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Abstract

This thesis is based on the hypothesis that Abhidharma is intrinsically concerned
with spiritual praxis realization, and that the Abhidharma-mahavibhasa, the
supreme authority for the orthodox Sarvastivadins, provides details of all the

fundamental methods of Buddhist meditation, together with their doctrinal basis.

The introductory chapter defines the purpose, scope and sources for this study,
and examines the origin and nature of Abhidharma, emphasizing it as being
essentially a soteriology. Chapter 2 offers a survey of the topics discussed
sequentially in the Abhidharma-mahavibhéasa, and lists the sections which deal
specifically with meditative praxis. Chapter 3 introduces the community of

meditation masters within the Sarvastivada school, known as the yogacara-s, and

outlines the different stages on the path of spiritual progresses taught in the school.

Chapter 4 begins the first topic specifically concerned with meditation, samatha
and vipasyanda, showing their distinctive nature and contribution to meditative
praxis as well as their complimentarity. Chapter 5 deals with samadhi, a key
doctrine of meditative praxis, and focuses particularly on the set of three
samadhi — Sinyata, apranihita and animitta. Chapter 6 discusses the five
hindrances which constitute obstruction to progress in meditative praxis. Chapters
7 and 8 discuss the Sarvastivada analysis of the meditative practices considered as
antidotes for specific personality problems, and in this context introduce the two
most fundamental Buddhist meditations — “mindfulness of breathing” (chapter 7)

and “contemplation on the impure” (chapter 8) — known in the tradition as the




“two gateways to immortality”. Chapter 9 turns to the meditative praxis on the
refinement and sublimation of emotional energies, and discusses in details the
four “immeasurables”. Chapter 10 discusses another fundamental teaching of
meditative praxis, “the fourfold application of mindfulness”, emphasized as “the
direct way” to the purification and emancipation of sentient beings in the Sutra as
well as the Abhidharma. Chapter 11 introduces the doctrine of the nine sequential
meditative attainment — the four dhyana-s, followed by the four attainments in
the sphere of immateriality, ending with the cessation meditation. Chapter 12 is
specifically devoted to the discussion on the four dhydana-s as constituting the
main content of what may be termed the genuine Buddhist meditations. Chapter
13 puts together two major topics of meditative praxis that remain to be discussed.
Chapter 14 is a statement of the conclusion of this thesis, in the light of the
analysis and discussion in the preceding chapters, that Abhidharma is intrinsically
concerned  with  meditative praxis. It also confirms that the
Abhidharma-mahavibhasa is a valuable source book for the study of meditative

praxis in the Sarvastivada tradition.
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Chapter 1 — Introduction

1.1 Purpose, scope and sources of the present thesis

Buddhism is essentially a path of spiritual growth, a path that systematically
helps man to unfold his potential to the fullest. Doctrinal expositions
developed in the Buddhist tradition are intrinsically bound up with this central
concern, and become truly meaningful only from this perspective.
Accordingly, a systematic investigation into the historical and doctrinal
development of any school necessarily presupposes a clear understanding of
its spiritual practices — primarily meditational practices — that underlie

them.

The Abhidharma period in Buddhism is the period that had initiated or
sparked off the development of some of the most important doctrines in
Buddhist history. Among the schools that flourished in this period, the most
important and influential one is the Sarvastivada. Based on the premise
stated above, the present research seeks to contribute to practices and the
doctrinal structures that are interwoven with them. It seeks further to
demonstrate that, contrary to popular understanding, the Sarvastivada is not an
Abhidharma school that is almost exclusively preoccupied with the so-called

metaphysical doctrines and scholasticism. A large amount of its doctrines is
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in fact concerned with meditational practices, an understanding of which is a

prerequisite for a proper appreciation of its doctrinal propositions.

In ancient India, China and Japan, Abhidharma studies was an important part
of Buddhist studies. The scholarly monks in those countries belonging to the
various sects and schools of thought were well-versed in at least the
fundamental doctrines. If we examine the earliest scriptures of the Mahayana
such as the Mault bhiumi of the Yogacarabhimi, we can see that the earliest
Yogacaras had essentially inherited the whole system of Abhidharma analysis
form the Sarvastivada Abhidharmika-s. Even in the later stages as represented
by the Cheng Wei Shi Lun (E‘%P%%&Fﬁ%), the whole Sarvastivada system of the
five categories of dharma-s still abounds. In the development of a central
concept of the Yogdcara, the alayavijiiana, the influence from the Abhidharmic
requirement is unmistakable: alayavijiiana came to be made a “full-fletched”
vijiiana with the articulation of its specific — conforming to the Abhidhrama
system — asraya, alambana and conjoined caitta-s. All these mean that for a
proper understanding of the doctrinal development of the Mahayana Yogacara,

a sound knowledge of the basic doctrines and historical background of the

Abhidharma tradition is indispensable.

It is for this reason that great ancient Chinese masters like Xuan Zang and his
disciples were all well-versed in the Abhidharma texts and doctrines. Xuan

Zang, a devout Mahayanist himself, in fact devoted a great amount of his time

f

|

e
IS

b




and effort to the translation of some of the most important Abhidharma works
such as the Mahavibhasa, the Abhidharmakosabhdsya and the set of canonical
Abhidharma texts of the Sarvastivada. In contrast, with the exception of the
Japanese Buddhist scholars, most other modern Buddhist scholars, Western or
Eastern alike, tend to neglect Abhidharma studies to the extent that, of all
fields of modern Buddhist studies, Abhidharma receives the least attention.
Against this background, it is hoped that the present research can make a small
contribution to a better understanding of the Sarvastivada Abhidharma

tradition.

I have selected the Sarvastivada school for the obvious reason that it was this
school that had exerted the greatest influence on the development of not only
the Abhidharma schools as a whole, but also on the Mahayana tradition. In
spite of the historical importance of the Sarvastivada school, to date only a
comparatively very small number of full-scale research on its doctrines and
history have appeared in Western languages. The reason is twofold: (1) Most
of the school’s canonical as well as commentarial texts are now extant only in
Classical Chinese and are therefore inaccessible to most Western scholars. (2)
Most Buddhist scholars are unaware of or simply overlook the fact that these

texts contain a huge amount of material on meditational practices.

Out of these limited researches, the first significant contribution is Th.

Stcherbatsky’s Central Conception of Buddhism and the meaning of the word
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‘Dharma’ (Leningrad, 1923). It has since become a Classic on the
Sarvastivada doctrines. However, it is a slim volume whose information is
necessarily limited. Besides, it does not consult any of the Chinese sources.
Around the same period was De La Valle Poussin’s monumental French
translation of the Abhidarma-kosabhasya in 5 volumes. This authoritative
translation, based on Xuvan Zangs version, consults Yasomitraks
Sphutartha-vyakhya, Paramarthas translation, the Tibetan version, the Chinese
commentaries by Xuan Zang’s disciples (particularly Pu Guang), and the
modern annotated Japanese translation. Its huge amount of annotation also
contains translation of many important passages from the Mahavibhasa and
Nyayanusara. Its English translation by Leo Pruden, appeared some 65 years

later (Berkeley, 1988).

Since this publication, there had been almost a vacuum in the West for the
many years to follow, with only occasional papers published on the subject,
mainly in French. Wogihara U finally published his edition of Yasomitras
Abhidarmakosa-vyakhya (Tokyo, 1932-36), the only Sanskrit commentary on
the Abhidarmakosa-bhasya. Again, many years later, Jaini, P.S., edited and
published an important orthodox Vaibhdsika work, Abhidarmadipa with
Vibhasa-prabhavrtti (Patna, 1959). This has provided some important
information on the subject; but it was unfortunately based on a rather
incomplete manuscript. In more recent years, Cox C published an excellent

study, along with a partial translation of chapter two of the Nyayanusara,
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entitled Disputed Dharma — Early Buddhist Theories on Existence — An
Annotated Translation of the Section on Factors Dissociated from Thought from
Samghabhadras Nyayanusara (Tokyo, 1995). But, as its title suggests, it is
concerned primarily with only a single doctrinal category of the Sarvastivada.
The same author has also published an article on the Sarvastivada path,
entitled, “Attainment through Abandonment: The Sarvastvadin Path of
Removing Defilements”, included in Bushwell, et. al., Path to Liberation —
The Marga and its Transformation in Buddhist Thought (Honolulu, 1992).
Although the discussion seems to be too preoccupied with the notion of
abandonment of defilement in spirtitual attainment, it is nonetheless an

important contribution.

A more comprehensive work on the Sarvastivada school by Charles Willemen
et. al. appeared in 1998. Entitled Sarvastivada Scholassticism, it however,
disappointingly contains only a very scanty doctrinal discussion. Charles
Willemen also recently published an edition of his annotated translation of the
Abhidharmahrdaya (T1550), entitled The Essence of Scholasticism. This is an
important text of the Sarvastivada, extant only in Chinese, which inspired
several commentaries and effectively sparked off a new line of development of
Abhidharma manuals that culminated in the famous Abhidharmakosa of

Vasubandhu in the early 5™ century A.D.

Three significant recent contributions in this field by Dhammajoti KL deserve
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to be mentioned: Entrance Into the Supreme Doctrine (Colombo, 1998),
Sarvastivada Abhidharma (3" edition, Hong Kong 2007) and Abhidarma
Doctrine and Controversy on Perception (3" edition, Hong Kong 2007). The
first is a study and annotated translation of Skandhilas Abhidarmavatara,
anther important orthodox Sarvastivada Abhidharma doctrines within a single
volume.  Its numerous translation of important passages from the
Mahavibhasa and *Nyayansara are particularly valuable. The third adds
significantly to our understanding of the epistemological doctrines of both the

Sarvastivada and Sautrantika schools.

That is about all the secondary references relevant to my present research that
are available to me. I am, however, aware of several modern works in Japanese
related to Sarvastivada Abhidharma. But they unfortunately remain

inaccessible for us who are not versed in Japanese.

Meditation is chosen as the topic of this thesis because the goal of Buddhism is
spiritual liberation. Edward Conze even thinks that all doctrines of Buddhism
must be considered in reference to is spiritual intention and as a formulation of
meditational experience. =~ Abhidharma studies in true sense is not
scholactias but one with true spiritual commitment to Buddhist practice as
one of the most important definitions of Abhidharma is “face to face, directly
(Abhi) into dharma whereas dharma implies true characteristic of dharmas or

Nirvana. In other words, Abhidharma is that which leads to the direct
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realization of reality or liberation. It is a Buddhist system for true spiritual

attainment.

The Abhidarma-mahavibhasa is the main reference of this thesis because it is
one of those texts preserved only in Chinese. As a matter of fact, it may even
be claimed to be the most important text in connection, being encyclopedic in
scope. It consists of 200 fascicles (%) in Xuan Zangs translation, and
discusses the doctrines of all the Buddhist schools and masters known to its
compilers. Its value is all the more enhanced by the fact that it is the earliest
extant record (completed around mid second century A.D.) of the orthodox
Sarvastivadins. The present study will primarily be based on this text, and is
believed to yield significant information pertaining to the system of
meditational practices as preserved and transmitted by the orthodox
Sarvastivadin-s. ~ With these information systematically analyzed and
understood, we shall then be ready for a better understanding or many of its
doctrinal expositions hitherto remaining oblique on account of their intrinsic

connection with these practices.

The scope of my research, based primarily on the Mahavibhasa, is as follows:

(1) A detailed expositions of samatha and vipasyana,

(1) A descriptive structures of dhyana and other samapatti-s.

