beyond the ariipajjhanas into the meditative state unique to Buddhism. That is a
very profound and subtle state of mental purification and unification from
which the five instrumental factors, vision (cakkhu), intuition (7iana), wisdom
(pafiiia), knowledge (vijja) and light (aloka), arise in order to completely realize

the four noble truths and thus initiate the process of vipassana.

To summarize the discussion on the commencement of vipassana, this section
of the study has dealt with the two issues; “Is samatha essential or not” and
“Which level of samatha is required.” Proficiency in the calm abiding of
samatha is consistently appraised as the fundamental component from which
vipassand is begun. The process of vipassana needs the support of samatha in
order to achieve a very stable and profound state. The appropriate level of
samatha for the commencement of vipassana is drawn from the study of the
relation between vipassana and the four noble truths. The study has shown that
the ascent of samatha from the aripajjhanas to the arising of the five
instrumental factors, vision (cakkhu), intuition (7ana), wisdom (pania),

knowledge (vijja) and light (aloka), is the prerequisite for the commencement
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of vipassana. In the next section, discussion of these five factors is important in

order to clarify how vipassand operates.
An Evaluation of Five Instrumental Factors

This section continues to evaluate the relationship between the five instrumental
factors and the process of mental vision of vipassana. In Buddhist psychology,
understanding mainly takes the form of visual images. To ‘see and understand’
is a very common in Pali: “Bhagavata janata passata ... bhasitam (it was said

by the master who knows and sees).”>

The performing of both psychological
aspects depends on the instrumental factor of insight, namely parfifid, as can be
seen in the expression: ‘pafifiadya passati (he sees by paiiiid).”>>* Accordingly,
the vipassana process of superior and particular seeing is not implemented by
means of the physical eyes, but by means of paiifia. This instrumental factor,
namely, paiiiia comes into existence along with the simultaneous occurrence of
the other four instrumental factors, vision (cakkhu), intuition (7iana), knowledge
(vijja) and light (aloka). Therefore, these five instrumental factors of insight are
acquired for the spiritual insight. The detailed investigation of the psychological
qualities of these five factors explores the essential aspects of vipassana
practice and therefore forms a key to understanding the operation of five

instrumental factors in the process of vipassana. This investigation will be

pursued through the individual analysis of each term.

Vision (Cakkhu)

The first instrumental factor of insight is vision (cakkhu), which is embedded in
relation to the philosophical and mythological discourses. The central truths of
the discourses are ‘seen,” as for example in the Ratanasutta of the

Suttanipata® and Khuddakapatha®® it is said that “one comprehends the noble

533 MLIL110.
34 MLIL112.
535 8n. 229.
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truths and sees them (ariyasaccani avecca passati).” In order to see the truths,
the eye (cakkhu), which is multivalent in meditative practice, should be
developed. So, the profound levels based on the cultivation of the internal
vision are an essential part of early Buddhist meditation. Incidentally, cakkhu
can be clarified by examining the term ‘dassana’ which is used
interchangeably. By the examination of both terms, cakkhu is not mere
observational analysis but a particular mode of supernormal power based on
samatha in which the mode of dhamma-cakkhu is cultivated for the experience
of vipassand. The examination will proceed according to the three issues: its
implication, whether or not samatha is essential for its development, and which

type of cakkhu is applied in the process of vipassana.

The term ‘cakkhu’ implies the supernormal mental vision, but not the
observational analysis. The example of the implication of cakkhu as
supernormal mental vision occurs in the Bhumicalavagga in the

Anguttaranikaya:

Monks, before my enlightenment, while I was an unenlightened
Bodhisatta, I perceived light but did not see forms. Monks, it occurred to
me, “If I were both to perceive light and to see forms, in that case my
intuition and vision would be better purified.”>>’

It is quite clear that ‘intuition’ goes with the perception (sa7ninia) of the profound
light and that ‘vision’ goes with the seeing of the refined forms. Admittedly, the
vision (cakkhu) means, as Rhys Davids and Stede note, “The eye as the
instrument of supersensuous perception, "clear" sight, clairvoyance.”® The
epithet of the Buddha, Buddha-cakkhu, also illustrates the association of vision
with wisdom. The Buddha-cakkhu is an essential symbol of his compassion for

other beings. One episode in the legend of the Buddha’s life relates that after his

336 Khp. p.4.

37 ALIV.302: “pubbaham bhikkhave sambodha anabhisambuddho bodhisattova samano obhasam hi kho
sarijanami, no ca ripani passami. Tassa mayham bhikkhave etad ahosi ‘sace kho aham obhdsari c¢’eva
sanjaneyyam riupani ca passeyyam, evam me idam nianadassanam parisuddhataram assa’ti.”

% T. W. Rhys Davids and William Stede, op. cit., p. 259.
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awakening, he compassionately surveyed the world with his Buddha eye.””
Using his spiritual abilities, he would then manifest himself in the appropriate
location to expound the dhamma to those who had the potential for immediate
enlightenment. It could be seen that the meditative process and its effects

involve the experiences of superior mental vision.

Nevertheless, Dhammananda interprets the supernormal mental vision of
cakkhu as sensual perception, before suggesting that experiencing the eye
(cakkhu) of the Buddha is neither a supernatural power nor mystical
experience.”®® He further implies that meditative experience of cakkhu

*®! His marginalization of the mental

constitutes effective sensual perception.
ability of the Buddha leads to a misunderstanding of the characteristics of the
Buddha. In fact, the Buddha is generally considered as possessing omniscient
knowledge (sabbannutaniana). After achieving enlightenment, he immediately
gains the eight kinds of spiritual power, which are the fruit of perfect
ordination.”® Thus, Dhammananda’s viewpoint appears to contradict the
meaning of vision which arises from mental development. Having interpreted
nanadassana as the “forms of observational analysis,” Griffiths echoes
Dhammananda’s viewpoint.® Analayo also shares this sentiment: “It might not
be too far-fetched to relate the accompanying aspect of vision (dassana) to the

564
72" Furthermore, Varma

activity of watching represented by mindfulness (sati).
interprets dassana as the rational process of philosophic insight.”® This
implication of dassana would represent only its superficial meaning. The

profound meaning of dassana is found in the Mahdsihanadasutta,”®® where the

39 Mp.1.67.

%0 Sri Dhammananda, Why Buddhism, ed. first (Kuala Lumpur, Malaysia: Laser Press Sdn Bhd, 1997), p. 9.

%! Ibid., p. 10.

%62 D 1.76-85.

563 Paul Griffiths, "Indian Buddhist Meditation," in Buddhist Spirituality Indian, Southeast Asian, Tibetan, Early
Chinese ed. Takeuchi Yoshinori (New York: World Spirituality, 1995), pp. 34-66, p. 46.

%% Analayo, op. cit., p. 42.

365 Varma, op. cit., p. 193.

366 ML1.69-71.
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Buddha explains his ten kinds of supernormal power. He identifies the
experiences of these ten kinds of supernormal power, which are superior
intuition and vision worthy of the noble one, as the process of knowing and
seeing. Buddhadasa also confirms the association between #anadassana
(intuition and vision) and the supernormal power of divine ear and divine
eye.”® Hence, it is concluded that the mental quality of cakkhu for the initiation
of vipassana is not the superficial meaning of observational analysis, but
involves the experiences of supernormal power.

The examination of various Buddhist texts ®®

reveals that the acquisition of
cakkhu is founded on the process of samatha. For instance, the description of
vipassananana expresses the essence of samatha in relation to the arising of

cakkhu:

When his heart was thus concentrated, purified, bright, unblemished,

free from imperfection, malleable, workable, steady, and attained to

imperturbability, he applies and bends down his mind towards intuition

and vision.
Although this statement of the Buddha clearly demonstrates the consistency
between the tranquillity process and the experiences of intuition and vision
(Aanadassana), Griffiths does not accept the appearance of the stereotyped
description of the four jhanas in the discourses through proposing its

redactional addition.””°

His justification of the incompatibility between
concentration and the perceptual processes of seeing (dassana) seems to

produce controversial implications.

The first one is that concentration and the perceptual process tend to promote

each other. In fact, we still our mind so that we can sense clearly. We perceive

%67 Buddhadasa, op. cit., pp. 89-90.

% D.1.76, A.II1.20, M.L.203.

*D.1.76.

370 Paul J. Griffiths, Indian Buddhist Meditation-Theory: History, Development and Systematization, op. cit.,
pp. 82-83.
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clearly so that we can better understand why we should still the mind. Like
Griffiths, Fronsdal interprets the Buddhist experience of seeing as the sensual
perception process. But, in regard to the relation between concentration and
seeing, he emphasises their consistency: “Stopping (concentration) supports

"1 The second implication is that seeing

seeing and seeing supports stopping.
should not be interpreted as understanding in the general way of speaking: as in
the phrase “you see what I mean.” In regard to Buddhist meditation, the process
of seeing involves supernormal power such as seeing through a mountain or
seeing long distance without any obstructions in between.”’* As these forms of
extravisual experience arise from deep concentration, then samatha is essential
for the extravisual experiences of cakkhu. The third implication is that having
disregarded the canonical texts of the four jhdnas stereotyped as additional
revision, Griffiths rejects the consistency between samatha and rianadassana.
From this, it can be argued that many other discourses point out the
collaboration between 7ianadassana and samatha. For example in the

Paricangikavagga in the Anguttaranikaya, the Buddha demonstrates the

association between concentration and mental vision:

When there is no perfect concentration, then the cause for intuition and
vision of things as they really are is destroyed for one who lacks
perfect concentration.””

The next discourse is the Culasaropamasutta in which the Buddha indicates

nianadassana as the consequent meditative experience of samatha:

He, because of this attainment of concentration, does not praise himself
nor disparage others. And he arouses a desire for and endeavours for the
realization of those other states which are higher and more sublime than
the attainment of concentration. He is neither infatuated nor lethargic.

: o .. 574
He accomplishes intuition and vision.

37! Gil Fronsdal. 2003. “Stopping and Seeing” Last updated: 01/04/03. URL:
http://www.insightmeditationcenter.org/articles/stoppingandseeing.html. Date of access: 11/09/06.

572 U Thittila. 2002. “Essential Themes of Buddhists Lectures” Last updated: 01/08/02. URL:
http://www.buddhanet.net/budsas/ebud/estm/estm03.htm. Date of access: 11/09/06.

73 AIL19.

% ML1.203: “So taya samadhisampadaya na attan ukkamseti, na param vambheti, samadhisampadaya
ca ye aiifie dhamma uttaritard ca panitatara ca tesam dhammanam sacchikiriyaya chandam janeti vayamati,
anolinavuttiko ca hoti asathaliko. So nianadassanam aradheti.”
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If the stereotyped formula of samatha (so evam samdhite cite...) 1s presented

> it is possible that this is an additional

exclusively in the Digha Nikaya,
revision to the original texts. However, since the different nikayas and doctrinal
structures assert throughout the consistency between samatha and
nianadassana, the stereotyped formula of samatha seems to be far from
additional revision. Therefore, not only the superficial level of cakkhu as the
observational analysis, but also its profound state of superior mental seeing are

based on the process of samatha.

The evaluation of various modes of cakkhu indicates that the mode of dhamma-
cakkhu 1s the proper quality for experiencing vipassana. Indeed, the Buddha is
said to be endowed with five kinds of eye (cakkhu): physical eye (mamsa-
cakkhu), divine eye (dibba-cakkhu), wisdom eye (panna-cakkhu), the Buddha
eye (buddha-cakkhu) and eye of all round knowledge (samanta-cakkhu).”’® In
applying to all meditators, the Buddha classifies cakkhu into three types:
namely, physical eye (mamsa-cakkhu), divine eye (dibba-cakkhu) and wisdom
eye (paiiid-cakkhu).””” The physical eye consists of the constituent parts of the
eye (sasambhdra-cakkhu) and the sensitive eye (pasada-cakkhu).”’® Through
the material receptacle of sasambhara-cakkhu, the visual consciousness having
the sensitive eye as its basis constitutes the instrument of physical seeing. The
physical eye supports mere seeing, but not the special mental seeing involved in
the process of vipassana. The second type, namely, divine eye is explained as

579

knowledge gained by a pervading light (aloka).”” It is similar to the vision of

the deities in its ability to perceive objects at remote distances and to see objects

D176, D.1.173.
576 Nid.I1.448.

7 11.52.

578 1t.-a.1.99-100.
5 It -a11.27.
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hidden behind walls, etc. Although the divine eye possesses extravisual power,

this power seems unable to perfectly intuit the four noble truths.

The clarification of the third type of cakkhu, namely, panna-cakkhu shows that
it refers to vipassand because of its knowledge leading to the perfect realization
of the four noble truths according to the vision (cakkhu) of the five instrumental
factors.”™ According to the commentator’s opinion, this type of cakkhu,
described as cakkhu arising in the process of realizing the four noble truths, is
the proper mental quality for the acquisition of vipassand. Panna-cakkhu is
further divided into five types; Buddha-eye, eye of all round knowledge
(samanta-cakkhu), knowledge eye (7iana-cakkhu), divine eye, and eye of the

dhamma (dhamma-cakkhu).>®!

The evaluation of each type of parninia-cakkhu contributes to the determination
of a particular type for initiating vipassana. First, the Buddha eye is defined as
the ‘knowledge of inclinations and dispositions (@sayanusayariana)’ and the
‘knowledge of  the senses and inclinations of  others
(indriyaparopariyattiiiana).”>® Since it is said, the commentary reads, that the
Buddha surveys the world with this cakkhu, the fact that this characteristic is
confined to the Buddha shows that it is inaccessible for the general meditator.
Second, the eye of all round knowledge (samanta-cakkhu) is described as
omniscient knowledge (sabbanniutaiiana). The confined characteristic to the
Buddha is generally understood as including omniscient knowledge;
consequently samanta-cakkhu cannot be widely employed. The next type is

nana-cakkhu, which is identified with parniida-cakkhu; that is, they are

380 bid.
3811t -a.1.99.
%82 Spk.1.200.
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interchangeable.” When 7idna-cakkhu is mentioned, can be read as a synonym

for panna-cakkhu.

The discussion of the fourth type of panna-cakkhu, divine eye, concludes that it
lacks the mental vision for realization of the four noble truths and of vipassana.
Buddhadasa, of course, disregards the divine eye as dissociated with the path to
enlightenment: “but not the second (knowledge and vision of the sort called
divine ear and divine eye), which has in any case nothing at all to do with the

584 . .. .
"™ However, if the divine eye does not involve the

overcoming of suffering.
path of enlightenment, one might be confused as to why it is one of the
threefold knowledge (vijja) that the Buddha achieved during the process of
enlightenment.”® According to the threefold knowledge (vijj@), the divine eye is
called cutipapatanana implying the insight by which the deaths and births of
sentient beings are realized in various planes of existence. Perhaps the divine
eye of the three types of cakkhu is the superficial level based on mere samatha,
while that of the five types of paririd-cakkhu is the profound state based on both

samatha and vipassana and influenced by the next type, namely, dhamma-

cakkhu.

The fifth type of panna-cakkhu is the dhamma-cakkhu which leads the
meditator to the complete internal vision applied in the process of vipassana.
For instance, Yasa’s mother is described as one “who had seen dhamma,
mastered dhamma, known dhamma, was immersed in dhamma, who was free
from doubt, who had dispelled uncertainty, and who had gained complete
confidence, not dependent upon others for the teachings of the teacher.”* The
dhamma that Yasa’s mother saw is understood in the commentaries as the

dhamma which is known by means of hearing the four noble truths.

%83 Spk.111.90.

>%% Buddhadasa, op. cit., pp. 89-90.
385 M.1.248-249.

%0 Vin.L18.
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Buddhaghosa interprets dhamma-cakkhu as seeing into dhamma or the eye
made of dhamma.”® As mentioned above, dhamma-cakkhu is included in the
list of five eyes of the Buddha. However, according to both canonical and
commentarial traditions, it can be shared by anyone, and thus cannot be
confined to being a quality of the Buddha alone. Moreover, dhamma-cakkhu
appears to be the essential means by which the meditator can know and see
things as they really are according to the three characteristics; impermanence,
unsatisfactoriness and not-self. In the Dhammacakkappavattanasutta,
Kondafifia with the aid of the dhamma-cakkhu can realize completely that
“Whatever is of a nature of origination, all that is of a nature of cessation.”*®

This means that dhamma-cakkhu is the proper type of cakkhu to provide

superior mental vision by which the process of vipassana can be commenced.

In conclusion, a critique of cakkhu reveals a relationship between cakkhu and
both samatha and vipassana. Observational analysis is only the superficial level
of cakkhu, whereas its more profound level involves the supernormal power of
mental vision. It is evident from the psychological and doctrinal analysis of
cakkhu that both levels require the unification of mind in the process of
samatha. The gradual improvement of cakkhu into the mode of dhamma-
cakkhu denotes a sufficient power of mental vision to activate the process of

vipassand.

Intuition (Nana)

The second instrumental factor of insight is ‘7iana,” which means “knowledge,

589 : -
72" In the discourses, fana

intelligence, insight, conviction and recognition.
occurs in intensive couple compounds with terms for ‘sight’ such as ‘cakkhu’

and ‘dassana.’ This is to say that the realization of meditative knowledge is the

7 Sv.1.237
88§ V.423: “yam kifici samudayadhammam sabban tam nirodhadhamman ti.”
%9 T. W. Rhys Davids and William Stede, op. cit., p. 287.



157

consequence of the mental qualities of knowing and seeing. In the
Madhupindikasutta, Mahakaccana Bhikkhu describes the Buddha as one who
“knows what should be known, sees what should be seen, having come to have

95590

vision and intuition. Moreover, ‘the knowing and seeing one’ is a

591

characteristic description of the Buddha,”" and it is usually said of what he

592 = : o
>7% Nana, and its meditative

claims to know that he both ‘knows and sees.
experiences based on the profound state of samatha, is not the impediment of
vipassanda, rather its ten kinds of vipassana-riana and five kinds of abhinrida are
essential to vipassana and the path of enlightenment. In this section, the term
‘riana’ will be clarified through the four aspects; its implication, its viewpoint

of imperfection of vipassana, the vipassana-niana and the fivefold abhinria.

Nana implies the development of profound spiritual experiences of abhiiiiia
(supernatural knowledge) based on the process of samatha, but not mere the
perceptual process of awareness (sampajaiiiia). Nana and the three knowledges
(vijjas) are linguistically connected through the Pali definition; the knowledge
of recollection of former lives (pubbenivasanussatiniana), the knowledge of the
passing away and rebirth of beings (cutiipapatariana), and the knowledge of the
destruction of the cankers (@savakkhayaniana).”” In addition to the three vijjas,
some suttas’* mention 7iana as six kinds of abhifiiia by adding the knowledge
of supernormal power (iddhividhanana), the knowledge of divine ear-element
(dibbasotadhatuniana) and the knowledge of others’ minds (cetopariyaniana). In
some canonical texts, there are two kinds of 7iana, knowledge arising through
insight (vipassanarnana) and the psychic power of the mind (manomayiddhi),

: . .~~~ 595
preceding the six abhininas.

S MLI111: “So h’avuso Bhagava janam janati passam passati, cakkhubhiito ianabhito.”
591
M.IL111.
*2 M.1.329.
3 A1.163-165.
** D281
* D.1.76-77, M.IL17-18.
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When his mind was thus concentrated, purified, bright, unblemished,
free from imperfection, malleable, workable, steady, and attained to
imperturbability, he applies and bends down his mind towards intuition
and vision... He applies and bends down his mind towards the creation
of mind-made body.... He enjoys the various supernormal powers -
being one, he becomes many, or being many, he becomes one... he
applies and bends down his mind to the divine ear-element... he applies
and bends down his mind to the knowledge of the others’ minds ... to
the knowledge of the recollection of former lives... and to the
knowledge of the passing away and rebirth of beings. With the divine

eye, purified and surpassing that of men, he sees beings passing

596
away....

These various kinds of 7iana in these canonical descriptions appear to indicate
the phenomenological experiences of 7iana attainment as the creative power of
the mind resulting from the fourth jhana. Incidentally, Ananda proposes the
relationship between 7iana and the profound spiritual experiences by saying that
knowing and seeing teachers are the omniscient persons who possess profound

consciousness and clearly know everything they want.””’

Therefore, the meditative experiential structure of 7iana is not mere intellectual
knowledge but contains the various kinds of profound spiritual experience.
However, this description seems to contradict the general interpretation of 7iana
as T.W. Davids and Stede refer to it as the theory of recognition.”® Pio agrees
with them: “in application it (7iana) is knowledge or reason which comes to an
individual.”™ Some scholars relate 7idgna to the perceptual process of
sampajaiiria (awareness) and sati (mindfulness). For instance, Nyanaponika

says: “Clear comprehension is right knowledge (7iana) or wisdom (parniid),

5% So evam samahite citte parisuddhe pariyodate anarigane vigatipakkilese mudubhiite kammaniye
thite anefijappatte fianadassandya cittam abhiniharati abhininnameti mano-mayam kayam
abhinimmandaya cittam abhiniharati abhininnameti.So anekavihitam iddhividham paccanubhoti—
ekopi hutva bahudha hoti, bahudhapi hutva eko hoti...dibbaya sotadhatuya cittam abhiniharati
abhininnameti... cetopariyaiiandya cittam abhiniharati abhininnameti
...pubbenivasanussatifiandya...sattanam cutupapatanandya... So dibbena cakkhuna
visuddhena atikkantamanusakena satte passati cavamane...
*7M.L519.
8T W, Rhys Davids and William Stede, op. cit., 287 f.
%% Edwina Pio, Buddhist Psychology : A Modern Perspective (New Delhi: Abhinav Publications, 1988), p. 78.
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69 Meanwhile Analayo suggests that: “It

based on right attentiveness (sati).
might not be too far-fetched to relate such growth of knowledge (7iana) to the
quality of clearly knowing (sampajana).”® According to these scholars, the
Buddhist knowledge appears to pertain to the psychological result of
perception, learning and reasoning. Nevertheless, it is found in the texts of the

classical canon that 7iana relies on the process of samatha:

When his heart was thus concentrated, purified, bright, unblemished,
free from imperfection, malleable, workable, steady, and attained to
imperturbability, he applies and bends down his mind towards intuition

and vision.
Thitavanno further specifies the level of samatha with the attainment of
Jjhanas.’” Moreover, in the Samadhibhavandasutta, the profound state of
concentration conduces to gaining 7iana.®®* Sayadaw also speaks of the close
relationship between 7iana and the profound spiritual experiences of abhinina

(supernatural knowledge).””

Therefore, it is evident that 7igna is only available
through the profound state of samatha in terms of the jhanas and the profound

spiritual experiences.

Although some scholars, such as Buddhaghosa, and Gunaratana, disregard 7iana
as an obstruction of the process of vipassand, this section aims to argue that
fiana 1s the essential factor for vipassana and its completion. In fact, in the
Dhammacakkappavattanasutta, an expression ‘intuition arose (fianam
udapadi)’ 1s mentioned twelve times during the process of realizing the four

606

noble truths.” We can see that the cultivation of 7iana is involved with the

progression of vipassana in which the four noble truths are realized. Nana does

599 Nyanaponika, op. cit., p. 46.

! Analayo, op. cit., p. 42.

92 D.1.76: “So evam samdahite citte parisuddhe pariyodate anarigane vigatapakkilese mudubhiite kammaniye
thite anefijappatte fianadassandaya cittam abhiniharati abhininnameti.”

603 Thitavanno, op. cit., p. 132.

0t AIL44.

895 Venerable Mahasi Sayadaw, Dhammacakkappavattana Sutta the Great Discourse on the Wheel of

oo Dhamma, trans. U Ko Lay (Selangor, Malaysia: Sukhi Hotu Dhamma Publication, 1998), p. 99.
S.v.422.
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not only contribute to vipassana but also its culmination as shown in the
stereotyped formula of the knowledge of the destruction of the cankers
(a@savakkhayariana).

When my mind was freed, there came the intuition: I am freed; and I
understood: Birth is destroyed, the holy life has been lived, what had to

be done has been done, there is nothing more for any state of thus.®"’
Nana is even considered one of the great achievements of the Buddha that is

omniscient knowledge (sabbarniniutariana).

Nana is the essential factor for meditative practice; some scholars, however,
consider it to be one of the imperfections of vipassand. For example,
Buddhaghosa states that at the state of tender insight (tarunavipassana), the ten
unprecedented experiences are likely to arise in the meditator. Because they can
impede his progress, these are called the ten imperfections of insight
(vipassaniipakkilesa). The ten are: illumination (obhdasa), intuition (fiana), joy
(piti), rapture (passaddhi), happiness (sukha), resolution (adhimokkha), exertion
(paggaha), assurance (upatthana), equanimity (upekkhd), and attachment

(nikanti).*®

If the meditator does not cautiously attend, he can misinterpret
these occurrences and think that he has reached the supramundane path.
Modern scholars, such as Nanarama,®” and Gunaratana,’'® have tended to
follow Buddhaghosa. Moreover Thavaro compares these ten qualities as the
hindrances of vipassana.®’' Vanarat calls them as the defilements of
vipassana.®’> These scholars appear to agree that the ten qualities including

nana are the base of corruption of vipassand. We noted above that 7siana

corresponds to meditational attainments and then links to the process of

897 MLL23: “vimuttasmim vimuttam-iti ianam ahosi; khind Jjati, vusitam brahmacariyam, katam karaniyam
naparam itthattayati abbhanniasim.”

598 Vism.633 (tr. Nanamoli p. 739).

69 Matara Sri Nanarama, op. cit., p. 36.

610 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit.,
pp- 177-178.

%! Phra Maha Vira Thavaro, Sarocha the Buddhist Meditation, trans. Vanna Gojaseni Phra Noppadon
Thammarato, Dr. Phaitun Gojaseni, Yupa Soomsawadi (Siam Printing Supplies, 1985), p. 91.

612 Somdet Phra Vanarat, Insight Meditation, pp. 37-39.



161

vipassana as concomitant. The Milindapariha states that 7iana is the useful
quality for getting rid of darkness: “Great king, from the moment when intuition

. . 4613
arises, delusion ceases.

This passage shows that, if the meditators gain a more profound level of 7iana,
the less misinterpretation and misunderstanding they will deal with.
Furthermore, the profound state of 7idna, called ‘reviewing knowledge’
(paccavekkhanaiiana), leads to Buddhist liberation.®'* There can be little doubt
that 7iana is not the imperfection of vipassand, but a key element in the process

of vipassand and its culmination.

The vipassana-iiana comprises of the ten graded series through which the
vipassana-practitioner has to pass, since it can be classified in different

quantities. The vipassana-riana is the structure of 7ianas leading the meditator

615

to attainment of the first path (magga),” > and to experience the real fruition of

616 : ) : . e
From this point of view, vipassanda-iiana is the

spiritual achievement.
structure of 7ianas which are mundane. The arising of vipassand-riana signifies
the correct practice of vipassand, as Dhammananda says: “if the meditator does
not realize these insights (7ianas), either the method of meditation or the

*'7 The psychological analysis of vipassana-iidna

meditator is at fault.
comprises three overlapping compositions of mode of intuitions (7ianas). The
first composition, indicated by Buddhaghosa, is comprised of nine types of
fana:®"®

1. The knowledge of arising and falling (udayabbaya-riana)

O3 Mil.42: “Moho kho maharaja fiane uppannamatte tattheva nirujjhati ti.”

%1% Bhikshu Sumedho, The Practice of Dhamma (Thailand: The Buddhist Association of Thailand,1958), p. 53.

%15 Magga composes of the four supramundane paths leading to the extinction of suffering.

616 ¥ . Sri Dhammananda, Meditation the Only Way (Kuala Lumpur, Malaysia: Publication of the Buddhist
Missionary Society, 1987),p. 104.

*'" Tbid.

818 Vism.639 (tr. Nanamoli p. 745).
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The knowledge of dissolution (bharga-niana)

The knowledge that is awareness of fearfulness (bhayatupatthana-riana)
The knowledge of misery (adinava-riana)

The knowledge that is turning away (nibbidd-nana)

The knowledge that is desire for deliverance (muccitukamyata-riana)

The knowledge that is reflecting contemplation (patisarkhda-niana)

® N kv

The knowledge that is equanimity for all formations (sankharupekkha-
nana)
9. The knowledge that is adaptation (anuloma-riana)

Sumedho,””® Thavaro® and Desaransi®®' agree with Buddhaghosa for the
necessity of this mode of 7iana on account of the cultivation of vipassana. The
second composition is composed of the nine 7ianas of the first composition
including the tenth, namely, the knowledge by comprehension (sammasana-
niana). It is held that the system of ten kinds of intuition is first set out in the
Abhidhammatthasangaha.””> Magness also proposes these ten kinds of

623

intuition.”” The third composition comprises of sixteen types of 7iana which

are all constituents of the second composition in accompaniment with the other
six constituents:***

1. The analytical knowledge of mind and body (namaripapariccheda-
nana)

The knowledge by discerning conditionality (paccayapariggaha-riana)
The change-of-lineage knowledge (gotrabhii-iiana)

The path knowledge (magga-niana)

The Fruition knowledge (phala-ridana)

A

The knowledge of reviewing (paccavekkhana-niana)

619 Bhikshu Sumedho, op. cit., pp. 72-73.

620 Phra Maha Vira Thavaro, op. cit., pp. 95-98.

21 Desaransi, op. cit., p. 87.

622 Abhi-s.IX.25.

623 Terry Magness. 2002. "Samatha-Vipassana (Tranquillized-Penetrative Insight).” Last updated: 2002. URL:
http://www.mkds.org/vistas3.html. Date of access: 12/09/06.

624 Dhanit Yupho, op. cit., pp. 9-13.
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The examination of the three compositions of mode of intuitions (7i@nas)
reveals that rather than the first and the third compositions, the second
composition of ten 7ignas is the most suitable to represent the mode of
vipassana-nianas. This classification of the successive stages of the sixteen
vipassana-iianas is described in the Visuddhimagga in considerable detail.®”
According to the Visuddhimagga, all the constituents of the sixteen vipassana-
nianas are arranged into five kinds of purification: purification of view (ditthi-
visuddhi), purification by overcoming doubt (karnkhavitarana-visuddhi),
purification by intuition and vision of what is path and not-path (maggamagga-
nanadassana-visuddhi), purification by intuition and vision of the course of
practice (patipada-nianadassana-visuddhi) and purification by intuition and
vision (7ianadassana-visuddhi). Yupho agrees and illustrates this

arrangement.626

The practices of these sixteen vipassana-rianas cover the
process of vipassand from the very beginning till the end of supramundane
path.®”” Therefore, the third composition appears to go beyond the definition of
the vipassand-nanas, which is the entire mundane path. Similarly,
Dhammananda supports this theme by saying that vipassanda-rianas are
different from the Gotrabhui-riana, Magga-iiana, and Phala-iiana.**®
Considering the first and second compositions, both are distinctive features
because Sammasana-riana is added in the second. This 7iana involves defining
all phenomena in terms of the three -characteristics: impermanence,
unsatisfactoriness and not-self. From its definition, Sammasana-riana seems to

be accepted as a profound visual intuition arising in the process of vipassana.

Then rather than nine and sixteen kinds, the ten kinds of 7ianas in the second

251, S. Cousins, "The Origins of Insight Meditation," in The Buddhist Forum Volumn, ed. Tadeusz Skorupski
(Southampton: Hobbs the printers, 1996), p. 50.

626 Dhanit Yupho, op. cit., pp. 9-13.

627 Sudarat Bantaokul, Solasanana in Theravada Buddhism (Bangkok: Mahachulalongkornrajavidyalaya
University, 2003), p. 124.

628 K. Sri Dhammananda, Meditation the Only Way, op. cit., p. 124.
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composition are most suitable for representing the mode of vipassana-rianas,

which the vipassana-practitioner has to pass in the mundane path.

The arrangement of 7ianas into a mode of the fivefold abhiniria relates to
vipassand and its culmination as encouragement instead of obstruction. Nanas,
of course, can be arranged into the five kinds of abhinna; the knowledge of
supernormal power (iddhividhanana), the knowledge of divine ear-element
(dibbasotadhatunana), the knowledge of others’ minds (cetopariyaniana), the
knowledge of recollection of former lives (pubbenivasanussatifiana), the
knowledge of the passing away and rebirth of beings (cutiippapataniana). Indeed,
the Mahdsalayatanikasutta demonstrates the supernatural knowledge (abhinina)
by which samatha and vipassana are to be developed.”” In addition, the
supernatural knowledge is the resultant set of experiences of attaining the
predominant factor of the enlightenment path- the noble eightfold path.®*’
Several Pali discourses group abhinnda, sambodha (perfect enlightenment) and

St is at

nibbana together as a result and culmination of meditative practice.
this point that the central importance of abhiniiia takes place, and then the
Buddha states that he preaches dhamma for supernatural knowledge.”** The
contention of these Buddhist texts is that these kinds of abhifiia deal
successfully with the correct meditative practice leading to the ultimate goal of

Buddhism.

But against this, many scholars disregard the fivefold abhiriia, which is
essential for vipassana as an impediment to meditation or as a mere psychic
gift. For instance Horner says: “the first five (abhininia) constitute five psychic

gifts.”®” She further distinguishes it from the significant process for the end of

629 M.II1.289.

©05.v.421.

%' D1.189, D.IL.251, D.IL.130, M.L431.

2 MLIL9: “abhififiaya samano gotamo dhammam deseti.”

633 1. B. Horner, The Early Buddhist Theory of Man Perfected : A Study of the Arahan Concept and of the
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suffering: “the knowledge of the destruction of the asavas is not psychic at
all.”®* Gunaratana also disregards it as only ornaments of the meditator.®*’
Moreover, Burns points out that the fivefold abhirnizia can be obstructive for the
ultimate goal.”® Consequently, the fivefold abhiiifid seems to have nothing in
common with vipassand or with the Buddhist ultimate goal. On the contrary,
Dhammadharo speaks of the association between the fivefold abhirniria and the

637

destruction of cankers.”’ From the Mahdavacchasutta, we also find that the

samatha and vipassana.”® Since the Buddha advises his disciples to develop
the fivefold abhinnda through the prior processes of samatha and vipassand, it is
irrational to interpret them as impediments. Much more important is their

consistency with the ultimate goal of Buddhism.