(iii)) The preparatory path that pertains to meditation.
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(iv) Illustration of the Sarvastivada Abhidharmization of spiritual practices.
(v) Some of the important abhidharma controversies concerning the

meditation system as recorded in this text will also be discussed.

In analyzing the data in the Mahavibhasa, the study will utilize two other
important texts on a comparative basis: the Abhidarma-kosabhasya and
Nyayanusara (also extant only in Chinese). The former is a masterpiece of
Abhidarma doctrines by one of the most brilliant ancient Buddhist masters,
Vasubandhu, and its importance therefore cannot be overlooked by any
Buddhist research dealing with Abhidarma. However, it is known to be
biased towards the Sautrantika the main opponent of the Sarvastivada, and its
expositions on the Sarvastivada system must therefore be carefully checked
using the Nyayanusara, whose equally brilliant author, Samghabhadra, is a
staunch Sarvastivadin. As Samghabhadra belongs to the Vaibhasika school
which takes the Mahavibhasa as its supreme authority, we shall, through a
comparative analysis, be enabled to check the orthodoxy and accuracy of his
Sarvastivadin expositions, as well as to detect the important doctrinal
development of the Sarvastivada orthodoxy since the compilation of the

Mahavibhasa.

It is hereby gratefully acknowledged that I have in numerous places based my
undertanding of the Sarvastivada doctrines and interpretations of doctrinal

categories on the above-mentioned three books authored by Professor KL

f

|

e
IS

b




Dhammajoti, as well as the contents of various lectures given by him during
2004—2008 in Hong Kong and Taiwan. The bulk of my thesis and all
impeffecions contained in the following pages are, of course, my own

responsibilities.

1.2 The Origin and the nature of Abhidharma

Early Buddhist scriptures are traditionally classified into three collections
(tripitaka-s) namely siatra, vinaya and abhidharma. According to
Buddhaghosa', the vinaya is the discourse on injunctions, the sitra is the

popular discourse, and the abhidharma is the discourse on ultimate truths.

Sitra comprises canonical scriptures that are records of the oral teachings of
Gautama Buddha. Vinaya is the regulatory framework for the sangha
(Buddhist monastic community), based on canonical texts called Vinaya
Pitaka. Abhidharma comprises of Buddhist scriptures that attempts to
provide a systematic description and scholastic analysis of the teachings of

Buddha.
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1.2.1 The Origin of Abhidharma

Most of the early Buddhist schools may have their own sets of Abhidharma
texts, but only two sets, i.e. seven texts of the Theravada in Pali and seven texts
of the Sarvastivada in Chinese translation, have been handed down. Though
Abhidharma was developed gradually and, to a certain extent, systematically
throughout a period of time, both Theravada and Sarvastivada schools
regarded the texts as originated from Buddha himself. The Attanasalini of the
Theravada regards Buddha as the first Abhidarmmika. In the Sarvastivada, the
introduction of Abhidharma-maha-vibhasa-sastra (the MVS)?  also says that
Buddha is the one who taught Abhidharma—Jiianaprasthana-sastra (JPS)
because what the texts reveal are dharmas with profound intrinsic nature
which can only be discoursed ultimately by Buddha who possesses

profound/ultimate wisdom.’

KL Dhammajoti points out that Abhidharma has its origin probably in the
siitra-s,* particularly the following categories of sitra-s which contributed to

its development aiming at revealing the profound teachings of Buddha:’

a) Those featuring abhidharma-katha — a solemn dialogue
between two bhiksu-s concerning the spiritual path; others
listening are not permitted to interrupt.

b) Those featuring vedalla (Skt. Vaidalya): derived from v dal

10




meaning to ‘crack’/‘open’, this feature signifies the extensive
unraveling of the profound doctrinal meanings that have been
hidden.

c) Those featuring the vibhariga (‘analysis/exposition’) style — a
brief, summarized teaching is elaborated by the Buddha or a
competent disciple.

d) Those featuring matrka/matika — originally meaning a matrix
or list of headings purporting to systematically summarize the
Buddha’s teaching.

e) Those featuring upadesa — an expository or exegetical

discourse.

1.2.2 Definition, nature and functions of Abhidharma

The MVS® records the opinions of various masters concerning the definition
of Abhidharma. These definitions in fact also indicate the specific functions of

Abhidharma:

1) it can properly and ultimately determine the characteristics of

all dharma-s;
O FEIEAF, o3 R )

il) it can properly examine and penetrate the intrinsic nature of
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all dharma-s ;
Qe ‘[‘ikﬁi%‘:. ¥ ﬁ—’%t*’ﬁi%‘} )
iii) it can directly realize (abhi-sam-v'i;) and realize (saksat-v'kr)
of all dharma-s;
(R st (e
iv) it can enter fully to the very bottom of the profound nature of
dharma-s;
(3 L B FU)
v) the wisdom-eyes of the noble ones can be purified through it;
FERZAL - (D)
vi) it can skillfully reveal the subtle nature of dharma-s;

(o BB 2 1)

What it discourses does not contradicts with the nature of dharma-s;
(kI > 27 5%58)
vii) it can refute the different sayings of all outside schools;
;\: 14{# :nj(_ :;_v Ly =N
(F-1 /hﬁll"jﬂm)
viil) Venerable Vasumitra: “it can always ascertain the nature and

characteristics nature of all dharma-s given in the sitra-s;

(iR P8 SR H 1 1A

Furthermore, it skillfully discourses the practice of the

eightfold noble path dharma-s;

12




X1)

FRISH " )

Furthermore, it can realize Nirvana

G

Furthermore, it can repeatedly analyze all dharma-s from

immeasurable perspectives;

(R NS Ui e

Furthermore, it can skillfully realize and understand the nature

of twelve-link conditioned co-arising dharma-s;

(9 = VA )

Furthermore, it can directly realize the dharma-s of the four

noble truths;

(D)

Bhadanta (Dharmatrata),

“it systematically complies, organizes and analyses, with
phrases, sentences and paragraphs, the dharma-s pertaining
to defilement, purification, bondage, liberation, samsara,
arising and cessation.”

O eV R B A )

Venerable Par§va, “it is the ultimate, determined, superior and

non-erroneous wisdom”

(FRLAFRT IERLRERD PRLEAS0 PRTZED

Venerable Ghosaka, “it can analyse to the seeker of liberation

engaging in proper practice what has not been understood: this
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is duhkha (suffering) (5f)), this is the cause of duhkha (3f;[),
this the cessation of duhkha (7, 7%), this is the path leading to
the cessation (& ¥% ifi ), this is the preparatory path
(prayoga-marga) ([l 7= 1), this is the unhindered path
(anantarya-marga) (:5.ft13), this is the path of liberation
(vimoksa-marga) (5 if1), this is the path of superior
advancement (visesa-marga) (15:£3f1), this is the path of the
candidate (pratipannaka [F[Jiﬁ), this is the acquisition of the
spiritual fruit (f#{{). It can properly analyze the complete
and real truth (fj£1-7 WIS ).
xii) Dharmagupta-s, “this dharma is predominant ([P 7 ).”
xiil) As the verses said,
“Wisdom is supreme in the world (Z%"{{] [t £7)
It can analyse and determine (ﬁ:ﬁ{%” @[ﬁj)
Because it has properly understood (I'] I~ ?[lﬁ'sf)
And thus the definite end of ageing and death (#3=g}:Z.[=)”
Xiv) Mahisasaka-s, “it’s wisdom can illuminate dharma-s” (%‘ﬁ'&%
%)
xv) Darstantika-s, “Nirvana is the most supreme among all
dharma-s, it 1s the second.”
OB IR AR o =)

xvi) Grammarians, “ " a | means abandon, ' bhi | means ascertain

14




(BE’T [t ’EJ—F ) Because it can abandon and ascertain, it
is called Abhidharma (IF* HZ[@%\I %{%FFF T S e >

“it abandons fetters, bondages, proclivities, secondary
defilements and envelopments, it ascertains aggregates
(skandha; 3), abodes (aystana; %), elements (dhat; Fi),
conditioned co-arising (pratitya-sumutpada; 4 &) truths
(satya; 1’??) foods (ahara; £1) and spiritual fruits (sramanya
phala; 1 [If] ! ) factors conducive to enlightment

(bodhipaksa-dharma; jﬁ Hdi7) etc.

xvil) Buddhapalita, “abhi is a prefix which means “face to face”

(e P i_”J “Hfj#) this dharma can induce all the

skillful dharma-s, that is, all those bodhi-paksya-dharma-s

appear in a face to face manner ({29 [~ JF‘ e F?ngﬁ

FTETHTER

xviii) Venbuddhadeva, “abhi is a prefix which means predominant.

(e pr=g Rl 2 —F:I HE IT %) Because this dharma is
predominant, it is call Abhidharmma ([F=)* ir@fﬁ’sf i e

xix) Venerable Vamalabdha, “adhi is a prefix which means

honorable (BE’FIH'jJF «;9? wrss)” “this dharma is respectful

and honorable” (M £ TE' [ ;JL H).”
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According to the MVS, the intrinsic nature of Abhidhamma’ is outflow-free
(‘pure’) faculty ( " ZJHETN | ) of understanding (prajiia-indriya). This clearly
indicates that Abhidharma in its true sense is not scholasticism or intellectual
studies. At the highest level, it is none other than the attainment of perfect
Wisdom (understanding) that liberates us from the bondage in samsara. So
far as this ultimate goal is concerned, Abhidharma Buddhism does not deviate

the slightest from other the highest or absolute standpoint (paramartha, 15%).

The Abhidharma kosabhasya (the AKB) explains “Abhidharma” as follows®:

Abhidarma in the highest, real sense is none other than the pure
prajita defined as the examination of dharma-s (dharma-pravicaya).
Secondarily or conventionally, it also refers to the with-outflow
(sasrava) prajiia-derived from listening, reflection and cultivation
(Sruta-cintaa-bhavana-mayri prajiiad) — innate or acquired, which
helps to bring about the pure (i.e. outflow-free) prajia. The
abhidharma sitra-s, too, inasmuch as they serve as a means or as
requisites (sambhara) to its acquisition, are also to be considered as

abhidharma. Samghabhadra states:

All the best discourses associated with fadhisila are called

abhivinaya, as they are capable of being face to face with the vinaya.

All the profound discourses associated with the characteristics of
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dharma-s are called abhidharma, as they are capable of being face

to face with the nature and characteristics of dharma-s.

The characteristics of the abhidharma are distinguished from those

of the other two pifaka-s as follows:

The sitra- pitaka-s is the emanation (nisyanda) of the Buddha’s

power (bala), for none can refute the doctrines therein.

The vinaya-pitaka 1s the emanation of great compassion
(maha-karuna), for it advocates morality (sila) for the salvation of

those in the unfortunate planes of existence (durgati).

The abhidharma is the emanation of fearlessness, for it properly
establishes the true characteristics of dharma-s questions and

ascertaining fearlessly.

But the absolute level cannot be reached without going through the relative
level. This brings us to the definition of Abhidharma in the conventional
sense. In brief, it is that which can serve as the means to finally attain the
outflow-free prajiia that is Abhidharma per excellence. More concretely, this

comprises the with-outflow understanding derived from birth (upapattika
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prajiia; % HZT), understanding derived from listening (sruta-mayr prajia; 4]

Fr%Z%), understanding derived from reflection (cimtamayi prajiia; RIUFTYZET)

and understanding derived from cultivation (bhavana-mayi prajiia; [SH5ZF).

ol

It also includes all Abhidharma treaties that can assist us in this direction; it is
in this sense that treatises like the Mahavibhasa, the Abhidharmakosa, etc. are

properly called Abhidharma.

From this perspective, one must give rise to worldly understanding
through cultivation because Heat, Summits, Patience and the
Supreme Worldly Dharma-s can individually contemplate the four
noble truths, it can also give rise to superior wisdom through
contemplation including mindfulness of impure (7% #') and
mindfulness of breathing Gf?ﬂjt EL&) etc.; it can give rise to superior
wisdom through listening including differentiation and development
of unique characteristic (svalaksana;, F! ') and common
characteristic (samanya-laksana; # #t') of dharmas; and it also give
rise to the superior wisdom through birth because with tripiraka-s
and twelvefold division of the Buddha’s teachings ({ = 775%), one

can receive, sustain, think and observe in an undefault manner. °
According to the MVS'", three pitaka-s are regarded as either the same or

different from each other. Some say that they are the same because all

Buddhas teachings are originated from the same source of wisdom and
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enlightenment, and equally sustained by the Buddha’s power and fearlessness

SN
(=

o B, originated (Z7E;

samutthana) from the same great compassion

(Maha-karund). Some say that they are different in the following respects:

Sitra Vinaya Abhidharma
Name £, Sitra % Vinaya & Abhidharma %
Predominance with Adhicitta Adhisila Adhi-prajiia
respect to U 7R b 55 e BT
supporting basis
[T
Elucidation Order Nidana Native and
BT Y introduction characteristic
2 3E] A
Emanation Sakti power Mahakaruna Abhayatra
SRl s “~AF TR
Content of Various Training factors | Examination of the
exposition miscellaneous siksa-padani svalaksana at
= discourses FHETE samanya-laksana
FEFEIRES of dharma-s

g
LA
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Effect Planting of Maturation of True liberation

FrED skillful roots | serial continuity TR
?Ejf‘f} L MRS AR
Stages Beginner | Experienced stage Stage beyond
73 fk stage f | &?? b mental application
Fiﬁf b & (B P
Progress Entering into Observing the Mastering the true
i True Dharma | training factors | nature of dharmas
B S SR FE T AT

1.3 Abhidharma as soteriology

It is a common misconception among most modern scholars that Abhidharma
is metaphysics or philosophy or ‘“scholasticism”. It is theoretical, and not
concerned with praxis and realization. The following is a typical example of

such a misconception.:
From the middle period onward, Abhidhamma were studied in the

abstract and objectively, and the study for the sake of practice which

had been traditional since original Buddhism became the study for
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the sake of theory, detached from practice."'

As we have shown in the previous chapters, such comments are in contrast to
statements from the MVS (completed around 150 A.D) which strongly
suggest that Abhidharma is also having a practical objective for the
development of insight and is primarily concerned with the path to the

attainment of ultimate realization through various practices.

A well-known professed practising Buddhist scholar Edward Conze remarks:

Buddhism ... is essentially a doctrine of salvation, and that all its
philosophical statements are subordinate to its soteriological
purpose ... each and every proposition must be considered in
reference to its spiritual intention and as a formulation of
meditational experiences acquired in the course of the process of

winning salvation. '

Conze’s comment highlights the importance of spiritual liberation in the
so-called “Buddhist philosophy.” This is particularly true for Abhidharma
where the nature and functions of various paths of spiritual progress form an
integral part of the study. This fact is evidenced by the following two

definitions of Abhidharma.
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The AKB defines Abhidharma as follows: —

A dharma is so called because it sustains its own characteristic.
This dharma faces (abhi) toward the dharma in the highest sense,

1.e., nirvana, or toward the characteristics of dharma-s, thus it is

abhidharma.

According to this definition, Abhidharma is that which leads us face to face
with — i.e. direct realization of — ultimate reality. Even Abhidharma studies
as a primarily intellectual discipline lead us to a true understanding of the

nature, i.e. svalaksana and svabhava, of dharma-s.

As another illustration, the great Sarvastivada master, Ghosaka defines

Abhidharma as follows:

For the seekers for liberation engaged in the proper practice,
[abhidharma] can analyze what has not been understood: this is
duhkha; this the cause of duhkha; this is the cessation of duhkha;
this is the path leading to the cessation; this is the preparatory path
(prayoga-mdrga); this is the unhindered path (anantarya-marga),
this is the path of liberation (vimuktimarga); this is the path of
advance (visesa-marga); this is the path of the candidate

(pratipannaka-marga); this is the acquisition of fruit. Abhidharma
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is so called because it can correctly analyze such meanings.

That is to say: Abhidharma is meant for the “seekers for liberation”. Its
ultimate concern is none other than the direct insight into the four Noble
Truths — and as far as this is concerned, it is in perfect alignment with the

purpose of the Buddha’s Dharma as taught in the Sutra.

From the above definitions of Abhidharma in the AKB, we see that “dharma”
in “abhi-dharma” has two senses, namely, (i) true characteristics of existents
and (i1) Nirvana. In other words, Abhidharma leads us to the development of a

direct realization of the absolute reality or the state of Nirvana.

Furthermore, in the absolute sense, the intrinsic nature of Abhidharma is in
fact none other than the pure faculty of understanding (prajiia) itself. The
mundane understanding and the Abhidharma treatises, in as much as they also
lead us to Perfect Wisdom, can also be regarded as Abhidharma in the

conventional sense. This is declared in the AKB:

ko’yam abhidharmo nama /
prajiiamala sanucarabhidharmah/

... esa tavat paramarthiko ‘bhidharmah.//saMketikas tu
tatpraptaye yapi ca yac ca sastram /

What is this so-called Abhidharma?
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It is the tainless (i.e. pure) prajiia together with its retinue.
This is firstly, Abhidharma in the Highest Sense. In the conventional
sense, however, it [includes] that which leads to the attainment [of

this pure prajiia] as well as the [Abhidharma] treatises.

In summary: Abhidharma originated with a spiritual motivation: It developed
in the process of the disciples desiring to properly, fully, and systematically
understand the profound teachings of the Buddha. In the AKB and
abhidharma works subsequent to it, we can still clearly discern the firm
conviction in the soteriological function of abhidharma. Thus, in the AKB
the Abhidharmika declares that abhidharma has been taught by the Buddha
because it is the only excellent means for the appeasement of defilements

enabling worldings to get out of samsara:

Since apart from the examination of dharma-s ( = prajia =
abhidarma), there is no excellent means for the appeasement of
defilements; And it is on account of the defilements that beings
wander in the existence-ocean. For this reason, therefore, it is said,

the [abhidharmal is taught by the Master. "
Intellectual studies and Abhidharmika analysis must serve the sole purpose of

spiritual realization. This soteriological function is also brought out in the

following explanation in the MVS regarding the practitioners of insight
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meditation (vipasyana-bhavana):

Those who mostly cultivate the requisites (sambhara) of insight are
those who, at the stage of preparatory effort, always delight in
studying and reflecting on the tripitaka. They repeatedly examine
the specific and general characteristics of all dharma-s, [—topics of
fundamental importance for abhidharma)l. When they enter into
the noble path, they are called the vipasyana-type of practitioners

(vipasyand-carita). "

The same text further explains the ultimate purpose of abhidharmic analysis
which is to proceed from our deluded state and reach absolute quiescence

through a gradual progression from intellectual to spiritual insight:

One wishing to examine all dharma-s should first examine their

subsumption (samgraha) in terms of intrinsic nature.

What are the benefits and merits to be derived from the examination

of the subsumption in terms of the intrinsic nature of dharma-s?

It removes the notions of Self and unity and trains in the notion of

dharma-s ... which intensify defilements.... When the notions of

Self and unity are removed, one is then able to gain the insight that
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material dharma-s ... will soon be dispersed and immaterial

dharma-s... will soon perish...

In this way, one will come acquire the seeds similar to the gateway

of liberation of emptiness (sinyata).

Examining that conditioned dharma-s are empty and not-Self, one
will come to be deeply averse to samsara, thus further acquiring the

seeds similar to the gateway of liberation of the signless (animitta).

Not delighting in samsara, one then comes to take deep delight in
nirvana, thus further acquiring the seeds similar to the gateway of

liberation of non-aspiring (apranihita).

With regard to these three samddhi-s [of liberation], one generates
the medium with the support of the lower, and the higher with the
support of the medium, bringing forth prajiia, becoming detached
from the triple spheres, attaining perfect enlightenment and

realizing absolute quiescence. '’

Samhghabhadra, being a prominent Abhidharmika, emphasizes the importance
of insight because out-flow free understanding is not intellectual but a true

direct perception: —
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... How can they, on the basis of language, give rise to all kinds of
assertions to disturb the Noble Teachings and confuse sentient
beings? Thus, the principle of the direct insight into the Truths,
explained by the yogacaras with the knowledge based on the true
direct perception and passed down successively like the great royal
pathway, has been split into various sectarian views. However, we
should find the means to distinguish the true from the false. We

must not make arbitrary propositions of our own.'

In the process of spiritual practice leading to ultimate liberation, it has a very
high requirement with regard to meditational practice and also a high degree
of Abhidharma understanding: — One 1s said to have accomplished the
practice of mindfulness on the four-bases only when one becomes capable of
analyzing the cognitive objects in terms of the atoms (fijf%) of a single

moment, or in terms of a single moments (for sensation, etc.)"”

Another example can further elaborate how spiritual practice can be
Abhidharmatized. A full integration of Abhidharma studies and spiritual
practice is mentioned in the following extract from the MVS which discusses

the preparatory practices for “Warmed-up”: —
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This involves the 3 prajia:

First, prajiia from listening — Practitioner either through a teacher
or from his own study of the Satra-, Vinaya- and
Abhidharma-pitaka comes to be wearied of the extensivers of the
Tripitaka, and realizes that the gist of it pertains to the 18 dhatu-s,
12 ayatana-s and 5 skandha-s. He then first examines the 18
dhatu-s in terms of their terminologies, specific and common

characteristics, developing his knowledge and concentration.

He then realizes that the 18 dhatu-s are none other than the 12
ayatana, and does the same with them as he has done with the
dhatu-s. He then realizes these are none other than the 5

skandha-s, and does otherwise.

He further realizes these skandha-s together with the unconditioned
constitute the 4 Bases of Mindfulness to which his practice must not
focus: matter-aggregate is the midfulness-base of the body;
sensation-aggregate, of sensation; consciousness-aggregate, of
thought; ideation- and conditioning-aggregate together with the
unconditioned dharma.  He then develops knowledge and

concentration with regard to them.
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He further realizes these 4 mindfulness bases, with the exception of
Space and apratisamkhya-nirohda in fact constitute the 4 Noble
Truths: the effect-aspect of the with-outflow dharma-s is
duhkha-satya; their cause-aspect, samudaya-satya;
pratisamkhya-nirodha, nirodha-satya; the antidote (leading to

cessation), marga-satya.

He then contemplates on the 4 Truths pertaining the
sensuality-sphere and the 2 upper spheres sequentially, “as if
observing material images through a veil”. It is up to this point
that he has accomplished the development of the prajia from
listening. On this basis, he develops the prajiia from reflection;

and then, cultivation which is Warmed-up. ..."*
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Chapter 2 — The Abhidharma-mahavibhasa
(MVS)

As stated in Chapter 1, this study is based primarily on the translation of the
Abhidharma-mahavibhasa (MVS; *F%’%"i'ﬁﬁﬁ) by Xuan Zang. There are two
earlier Chinese versions of this text (T no. 1546 and T no. 1547), neither of
which is a complete translation. I will briefly discuss Xuan Zang’s version and
outline those parts related to spiritual praxis. It is reiterated, however, that
spiritual praxis is interwoven throughout the Abhidharma, and thus any

attempt to demarcate it in the MVS must be seen as provisional.