It should be noted that the interpretation of 7iana developed in this section has
important consequences for our understanding of vipassana and its final stage.
First, 7iana should not be implied to be the intellectual process or the awareness
(sampajaniia). 1t 1s, of course, only accessible through the jhdna states. Second,
widespread opinion based on the Visuddhimagga states that 7iana can impede
the progress of vipassand. But it is true that the cultivation of 7iana is a
requirement for vipassana and full awakening. Third, the system of 7ianas
arising in the process of vipassana is assigned a proper name to vipassana-
nana, which is the entire mundane path. Then the composition of ten kinds of
fianas is the proper classification of vipassana-rianas. The last aspect of 7iana
deals with the arrangement of 7ignas into a mode of the fivefold abhiniria. The

examination of the fivefold abhinina shows that it is not a mere by-product of

634lmplicati0ns of the Aim to Perfection in Religious Life, op. cit., p. 122.
Ibid.
635 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 156.
636 Douglas M. Burns, op. cit., pp. 43-44.
637 Ajaan Lee Dhammadharo. 1997. “Knowledge,” trans. Thanissaro Bhikkhu, Last updated: 18/06/06.
URL: http://www.accesstoinsight.org/lib/thai/lee/knowledge.html. Date of access: 12/09/06.
638 M.1.494-496.



166

samatha, but the essential factor by which samatha and vipassana are to be

cultivated.
Wisdom (Painia)

The third instrumental factor of insight, panria (wisdom), is an essential mental
trait for vipassana contemplation. Many scholars agree that it is the ability to
understand and comprehend, in its entirety, the exact or true nature of life and
the world. For instance, in the Mahavedallasutta, Sariputta defines panna as
understanding: “One understands, One understands, friend, that is why it is
called ‘one who has wisdom.’”®* This definition of the term ‘pa/iiia’ is seen to
be composed of the prefix ‘pa’ and the verbal noun ‘janana’ which is derived
from the root 7ia. Buddhaghosa agrees: “It is called parifia in the sense of

99640

understanding. Moreover, he elaborates pafifid in relation to vipassana:

“wisdom is knowledge arising through insight, associated with the wholesome
25641

thought. According to the Pali-English Dictionary, pariiid connote

intelligence, reason, wisdom, insight, knowledge and recognition.®*
Furthermore, Narada, in A Manual of Abhidhamma, explains the term ‘panna’

as follows:

Its chief characteristic is understanding as it really is or irresistible
understanding, i.e., penetrative knowledge. As Pariia dominates in
understanding the real nature and as it overcomes ignorance, it is called
a controlling faculty (Indriya). In Abhidhamma Napa, Paiiiia, and
Amoha are used as interchangeable terms. In types of consciousness
connected with knowledge (fianasampayutta) the reference is to this
paniia... When purified by samadhi paniiia assumes the honourable role

of abhififia (higher knowledge).**

From this sense of the term, he defines parifia as seeing things as they truly are,
in the light of impermanence (anicca), unsatisfactoriness (dukkha), and not-self

(anatta). This is achieved by reasoning, by learning and by meditation. During

39 M.1.292: “Pajanati pajandtiti kho avuso, tasma paiifiava ti vuccati.”
840 Vism. 436., “pajananatthena panfnia.”

! Ibid., “Kusalacittasampayuttam vipassanaidanam paiid.”

2T, W. Rhys Davids and William Stede, op. cit., p. 390.

643 Narada, A Manual of Abhidhamma, op. cit., p. 118.
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the process of vipassana, pafiiia, based on mental development in the mode of
concentration, plays the role of profound internal vision. This hypothesis will
be explored through the detailed examination of the implication of parfiiia, the

evaluation of its three kinds and its connection with samadhi.

The term ‘pariria’ implies profound mental vision rather than the intellectual
understanding of rational process. The relationship between panria and the

e~ A~ — o

where the Buddha states:

One enters into and remains in the purity and perfection of wisdom here
and now, having realized it through his own supernatural knowledge in
here and now.**

From the statement, parifia relies on the cultivation of concentration into the
profound  spiritual  experiences.  This  finds support in  the
Mahaparinibbanasutta: “Wisdom, when fully developed by concentration,

%% paiifia seems to be the superior mental quality

brings great fruit and profit.
resulting from mental purification and unification of samatha. Therefore, its
characteristic is more refined than perceptual experience or intellectual
understanding. Buddhaghosa supports this. Distinguishing paiiiia from safiiia
(perception) and vififiana (consciousness), he considers parifid characteristics.**
Sanfia is like the mere perception of a rupee coin by a child. By its colour,
shape and form it merely recognizes the coin as a rupee, utterly ignorant of the
potential value and usage of the people. A country villager, for instance,
discerns its intrinsic values, but is not aware of which are genuine, which are

false, and which only half-values are. Vififiana is comparable to the country

villager’s knowledge of the rupee. Parfifia is like the experiential knowledge of

% D.1.197: “paiiia-paripirim vepullattaii ca ditthe va dhamme sayam abhifiiia sacchikatva upasampajja
viharissathati.”

5 D.11.98: “samddhi-paribhavita paiiia mahapphald hoti mahanisamsa.”

46Vism.437 (tr. Nanamoli p. 480-481).
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a professional moneychanger who knows that the coin was made in a certain

village or town or city, or by a certain master.

The implication of pariia as the profound mental vision leading to the
destruction of cankers (a@savas) is found in the Debate of King Milinda. For the
functions of pariria, Bhikkhu Nagasena, in response to the questions of King
Milinda, compares them with the two similes. First, paniia cuts off the
defilements (kilesas) from the mind, in the same way that a barley-reaper uses a
scythe to sever a handful of barley from the earth.**’” Second, paiiiia illuminates,
banishing the darkness of ignorance (avijja) from the mind thus causing
internal vision to arise to produce the light of understanding. It is compared to
the dispersion of darkness from inside a closed room when a lamp is lit

therein.®*®

The two functions of pariria simply describe different aspects of what
is basically profound spiritual experience approaching the destruction of

cankers.

In the Nandakovadasutta, the monk Nandaka defines parifid as a refined mental
instrument to eradicate defilements.**’ Instructing a group of nuns (bhikkhunis),
he compares wisdom (pafifia) to a well-sharpened knife for the cutting of
defilements (kilesas). Suppose a master butcher were to dissect a cow and, with
a sharp knife, skilfully remove the skin from the muscle by cutting off the
connecting sinews, blood-vessels, etc. without damaging either the skin or the
muscle underneath. This scenario illustrates the following: the muscle inside

the cow represents the six internal sense organs (eye, ear, nose, tongue, body

47 Mil.32-33: “Chedanalakkhana paiid... Yatha maharaja yavalavako vamena hatthena yavakalapam gahetva
dakkhinena hatthena dattam gahetva dattena jindati, evameva kho maharaja yogavacaro manasikarena
manasam gahetva pannaya kilese jindati.”

% Mil.39: “Yatha maharaja puriso andhakare gehe padipam paveseyya, pavittho padipo andhakaram
vidhameti, obhdsam janeti, alokam vidamseti, ripani pakatani karoti, evameva kho maharaja panna
uppajjamand avijjandhakaram vidhameti, vijjobhasam janeti, ianalokam vidamseti, ariyasaccani pakatani
karoti. Tato yogavacaro aniccanti va dukkhanti va anatta'ti va sammappaniiaya passati. Evam kho maharaja
obhasanalakkhana paiiia.”

9 M.IIL277.
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and mind). The skin outside represents the six external sense objects (visual
objects, sound, smell, taste, tactile objects and thoughts). The connecting
components such as the sinews, blood vessels, etc. represent the craving that
arises through sensation or feeling. The sharp cutting knife corresponds to the
noble wisdom (ariya panid) by which the meditator cuts out all the defilements
(kilesas) and fetters (samyojana) that exist between the internal sense organs of

an individual and the external sense objects.

In addition, concerning the profound mental vision of panria, Sayadaw states
that paiiiia constitutes vijja.*" Paiiiia on the solid foundation of sila (virtue)
assisted by the power of samdadhi (concentration) signifies the spiritual wisdom
enhancing the psychic potency for the comprehension of true nature of life.
Regarding the threefold vijja, panrna implies the essential factor of the means
for not only destroying the defilements, but also the way to recollect one’s past
lives and other beings’ past lives. While pasinia seems to relate to the
contemplative element in Theravada Buddhism, some present scholars imply
that it i1s merely a rational or comprehensive process. For instance, Vetter
renders parnid as discriminating insight by which the meditator perceives the
five constituents of one’s person as impermanence, unsatisfactoriness, and not-

651
f.

sel He further states that the achievement of the culmination of paiiria is the

consequence of the process of listening and understanding.®®® Griffiths also
implies that pasina is the rational process: “it is an awareness which can be
contained within a #i clause, a discursive and intellectual understanding. That

99653

wisdom is discursive in this sense.”””” McMahan agrees with him:

650 Venerable Ledi Sayadaw, The Requisites of Enlightenment (Kandy, Sri Lanka: BUddhist Publication
Society, 1971), p. 13.

%! Tilmann Vetter, The Ideas and Meditative Practices of Early Buddhism (Leiden ; New York: E.J. Brill,
1988), p. xxiii.

52 1hid., P- XXXiv.

833 paul Griffiths, "Concentration or Insight: The Problematic of Theravada Buddhist Meditation-
Theory," op. cit., p. 612.
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Wisdom (pa7ifia) begins with analysis and observation that lead to direct
understanding. Learning to categorize events within experience based on

listening to the teachings sharpens the effectiveness of observation.*>*
This means that pariia refers to the sphere of analytical understanding. In other
words, panna is the comprehensive process, as Keown writes: “Panid is

99655

essentially the knowledge of facts. Moreover, Nyanaponika equates panna

- s (656
with awareness (sampajania).

According to these scholars, we can assume that pafifia involves only the
intellectual techniques or analytical knowledge rather than profound mental
vision. This viewpoint is somewhat limited, nonetheless, and cannot cover the
intrinsic value of parnina. Certainly, the intellectual component of panria refers
to ecstatic mental vision, but not to the rational or comprehensive process only.
Although parifia can exist in accompaniment with all perception and
knowledge, they are not necessarily associated with others.®’ It implies the
contemplative process, which is based on spiritual development as, Varma
says:

The prajia (pania) which is attained as a consequence of the
culmination of the spiritual and moral efforts of a Bhikkhu is not the
result of any more rational enquiry.658

The detail of this spiritual development is apparent in the Discourse to

6% where the Buddha regards paiifia as the attainment of the four

Sonadanda,
jhanas and supernatural knowledge (abhininia). Therefore, panna does not only
stand for the bare mental process of a certain degree of complexity, but also
implies the cultivation of mental processes applied to the mode of profound

visual intuition.

65% David L. McMahan, Empty Vision : Metaphor and Visionary Imagery in Mahayana Buddhism (London:
Curzon, 2002), p. 91.

%55 Damien Keown, op. cit., p. 80.

656 Nyanaponika, op. cit., p. 46.

657 Stephan V. Beyer, The Buddhist Experience; Sources and Interpretations (Encino, Calif.:Dickenson Pub.
Co., 1974), p. 198.

658 Varma, op. cit, p. 268.

Y D.L124.
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The evaluation of the three kinds of pafiia indicates the significance of
bhavanamayapanna only for the process of vipassana. In the Sangitisutta,
panna is distinguished into three kinds: wisdom that is thought out
(cintamayapanna), wisdom that is learned (from another) (sutamayapanind),
and wisdom that is gained by development (bhavanamayapaiiiia).*® The first
one, cintamayapaniid, which one acquires through one’s own intellection is the
wisdom that kamma is the property of each person. It is also the wisdom that
arises through exposure to the truths of the vocational and scientific world. The
wisdom that one acquires through learning from others is called “wisdom that is
learned from another.” Attaining concentration, one develops all wisdom that is

gained by development.®®’

According to Johansson’s explanation, the wisdom gained by development
seems to support vipassana: “...this (bhavanamayaparniid) can, as we have

seen, result in both personal experience of the truth of the Buddhist teaching,

99662

and in liberating effects.””” For the development of vipassana, Goenka points

1. While considering the first two types as not

to bhavanamayapanind as wel
peculiar to the teaching of the Buddha, he regards bhavanamayapaniia as the
means of achieving direct realization of truth that is the technique of the
process of vipassana. Besides this, Harvey indicates that the perfection of
wisdom results from bhavanamayapaiiia only.*** Panth also disagrees with the

first two types and supports the third:

Similarly, a non-vipassand meditator may develop pafifia but it may
only be sutamayapariiia or cintamayaparind, leading one to accept the
truth only at the devotional or intellectual level respectively. But a

0D I1.219.

66! Upatissa, op. cit., p. 231.

562 Rune Edvin Anders Johansson, The Dynamic Psychology of Early Buddhism (London: Curzon Press, 1979),
p. 213.

663 §N. Goenka, op. cit., p. 114.

664 peter Harvey, An Introduction to Buddhism : Teachings, History, and Practices (Cambridge [England] ;
New York: Cambridge University Press, 1990), p. 244.
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vipassand  meditator by his very experience develops
bhdvandmayapaﬁﬁd.665

It is shown that, rather than sutamayapaniia or -cintamayapannda,
bhavanamayapanna is the key factor to perform the visual intuition which is
central to the process of vipassana. Nevertheless, the Vibhanga tends to prefer
cintamayapanna for initiating vipassand. In this text, cintamayapanna, which is
produced by one’s own reasoning, is expanded from the worldly state of
knowledge up to the state of knowledge that is in conformity with truth.®®®
Furthermore, the commentary on the Vibhariga explains that the knowledge that
is in conformity with truth is knowledge arising through insight
(vipassanaiana).”” This is of considerable importance, but the term
‘cintamayapanna’ relies on the function of consciousness and understanding
through thinking. Indeed, the state of knowledge endowed with the capacity to
reason probably obtains right or wrong information. This is because truth is

knowledge that is difficult to realize, tranquilizing and not to be grasped by

mere logic, as the Buddha’s teaching in Brahmajalasutta demonstrates:

These, monks, are those things, profound, hard to see, hard to
understand, peaceful, sublime, unattainable by mere reasoning, subtle, to
be experienced by the wise, which the Tathagata, having realized them

through his own supernatural knowledge, proclaims them.*®®
Because of the difficulty of penetrating truth by reasoning or logic,
cintamayaparnna is only knowledge in respect to vocational works or works of

. : : : . . 669
science, as 1s described in the Vimuttimagga.

Closely related to
cintamayapanna, sutamayapanna deals mainly with language-based and

conceptually oriented knowledge, mere theoretical or abstract knowledge. This

%65 Ravindra Panth, "Vipassana: The Buddha's Unique Contribution to the Human Civilization," in Buddhism in
India and Abroad an Integrating Influence in Vedic and Post-Vedic Perspective, ed. Kalpakam
Sankaranarayanan (Mumbai, New delhi: Somaiya Publications, 1996), pp. 48-53, p. 52.

%% Vibh.324-325.

%7 Vibh.-a.411.

8 1 1.17: “Ime kho te bhikkhave dhamma gambhira duddasa duranubodha santa panita atakkavacara nipund
panditavedaniya ye Tathagato sayam abhiiind sacchi-katva pavedeti.”

669 Upatissa, op. cit., p. 231.
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is not very helpful in penetrating reality. Moreover, the third type of wisdom,
bhavanamayapanind, which is based on concentration (samadhi), gives a great

advantage that leads to freedom from the cankers (asavas).

Wisdom, when fully developed by concentration, brings great fruit and
profit. The mind, when fully developed by wisdom, becomes completely
free from cankers.®”

Hence, among the three kinds of parifia, bhavanamayapariiiia is entirely

wisdom-developed and really assists the vipassana process.

The psychological analysis of pa7iria in relation to samadhi shows that parinia
requires the cooperation of samddhi in order to stimulate vipassana. In many
discourses, the fourth jhana conduces to the purified, malleable, and workable

mind so that the meditator can develop paririd in order to see things as they

671

really are.”” Moreover, the deep concentration provides an intense happiness

and joy, which are essential factors to serve parnna for overcoming

2

sensuality.®”> Clearly, there are substantial advantages of paiiiia when it is

supported by samadhi. Buddhaghosa, of course, states that the proximate cause

73 Most scholars have tended to follow him for the

of panna is samadhi.
association of both terms. For instance, Keith writes: “intuition pervaded by
concentration is fruitful.”*’* As Sangharakshita quotes “he who is concentrated
sees things as they really are,” he then points to the strong relationship between
paiiiid and samadhi.°” Sujato supports this sentiment: “...sometimes jhdna is
classified under wisdom, or one in jhdna is said to ‘know and see.””®’

Furthermore, Dhammavuddho claims that samadhi is the precondition that

70 D I1.81: “Samadhi-paribhavita paiiia mahapphald hoti mahanisamsa, paiia-paribhavitam cittam
sammad eva asavehi vimuccati.”

' D.1.75-76, D.L.100, D.L147.

2 M.LIL.

573 Vism.438 (tr. Nanamoli p. 481).

7% Arthur Berriedale Keith, Buddhist Philosophy in India and Ceylon (Oxf.: Clarendon Press, 1923), p.115.

%7° Sangharakshita, op. cit., p.171.

676 Bhikkhu Sujato, A History of Mindfulness: How Insight Worsted Tranquillity, op. cit., p. 121.
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enables paiiia to arise.®”” His opinion is reasonable because the process of
mental development is divided into three successive steps; sila, samadhi and
paiiiid, which progress as a matter of linear sequence.””® This makes sense. If
the mind has become steadied, made lucent and firm, mental power will be

strengthened into a suitable state for the process of visual intuition.

However, some scholars attempt to break the relationship between parinia and
samadhi. For example, Ruberu says: “parnifia-bhavana, practised whichever
way, performs a totally different and a much more valuable task than mere

07 Vetter also shows that pafiia is

tranquillity or calm (samatha) meditation.
the predominant factor for perceiving the five constituents of one’s person as
being transient, unsatisfactoriness and not-self, that is nothing to say of
samadhi.®®® Griffiths agrees: “there are two different types of meditative
practice available to the Buddhist. On the one hand, there is samadhi/samatha

bhavana, and on the other, vipassanalpaiiiia bhavana.”®™

According to these scholars, pafifia and samadhi would be radically at odds,
and it 1s difficult to see how they can be reconciled. But this viewpoint
contradicts what Punna explains in the Rathavinitasutta.®®* He compares each
stage of the seven stages of purification (visuddhi) to a single chariot in a
chariot relay connecting two cities. The meditator has to develop these seven
stages of purification in logical sequence. In this sequential development,
ethical conduct occupies the first position. Purification of mind is the next
stage, followed by purification of view. The fact that purification of mind

precedes purification of view implies that samadhi is a necessary basis for

77 Venerable Dhammavuddho, op. cit., p.68.

578 Thitavanno, op. cit., p. 26.

679 Jayantha Ruberu, op. cit., p. 271.

%80 Tilmann Vetter, op. cit., p. xxiii.

881 paul Griffiths, "Concentration or Insight: The Problematic of Theravada Buddhist Meditation-
Theory,"op. cit., p. 606.

682 ML.1.149.
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panna. This is to say that parinia, which arises during the process of vipassana,

is closely related to proficiency in samadhi.

From our inquiry, three important points emerge concerning the intrinsic value
of parfifia in relation to vipassana. First, panna implies profound mental vision,
not merely rational or comprehensive processes. Second, cintamayapanna and
sutamayapanna depend heavily on theoretical and abstract knowledge, which is
different from the ultimate truth. Despite this, bha@vanamayaparniia provides the
ability of visual intuition that induces the process of vipassanda. The third point
is that, although on approximative examination, panifiid and samadhi might
appear different, on detailed examination and actual practice they are both parts

of a single whole.

Knowledge (Vijja)

Vijja is the fourth instrumental factor arising and developing together with the
vipassana contemplation. Some suttas mention its three kinds called the

% These are: the knowledge of recollection of former

threefold knowledge.
lives (pubbenivasanussatiniana), the knowledge of the passing away and rebirth
of beings (cutipapatanana), and the knowledge of the destruction of the asavas
(@savakkhayariana). Some suttas mention the eightfold knowledge (atthavijja):
(1) the knowledge arising through insight (vipassanariana), (2) the knowledge
of psychic power of the mind (manomayiddhifiana),*®* (3) the knowledge of

%85 (4) the knowledge of divine ear-

supernormal power (iddhividhanana),
element (dibbasotadhatuiiana), (5) the knowledge of others’ minds
(cetopariyanana), (6) the knowledge of recollection of former lives

(pubbenivasanussatinana), (7) the  knowledge of divine eye

653 M.1.22-23.

684 Manomayiddhifiana is the psychic ability to create one or more bodies from the original body and draw them
out like a sword from its scabbard.

85 Iddhividhafiana is the psychic ability to walk through walls, walk on water, dive into the earth, levitate and
fly, and so on.
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(dibbacakkhuriana), (8) the knowledge of the destruction of the cankers or
asavas (asavakkhayaiiana).®®® The sixth, seventh and eighth stages of the
eightfold knowledge are the same as the threefold knowledge (vijja). Both
classifications of vijja are the progress of the stages leading by degrees to the
attainment of the highest knowledge. Buddhaghosa agrees with both categories

of vijja and its process.*®’

According to the Bhayabheravasutta, the cultivation of three vijjas gains the

688
In

termination of the darkness of avijja and the perfect realization.
collaboration with the discourse, the commentaries of the Sargitisutta define
the two meanings of vijja as penetration through the darkness of avijja, and
causing realization.®® The connotation of vijja as realization is associated with
the increasing of vijja and the reducing of avijja. Vajirafiana also defines vijja

as; breaking and comprehending.

These different types of knowledge are called “Vijja in the sense of
“breaking” (vida—vidarane, vida, to break) of ignorance (avijja), of
“comprehending” (vida—iidane, vida, to comprehend) of the nature of
phenomenal existence, or of experiencing” (vida—vede, vida, to

experience) the happiness of Nirvana.

The evidence seems to indicate that the ways of defining vijja relate to a single

process of perfect realization.

886 D 1.76-84: “So evam samdabhite citte parisuddhe pariyodate anarigane vigatipakkilese mudubhiite kammaniye
thite anenijappatte fianadassandaya cittam abhiniharati abhininnameti mano-mayam kayam
abhinimmandya cittam abhiniharati abhininnameti.So anekavihitam iddhividham paccanubhoti—
ekopi hutva bahudha hoti, bahudhapi hutva eko hoti...dibbaya sotadhatuya cittam abhiniharati
abhininnameti... cetopariyaiiandya cittam abhiniharati abhininnameti
...pubbenivasanussatiniandya...sattanam cutupapatanandya... So dibbena cakkhuna
visuddhena atikkantamanusakena satte passati cavamane (When his mind was thus concentrated, purified,
bright, unblemished, free from imperfection, malleable, workable, steady, and attained to imperturbability, he
applies and bends down his mind towards intuition and vision...He applies and bends down his mind towards
the creation of mind-made body....He enjoys the various supernormal power- being one, he becomes many,
or being many, he becomes one... he applies and bends down his mind to the divine ear-element... he applies
and bends down his mind to the knowledge of the others’ minds... to the knowledge of the recollection of
former lives... to the knowledge of the passing away and rebirth of beings. With the divine eye, purified and
surpassing that of men, he sees beings passing away.)”
887 Vism.202 (tr. Nanamoli p.213) “Tattha vijjati tissopi vijja atthapi vijia (Herein, as to vijjd: there are three
kinds of vijja and eight kinds of vijja.)”
055 MLL.22-23.
%% Sv.I11.1006.
6% Vajirafiana Paravahera Mahathera, op. cit., p. 189.
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The Buddha can be called omniscient because of his accessibility to the
threefold vijja, which is comprised of the visual intuition based solely on deep
concentration. An evaluation of vijja will portray these exegetical issues as
follows: an analysis of the threefold Buddhist vijja; whether or not the jhanas
are essential for the development of vijja; whether or not the Buddha is

omniscient; and an individual evaluation of each of the threefold vijja.

The threefold vijja which is developed from mental unification and purification
relates to genuine knowledge, but is far removed from the threefold knowledge

of the brahmin.*”!

The threefold vijja refers to the genuine knowledge of
Buddhism because the Buddha attained the three vijjas in succession, one in
each of the three watches of the night. The first vijja arises from sending the
memory back prior to the moment of birth to one’s succession of former births,
and then, by applying the appropriate mental power, recalling back through
innumerable former lives, and even through the many previous acons of the

universe. This is the same as if recalling the towns and regions one has visited

. - 692
during a journey.

The second vijja comprises the death and rebirth of sentient beings according to
their wholesome and unwholesome conduct of body, speech and mind. The
knowledge acquired by virtue of the divine-eye is similar to that of a person
who, from a high tower, watches people entering and leaving a building.””> The
of sense-pleasures), bhavasava (canker of becoming) and avijjasava (canker of

ignorance). Beginning with an understanding of the four noble truths as they

91 A brahmin is a member of Brahman caste; one who prays or chants hymns.
692

M.I1.22.
%3 M.L22-23.
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really are, the knowledge attained through the perfect realization of the dsavas

then leads the mind to be free from all of the cankers (@savas).®*

Possession of these three vijjas, in particular the third (@savakkhayaiiana), is
the mark of an enlightened being. However, some scholars such as Pio®’
believe that early Buddhists adapted the term ‘vijja’ from the Brahmanic
doctrine to their own usage. It is accepted that the meaning of vijja as
knowledge 1s related to the meaning of Veda of pre-Buddhist texts.
Nonetheless, the various discourses point out that the experience of vijja refers

%9 This means

to the spiritual attainment that the Buddha had not heard before.
that before his enlightenment, the Buddha studied yoga under different teachers
and attained the fourth aripajjhana. These forms of knowledge and experience
are not relevant to his experiences of vijja. According to the Pali canon, the
arising of vijja, an instrumental factor of vipassand, is the exclusive experience
for Buddhist meditation. The threefold knowledge of Buddhism is distinctly
separate from the threefold knowledge of Brahmanism as the explanation of

Tikanna the brahmin in the Tikannasutta demonstrates.

In this case, master Gotama, a brahmin is well born on both the mother’s
and father’s side, of pure descent back through seven generations,
unblamed and irreproachable in respect of birth, a scholar, knowing the
verses by heart, mastered in the three Vedas with the indices, the ritual,
the phonology and the oral tradition as a fifth: he is a man learned in the
words and in the grammar, versed in natural philosophy and the signs of
the great man. That, master Gotama, is how the Brahmins describe a

brahmin who has the threefold knowledge.697

The threefold knowledge of Brahmanism depends heavily on the one’s own
lineage and on mastery of the contents of the rituals, especially in relation to the

three Vedas. The various hymns in these three Vedic literatures contain a

“* M.123.

5 Edwina Pio, op. cit., p. 80.

% D I1.33, S.IL7, S.IV.233-234, S.V.179, 258, 422: ananussutesu dhammesu...vijja udapadi.

97 A.L163: “Idha bho Gotama brahmano ubhato sujato hoti mdtito ca pitito ca samsuddhagahaniko yava
sattama pitamahdayuga akkhitto anupakkuttho jativadena ajjhayako mantadharo tinnam vedanam paragii
sanighanduketubhanam sakkharappabhedanam itihasapaiicamanam padako veyyakarano
lokayatamahapurisalakkhanesu anavayo ti. Evam kho bho Gotama brahmana tevijjam parifiapenti ti.”
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variety of information about the social, political, and religious life of common
people in Vedic time.”® According to Buddhaghosa’s explanation, the three
Vedas are Iruveda (Skt. Rg Veda), Yajuveda (Skt. Yajur Veda) and Samaveda
(Skt. Sama Veda).”” The Rg Veda contains hymns that offer praises and prayers
to various deities for different favours such as long life and material blessings.
The Yajur Veda is the collection of the books of prayers and the Sama Veda is
the collection of the books of chants. Both collections aim to show the rituals

used in the context of sacrifice (yajiia).””

The Buddha replies to Tikanna the brahmin that these three Vedas are different

' In the

from the threefold vijja in the discipline of noble one.”
Anapanasatisutta, the fulfillment of vijja appears to be derived from the
cultivation of the seven factors of awakening which are mindfulness (sati),
investigation of dhamma (dhammavicaya), effort (viriya), joy (piti), rapture
(passaddhi), concentration (samddhi), and equanimity (upekkhad).””> This
passage indicates that the threefold vijja of the Buddhist relies on mental
development, which is based on the tranquilizing process of samatha. It can be

concluded that the threefold knowledge (vijja) of Buddhism is in disagreement

with that of Brahmanism, which is quoted above.

The determination of the prerequisite of the eightfold knowledge supports an
understanding of the four jhanas as the basis of vijja. The Samanniaphalasutta
clearly expresses the eightfold knowledge as the consequent psychological state
of the four jhdnas.”” After emerging from the fourth jhdana, the meditator
directs attention to his or her own body and mind for the establishment of the

first vijja. Similarly, while pointing to the textual description of the first vijja,

%% Edward Fitzpatrick Crangle, op. cit., p. 21.
9 Ps.I11.362.

700 Crangle, op. cit., pp. 16-18.

U AL163.

702 MLIIL82.

"% D.1.73-84.
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Gimello states that concentration is really only the necessary prelude to an
analytical  discernment of the truths of dependent origination
(paticcasamuppada).” 1t is probable that the mental unification promotes the

penetration of truths.

In contrast, Griffiths contradicts the progression from the four jhanas to the
first vijja, which provides the ability to see clearly into the way things are.””
He seems to attempt to distinguish the key term ‘intuition and vision’
(fianadassana) of the first of eightfold vijja from the preliminary concentration
and purification of the mind. He proposes instead the redactional addition of a
concentrative technique into what were original contents of the eightfold
knowledge (vijja).”*® It may be that the Pali passage,’”’ related to concentration,
is repeatedly added to original contents of each kind of knowledge for whatever
reason. However, the other discourses regard the association between
concentration and the ability to see things as they really are as the important
concept of spiritual development. For instance, the Discourse on Concentration

(Samadhisutta) states:
Monks, develop concentration. A monk, who is concentrated, monks,

understands things as they really are.”"®

In addition, the Discourse on the Unvirtuous (Dussilasutta) regards
concentration as the preceding state of yathabhutarianadassana (intuition and

vision of things as they really are).

When there is perfect concentration, then there is the cause for intuition

and vision of things as they really are for one who has perfect

. 709
concentration.

704 Robert M Gimello, op. cit., p. 181.

795 Paul J. Griffiths, Indian Buddhist Meditation-Theory: History, Development and Systematization, op. cit.,
p. 82.

7% Tbid.

7 So evam samahite citte parisuddhe pariyodate anarigane vigatapakkilese mudubhiite kammaniye thite
anerijappatte.

78 S 1V.80: “samadhim bhikkhave bhavetha samahito bhikkhave bhikkhu yathabhiitam pajanati.”

9 A IIL20: “sammasamadhimhi sati sammasamadhisampannassa upanisasampannam hoti
yathabhutaiianadassanam.”
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in the Mahavacchasutta, where there is spiritual power of vijja to be gained
when vipassana and samatha are developed in skillful cooperation.”'’® When
these discourses are considered, it is difficult to conclude that the concentrative
not possible unless and until the meditator develops the perfect concentration,
which is the attainment of four jhanas. Therefore, there is cogent reason to
conclude that concentration is conducive to the structure of Buddhist

knowledge (vijja).

An evaluation of the threefold vijja will refer to “whether or not the Buddha is
omniscient.” It is generally accepted that the Buddha possesses the two
profound spiritual experiences: vijja and carana (conduct). Consequently, the
fulfilment of vijja causes the Buddha to be regarded as an omniscient person.”'
Nonetheless, in the Discourse on the Three Knowledges to Vacchagotta
(Tevijjavacchasutta), the ascetic named Vaccha requests verification of

rumours he has heard about the Buddha:

Venerable sir, those, who say this: The recluse Gotama is all-knowing

and all-seeing and acknowledges remainderless intuition and vision

thus: ‘while I am walking, standing, sleeping or awake, intuition and

vision present to me continually and uninterruptedly’
This statement addresses the Buddha as all-knowing (sabbaiiriii) which is of
semantic relevance to having unlimited knowledge of omniscience. The Buddha
informs Vaccha that this statement falsely represents him, rejecting the notion

that he is literally omniscient. He states that rather than this omniscience, he

possesses the threefold knowledge which is essential for his enlightenment.

719 M.1.494-496.

! Vajirafiana Paravahera Mahathera, op. cit., pp. 189-190.

12 ML1.482: “Ye te bhante evam-ahamsu: samano Gotamo sabbarifiii sabbadassavi, aparisesam fianadassanam
patijanati: carato ca me titthato ca suttassa ca jagarassa ca satatam samitam fanadassanam
paccupatthitanti.”
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That is to say, a study of the threefold knowledge can clarify the distinction

between sabbarnni and this omniscience.

In a remarkable contribution to this discourse, Bucknell and Stuart-Fox imply
that the Buddha is not omniscient or is less than perfect due to the inconsistent

" They perhaps see fault in the

appearance of the first and second knowledges.
Buddha’s enlightenment because of his discontinuous ability for mental
perception and vision. In the Tevijjavacchasutta, it is said that the Buddha can
employ the first two knowledges whenever he chooses, but they do not operate
all the time. Throughout this discourse, according to the interpretation of

Bucknell and Stuart-Fox, the Buddha appears not to be omniscient.

In contrast, a detailed examination of the threefold knowledge reveals that the
Buddha is characterised by omniscience. In fact, omniscience and sabbariiiii
may not be present at all times, but may be available whenever one chooses.
The proper attainment of the first and second knowledges should rely on their
profound states but not their incessant characteristics. This theme is found in the

* where the nature of abiding in attainment (samapatti)

Mahagosingasutta,”'
appears to be an intermittent abiding because the meditators can obtain any
attainment they want. In the discourse, Sariputta defines the nature of monks
who have well-trained minds as the ability to obtain any attainment (samapatti)
whenever they wish at any time of the morning, afternoon and evening. He
gives an example of the nature of achieving only one samdpatti in a moment via
the simile of a king who has a wardrobe containing differently dyed clothes.
The king can don only one garment at a time according to his pleasure.
According to the ascetic named Vaccha’s statement on omniscience, monks

who have well-trained minds should abide in samapattis all the time. Because

the king believes that he increases the value of wearing one garment by wearing

13 Roderick S. Bucknell and Martin Stuart-Fox, op. cit., p. 80.
T4 MLL214-215.
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ten, he puts on all the garments at the same time. Thus, the proper way to
achieve the first two knowledges is to perform them one at a time. Moreover,
Bucknell and Stuart-Fox clearly understand the attainment of the jhanas as

15 This means that the

prerequisite to attainment of the threefold knowledge.
unification of mind is the essential factor in attaining omniscience and,
therefore, only one attainment can be achieved at one time. Their idea that the
first and second knowledges involve incessant processes seems to contrast with
the notion of mental unification as the basis of the threefold knowledge.
Therefore, even though an intermittent achievement of the first two knowledges
of the Buddha is not the same as omniscience in relation to the statement of
Vaccha the ascetic, this does not affect the claim to omniscience in regard to its

intrinsic value because he can attain them according to his will. The meaning of

sabbanniu as all-knowing seems compatible with the state of having unlimited
knowledge of omniscience. According to the above discussion of the Pali

canon, the interpretation of sabbarisii as knowing everything whenever one
chooses is different from omniscience in the sense of knowing everything all of

the time.