The MVS, compiled by orthodox Sarvastivadin-s based in Ka§mira, purports
to be a comprehensive commentary on the Jiianaprasthana (JPS), one of the
seven canonical Sarvastivadin Abhidharma texts. The other six are the
Dharmaskandha, Samgitiparyaya, Prajiiapti, Vijiianakaya, Prakarana and
Dhatukaya. Of the seven, the Jiianaprasthana is regarded as the most
important because of its definitive doctrinal position and comprehensiveness.

Traditionally, it is called the “body” (£}) and the other six texts the “legs” (|L).
This gigantic compilation, which was assembled over a century or more and

completed around mid-second century BCE, is in effect an encyclopedia of the

Buddhist doctrines of all of the Buddhist and heretical schools up to that time.
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In addition to discussing doctrinal matters, it includes a large amount of

valuable information pertaining to geography, social conventions and history.

The title, Mahda-vibhasa, literally means “Great Commentary.” One of Xuan

Zang’s chief disciples, Pu Guang, explained the term as follows:

[The prefix,] vi, means “extensively”, or “excellently”, or
“differently”. bhasa means “exposition/explanation” (). That is: It
is an extensive exposition because this treatise contains extensive
expositions of meaning; it is an excellent exposition because it
expounds the meanings excellently; it is an exposition of different
[views] because 500 arhat-s offer different explanations on the JPS.
The Sanskrit transliteration is preserved because it possesses all

these three senses.!

According to Xuan Zang,? the MVS was compiled at the Third Council, which
was attended by 500 arhat-s (those who have attained enlightenment) and
organized by King Kaniska of Gandhara and Par§va. Modern scholars,
however, have noted that King Kaniska is mentioned in the MVS as an
historical king. Ven. Yin Shun argues that the MVS was compiled by various
private assemblies of Kasmirian Sarvastivadin masters and eventually put
together as a large manual and linked with the Kings name for the sake of

elevating the position of the text. He concludes that the completion of the
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compendium that was entitled the “Great Commmentary” took place around

first to second century CE, about six hundred years after the Buddha’s demise.

This commentary on the JPS had a profound impact on the subsequent
doctrinal development of Buddhism and broadly promoted the position of the
Sarvastivadin-s, especially the orthodox Kasmirian Sarvastivadin-s, who
henceforth relied on the MVS alone as the authority on the JPS. This orthodox
group, based primarily in KaSmira, came to be called the Vaibhasika-s, a name
that is derived from vibhasa (supreme power) (vibhasa + ika = vaibhasika). In
addition to orthodox Sarvastivadin doctrines, the MVS contains analyses and
discussions of the teachings of other schools of thought to refute them and
demonstrate the truth of those of the Sarvastivada. This appears, in fact, to be
the primary motive of the compilation. It is very common to see the following

statement at the beginning of a discussion:

Question: ~ Why is this treatise compiled?
(i e ?)
Answer: It is in order to refute the other doctrinal positions and

reveal the truth (what conforms to logical reasoning).

(B - BT R
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To elucidate Sarvastivadin tenets and refute those of others, the views of the
“four great acaryas of the Sarvastivada” ( IF?BD“H\ HF — Vasumitra,
Dharmatrata, Buddhadeva and Ghosaka — are frequently quoted, with those
of Vasumitra generally regarded as having the greatest weight. The
perspectives of many other masters are also mentioned in the MVS, including
those of Par§va, Purnayasas, Asvaghosa, Samadatta, Samghavasu,
Dharmanandi and Vamalabdha, among others. In the discussion of the various
doctrinal interpretations, the view of the compilers themselves is generally

preceded by the term “EEI F1”” (“comment”). These two Chinese charcters could

have been inserted by Xuan Zang to mark the final judgement of the compilers,

whose position is also indicated by the clause “7JIRLETER H " (“evam

varnayanti’).

In its commentary on the doctrinal controversies recorded in the JPS, the
MVS shows advancement in respect of disputation techniques. For example, it

employs logical tools in its argumentation. K. L. Dhammajoti remarks:

Besides new doctrinal categories and developed arguments, we can
also see in the MVS the employment of articulate logical tools and
format. Even a brief survey indicates a definite logical methodology
emerging on the part of the Abhidharmikas during the 1% and 2™
century C.E. The conscious logical analysis of a debate made by the

compilers may be said to represent more evolved and formalized
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techniques and procedures of debate than what is disccrnible in the

earlier abhidarma texts such as the VKS.?

However, while it is undoubtedly an invaluable Abhidharma commentary, the
MVS, as a gigantic compilation, is not without serious defects as a manual,

especially for nonspecialists:

But the JPS and the MVS, magnificent as they are, lack sufficient
unity and systematization as a whole. Besides, the MVS contains
frequent digressions from the main point under discussion and thus

adds to the complication and confusion for beginners.*

The original Sanskrit version of the MVS is not extant. Fortunately, the text is
preserved in three Chinese translations. The earliest translation was made by
Samghabhiiti of Kasmira in the nineteenth year of the Chien-yuan (&7 )

period (383 CE) during the Fu Chin (F']?%) reign, 14 fascicles (%) of which
have survived. According to its preface, the text was recited by Samghabhiti
and written down in Sanskrit by Dharmanandi. It was first translated orally
into Chinese by Buddharaksa, then written down in Chinese by Min-chih (&

i) and edited by Tao-an GE1%4).
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The second translation, comprising 100 fascicles of which 60 remain, was
translated from 425 to 427 CE by Buddhavarman and Tao-téi (iﬁ%f) from the
original Sanskrit text of 100,000 sloka-s. It was brought into the Chinese

kingdom of Liang from the West by Tao-tai.

The last and the most complete version is the translation by Xuan Zang,
entitled The Great Vibhasa (™ f43) 'J)ﬁﬁ%). Xuan Zang brought the Sanskrit text
from India. The translation, comprising 200 fascicles, took several years, from

656 to 659 CE, and was completed at Xi-ming monastery (E"IF'EJ\JJ ).

These three Chinese translations are used by modern scholars for the
comparative study and analysis of the MVS. The well-known modern Chinese
Tibetologist and Buddhist scholar Venerable Fa-zun (3% £7) translated Xuan
Zangs version into Tibetan from 1944 to 1948 CE. This work remains

unpublished.

2.1 Contents of the Mahavibhasa’

The MVS comprises eight chapters called skandhakas (3; aggregates): 1)
Aggregate of Miscellaneous Topics (¥5#), 2) Aggregate of Fetters (Ffizi), 3)

Aggregate of Knowledge (’“Fﬁ[,%%ﬂ,), 4) Aggregate of Karma (3 71%), 5) Aggregate
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of the Great Elements (“7&i3H), 6) Aggregate of the Faculties (t338), 7)
Aggregate of Concentration (H3%) and 8) Aggregate of Views (fl5%). Each
chapter is subdivided into several sections called asvasas (i]|flL). This
structural organization follows that of the JPS. Because the MVS is a huge text
comprising 200 fascicles, even an outline of each topic discussed is far beyond
the scope of this thesis. Hence, in the following survey of its contents, I
provide details of the first two skandhakas in the hope that this will serve to
illustrate the types of discussion and methodology contained in the text. The

remaining chapters and their subsections are described very briefly.

Miscellaneous Topics (Chapter 1)

Supreme worldly factors (ff] 57— ¥%57|EL) (Section 1)

The first chapter includes discussions of the meaning of the Abhidharma by
various Abhidharma masters. The view of orthodox Sarvastivadins is
explicitly stated: Abhidharma 1s the investigation (pravicaya) of dharma-s, and
is pure wisdom (anasrava prajiia). A justification is given as to why the very
first discusion in the text is about the supreme worldly dharma-s, even though
the stage known as the nirvedha-bhagiya of the preparatory path (prayoga),
which immediately precedes the path of vision (darsana-marga), begins with

“warmed-up” and ends with the “supreme worldly dharma-s.” The three
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intoxicants — greed, hatred and delusion — are discussed. Various theories
are cited of the nature of the supreme worldly dharma-s (laukikagra-dharma),
receptivities (ksanti), summits (mirdhan) and warmed-up (usmagata/
asmagata),’ and each of these terms is defined. What is included in and

excluded from “wrong views” about “self” is addressed.

Knowledge (*FEIE?FJE,L) (Section 2)

This is a relatively lengthy subsection, and the organization of the various
doctrinal discussions is rather loose. The views of various masters are given
concerning the nature of knowledge (jiiana) and consciousness (vijiiana), and
the nature of each of these doctrinal categories is clearly distinguished. This
subsection begins with a discussion about whether there is a knowledge that
can know all dharma-s (i.e., omniscience). The answer is “yes,” but it takes
two moments (ksana) to achieve such knowledge because in each moment,
knowledge itself cannot know itself, nor can it know the dharma-s, which are
conjoined (samprayukta) and coexist (sahabhit) with it. These latter two types
of dharma-s come to be known only in the second moment. The discussions in
the JPS are commented on and taken to be a disputation between
“Distinctionists” (Vibhajyvadin; 7j H[Jﬁﬁ%{) and “Conformers to Logical

Reasoning” (Yuktavadin; 'j& 3! Fj’%?{ ). Vasumitras view on memory is
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presented with regard to how memory and loss of memory occur. An
Abhidharma principle is asserted: no two thoughts (cittas) can occur in a given
moment, as two thoughts occuring simultaneously is tantamount to the
simultaneous existence of two distinct individuals. Issues discussed in question
and answer form include: Can two thoughts mutually be caused (hetu) or are
they conditional (pratyaya) upon each other? Answer: they are mutually
conditional, not caused. Does there exist the “equal-immediate condition”
(samantara-pratyaya) in a future period of time? Answer: no. Other topics
include why matter (riipa) and the disjoint forces (viprayukta-samskara) are
not equal-immediate conditions; the nature of the three types of mental
application  (manaskara), intrinsic/personal  characteristics, common
characteristics and resolve (adhimukti); why hungry ghosts (pretas) but not
other types of beings can come to the spot where a ritual is being performed
for their sake; whether the visibles are seen with one or two eyes; the nature of
words, phrases and syllabuses; the Sarvastivadin doctrine of the six causes; the
various views on the conditions for conjunction (sampryoga) of thought and
thought-concomitants; the nature of karma and retribution; and proclivities

(anusaya), among others.
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Persons (?F'f:[?j [IEER7 LD (Section 3)

Dependent origination is examined in relation to the existence of a given
person (pudgala). The intrinsic nature of dependent origination is then
analyzed. Four kinds of conditions of dependent origination are discussed.
Karma is distinguished as that which is done (krta) and that which is
accumulated (upacita). The breathing at various stages of the meditation on
mindfulness of breathing is described. The intrinsic nature of this meditation is
stated to be the thought-concomitant called prajiia (understanding). This
meditation in both its forms — the sixteen modes found in the stitras and the
six-stage exposition found in the commentaries and Abhidharma texts — are
explained in detail. The three elements (dhatu-s), abandonment, calm and
cessation, are thoroughly examined. The issue of the basis of support for
beings in the formless sphere is examined, and it is explained that they depend
for their continued existence on the vital faculty (jivitendriya), group

homogeneity and other disjoint forces.

Affection and reverence (E4f77|El) (Section 4)

Different kinds of affection and ways of showing reverence are explained.

Power (7]7) and confidence (£ fl) are discussed, and ten kinds of power and

41




four categories of confidence are distingished. The three kinds of cessation,
cessation through deliberation (pratisamkhyua-mirodha; 3% V%), cessation
independent of deliberation (apratisamkhya-mirodha; ?H5%7V4) and cessation
of impermance (anityata- nirodha; :”‘ﬁlﬂ’»:&), are explained. The nature and
synonyms of nirvana are elucidated, and theories about the different types of
liberation are elaborated. Discussed are: aggregates, including the different
qualities of aggregates; two types of complete knowledge (parijiia; H*1) —

complete knowledge qua knowledge and complete knowledge qua

abandonment (of defilements) and refuge in the Triple Gem.

Shamelessness and moral immodesty (i kL) (Section 5)

Shamelessness (ahrikya) and moral immodesty (anapatrapya) are analyzed in
detail. The two faculties, skillful roots (3 1) and unskillful roots (7} ?‘3, ), are
examined. Various theories of the reality of things in the past and those in the
future are reviewed. Stolidity and sleepiness are discussed in terms of
awareness. The function and nature of dreams are discussed. The compilers
assert the Abhidharmika Sarvastivadin standpoint that dreams are true

existents, and the opposite position taken by the Darstantikas is refuted. The

Iy

- =l
-1

five hindrances (= & — sensual desire (F’? ﬁi ), malice (& Z.),

torpor-drowsiness (‘I‘ﬁﬁﬁ«ﬁg X)), restlessness-remorse (F#2 5 {=) and doubt (%)
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— are discussed. Ignorance is mentioned as the sixth hindrance and said to be

the basis of the others.

Characteristics (ff/3|El) (Section 6)

Different categorizations of characteristics (laksana-s) are given. Four
characteristics of the conditioned (samskrta) dharma-s — arising (%),
duration (=), decay (£!) and cessation (&) — are explained, and death (3=
and impermanence (ETFI'J) are differentiated. It is explained that although all
four characteristics operate in the same moment, this does not contradict the
doctrine that all conditioned dharma-s are momentary, for the four do not
function all at once: arising functions at a dharma’s arising, and decay and
cessation function at its ceasing. One moment is defined as the completion of a
dharma’s arising and ceasing (— & %?’iﬂtﬁ “ )f,ﬂﬂ[ﬁ). In this context, an
important question is raised: is there change (parinama; ¥E%&) in the intrinsic
nature (svabhava) of a conditioning force (dharma)? If so, then how does a
dharma not lose its intrinsic characteristic (svalaksana)? If there is no change,
then how can it be said to have duration and decay? The answer is that there is
no change. A dharma, constantly abiding in its intrinsic nature and
characteristic, arises when it gains strength and ceases when it loses strength;

in this sense alone it is said to change. Or rather: we can speak of two types of
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change, change in intrinsic nature (El‘ﬁé}ﬁ,@@) and in function ({="'|§#%&h). In
terms of the former, a conditioning force does not change; in terms of the latter,

it does.

Unprofitable things (=.34]|El)(Section 7)

Good and bad meditation practices are explained. This subsection begins with
an examination of the meaning of “face-to-face mindfulness” (pratimukha
smrti), which is said to be established in meditation. There is a discussion of
the crossed-legged posture. Contemplation of the impure is explained in
respect of the different stages of the practice — beginner, mastery and expert.
A discussion of the meaning of “having much desire” and discontentment

concludes this subsection.

Volition (R3] EL) (Section 8)

The nature and meaning of volition (cetand) as a thought-concomitant is
explained. All mental karmas are volitional in nature, which is (karmic)
creativity,. The three prajiia-s — derived from listening (Sruta-mayi),

reflection (cinta-mayi) and cultivation (bhavana-mayi) — are discussed.
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Discernment of intrinsic and common characteristics is explained. Three types
of discrimnation (vikalpa) — intrinsic (svabhava), judgemental (abhiriipana)
and recollective (anusmarana) — are defined and their nature explained. The
ten universal thought-concomitants (mahabhiimika) are explicated. Samadhi is
analyzed as being twofold, defiled and undefiled. The modes of activity (akara)
and cognitive objects (alambana) of samadhi are discussed. Other topics
include: Knowledge and consciousness — which is greater? Conditioned and
unconditioned dharma-s — which are greater? What is the nature of an

ordinary worldling (prthagjanatva)?

Fetters (#3% ) (Chapter 2)

The unskillful (5 %‘, kL) (Section 1)

The three and five fetters and the ninety-eight proclivities (anusaya) are
discussed. The fetters and proclivities in various realms and at different levels
of meditation are mentioned. The nature and meaning of a fetter are examined,
and the three fetters analyzed. The nature and meaning of stream entry
(srotaapatti) and enlightenment (bodhi) are explained. The three unskillful
roots — greed, hatred and ignorance — and their origination and
consequences are discussed. Doctrinal categories related to proclivities, such

as defilement (klesa), outflow (asrava) and flood (ogha), among others, are
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discussed. The meaning of proclivity and the set of seven proclivities are
analyzed in considerable detail. The abandonment of defilement and the two
types of abandonabilty — through insight and through cultivation — are
discussed. The five types of persons with spiritual attainment are distinguished:
the follower in faith (sSraddhanusarin), the follower in doctrine
(dharmanusarin), one liberated through faith (sraddhadhimukta), one who has

acquired insight (drsti-prapta) and the body-witness (kaya-saksin).

Single round (-~ =5|EL) (Section 2)

“Single round” is a technical term referring to a way to analyze the
interrelationships among several categories of dharma-s. For example, among
the four types of dharma-s A, B, C and D, the analysis of the relationship
between A and B, then A and C and then A and D is a “single-round” analysis.
This method is applied to the set of nine fetters — lust (anunaya), hostility,
conceit, ignorance, views, irrational adherence, doubt, jealousy and avarice.
For example, if there is lust with regard to an object, then is there also hostility?
(and so on). The analysis becomes increasingly complex, as these
interrelationships are next analyzed through the consideration of temporal
periods, and then using both methods. For example, if there is a past lust with

regard to an object, then is there a future one, too? And, if there is a past lust
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with regard to an object, then is there also past and future hostility? (and so

on).

Five kinds of bases (vastus; Ht) are listed and discussed. Combinations of
fetters and their interrelationship are examined. The four kinds of existence
and five kinds of the life continuum are explained in detail. The termination of
defilements and their retrogression are discussed. A circumstantially liberated
(samaya-vimukta) arhat can retrogress for five reasons: preoccupation with
administrative matters, delighting in conceptual proliferation (prapaiica),
fondness for disputes, fondness for travelling and being constantly ill. Nine
types of complete knowlege and their obtainment at different levels of

spiritual practice and relinquishment are examined.

Sentient beings (& J‘Iﬁﬁf’j,ﬁl) (Section 3)

Fetters in each of the three realms of existence can be abandoned through the
paths of vision and practice. The abandonment of defilement by an ordinary
worldling through the worldly path of cultivation is discussed. Sudden and
gradual abandonment are examined. In abandoning a defilement, the necessary

o HIE

sequence of the arising of the uninterrupted path (anatarya-marga; =.ftil3E]

1)
followed by the path to liberation (vimukti-marga; ##fti¢i) is explained. The
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various modes of activity (akara; =) and cognitive objects of the nine
uninterrupted paths and eight-fold path to liberation are discussed in detail.
The four fruits of spiritual attainment (“}’:fIf[{) are described. Intermediate
existence is examined, and a controversy between the Sarvastivadin
Abhidharmika-s and the Darstantika-s is explained: the latter assert that an
intermediate existent can be transformed as all karmas are transformable,
whereas the former maintain that an intermediate existent cannot be
transformed 1in respect of the realm, plane or abode of existence, as its karma

is a very forceful one.

Ten doctrinal perspectives (4 fflif|EL) (Section 4)

The twenty-two faculties (indriya), five aggregates, twelve bases and eighteen
elements are defined and analyzed. Six kinds of consciousness are examined.
The relations among the faculties and their corresponding objects and
consciousnesses are discussed in detail. The four great elements (mahabhiita-s;
AF£) are examined, and a distinction is made between conditioned space
elements (akasa-dhatu-s; 4<Fi) and unconditioned space (akasa; & %4). The
dharma-s are classified based on various doctrinal perspectives as material
(rapa; <11*) and nonmaterial (ariipa), resistant (sapratigha) and nonresistant

(apratigha), with-outflow (sasrava) and outflow-free (anasrava) and

48

LT
|
s
[T
)

b




conditioned and unconditioned.

One of the most important expositions in this subsection is on the Sarvastivada
thesis of the tritemporal existence of dharma-s. Proofs for the thesis are given
and the four famous theories proposed by the four great Sarvastivadin masters

— Dharmatrata, Ghosaka, Vasumitra and Buddhadeva — are introduced.

The Four Noble Truths, their contemplation, known as direct realization
(abhisamaya), their 16 modes of activities (four each) and their sequential
order are explained. Other topics include: the four dhyana-s (D“lﬁzfiﬁ*ﬁ), four
immeasurables (apramanas), four aripya-s (42 1) and abandonment of the

proclivities.

Knowledge (*Fﬁk?‘ﬁ) (Chapter 3)

Various notions and analyses of the Noble Eightfold Path are presented, and
the 37 kinds of enlightenment (= -{ %< ) are reviewed. Five kinds of views
are analyzed. Knowledge of the mind of others ({¥-= '—Fﬁi), knowledge of
previous lives (Tﬁ (= [ A 'Fﬁl) and knowledge gained through meditation

practice are examined.
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Karma (F7%) (Chapter 4)

Bad conduct (% =5|EL) (Section 1)

Good and bad conduct are discussed. The three kinds of karma (= %), bodily,
vocal and mental, are examined, as well as karmic retribution. The five

deadly sins, their retribution and the different types of hell are detailed.

Bad speech (A'EA7|EL) (Section 2)

This subsection includes the topics of bad livelihood and speech, how
attachment, hatred and delusion can arise and homicide. A detailed review of
intermediate existence is made. The five uninterrupted karma-s (= Z fi|3)
and four kinds of births are examined. Manifest and unmanifest karma are

differentiated, and personal karma and the results are discussed.

The Great Elements (73 ) (Chapter 5)

SEal

[Matter] derived from the great elements (“\iFLmPJEL)

(Section 1)
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The visibility and nonvisibility of things made of the great elements are

analyzed, and the spheres and termination of the great elements discussed.

The conditions (5| El) (Section 2)

How the great elements are conditions and their function as conditions are
explained. Whether atoms touch each other is discussed, and the four stages
of the universe — evolution, maintenance, decay and emptiness — are

described.

Views and insights (2! fLi|El) (Section 3)

Great elements between kalpa-s (aeons) and those between lives are
examined. The duration of a moment is discussed. Applications of
mindfulness for the stream entrant and those for the once-returner are
described. The fifteen gates to meditation practice and the number of
faculties are examined, as well as the defilements that are destroyed by vision
and those by practice. Supernatural vision and aging, and the attainment of
cessation (J& 3l 1) are discussed. Acquisition (#) and endowment (59 1iF) are
analyzed. Meditative attainment and the relationships among concentration,

meditation, the attainment of cessation and liberation are reviewed in detail.
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Issues related to the five kinds of life cycles and the characteristics of a
bodhisattva (an enlightened being who, out of compassion, forgoes nirvana in
order to save others) are examined. Descriptions and comparisons are given
of three types of concentration — emptiness, signlessness and

dispositionlessness.