The first knowledge is the process of visual intuition based on the fourth jhana,
which recollects the specific mental and physical conditions undergone in one’s
continuum of previous existences. In the Bhayabheravasutta, the Buddha, of
course, indicates that the four jhanas are the foundations of the first knowledge
of recollection of former lives (pubbenivasanussatinana) and clarifies that the
former lives have continued through a hundred thousand births and through
many aeons. He further organises his former lives into various categories such

716

as name, clan, colour, nourishment and feeling.”> The recollection of former

lives is intimately related to the doctrine of the circle of existence (samsara),

15 Roderick S. Bucknell and Martin Stuart-Fox, op. cit., p. 78.
716 MLL22.
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which is the principal doctrine of Buddhism. In the Dhammapada, the Buddha
describes his former deaths and rebirths as ‘a process of running through the
journeying-on’ of numerous births until attainment of the termination of

cravings (tanha).”"’

While the Buddhist canons particularly express the substance of rebirth in the
description of the first knowledge, Bucknell and Stuart-Fox tend to negate the
circle of existences. They propose the first knowledge of recollection of former
lives as recollection of the constantly repeating arising and ceasing of
momentary mental stages. They then identify this knowledge with the retracing
of image sequences.’'® According to their analysis, this process of retracing of
the thought sequences contrasts with the mental unification of the concentration

. 719
practlce.7

However, this interpretation of the retracing of image sequences appears to
deviate from the textual analysis of the first knowledge related to the Buddhist
early texts. According to the conventional pattern of the first knowledge in the
suttas, the four jhanas are fundamental to the first knowledge; in contrast,
retracing of image sequences does not involve any deep level of concentration.
Further evidence is found in the Vimuttimagga, where Upatissa elucidates the
meditative approach of recollection of former lives based on the fourth jhana.
Meditators accomplish control of mind and recollect on what they have done
during a day, during two days and thus backward to a month, a year and a
hundred years up to their last birth. They can recollect their past lives; one life,

two lives, three lives and so forth by means of the purified mind. For

"7 Dhp.153-154.
"'% Roderick S. Bucknell and Martin Stuart-Fox, op. cit., pp. 80-85.
9 Ibid., pp. 55-56.
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purification of mind, Upatissa proposes the repeated development of jhana as

that of burnishing a mirror.”*

According to this interpretation of the canon and Vimuttimagga, the mind
performs like a video recorder in collecting every event during the circle of
existences. Since all the memory of past lives is in there, the meditator does not
need to create or bring about any mental objects. While the mind purifies and
comes to a standstill in a certain state, meditators realize their preceding
existences in samsara by deeply penetrating their own minds. The mind is like
a deep pool of water. If the water is unpurified and its surface is constantly
rippled by the wind, one cannot see what lies beneath the surface. Once the
surface movement subsides and the water is purified, then the whole pool
becomes visible. The mind’s hidden existence in samsara will be revealed once
the mind has been stilled and purified through concentration practice. The
purification and one-pointedness of mind brought about through the fourth

Jjhana constitute the most essential approach to the first knowledge.

Furthermore, the Buddhist canon and commentaries clearly illustrate the
prerequisite (the fourth jhana), process and description of recollection of
previous lives. After deliberation, the arahant brothers and sisters in the
Apadanapali also describe their past lives beyond the moment of birth to their
preceding existence in samsdra.”” Instead of following the discourse of the
Buddha and arahant disciples in the canons and commentaries, Bucknell and
Stuart-Fox interpret the births and deaths of samsara as the frequently repeated
arising and ceasing of thoughts only. This mentalistic interpretation of samsara,
which contradicts most orthodox interpretations, seems to be an example of
wrong view (micchaditthi). The interpretation of samsara as former lives

appears to link vijjas with samatha and vipassand. In the Agantukasutta, the

720 Upatissa, op. cit., p. 222.

! Mary E. Lilley, The Apadana of the Khuddaka Nikdya, (London: Pali Text Society, 1925), vol 1, 2.
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Buddha recommends the developments of samatha and vipassand through the

supernatural knowledge (abhinrid) as follows:

Monks, what things should be developed through supernatural
knowledge? Tranquillity and insight-these are the things that should be

developed through supernatural knowledge.722
The supernatural knowledge consists of six knowledges, which already include
the three knowledges. They rely on deep concentration progressing to the

2 Therefore, it is concluded that

skilfulness of the fourth jAana contemplation.
vipassana collaborates with the three knowledges on the basis of attainment of

jhanas, but not on the basis of retracing thought sequences.

The second knowledge is acquired by means of mental vision purified through
the fourth jhana, rather than by means of observation of the ceasing and arising
of images. As his general explanation, the Buddha clearly defines the second
knowledge as the knowledge of the death and rebirth of beings in different
aspects according to their actions by deed, word and thought, that is, kamma.”*
Moreover, he illustrates the second knowledge as observing beings as they pass
away from one form of existence and come into another form in relation to their
own actions. To perceive in this way is to be like the man who stands on a
tower in the midst of where four roads meet and who thus easily watches the

people wandering around the village.

However, in The Twilight Language, the second knowledge is the knowledge of
the death and rebirth of beings, according to their kamma, interpreted as
observation of the ceasing and arising of images according to previous

725

emotional involvement.””> Here, nothing is said of jhdna or any other form of

concentration. Indeed, Bucknell and Stuart-Fox refer to the Buddha’s statement

228 V.52: “Katame ca bhikkhave dhamma abhififid bhavetabba samatho ca vipassand ca ime bhikkhave
dhamma abhififid bhavetabba.”

Upatissa, op. cit., p. 209.

> D.1.82-83.

723 Roderick S. Bucknell and Martin Stuart-Fox, op. cit., pp. 85-89.

723
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of calling volition (cetand) as kamma to identify kamma as emotional
involvement in the mental contents. They imply that the second knowledge is
observation of the ceasing and arising of images. If this is correct, we can infer
that the fulfilment of the second knowledge does not require any fundamental

constituents. In contrast, in the Vimuttimagga, ™

Upatissa proposes that the
development of the second knowledge starts from a suppression of the eleven
defilements (upakkilesa)’”” and an employment of the light kasina to the fourth
jhana contemplation. The meditator strengthens the mind and increases the light

until surpassing the sun in splendour.

Upatissa clarifies how to develop the mental vision of the divine eye in order to
obtain the second knowledge of passing away and the arising of beings and
knowledge of their kamma. An analytical evaluation of the canon and
commentaries reveals that Bucknell and Stuart-Fox’s idea of the observation of
the ceasing and arising of images according to previous emotional involvement
deviates from the orthodox meditative approach of the second knowledge based
on the development of the fourth jhana. It is conceivable from early Buddhist
texts that the second knowledge relies on the ability of profound mental vision,
which is based on the fourth jhana rather than on the mere observation of the

ceasing and arising of images.

The third knowledge of destroying all cankers is based on the development of
awareness and concentration into the profound contemplative experiences
rather than a superficial level of awareness. According to the stereotyped
formula of the third knowledge, it is nothing less than knowledge of the

destruction of the cankers by means of the serene, pure, translucent and firm

726 Upatissa, op. cit., p. 224.

""The eleven upakkilesas comprise doubt (vicikiccha), lack of proper attention (amanasikara), sloth and torpor
(thinamiddha), consternation (chambhitatta), elation (uppila), distress (dutthulla), too much energy
(accaraddhaviriya), too feeble an energy (atilinaviriya), longing (abhijappa), perception of diversity
(nanattasariiia), state of being too intent (ripa-atinijjhayitatta).
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mind. The meditative approach of the third knowledge is the realization of the
four noble truths, cankers, origin of the cankers, cessation of the cankers and
the path that leads to the cessation of the cankers. After knowing and seeing in
this way, the mind is set free from all cankers and 7iana (intuition) arises to

support recognition of the disappearance of the cankers.”*®

Though it is contended that this path of salvation is derived from the path of
concentration plus complete realization of the first two knowledges, Bucknell
and Stuart-Fox propose a correspondence between the third knowledge and
awareness only.”” They arrive at this conclusion through the analysis of the
term ‘canker (dsava)’ into three categories: kamdasava (canker of sense
pleasure), bhavasava (canker of becoming) and avijjasava (canker of
ignorance). Accordingly, they give the definition of bhava (existence) as an
affective involvement in the content of the thought-stream, based on the
identification of samsara as the stream of images. They combine the first two
asavas and then interpret dsavas into two categories: (1) ignorance, which is
failure to perceive the true nature of images and the mechanism of linking, and
(2) emotional involvement in sense objects and images. According to their
proposal, awareness corresponds to the third knowledge because it is
incompatible with ‘ignorance’ regarding the nature of the mental contents, and

with emotional involvement of any kind.

Therefore, this interpretation of the third knowledge corresponds to an
exercising of awareness. Nonetheless, this interpretation does not convey a
clear idea of the early Buddhist texts as the following suttas extract shows:
(1) The Tipitaka illustrates the four jhanas as the foundation for the
development of the three knowledges (vijjas), whereas awareness

alone is the preceding meditative step before the development of

7 D.1.83-84.
729 Roderick S. Bucknell and Martin Stuart-Fox, op. cit., pp. 88-89.



189

the first jhana in gradual training according to the
Ganakamoggallanasutta.””

(2) The interpretation of samsara as the thought-stream (javanacitta)
is a wrong view (micchaditthi) leading to wrong knowledge and
limiting ultimate knowledge to the superficial level of awareness.

(3) The realization of the asavas is based on the development of
profound internal vision but not mere observation of thoughts.
After the destruction of all asavas, 7iana arises to acknowledge the
absence of the @savas.”"

In the sequence of practices relating to the third knowledge, the meditator needs
to realize the four noble truths before realization of the cankers, origin of the
cankers, cessation of the cankers and the path that leads to the cessation of the
cankers. Since the five instrumental factors of insight, cakkhu, riana, panna,
vijja and aloka, arise twelve times during the process of realization of the four
noble truths in the Dhammacakkappavattanasutta, they are the main factors for
the realization of the four noble truths and the process of destroying the
cankers. The arising of five instrumental factors based on the development of
the jhanas is the main process involved in recognition through knowing and
seeing. The meditator should develop these five factors by advancing along the
path of contemplation of the three knowledges until a sufficiently intensive
fiana arises to support recognition of the disappearance of the cankers. Finally,
rather than the superficial level of awareness, the five instrumental factors of
insight are the common factors of the development of the three knowledges and

vipassand contemplation.

From this discussion of vijja, an evaluation has emerged which involves six
important aspects. First, the threefold knowledge (vijja) of the Buddhist,

differing from that of the Brahmin through a reliance on mental development, is

TOMLIIL3-4.
BIp 184,
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the genuine knowledge of Buddhism. Second, the ability to see things as they
really are depends on the degree of mental unification which has been attained.
The advanced stage of this ability contributes to the progress of vijja. Third, the
Buddha is not omniscient in the sense of that he lacks the ability to see
everything all the time and only intermittently achieves the first two
knowledges. Despite this, a closer analysis of the threefold knowledge reveals
that the ability to attain these knowledges according to his will is more than
enough for him to be called an ‘omniscient person.’ Fourth, modern psychology
regards the recollection of former lives (pubbenivasanussati) as the retracing of
image sequences.””” In contrast to this psychological interpretation, the textual
analysis of early Buddhist texts and commentaries regards it as a process of
visual intuition based on the fourth jhana, which recollects the mental and
physical aggregates experienced in one’s own personal continuum of former
rebirths. While the mind purifies and comes to a standstill after attaining the
fourth jhdana, in penetrating their own minds, meditators realize their preceding
existences in samsara. Fifth, the second knowledge presented in the early
Buddhist texts is clearly grounded in profound mental vision, which is based on
the fourth jhana rather than on mere observation of the ceasing and arising of
images. Therefore, it is the knowledge of the death and rebirth of beings in
various manifestations according to their deeds, words and thoughts. Lastly, it
is accepted that the meditative practice of awareness leads to the third
knowledge. However, the profound spiritual experience of this knowledge is
much more advanced than the superficial level of awareness. The third
knowledge, of course, relies on the development of the five instrumental factors
of insight; cakkhu, niana, panna, vijja and aloka, which are based on the
development of awareness and concentration until their sufficiently intensive

level arises to support recognition of the disappearance of the cankers.

732 Roderick S. Bucknell and Martin Stuart-Fox, op. cit., pp. 80-85.
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Light (Aloka)

Aloka is the final instrumental factor of insight, which arises with the first four
instrumental factors during the development of vipassana. Its translation as
light is used widely to refer to mental understanding as an enlightening
experience, for example: “They achieve the light of spiritual experience.” In the
Pubbasutta, a more specific application of light to the enlightenment path
becomes apparent during the contemplation of the bases for supernormal power
(iddhipadas).”” Here the Buddha proclaims that the collective purpose of
developing the iddhipadas is the imbuing of opened mind with luminosity and
then the attainment of sixfold abhinria. Another evidence of a direct application
of light can be found in the Mahasaccakasutta, which states the arising of light
together with the spiritual progress in mode of vijja.””* Moreover, light appears
to be the essential factor for superior mental vision, since Buddhaghosa insists
that the light kasina is the best object of the jhana to initiate the arising of
divine eye knowledge (dibbacakkhuiiana).””® For the development of divine
eye, Upatissa also proposes the contemplation of the light kasina in order to
obtain the fourth jhdna.”® Aloka, being the essential factor of vision, can be
developed to sustain the main characteristics of particular and special seeing of
vipassand. The cooperation of the five instrumental factors suggests that the
cultivation of uninterrupted and strong mental illumination of aloka comprises
in collaboration with the whole process of vipassanda. This suggestion will be
considered in accordance with the two aspects of aloka; the imperfection of

vipassand and its essential attributes for the commencement of vipassana.

Aloka is not the imperfection of vipassand; instead, it contributes to the

progresses of not only vipassand, but also the other skillful (kusala) dhammas.

33 §.V.263-265.

34 ML1.247-249.

33 Vism.427-428 (tr. Nanamoli p. 469-470).
736 Upatissa, op. cit., p. 224.
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It is well known that in every version of the first sermon, “Setting in Motion the

99737

Wheel of Truth (Dhammacakkappavattanasutta), carries the Buddha’s

explanation, that when he directed his mind to each of the four noble truths,

38 occurred twelve times. The four noble truths seem to be

internal light (aloka)
the particular type of dhamma, which can be seen internally, as stated by
Gavampati;

Friends, in the presence of the Blessed One, I have heard and learnt this:
“Monks, one who sees suffering sees also the origin of suffering, sees
also the cessation of suffering and sees also the path leading to the
cessation of suffering.”739

Indeed, the consciousness of light enables the meditator to obtain the intuition

and vision (7ianadassana) as following;

Monks, how does concentrative meditation, when developed and made
much of, conduces to gaining intuition and vision?

Here, Monks, monk pays attention to the perception of light, he remains
his mind firm in the perception of daylight, by night as by day, by day as
by night. In this way, with clear and unclouded mind, he develops the
mind to brilliance.”*

Nanadassana 1s the essential factor for supporting the function of visual
intuition of vipassana. From the definition of vipassananana, rianadassana is
the predominant factor to initiate vipassananana.

He applies and bends down his mind towards intuition and vision. He
understands this: “This my body has form, it is composed of the four
great elements, born of father and mother...”"*!

In introducing the link between aloka and vipassana, these passages show that

aloka causes the arising of 7ianadassana and subsequently vipassanariana.

778.V.422.

3% perhaps, internal light, @loka, can be compared to external light. Since visual consciousness arises because of
physical eyes, material shapes and external light, the profound consciousness of internal vision arises
because of the eye of wisdom (pasifia), mental objects (dhamma) and internal light (aloka).

39 S.V.436-437: “Sammukhd me tam avuso Bhagavato sutam sammukhd patiggahitam— yo bhikkhave
dukkhampassati dukkhasamudayam pi so passati dukkhanirodham pi passati dukkhanirodhagamini-
patipadam pi passati.”

40 A 11.45: “Katama ca bhikkhave samadhibhavana bhavita bahulikata Aianadassanapatilabhdaya samvattati?
Idha bhikkhave bhikkhu alokasaiifiam manasikaroti divasaiiiam adhitthati yatha diva tatha rattim yatha
Rattim tatha diva. Iti vivatena cetasa apariyonaddhena sappabhasam cittam bhaveti.”

"' D.1.76: “iana-dassandya cittam abhiniharati abhininnameti. So evam pajanati: ‘Ayam kho me kayo ripi
Catum-maha-bhiitiko mata-pettika-sambhavo...””
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While the above evidence contributes to the essence of aloka for vipassand

contemplation, Buddhaghosa disregards aloka as the imperfection of vipassanda.

When man is bringing (formations) to mind as impermanent,
illumination (aloka) arises in him. He adverts to the illumination thus
“Illumination is a (noble one’s) state.” The distraction due to that is

agitation.742

Many scholars have attempted to follow him. For instance, Gunaratana says:
“ten unprecedented experiences (including aloka) are likely to arise in him.
Because they can impede his progress”’* Fuller,”** Thavaro’* and Vanarat’*°
agree. In spite of this consideration, it is not plausible that aloka, which
promotes the process of mental vision, will be the defilement of vipassana. It is
not only vipassanda; dloka is one component inducing the other Dhamma states,
as shown in the Mahantattasutta.

Monks, being endowed with six things, a monk attains greatness and
expansiveness in dhammas in no long time. What six? Here, monks, a

monk has great light.. 47

In this case, aloka is regarded as some form of intellectual insight perfectly

realizing the mental objects (dhamma). These dhamma states also include

~~— . . . . . ~~— —  —7 7 —95748
panna: “There is no radiance like wisdom (natthi pannasama abha)”

Furthermore, in regard to the threefold knowledge contemplation, dloka arises

in collaboration with each vijja until the highest vijja, which is the knowledge

749

of destruction of cankers.”” It is clear that dloka provides the ability of

™2 Vism.633 (tr. Nanamoli p. 739).

743 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit.,
pp- 177-178.

74 Paul Fuller, The Notion of Ditthi in Theravada Buddhism : The Point of View (London ; New York:
RoutledgeCurzon, 2005), p. 76.

745 Phra Maha Vira Thavaro, op. cit., p. 91.

746 Somdet Phra Vanarat, op. cit., p. 37.

7 A II1.432: “Chahi bhikkhave dhammehi samanndgato bhikkhu na cirass’eva mahantattam vepullattam

s papunati dhammesu. Katamehi chahi? Idha bhikkhave bhikkhu alokabahulo ca hoti,...”
S.L6.

74 MLL.247-249.
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profound mental vision, which is the essential factor for the development of

vipassand. Therefore, it should not be called the imperfection of vipassana.

During the process of vipassand, dloka is the continual and strong radiance of
mind rather than the flashing of a light. A consideration of the wider definition
of the English term, of course, shows that light is associated with
understanding, or with an enlightening experience. It is recognised also in
common parlance that there is a relationship between light and understanding,
for example: “I finally saw the light,” or “Can you shed light on this problem.”
The comprehensive meaning of light is like the radiance of mind dispelling the
mental obstruction, which is darkness. In Buddhist psychology, many scholars
tend to interpret vipassanda as the comprehensive meaning of light. For instance,
Nyanatiloka assigns a meaning to vipassana: “Insight is the intuitive light
flashing forth and exposing the truth of the impermanency, the suffering and the
impersonal.””” Pio writes in the similar way: “It (vipassand) was the mental

flash and sure knowledge that one had found the answer.””"'

If a light flashing signifies the process of vipassana, one might suspect why the
Buddha suggests the continual development of aloka for rianadassana: “Here,
Monks, monk pays attention to the perception of light; he remains his mind firm

99752

in the perception of daylight, by night as by day, by day as by night.”""" In place
of light flashing, Sangharakshita interprets vipassana as a discrete series of
flashes coming with increasing frequency. This series gradually merges into the
sustained emissions of radiance and then into the unbroken transcendental

illumination of perfect wisdom.”” His rendition agrees with the Buddhist

750 Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and Doctrines, op. cit., p. 197.
5! Edwina Pio, op. cit., p. 80.

72 AIL4S.

753 Sangharakshita, op. cit., p.180.
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viewpoint of a gradual mode of spiritual progress without abruptness, as

proclaimed by the Buddha in the Paharadasutta:

Paharada, just as the great ocean has a gradual incline, a gradual leading, a
gradual slope, not in an abrupt way like a precipice; even so, Paharada, in
this dhamma and discipline there is a gradual training, a gradual practice,
a gradual mode of progress; there is no penetrated final knowledge in an
abrupt way.””*

It appears from the above statement that aloka gradually progresses along with
the process of vipassana, rather than being the mere flashing of light.
Incidentally, Sangharakshita’s viewpoint can be seen as problematic in regard
to the initial state of vipassanda. During the commencement of vipassand, aloka
arises in collaboration with cakkhu, 7riana, panna and vijja. From their
cooperation, the instrumental factor of @/oka can be considered in relation with
the four latter instrumental factors. Comparing parninid and vijja to aloka, the
radiance of mind which is suitable to penetrate the truth as the function of
panna and to recollect the former lives as the function of the first vijja seems to
be profound, reinforced and incessant. Besides this, the Buddha clearly states in
his account of his enlightenment that the fourth jhana is the basis of the
threefold knowledge.” Consequently, the radiance of mind which arises in
collaboration with the deep and profound concentration of the fourth jhana
seems to be uninterrupted and securely established rather than a mere mental
flashing of light. Even though the meditator cultivates the radiance of mind
from its intermittent and weak beginnings, it needs to be reinforced and

constant before the process of superior mental vision of vipassand can arise.

In this section, the characteristics of dloka which arise and progress in
accompaniment with the process of vipassana have been examined.

Unfortunately, most scholars tend to disregard dloka as just an impediment of

34 A.IV.200-201.
55 MLL21-22.
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vipassand. Despite this, it is found in the above examination that a@loka plays a
pivotal role with respect to vipassana practice. Next, the flashing of light
cannot represent the superior mental vision of vipassand. Accordingly, it needs
to be cultivated into an uninterrupted and profound state in order to facilitate

the process of vipassana.

This work has so far assessed the practical implication of vipassana through its
predominant factors in relation to the five instrumental factors of insight: vision
(cakkhu), intuition (ana), wisdom (pafiiia), knowledge (vijjad) and light
(aloka). An examination of cakkhu and its interchangeable term, dassana,
reveals that a mode of profound mental vision- in terms of ‘dhamma-cakkhw’
based on deep concentration- is of considerable relevance and participates in
the development of vipassana. The advanced stages of vipassand rely on the
profound visual intuition in term of 7iana, which involves the ascent of ten
vipassana-nianas and of six kinds of supernatural knowledge (abhiriria). Paniid,
which is based on mental development in the experience of deep concentration,
plays the role of visual intuition that is the main characteristic of vipassana.
With the process of visual intuition based on deep concentration, instead of the
retracing image sequences, the mind can be directed towards the development
of vipassana and then vijja. Although the Buddha cannot attain the threefold
vijja all the time, he is omniscient because he can access the threefold vijja
according to his will. Lastly, the process of vipassana needs to be initiated and
cultivated through the ascending of uninterrupted and profound mental

tllumination of aloka.

Obstruction of Vipassana

Having discussed the obstruction of vipassana in relation to #iana and aloka,
this work will attempt now to determine the actual obstruction of vipassana.

The progress of vipassand comes about through a two-sided process of
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development. On one side is the development of five instrumental factors
discussed above; on the other is the elimination of the obstruction of vipassana,
which needs to be understood and acknowledged. This work has identified the
opinion of most scholars- that the ten mental qualities”° are the imperfections
of insight (vipassaniipakkilesa) - and has then clarified the perfection of two
qualities, illumination (obhdsa) and intuition (7iana). This section will argue
that the obstructions of vipassand are actually the five hindrances (nivarana)
and eleven defilements (upakkilesa), but not the ten imperfections of insight
(vipassaniipakkilesa). This argument will focus on the eight mental qualities’’
which remain unclarified, and the determination of the true obstruction of

vipassand.

The evaluation of the eight last mental qualities reveals that they actually
promote the process of vipassana. In fact, four of them, joy (piti), rapture
(passaddhi), happiness (sukha), and equanimity (upekkha), are the constituents
of the seven essential factors leading to enlightenment (bojjhariga).”® In the
discourse called Mahdsalayatanikasutta (On the Great Sixfold Sense-field), the
Buddha also lists these seven factors as the preceding process to the cooperation
of samatha and vipassana.” The meaning of ‘factors of enlightenment’ clearly

does not fit with ‘obstruction of vipassana,” and alternatively seems to

encourage vipassand.

Next, resolution (adhimokkha) means strong faith arising in association with
vipassand, and which has an exceedingly serene effect on the mind.”® Faith, of

course, is a significant mental quality in meditation and must be in balance with

75 {llumination (obhdsa), intuition (iidna), joy (piti), rapture (passaddhi), happiness (sukha), resolution

(adhimokkha), exertion (paggaha), assurance (upatthana), equanimity (upekkha), and attachment (nikanti).
37 joy (piti), rapture (passaddhi), happiness (sukha), resolution (adhimokkha), exertion
(paggaha), assurance (upatthana), equanimity (upekkha), and attachment (nikanti).
7% 8.V.126.
7Y MLIIL289.
760 Vism.636 (tr. Nanamoli p. 742).
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paiiiia.”®" In regard to Buddhist philosophy, faith is not mere confidence; rather
it is a confidence born out of understanding of the four noble truths.”®* This
means that faith requires the collaboration of pasiria or vipassana. Accordingly,
resolution (adhimokkha), which appears to refer to the association between faith
and panna, should support rather than obstruct vipassand. Incidentally,
Buddhaghosa speaks of exertion (paggaha) as energy (viriya), which is
associated with vipassana and is neither too lax nor extremely strenuous, but

73 Indeed, energy (viriya) is an impediment to

upright and well established.
mental vision and unification because of its deficiency and excessiveness, and
due to the fact that it is not well established.”®* In the Sonasutta, the Buddha
compares the balanced energy needed for mental development to the tuning of a
violin, whose strings should be neither too tight nor too loose.”® This
comparison demonstrates the well established energy required for mental
development and, subsequently, for vipassanda. Of course, it appears impossible
that the well balanced energy, which avoids the extremes of excessive and
insufficient effort of exertion (paggdaha), should be the obstruction of

vipassand. Besides this, the exertion is the important factor for the cultivation

of vipassana.

The next mental quality is assurance (upatthana), which Buddhaghosa
identifies as mindfulness (sati) associated with vipassana.’®® Mindfulness is the
obvious mental quality in the process of vipassana.””’ For the realization of
mind and body (nama-riipa), the meditator must be mindful of each and every
mental and physical action until mindfulness becomes sustained and

uninterrupted. Therefore, assurance (upatthana), as the identity of mindfulness,

76! Sayadaw U Janakabhivamsa,op. cit., pp. 97-98.

762 H. Saddhatissa, "The Saddha Concept in Buddhism," The Eastern Buddhist 11, no. 2 (1978), 137-142,
137.
763 Vism.636 (tr. Nanamoli p. 742).
764 MLII1.159.
65 A JIL.375.
798 Vism.636 (tr. Nanamoli p. 742).
767 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 115.
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does not obstruct vipassana at all; instead, it is the predominant factor of

vipassand.

The last mental quality is attachment (nikanti), which is the desire arising along
with the love of knowledge of vipassana.”® If we see desire in Buddhism as a
single aspect of clinging, it is, of course, an obstruction of vipassana. However,
the other aspect of subtle desire should be developed in order to get rid of
desire, as Ananda says: “Nun, this body has come into being through craving;
by depending on craving, craving is to be abandoned.””® In the Dhammapada,
the Buddha also speaks of both aspects of desire, in which the subtle is the
excellent mental quality for meditation: “delight in the dhamma surpasses every
delight”’” In response to the Buddha and Ananda’s statements, the desire to
‘letting go’ is an important factor in meditation and needs to be developed in

order to eradicate desires.

Now we have seen so far that the ten imperfections are actually not obstructions
of vipassana. In addition, they support the development of vipassana and

closely progress along with it on the enlightenment path.

The detailed examination of the Buddhaghosa’s interpretation of the ten
imperfections can clarify the true obstruction of vipassana. His interpretation of
illumination (obhdsa) shows that, when the meditator deliberates over the
nature of impermanence, mental illumination arises. In adverting to illumination
as the path (magga) or fruit (phala), the meditator gets mental disturbance and
instability. Then the meditator does not recognize the arising phenomenon as
impermanent as it should really be. Thus, the meditator takes up the wrong path

as the right one, and the mistaken fruit as the correct one. Thereby, the process

7% Vism.636 (tr. Nanamoli p. 742-743).
79 A IL.145: “tanhasambhiito ayam bhagini kdyo tanham nissaya tanhd pahatabba.”
770 Dhp.354: “sabbam ratim dhammarati jinati.”
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of vipassand usually gets diverted. And, as in the case of illumination, so too in
the case of the other imperfections, the meditator assumes the wrong path and

71 1t is contended that Buddhaghosa’s interpretation of

fruit as the right ones.
the ten imperfections (vipassaniipakkilesa) gives a certain impression of all the
ten imperfections to be an obstruction to vipassand contemplation. Through
deep concern, the distinctly individual imperfection does not obstruct vipassanda
for the following reasons;

1. Meditators do not obtain any path (magga) or fruit (phala); however they
contemplate vipassana in the correct course and devote themselves
continuously.

2. The ten imperfections result in the correct discernment of meditators
through their deliberation on the nature of impermanence.

3. Buddhaghosa disregards the ten imperfections because the meditator is
unwary and overcome by the wrong view, which is grasping the wrong
path and fruit as the right ones.

Accordingly, wrong view is the true obstruction of the progress of vipassana
contemplation. In commentaries on Kammapathavagga,”> Buddhaghosa
defines greed (lobha) and delusion (moha) as the root of wrong view.

Therefore, greed and delusion are the actual limiting agents of either

concentration or insight.

According to this determination of the true obstruction of vipassana, this
section interprets various scholars’ opinions as corroborating the Buddhist
canonical texts by suggesting a relationship with the five hindrances and eleven
defilements. Among these scholars, U Janakabhivamsa proposes the five
hindrances (nivarana); sense desire (kamachanda), ill-will (vyapada), sloth and
torpor (thinamiddha), restlessness and worry (uddhaccakukkucca) and doubts

(vicikiccha) as the defilements of mind. The five hindrances obstruct the

" Vism.633-637 (tr. Nanamoli p. 739-743).
772 Spk.I1.149.
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meditator from full realization of any mental or physical process.”” Since
Gunaratana also considers the five hindrances as the first obstruction of
vipassanda contemplation, he then clarifies the mind-state which is free of the
five hindrances for the commencement of vipassand.””* Likewise, Solé-Leris
suggests the functions of the fives hindrances as confusing the mind, and
making the mind sluggish and overexcited. They cause the mind to be unable to
see and understand things clearly.””” This argument is justifiable because, if the
mind is in the weak, deluded, agitated state that the five hindrances have
brought about, then the meditator cannot develop visual intuition. Moreover, the
Buddha denotes the five hindrances as the cause of blindness, loss of vision
(cakkhu), loss of intuition (7iana) and the obstructions to wisdom (pasina),

because they consort with pain and conduce not to Nibbana.””®

Therefore, due
to the cause of the loss of the three essential instrumental factors of insight;
cakkhu, nana and pannda, for initiating vipassana, the meditator must eliminate

the five hindrances before vipassana contemplation.

A further determination of the obstruction of vipassanda indicates that the eleven
defilements, which might occur in the process of vipassanda, are considerably
important obstructions. Indeed, the eleven defilements comprise:

doubt (vicikiccha)

lack of proper attention (amanasikara)

sloth and torpor (thinamiddha)

consternation (chambhitatta)

elation (uppila)

distress (dutthulla)

too much energy (accaraddhaviriya)

® NSk D=

too feeble an energy (atilinaviriya)

73 Sayadaw U Janakabhivamsa, op. cit., pp. 76-77.

4 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 57.
75 Solé-Leris, op. cit., p. 94.

76 8.v.97.
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9. longing (abhijappa)
10. perception of diversity (nanattasanina)
11. state of being too intent (riipa-atinijjhayitatta)

77 points to these

The discourse on the Minor Defilements (Upakkilesasutta)
eleven mental qualities as the agents effecting the vanishing of concentration,

778 In the

and divine form (riipa) appearance (dassana).””

illumination (obhasa)
discourse, the Buddha gives a detailed account of his own struggle to attain
light-manifestation and divine form appearance. Since his mental illumination,
vision and unification become invisible;"® he realizes the causes of vanishing
which are the eleven defilements. In addition, Pradhan indicates the actual
impediments of vipassana to be the eleven defilements rather than the five
hindrances that are often mentioned in connection with the first ripajjhana.”™
As the requirement of termination of the five hindrances before the arising of
the first jhana, which appears frequently in the canonical texts,”** his comment
about the five hindrances being related to first jhana is accurate. So, during the

process of vipassand, the major obstacles to successful meditation take the form

of one or more of the eleven defilements.

In summary, in regard to the obstruction of vipassana, most scholars such as
Buddhaghosa, Gunaratana and Vajirafiana, disregard the ten mental qualities:
illumination (obhdsa), intuition (7iana), joy (piti), rapture (passaddhi),
happiness (sukha), resolution (adhimokkha), exertion (paggaha), assurance
(upatthana), equanimity (upekkha), and attachment (nikanti), as the

783

imperfections of insight (vipassaniipakkilesa).””” In contrast, the progress of

7T MIIL158-161.

778 Light-manifestation is the essential mental quality for achieving true knowledge and mental vision.
It can arise from the internal light, which is aloka, or the illumination of divine beings.

7 Divine form appearance is the ability of mental vision arising from the deep concentration in order to fully
see the divine beings.

80 This means his mind is distracted, and then, his mental illumination and vision diminish and are gone.

8! Ayodhya Prasad Pradhan, The Buddha's System of Meditation (New Delhi: Sterling, 1986), p. 437.

72 D.1.73, D.1.207, M.L181, M.1.270.

78 Vism.633 (tr. Nanamoli p. 739).
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vipassand requires the ability to develop all ten mental qualities. Actually, the
wrong view arising from greed (lobha) and delusion (moha) causes deviation
from the right path of vipassana. Since the five hindrances are the causes of
blindness, loss of mental vision and loss of perfect knowledge, they have to be
eliminated prior to the process of vipassana. Subsequently, the meditator must
be aware of the eleven defilements and is thus able to spot their approach and

take evasive action during vipassana contemplation.