The Faculties (133 ) (Chapter 6)

Faculty (£ EL) (Section 1)

Twenty-two types of faculties are listed, and their nature, nomenclature,

function and interrelationship are explained in detail and analyzed.

Existence (]a['|El) (Section 2)

Existence is said to refer to the serial continuity of group homogeity and the
five aggregates of sentient beings. Different types of the life continuum are
discussed, and their relationship to different faculties and aggregates are
explicated based on the Abhidharmic view. Where and how these continuums
fall into different realms are explained. The cessation of different faculties at

different levels of meditation attainment is discussed.
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Contact (Z5|El) (Section 3)

The sixteen types of contact in the different realms are described in detail and
analyzed. The cessation and transformation of various faculties are also

discussed.

Equality in citta [for all beings] (£™~4['|El) (Section 4)

It is asserted that although the physical composition of different sentient
beings varies — having different quantities of the great elements and derived
matter — there is equality in respect of their citta (here, “mind”): for example,
in a single entity, it arises equally and ceases momentarily. The various forms
of citta of different sentient beings are described and their arising and
cessation analyzed. The intrinsic nature, classification and various issues
related to the cessation meditation nirodha-samapatti (the cessation of

perception and feeling; V=5l ) are discussed in detail.
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Single citta (— -~5{'|kl) (Section 5)

The following question raised in the JPS is taken up: are those dharma-s that
arise, stay and cease together with the citta conjoined with it? It is explained
that this topic is addressed in the JPS to refute those who deny this conjunction
(samprayoga). Another question raised in the JPS — do those dharma-s that
arise, stay and cease together with the citfa take the same cognitive objects as
the citta — is explained as being addressed to refute those who deny the
reality of the conditions (pratyaya-s). The 10 meanings of
thought-accompaniments (citta-anuvartin) are described: these are dharma-s,
which, together with the citta, 1) arise, 2) stay, 3) cease, 4) have the same fruit,
5) have the same emanation (nisyanda), 6) have retribution, 7) are equally
skillful, 8) unskillful or 9) neutral types and 10) belong to the same temporal

period.

Proper view (—-fl) and proper thought ([l{&) at the various meditation

levels are analyzed.
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Samadhi (£538) (Chapter 7)

Acquisition (#5]|El) (Section 1)

The existence of past, present and future dharma-s is asserted to refute those
who deny the existence of past and future dharma-s and affirm that the
unconditioned dharma-s constitute the present. Acquisition and nonacquisition
(endowment and nonendowment) of the tritemporal dharma-s are
differentiated and explained. The Dastantika denial of endowment as a real
dharma 1is also refuted. The arising and cessation of different dharma-s in

various realms are described.

Cognitive objects (i§5| EL)(Section 2)

Eight samapatti (" = =) are enumerated: the four ripa dhyana-s and four

aripya meditations. Each is discussed in detail.

Subsumption (5| EL) (Section 3)

Ten types of ideation (- 4}!) are listed and explained. The subsumption of

IS
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various meditational levels and ideations under certain ideations, such as the
ideation of impermance, is examined. The different attainments at various
levels of meditation are discussed. The different levels of meditation
attainments, especially the four dhyana-s, are discussed. The five aggregates of
grasping (upadana-skandha), the five planes of existence (gati) and the five
strands of subtle sensual desire (kama-guna) are discussed in detail. Other
topics include the seven abodes of consciousness (vijiiana-sthiti), the eight

worldly dharma-s and the nine abodes of sentient beings.

Non-returners (7> &5 | kL) (Section 4)

Five types of non-returners (andgamin) are enumerated: antara-parinivayin,
upapadya-parinirvayin, sabhisamskara-parinirvayin, anabhisamskara
-parinirvayin and #rdhvasrotas. Each type is explicated based on various
sutra-s. It is stated that if we analyze each in detail, we shall arrive at

innumerable types of non-returners.

Single round (- =5j|El) (Section 5)

The three types of samadhi — Sinyata, apranihita and animitta — are
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enumerated. The relationship between them and the four fruits is discussed
using the single-round methodology described above: for example, is one who
is endowed (samanvagata) with sianyata samadhi also endowed with apranihita

samadhi?

Views (fl3&) (Chapter 8)

The application of mindfulness (& {Z4]|EL) (Section 1)

The intrinsic nature, nomenclature and sequential order of the fourfold
application of mindfulness are discussed. Three types of the application of
mindfulness are discussed, and their cultivation and function are discussed

with reference to various sitras.

The three realms of existence (= & 7f[kl) (Section 2)

The various types of aggregates in the three different realms are explained,

and issues related to these realms are discussed.
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Ideation (FE5i|EL) (Section 3)

The abandonment of anusaya through insight or through cultivation is

discussed. How defilements can be abandoned is explained in detail.

Knowledge (*FEIE?FJE,L) (Section 4)

Ignorance and the abandonment of ignorance are discussed. The subsumption

of the various dharma-s with respect to the Four Noble Truths is explained.

Views (jLi|EL) (Section 5)

Different wrong views are listed and explained, and their abandonment
through insight is discussed. The disadvantages and destruction of wrong
views are described and explained. Various similes are used in the above

discussions.
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2.2 The Mahavibhasa on spiritual practice

As noted in Chapter One, spiritual praxis, and not scholasticism, is the central
concern of the Abhidharmikas. Although they emphasize the study of
Abhidharmic doctrines, this cannot be carried out without considering also
spiritual practice. The ultimate goal of the Abhidharma is spiritual realization,
that is, the attainment of pure prajiia to escape from samsara. The MVS
mentions different types of spiritual practitioners, including daranyaka-s,
meditators and Yogdcara-s. Throughout the text, discussion of topics related to
spiritual praxis is interwoven with doctrinal exposition. The following
represent the main references in the MVS to specific discussions of the

various aspects of spiritual praxis.

The path of spiritual practice

(T27, no. 1545, 3b)

(T27 no. 1545, 4a-c)
(T27, no. 1545, 6b26-29)
(T27 no. 1545, 11b-12a)
(T27,no. 1545, 16a10-18)

(T27, no. 1545, 21c-d)
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(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27 no.
(T27, no.
(T27 no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.

(T27 no.

1546, 22a-d)

1545, 24a15-19)
1545, 25b6-9, c1-8)
1545, 28a1-4, al1-15)

1545, 29¢)

1546, 30a, b8-13, b28-29, c1-2)

1545, 34c20-26)
1545, 35a-b)
1545, 38b-c)
1545, 140b)
1545, 205a-c)
1545, 223¢5-7)
1545, 231c)
1545, 232a-b)
1545, 240aff)
1545, 265aff)
1545, 267a-b)
1545, 276a-c)
1545, 312b)
1545, 315b)
1545, 327¢)
1545, 341a)

1545, 352a12-13)
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(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.
(T27, no.

(T27, no.

1545, 407a)
1545, 410a)
1545, 417¢c)
1545, 906c¢ff)
1545, 926al)
1545, 933c)

1545, 939a-b)

2.2.1Samatha and vipasyana

(T27, no.

1545, 78b)

(T27, no.1545, 147c-148a)

(T28, no. 1546, 148b)

(T28, no. 1546, 149a-c)

(T27, no.1545, 279¢c-280a)

(T27 no.1545, 485c-486a)

(T27, no.1545, 527a-b)

(T27, no.1545, 905¢)

(T27, n0.1545, 919a)
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2.2.2 The five hindrances

(T27, no. 1545, 194c-195a)
(T27, no. 1545, 249b15-29)
(T27, no. 1545, 249¢)

(T27, no. 1545, 250a20-29, b1, b6-12, c19-24)

2.2.3 Mindfulness of breathing

(T27, no.1545, 132a3-6, al2ff)

(T27, no.1545, 134c271f)

(T27,no.1545, 135a 5-b18)

(T27, no.1545, 136al-16, al7ff, a22-b1, b1ff, b29ff, c26)
(T27,no. 1545, 662c8-10)

(T27, no.1545, 944a)

(T27 no.1545, 993c17-18)

2.2.4 Contemplation of the impure

(T27, no.1545, 2a)

(T27, no.1545, 3b)

62




(T27, no.1545, 53a-b)
(T27,no.1545, 58b)
(T27,no.1545, 204a-c)
(T27, no.1545, 205a-c)
(T27,no.1545, 206a-c)
(T27, no.1545, 207b-c)
(T27, no.1545, 208a5-19)

(T27, no.1545, 250b-c)

2.2.5 The fourfold application of mindfulness

(T27,n0.1545, 724a1-15)

(T29, no.1558, 936¢)

(T29,n0.1562, 937a4, a25cf, b12-24, c5-15, c18-21)
(T27,no.1545, 938b5-20)

(T27, no.1545, 938cff)

(T27, no. 1545, 939a3-b6, 939b14-940a18)

(T27 no. 1545, 940b2-c17)
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2.2.6 The nine sequential meditations

(T27, no. 1545, 412a)
(T27, no. 1545, 417c-418a)

(T27 no. 1545, 539a)

2.2.8 The four dhyana-s

(T27, no. 1545, 416b)
(T27 no. 1545, 417c-418a)
(T27, no. 1545, 419¢-420a)

(T27 no. 1545, 881b)

2.2.9 The eight liberations

(T27, no. 1545, 434b)
(T27 no. 1545, 727a)
(T27, no. 1545, 773b-c)

(T27 no. 1545, 776a)
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NOTES

<<I:'ﬁﬂmr:t>> : ?[EJ?’I P\/ ﬁ"ﬁgly o P TR o F FEI‘%
55 HJﬂ%ﬁ‘yc [?Fﬁ’i EAER) %F’V?Ifﬁb??m S F[Iﬁ‘w@fa ? ] SR T
FF o FEREISE o B[S ;«yﬁ’sﬁ_} 7}7"?'[ 4 (T41, no. 1821, 11a15-20).

MVS, 660b. See Yin Shun, ELZ[F, yF=2pdl UV & 5% (Compilation of the
Canon of Primitive Buddhism), (Taipei, 1971), 6171f.

SA, 128, 129, 132.

SA, 128, 129, 132.

In the following account, I have also consulted the Encyclopedia of Indian

Philosophies, Vol. VII (1996), ed. Karl H. Potter.

I follow the English tranlation of K. L. Dhammajoti in his SA (Chapter
Six).
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Chapter 3 — The Sarvastivada practitioners and

the Path of progress

In chapter one, I argued that the whole tradition of Abhidharma has spiritual
praxis as its central emphasis. Abhdharma doctrines in this tradition, such as
those recorded in the Abhidharma-mahavibhasda, were in fact doctrinal
formualation of and conceptual development on the mediative experiences and
doctrines of their meditators. In this chapter, I shall first discuss the
community of meditators known as the yogacara-s within the Sarvastivada.
This will be followed by an outline of the different stages of their path of

spiritual praxis.

3.1 Yogacaras: The community of practitioners in the

Sarvastivada

Concerning the relationship between doctrines and praxis in the Buddhist
tradition as a whole, Edward Conze argues that each doctrinal propostion of
Buddhism must be considered as a formulation of meditational experiences.'
In a similar manner, Lambert Schmithausen, on the basis of the oldest

materials of Mahayana Yogacara, states that “Yogacara idealism primarily

66




resulted from a generalization of a fact observed in the case of
meditation-objects”. > This conclusion, though stated with respect to Yogacara,
is in fact directly relevant to the Abhidharma tradition since the early
Mahayana Yogacara is believed by many scholars — and I, for one, cannot
agree more — to have been evolved from within the broad Sarvastivada
tradition in which the yogacaras were a group specifically devoted to spiritual

praxis.’