Functions of Vipassana

Having seen that the five instrumental factors of insight- cakkhu, riana, panna,
vijja and aloka- arise and progress along with the process of vipassana, this
work continues to investigate the main functions of vipassana. This
investigation involves, in part, the specific examination of the two associated
instrumental factors, parifia and aloka. However, the main task of this section is
to explore the main functions of vipassana in order to facilitate a clear
understanding of its processes and the nature of its culmination. This section
argues that the principal roles of vipassand are in supporting the cultivation of
mental illumination (pabhd) and the comparative realization of the three
characteristics (tilakkhana) of the five aggregates. The argument will survey the
important roles of vipassand in reference to two aspects; that is, to panfia in
relation to its particular mode of mental illumination, and in regard to the issue

of how to comparatively realize the five aggregates.

An examination of the relation between paririd and mental light reveals that one
significant function of vipassana is to intensify mental illumination. The

Balavagga clarifies that the main function of vipassand is to cultivate parina
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Monks, if insight is developed, what profit does it receive? Wisdom
becomes developed. If wisdom is developed, what profit does it receive?

All ignorance is abandoned.”®
As presented in the Atthasalini, the term ‘panina’ possesses the two related
definitions, illumination (obhdsana) and understanding (pajanana).”®
Consequently, the arising of panria affects two aspects of the one process; that
is a dispelling of the darkness of ignorance (avijja@) and the production of the
light of understanding. In addition, the Buddha compares panrid to mental

786 Therefore, the mental state

illumination: “There is no radiance like wisdom.
in which vipassana is well established can be characterized as the cultivation of

mental illumination.

Nonetheless, some scholars regard the function of vipassana as the cultivation
of intellectual knowledge rather than mental illumination. For example, Pio
says: “It was the mental flash, and sure knowledge that one had found the
answer, and the questing mind was stilled.””®” Gimello also points to the
function of vipassand as the analytical review of the meaning of the Buddha’s

fundamental teachings.”®® Saddhatissa agrees:

Vipassana meditation demands a much more analytical and probing
approach. Here, the mind is not encouraged to bathe in the bliss of quiet
concentration on a stable object but is driven to question more deeply

and observe more closely.789
According to these scholars, vipassana seems to depend heavily on abstract and
inferential knowledge. This intellectual understanding is not very helpful in

penetrating through ‘reality,” as the Brahmajalasutta states that the truth is

8% A.L61: “Vipassana bhikkhave bhavita kam attham anubhoti? Pajiiia bhaviyati. Paiiiia bhavita

85 As.122: “Paiiiava indriyam paifiindriyam, sa panesa obhasanalakkhand ca pafiiia pajananala-
kkhana ca.”

750 S.L6.

87 Edwina Pio, op. cit., p. 80.

88 Robert M Gimello, op. cit., p. 181.

8 H. Saddhatissa, The Buddha's Way, (London:George Allen & Unwin, 1971), pp. 81-82.
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knowledge, which is difficult to realize, tranquilizing, and not to be grasped by
mere logic;

These, monks, are those things, profound, hard to see, hard to
understand, peaceful, sublime, unattainable by mere reasoning, subtle, to
be experienced by the wise, which the Tathagata, having realized them

through his own supernatural knowledge, proclaims them. "

This passage leaves no doubt that pariia is not merely a word for an intellectual
function. Moreover in the Abhavagga, paiiiia refers to mental illumination as
one of the four ‘lamps’ (pajjota), together with the moon, the sun and the fire,
and is the most important of them.”' Sujato agrees as he writes: “Intellectual
knowledge, due to the ripples in awareness stirred up by the activity of thinking,
must disturb clarity of understanding, and deep insight arises only when the

mind is still and silent.”””?

Hence, an examination of the outcome of vipassand,
namely parinia, shows that the main function of vipassana is to increase mental

illumination (pabha).

The function of vipassana involves the comparative realization of the three
characteristics: 1) impermanence (anicca), 2) unsatisfactoriness (dukkha) and 3)
not-self (anattd), of the five aggregates, which is the process of withdrawal
from attachment to sensory experience. This research argues that this realization
is based on discerning directly the three unconditioned characteristics: 1)
permanence (nicca), 2) happiness (sukha) and 3) unconditioned nature
(asankhata), of the ultimate truth, rather than recognizing directly the
conditioned characteristics of the five aggregates. The direct approach of
contemplation of the unconditioned characteristics, of the ultimate truth, seems
to be relevant to the non-rational dimension of mind after attaining jhdanas.
Indeed, deep concentration is a means of penetrating the deeper layers of

consciousness and restructuring them until all traces of self-identification are

P'DI17.
Pl AIL140.
792 Bhikkhu Sujato, A History of Mindfulness: How Insight Worsted Tranquillity, op. cit., p. 9.



206

gone, and the ultimate reality remains. The strong relationship between the deep
concentration of all eight jhanas and the perfect realization of the ultimate truth

1s found in the Jhanasutta as follows:

Here, Monks, monk ... enters and remains in the first jhana: whatever
exists therein comprised by form, feeling, perception, mental formation
or consciousness, he perceives those states as impermanent, as suffering,
as a disease, as a tumour, as a barb, as a calamity, as an affliction, as
alien, as integrating, as void, as not self. He turns his mind away from
those states and, having done so, directs the mind towards the deathless
element thus: “This is peaceful, this is sublime, that is, the tranquillity of
all mental formations, the relinquishment of all substrata of existence,
the destruction of craving, dispassion, cessation, nibbana”"?

According to this passage, the term ‘deathless element’ (amatadhatu) is
equivalent to ultimate truth, possessing the characteristics of peaceful (santa)
and sublime (panita). The word ‘deathless’ (amata), with its characteristics of
peaceful and sublime, expresses the literal meaning of permanence (nicca) and
is utterly incompatible with the unsettled quality of unsatisfactoriness and not-
self. This perfect realization of the ultimate truth of the deathless element
comprises the positive metaphysical contemplation of the empirical truth of the
five aggregates as impermanence, unsatisfactoriness and not-self without the

analytical thinking of the five aggregates.

Vipassana’s main function of the positive metaphysical contemplation, based
on the reference to the opposite features of the other, can be exemplified by the
simile of two men, where a short, dark and thin man stands together with a tall,
fair and fat man. A direct analysis of the former involves measurements of
height, weight and degree of colour in comparison with the standard formula.

But when we see him standing side by side with the other man, the nature of the

793 A.IV.422-423: “Idha bhikkhave bhikkhu...pe...pathamam jhanam upasampajja viharati. So yad eva tattha
hoti riipagatam vedandgatam saniidagatam sankharagatam vifinanagatam, te dhamme aniccato dukkhato
rogato gandato sallato aghato abadhato parato palokato sufifiato anattato samanupassati. So tehi
dhammehi cittam pativapeti, so tehi dhammehi cittam pativapetva amataya dhatuya cittam upasamharati
‘etam santam etam panitam, yad idam sabbasankharasamatho sabbuipadhipatinissaggo tanhakkhayo virdago
nirodho nibbanan’ti.”



207

first man can be grasped immediately without the need for any measurement.
This second method of classification of the simile is an example of the positive
metaphysical contemplation. The first man is a metaphor for the five
aggregates, whereas the second is a metaphor for the deathless element

(amatadhatu).

A further understanding of the functions of vipassanda is clarified through the

% In the

description of the characteristic of ultimate truth in the Pasarasisutta.
discourse, the Buddha said that nibbana has distinctive qualities in common
with amatadhatu. Before his enlightenment, the Buddha was trying to gain
release from samsara with its endless series of death and rebirth. For that, he
was trying to find “the unborn, supreme and security from the bonds” and
finally he could realize nibbana.”” After enlightenment, the Buddha thought
about the Dhamma that he had already realized and which is deep, difficult to
see, difficult to understand, tranquil, excellent, beyond dialectic and subtle. We
can see that these attributes are the opposites of the characteristics of the five
aggregates, which are impermanent, as suffering, as a disease, as a tumour, as a
barb, as a calamity, as an affliction, as alien, as integrating, as void, as not self
(anatta). According to the Pdasarasisutta, the five aggregates and the Dhamma
possess opposite characteristics. Responses to these opposing characteristics
have spanned the two means: direct and comparative, by which the meditator
can realize the three characteristics of the five aggregates. Thus, the main
function of vipassand is enabled and fulfilled through the comparative analysis,

which allows for the perfect realization of the deathless element.

While this example suggests that vipassand is a process of positive
metaphysical contemplation of the five aggregates through an attainment of

ultimate reality, other scholars have tended to interpret vipassana as a process

4+ MLL167.
3 Ibid.
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of negative comprehension of the nature of the five aggregates. Among these
scholars, Nyanatiloka states that vipassana refers to a penetrative understanding
of impermanence (anicca), unsatisfactoriness (dukkha), and not-self (anatta) of
all corporeal and mental phenomena of existence.””® Story agrees: “the object of
which (vipassand) is to gain direct intuitive perception of the nature of being
through the contemplation of the process of arising and passing away.””’ In the
same way, Analayo claims the relationship between direct experience and
wisdom (parniria): “Thus the direct experience of impermanence represents

indeed the power aspect of meditative wisdom.”””®

The process of negative
comprehension seems to involve the meditative activity of awareness or
mindfulness, as Burns says: “vipassand means full awareness of the three
characteristics of existence, i.e. impermanence, suffering (dukkha), and
impersonality.””’ Furthermore, Rahula implies that vipassana is an activity of
awareness or mindfulness: “It (vipassana) is an analytical method based on

890 These scholars’ opinion that

mindfulness, awareness, vigilance, observation.
the function of vipassana is to realize the nature of the three characteristics of
five aggregates is reasonable. However, a process of direct experience,
awareness or mindfulness, through sense perception on which the meditative
path of this realization is based, would not involve the deep concentration or
mental vision which has already been discussed. The additional relevance of
the relationship between the deep concentration and meditation on the

phenomena of the five aggregates is shown in the Samdadhisutta:

Monks, develop concentration. A monk, who is concentrated, monks,
understands things as they really are. And what does he understand
things as they really are? The arising and passing away of form, the
arising and passing away of feeling, the arising and passing away of

796 Nyanatiloka, The Buddha's Path to Deliverance in Its Threefold Division and Seven Stages of Purity, op. cit.,
p. 74.

7 Francis Story, op. cit., p. 145.

% Anlayo, op. cit., p. 103.

™ Douglas M. Burns, op. cit., p. 6.

809 Walpola Rahula, op. cit., p. 69.
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perception, the arising and passing away of mental formation, the
arising and passing away of consciousness.” "
Without a sufficient degree of concentration, it is impossible to achieve the
functions of vipassana characterized as seeing the five aggregates as they really
are. Moreover, the Buddha regards the deep concentration in terms of ‘perfect
concentration (sammasamadhi)’ as the predominant factor of the intuition and
vision as they really are (yathabhitarianadassana): “When there is perfect
concentration, then there is the cause for intuition and vision of things as they
really are for one who has perfect concentration™* In the Saccavibharngasutta,
Sariputta equates sammasamadhi with the profound concentrative structure of
the four ripajjhdnas.*” This implies that the meditator needs to strengthen the
awareness and mindfulness into the profound level through the attainment of
deep concentration in order to perform the process of vipassand. Due to sense
perception rather than to deep concentration, the negative contemplation of the
three characteristics of the five aggregates seems to become dissociated from
the function of vipassana. Therefore, vipassana is not a metaphysical process;
instead, its function is based on penetrating the deep layers of consciousness
and restructuring them into an increasingly profound state through the process
intrinsic or essential reality is revealed in order to positively contemplate the
three characteristics of the five aggregates. During the process of vipassana, the
meditator continues to transcend the conventional self of the five aggregates
through the attainment of the unconditioned nature, until the duality of self and
not-self gradually dissolves into a final profound and complete unity of

liberation from any self.

801 S 111.13-14: “samadhim bhikkhave bhavetha samahito bhikkhave bhikkhu yathabhiita pajanati. Kifica
yathabhutam pajanati? Rupassa samudayarica atthaigamaii ca vedandya samudayariica atthangamai ca
sanfiaya samudayarica atthangamarn ca sankharanam samudayariica atthangamarii ca vifiianassa
samudayarica atthangaman ca.”

$02A TI1.20.

$°M.IIL252.
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The main concern raised by the above discussion is that of the principal roles of
vipassana in Buddhist spiritual discipline. The process of vipassana involves
the two overlapping profound spiritual achievements. Firstly, the main function
of vipassand is to cultivate panna, which refers to ‘mental illumination,” but
not to mere intellectual understanding. Thus the development of mental
illumination proceeds along with the process of vipassana. Secondly, the
intensification of mental illumination promotes the perfect realization of the
deathless element or Dhamma whose characteristics of permanence, happiness
and unconditioned nature are opposite to those of the five aggregates. This
perfect realization is the predominant factor for the positive metaphysical
contemplation of the empirical truth of the five aggregates as impermanence,
unsatisfactoriness and not-self, without the analytical thinking of the five
aggregates. Despite this, most scholars attempt to employ the superficial level
of awareness and mindfulness through sense perception as a mean of
metaphysical contemplation on the five aggregates. In fact, it is conceivable
that one could achieve the knowledge of seeing the five aggregates as they
really are by means of the profound level of awareness and mindfulness, which
is relevant to the deep concentration. In conclusion, it can be said that
vipassand is not a negative metaphysical contemplation; instead, it functions as
a positive metaphysical contemplation of the three characteristics of the five

aggregates through the profound spiritual achievement of the intrinsic reality.

Conclusion

We have seen throughout this chapter the notion that the main characteristic of
vipassana, which is derived from investigating the definition of vi (excellence)
and passana (seeing), is the intense visual intuition rather than the process of
sensual perception. The ability of excellent mental vision characteristic of
vipassana contributes to the development of the jhanas and to the profound

state of the supernatural knowledges. Vipassana can induce the path leading to



211

enlightenment, but the fact that samatha has the sole purpose of enhancing
vipassand points to an importance of their collaboration for the attainment of
the ultimate goal. Although the interpretations of the interaction between
samatha and vipassand can be classified into three groups: independent,
supportive or counteractive processes; they are, in fact, supportive of each
other. Moreover, samatha is a significant factor for the commencement of

vipassand.

In order to begin the process of vipassana, the meditator has to attain a certain
state of samatha, being relevant to the mental quality, but not to the meditative
subject. Once this is done, the degree of samatha needed for the arising of
vipassana must be determined. According to a phenomenological and
psychological analysis, the mental unification needs to be fostered through
momentary and access concentration until the beyond mode of the jhdanas is
reached. Subsequently, the meditator requires a very profound and subtle state
of mental purification and unification from which the five instrumental factors
of insight, vision (cakkhu), intuition (7iana), wisdom (pafiiia), knowledge (vijja)
and light (aloka), can arise. This is neatly abstracted from the
Dhammacakkappavattanasutta (Setting in Motion the Wheel of Truth), which
emphasizes the importance of these instrumental factors for the complete
realization of the four noble truths and thus for initiating the process of

vipassand.

In order to understand both samatha and vipassand, an epistemological analysis
of each instrumental factor has been discussed. Firstly, cakkhu, which arises in
the process of vipassand, involves the supernormal power of mental vision but
not mere observational analysis. The development of cakkhu into the mode of
dhamma-cakkhu is of considerable importance for the process of vipassana.

Secondly, 7iana is neither the intellectual process nor the impediment of
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vipassand. In fact, the ten kinds of vipassana-iana and five kinds of 7idgna, in
the mode of abhinirid, serve as a basis for vipassand and its culmination.
Thirdly, pannia undertaken as part of the concentrative process rather than the
rational process, has the sole purpose of enhancing vipassana. Next, the
is different from the one’s own lineage and acuteness in the ritual contents of
the three Vedas. Because of the accessibility of the threefold vijja according to
recollection of the mental and physical aggregates experienced in one’s own
personal and all being continuum in former rebirths rather than a mere
observation of the ceasing and arising of images. Lastly, aloka is not an
impediment to vipassana. Furthermore, aloka and vipassana are supplementary

and convergent with each other.

In order to reveal the intrinsic obstruction of vipassana, we have found that all
the ten mental qualities; illumination (obhdsa), intuition (7iana), joy (piti),
rapture (passaddhi), happiness (sukha), resolution (adhimokkha), exertion
(paggaha), assurance (upatthana), equanimity (upekkhd), and attachment
(nikanti), which are generally interpreted as the imperfections of insight
(vipassaniipakkilesa), do not obstruct vipassanda. Rather, they support the
development of vipassana. Subsequently, during the manifestation of these
mental qualities, the wrong view arising from greed (lobha) and delusion
(moha) obstructs the progress of vipassand. Moreover, while the five
hindrances (nivarana) block the beginning of vipassand, the eleven defilements

(upakkilesa) interfere with the process of vipassana.

It has been demonstrated here that the crucial roles of vipassana are firstly, that
it cultivates profound mental illumination. Secondly, the intensification of

mental illumination fulfils the perfect realization of the deathless element or
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Dhamma whose characteristics- permanence, happiness and unconditioned
nature- are opposite to those of the five aggregates. Because of this realization
of the ultimate truth of the deathless element, the meditator can comparatively
meditate on the three characteristics; impermanence, unsatisfactoriness and not-

self, of the five aggregates without any analytical thinking.

This chapter has considered the definition of, etymology and function of
vipassana. It has been concluded that vipassand is a profound mental vision,
arising from the advanced level of samatha, and that is the main characteristic
of vipassana. The next chapter will deal with how the two factors of samatha

and vipassana are used together in meditation to realize nibbana.
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Chapter 4 Re-evaluation of the Relationship Between
Samatha and Vipassana

Introduction

The previous chapters covered a detailed discussion of the meditative practices
of samatha and vipassana. Their mutual interdependence and complementarity
were discussed briefly. This chapter is an attempt at further clarifying the
relationship between them, how to use them together in meditation, and their

precise complementary roles on the Buddhist path to liberation.

This will cover five major areas: first the clarification of how samatha and
vipassana are cultivated in collaboration, second an evaluation of the threefold
training and its development, third the relationship between each foundation of
satipatthana and the cooperation of samatha and vipassana. The fourth area
pertains to an examination of the attainment of cessation (nirodhasamapatti) in
terms of its psychological aspects and its development, and the last area deals

with the investigation of both types of freedom.

The first area is a discussion of whether or not samatha proceeds along with
vipassand in the entire enlightenment path. This aspect is based on the
cooperation between samatha and vipassana in relation to two philosophical
aspects, their corresponding characteristics and their counterbalancing
characteristics. Then the recognitive process of vipassana will be discussed and

compared with that of samatha.

The second area presents an evaluation of the threefold training in the

following sequence: first an investigation of the dependent characteristics of the
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threefold training, next a clarification of their progressive characteristics and

finally an examination of the term ‘vipassanajhana.”*"*

Regarding the third area, this research brings to light several significant aspects
of the relationship between satipatthana and the twofold meditation, samatha
and vipassana. Firstly, the question of whether or not the serene and pure state
of the jhanas is necessary for the commencement of satipatthana practice will
be answered. Then the examination of the contemplation of body in body (kaye
kayanupassi) will proceed in relation to three steps: the examination of the
phrase ‘kaye kayanupassi,” the investigation of the contemplation of inspiration
and evaluating the contemplation of the nature of arising and passing away in
the body. Next, the psychological state needed for the contemplation of body in
body of satipatthana practice will be determined. Lastly the contemplation of
the other three foundations (feeling, mind and dhamma) will be investigated

through a consideration of their basic mental qualities.

The fourth area begins with the reconciliation of two conflicting ideas. They
are, the absence of the mental activities in the ninth jhana which is the
attainment of cessation (nirodhasamapatti), and the Buddha’s announcement
that the happiness of entering and abiding in the cessation of perception and
feeling (sanniavedayitanirodha) is more excellent than the happiness of any
carlier jhana attainment.*” Subsequently, the issue of whether or not vipassand
1s necessary to cooperate with samatha for the development of the attainment of

cessation (nirodhasamapatti) will be clarified.

The last area will first deal with a discussion of whether ignorance or craving is

the predominant factor to be destroyed in the enlightenment path. Next it will

8% Vipassandjhana refers to the cooperation between samatha and vipassand.
%05 M.1.398-400.
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present an evaluation of the culminating result of both types of freedom,

especially the freedom of mind (cetovimutti).
The Relationship between Samatha and Vipassana

In the previous chapter, we concluded that samatha is a significant prerequisite
for the commencement of vipassand and the Buddhist ultimate goal. This
section aims to clarify the issue of whether or not samatha needs to be
strengthened during the process of vipassana. This section will argue that the
process of samatha is not only a fundamental stage of vipassand, but also the
concomitant development process of vipassanda. This section will portray the
relationship between samatha and vipassana in reference to two issues; firstly,
whether or not samatha proceeds along with vipassana and secondly, which

type of the psychological process is operating in vipassand.

In order to fulfil Buddhist liberation, it is essential that samatha 1s the basis of
vipassana and also that it proceeds alongside vipassand throughout the
contemplative process. To explain the meditative method of enlightenment, the

89 illustrates the relation between samatha and vipassand.

Yuganaddhasutta
According to Venerable Ananda, four factors are relevant and these are listed
below.
1. “The method of vipassana development preceded by samatha induces the
termination of fetters (samyojana) and proclivities (anusaya).”
2. “The method of samatha development preceded by vipassand induces the
termination of fetters (samyojana) and proclivities (anusaya).”
3. “The method of the coupled development of samatha and vipassana

induces the termination of fetters (samyojana) and proclivities

(anusaya).”

806 A 11.156-157.
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4. “The method of thought (citta) fixing, settling down and composing
inside induces the termination of fetters (samyojana) and proclivities
(anusaya).”

The first three methods clearly show the mutual relation between samatha and
vipassana processes. Samatha 1s not only an early fundamental stage of the
vipassand process but also constantly works alongside vipassand to bring about

the aim of that process.

In order to show that samatha proceeds along with vipassana, it is also useful to
refer to the scholars that support this view. These scholars fall into two different
groups: one group that speaks of the correspondent characteristics of samatha
and vipassand, and a second group that considers the counterbalancing
characteristics of these processes. For the sake of clarity, this work will refer to
the first group as ‘correspondent yoking’ and the second group as

‘counterbalancing yoking’ and will discuss the two groups in this order.

In the view of the correspondent yoking group, the psychological processes of
samatha and vipassana are related. McDonald points to the complementary

characteristics of samatha and vipassana:

This method of combining the two kinds of meditation causes the mind
literally to become one with the object of meditation. The stronger our

concentration, the deeper our insight will be.>”
Klostermaier echoes this contention: “...for some people samatha comes first,
to be complemented by vipassana, whereas with others vipassana comes first,
to be complemented by samatha.”®® Similarly, Beyer states that samatha and
vipassand are coordinated techniques of a single process.*” He further explains

their yoking exercise:

807 Kathleen McDonald, "Tibetan Buddhist Meditation," in Radiant Mind Essential Buddhist Teachings and
Texts, ed. Jean Smith (New York: Berkley Publishing Group, 1999), pp. 157-162, p. 162.

898 Klaus K. Klostermaier, Buddhism; a Short Introduction (England: Oneworld Publication, 1999), p. 134.

%09 Stephan V. Beyer, op. cit., p. 89.
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. calm is a process of enstatic withdrawal from sensory experience,
while insight is an ecstatic penetration into the true nature of events. The
first seems based on the premise that salvation is transcendent and apart
from the world, while the second seems to assert the immanence of

enlightenment within the world.®"”
From this we can see that samatha and vipassana reinforce each other and
combine into an effective process for achieving the Buddhist enlightenment.
Dhammavuddho agrees with this description of the correspondence between
samatha and vipassana, but appears to switch over their function in relation to
Beyer’s statement: “In other words, samatha meditation pulls one towards
nibbana, in contrast to vipassana meditation, which pushes one away from the
world.”®"" Regarding the functions of both processes, these themes may result
from the different perspectives of the cooperation between samatha and
vipassand. In fact, both perspectives of pushing away from the world and
pulling toward nibbana represent the same path of enlightenment. This
sentiment is illustrated in a way comparable to the half glass of water. The
amount of water is illustrated through saying either ‘half full’ or ‘half empty.’
Similarly, vipassana involves the process of mental vision which is based on
samatha. Both vipassand and samatha can be perceived to be different aspects
of a single process, just as half a glass of water can be perceived differently. So
both samatha and vipassana perform the process of withdrawal from the world
and pulling toward nibbana. Moreover, samatha has to progress along with

vipassand into the final state of liberation as, Analayo writes:

A practitioner might develop one or the other aspect to a higher degree
at different times, but in the final stages of practice both calm and
insight need to be combined in order to reach the final aim-full

: . . . 12
awakening-the destruction of both passion and 1gnorance.8

819 Ihid., p. 81.
811 yenerable Dhammavuddho, op. cit., p. 77.
812 Andlayo, op. cit., p. 91.
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Further evidence in support of the correspondent yoking group is found in the
Kimsukopamasutta®" in which the Buddha illustrates their cooperation with the
help of a parable. In this parable, a swift pair of messengers presents a message,
in accordance with reality, to the lord of the city. This swift pair of messengers
means samatha and vipassand, a message in accordance with reality means
nibbana and lord of the city is a designation for consciousness. This parable
goes to show that samatha and vipassana operate as a mutual psychological

support for the ultimate reality.

The view of correspondent yoking group is further clarified through the
simplification of the process of walking. Samatha is like the left foot, vipassana
like the right foot — one can only move one foot forward by relying on the other.
It is evident that the meditator must perform the synthesis of samatha and
vipassana on condition that each process supports the other in approaching the

ultimate goal.

A slightly different and rather unsuitable viewpoint on the issue of
correspondent yoking is expressed by Gimello; he points to the uncertainty of
how long samatha needs to be developed before being directed into

81 The proportion of samatha and vipassand depends on the

vipassand.
individual personality of the meditator. He points out that samatha is limited
and the progression of vipassand entirely continues because he interprets
vipassana as analytically reviewing the meaning of the fundamental teaching of

Buddhism.

The second group of scholars, the counterbalancing yoking group, points to the

different psychological processes of samatha and vipassand. Piyadassi states

813 S 1V.194-195.
814 Robert M Gimello, op. cit., p. 185.
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that samatha and vipassana progress simultaneously because of their opposite
qualities: “Both (samatha and vipassana) gain uniformity of force. Through the
overdoing of analysis there can be flurry. And indolence creeps in through too
much tranquillity.”®” Ruegg agrees with Piyadassi about the excessive
conditions of both processes and concludes: “when samatha and vipassana are

on the contrary in balance, the mind is in equilibrium.”*'°

Although the view of the counterbalancing yoking group is correct in its
support for the cooperation of samatha and vipassand, the way it indicates the
opposite characteristics of these processes is problematic. According to the
Samdadhibhavandsutta, the idea of the opposite characteristics of samatha and

vipassand 1s unreasonable:

Monks, how does concentrative meditation, when developed and made
much of, conduces to gaining intuition and vision?

Here, Monks, monk pays attention to the perception of light, he remains
his mind firm in the perception of daylight, by night as by day, by day as
by night. In this way, with clear and unclouded mind, he develops the
mind to brilliance.®"’

In other words, when concentration has been developed, it becomes possible to
advance to the process of mental vision, that of vipassanda. In addition, we see
that the quality of samatha is consistent with the process of vipassana because
to gain insight into the depths of our reality requires the basis of the calmed
mind as the Buddha says; “Monks, develop concentration. A monk, who is

95818

concentrated, Monks, understands things as they really are. Therefore,

samatha techniques help develop qualities useful in vipassana meditation.

To summarize the argument so far, according to the two yoking groups,

samatha and vipassana proceed simultaneously; however, the correspondent

815 Thera Piyadassi, The Buddha's Ancient Path, op. cit., p. 204.
816 David Seyfort Ruegg, op. cit., p. 183.

817 ALTLA45.

818 5 1v.80.
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yoking group is more plausible than the other group because it reveals how the
characteristics of the two processes are identical. Unlike the argument of the
two yoking groups, some scholars believe that vipassana leads exclusively to
enlightenment. For example, Mererk regards samatha as a mere foundation of
vipassana: “This is to say that concentration is a preparatory stage which sets
the mind ready for the other form of meditation, i.e., vipassana or insight.”®"
Narada supports this sentiment: “Both discipline and concentration are helpful
to clear the path of its obstacles but it is insight (vipassana) alone which enable
one to see things as they truly are, and consequently reach the ultimate goal”**
Nyanatiloka agrees: “Concentration, in fact, forms the necessary foundation
and preliminary condition for insight by freeing the mind from impurities and

99821

mental obstacles.”~ Moreover, Janakabhivamsa states his opinion in regard to

the distinction between samatha and right understanding: “...it (samatha) does

not enable us to rightly understand the mental and physical phenomena as they

99822

really are. His claim appears to disagree with the association between

sammasamadhi (perfect concentration) and sammaditthi (perfect view) as

shown in the Mahacattarisakasutta:

Now what, monks, is noble perfect concentration with its means and
requisite conditions? Monks, one-pointedness of mind, equipped with
these seven factors -- perfect view,..., perfect mindfulness -- is called
noble perfect concentration with its means and requisite conditions.**

However, further evidence of the dual development of samatha and vipassana,
and hence the yoking groups’ interpretation most likely to be correct, is found

in the Mahdvacchasutta,824

where the Buddha proclaims the synthesis of
samatha and vipassand processes as necessary for the fulfilment of six

supernatural knowledges (abhifiii@d). According to the commentaries on the

819 Phramaha Prayoon Mererk, op. cit., p. 121.

820 Narada, Buddhism in a Nutshell, op. cit., p. 54.

821 Nyanatiloka, The Buddha's Path to Deliverance in Its Threefold Division and Seven Stages of Purity, op. cit.,
p- 74.

Sayadaw U Janakabhivamsa, op. cit., p. 19.

2 MLIIL71.

$24 MLL.494-496.

822
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Mahavacchasutta, Buddhaghosa interprets both processes and the six abhiniias
as two separate sets of meditative practices leading to two separate goals. He
comments explicitly that samatha accomplishes the first five abhififias, whereas
vipassana fulfils the last abhifiia which destroys all of the cankers.*” This
approach, which distinguishes vipassana from samatha, is in contrast to the
Samathasutta where the Buddha advises monks to put effort into both the
samatha and vipassana processes:

...a monk while considering knows thus: ‘I have gained the tranquillity of
heart within oneself, but have not gained insight into dhamma through higher
wisdom.” Then, Monks, he should apply himself to establish the tranquillity
of heart within oneself and to insight into dhamma through higher wisdom.

...a monk while considering knows thus: ‘I have gained insight into dhamma
through higher wisdom, but have not gained the tranquillity of heart within
oneself.” Then, Monks, he should apply himself to establish insight into
dhamma through higher wisdom and to the tranquillity of heart within

oneself,**°
This passage leaves no doubt in the fact that a more reinforced vipassanda
requires the more purified and unified mental state arising from the progress of
samatha. Stcherbatsky further explains the significance of the cultivation of
samatha along the path of enlightenment in order to destroy a particular part of

defilement.®*’

Therefore, it is reasonable to consider samatha as the stepping
stone of vipassana, but samatha must be further developed in order to achieve
Buddhist liberation as the Buddha’s announcement; “Perfect concentration,
Ananda, when developed and made much of, has as its final goal the removal of

. : 2
desire, the removal of anger, the removal of delusion.”®*

The connotation of vipassana as a process of tranquillity points to the need to
combine vipassand with samatha along the path of enlightenment. Indeed, the

process of samatha contributes to the progress of inner stillness and integration.

$23 ps.111.202.

520 AV.99.

7 F. 1. Stcherbatsky, The Conception of Buddhist Nirvana (Leningrad: Pub.Office of the Academy of Sciences
of the USSR), 1927, p. 10.

28 8.v.5-6.
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In this way, the experience of deep concentration fulfils a significant role in
strengthening the ability of mental vision during the advanced stages of
vipassand. Potentially, samatha and vipassanda could be conceived as identical
cognitive processes applied to different aspects. According to the
Rahogatasutta, the progress of meditative practice relies on the gradual ceasing
of activities (sarkhara) such as speech, thought, breathing and apparently
perception and feeling for the fulfilment of the soteriological goal.** This
means that the consistency between samatha and vipassana is essential to the

psychological process of establishing tranquillity.

However, most scholars have tended to distinguish vipassana from the
concentrative process. These scholars fall into two groups: one group that
considers the psychological process of vipassand as the observational process
of mindfulness, and a second group that considers it an intellectual process. In
the presentation of the issue referring to the first group, Venerable Sujiva
regards vipassana as the penetrative observation to realize the true nature of
things as they really are.*”® He further offers mindfulness (sati) as the main
factor of vipassana.*' This opinion that mindfulness is the main function of
vipassana seems to be generally accepted. In Mindfulness in Plain English,
Gunaratana also writes: “Mindfulness is the centre of vipassana meditation and
the key to the whole process. It is both the goal of this meditation and the means

to that end.”®*

In regard to the development of vipassana, he not only promotes
mindfulness (sati), but also disregards samatha. In the publication entitled A
Critical Analysis of the Jhanas, he argues that:

Insight (vipassand) cannot be practiced while absorbed in jhana, since
insight-meditation requires analysis, investigation, and observation, all

$29.9.1v.217-218.

830 Venerable Sujiva, Essentials of Insight Meditation Practice, 1 ed. (Selangor, Malaysia: Buddhist Wisdom
Centre, 2000), p. 10.

81 Ibid., p. 148.

832 Henepola Gunaratana, Mindfulness in Plain English, op. cit., p. 151.
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of which are impossible when the thought faculty is immersed in one-
pointed absorption.833

Ruberu agrees with these scholars about the importance of mindfulness: “the

834
7" However, he

key to insight or vipassana is the development of mindfulness.
still separates vipassand from samatha: “Insight meditation (pafifia bhavana),
practiced whichever way, performs a totally different and a much more valuable

task than mere tranquillity or calm (samatha).”®”

We can see that the interpretation of the psychological process of vipassana as
an observational process leads to an incorrect practice of distinguishing
vipassana from samatha. It is acceptable to suggest that mindfulness is a
significant factor in the practice of vipassana. Nonetheless, the idea that there is
no harmonious interactivity between mindfulness and samatha can be rejected.

Analayo provides the reason for the association between the two processes:

Although absorption abilities are not directly mentioned in the
Satipatthana Sutta, the general picture provided by the discourses
suggests that the ability to attain at least the first absorption is required

for the higher two stages of awakening.836
His explanation coincides with the Anupadasutta,®’ where the Buddha states
that the continuous presence of a well-established mindfulness (sati) is
necessary for the development of samatha from the first jhana up to the third
aripajjhana.®® Of further relevance to the association between mindfulness and
samatha is a story in the Bhikkhunupassayasutta.*” In the discourse, when the
meditator is distracted while practicing satipatthana, the Buddha advises him to

develop concentration on some pleasurable object. The meditator enhances

833 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p. 170.

834 Jayantha Ruberu,op. cit., p. 279.

3 Ibid., p.271.

836 Anlayo, op. cit., p. 82.

37 MLITL25-28.

838 The Buddha does not state the presence of mindfulness in the fourth arigpajhdna explicitly, still the contents
of this discourse indicate its presence there.

$3'8.v.155-156.



225

satipatthana practice through the cultivation of concentration: thus, mindfulness
is strengthened as a consequence of the arising of joy and happiness. According
to the Bhikkhunupassayasutta, it is clear that the fulfilment of satipatthana
springs up in the realm of concentration. The relationship between satipatthana
and concentration in the discourse reflects that although mindfulness and
samatha may be different at a superficial level, they must be merged into a
psychological process of calmness in the profound state. Therefore, according
to the interpretation of vipassana as the penetrative observation of mindfulness,
it is found that vipassand is still the same psychological process as samatha,

which is a process of tranquillity.

After presenting the evidence for the first group and evaluating it, the view of
the second group, which is the interpretation of the psychological process of
vipassana as an intellectual process, will be evaluated consequently. Griffiths
interprets vipassana as a sensual, cognitive and intellectual process and then
considers it as the opposite process of samatha.**” Gimello agrees with Griffiths
in regard to the analytical process of vipassand, but disagrees in regard to its

841

differences from samatha.”" Kamalashila shares this theme of vipassanda as an

analytical process: “We use our thoughts in vipassand practice.”**
Consequently, he establishes the boundary between samatha and vipassana up
to the first jhana, which comprises the factors of applied and sustained thought.
Their opinions show that the analytical process of vipassana influences the
limitation of mental unification of samatha. Incidentally, Sujato speaks of
vipassand as an analytical process and how it requires the development of

samatha in a balanced way to achieve liberation.** If vipassand is an analytical

or intellectual process, there should be a reciprocal action between the rational

840 paul Griffiths, "Concentration or Insight: The Problematic of Theravada Buddhist Meditation-Theory," op.
cit., p. 614.

841 Robert M Gimello, op. cit., p. 184.

842 Kamalashila,op. cit., p. 89.

843 Sujato, A Swift Pair of Messengers, op. cit., pp. 27-28.
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thinking of vipassana and tranquillity process of samatha. Perhaps there is, but
only in the earliest phrase of the process, where rational understanding is

involved and initiates the path.

Nevertheless, according to the idea of these scholars, the interpretation of
vipassana as an intellectual process seems to contradict the characteristics of

the ultimate reality as being beyond dialectic, as in the Pasarasisutta.

Monks, it occurred to me: “This thing, attained by me, is profound, hard
to see, hard to understand, peaceful, sublime, unattainable by mere

reasoning, subtle, to be experienced by the wise.***
This passage clarifies the process of the penetrative realization of truth as subtle
and beyond rationality. The term ‘hard to see’ interprets the comprehensible
consciousness of ultimate reality as a process of visual intuition but not through
an analytical process. The Buddha, furthermore, disregards some recluses or
Brahmins who are addicted to logic and reasoning and who reach the eternal

conclusion through rational thinking.

Here, Monks, a certain recluse or Brahmin is logician and examiner.
Hammering it out by logic, following his own line of inquiry as it occurs
to him, he said this: “The self and the world are eternal, barren; standing

like mountain peaks, standing like pillars.” 845

It is notable that the analytical reasoning is acquired on the beginning of
spiritual path and needs to be abandoned for progress into the profound spiritual
attainment. This means of spiritual progress is confirmed in the Kevattasutta.
The Buddha describes the pattern of wonderful instruction: “Consider in this

way, do not consider in that, pay attention to this way, not that way, give up

84 M.I167: “Tassa mayham bhikkhave etad-ahosi: Adhigato kho me ayam dhammo gambhiro duddaso
duranubodho santo panito atakkavacaro nipuno panditavedaniyo.”

8435 D.1.16: “Idha bhikkhave ekacco samano va brahmano va takki hoti vimansi so takka-pariyahatam
vimansanucaritam sayam-patibhanam evam aha: ‘sassato attd ca loko ca vaiijho kitattho
esikatthayitthito.”
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that, enter and remain in this.”®*® In this meditation guide, the analytical
thinking has a practical relevance for the beginning of the meditative process,
whereas the penetration of mind into dhamma is attained at the soteriologically
advanced stages along the path of meditation practice. The higher course of
meditation practice does not rely on the activity of mind, but is related to the
tranquilized mind in order to attain the direct knowledge. In the Dhammapada,
the Buddha announces the harmonious uniformity between paiiiia and jhanas:
“There is no jhana for one who is without wisdom. There is no wisdom for one

who does not attain jhana.”™"’

Therefore, vipassand proceeds along with the
tranquillity process in the same manner as the temperature and illumination of a
candle flame. The greater temperature perceived correlates with the increased
number of lumens. Vipassana and samatha are the two aspects of the one single

psychological process of calmness.

The above discussion has shown that samatha must proceed along with
vipassand, through to the final stage of liberation. This is because, the stronger
one’s concentration is, the deeper one’s insight will be. Both samatha and
vipassana reinforce each other along the enlightenment path because their
characteristics are correspondent but not counterbalancing. After interpreting
vipassana as mindfulness, some scholars might distinguish vipassana from
samatha. Despite this, mindfulness and samatha, which are different at a
superficial level, must be merged into a psychological process of calmness
found in the more profound state. Moreover vipassana is not an analytical
process. In fact it is the same psychological process as samatha, which is a
tranquillity process. The cooperation of both processes will be clarified through

the study of the mutual relation among the three trainings.

846 D 1.214: “evam vitakketha ma evam vitakkayittha, evam manasikarotha ma evam manasakattha,idam

pajahatha idam upasampajja viharathati.”
%7 Dhp.372.
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The Threefold Training

This twofold process of meditation, involving both samatha and vipassana, is
rarely found as a direct teaching of the Buddha as recorded in the Tipitaka.
Within the framework of the Buddha’s teachings, the twofold meditation is only
one doctrine among many and is in relationship with the others. The
development of samatha and vipassana is associated with the threefold training
(sila, samadhi and panrnd), which signifies the relation between samatha and

samadhi and between vipassana and parina.

These two things, monks, are partaking of knowledge. What two?

tranquillity and insight. Monks, if tranquillity is developed, what profit
does it receive? The mind becomes developed. If mind is developed,
what profit does it receive? All desire is abandoned.

Monks, if insight is developed, what profit does it receive? Wisdom
becomes developed. If wisdom is developed, what profit does it receive?

All ignorance is abandoned.®*®
An advance in the threefold training coincides with progress in the twofold
meditation process and encourages the comprehension of how samatha and
vipassana collaborate. An evaluation of the threefold training in relation to the
twofold meditation reveals that the combined processes of samatha and
vipassanda, which result in ‘vipassandjhana,” arise from the inter-related and
spiral development of the threefold training. This evaluation will continue in
accordance with the following sequence: this section will discuss first the
relation between the elements of the threefold training, next the clarification of
its particular development and lastly the examination of the term

‘vipassanajhana.’

The examination of the relationship between the components of the threefold

training reveals that all of them are significant for mental development and for

8 A.L61: “Dve me bhikkhave dhamma vijiabhagiya. Katame dve? Samatho ca vipassand ca. Samatho
bhikkhave bhavito kam attham anubhoti? Cittam bhaviyati. Cittam bhavitam kam attham anubhoti? Yo
rago so pahiyati. Vipassana bhikkhave bhavita kam attham anubhoti? Paiifia bhaviyati. Pafiiid bhavita
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both samatha and vipassana. Referring to the relation of the threefold training;
the Buddha appears to have constructed gradations of the relative progress in

the threefold training in the Mahdaparinibbanasutta.

Concentration, when fully developed by virtue, brings great fruit and
profit. Wisdom, when fully developed by concentration, brings great

fruit and proﬁt.849
This passage illustrates a strong connection among sila, samadhi and parina
and the stepwise progression from sila to samadhi and from samadhi to pariria.
Kheminda agrees with this particular order of the threefold training: “virtue is
the necessary condition for concentration ... concentration is the necessary

condition for wisdom”®*°

Piyadassi also points to their collaboration: “virtue,
concentration and wisdom are not isolated qualities but integral parts of the
noble eightfold path.”®' This opinion is justifiable. Even though paiifid is the
most significant factor for Buddhist liberation, it requires the prerequisite of
physical, verbal and mental purification, which arises from virtue and

concentration.

In contrast, some scholars have significantly different but questionable
understandings of the relation between the parts of the threefold training. For
instance, in spite of the fact that the Buddha comments on the necessity of
samadhi for parinia development, Keown collapses the threefold training into a
binary one of sila and paiiiia.®* He regards samadhi as a mere technique for the
cultivation of the other mode of trainings. His disregard for samadhi implies an
incomplete path of enlightenment as compared to the Rathavinitasutta. In the
discourse, Punna compares a series of the seven stages of purification to a

853

series of relay of chariots connecting two locations.”” In this sequence,

samadhi, in the form of purification of mind, plays the crucial role of the

9 D I1.84.

850 Kheminda Thera, The Way of Buddhist Meditation, op. cit., p. 11.

81 piyadassi, The Spectrum of Buddhism : Writings of Piyadassi (Staten Island, N.Y.: J. de Silva, 1991), p. 206.
852 Damien Keown, op. cit., p. 38.

853 ML1.149-150.
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second stage. Keown’s marginalization of samadhi appears to obstruct the path
of purification. Another problem with Keown’s interpretation of samdadhi is
found in the Dutiyasikkhasutta,”* where the Buddha regards the arahant (one
who is liberated) as one who perfectly accomplishes the completeness of sila,
samadhi and panrid. 1t is most likely that, to achieve full awakening, the

meditator must develop the entire process of the threefold training.

While Keown neglects the training of samadhi, Griftiths rejects the important
interconnection between the elements of the threefold training by marginalizing
sila in relation to samadhi: “Here the preliminary practice of correct morality is
not significant and the soteriological goal aimed at is quite different.”®” Yet,
sila and samadhi lead to different goals, one might ask why the Buddha regards
samadhi as the result of sila. In the Anisamsavagga, the Buddha states that the
correct practice of sila is the preliminary condition necessary for attaining

6

samadhi.*® Moreover, Sayadaw regards sila as the prerequisite for the

development of both samatha and vipassanad.®’

In addition to marginalizing sila, Griffiths also attempts to break the substantial
relationship between samadhi and paniida. As he writes: “we find the distinction
between concentration (samadhi) and wisdom (pasnifia) made also at many

858 . - o :
7" He then interprets samdadhi as a culminating process in

points in the canon.
the complete cessation of sensation, cognition and intellection, and pasinia as

the development of sensation, cognition and intellection.®”

% AL234.

855 Paul J. Griffiths, "Indian Buddhist Meditation-Theory : History, Development and Systematization" op. cit.,
p. 76.

B0 AV.1-2.

857 Venerable Ledi Sayadaw,op. cit., p. 21.

858 paul Griffiths, "Concentration or Insight: The Problematic of Theravada Buddhist Meditation-Theory," op.
cit., p. 606.

9 Ibid., p. 614.
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Nonetheless, Griffiths’ opinion that samadhi and panrna involve opposite
qualities seems to cause a psychological problem. For instance, the Buddha
says upon emerging from deep concentration that the mind is steady and
prepared for the penetrative observation of truth. As the Buddha states:
“Monks, develop concentration. A monk, who is concentrated, monks,

understands things as they really are.”*®

Besides this, according to
Nanasampanno, it is also possible to develop samadhi through pafiiia: “People
of this type must therefore train the citfa (mind) to attain samddhi by using

861 -
7" His statement

wisdom, which may be called ‘wisdom develops samadhi.
proposes precisely the reverse sequence to the stages of purification, where
purification of the mind precedes purification of view. In fact, they, as well as
viriya, sati and saddha, are the essential factors for mental development; as
Conze says: “Spiritual progress depends on the emergence of five cardinal
virtues - faith, vigour, mindfulness, concentration and wisdom.”®¢
Janakabhivamsa also regards the collaboration of the five mental faculties as
essential for mental development: “For meditation, these five mental faculties
must be strong, powerful and balanced.”®® It can therefore be suggested that
the two overlapping themes, samadhi and parnrid, merge and supplement each
other. Therefore, the threefold training, sila, samadhi, and parifid, are inter-
dependent factors; each enhances and supports the other. To attain the fully
awakened state, the meditator must develop all three factors until they have

enough force to calm the mind and lead to cooperation between samatha and

vipassand.

The examination of the second aspect of the process examined in this section-
the particular development of the components of the threefold training- shows

that the threefold training must be particularly developed in concert in a spiral

50 S 1v.80.

861 Acariya Maha Boowa Nanasampanno, op. cit., p. 24.
862 Edward Conze, op. cit., p. 1.

863 Sayadaw U Janakabhivamsa, op. cit., p. 97.
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fashion and so the twofold meditation. Before considering this particular
development, some important remarks need to be made concerning the
relationship among the twofold meditation, the threefold training and the noble
eightfold path. The Cilavedallasutta®™* identifies the collaboration of all factors
of the noble eightfold path as concomitant of sila, samadhi and parniia. This
seems based on the fact that right view and right thought being related to pariria.
Right speech, right action and right mode of livelihood are related to sila. Right
effort, right mindfulness and right concentration are, in turn, related to samadhi.

%5 the Buddha illustrates the correlation between the

In the Kimsukopamasutta,
two principle meditation practices (samatha and vipassana) with the threefold
training in terms of the noble eightfold path by means of a simile concerning a
pair of swift messengers. At a border-town, two swift messengers deliver unto
the lord a message of truth, and then return by the same road. In this simile,
samatha and vipassand are the two messengers, nibbana is the message of
truth, and the noble eightfold path is the road by which the messengers arrive.

The travelling of the messengers along the road signifies the same pattern of

development between the twofold meditation and the noble eightfold path.

As the collaboration of the three discourses has now been asserted, it is time to
further discuss the particular development of the three discourses. The threefold
training appears to be arranged into various degrees. For example, the Buddha
often suggests that lay people establish the threefold training by regarding it as
the body (khandha).*®® For the priests, he points to the implementation of the
threefold training as the business of the recluse (samana) in terms of the
training in the higher virtue (adhisila), higher mind (adhicitta) and higher
wisdom (adhipaiiiia).*®” Some scholars agree that sila, samadhi and pafiia

sustain each other by twisting together into one composition much like the

864 ML1.301.
865§ IV.194-195.
866 D 1.206.
867 A.1.229.
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three strands of a rope. For example, Harvey speaks of the development of the

threefold training from the beginning all the way to the liberated state.

With each more refined development of the virtue-meditation-wisdom

sequence, the path spirals up to a higher level, until the crucial transition

of stream-entry is reached. The holy path then spirals up to

. 868

Arahatship.
This image of the spiralling development of the threefold training seems
appropriate for representing the varying degrees; the three elements pass
through, at every stage of the path toward enlightenment. Harvey classifies the
levels of the threefold training in relation to the eightfold path as the ordinary

level and the transcendent or holy levels.*®

The form of the development
should be that the wisdom of a lower level advances into the virtue of a higher
level. Panth describes the process in the same way: “Vipassana meditator
practices sila to strengthen and develop samddhi and panna. He practices
samadhi to strengthen sila and panna and practices pannia to strengthen sila

— 77+ 55870
and samadhi.”

Indeed, the analytical and psychological development of the threefold training
reveals that accomplishments in one area will prove beneficial to the other
related areas, which in turn will facilitate further accomplishments of the
whole. Govinda agrees with this view through his explanation of the noble

eightfold path:

Thus right concentration, again, becomes the basis of right views, right
aspirations, and other steps of the noble eightfold path, which is now
experienced on a higher level, and this spiral-like progression is

continued until complete liberation is attained.””'

Further comparison of the development of the threefold training appears in The

Spectrum of Buddhism. Piyadassi compares it with a tripod:

868 peter Harvey, An Introduction to Buddhism : Teachings, History, and Practices (Cambridge [England] ;
New York: Cambridge University Press, 1990), pp. 70-71.

869 peter Harvey, op. cit., p. 68.

870 Ravindra Panth, op. cit., p. 52.

! Govinda, The Psychological Attitude of Early Buddhist Philosophy and Its SystematicRepresentation
According to Abhidhamma Tradition (Delhi: Motilal Banarsidass, 1961), pp. 69-70.



234

None of them, however, is an end in itself; each is a means to an end.
One cannot function independently of the others. As in the case of a
tripod, which falls to the ground if even a single leg gives way, so here,

one cannot function without the support of the others.
Therefore, the progress through the three trainings is intended to be
interdependent rather than linear. This progressive characteristic of the three
trainings connotes the development of samatha and vipassana processes as
interdependent and interrelated characteristic. Strengthening any process helps

to strengthen the other process.

However, some scholars have tended to ignore the spiral development of the
three trainings through proposing the linear practice of the three trainings. For
instance Goenka writes: “morality and concentration are valuable, but their real

99873

purpose is to lead to wisdom.” "~ Ruberu agrees with Goenka about the linear

development of the three trainings: “Being the final stage of the path, it is

»874 Nonetheless, the theme of

wisdom (panirid) that opens the door to nibbana.
linear practice seems to contradict the assertion of various degrees of the
threefold training. This theme implies that samatha is an end to itself for the
commencement of vipassand. If this linear development is correct, one might
wonder why some discourses mention the reverse sequence of the threefold
training. The Mahacattarisakasutta demonstrates that the other seven steps;
right view, right thought, right speech, right action, right livelihood, right effort
and right mindfulness, are occasionally listed as requisites for right

. 875
concentration. !

Through the relationship between the noble eightfold path and
the threefold training, samadhi is encouraged by parnifid and sila. The next
relevant discourse is the Sonadandasutta in which the Buddha announces that

sila develops panna and parinia develops sila just as the hands mutually wash

872 Piyadassi, op. cit., p. 205.

%73 §.N. Goenka, op. cit., p. 111.

874 Jayantha Ruberu, op. cit., p. 254.
5 MLIIL71.
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876
each other.”’

Therefore, the advancement of any training in one area
encourages the other two areas and the development of the threefold training

proceeds like the three strand rope.

The interrelatedness of the threefold training development is such that it is
impossible to develop each factor alone. It can be concluded, therefore, in terms
of samatha and vipassana, that samatha encourages vipassana, and vipassanda
develops samatha. Both processes are colligated in an upward movement at
every advanced stage of their development until the soteriological goal is

attained.

The third sequence of the analysis of the relationship between the twofold
meditation and the threefold training shows that vipassandjhana arising from
the development of the threefold training involves the collaboration between
the deep concentration of samatha and the perfect realization of the deathless
element of vipassana. The term ‘vipassandjhana,” of course, can be clarified by
examining the supramundane jhana which also refers to the cooperation
between samatha and vipassand. In the Visuddhimagga,'”’ Buddhaghosa
describes the supramundane jhana as a balanced state between samatha and
vipassand. In a state of equilibrium, both processes possess the cessation
(nirodha) as their object. For the clarification of nirodha, he defines it as
having four meanings; escape (nissarana), seclusion (viveka), unconditioned

878

(asankhata) and deathlessness (amata).”” The Atthakandgarasutta describes

the supramundane jhana as follows:

Here, householder, quite secluded from sense pleasures, secluded from
unwholesome mental qualities, monk enters and remains in the first
Jhana, which is accompanied by initial and sustained application with
joy and happiness born of seclusion. He reflects on this and understands
thus: ‘This first jhana is conditioned and intentionally produced;

86 D 1.124.
877 Vism.682 (tr. Nanamoli p. 798).
878 Vism.494 (tr. Nanamoli p. 563).
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whatever is conditioned and intentionally produced is impermanent,

subject to cessation.” He is steady in that (tattha), he reaches the

) 7
destruction of the cankers.8 o

The key term ‘tattha’ is the indeclinable pronoun used for the locative case and
used in the impersonal sense of ‘that.” In the commentaries, namely, the
Papaiicasiidant, Buddhaghosa defines the term ‘fattha’ as ‘that samatha and

: ~»880
vipassana’

It can be noted from the Afthakandagarasutta that the psychological states of
vipassandajhana differs from the stereotype of the first jhana by adding the
consciousness activities of reflection on and comprehension of the process of
the three characteristics of existence. Buddhaghosa interprets this meditative
step as the process of samatha combining with vipassand. On the one hand, the
interpretation of vipassand corresponds with meditation on the three
characteristics of existence. On the other hand, the interpretation of samatha
corresponds with the stereotype of the first jaana. Consequently, the combined
psychological process of reflecting on (patisaricikkhati) and comprehending the
jhana corresponds with the mode of supramundane jhana.

' further clarification of the nature of

In the Mahamalurkyasutta,™
vipassandajhana is evident. It is the form of the correspondence between
samatha and vipassana in relation to the perfect realization of the deathless
element. It is indubitably clear in this discourse that the process of vipassana
has a crucial role to fulfil in the realm of the jhana states. After proclaiming the
collaboration between samatha and vipassana, the Buddha indicates the

distinguishing mark of their collaboration which is the meditation on the

879 ML1.350: “Idha gahapati bhikkhu vivice’ eva kamehi vivicca akusalehi dhammehi savitakkam savicaram
vivekajam pitisukham pathamam jhanam upasampajja viharati. So iti patisaficikkhati: Idam pi pathamam
Jjhanam abhisankhatam abhisaficetayitam, yam kho pana kifici abhisarikhatam abhisaricetayitam tad-
aniccam nirodhadhamman-ti pajanati. So tattha thito asavanam khayam papunati.”

550 s IIL.13.

581 M.L.435-436.
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deathless element (amatadhatu) leading to the state of destruction of the
cankers (arahant) or the state of non-returner (anagamsi).

...When he has turned his mind away from those states, he directs the
mind towards the deathless element thus: “This is peaceful, this is
sublime, that is, the tranquillity of all mental formations, the
relinquishment of all substrata of existence, the destruction of craving,
dispassion, cessation, and nibbana ***

According to this passage in the Mahamalunkyasutta, the perfect realization of
the deathless element (amatadhatu) arises during the exercise of vipassana,
which is concerned with seeing things in terms of the three characteristics based
on samatha. The Buddha clarifies the characteristics of the deathless element as
peace (santa), sublime (panita) and the tranquillity of all mental formations
(sabbasankharasamatha), coinciding with the state of enlightenment.
Regarding the commentaries of the Paparicasiidani, Buddhaghosa interprets the
term ‘tattha’ in the passage as “into vipassana endowed with the three
characteristics as object (drammaijza)’’883 The relationship between the deathless
element and the threefold training is found in the Dutiya-
aiifiatarabhikkhusutta.*® Of particular importance here is that the deathless
element is perfectly realized through the development of the noble eightfold
path (ariya-atthangikamagga). Considered from this perspective, meditation on
the deathless element arising from the spiral development of the threefold
training is a prominent process for vipassand contemplation due to the
implication of seeing things clearly as they really are according to the three

characteristics.

The term ‘Vipassanajhana’ signifies the united operation between the

transcendent process from the world and the pulling process toward nibbana. If

882 M.1.435-436: “...s0 tehi dhammehi cittam pativapetva amataya dhatuya cittam upasamharati: etam santam
etam panitam yadidam sabbasankharasamatho sabbiipadhipatinissaggo tanhakkhayo virago nirodho
nibbanan-ti.”

883 ps.I11.146.

$18.vs.
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the meditator is unable to realize the absolute qualities of nibbana or the
deathless element, then the psychological goal of attaining nibbana will not be
fulfilled. This theme is simplified through a simile of a land-discovering
process. When a ship gets blown off by gales and goes adrift, with no land in
sight, sailors release a bird. It takes off in all directions to look for land. If it
sees land, it flies straight to it and does not return. If not, it returns and perches
on the mast-head. The bird signifies the meditator. The land signifies the
deathless element, while the ship signifies the five aggregates. The simile
suggests that, if meditators realize the deathless element or nibbana, they will
detach from the world. If not, they will remain attached to the world, which is
their object (arammana). The evaluation of the supramundane jhdana or
vipassandjhana has now reached its extent here. Since these two words have
been used interchangeably, they signify the well-established relationship
between samatha and vipassand, which is based on the spiral development of

the threefold training until the realization of the deathless element is fulfilled.

In spite of the interpretation of vipassanajhana as a profound mental quality
resulting from the cooperation of samatha and vipassand, some scholars still

interpret it as an entirely contemplation method. For instance, U Pandita

o

interprets it as  khanikasamadhi ~(momentary concentration):  “in
vipassandjhdana, one does not fix attention on one object alone, but moves from

one sense object (paramattha) to another as they arise, and the concentration is

29885

khanikasamadhi. Similarly, Premaratne explains the meaning of

vipassanajhana: “vipassanajhana is gained by the focusing of the mind, on
ultimate realities, just the things we can experience directly through the six

59886

sense-doors without the medium of conceptualization. The momentary

concentration through the six sense-doors seems to be unrelated to the meaning

%5 Sayadaw U Pandita, op. cit., p. 202.

886 Kumar de Silva and Bogoda Premaratne, op. cit., p. 349.
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of ‘letting go’ of all sensual perception of jhana. Moreover, the restricted
concentration of khanikasamadhi and free development of vipassand cannot
present the cooperation between samatha and vipassand in the process of
vipassandjhana. In order to avoid the term ‘jhana,” Payutto employs the term
‘vipassandsamadhi’ for the commencement of vipassana.® He interprets this
term as the concentrative level between the levels of momentary concentration
and access concentration. This interpretation of vipassandasamadhi as unreliable
concentration appears to lack the ability to initiate the process of mental vision
characteristic of vipassana, let alone cultivating vipassana. For the signification
of lokuttara-jhanas, Goenka, of course, specifies the addition of sampajaiiiia
(awareness) to a set of concentrative attainments, jhanas.®™ It appears in the
Ganakamoggallanasutta that the development of awareness is a mere prior

preparation for the attainment of the first jhana.*™

Despite the interpretation of vipassandjhana as a meditative method of the
above scholars, it actually refers to the mental unification of samatha perceived
at the consequence of the commencement of vipassana. Sujato interprets
vipassandjhana as the attainment of the jhanas in pure samatha.*° He equates
the emotional qualities, such as rapture, serenity and bliss, arising in the process
of samatha as that of vipassana. It is feasible that these emotional qualities of
samatha and vipassandjhana are the same. But those of vipassanajhana would
be in more profound states because they are supplemented through the process
of vipassana. In summary, vipassandajhana is the reappearing of the eight
Jhanas at a later stage, when they are directly associated with meditation on the

deathless element of vipassana.

87 Phra Prayudh Payutto, op. cit., p. 271.

838 § N Goenka, Satipatthana Sutta Discourses (Seattle: Vipassana Research Publication, 1998), p. 52.
889 MLIIL.3-4.

890 Sujato, A Swift Pair of Messengers, op. cit., p. 20.
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In the light of the above discussion, an elaboration of the threefold training can
be summarized in three aspects. Firstly, some scholars, such as Griffiths and
Keown, indeed, tend to disregard any combined training or promote only one
type of training for the attainment of Buddhist enlightenment. Despite this, the
threefold training, sila, samadhi, and panrid, are inter-dependent factors; each
supplements the other. And so the meditator must develop all three factors until
they have enough force to calm the mind and lead it toward the cooperation of
samatha and vipassanda. Secondly, since accomplishment in training in one area
will prove beneficial in the other areas, the progress through the training in all
three areas is intended to be an interdependent instead of a linear process. This
progress signifies the relationship between samatha and vipassana in that
samatha encourages vipassand, and that vipassana develops samatha. Both
processes are associated through every progressive stage of their development
until the end of the enlightenment path. Thirdly, vipassandjhana and its
principle equivalent term ‘supramundane jhana’ can be reached from the spiral
development of the threefold training. The two terms refer to a combined
operation, which involves the withdrawal process from sensual perception and
the pulling process toward nibbana. In the state of vipassandjhana, the eight
Jjhanas are cultivated into a more profound stage which is coupled with the
perfect realization of the deathless element. The evaluation of the development
of the threefold training clarifies the particular development of the twofold

meditation.

Relationship between Satipatthana and the Twofold Meditation

The course of meditative practice of both samatha and vipassand will be
further clarified through the psychological analysis of the satipatthana. The
Buddha announces the four foundations of mindfulness (satipatthdna) as the

“one and only path leading to the purification of beings and to the ultimate goal
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%! This meditative method comprises four subjects of

of realization of Nibbana
contemplation; contemplation of body (kayanupassana), contemplation of
feeling (vedandanupassana), contemplation of mind (cittanupassana) and
contemplation of mental object (dhammanupassana). These four subjects of
contemplation in the Satipatthanasutta generally represent the practice of
vipassand. In the Heart of Buddhist Meditation,*”> Nyanaponika provides a
history of the specific interpretation of vipassana. While Venerable U Narada
was searching eagerly for a direct practice approaching the highest goal, one
forest monk suggested that he study the Satipatthanasutta. Subsequently, he
developed the principles and details of insight meditation from the discourse.
The detailed examination of satipatthdana reveals a connection to samatha and
vipassana. The perfect realization of mental bodies in accompaniment with the
arising of the five instrumental factors of insight; cakkhu, fiana, paiia, vijja
and aloka, based on deep concentration, are of central importance to the
development of satipatthana, and also vipassana. This examination will
proceed in the following sequence: first the evaluation of the relation between
satipatthana and jhanas, then the clarification of the contemplation of body
(kdyanupassand), next the discussion of satipatthana in relation to these five
factors and the deathless element, and lastly, the examination of the
contemplation of the other three foundations (feeling, mind and dhamma) in

terms of their basic mental qualities.

The Relationship between Satipatthana and the Jhanas

Before the commencement of satipatthana practice, the meditator needs to
develop the mind into the serene and pure state of the jhanas. According to the
Siidasutta, the Buddha specifies the calming and concentrating of the mind as a

result of the successful practice of satipatthana.

1 D.11.290.
$92 Nyanaponika, op. cit., pp. 5-6.
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In this way, monks, here a certain wise, learned and skillful monk
remains ardent with awareness and mindfulness, experiencing body in
the body, having removed craving and aversion towards the world.
While he remains experiencing body in the body, his mind becomes
concentrated, his defilements are abandoned.?”

The next occurrence of the relationship between satipatthana practice and
concentration appears in the Dantabhiimisutta, where the meditative practice of
the four satipatthanas requires the preliminary step of abandoning the five

hindrances (nivarana).

Having abandoned these five hindrances which are defilements of the
mind and weakening to wisdom, he remains ardent with awareness and
mindfulness, experiencing body in the body, having removed craving
and aversion towards the world.**

Then the meditative process of kayanupassand,”’ vedananupassand,”®

cittanupassand”’' and dhammanupassanad”® must be associated initially with
the first jhana in order to eliminate the five hindrances. Keminda agrees on the
strong relationship between the first jhiana and satipatthana practice. He refers
to the Buddha’s attainment of the first jhana before his enlightenment under the
Banyan tree.*” Similarly, Brahmavamso regards the jhdna states as the
prerequisite for satipatthana practice.”” He recommends the removal of these
hindrances before starting satipatthana practice according to the examination of
the initial stage of satipatthana that is “having put away covetousness and grief

for the world (vineyya loke abhijjhddomanassam).” He claims from the

893 S V.151-152: “Evam eva kho bhikkhave idhekacco pandito byatto kusalo bhikkhu kaye kayanupassi
Viharati. atapt sampajano satima. vineyya loke abhijjhadomanassam. Tassa kaye kayanupassino

viharato cittam samadhiyati upakkilesa pahiyanti.”

894 MLII.136: “So ime pariica nivarane pahdya cetaso upakkilese pafiiaya dubbalikarane kaye

kayanupasst viharati atapi sampajano satimd, vineyya loke abhijjhadomanassam.”

Contemplation of the body (ka@yanupassana) consists of mindfulness of breathing (anapdanasati), considering
the four postures (iriyapatha), mindfulness and awareness (sati-sampajafiiia), mindfulness of the body
(kayagatasati), the analysis of the four elements (catudhdatuvavatthana) and the ten impurities (asubha).

896 Contemplation of all feelings (vedananupassand) concerns the clear perception of the various agreeable,

disagreeable, and indifferent feelings of both body and mind.

Contemplation of the state of mind (cittanupassana) employs the clear perception of the consciousness,

whether it is greedy or not, hateful or not, deluded or not, ....

898 Contemplation of metal objects (dhammanupassand) concerns the five hindrance (nivarana), the five
aggregates (khandha), the twelve bases of sense (@yatana), the seven factors of enlightenment (bojjhariga)
and the four noble truths (ariyasacca).

89 Kheminda Thera, Path Fruit & Nibbana, op. cit., p. 19.

%0 Venerable Ajahn Brahmavamso, "Satipatthana the Fourfold Focus of Mindfulness," op. cit.

895

897
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commentaries to the satipa_t_thdnasuttagm that covetousness and grief subsume
the five hindrances. Before the contemplation of any subject of mindfulness
practice, these hindrances have to be abandoned through the jhana practice. It
is clear that the meditative process of satipatthana can only be performed
through the tranquilizing of the distracted mind until mental stillness and

calmness are obtained.

In contrast to this theme, many scholars refuse to accept the association
between satipatthana practice and mental stillness of the jhana attainment. For
example, Ruberu indicates the incompatibility between satipatthana practice
and jhanas: “...satipatthana provides an assured, direct access called “pure
insight” (sukkha vipassana), for those who have not attained to any absorptions
(jhana).””® The next scholar is Nyanaponika when he identifies satipatthana
practices as the practice of bare insight (sukkha-vipassana) which is developed

without any basis of absorption (jhana).”

Moreover, having differentiated the
Jhanas from the path of enlightenment, Burns distinguishes satipatthana from
the jhanas: “Yet, unlike satipatthana, the jhanas are not a prerequisite to

enlightenment.””"*

From these scholars’ view, it would appear that satipatthana
practice does not collaborate with the advanced stages of concentration in terms

of jhanas.

No doubt, some practitioners have had successful results by practising
vipassana meditation techniques without the prior preparation of samatha or
Jjhana practices. However, a detailed examination of the passage “vineyya loke
abhijjhadomanassam” in the Satipatthanasutta confirms the importance of the

attainment of jhanas for the initiation of satipatthana practice. This research

! ps.1.244.

%02 Jayantha Ruberu, op. cit., p. 287.
%03 Nyanaponika, op. cit., p. 103.

%% Douglas M. Burns, op. cit., p. 42.
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will argue that the preparation provided by initial tranquillity techniques
improves the eventual outcome of insight meditation. Although the attainment
of the jhanas is not directly mentioned in the Satipatthana discourse, if we
consider the textual evidence in the sutta, the jhana attainment is implied.
Nevertheless, Analayo focuses on the successful satipatthana practice that is
the realization of the two stages of awakening, full awakening or non-
returning.”” He refers to the Mahamalurikyasutta, which explicitly states that at
least the first jhana needs to be undertaken in order to overcome the five lower
fetters and thus attain the two stages of awakening.””® His view coincides with
the Buddha’s statement that the noble eightfold path leads to full awakening.
The analysis of the noble eightfold path shows that one factor, sammasamadhi,

comprises of the four ripajjhanas.