Indeed, a comprehensive study of the community of practitioners, called the
yogacara-s, within the Sarvastivada school, should throw important light on
the evolution of not only the Sarvastivada, but also the Mahayana, particularly
the Yogacara school. In this context, it has been pointed out by several
distingushed scholars, including Yin Shun, Lambert Schmithausen and KL
Dhammajoti, that 1in the heterogeneous compilation of the
Yogacarabhumi-sastra (translated into Chinese by Xuan Zang in 100 fascicles),
the first section called the *mauli bhiimi (7 57 ) is essentially Sravakayana in
nature, taking external reality for granted. The relatively newly developed
doctrines  of  “cognition-only”  (vijiapimatrata; & F ) and
“store-consciousness” (alaya-vjiiana) are conspicusly absent. These doctrines
are in fact to be seen only in the Viniscaya-samgrahani (£:5157), etc. Among
these scholars some believe that the Mahayana evolved from the Sravaka
yogacara-s from within the Sarvastivada lineage. Venerable Yin Shun is one of

the chief exponents of this view. He has in fact demonstarted this evolution
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with regard to meditative praxis; more precisely with regard to the doctrine of
“cognitive objects” (alambana) for meditation. Comparing two passages in the
Yogacarabhumi-sastra expounding on the “purification of cognitive objects”
(alambana-parisuddhi; T34 7515), he arrives at the conclusion that the
Mahayana Yogacara doctribe of the four types of “cognitive object as
object-base” (*alambana-vastu; ﬁ’?’?iﬁ?‘f@] i) was directly developed from the
doctrines of the three types of cognitive objects of the samatha and vipasyana

practices of éra‘wakayﬁna yogdcara-s in the Sarvastivada tradition.’

Jonathan Silk draws our attention to the fact that the yogacara-s figuring in the
early Mahayana sitra-s were highly respected by their monastic colleagues,
including the seniors, as dedicated spiritual practitioners. The following is an

example he has translated from a passage in the Ratnarasi-sitra:

Monks, ... for that (intent monk) yogdcara, who practices what I
have taught, having enjoyed the robes, begging bowl ... [obtained]
from donors ..., who sees the faults of samsara, sees the
impermanence in all conditioned things, understands that all
conditioned things are suffering, zealously applies himself to the
[fact that] all dharmas lack a self, and comprehends that nirvana is
calm, even though he consumes mouthfuls [of food] as great as
Mount Sumeru [given as] a gift of faith, those offerings of that [gift

of faith] are still completely and totally pure. When [that monk]
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enjoys a gift of faith ... the maturation of merits from that [gift] for

those donors ... has great power ... (tr. in J Silk, 2000)

Some modern scholars go so far as to suggest an “ascetic centrality” theory of
the emegence of the Mahayana. They assert that the Mahayana movement was
derived from among the ascetic meditators dwelling in hermitages. For

example, Paul Harison (1995, 65) argues as follows:

Far from being the products of an urban, lay, devotional
movement, many Mahdyana sutras give evidence of a hard core
ascetic attempt to return to the original inspiration of Buddhism,

the search for Buddhahood or awakened cognition.

From the above discussion, we may surmise that the meditators within the
broad general Sarvastivada tradition must have contributed very importanatly
to both the emergence and development of early Mahayana. Moreover, since
the earliest Mahayana Yogacara doctrines can be traced to the
Sarvﬁstivﬁdin/gre‘wakayﬁna doctrines of the earlier (non-Mahayana)
yogacara-s, it seems quite probable that the latter must also have contributed
importantly to the whole Sarvastivada path of spiritual praxis and progress
which, as we all know well, were inherited and developed upon in the

Yogacara.
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Etymologically, the term yogdacara is derived from yoga + dcara. Yoga comes
from the root yuj which means ‘yoke’, ‘correspond’ or ‘join’, etc. Acara means
practice. So yogdcara means one whose praxis is yoga, or more simply a
practitioner of yoga.° This is supported by what we have seen in the above

discussion.

Within the Sarvastivada, the term, used in this sense as an adjective describing
a spiritual practitioner, occurs very frequently in the MVS. Nishi (1939,
1974:361) investigated the place of the yogdcara in the Mahavibhasa, and
concludes that the yogacara in India was a meditator and was the precursor of
the Chan masters of China. As we have seen, it also occurs in some very early
Mahayana sitras like Kasyapa-parivarta (733135 ﬁifﬁ;) and Ratnarasi-sitra

As a matter of fact, as pointed out by KL Dhammajoti, “yoga” used in the
sense of spiritual praxis is already attested in one of the earliest Sarvastivada
canonical texts, the Sangiti-paryaya (& £Ifif] Ell?“ﬁ). In a passage expounding on

eight types of giving (dana; "ﬂ JJE%), it decribes the highest type in the following

words:
for the sake of adorning the citta, for the sake of nourishing the citza,

for the sake of nourishing yoga, for the sake of acquiring

supernormal power (adhijiia), for the supreme goal of bodhi,
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Nirvana

(LB, FRRYEDC, SRR, SRR B IR R)

We find the mention of these same eight types of giving in the
Abhidharmakosa-bhasya and Abhidharma-nyayanusara. On “nourishing yoga”

Samghabhadra explains thus:

“Nourishing yoga” — One practices giving for the sake of the successive
causes for the bliss of samddhi. That is: as a result of giving, there is

no remorse, progressively up to [the attainment of one-pointed-ness].’

Concerning the  “yogacara” described in the Abhidharma texts, KL

Dhammajoti summarizes as follows:®

1) yogacara means spiritual practitioner in general; more specifically, it refers
to a practitioner of contemplation or meditations i.e. those who are devoted

to practice and actual realization, in contrast to the theoreticians.

The following example in the MVS® reflects this meaning in the context of a

N2

discussion on how the yogacara-s practise the four smrtyupasthana-s (P4:3.[%):

Upto this point, the yogacdara-s have ceased the ideations of the Self

and of a Whole (pinda-samjiid), and perfected the practice of the
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ideations of dharma-s and difference. This is therefore said to
dharma-smrtyupasthana. That is to say: A yogacara, having
analysed the body, comes to think of the sensation (vedana) as the
Self. Having analysed the sensations, he comes to think of the
citta as the Self. Having analysed the citta, he comes to think of
the dharma-s as the Self. Having realized the dharma-s, he comes
to realize that all are without a Self; a sentient being is a mre
conglomeration of empty conditions. Thus, up to this point, he
has perfected the ideation of dharma-s, and it is called

dharma-smrtyupasthana.

2) The appellation, yogacara, is applicable to the three yana-s; namely
Buddha, pratyekabuddha and sravaka. This can be seen from the following

passage in the MVS:

Relying on the fouth dhyana, the three yogacara-s are able to enter
into the Certitude of  Perfection (niyamavakranti,
samyaktvavakranti)'® and attained the outflow-free phala — namely,

Buddha, pratyekkabuddha and sravaka. "'

3) The yogacara-s refer to a very broad spectrum of spiritual practitioners,

and include those who are not yet an arya, i.e., even a prthagjana."
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4) The MVS suggests at least when one is a beginner (¥/¥ ¥ ; adikarmika) in
the practice of the “contemplation on the impure” (1{*1#') — i.e., at the
stage of moksabhagiya ("FI#2i57) — one is already qualified as a

yogacara.

There are three stages in a yogdcara’s meditation on the impure: 1.
the stage of a beginner; 2. the stage of an experienced meditator; 3.

the stage of one who has transcended mental application.

It is noteworthy that this stage of a beginner is stated to be at the stage of
moksabhagiya, and one is here qualified as a yogacara. This is probably
because this contemplation is emphasized, together with the
“mindfulness of breathing”, to constitute the two Gateways to

Immortality (= f[ &fl[]), i.e. Nirvana. According to the MVS:

Those who practice contemplation (i.e. yogdacaras) mostly rely on
the gateway of the contemplation on the impure to proceed into the
Noble Path (i.e. become an arya) (fSH¥ %55 f#H 58 >

1)

In brief, a yogdcara can range from such a worlding up to the fully

enlightened Buddha.
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5) In the MVS, we see yogacara-s living in the same hermitage, and
sometimes discuss the Dharma which can help them in their spiritual

insight, as in the account of Dravya Bhiksu.(# % )"

There are examples that the spiritual insight of yogacara-s are highly

respected by the Abhidharmika-s. Yin Shun'® cites an example as follows:

Comment (by the compilers): Whether there is scriptural support or
not, there is definitely the akara (i=#f') having the nairatmya of all
dharma-s as object. That is, the Yogdcara masters give rise to this

akara at the stage of practicing contemplation.

As another example illustrating the Abhidharmikas’ high esteem of the
yogacara-s, we may cite Samghabhadra’s refutation of the Sautrantikas on the

authority of the yogacara-s:
Herein, the Sthavira Srilata contradicts what have been said by

hundreds of thousands of yogdcara masters on the basis of their

realization through true direction perception."’
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3.1.1 Summary

The term, yogacara, occurs very frequently in the early Abhidharma texts,
referring to a spiritual practitioner. From the above discussion on the
community of yogdcara-s within the mainstream Sarvastivada, we can
understand that there has always been a tradition within the school which
emphasizes spiritual praxis and realization. The yogdacara-s exemplify this.
These yogdacara-s were highly respected by the Abhidharma masters through
the ages, and in fact significantly contributed to the doctrinal development of
the Sarvastivadin Abhidharmikas. It is in consideration of this fact that we are
led to the conviction that Sarvastivada Abhidharma is inextricably based on
spiritual praxis and its soteriological goal. It is therefore no wonder that

expositions on methods of meditation abound in its Abhidharma texts.

Moreover, it is very likely that the early Mahayana Yogacara evolved from a
certain sector within the Sarvastivadin community of yogacara-s. It is even
possible to see a link — as suggested by the “ascetic-centrality” theory
propoded by some modern scholrs — between the emergence of Mahayana

and these early yogacara-s.
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3.2 Path of Spiritual Practice™

As we have highlighted in the preceding chapters, material related to spiritual
praxis abounds in the MVS. The Sarvativada school had developed a very
comprehensive system of spiritual praxis consisting of articulate stages of
progress. At each of these stages, very concrete methods of practice are
described. This fact constitutes an important evidence in support of our thesis
that the Sarvastivada Abhidharmikas were no mere scholiasts, to say the least.
Their ultimate concern was spiritual praxis that would lead to emancipation

from samsaric existence.

The Sarvastivada path system is in keeping with the school’s standpoint that
spiritual enlightenment cannot be acquired abruptly, but involves gradual

cultivation over a very long period of time."

3.2.1 The stages of path of spiritual liberation

The complete path is usually explained as comprising the following five major
components: 1. the stage of provision/requisites (sambhara), 2. the stage of

preparatory effort (prayoga), 3. the stage of the path of insight

(darsana-marga), 4. the stage of the path of cultivation (bhavana-marga), 5. the
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stage of the non-trainee (asaiksa-marga).

Succinctly, the practitioner first embarks on this path as an ordinary worldly.