Moreover, after a detailed examination of the seven enlightenment factors,
Sujato demonstrates the association between satipatthana practice and the
jhanas.”®’ Regarding the seven factors- mindfulness (sati), investigation of
dhammas (dhammavicaya), energy (viriya), joy (piti), rapture (passaddhi),
concentration (samadhi) and equanimity (upekkha)- he interprets the
combination of piti and samdadhi as a psychological state endowed with the
attainment of the jhanas. This seems reasonable because piti is one factor of the
first and second jhanas, whereas concentration is the predominant factor for the
attainment of all jhanas. He further argues that equanimity (upekkha) is the
essential factor for reaching perfection in the fourth jhdgna. According to his
viewpoint of these seven factors, mindfulness requires the collaboration of the
process of samatha, in the jhana states, for the perfection of the enlightenment
path. The significance of the jhanas for the enlightenment path is also found in

the Akarkheyyasutta:

% Andlayo, op. cit., p. 82.
Y9 M.L434.
907 Sujato, A Swift Pair of Messengers, op. cit., pp. 70-71.
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Monks, if a monk should wish: ‘May I, through my own supernatural
knowledge in here and now and through the destruction of canker,
realize, enter into and remain in the canker-free freedom of mind and
freedom through wisdom,’ he should be one who fulfils the precepts, be
devoted to the tranquillity of heart within oneself, not neglect jhana, be

endowed with vipassana, and dwell in empty huts.””®
The passage shows that meditative practice based on jhana attainment is
indispensable for both freedom of mind (cetovimutti) and freedom through
wisdom (panfiavimutti). It is therefore reasonable to suppose that the meditator
needs to develop the mind into the serene and pure state of the jhanas, in
accompaniment with the development of mindfulness, in order to fulfil the
enlightenment path. We can see that the meditator can practice satipatthana
through mindfulness practice alone, while mindfulness, strengthened by jhana

attainment, can attain a more profound practice of satipatthana.

Analysis of the contemplation of Body in Body (Kaye Kayanupasst)

An examination of the satipatthana practice and its relationship with the jhanas
establishes the nature of the association between samatha and a profound state
of clear mindfulness and awareness. The initial practice of mindful attention to
the body is clarified through a psychological and etymological analysis of the
phrase ‘kaye kayanupassi’ The Buddha announces the phrase ‘kaye
kayanupassi’ twenty-one times throughout the Mahasatipatthanasutta,”” with
variations according to which section of the four satipatthanas one has reached:
body, feelings, mind or dhamma. Looking through the whole sutta, the
formulaic pattern ‘body in body (kaye kayanupassi)’ appears again and again
with variations according to which section of the four satipatthanas; body in

body (kdaye kayanupassi), feeling in feeling (vedandsu vedananupassi), mind in

9% M.1.35-36: “Akarnkheyya ce bhikkhave bhikkhu: asavanam khaya andsavam cetovimuttim paiiiavimuttim
ditthe va dhamme sayam abhiiifidya sacchikatva upasampajja vihareyyan-ti, silesv-ev’assa paripurakari
ajjhattam cetosamatham-anuyutto anirakatajjhano vipassandaya samannagato briiheta suniagaranam.”

% D.11.290-304.
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mind (citte cittanupassi), and dhamma in dhamma (dhammesu dhammanupassr)

is involved. In the case of the first satipatthana, the formulaic pattern reads:

Thus he remains contemplating body in body internally, or remains

contemplating body in body externally, or remains contemplating body

in body both internally and externally. Or else he remains contemplating

the nature of arising in the body, or he remains contemplating the nature

of passing away in the body, or he remains contemplating the nature of

arising and passing away in the body; or else, mindfulness that “There is

the body,” is simply established to him just to the extent necessary for

intuition and mindfulness. And he remains independent, not grasping

anything in the world. This is how, monks, remains contemplating body

in body.”"°
This thesis will argue that the contemplation of body in body (kaye
kayanupassi) can be accomplished through the perfect recognition of mental
bodies’'! rather than by means of contemplation of the physical body or the
bodily postures. This argument will proceed in relation to three steps, the
examination of the phrase ‘kdaye kayanupassi,” the investigation of the section
on contemplation of inspiration, and the evaluation of contemplating the nature

of arising and passing away in the body.

An examination of the phrase ‘kaye kayanupassi reveals that the perfect
realization of internal mental bodies, mentioned above, is the predominant
factor in the practice of satipatthana. In her interpretation of the term ‘kaye,’
[.B. Horner uses the common meaning of the locative case, expressing ‘the

place where,” thus translating the expression as ‘in the body.””'?

In agreement
with Horner, Goenka renders ‘kaye’ as ‘in the body:’ so that “kaye kayanupassi

viharati:” means “to live witnessing the reality of the body in the body.”"? This

910D 11.292: “I1i ajjhattam va kaye kayanupassi viharati, bahiddha va kaye kayanupassi viharati,
ajjhatta-bahiddha va kaye kayanupassi viharati. Samudaya-dhammanupassi va kayasmim viharati,
vaya-dhammanupassi va kayasmim viharati, samudaya-vaya-dhammanupassi va kayasmim
viharati. ‘Atthi kdyo’ti va pan’assa sati paccupatthitd hoti yavad eva fiana-mattaya patissati-mattaya.
anissito ca viharati na ca kifici loke upadiyati. Evam pi kho bhikkhave bhikkhu kaye kayanupassi viharati.”

! Mental bodies are the refined bodies within the physical body, composing of the refined form, feeling
(vedana), perception (saiifia), mental-formation (sarikhara) and consciousness (vififiana).

°12 1.B. Horner, (tr.) The Collection of Middle Length Sayings, vol. 1 of 3 vols., (London: Pali Text Society,

1954, 1957, 1959), p. 56.
B SN Goenka, Satipatthana Sutta Discourses, op. cit., p. 22.
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thesis agrees with Horner and Goenka in interpreting ‘ka@ye’ as ‘within the
body’ because the common meaning of the locative case seems more

appropriate in this context.

While this interpretation suggests that the phrase ‘kaye kayanupasst’ is related
to the perfect realization of mental bodies, some scholars interpret the phrase
‘kaye kayanupassi’ as contemplation of the entire physical body. For instance,
T.W. and C.A.F. Rhys Davids render ‘kaye kayanupassi’ as “as to the body,

continue to consider the body.”"

This translation is not satisfactory. In this
translation, kaye is understood as the locative case expressing reference, which
is an uncommon function. The PTS Pali-English dictionary corroborates this
interpretation by rendering it as “contemplating body as an accumulation.””"
T.W. Rhys Davids and Stede declares kaya as having five meanings; group,
heap, collection, aggregate, and body. To interpret the phrase ‘kaye
kayanupassi,” they interpret ‘kaye’ as ‘collection’ and kaya as ‘body.” From
these two interpretations of k@ya, it seems inconsistent to render the meaning of
the word ‘kaya’ in two different ways in the same phrase as they do. It is
inappropriate for the same root word to represent two different meanings in the
same phrase. In addition, according to their interpretation of kaya, the aggregate
of a multiplicity of body parts such as hair, nails, and skin represents the
meaning of kaya in its physical aspect. Therefore, the meditator sees that the
body is clothed in skin, full of all kinds of dirty matter, and that in this body
there are thirty-two parts such as hair nails and teeth, and so on.”' According to
this interpretation of ‘kaye,” the purpose of the formulaic pattern is to bring the
unattractive aspects to the forefront of one’s attention. The locative of

reference, employed for the function of kaye, appears to ignore the existence of

the subtle form of body. This form is found in the Ayogulasutta where the

1% T'W. and C.A.F Rhys Davids, (tr.) Dialogues of the Buddha, v 2, (London: Pali Text Society, 1899), p 328.
1T, W. Rhys Davids and William Stede, op. cit., p. 207.
216 Tbid.
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Buddha states that he can reach the brahma realm in his physical body and in

the subtle form of the mind-made (manomaya) body.

I directly know, Ananda, having approached the brahma realm by means
of supernormal power with a mind-made body...with this body
composed of the four great elements.”"’

The discourse indicates that the Buddha can intentionally employ spiritual
power to control his physical body and the subtle body which is created by the
power of mind. Although the term “kaye” can be rendered as the locative case
expressing reference, the common meaning of the locative case seems to

indicate an interpretation in terms of the subtle body.

The analysis of the term ‘k@ya’ further clarifies the characteristics of the mental
body, which are necessary for the contemplation of body in body. In this phrase
‘body in body,” it is necessary to clarify what is the outside body and what is
the inside body. The Patisambhidamagga declares that there are two bodies -
the mental body (namakdaya) and the material body (ripakdya). The former
includes feeling (vedana), perception (safifi@), volition (cetana), contact
(phassa), attention (manasikara) and cognizance formations (cittasarikhcim).918
The material body includes the four principle elements (soil element, water
element, wind element and fire element), breathing, characteristics (nimitta) and

body formations (kayasarikhara).””’ Regarding the two types of body, let us

continue to scrutinize that of the inside body.

If the material body is the proper object of study for medical science, then the
mental body is the appropriate object of meditative study. From the point of
view of meditation technique, the mental body is the proper interpretation of the

inside body. The mental body is the refined form dwelling within the physical

17 S.v.282: “Abhijanami khvaham Ananda iddhiya manomayena kayena brahmalokam upasarkamita... imind
catumahabhiitikena kayena”

%18 Patis.1.183.

*1% Ibid.
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body. The relationship between the mental body and meditation practice is

found in the Samariniaphalasutta.

When his mind was thus concentrated, purified, bright, unblemished,
free from defilement, malleable, workable, steady, and attained to
imperturbability, he applies and bends down his mind towards the
creation of a mind-made body. He creates from this body another body
having form, mind-made, with all its limbs and faculties.”’

After having attained the concentrative level of the fourth jhana, a monk
progressively acquires insight into the creation of the mind-made body
(manomaya kaya). He is able to utilize this power intentionally: he “applies and
bends down the mind (cittam abhiniharati abhininnameti)” thus creating a
mind-made body and illustrating the purity and creative power of the mind. In
this discourse, the three analogies of pulling a reed from its sheath, drawing a
sword from a scabbard and pulling the snake from its skin demonstrate that the
mind-made body differs in nature from the physical body but that they look
identical. Because of this creation of the subtle body by means of the power of
the mind, the mind-made body can be identified as the mental body. Therefore,
during the subtlising process of samatha, the meditator attains the subtle and

inward state of the mental body.

A further clarification of the mental body is found in the Ayogulasutta where
the Buddha describes the method of the journey to the brahma realm.

Ananda, on an occasion when the Tathagata composes the body in the
mind and composes the mind in the body and remains having entered
upon the perceptions of bliss and lightness in the body, on that occasion
the body of the Tathagata becomes lighter, softer, more utilitarian and
more radiant.”*’

920D 1.77: “So evam samahite citte parisuddhe pariyodate anangane vigatiupakkilese mudu-bhiite
kammaniye thite anenjappatte mano-mayam kayam abhinimmanaya cittam abhiniharati
abhininnameti. So imamha kaya afifiam kayam abhinimmindti rilpim manomayam
sabbanga-paccangim ahinindriyam.”

21'S.V.283: “Yasmim Ananda samaye Tathagato kayam pi citte samadahati cittam pi kaye samadahati
sukhasafifiafica lahusafifiafica kdye okkamitva viharati; tasmim Ananda samaye Tathagatassa kayo
lahutaro ceva hoti mudutaro ca kammaniyataro ca pabhassarataro ca.”
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It requires the concentration of the body in the mind and concentration of the
mind in the body. He dwells entering the perceptions of bliss and lightness in
the body so that his body becomes lighter, softer, more utilitarian and more
radiant. This method deals with the mental body in terms of body because its
nature is the same as mind and also the manipulations of body and mind are
presented in the same way. The textual evidence for the refined form as the
inside body appears in the commentaries’* to the interesting passage “sukharica
kayena patisamvedeti”’ (experience happiness by means of the body) which
accompanies the formulaic pattern of the third jhana. Since happiness (sukha) is
a mental quality and can be experienced by the mind only, then the term ‘kaya,’
here, implies some state which is not a normal body. For an explanation of the
term ‘kaya’ in the third jhana, Buddhaghosa proposes the exceedingly superior
form (atipanitaripa) arising from the association of mental body and bliss
(sukha);

He would feel the bliss associated with his mental body (namakaya),
and after emerging from the jhana he would also feel bliss since his
material body (ripakdya) would have been affected by the exceedingly
superior (atipanita) matter (rilpa) originated by that bliss associated

with the mental body (namakaya).
In reference to this quotation, the term ‘k@ya’ in the third jhdna implies the
terms ‘namakaya’ and ‘atipanitariipa’ which correspond with the basic formula
‘contemplation of body in body’ of the Satipatthanasutta. Narada agrees that
there is a correlation between the mental body and jhana attainment: “It is
stated that Jhana factors are essential to produce mind-born riipa.”*** Regarding
the mind-made body (manomaya kaya), Hamilton points to the characteristics
of the mental body as being more subtle than that of the physical body: “Our

‘normal’ bodies are gross rijpa (matter), whereas the mind-made body is subtle

922 Vism.163 (tr. Nanamoli p. 169).
23 bid.
924 Narada, A Manual of Abhidhamma, op. cit., p. 305.
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ripa.”®” The investigation of the notion of the mental body reveals that this
subtle body, which results from jhdna attainment, is that which is referred to by

the contemplation of body in body (kaye kayanupassr).

The next examination of the phrase ‘kaye kayanupassi’ will demonstrate the
notion of a successful development of mental bodies in the Rohitassasutta.”*
Indeed, an examination of the Rohitassasutta reveals a direct association
between the mental bodies and the end of the circle of existence. In this
discourse, a son of the devas, namely Rohitassa, comes to the Buddha and asks
about the location of the end of the world was and how to get there. The

Buddha replies by identifying the end of the world with the end of the circle of

existence, which one cannot attain by merely travelling.

Friend, I do not say that the end of the world, where one is not born,
does not decay, does not die, is not reborn, and does not arise, can be

known, seen, or reached by travelling.g27

According to this discourse, the end of the world is not to be arrived at by
travelling to the end of the physical universe, but by introspection, that is, by
looking within the physical body. The Buddha, of course, declared the world,
the cause of the world, the cessation of the world, and the course of action that
leads to the cessation of the world to be lying in the fathom-long body with its
perception and mind. His answer thus implies that the end of the circle of
existence is relevant to the perfect realization of the exceedingly superior forms
of the inside bodies, which lie within the physical body. It is contended that the
realization of the mental bodies within the physical body, which are related to
deep concentration, are of central importance for satipatthana practice and its

culmination.

925 Sue Hamilton, Identity and Experience : The Constitution of the Human Being According to Early
Buddhism, Luzac Oriental: London, 1996, p. 163.
720 S.1.61-62.
%1 S 1.61: “Yattha kho avuso na jayati na jiyati na miyati na cavati na uppajjati, naham tam gamanena lokassa
antam nateyyam dattheyyam patteyyan-ti vadami.”
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Having examined the phrase ‘kaye kayanupassi,” we now turn to an
investigation of the section on contemplation of respiration in the part on the
contemplation of the body. This section also specifies the significance of the
realization of the mental bodies (namakaya). According to the discourse, the

contemplation of respiration can be undertaken in the following way:

Mindful he breathes in, mindful he breathes out. Breathing in deep, he
understands: ‘I breathe in deep’; or breathing out deep, he understands:
‘I breathe out deep.” Breathing in shallowly, he understands: ‘I breathe
in shallowly’; or breathing out shallowly, he understands: ‘I breathe out
shallowly.” He trains thus: ‘I shall breathe in experiencing every body’;
he trains thus: ‘I shall breathe out experiencing every body.” He trains
thus: ‘I shall breathe in calming the bodily formation’; he trains thus: ‘I
shall breathe out calming the bodily formation.”**®

The passage introduces the phrase ‘sabbakdyapatisamvedr which strongly
relates to the perfect realization of mental bodies in the contemplation of body

in body as described in the following paragraphs.

A terminological analysis of the phrase ‘sabbakayapatisamvedr shows that a
firm grounding in experiencing mental bodies provides an important basis for
the development of the contemplation of respiration and that of body in body. A
detailed examination of the term ‘sabba’ in this phrase reveals a strong
connection between the perfect realization of mental bodies (n@makaya) and the
contemplation of body in body (kaye kayanupassi). The PTS Pali-English
Dictionary gives four meanings for sabba; ‘whole,” ‘entire,” ‘all’ and ‘every.”*”

For ‘sabba’ in the phrase ‘sabbakayapatisamvedi,” both Rhys Davids and 1.B

Horner select the meaning of ‘whole.””*” According to this viewpoint, the term

98 D.IL.291: “so sato va assasati, sato passasati. Digham va assasanto ‘Digam assasamiti’ pajanati, digham va
passasanto ‘Digham passasamiti’ pajanati. Rassam vd assasanto ‘Rassam assasamiti’ pajandti, rassam va
passasanto ‘rassam passasamiti’ pajanati. ‘Sabba-kaya-patisamvedi assasissamiti’ sikkhati, ‘Sabba-kaya-
patisamvedi passasissamiti’ sikkhati. ‘Passambhayam kaya-sarkharam assasissamiti’ sikkhati,

‘Passambhayam kaya-sarkharam passasissamiti’ sikkhati.”

29 T, W. Rhys Davids and William Stede, op. cit., p. 680.

99 T W. and C.A.F. Rhys Davids, (tr.) Dialogues of the Buddha, v 2, (London: Pali Text Society, 1899), p. 328,
I.B. Horner, (tr.) The Collection of Middle Length Sayings, vol. 1 of 3 vols., (London: Pali Text Society,
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‘sabbakaya’ signifies all the components of one body; it is a meaning which
challenges the usual interpretation of ‘kaye kayanupassi as ‘contemplation of
body in body’ by suggesting that it refers to the subtle body within the physical
body. In addition, the English word ‘whole’ tends to correspond with the word
‘sakala’ or ‘kevala’ in Pali”' Thus, a more appropriate interpretation of
‘sabbakayapatisamvedr’ by translating ‘sabba’ as ‘every’ is, ‘experiencing

every body.’

In contrast, in the Visuddhimagga, Buddhaghosa renders
‘sabbakayapatisamvedr as “making known, making plain, the beginning,
middle and end of the entire breathing body.” He further explains
sabbakayapatisamvedi as meaning “both breathing in and breathing out with
consciousness (citta) associated with knowledge (7iana)” and in order to imply
the aspect of arousing knowledge (fi@na).””> Buddhaghosa’s translation of
‘sabbakayapatisamvedi” seems to contain a misleading expression of
sabbakaya (every body) as the entirety of the breathing. His interpretation of
sabba as sakala (entire) appears to support the interpretation of kaya as
breathing. While breathing is a highly significant factor of the physical body, it
seems to be irrelevant to the mental body. Furthermore, Buddhaghosa’s
interpretation of kaya as breathing contradicts the benefit of the mindfulness of
breathing. He points to the culmination of its benefit as the attainment of the
fourth jhana.’”® The Rahogatasutta states that the inhalation and exhalation
completely stop during this attainment: “For one who attains the fourth jhdana,
in-breaths and out-breaths have ceased.”* Buddhaghosa’s interpretation of

‘sabbakayapatisamvedr as “making known, making plain, the beginning,

1954, 1957, 1959), p. 72.

%1 A, P. Buddhadatta, Concise Pali-English Dictionary, 2d. ed. (Colombo: Colombo Apothecaries' Co., 1968),
p- 580. ~

** Vism.273 (tr. Nanamoli p. 294-295).

933 Vism.111 (tr. Nanamoli p. 113).

9% S IV.217: “catuttham jhanam samapannassa assasapassasa niruddhd honti.”
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middle and end of the entire breathing body” cannot be reconciled with the
ceasing of breathing which is the ultimate outcome of the contemplation of
respiration. During the ceasing of breathing at the fourth jhana attainment, the
interpretation of kd@ya as mental body makes more sense if the meditator still
performs the contemplation of respiration by experiencing the mental bodies.
Thus this interpretation of kaya provides a proper application of the
contemplation of respiration and facilitates the contemplation of body in body

as well.

Some modern scholars do not accept the connection between the mental body
(namakdya) and the contemplation of body in body (kd@ye kayanupassi) because
they interpret the phrase ‘sabbakayapatisamvedi as the experience of the
physical body, rather than the perfect realization of the mental bodies. For
instance, Rhys Davids renders it as “conscious of my whole body.””* LB.

Horner renders it in a similar way as “experiencing the whole body.””**

Anidlayo also interprets it as “experiencing the whole physical body.””?’
However, from this interpretation, satipatthana practice does not fit well with
the deep concentration, but seems rather to be the initiation of sati and
sampajafiiia practices. The contemplation of body in body is found to be
relevant to the deep concentration. It illustrates the pattern of meditative
practices, which are the same sequence of practices of mindfulness of the body

(kayagatasati) stated in the Kayagatasatisutta. In this discourse, the attainment

of the four jhanas appears to be object and benefit of the kayagatasati practices.

Monks, when mindfulness of the body has been practiced, developed,
made much of, made as a vehicle, made as a basis, established,
consolidated, and well undertaken, these ten profits may be expected...
One gains at will, without trouble or difficulty, the four jhanas that

95T W. and C.A.F. Rhys Davids, (tr.) Dialogues of the Buddha, v 2, (London: Pali Text Society, 1899), p. 328.

938 1.B. Horner, (tr.) The Collection of Middle Length Sayings, vol. 1 of 3 vols., (London: Pali Text Society,
1954, 1957, 1959), p. 72.

%7 Anilayo, op. cit., p. 131.
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constgi;[;lte the higher mind and provide dwelling in happiness here and
now.

The positioning of the four jhanas in the Kayagatdsatisutta is linked to the
interpretation of ‘sabbakdyapatisamvedi’ as ‘experiencing every body’
including mental body or mind-made body. The discussion above clearly
indicates the link between the four jhdnas and perfect realization of mental
body or mind-made body. Therefore, the analysis of the term
‘sabbakayapatisamvedi,” in the section on contemplation of respiration,
indicates preliminary states where numerous mental bodies are experienced

proceeding to the profound level of the contemplation of body in body.

Considering the nature of the arising and passing away in the body, the last
aspect of the contemplation of body in body involves the movement from any
mental body to its refined state. This movement is the process of the passing
away of the relatively coarse mental body in meditation, and the arising of the
subsequent more peaceful and more sublime mental body. The particular nature

of arising and passing away is shown in the formulaic pattern:

He remains contemplating the nature of arising in the body, or he
remains contemplating the nature of passing away in the body, or he
remains contemplating the nature of arising and passing away in the

body.
This interpretation of contemplation of body in body expands the scope of the
satipatthana exercise into a contemplation of the impermanent nature which
occurs from the process of passing away and arising. This contemplation of the
impermanent nature is related to the attainment of jhanas in the

Mahamalunkyasutta.

938 MLII1.97-98: “Kayagatdya, bhikkhave, satiya asevitaya bhavitaya bahulikatdaya yanikatdaya
vatthukatdya anutthitdya paricitaya susamaraddhaya ime das’ anisamsa patikankha... Catunnam
Jjhananam abhicetasikanam ditthadhammasukhaviharanam nikamalabhi hoti akicchalabhi
akasiralabhi.”

% D.I1.292.
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Here, Ananda, with seclusion from the substrata of existence, with the
abandoning of unwholesome mental qualities, with the complete
tranquillization of wicked body, quite secluded from sense pleasures,
secluded from unwholesome mental qualities, monk enters and remains
in the first jhana, which is accompanied by initial and sustained
application with joy and happiness born of seclusion. Whatever exists
therein comprised by form, feeling, perception, mental formation or
consciousness, he perceives those states as impermanent, as suffering, as
a disease, as a tumour, as a barb, as a calamity, as an affliction, as alien,
as integrating, as void, as not self.”*

In this sutta, the ascent from jhana to jhana signals the arising of more refined
riipa, vedana, saiiid, sankhdara and vifiiiana and passing away of these of
preceding state. During meditation, the advancement of ripa, vedana, safniia,
sankhara and vifiiana of mental body, we can assume, involves concurrently an
intensification of concentration. The spontaneous arising of more refined bodies
incorporates with the contemplation of the impermanent nature along the jhana
development. Therefore, the satipatthana exercise and the process of vipassana
concur in the perfect realization of mental bodies rather than in the rational

process of the physical body.

However, to perform the contemplation of body in body, some scholars do not
consider the meditation path through mental bodies; rather, concern the rational
thinking of phenomena as the main concept of satipatthana exercise. For
instance, Analayo regards the arising and passing away of phenomena as the

essential factor for satipatthana exercise and vipassana:

The same is reflected in the commentarial scheme of the insight
knowledge, which details key experiences to be encountered during the
path to realization, where the stage of apprehending the arising and

passing away of phenomena is of central importance.

240 M.1.435: “Idh’ananda bhikkhu upadhiviveka akusalanam dhammanam pahana sabbaso kayadutthullanam
patippassaddhiya vivicc ’eva kamehi vivicca akusalehi dhammehi savitakkam savicaram vivekajam
pitisukham pathamam jhanam upasampajja viharati. So yad-eva tattha hoti ripagatam vedanagatam
sanfiagatam sarnkharagatam viiifianagatam te dhamme aniccato dukkhato rogato gandato sallato aghato
abadhato parato palokato sufifiato anattato samanupassati.”

%! Anilayo, op. cit., p. 103.
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His proposal seems to link satipatthana exercise with rational thinking rather
than with deep concentration because the meditator must observe the
changeability of phenomena. Since the process of rational thought does not
involve the basic step of concentration, Ruberu neglects the basis of
satipatthana exercise: ‘Practising satipatthana may commence with any
physical or mental activity of the day. It needs no prior preparation except a

desire for starting on it”***

But it is remarkable that the meditator needs to realize the mental bodies, which
result from the development of a certain level of concentration before
commencing satipatthana exercise. In the Satipatthanasutta, it is implicit that
the practice of satipatthana requires the establishment of four particular mental
qualities: diligence (atapi), bare attention (sampajana), mindfulness (sati) and
freedom from desires and discontent (vineyya abhijjhddomanassa).”®
Brahmavamso suggests that these desires and discontent refer precisely to the

* To remove the five hindrances, the meditator

five hindrances (nivarana).
must attain at least the first jhana. Consequently, Practising satipatthana has to
commence with the basis of deep concentration. Thus, it becomes clear that the
contemplation of impermanent nature arising from the perfect realization of

mental bodies is a significant factor for satipatthana exercise and vipassand.

From this discussion of the contemplation of body in body, it emerges that the
term ‘kaye,” in the phrase ‘kaye kayanupassi,” does not refer to the meaning of a
collection. Indeed, it involves the common meaning of locative case that is ‘in
the body.” From this connotation of ‘kdye,” the phrase ‘kdye kayanupassv
would be rendered as the contemplation of inside mental bodies within the

physical body. Regarding the phrase ‘sabbakayapatisamvedi,” the definition of

%42 Jayantha Ruberu, op. cit., p. 296.

943
M.L56.
%4 Brahmavamso, Satipatthana The Fourfold Focus of Mindfulness. op. cit.
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the term ‘sabba’ would be ‘every’ rather than ‘whole.” Subsequently, the term
‘kaya’ would be rendered as ‘body’ rather than as ‘breathing.” Thus, the term
‘sabbakayapatisamvedi’ indicates preliminary states where numerous mental
bodies are experienced before proceeding to the next part of the contemplation
of body in body. The above way of considering the nature of arising and
passing away in the body is related to the resultant process of the passing away
of the coarse mental body and the arising of the more peaceful, and more
sublime mental body. The satipatthana exercise and the process of vipassana
concur in the perfect realization of impermanent nature arising from the perfect
intuitive realization of mental bodies in meditation rather than from the rational

process of the physical body.

A Discussion of Satipatthana Practice in relation to the Five

Instrumental Factors and the Deathless Element

The next discussion of satipatthana in relation to the five instrumental factors
of insight and the deathless element reveals that the practice of satipatthana and
the development of vipassand concur in the arising of the five instrumental
factors of insight; cakkhu, iana, pafiiia, vijja and aloka, and in the perfect
realization of the deathless element (amatadhdtu). Indeed, we have seen so far
that satipatthana practice is based on the direct experience of the mental bodies.
For the development of this experience, the Patisambhidamagga expresses the
notion that the meditator ascertains them by mindfulness (sati) and intuition
(iana), which are established through an understanding of the unification of
mind.”” The discourse shows that the direct experience of the mental bodies is
based on samdadhi, sati, and ifiana. This research proposes that the
contemplation of body in body (kaye kayanupassi) is based on, not only 7iana,
but also cakkhu, paiinia, vijja and aloka arising and advancing together. The

proposal agrees with the Ananussutasutta as follows;

43 Patis.1.183.
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This is the contemplation of body in body: thus, Monks, such was the
vision, the intuition, the wisdom, the knowledge, the light, that arose in

me in regard to things unheard before.”*°
According to the discourse, the arising and progressing of these five
instrumental factors of insight constitute the important satipatthana practice of
the contemplation of body in body and most prominently fulfil the role of

providing a firm grounding for the process of vipassana.

Now that the significance of the five factors for satipatthana practice has been
discussed, an inquiry into the significance of the deathless element
(amatadhatu) is timely. The deathless element is a particular consciousness
state of the Buddhist meditator during his mental development. It is known that

the Buddha is the giver of the deathless.”’

In the Mahapadanasutta, the Buddha
is the first to reveal the meditative technique of realizing the deathless element
(amatadhatu).’®® Buddhaghosa defines the deathless element in his
commentaries as the ultimate goal called nibbana.”*® The relationship between
the deathless element and the mental body (namakdaya) is found in the
Mahacundasutta’ in which venerable Mahacunda explains the characteristics
of the jhayin monks.

Friend, this should be trained by you: ‘Though, being dhamma-devotee,

we will praise those monks who attain jhanas.” What is the reason?

Friends, it is surprising and rare to find these persons in the world, who
remain touching the deathless element with the body.””!

According to venerable Mahacunda’s explanation, the jhayin monks are the

wondrous persons who live having touched the deathless element with the

96§ V.178-179: “Ayam kaye kayanupassand ti me bhikkhave pubbe ananussutesu dhammesu cakkhum
udapadi iianam udapadi paiiia udapadi vijja udapadi aloko udapadi.”

T MLLLLL.

8 D.I1.39.

99 Sv.11.471, “So hi amatasarikhatassa nibbanassa dvaram.”

220 ATIL356.

%1 A TIL356: “Dhammayoga samand jhayinam bhikkhuinam vannam bhdasissama ti. Evam hi vo avuso
sikkhitabbam.Tam kissa hetu? Acchariya h’ete avuso puggald dullabha lokasmim, ye amatam dhatum
kayena phusitva viharanti.”
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body. However, the physical body cannot touch or even recognize any
psychological state intimately related to the deathless element. The
commentaries, of course, clarify the term ‘body (kaya)’ as the mental body
(namakdya), which performs realization, vision, understanding and attainment
of the deathless element (amatadhatu).”* Since the distinguishing mark of the
collaboration between samatha and vipassana in the mode of the supramundane
jhana 1s the meditation on the deathless element (amatadhatu), the term
‘jhayin,” as interpreted by the venerable Mahacunda, relates to the meditative
state of supramundane jhana. This involves the realization of amatadhatu
through the mental body (namakaya). The relationship between amatadhatu
and the mental body signifies a connection between amatadhatu and the

contemplation of body in body (kaye kdyanupasst).

Moreover, the Chandasutta’ confirms this connection through the relationship
between meditation on the four foundations of mindfulness and the realization
of deathlessness. According to this discourse, when the meditator contemplates
the body in body and abandons the desire (chanda) of the body, the meditator
will realize the deathless (amata) state. By means of abandoning the desire of
feeling (vedana), mind (citta) and dhamma, the meditator also realizes the

954

deathless (amata) state.””” Nonetheless, in the Amatasutta, the meditator should

dwell with the mind well established in the four foundations of mindfulness in

%35 1t should be noted that, to

order to realize the deathless (amata) state.
abandon the desire of the four foundations of mindfulness; body, feeling, mind
and dhamma, seems to be incompatible with the consciousness state of being

well established in the four foundations. Considering meditation on the four

952 Mp.I11.379.
933 §v.181-182.
%45 Vv.181-182.
955§ V.184.



261

foundations of mindfulness, the process involves the penetration of numerous

profound psychological states of mental bodies, feelings, minds and dhammas.

If the meditator desires the particular state of the mental body during the
satipatthana practice, the meditator is, in fact, unable to attain the more
advanced states of the mental bodies followed by the perfect realization of the
deathless element. This can be likened to how a monkey grips a piece of fruit. It
needs to release the fruit before gripping a new one. This simile of the monkey
suggests that the meditative process progresses to an advanced state by
abandoning desire for the four foundations of mindfulness. Accordingly,
establishment of the four foundations of mindfulness implies the advancement
of the psychological states of the mental bodies until deathlessness is attained.
This work proposes that the final stage of the development of the mental body
is identical with the deathless state. It could be seen that the contemplation of
body in body (kaye kayanupassi) of satipatthana practice can be fulfilled on
condition that the meditator completely realizes the advanced state of the

mental body (namakaya) that is the deathless element (amatadhatu).

While the above evidence suggests that the arising of the five instrumental
factors of insight and the perfect realization of the deathless state are the
prerequisites for the practice of satipatthana and the development of vipassana,
other scholars have proposed the particular types of meditation subjects. For
instance, Solé-Leris indicates fourteen subjects which are; mindfulness of the
body, mindfulness of breathing, the analysis of the four elements, the
perception of the repulsiveness of food and the ten impurities as a suitable
method for the practice of vipassand.”® Ruberu suggests the twenty-one

subjects of samatha development as the sufficient methods for satipatthana

936 Solé-Leris, op. cit., pp. 74-75.
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practice.”’ Likewise, Vajirafiana points to the ten impurities (asubha)”® and
mindfulness of breathing (@ndpdnasati).” According to these scholars, it
seems possible to practice satipatthana without any concentrative attainment of
the jhanas. If this is correct, the question arises as to why the jhanas are called
the “footprints of the Buddha” and the “dwelling of the Buddha” in the
Cilahatthipadopamasutta.”® The jhanas are of particular importance because,
rather than being mere meditation techniques, the profound mental quality of
the jhanas would cause the meditation practice to progress to vipassana

meditation. As Jagaro says:

It is not the object or the technique that makes it insight meditation.
What makes it insight meditation is this passive, alert, clear state of

mind that reflects its presence to see the beginning and the end.”®!

So the jhana attainment leads one to let go of the grosser level of mundane
nature, impermanence, unsatisfactoriness and not-self. After withdrawing from
sensory experience, the meditator focuses equanimity on the more peaceful and
refined object of the deathless element. The process of Buddhist liberation
needs both the contemplation on the negative nature of mundane characteristics
and the perfect recognition of the positive nature of the supramundane state of
the deathless element. Schmithausen agrees with this theme:

...the intellectual process effectuating the vanishing of the cankers
(asava) implies two phrases: not only the realization of the negative
nature of mundane existence...but also a realization of the positive

nature of the supramundane state of nirvdna962
To summarize, satipatthana, the direct path for the realization of nibbana,
involves the collaboration between samatha (which abandons sensory

experience) and vipassanda, which is the visual intuition of the five instrumental

%7 Jayantha Ruberu, op. cit., p. 266.

% Vajirafiana Paravahera Mahathera, op. cit., p. 169.

% Ibid., p. 227.

%0 M.L.181-182.

%61 Ajahn Jagaro, Samatha and Vipassana Meditation, talk on 1988.

%2 . Schmithausen, "On Some Aspects of Descriptions or Theories of 'Liberating Insight' and 'Enlightenment’
in Early Buddhism," in Studien Zum Jainismus Und Buddhismus : Gedenkschrift F'ur Ludwig Alsdorf, ed.

Klaus Bruhn, Alt- Und Neu-Indische Studien ; 23 (Wiesbaden: F. Steiner, 1981), pp. 199-250, p. 226.
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factors- cakkhu, iana, paniia, vijja and aloka- into the subtle and peaceful state

of the deathless element.

An Examination of the Contemplation of Feeling, Mind and

Dhamma

Turning now to the final aspect of the relationship between the satipatthana
practice and the twofold meditation, the examination of the other three
foundations of mindfulness reveals that the four foundations of mindfulness are
based on the same basic mental qualities. The practice of the second
satipatthana (vedananupassana) deals with the contemplation of nine types of
feeling963 based on the basic three pleasant (sukha), unpleasant (dukkha) and
neither-pain-nor-happiness (adukkhamasukha) along with their worldly
(samisa) or unworldly (niramisa) nature. Next, the practice of cittanupassana
(contemplation of mind) deals with the sixteen states of the mind according to
the presence or absence of the eight states of the mind which are desire (raga),
anger (dosa), delusion (moha), distraction (vikkhitta), great (mahaggata),
surpassable (uttara), concentrated (samahita) and freed (vimutta). Lastly, the
practice of dhammanupassana (contemplation of dhamma) proceeds from the
five sections; the five hindrances (nivarana),”™ the five aggregates of grasping

966
the seven factors of

968

(updddna-kkhancﬂza),g(’5 the six sense-spheres (ayatana),

967

awakening (bojjharga),”" and the four noble truths (ariya-sacca).

%3 Nine types of feeling are- pleasant, unpleasant, neither-unpleasant-nor-pleasant, worldly pleasant, worldly
unpleasant, worldly neither-unpleasant-nor-pleasant, unworldly pleasant, unworldly unpleasant, unworldly
neither-unpleasant-nor-pleasant.

%4 The five hindrances are- sensual desire (kamachanda), ill will (byapado), sloth and torpor (thinamidda),
restlessness and worry (uddhaccakukkucca), and doubt (vicikicchd).

%% The five aggregates of grasping are the arising and passing away of- form (riipa), feeling (vedana),
perception (safifia), mental formation (sankhdra), and consciousness (viiifiana).

%6 The six sense-spheres are- eye (cakkhu), ear (sota), nose (ghana), tongue (jivha), body (kaya), and mind
(mana).

%7 The seven factors of awakening are- mindfulness (sati), investigation of dhamma (dhammavicaya), effort
(viriya), joy (piti), rapture (passaddhi), concentration (samadhi), and equanimity (upekkha).

%8 The four noble truths are- suffering (dukkha), cause of suffering (dukkhasamudayo), cessation of suffering
(dukkhanirodha), and the path leading to the cessation of suffering (dukkhanirodhagaminipatipada).
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The practices of four satipatthanas are based on the same basic mental quality.
They can then subsume into single process as shown in the Satipatthanasutta.
This introduces the four satipatthanas with the only one path to nibbana.’® The
term ‘only one path’ also appears in a simile in the Mahdasthanadasutta’™®
where the Buddha compares the path of freedom to a single path leading to a
pond. From this it emerges that satipatthana practice does not involve a
separate perception of each contemplative practice; instead, it is based on the
sufficient mental quality. This particular mental factor in the initiation of
satipatthana contemplation is demonstrated in the Ananussutasutta. The
discourse illustrates the arising of the five instrumental factors of insight,
cakkhu, fiana, paniid, vijja and aloka, as important factors in the contemplation

of the four foundations:

This is the contemplation of body in body: thus, Monks, such was the
vision, the intuition, the wisdom, the knowledge, the light, that arose in
me in regard to things unheard before....The contemplation of feelings
in feelings (vedanasu vedananupassi)... The contemplation of mind in
mind (citte cittanupassi) ...The contemplation of dhamma in dhamma
(dhammesu dhammanupassi)... o

The arising of the five instrumental factors induces the exercise of the four
concurrent foundations and these instrumental factors progress to more

profound states during the satipatthana contemplation.

However, most scholars have attempted to distinguish the contemplation of
four foundations. For instance, Brahmavamso says: “the meditator sustains
their mindfulness on one of the four focuses: their own body, the pleasure and
pain associated with each sense, the mind consciousness and, fourthly, the
objects of mind.”””* Moreover, Sujato suggests one foundation at a time: “One

is obviously supposed, in some sense or another, to choose one of these four as

** MLL56.

7O M.L76-77.

771'8.v.178-179.

972 Brahmavamso, Satipatthana The Fourfold Focus of Mindfulness. op. cit.
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a framework for meditation.”””” While Sujato suggests that any of the four
foundations is equally suitable to begin, Nyanaponika regards the body as the

principal foundation of mindfulness:

The bodily processes selected here as principal object of mindfulness
serve for the systematic development of insight throughout the whole
practice. The other three of contemplation of satipatthana are not taken

up in a systematic way but are attended to whenever their objects

974
occur.

Nonetheless, Goenka regards feeling as the principal foundation: “All four

975
77 From

satipatthanas can be practiced only with the base of vedand (feeling).
these viewpoints, it can be assumed that a consideration of each foundation’s
features induces the various interpretations of satipatthana practice. In
considering the contemplation of four foundations of mindfulness, Analayo
mentions a progressive pattern. After examining each section of the four
foundations, he classifies the contemplation of body, feeling, mind and
dhamma as a linear progressive pattern developed in the sequence of body,

feeling, mind and dhamma.”

In his arrangement, the contemplation of body is
the fundamental exercise, while the successful implementation of satipatthana
is attained through the contemplation of the last section of dhamma which is the

four noble truths.

These scholars appear to focus on the detailed exposition of satipatthana, but
not on the formulaic pattern of the contemplation of body-in-body (kaya),
feeling-in-feeling (vedana), mind-in-mind (citta) and dhamma-in-dhamma.
According to the contemplation of the formulaic pattern, the meditator requires
the prerequisite of sufficient mental quality in order to attain the profound
states of refined and peaceful bodies, feelings, minds and dhammas. It is

therefore necessary to determine which level of concentration is appropriate for

3 Bhikkhu Sujato, A History of Mindfulness: How Insight Worsted Tranquillity, op. cit., p. 86.

7% Nyanaponika, op. cit., p. 103.
%75 § N Goenka, Satipatthana Sutta Discourses, p. 27.
976 Anilayo, op. cit., p. 20.
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the prerequisite of the contemplation of the last three foundations of

mindfulness.

Turning to the second foundation of mindfulness- “the observation of feeling
(vedananupassana)-,” its examination points to the essence of the five
instrumental factors of insight as the common means whereby the four
satipatthanas are accomplished simultaneously. Indeed, we can interpret the
contemplation of feeling in feeling in the same way as the contemplation of
body in body. So the meaning of ‘feeling in feeling’ is ‘subtle feeling in gross
feeling’ just as the subtle element of air permeates through the particles of sand.
The Jhanasutta™’ announces an association between the assortment of subtle
and gross feelings and the eight jhanas. Indeed, each of these jhanas possesses
an object of concentration that is finer than the preceding state; simultaneously,
feeling occurs at whatever jhana state is attained. Since each higher state of
Jjhana is more subtle than the preceding state, the feeling achieved in the higher
state is also more subtle than in the preceding state. With each progressively
higher jhana state, the vedana experience becomes more refined, more internal;
this is the meaning of feeling in feeling, i.e., refined feeling within coarse
feeling. That is, the feelings of the mental bodies (namakaya) are more refined
than the feeling of the coarse (physical) body. In the formulaic pattern of
vedananupassana,””® the meditator requires a perfect recognition of the nature
of the arising and passing away of feelings. This requirement is referred to in
the Nanasutta where the Buddha recommends observation of the arising of the
five factors; cakkhu, fana, paniia, vijja and aloka, during the perfect
recognition of feelings, the arising of feeling, the ceasing of feeling and the way

979

leading to the ceasing of feeling.”"” Thus, these five factors arising from deep

concentration are the predominant factor for establishing the contemplation of

977§ 1V.422-426.
778 MLL59.
979 S 1V.233-234.



267

feeling in feeling because they are the most appropriate instrument for

recognizing the nature of the arising and passing away of feelings.

The examination of the third foundation of mindfulness, observation of the
mind, suggests that the deep concentration is the central importance for all the
satipatthana practices. In fact, this third foundation of mindfulness divides the
mental qualities into sixteen states, as already discussed. These sixteen states of
the mind are identified with the template of the third supernatural knowledge
(abhififia), which is the knowledge of others’ minds (cetopariyafiana); the third
foundation of mindfulness refers to one’s own mind, but cetopariyaiiana refers
to that of others. In order to develop cetopariyaiiana, Upatissa suggests
contemplation on the light kasina during the fourth jhana as the basis for
experiencing one’s own mind and the other’s mind.”® This proposal of
Upatissa is consistent with the conventional formula of cetopariyaiiana, which

1 e
%8 Therefore, it is

is based on the concentration of mind at the fourth jhana.
compulsory to develop concentration into the deep state of, at least, the fourth

Jjhana before advancing to the observation of the mind.

The examination of the last segment of satipatthana, the observation of
dhamma (dhammanupassana), asserts for the central importance of the five
instrumental factors of insight for all the satipatthana practices. The basic
requirement for the observation of dhamma will be determined through an
interpretation of the key expression ‘dhammesu  dhammanupasst
(contemplation of dhamma in dhamma).” The contemplation involves
movement from any mental object to its refined mental object. The
advancement into more refined mental object depends on the intensification of

mental qualities. The term ‘anupassi’ could literally be ‘continue to see,” which

%80 Upatissa, op. cit., p. 220.

%1 D 1.75-80.
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combined with the noun ‘dhamma,” results in ‘continue to see dhamma.’
Regarding the words ‘see’ and ‘dhamma,” the term ‘dhammacakkhu’ is
important to clarify. Buddhaghosa interprets dhammacakkhu to mean insight

into dhammas or “the eye made of dhamma.””*

The second meaning reveals
that the internal vision characteristic of dhammacakkhu, developed through the
profound states of meditation practice, involves the ability of visual intuition
applied to dhamma. Therefore, in order to perform ‘dhammesu dhammanupassi
(contemplation of dhamma in dhamma),” the meditator needs to attain the
superior mental vision of dhammacakkhu. There it is stated that not only
cakkhu in the special form of dhammacakkhu, but also the other four

instrumental factors of insight, 7iana, panna, vijja and aloka, are the

predominant factor for the contemplation of dhamma in dhamma.

The preceding section supports that the contemplation of the four foundations
of mindfulness coincidentally plays a crucial role in the realm of deep
concentration presented in the five meditation terms cakkhu, iana, pafiiia, vijja
and aloka. All satipatthanas are realized through these five instrumental factors
based on jhanas, and the integrity of style of cognition is interpreted as the only
one way of meditative practice. Just as one can see many things such as a
house, a car, people and a sign post at the same time, the five instrumental
factors have visual ability to penetrate all dhammas without the analytical
thinking of notional thought. In this way, all four aspects of the satipatthanas
receive mindful attention as a by-product of the arising of the five instrumental
factors. Moreover, in a passage in the Kimilasutta,” the Buddha suggests the
essential unity of the four satipatthanas in terms of the simile of four chariots.
At an intersection the chariots come from four directions, each drives through

and thereby destroying a heap of dust in the middle. This simile shows that a

%82 §y.1.237.
%83 §.v.325.



269

monk can overcome the unwholesome states by dwelling in contemplation of
each foundation of mindfulness. In all this, the deep concentration which
initiates the contemplation of any foundation of mindfulness actually subsumes
the initiation of the contemplation of the other three foundations of
mindfulness. Therefore, while the Buddha suggests the four foundations of
mindfulness as the various systematic methods, he also describes them as the
only way (ekayano maggo). The contemplation of any foundation of
mindfulness taken to its own culmination actually subsumes the contemplation

of the other three foundations of mindfulness.

In summary, it becomes clear that even though some scholars distinguish
satipatthana from the jhanas, in the analysis of satipatthana practice, jhana
attainment turns out to be the most efficient tool. Admittedly, the meditative
process of the four satipatthanas must be associated initially with the first
Jjhdna in order to eliminate the five hindrances. Next, the contemplation of body
in body (kaye kayanupassi) does not involve experiencing the physical body or
the bodily postures; instead, it needs to be developed on the basis of the perfect
recognition of mental bodies (namakdya). Its ascent is signalled through the
resultant process of the passing away of the coarse mental body (namakaya)
and the arising of the more peaceful and more sublime mental body
(namakaya). There also exists a widespread practice of employing particular
types of meditation subjects for satipatthana exercise. Despite this practice, a
closer analysis reveals that the firm establishment of satipatthana exercise
implies the advancement of the psychological states of the mental bodies until
the final stage of deathlessness is attained. Lastly, the practice of satipatthana
needs both samatha and vipassana for the abandonment of sensory experience
and the attainment of visual intuition of the five instrumental factors of insight,
cakkhu, fiana, paina, vijja and aloka respectively. Rather than analytical

thinking of notional thought, these five factors are the central characteristics of
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all four satipatthana practices. Although the cognitive process of each
contemplative practice seems to distinguish the contemplation of the four
foundations, these instrumental factors provide the ability to attain the profound
states of refined and peaceful bodies, feelings, minds and dhammas
simultaneously. Through the five instrumental factors based on deep
concentration, all satipatthanas are of continual relevance along the path
toward enlightenment. Therefore even though the four foundations of
mindfulness seem to represent distinct systematic methods, they constitute an
essential unity of meditative experience. Hence, the four foundations of
mindfulness clarify the meditative exercises of samatha and vipassana. The
following section will analyse the twofold meditation following the
determination of the cessation of feeling and  perception
(saniniavedayitanirodha). This will contribute further to the clarification of the
true essence of samatha and vipassand in regard to the cessation of feeling and

perception (sannavedayitanirodha).

Determination of the Cessation of Perception and Feeling

(sannavedayitanirodha) in Regard to Samatha and Vipassana

The cessation of feeling and perception (sarifiavedayitanirodha), also called the
attainment of cessation (nirodhasamapatti), is the stage immediately following
the fourth aripajjhana (sphere of neither-perception-nor-non-perception). The
essential prerequisites for the achievement of this stage are the attainment of the
eight jhdnas accompanied with the state of non-returner (andgami) or arahat.”®
It involves the cessation of all mental defilements together with the cessation of
feeling (vedana) and perception (sanifia) for a considerable period of up to
seven days. This study aims to reveal that the cooperation of samatha and
vipassana culminates in the attainment of cessation (nirodhasamapatti), and

that very subtle degrees of perception (sasniria) and feeling (vedand) remain

%4 Vism.702 (tr. Nanamoli p. 824).



271

when this occurs. This examination of the attainment of cessation, therefore,
follows by drawing from the two exegetical issues. First, whether or not the
feeling of happiness exists therein? Second, how the attainment of cessation is

developed?

That is to say, the work explores the relationship between the cessation of
feeling and the existence of happiness during the process. In order to explore
that relationship, this section investigates contrary themes in reference to the
interpretation of the cessation of perception and feeling: the existence of
happiness and the ceasing of mental activity. Of particular relevance to the first
theme is the Bahuvedaniyasutta in which the Buddha announces that the
happiness of entering and abiding in the cessation of perception and feeling is
more excellent than the happiness of any jhana attainment.

And what, Ananda, is this other happiness loftier and more sublime than

that happiness? Here, Ananda, having surpassed completely the sphere

of neither-perception-nor-non-perception, a monk enters into and

remains in the cessation of perception and feeling. This, Ananda, is the
other happiness that is loftier and more sublime than that happiness.”™

This passage points out the cessation of perception and feeling
(saninavedayitanirodha) as the highest state of the structured series of altered
states of consciousness in the quiescent process. A rather different context for
the attainment of cessation is that one might regard the complete absence of
mental activities as its characteristic; nevertheless, the Buddha still emphasizes
happiness (sukha). Thus, there is an analytical problem of its definition of
bringing to a halt all feeling and the refined happiness in the attainment of

cessation.

%85 ML1.400: “katamai-c 'Ananda etamha sukha afifiam sukham abhikkantataran-ca panitataraii-ca:
Idh’Ananda bhikkhu sabbaso nevasafiiandsannidyatanam samatikkamma safii@vedayitanirodham
upasampajja viharati. Idam kho Ananda etamha sukha anifiam sukham abhikkantataraii-ca panitatarai-ca.”
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The general point here is that “happiness (sukha)’ can be declared as an attribute
of the attainment of cessation even though the suttas present the second theme,
which is the non-existence of any kind of sensation during the attainment. For
instance, the Anupubbanirodhasutta states the ceasing of perception and
feeling: “Of one who attains to the cessation of perceptions and feelings,

986 . . .
” The next discourse is the Great Discourse

perceptions and feelings cease.
of the Miscellany (Mahavedallasutta), where the two prominent disciples of the
Buddha, Sariputta and Kotthita, discuss the situation of a monk who has

attained the cessation of perception and feeling as follows:

And that monk who has attained to the cessation of perception and
feeling, his bodily formations have ceased and subsided, his verbal
formations have ceased and subsided, his mental formations have ceased
and subsided, his life span is not entirely exhausted, his heat is not
extinguished, his faculties become exceptionally clear.”®’

This passage leaves no doubt that the suspension and standstill of bodily, verbal
and mental functions signify the ceasing of consciousness, perception and
feeling. Sariputta points to the cessation of mental activities as the constituent
of the attainment of cessation. Likewise, while answering the question “Sister,
of monk attaining to the cessation of perception and feeling, which dhammas
cease first? (Sanniavedayitanirodham samapajjantassa pan’ayye bhikkhuno
katame dhamma pathamam nirujjhanti),” Bhikkhuni Dhammadinna says:
“Friend Visakha, of monk attaining to the cessation of perception and feeling,
verbal formation ceases first, then bodily formation, then mental formation
(Sanniavedayitanirodham samdapajjantassa kho avuso Visakha bhikkhuno
pathamam nirujjhati vacisankharo, tato kayasankharo, tato cittasankharo
11).”"® The cessation of mental process is the last step of cessation
achievements; her statement still indicates the absence of mental function.

Buddhaghosa, furthermore, says in the corresponding explanation:

%86 A IV .409: “safifiavedayitanirodham samapannassa saiiiid ca vedand ca niruddha honti.”

%71 ML1.296: “yo cayam bhikkhu saiifiavedayitanirodham samapanno, tassa pi kayasankhara niruddha
patippassaddha, vacisankhara niruddha patippassaddha, cittasankhara niruddhd patippassaddha,
ayu aparikkhino, usma avipasanta, indriyani vippasannani.”

%88 M.1.301-302.
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What is the attainment of cessation? It is the non-occurrence of mind and
mental concomitants as a result of their successive cessation.”®’

Having considered the cessation of perception and feeling, most scholars
attempt to restate its second theme, which specifies the ending of mental

113

activity.  For  example, Narasabho  writes: ..at  this  stage

(sarifiavedayitanirodha) all activities of mind subside into cessation.”””
Schmithausen agrees: “...samjnavedayitanirodha has come to be regarded as a

»991 Narada also mentions that the attainment of

completely non-conscious state
cessation is a state of the temporary ceasing of all mental activities.””* It is true
that one cannot experience happiness if the mental activities cease. Griffiths
directly points to the ending of sensual perception in that it is completely
without physical, verbal and mental functions. In other words, this means that
consciousness does not exist and that the processes of sensation have come to a

complete halt.”””

This is a questionable opinion of the complete absence of mental activities,
regarded as a principle factor for the attainment of cessation. The opinion
contradicts the Buddha’s statement of the existence of happiness in this
attainment. It is thus necessary to investigate the genuine characteristic of
happiness. Griffiths argues that the happiness in the Buddha’s statement about
the attainment of cessation means the absence of pain (dukkha).”* It is certainly
true that the mental activity of pain is not possible in the state of attainment of
cessation because the Buddha indicates the superior happiness therein.
Griffiths’ consideration of feelings of happiness and pain relies on a dual
opposition between pleasant and unpleasant feelings, in the same way that cold

and hot can be said to be in opposition. If the temperature goes down, it implies

%9 Vism.702 (tr. Nanamoli p. 824).

%% Phra Singhathon Narasabho, op. cit., p. 52.

ML, Schmithausen, op. cit., p. 242.

992 Narada, A Manual of Abhidhamma, op. cit., p. 227.

sz Paul J. Griffiths, On Being Mindless : Buddhist Meditation and the Mind-Body Problem, op. cit, pp. 8-9.
ibid., p. 21.
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more coldness and less heat. On the contrary, the increasing of temperature
implies less coldness and more heat. If feelings are composed of two
components, then the dual opposition between happiness and pain seems to be

appropriate.

However, the study of categorization of feelings contradicts Griffiths’ argument
and indicates the possibility of the existence of happiness in the attainment of
cessation as well. The Buddha usually arranges feeling into three categories:
happiness (sukha), pain (dukkha) and neither-pain-nor-happiness feeling
(adukkhamasukha).””” The third category of feeling, neither-pain-nor-happiness
feeling (adukkhamasukha), refers to one kind of equanimity which is called
equanimity as a feeling (upekkhd vedand). The mental state of the absence of
pain can be classified into the category of neither-pain-nor-happiness feeling
rather than that of happiness. The Buddha, furthermore, appears to oppose the
feeling of happiness to the feeling of pain.

Ananda, on an occasion when one feels a happy feeling, on that
occasion one does not feel a painful feeling, one does not feel a neither-

pain-nor-happiness feeling; one feels just a happy feeling.996
The absence of pain does not mean a happy feeling because of the
differentiation between the two feelings. It thus appears that Griffiths’ proposal
of dual opposition between the two feelings does not satisfy the requirements of
Buddha’s categorization of feeling into three parts. An important aspect of
happiness is found in the Jhanasutta where the arising of the structure of
feelings (vedand) corresponds with the consciousness states of the jhdnas.””’
This discourse implies that the more the jhana state progresses, the more subtle
and refined the feeling becomes. The result is that an intensification of

concentration involves a concurrent increase in the depth and intensity of the

995
D.IL.66.

%% D.11.66: “Yasmim Ananda samaye sukham vedanam vedeti, n’eva tasmim samaye dukkham vedanam
vedeti, na adukkhamasukham vedanam vedeti; sukham yeva tasmim samaye vedanam vedeti.”

97 AIV.422-426.
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feeling. Moreover, in the Potthapddasutta, while the more profound perception
(sanna) arises together with the jhana state, the preceding coarse perception

8

99 . . . . .
ceases. The refined feeling also arises in accompaniment with the

advancement of the jhana and with the passing away of the preceding feeling.

Therefore, the argument of the Potthapdadasutta, in regard to feeling, can be
interpreted to mean that the forward movement of the jhana states causes the
existing feeling to cease and an ascending feeling to appear. That is, with the
attainment of cessation, the perception and feeling of mental states in the
attainment of the lower jhdnas ceases and a most refined feeling of spiritual
happiness arises. The attainment lacks gross perceptions and feelings, but
retains very subtle degrees of perception and feeling. This profound feeling of
spiritual happiness accompanies the attainment of cessation in apparent
contradiction to the fact that the attainment is called sanriavedayitanirodha (the
cessation of perception and feeling). An explanation for the ambiguous naming
of this attainment can be illustrated through the following anecdote. A novice
smeared a bowl with oil and a monk asked him to bring a bowl to serve gruel.
The novice replied, “Venerable Sir, there is oil in the bowl.” Then the monk
told him, “Bring the oil, novice, I shall fill the oil tube.” Thereupon the novice
said, “There is no oil, Venerable Sir.” What the novice said is true in both
cases: there is no oil since there is not enough to fill the tube yet there is some
oil remaining at the base of the bowl. Similarly, the attainment of cessation
cannot be said to be present to perception and feeling since they are so subtle
that they cannot perform the decisive function of perceiving an object. To
summarize, the term ‘cessation (nirodha) of feeling (vedana)’ implies the
cessation of gross feelings, while the very profound and intense feeling of

spiritual happiness still exists within the attainment of cessation. Perhaps the

8 D 1.182-184.
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cessation of perception and feeling can be attained through the non-attachment

to any perception and feeling.

Besides considering the characteristics of the attainment of cessation, its
development will now be discussed according to the criteria of samatha and
vipassand. In the Kamabhiuisutta, Kamabhii emphasizes that the attainment of

cessation needs to be developed on the basis of tranquillity and insight.

For the attainment of the cessation of perception and feeling, householder,
two things are very helpful; tranquillity and insight.””

Buddhaghosa supports this viewpoint. He states that both samatha and
vipassana are the necessary conditions for cultivating the attainment of
cessation. The meditator who endeavours only with tranquillity can reach the
meditative state of the fourth aripajjhana (the sphere of neither perception nor
non-perception) and one who endeavours only with insight can reach the
attainment of fruit (phala)."” In Buddhaghosa’s opinion, it is necessary that
vipassana cooperate with samatha in order to develop the attainment of

cessation.

Nevertheless, Griffiths argues for the dissociation between the attainment of
cessation and vipassand and then arranges this attainment, along with four
ripajjhanas and four ariipajjhanas, into a group of tranquillity techniques. The
arrangement of these nine altered states of consciousness is described as the

101 The aim of these

‘nine successive attainments (anupubbanirodha).
attainments is to cause practitioners to withdraw from emotional attachments to

external phenomena and then progressively lead to a complete ceasing of all

99 §.1V.295: “Sanfiavedayitanirodhasamapattiya kho gahapati dve dhamma bahiipakara samatho ca
vipassand ca.”

199 yism. 705 (tr. Nanamoli p. 828).

1001 paul J. Griffiths, On Being Mindless: Buddhist Meditation and the Mind-Body Problem, op. cit., p. 20.
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1002

mental activity. ~~ Therefore, he classifies the attainment of cessation as the

result of cultivating a process concerned entirely with tranquillity, namely

1003
samatha.

He then differentiates the attainment of cessation from vipassana
because the intellectual analysis associated with vipassand is incompatible with
the absence of mental activity in the attainment of cessation. If this
differentiation is correct, it might reasonably be asked why the Buddha speaks

of the consistency between the attainment of cessation and wisdom, as follows:

Ananda, having surpassed completely the sphere of neither perception
nor non-perception, I enter and remain in the cessation of perception and
feeling and by seeing with wisdom, my cankers became completely

destroyed. 1004
Of interest here is that pariria is not only an essential mental property for the
development of attainment of cessation, but also for the mental process of
visual intuition, which collaborates with the attainment of cessation in bringing
about the destruction of all cankers. Furthermore, in the process of the
unification of the mind, parnifia often arises to assist in seeing things as they

really are, as stated in the Jivakambavanesutta:

Monks, develop concentration. Monks, things manifest as they really are

to a monk who is concentrated. '’
It thus appears that the meditator cannot cultivate a completely tranquillity
process for the purpose of entering the attainment of cessation without the
arising of paiiiia or vipassana, in which the meditator can see things as they
really are. In addition, Analayo states that the tension between samatha and
vipassand, their mutual convergence and supplementation, is realized in actual
practice.'™® Therefore, both samatha and vipassana are the prerequisite

meditative processes for cultivating the attainment of cessation.

192 1bid., p. 18.

1903 1hid., p. 22.

1004 A 1V.448: “So kho aham Ananda sabbaso nevasannandasanndyatanam samatikkamma Safiiia-
vedayitanirodham upasampajja viharami, paifidya ca me disva asava parikkhayam agamamsu.”

1995 § 1V.143-144: “samadhim bhikkhave bhavetha, samahitassa bhikkhave bhikkhuno yathabhiitam okkhayati.”

19% Analayo, op. cit., p. 91.
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It should become clear from the foregoing analysis of the attainment of
cessation that it usually signifies a complete halt of mental activities. Despite
this interpretation, the happiness of entering and abiding in the attainment of
cessation is more excellent than the happiness of any jhana attainment.
Consequently, the term ‘cessation of perception and feeling’ implies a cessation
of all gross feelings, but the very profound and intense state of happy feeling
still exists. Subsequently, the Buddha arranges the attainment of cessation
together with the concentrative attainments- the four rippajjhanas and the four
aripajjhanas- into one structure of attainment which is known as the ‘nine
successive attainments (anupubbanirodha).” Nevertheless, the attainment of
cessation needs to be developed on the foundation of the essential mental
property of pariria. The meditator cannot cultivate a completely tranquil process
for entering the attainment of cessation without the arising of paiiia or
vipassana. The study of the collaboration between samatha and vipassana will

focus on the clarification of Buddhist ultimate goal: the destruction of cankers.

Determination of the Ceasing of Cankers Regarding Samatha and

Vipassana

The knowledge of the destruction of cankers is an essential component of the
enlightened beings. The study of the relation between the achievement of this
knowledge and the two meditative principles, samatha and vipassana,
facilitates the correct practice of the meditator. This thesis has analyzed
samatha and vipassana processes, and will now assess them in terms of a
complete liberation of consciousness states from all cankers and in regard to the
attainment of the supremely spiritual happiness which leaves no trace of
unsatisfactoriness. This work ascertains that the freedom of mind (cetovimutti)
and freedom through wisdom (parniriavimutti) are two aspects of a single process
which leads to the eradication of both ignorance and craving. This section will

first discuss whether ignorance or craving is the predominant factor to be
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nullified in the enlightenment path. Second, it will examine both types of

freedom according to the criteria of samatha and vipassana.

In the enlightenment path, both samatha and vipassana need to be developed
for the simultaneous removal of ignorance and craving. Indeed, the Apanasutta
illustrates the cooperation between craving and ignorance which prevents

beings from achieving enlightenment:

The continued existence is without discoverable beginning. A first point is
not apparent to beings hindered by ignorance, fettered by craving, who
roam and wander on." "’

Ignorance and craving are the most powerful factors obstructing and tying
down beings to the continued existence (samsara). The meditator should get rid
of both ignorance and craving by means of supernatural knowledge
(abhififid)."" Schmithausen agrees with this notion: “the cause of bondage to
be destroyed by liberating insight is clearly a psychological factor: either
craving (tanhd) or the cankers interpreted as including both craving and
ignorance (avidya).”'™ In the case of the truth of suffering, Nanayakkara states
that craving alone is not a sufficient factor for the cause of suffering. He further

1010

suggests ignorance (avijja) as a further ground of craving.”~ Bhavana shares

this viewpoint: “A high level of success in insight meditation results in the

591011

complete eradication of ignorance, the cause of cravings. Ratnam speaks of

their association: “one is essentially associated with the other, and the two can

1012
never be separated.”’”

Yet clearly this sounds reasonable. The completed
removal of craving does not lead directly to enlightenment because the

meditator has to destroy it at its roots, as shown in the Catucakkasutta.

tanhasamyojananam sandhavatam samsaratam.”
1998 M II1.289: “Avijja ca bhavatanhd ca, ime dhamma abhifiiia pahdtabba.”
1009 Schmithausen, op. cit., p. 208.
1010 Percy Nanayakkara, Path to Freedom (Singapore: Singapore Buddhist Meditation Centre), p. 75.
""" Bhavana, Practical Buddhist Meditation for Beginners (Kuala Lumpur: Syarikat Dharma, 1981), p. 12.
1912 M. V. Ram Kumar Ratnam and Digumarti Bhaskara Rao, Dukkha : Suffering in Early Buddhism, (New
Delhi: Discovery Pub. House, 2003), p. 85.
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Having completely drawn out craving with its root, thus one will escape

from it.'*"
The root of craving is defilement, which is abandoned as a result of the
abandonment of craving. Buddhaghosa proposes that the root of craving is
ignorance.'”'* Although it seems that ignorance is being portrayed as more
primary than craving, the meditator requires the eradication of the mutually

conditioning cankers, craving and ignorance.

However, some scholars refer to a different scheme which concerns ignorance
alone as to be destroyed. For instance, Gunaratana points to ignorance alone as
the main bondage: “the key to liberation lies in the eradication of ignorance by
developing its direct opposite, namely wisdom (paiiiia).”'’" Piyadassi agrees:
“Ignorance is the crowning corruption. Our greeds, hates, conceits and a host of

other defilements go hand in hand with our ignorance.”1016

Ignorance is the
cause for the origin and existence of all defilements because ignorance
represents the predominant constituent of cankers according to the Buddha’s

statement in the Nibbedhikasutta.

And what, monks, is the conditioned source of cankers? Ignorance,
monks, is the conditioned source of cankers...

And what, monks, is the cessation of cankers? The cessation of

. ) ) 1017
ignorance, monks, is the cessation of cankers.

According to this view, the cessation of ignorance brings about complete
cessation of the cankers. Further evidence for the importance of ignorance is
found in the formula of dependent origination (paticcasamuppdada), which
establishes a set of causal relations. The arising and cessation of elements relate

to other elements through their conditioned responses, therefore the cessation of

1083 S 1.16: “samiilam tanham abbuyha, evam yatra bhavissati ti.”

1014 §pk.1.53.

1015 Henepola Gunaratana, A Critical Analysis of the Jhanas in Theravada Buddhist Meditation, op. cit., p.163.
1ote Piyadassi, The Spectrum of Buddhism : Writings of Piyadassi, op. cit., p.198.

1017 A IIL.414: “Katamo ca bhikkhave asavanam nidanasambhavo? Avijja bhikkhave asavanam
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the first element, ignorance, establishes a series of conditioned responses to the
cessation of birth, old age, dying, grief, sorrow and suffering.'”"® So ignorance

is the primary root-cause of all unwholesome states (akusaladhamma).'*"’

Although ignorance is a significant cause of cankers, a detailed examination of
the notion of ignorance shows the related significance of the eradication of
craving for achieving enlightenment. Of course, a thorough comprehension of
the four noble truths can destroy ignorance, because, as we have seen, one of
the four noble truths is that craving is the cause of suffering. Hence, the
comprehension of craving can destroy ignorance as demonstrated in the
Vibhangasutta:

And what, monks, is ignorance? Not knowing about suffering, not
knowing about the origin of suffering, not knowing about the cessation
of suffering, not knowing about the path leading to the cessation of

suffering. This, monks, is called ignorance.1020
The quotation illustrates that cessation of ignorance is born as a condition of the
eradication of craving. Further evidence, that both of these mental defilements
must be eliminated, is found in the statement in the Dasuttarasutta. As the
Buddha announces: “Which two things are to be abandoned? Ignorance and the

. - 1021
craving for existence.”

Regarding the three cankers i.e., kamasava canker of
sense-pleasures, bhavasava canker of becoming, and avijjasava canker of
ignorance which have to be neutralized in the enlightenment path, one might
see some potential problem here ‘how can three cankers be related to ignorance
and craving’, and ‘how can ignorance be both a cause of cankers and one of
them.” In the development of the third vijja, the mind is freed from the three

1022

cankers. ~ The term “kamdsava,” which is interpreted as desire for the sense

1018 MLIIL63-64.

19199 11.263.

1020 § 11.4: “Katama ca bhikkhave avijja? Yam kho bhikkhave dukkhe aiifianam dukkhasamudaye afifianam
dukkhanirodhe aninanam dukkhanirodhagaminiya patipadaya annianam. Ayam vuccati bhikkhave avijja.”

192D 111.274: “Katame dve dhamma pahatabba? Avijja ca bhavatanha ca.”

1922 ML.1.23.
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objects, is referred to craving. Most scholars generally render the second
canker, bhavasava, as desire for continued existence.'’* According to these

interpretations of the two dasavas, they can be classified with craving.

Let us turn to the second question concerning ignorance and the three dsavas.
The basic point introduced in the description of the third vijja is the
classification of asavas into three types. Furthermore, the description places
emphasis on the destructive arrangement to @savas during the process of third
kamasava, bhavasava and avijjasava- becomes subtler and more significant
than the eradication of the preceding dsava. The extinction of all asavas and
their cause, which is the last step, is of central importance. This finds support in
the Ajivakasutta in which Ananda proclaims the elimination of defilements

together with their root cause:

What do you think, householder? They whose desire is abandoned, has
cut off at the root . . . whose anger is abandoned, has cut off at the root . .
. whose delusion is abandoned, has cut off at the root.'**

. 1025
The various suttas

point to the extinguishable pattern of mental defilements
as relating to the Pali word “ucchinnamiila (cut off at the root). Thus this
pattern refers to cutting the root cause of all cankers, which is ignorance, as

well as cutting them off individually.

While the above evidence confirms the necessity of destroying both bondages-
ignorance and craving, Griffiths proposes that these bondages can be separately
destroyed. In Griffiths’ view, there are two distinguishing bondages- the root

cause of suffering which is craving (fanha), on the one hand, and the root cause

1023 Roderick S. Bucknell and Martin Stuart-Fox, op. cit., p. 88, Richard F. Gombrich, How Buddhism Began :
The Conditioned Genesis of the Early Teachings, Jordan Lectures in Comparative Religion ; 17. (London ;
Atlantic Highlands, N.J.: Athlone Press, 1996), p. 117, Sue Hamilton, op. cit., p. 162.

1924 A 1.218: “Tam kim maiifiasi gahapati-- yesam rdgo pahino ucchinnamiilo. ..yesam doso pahino

ucchinnamiilo...yesam moho pahino ucchinnamiilo.”
1925 M 1.139-140, D.II1.270-271, S.IV.252-253, A.IL41.
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of the dependent origination (paticca-samuppada) which is ignorance (avijja),
on the other.'® This radical tension between ignorance and craving is related
to the different meditation techniques, samatha and vipassana. Griffiths states
that the meditation technique of samatha aims to eradicate craving and that of
vipassana aims to eradicate ignorance. His viewpoint seems to imply that there
are two completely separate goals which are directly related to these radically
different types of meditative practice. This tension between craving (tanha) and
samatha on the one hand and ignorance (avijja) and vipassana on the other is

referred to in a passage in the Balavagga.

Monks, if tranquillity is developed, what profit does it receive? The

mind becomes developed. If mind is developed, what profit does it

receive? All desire (rdga)1027 is abandoned.

Monks, if insight is developed, what profit does it receive? Wisdom
becomes developed. If wisdom is developed, what profit does it receive?
All ignorance is abandoned.'**®

According to textual analysis, samatha leads to the abandonment of desire or
craving but not of ignorance. The process of samatha seems to be distinguished
from the process of vipassana in regard to the cultivation of paiiiia and the

destruction of ignorance.

Nevertheless, it can be argued that a detailed examination of the Buddha’s other
discourses tends to confirm a mutual dependency between samatha and
vipassanda in order to get rid of both ignorance and craving. For example, the
Dhammapada illustrates the strong relationship between samatha and parifia:
“There is no jhana for one who is without wisdom. There is no wisdom for one

who does not attain jhana.”'*”’

In addition, the Mahaparinibbanasutta
characterizes samatha in terms of samadhi as the fundamental quality for the

development of vipassana in terms of panna.

1026 paul Griffiths, "Concentration or Insight: The Problematic of Theravada Buddhist Meditation-
Theory," op. cit., p. 619.

1927 Raga is the synonymous term of raphd (Nyanatiloka: Buddhist Dictionary, p. 148).

1028 A 161.

1929 Dhp.372.
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Wisdom, when fully developed by concentration, brings great fruit and
proﬁt.1030
A further relevance of the association between samatha and vipassand is found

in the Samathasutta.

...a monk while considering knows thus: ‘I have gained the tranquillity of
heart within oneself, but have not gained insight into dhamma through higher
wisdom.” Then, Monks, he should apply himself to establish the tranquillity
of heart within oneself and to insight into dhamma through higher wisdom.
...a monk while considering knows thus: ‘I have gained insight into
dhamma through higher wisdom, but have not gained the tranquillity of
heart within oneself.” Then, Monks, he should apply himself to establish
insight into dhamma through higher wisdom and to the tranquillity of
heart within oneself.'**!

Since ignorance and craving are essentially associated with one another, then
samatha and vipassana are to be cultivated together to remove both ignorance

and craving. This association is also found in the Balapanditasutta:

Monks, for the fool hindered by ignorance and fettered by craving, then

this body has been originated.1032
Of particular significance here is that these two defilements can be
distinguished in relation to their functions only, but can never be separated in

regard to the enlightenment path.

Regarding the issue of the knowledge of destruction of cankers
(asavakkhayaiiana), this section will argue that the two kinds of freedom-
freedom of mind (cetovimutti) and freedom through wisdom (pafiiavimutti) -
193 are simultaneously required for the complete Buddhist deliverance because
they are linked to both samatha and vipassand. Indeed, these two types of
freedom are the synonymous terms in reference to their culminating result. The

collaboration of both freedoms with samatha and vipassand is presented in the

Balavagga.

1030 p 11.81.

1031 A v .99,
1032 e

1033 Nyanatiloka, op. cit., p. 193.
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These two things, monks, are partaking of knowledge. What two?

tranquillity and insight. Monks, if tranquillity is developed, what profit
does it receive? The mind becomes developed. If mind is developed,
what profit does it receive? All desire is abandoned.

Monks, if insight is developed, what profit does it receive? Wisdom
becomes developed. If wisdom is developed, what profit does it receive?

All ignorance is abandoned.

A mind defiled by desire, monks, is not freed; nor is wisdom defiled by
ignorance developed. Monks, through the fading away of desire, there is
freedom of mind; through the fading away of ignorance, there is freedom
through wisdom.'%*

This passage shows that the two overlapping processes cannot be separated;
together they support each other for the perfect knowledge (vijja). On the one
hand, the development of samatha leads to the abandonment of raga, which is
interpreted as freedom of mind. On the other, the development of vipassanda
leads to the abandonment of avijja, which is an interpretation of the process of
freedom through wisdom. Actually, both freedoms lead to the same culminating
result of the ultimate goal, whereas their predominant faculties are different, as
1035

the discussion between the Buddha and Ananda demonstrates:

Ananda asks:

...then how is it that some monks here are said to gain freedom of mind
while others are said to gain freedom through wisdom?

The Buddha replies:

As to this, I, Ananda, speak of the difference in their faculties.

The meditator has to perform the synthesis of both freedoms as well as of
samatha and vipassana for the fulfilment of the ceasing of cankers. The
Parifiavimuttasutta implies that the advance of freedom of mind (cetovimutti) in
terms of jhana attainments should be accompanied by pafifia as freedom

through wisdom (pafiiiavimutti).

1034 A 1.61: “Dve me bhikkhave dhamma vijjabhagiya. Katame dve? Samatho ca vipassand ca. Samatho
bhikkhave bhavito kam attham anubhoti? Cittam bhaviyati. Cittam bhavitam kam attham anubhoti? Yo
rago so pahiyati. Vipassana bhikkhave bhavita kam attham anubhoti? Pafifia bhaviyati. Paniid bhavita
avijjupakkilittha va paniia bhaviyati. Ima kho bhikkhave ragaviraga cetovimutti avijjaviraga paniavimutti”

1935 M.1.437: “...atha kifi-carahi idh ekacce bhikkhii cetovimuttino ekacce bhikkhii paiiiavimuttino ti? Ettha kho
tesaham Ananda indriyavemattatam vadamiti.”
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Here, friend, the monk who secludes from sense pleasures,..., enters and

remains in the first jaana and understands by wisdom. In this way, friend,

the freedom through wisdom has been declared by the blessed one... 1036

The cooperation of cetovimutti and pafifiavimutti is beneficial for getting rid of
craving and ignorance. The expression ‘pafifiavimutti’ in terms of vipassana
could hardly be interpreted as not involving some degree of concentration of
mind. Kheminda echoes this sentiment: “...pafnavimutta is a jhana-attainer

whether considered relatively or absolutely.”'*”’

Jhanananda also supports this
cooperation: “Through experience it has become clear that insight and
absorption are simply two sides of the same coin.”'® Anilayo agrees:
“Although on theoretical examination these two aspects of the path (samatha
and vipassand) might appear different, in actual practice they tend to converge

and supplement each other”'**’

Thus the collaboration between both kinds of freedom is significant for the
development of the enlightenment path until the end of path is achieved. In the
Paharadasutta, we find that both freedoms tend to merge into one taste of

freedom:

Paharada, just as the great ocean has but one taste, the test of salt; even
so, Paharada, this dhamma and discipline has but one taste, the taste of

freedom.'**
The passage points to the freed state that is entirely different from the double
practice strategy of the path to freedom. Gombrich shares this sentiment: “there

51041

1S no contrast between ceto-vimutti and panna-vimutti.’ He refers to the

passage in the Pathamacetovimuttiphalasutta:

1036 A IV .452: “Idhavuso bhikkhu vivice ’eva kamehi...pe... pathamam jhanam upasampajja viharati, paiifiaya
ca nam pajanati. Ettavatd pi kho avuso pannavimutto vutto bhagavata pariyayena.”

1037 Kheminda Thera, The Way of Buddhist Meditation, op. cit., p. 71.

198 Jhanananda. 2003. "The Lack of Evidence in Support of a Dry Insight Practice" Last updated
28/02/05 URL.: http://www.greatwesternvehicle.org/nodryinsight.htm. Date of access: 11/09/06

1039 Analayo, op. cit., p. 91.

1040 A 1V.203: “Seyyatha pi paharada mahasamuddo ekaraso lonaraso, evam eva kho pahdrada ayam

dhammavinayo ekaraso vimuttiraso.”
1041 Richard F. Gombrich, op. cit., p. 120.
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Monks, when these five things are developed and made much, there
comes to be the fruit of freedom of mind, freedom of mind for its fruit
and advantage, the fruit of freedom through wisdom, freedom through

wisdom for its fruit and advantage.m42
The five things include perception of the impurity of the body, of the
repulsiveness of food, of the unsatisfying character of everything in the world,
of the impermanence of all compounded things, and of one’s own impending
death.'™ One might argue that although both freedoms are arranged in the
same group of benefits as these five meditation techniques, pafifiavimutti refers
to the ultimate goal but cetovimutti does not. Gombrich points to the
cooperation of cetovimutti and pafifiavimutti as assisting in the elimination of
all cankers and in the comprehension of the enlightenment through the passage

in the third knowledge (destruction of cankers):

When he knows and sees thus, his mind is freed from the canker of
sense-pleasures and his mind is freed from the canker of becoming and
his mind is freed from the canker of ignorance. When it is freed, the
intuition comes to be: “I am freed;” and he understands: Birth is
destroyed, the holy life has been lived, what had to be done has been

done, there is nothing more for any state of thus.'***

The statement “his mind is freed from the canker of sense-pleasures” obviates
the possibility of reaching nibbana by ignoring the freedom of mind. In
addition, since ceto can be transformed with citta and vimutti with vimuccati,
the term ‘his mind is freed’ expresses the process of cetovimutti. Furthermore
the word ‘understands (pajanati)’ is related to the noun ‘pafiiia.’'®” The
freedom from cankers, as depicted in this passage, requires the process of
mental purification of cefovimutti in combination with full knowledge of

panna.

1942 A T11.84: “Pajic ime bhikkhave dhamma bhavita bahulikata cetovimuttiphald ca honti cetovimutti-
phalanisamsa ca pannavimuttiphald ca honti panifiavimuttiphalanisamsa ca.”

1043
A.IIL.84.

1944 M .1.348: “Tassa evam Jjanato evam passato kamdasava pi cittam vimuccati, bhavasava pi cittam vimuccati,
avijjasava pi cittam vimuccati, vimuttasmim vimuttam-iti ianam hoti; khina jati, vusitam brahmacariyam,
katam karaniyam naparam itthattayati pajanati.”

1045 Richard F. Gombrich, op. cit., p. 117.
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So as well as the collaboration between samatha and vipassana, the
collaboration between both freedoms in terms of the freed-both-ways
(ubhatobhdgavimutti) brings about the complete aspect of the supreme refined
state of freedom. According to the freed-both-ways, the meditator experiences

the peaceful liberations of ariipajjhanas and the visual intuition of wisdom.

And which, monks, is the person who is freed both ways? Here, monks,
some person remains touching, with the body, those peaceful
liberations, which are ariipajjhanas surpassing ripajjhanas, and his
cankers are entirely exhausted by his seeing with wisdom. This, monks,
is called the person who is freed both ways.'**®

The further interpretation of the freed-both-ways as a single approach to
freedom by combining of samatha and vipassana is found in the
Mahanidanasutta. This discourse contains an interesting discussion on the
relationship between the freed-both-ways and the eight peaceful states of

liberation. This relationship can be further understood from the excerpt below.

Now, Ananda, when a monk attains these eight liberations in forward
order, and attains in reverse order, and attains in both orders
consecutively, attaining them and emerging from them wherever he
wishes, however he wishes, and for as long as he wishes, through his
own supernatural knowledge in here and now and through the
destruction of canker, he realizes, enters into and remains in the canker-
free freedom of mind and freedom through wisdom. This, Ananda, is
called the monk who is freed both ways. And, Ananda, there is no other

freed-}?)%:h-ways that is higher and more sublime than this freed-both-

As discussed in the section of the attainment of cessation, the cooperation
between samatha and vipassand is the prerequisite for the development of this
attainment. Therefore, when cetovimutti and paniniavimutti are joined together in

terms of ubhatobhdagavimutti, they are taken to indicate the two perfect aspects

1046 M.1.477: “Katamo ca bhikkhave puggalo ubhatobhagavimutto: Idha bhikkhave ekacco puggalo ye te santa
vimokkha atikkamma riipe aruppa te kayena phusitva viharati, paiiidya ¢ assa disva asava parikkhina
honti. Ayam vuccati bhikkhave puggalo ubhatobhdagavimutto.”

7D IL.71: “Yato kho Ananda bhikkhu ime attha vimokkhe anulomam pi samapajjati, patilomam pi
samapajjati, anuloma-patilomam pi samapajjati, yatth’icchakam yad icchakam yavad icchakam
samapajjati pi vutthati pi, asavanan ca khaya anasavam cetovimuttim pannavimuttim ditthe va dhamme
sayam abhiiiiia sacchikatva upasampajja viharati, ayam vuccati Ananda bhikkhu ubhatobhdga-
vimutto, imaya ca Ananda ubhatobhdga-vimuttiya aiifid ubhatobhdga-vimutti uttaritara va panitatard
va n’atthiti.”
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of meditation, the perfect meditative practice, which is the collaboration of
samatha and vipassand, on the one hand, and the perfect release from all

cankers, on the other.

Despite evidence of the necessary collaboration between cetovimutti and
pannavimutti, some scholars regard pafiiiavimutti as the predominant factor for
the destruction of cankers, and attempt to diminish the significance of
cetovimutti and also samatha. For example, Schmithausen states that the
attainment of the jhanas is unnecessary for bringing about the liberating

insight.'**®

He argues that the realization of the negative nature of mundane
existence- impermanence, unsatisfactoriness and not-self- does not need the
basis of deep concentration. If this realization were a rational process, this
would make sense. But it is a realization, which seems to be related to the
process of tranquillity. The Samdadhisutta demonstrates the consistency between
concentration and the realization of the three characteristics, impermanence,

unsatisfactoriness and not-self.

Monks, develop concentration. A monk, who is concentrated, monks,
understands things as they really are. And what does he understand
things as they really are? The arising and passing away of form, the
arising and passing away of feeling, the arising and passing away of
perception, the arising and passing away of mental formation, the arising
and passing away of consciousness.'**

Likewise, Buddhaghosa regards the rupajjhanas and aripajjhanas as
prerequisites for the contemplation of impermanence, unsatisfactoriness and

not-self. '

While it should be adequately clear that cetovimutti involves pariiia and then
painiavimutti, Saddhatissa attempts to separate both kinds of freedom: “The

assumption that ‘cefo-vimutti’ and ‘pafifia-vimutti’ are synonymous is

1048 1 Schmithausen, op. cit., p. 222.
1049 G 111.13-14. )
1930 vism.628-629 (tr. Nanamoli p. 732).
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. 1051
incorrect.”!®

According to his explanation, the culminating result of the
development of cetovimutti is all four Brahmaviharas, metta (loving-kindness),
karuna (compassion), mudita (sympathy) and upekkha (equanimity), but not
paiiiia. Saddhatissa tends to focus on the examination of the Tevijjasutta'™”
alone. If, instead, we survey the several discourses, we see that the term
‘cetovimutti’ is inclined to be relevant to pasniavimutti and panfia. For instance,
the Cillasaccakasutta shows that mental release refers to the fruit (phala) of

enlightenment.

In this way, Aggivessana, a monk becomes a perfected one with the
cankers destroyed, the holy life has been lived, what had to be done has
been done, the burden laid down, his own goal reached, the fetter of
becoming entirely exhausted, and is freed through perfect intuition.
Aggivessana, monk, whose mind is thus freed, is endowed with three
unsurpassable qualities: unsurpassable vision, unsurpassable path, and
unsurpassable freedom. 1053

In the next discourse, the Meghiyasutta, the Buddha regards wisdom (paiiiia) as
the essential factor for the development of cetovimutti into its mature state.

Again, Meghiya, a monk has wisdom, endowed with wisdom regarding
rise and fall that is noble and penetrative and leads to the perfect
destruction of suffering. Meghiya, for the immature freedom of mind,

this is the fifth thing conducing to maturity. 1054
Moreover, when cetovimutti is qualified by the adjective akuppa (unshakeable),
it refers to the perfect liberation: “And it is this, monks, unshakeable freedom
of mind that is the goal of this holy life, its essence and its end.”'™

Consequently, it appears from these discourses that the benefit of cetovimutti is

broadened into the attainment of the ultimate goal, which is generally accepted

1051y Saddhatissa, Buddhist Ethics: The Path to Nirvana (London: Wisdom, 1987), p. 165.

1992 D 1.250-251.

1953 M1.235: “Ettavata kho aggivessana bhikkhu araham hoti khinasavo vusitava katakaraniyo ohitabharo
anuppattasadattho parikkhinabhavasamyojano samma-d-aninia vimutto. Evam vimuttacitto kho
aggivessana bhikkhu tihi anuttariyehi samanndagato hoti: dassananuttariyena patipadanuttariyena
vimuttanuttariyena.”

1054 A IV.357: “Puna ca param meghiya bhikkhu paiiiava hoti, udayatthagaminiya paiiiidya samannagato
ariyaya nibbedhikaya sammadukkhakkhayagaminiya. Aparipakkaya meghiya cetovimuttiya ayam
paiicamo dhammo paripakkaya samvattati.”

1955 MLI.197: “ya ca kho ayam bhikkhave akuppa cetovimutti, etadattham-idam bhikkhave

brahmacariyam etamsaram etampariyosanan-ti.”



291

as the benefit of pafifiavimutti. They can be taken to indicate the two aspects of

the arahat’s deliverance.

In conclusion, many scholars disregard cetovimutti as insufficient to achieve the
ultimate goal; there is evidence in the suttas that cetovimutti and pannavimutti
involve the synonymous culmination of the destruction of all cankers. While
cetovimutti refers to samatha and pafiiiavimutti to vipassanda, we find that the
collaboration between cetovimutti and panfiavimutti signifies the perfect

cooperation of samatha and vipassand.

Throughout this section, the destruction of cankers has been discussed in terms
of the two aspects. Firstly, ignorance is the cause of the origin and existence of
all cankers. Besides ignorance, craving is the other powerful canker, which
obstructs beings and ties them down to the circle of existence. Thus, the
meditator must overcome ignorance and craving through the development of
samatha and vipassana. Secondly, the term ‘paniiavimutti’ is almost invariably
employed in relation to the Buddhist deliverance, whereas the term
‘cetovimutti’ may have a broader meaning on occasion. They, in fact, involve
the synonymous culmination of the destruction of all cankers. Of course, their
collaboration in terms of ‘freed-both-ways’ (ubhatobhdagavimutti) indicates two

perfect aspects of a single process of liberation.

Conclusion

It has been argued in this chapter that both samatha and vipassana supplement
each other along the path of enlightenment to perform the process of
withdrawal from the world and the pulling toward nibbana respectively. In fact,
vipassana is not distinctly separate from samatha; rather both meditative
processes are subsumed into the psychological process of calmness. Both

processes arise from the spiral development of the threefold training, sila,
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samadhi, and panna. The meditator must develop all three interdependent
factors until they have enough power to calm the mind and lead it toward the
cooperation of samatha and vipassand, a process which is characterized as

vipassandjhana or supramundane jhana.

The argument related to the practice of satipatthana that this work has given
will be summarized as follows. Even though some scholars radically separate
satipatthana from the jhanas, in a thorough analysis of satipatthana practice,
jhana attainment turns out to be a most efficient tool. Next, the contemplation
of body in body does not involve experiencing the physical body or the bodily
postures; instead, it is developed through a process which involves the passing
away of the coarse mental body and the arising of the more peaceful and more
sublime mental body. This process allows the advancement of the
psychological states of the various mental bodies (namakaya) until the final
stage of deathlessness is attained. It is a process that implies a firm
establishment of the satipatthana exercise. Subsequently, the five instrumental
factors of insight, cakkhu, fiana, paiifia, vijja and aloka, which are central to all
four satipatthana practices, are immediately then drawn in as the appropriate
psychological state for the perfect realization of all mental bodies. These
instrumental factors are the most reliable means for the achievement of the
refined and peaceful bodies, as well as the feelings, minds and dhammas
simultaneously. Therefore, even though the four foundations of mindfulness
(sati) seem to imply various systematic methods, they constitute essentially a
unity of meditative experience, which involves the arising and advancing of all

these instrumental factors.

It becomes clear from an analysis of the attainment of cessation that, while it
usually signifies a complete halt of all mental activities, there is an agreement

between the cessation of feeling and the existence of profound happiness
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therein. In fact, it needs to be developed through a process of mutual meditative

practices, samatha and vipassana.

There are two main components, which the study of the destruction of cankers
deals with. The first component is the implication that both ignorance and
craving are the predominant factors to be destroyed during the path toward
enlightenment. The second is a presentation of the evidence, which makes
possible an interpretation of the culminating result of cetovimutti as the
destruction of cankers. This evidence demonstrates a synonymous culmination

between cetovimutti and panifiavimutti.

In conclusion, this chapter shows the importance of the combined and
interdependent practice of samatha and vipassana. Samatha practiced initially,
and later augmented with the profound inner vision of vipassana, together are
necessary for the successful practice of meditation along the path to
enlightenment. Accomplishment in samatha relies on the attainment of the
jhanas, while attainment in vipassana relies on the arising of the five
instrumental factors. The skilful use of these two meditative practices together

1056

leads to the supramundane jhana, or lokuttara-jhana. Following is a

summation of the conclusions drawn from this research.

193 vism.682 (tr. Nanamoli p. 798).
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Chapter S Conclusion

This work has examined the issue of the use of samatha and vipassana as
practices on the Buddhist path to nibbana or liberation. The meanings of these
terms and the three common views of the relationship between samatha and
vipassand have been evaluated. The examination and evaluation of both
contemplative practices rely primarily on an analysis of materials derived from
the Sutta Pitaka. Further analysis of the source texts is provided from the
Abhidhamma Pitaka, the Visuddhimagga, the Vimuttimagga and modern
commentaries and is supplementary to the primary research. The analysis
concludes that, based on an initial foundation of samatha, they can be used
together and that they are in fact indispensable and interdependent facets of
meditation practice. This chapter aims to reinforce the significance of samatha,
the main characteristic of the profound internal vision of vipassana, and their

collaborative practice as one synthetic process.

The concept of samatha, which is inner calmness, and is delineated as one
particular aspect of samdadhi, is very important to meditation practice and
experience. At the beginning of meditation practice, samatha and sati
(mindfulness) appear to be in opposition, whereas at the advanced stages of the
practice, sati in collaboration with sampajaiiiia (awareness) is relevant to the
process of samatha. Subsequently, the more profound states of samatha are
brought into close relationship with the intensified sati and sampajafiia,
providing a solid foundation for the development of vipassana. The apparent

opposition is thus resolved.

An extension of the significance of samatha practice is that it provides a stable

state of mind for the arising of the fivefold supernatural knowledge (abhifiiia).
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Practicing samatha alone causes abhiiiia to arise and be cultivated. However,
in order to achieve profound states and nibbana, samatha and vipassand need

to be used together.

Another element of the importance of samatha has emerged from the
investigation of the tension between the jhana attainments and vipassana. That
is, if vipassana is considered only as changing attention to arising sense objects,
the psychological state of samatha at the momentary concentration
(khanikasamadhi) might be sufficient to initiate vipassana. In fact, the
meditator has to develop the profound mental vision of vipassana via the

advanced levels of absorption called jhanas.

An etymological analysis of the term ‘jha@na’ indicates two main advantages of
samatha practice which are mental ‘unification’ and ‘purification.” These
mental qualities progress together and supplement each other until a more
profound psychological state arises in which the meditator can develop the full

insight and then overcome cankers (asava).

An examination of jhana factors shows that one-pointedness of mind and
happiness -born from the stage of letting go of samatha- are the essential
qualities for jhana attainment and consequently for Buddhist liberation.
Although happiness appears to be abandoned during the process of letting go in
the path of samatha development, the psychological factor of happiness is
sublimated into the more profound state of equanimity, which results from a
fusion of samatha and vipassand and through which nibbana is attained
eventually. The role and import of samatha has also been noted in an evaluation
of the high jhana attainments, ariipajjhanas. The characteristics of samatha do
not progressively bring about the complete elimination of the concentrative

object; rather, its characteristics are recognised as the refined perceptions of the



296

concentrative object which have advanced along with the process of samatha.
Of central importance here is that the gradual transformation of samatha
process into the ariipajjhanas is required to empower the perfect insight of

vipassand and to bring about liberation from all mental defilements.

The central point of the importance of samatha for the initiation of vipassana is
the need for the sufficient level of samatha arising from any subjects of
concentration, but not limited to a particular subject. Many scholars, such as
Buddhaghosa, maintain that practicing with the forty subjects of concentration
leads to particular attainments, depending on the subject chosen. The present
study concludes that this is not the case. Rather, the choice of a suitable
concentration subject depends on one’s own individual temperament.
Therefore, the transition from the samatha process into the vipassana process is
based on a sufficiently profound level of samatha, cultivated from any of the

forty concentrative subjects, not just from one particular subject.

In the discussion of the phenomenological and psychological characteristics of
vipassand, its main characteristic is that of profound mental vision arising from
the mental stillness of samatha. This can be observed in an examination of its

etymological constituents, vi (excellence) and passanda (seeing).

This examination of the main characteristic of vipassanad demonstrates that
samatha 1s indeed indispensable to the operation of vipassana and, that specific
level of samatha is needed. That is, before starting vipassand, it is best to first
bring about mental unification, passing initially through practices like,
momentary (khanika) and access (upacara) concentration, on through all of the
jhanas. As the Dhammacakkappavattanasutta (Setting in Motion the Wheel of
Truth) emphasizes, the five instrumental factors, vision (cakkhu), intuition

(iana), wisdom (pafnifia), knowledge (vijja) and light (aloka) are central
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thorough appreciation of the four noble truths. Therefore, it is necessary that the
meditator should first establish a subtle and profound state of mental
purification and unification so that these instrumental factors can arise, thus

facilitating the superior functioning of vipassand.

These higher functions can be brought about through an implication of the main
characteristic of vipassana as the profound mental vision (cakkhu), which can
be clarified, in turn, through an epistemological evaluation of its relationship
with each of these instrumental factors. During vipassana meditation, the
mental vision of cakkhu needs to be strengthened into the superior mode of
dhamma-cakkhu, which denotes the sufficient power of mental vision to
activate the vipassanda process. The direct intuition of 7iana does not obstruct
the progress of vipassand; rather, the ten kinds of 7ianas, which are of central
significance in representing the mode of the vipassana-rianas, must be
developed. The role of parisia in the development of vipassana serves to further
demonstrate the association between the psychological characteristics of
samatha and vipassana. That is, pafifida, arising from the deep concentration of
samatha, can enhance the process of vipassana, while parinia developed through
thinking and learning cannot. The investigation of vijja argues that the
recollection of one’s own personal past lives is to be undertaken through the
process of vipassana. Once the mind has been stilled and purified at this
profound level of samatha, the ability to attain the mental vision of vipassana
will penetratively realize one’s preceding existences in samsara. An
examination of aloka points to this psychological characteristic of internal
illumination as an important factor in the process of vipassana. Indeed, aloka
does not work against vipassana; rather, it promotes the development of

vipassand.
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The emergence of these five instrumental factors is the basis for ultimate
internal vision of vipassanda and leads to the perfect realization of the deathless
element (amatadhdtu). This realization of the positive nature of supramundane
states, permanence, happiness and unconditioned nature, is an essential factor
in the process of vipassand and also induces a comparative realization of the
three characteristics of the five aggregates: impermanence (anicca),

unsatisfactoriness (dukkha) and not-self (anatta).

An analytical and psychological study of both collaborative practices, samatha
and vipassana, reveals that the progress of any practice relies on the basis of the
other. Both processes contribute to the spiritual process of withdrawal from
samsara and advancing toward nibbana. That is, on the path towards
enlightenment, samatha and vipassana, both of which arise from the spiral
development of the threefold training, sila, samadhi, and panrid, simultaneously
support and allow each other to progress. Moreover, the meditator must
develop all three aspects of the training to initiate the combined operation

between samatha and vipassand, vipassanajhana.

An exploration of satipatthana practice indicates its practical relevance to the
synthetic contemplative practice of samatha and vipassana. This relevance is
substantiated through the attainment of the psychological states which
accompany experiential knowledge of the mental bodies and the subsequent
attainment of deathlessness. The satipatthana exercises were seen as related to
the synthesis between samatha and vipassana because they are founded on the
achievement of refined and peaceful bodies, feelings, minds and dhammas,
which accompany them, and which are coincident with the arising of the five

instrumental factors.
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An analysis of the cessation of perception and feeling strengthens the
collaboration between samatha and vipassand. This cessation seems to belong
exclusively to samatha practices. But, a closer analysis shows that the cessation
of perception and feeling, as well as the satipatthana exercise, is accomplished
on the basis of the collaboration between samatha and vipassand. Despite the
fact that the cessation of perception and feeling is usually explained by means
of a complete halt of mental activities, a detailed examination reveals that the
existence of a superior state of profound happiness contributes to the process.
Thus, it can be said, a state of refined spiritual happiness coexists with, and

advances along with, the synthetic processes of samatha and vipassand.

An examination of the two kinds of freedom that are closely related to the
destruction of cankers (asava) argues that samatha and vipassand are
complementary practices and should not be distinguished. Achievement of the
ultimate goal of the destruction of cankers depends on the neutralization of the
two main cankers, ignorance (avijj@) and craving (tanha), by means of the
synthesis of samatha and vipassana. The state of the destruction of cankers
(asava) is related to both types of freedom, cetovimutti and paniiavimutti which
correspond respectively with samatha and vipassana. Even though the result of
cetovimutti is sometimes restricted to a temporary release of the mind from the
cankers (dasavas), the present study argues that it ultimately results in the
psychological effect of a thorough nullification of the cankers. Therefore,
cetovimutti and pafifiavimutti are synonymous expressions for this ultimate state
of affairs. The fact that cetovimutti and pafnfiavimutti present an instance of
ubhatobhagavimutti (freed-both-ways) in their mutual activity of getting rid of
cankers provides yet another example of the cooperative nature of the

relationship between samatha and vipassana.
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The possible applications of the methodological approach presented here
contain possibilities for a better understanding of the psychological interaction
between samatha and vipassand. The relationship between the two processes
can be clarified through an expansion of the etymological and contextual
analysis of the prominent aspects of samatha and vipassana, which has been
initiated here. It has been argued in this study that to present definitions of this
analysis in terms of only one particular type of meditative subject is too narrow.
It is predicted that further study of the psychological characteristics of
vipassana and samatha will illuminate the wider theoretical issues surrounding
the notion of mental qualities. When samatha is considered in its role as a
preparatory element of vipassand, it becomes clear that, not only does it
activate the exercise of vipassana, but also strengthens vipassana throughout
the entire process leading to Buddhist deliverance. They are to be taken as an
interdependent pair of meditative processes leading to the ultimate goal of
Buddhist practice, which is the complete eradication of the defilements and

corruptions, and the subsequent state of enlightenment.

There are some significant issues this research has not dealt with. Examples
include: does the practice of samatha and vipassana lead to the profound
attainment of emptiness (susifiata)? Or, can the practice of samatha and
vipassanda eliminate the causes of conditionality, paticcasamuppdda (dependent
origination), and if so how? Other important issues include, what roles do
samatha and vipassanda play in other Buddhist traditions, and how are samatha
and vipassana practiced, particularly in the Mahayana and Vajrayana
traditions. A detailed examination of these issues would be valuable further

research.
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