Through systematic practice, he progressively eliminates — in Abhidharma

technical terms, “abandons” (pra-Y h@d) — accumulatively more and more
defilements. Eventually, at a critical point known as “direct realization”
(abhisamaya; ZFl#), he becomes transformed into an arya, a Buddhist saint.
But a saint as he is, he still has to further overcome the subtler and more
obstinate defilements that still remain after the transformation. Finally, through
repeated practice, when all his defilements are overcome, he attains the
highest stage of sainthood, arhatship. This is also desribed as Nirvana, a state
of absolute peace and transcendence from all forms of unsatisfactoriness
(duhkha). 1t 1s only then that the whole course of spiritual training is

completed, and he accordingly comes to be called a “non-trainee” (aSaiksa).

3.2.1.1 Stage of Requisites®

There are important preliminary preparations which the practitioner must

fulfill before he can even enter into the preparatory stage proper which

comprises meditational practices. This is because in Buddhist tradition,

meditational practices are inseparable from the total context of spiritual

77

f

|

e
IS

b




commitment and ethical alignment. For Sarvastivada, the spiritual path is an
integrated system of sila (ethical observance; f? ), samadhi
(concentration/equipoise; 7t:) and prajiia (understanding/wisdom; Zt). These
preliminary practcices are traditionally summarized as constituting the
requisites of meritorious actions (punya; f&) and knowledge (jiana; Z&).
They form a necessary part of what is called a “firm foundation” (pada-sthana;

4 |LEg) for subsequent attainment. Thus, the MVS stipulates:

These are preliminary preparations for one [aiming at] the fruit of
stream entry: Firstly, because of his aspiration for the fruit of
liberation, he diligently practices: [i] generosity (dana) and the pure
precepts (sila); [ii] the contemplation of the impure, mindfulness of

breathing and the foundation of mindfulness (smrtyupasthana) ... *'

It is not only in Mahayana that the practice of punya and jiiana is underscored.
The Abhidharma tradition too, specificaly highlights its spiritual significance.
In the MVS, it is explained that the bodhisattva (i.e., the Buddha-to-be), can
enter the womb without any topsy-turviness on account of his being

excellently equipped with punya and jiiana:
According to some masters (presumably some Sarvastivada

masters), on account of the very great predominance of punya

and jiiana in the bodhisattva, when he is about to enter the womb,
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he does not have any topsy-turvy ideation and does not give rise
to any sensual craving. Although a Universal Monarch
(cakravartin; iﬁ = ) a privately Enlightened One
(pratyeka-buddha; “EJ%7) also possess punya and jiiana, they are
not greatly predominance in their case; for this reason, when

they enter the womb, they also give rise to sensual craving even

though there is no topsy-turvy ideation.*

This Sarvastivadin emphasis is consistently maintained in later time. Thus, the
staunch Samghabhdra of the 5" century A.C. states likewise that a Universal
Monarch, a Privately Enlightened One and a Perfectly Enlightene One (=
Buddha) enter the womb differently. The first has proper awareness (without
topsy-turviness, and hence sensual craving) in entering, but not in staying
inside it and exiting from it. The second can maintain proper awareness in
both entering and staying, but not in exiting. The third can maintain proper
awareness throughout he three stages of entring, stayng and exiting. The

difference is accounted for as follows:

The first excels in karma, in as much as he has cultivated
extensive punya. The second excels in knowledge, in as much as
he has practiced learning (lit., ‘listening much’: bahusruta; %[4])
and excellent discernment for a long time. The third excels in

both, in as much as he has cultivated excellent punya and jiiana
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for many aoens (F&HI{S = qif‘?%%’fﬁ&)-ﬁ

It must be noted that meritorious actions do not consist in mere ethical
behaviour in the manner of charitability, etc., but includes such practice as
contentment and abstenance in sensual desire. Likewise, knowledge includes
but goes far beyond mere intellectual learning; it includes those derived from
meditation and spiritual realization. The following description on the Path of

Requisites in the AKB brings out this point succinctly:

He who desires to see the Truths first protects the precepts (sila).
He then proceeds to receive learning which is in conformity with
insight into the Truths, or listens to the meaning. Having listened,
he reflects. Having reflected non-erroneously (lit., ‘without being
topsy-turvy), he applies effort to cultivation. In meditation
(samadhi), basing on the [wisdom] derived from listening, the
[wisdom] derived from reflection arises in him. Basing on the
[wisdom] derived from reflection, the [wisdom] derived from

cultivation arises.”*
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3.2.1.2 Stage of Preparatory Efforts (prayoga)

From the decription at the end of the preceding section, it should be clear that
“preparation” in the broader sense should include the Path/Satge of the
Requisites described above. In the more specific sense, however, the Stage of
Preparatory Effort comprises seven components, devisible into two portions:
(1) Moksa-bhagiya — that which conduces to final liberation (moksa), i.e.,
nirvana; (2) Nirvedha-bhagiva — that which conduces to decisive distinction
(nirvedha), i.e., the arising of the outflow-free knowledge. In the MVS, both
portions are termed “skilful roots” (kusala-miila) in the sense that they both
constitute the foundation (roots) for the insight into the Truths, transforming
the practitioner from the state of being an ordinary worldling to the state of
being an arya. In the AKB, only the four subdivisions (‘warmed-up’, etc) of the

nirvedha-bhagiya are called the “four skilful roots”.

3.2.1.2.1 Moksa-bhagiya

The main practices in this first portion of the Stage of preparation,
Moksa-bhagiya, may be said to essentially comprise the two major components
of meditation praxis, i.e. tranquility (Samatha; [F) and insight (vipasyana; ).

For tranquility, the practitioner starts with the so called “two gateways to
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immortality” (amrta-dvara; f| & fIf] ), ie., nirvana, comprising the
contemplation on the impure (asubhda-bhavana; 1-1%1#') and mindfulness of
breathing (anapanasmrti; By Rl#). For insight development, he practises the
fourfold application of mindfulness (smrty-upasthana; &.[%). These practices

will be introduced in details in the subsequent chapters of this thesis.

It is very important to note that for Sarvastivada, samatha and vipasyana are
not mutually exclusive. In fact, from the perspective of the Abhidharma
doctrine of thought and thought-concomitants (citta-caitta), within the same
moment of thought, there exist both samatha and vipasyana. (See infra, chapter

four).

It may at first sight seem odd that this first portion, rather than the second, of
the Stage of Preparatory Effort, is termed “that which conduces to liberation”.
The MVS explains that it is because when this portion is practised, one is
decisively destined to arrive eventually at final liberation. This is comparable
to the example of a traveler bound for a particular destination — once he has
decisively chosen the destination, set foot on the right path, in the right, he is
destined to finally arrive at the destination (provided of course that there is no

abortive elements in the journey):

The skilful roots of the moksa-bhagiyva — [the practitioner]

plants the seeds that are decisive for liberation. On account
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of this decisiveness, he can [definitely] attain parinirvana.”

The skilful roots of the nirvedha-bhagiya are warmed-up
(usmagata), Summits (mirdhan), Receptivities (ksanti) and

Supreme Worldly Dharma-s (laukikagra-dharma).*

The MVS? provides a considerable amount of details pertaining to the
moksa-bhdagiya. One relatively more noteworthy information is that they are
derived from sruta-mayi and cinta-mayt, not bhavana-mayrt prajiia. This means
that they result from studying the Dharma and reflection — which, as we have
seen above, includes meditation practices — and do not yet constitute actual
spiritual realization. It is also stated that these seeds of liberation can be
planted only by those who have been disgusted with samsara and are strongly
inclined towards nirvana. They may result from the practice of charity, or
ethical observance, or receiving instruction in the Buddha-Dharma. In this
connection, it is said that the mere giving of one lump (pinda) of food or the
mere observance of the eight precepts (upavastha-sila), etc., would suffice, if
the practitioner is genuinely and deeply motivated for liberation in the act.
Once these seeds have been planted, it takes at least three lives to attain the
final liberation: in the first life the seeds are planted; in the second, they are

matured; in the third, liberation is attained.
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3.2.1.2.2 Nirvedhabhagiya (4 kusalamiila; D“'%‘:, )

The second portion of the Stage of Preparatory Effort is called “that which is
conducive to penetration (nirvedha). Succinctly speaking, it is that part of the
preaparation which leads to penetration — 1i.e., insight — into the the Four
Truths. That is, it leads to the entry into the next stage, the Path of Insight. The

term, nirvedha, is defined in the AKB as follows:

vidha means distinction/discrimination (vibhaga).
Nir-vedhah means decisive distinction which is the noble
path  (arya-marga). [This term] intends that the
abandonment of doubt and the distinction of the truths occur
through it: ‘This is duhkha’; up to ‘This is the path’. Its
portion (bhaga) refers to one portion of the darsana-marga.
They are conducive to nirvedha (nirvedha-bhagiyani)
because they are favorable to it on account of being its

inducer.?®

This portion comprises specifically the four “skilful roots”: Warmed-up
(usmagata), the Summits (mirdhan), the Receptivities (ksanti), and the
Supreme Worldly Dharma-s (laukikagra-dharma). These four represent four

progessive stages, one leading to the other. In Abhidharma terminlogy, each is
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the immediately preceding condition (samanantara-pratyaya) for the next. The
first has mindulness as its immediately preceding condition, which means that
it arises with mindfulness — that is, mindfulness developed in the practice of
the fourfold application of mindfulness in the preceding stage of
moksa-bhdagiya — as its necessary precondition. This is stated thus in the

MVS?:

Mindfulness is the samanantara-pratyaya of Warmed-up,
warmed-up is the samanantara-pratyaya of Summits.

Summits are the samanantara-pratyaya of Receptivities,
Receptivities are the samanantara-pratyaya of the Supreme Worldly

Dharma-s.

In contrast to the moksa-bhagiya-s which come under the wisdom derived
from reflection (cinta-mayri prajiia), the nirvedha-bhagiya-s come under the
wisdom derived from cultivation (bhavana-mayr prazjﬁci).30 This is to be
understood thus: the moksa-bhagiya-s result from studying the Dharma,
particularly Abhidharma, and from reflection including various forms of
various meditations — but falling short of what may be regarded as spiritual

realization. In contrast, The four nirvedha-bhagiya-s constitute quite tangible
experiences, amounting to spiritual realization, albeit not with the type of

thorough penetration or clarity into the Truths (see below, under Warmed-up)
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acquired in the next Stage called the Path of Insight.

3.2.1.2. 2.1 Warmed-up (usmagata)

The term usmagata literally means ‘gone warm’ or ‘become warm’. It can
therefore be taken as an adjective. But it also refers to the state of warth itself.
In fact, in the AKB, both usmagata and the noun form isman occur in
reference to this stage of progress. This is the first sign in the long course of
the practitioner’s spiritual praxis that the pure (i.e., outflow-free; andsrava)
knowledge is about to arise. The MVS explains that this is like the stage when,
after rubbing two pieces of wood, one begins to feel tangily the warmth

signifying that fire is about to come out of them.™

Warmed-up is a very lengthy process of practice which involves the practice
of the four smrtyupasthana-s and ending with repeated contemplation of the
sixteen aspects or mode (akara) of the four Noble Truths. The contemplation is
carried out first with respect to the sphere of sensuality and then to the two

upper spheres together.
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The sixteen akara-s, four for each Truth, are as follows:

e

The seeing of unsatisfactoriness (first Truth) as 1) impermanent (anitya; :FIJ)

2) unsatisfactory (duhka; ), 3) empty (siinya; %) and not-self (anatman; .
ZY); seeing of the cause of unsatisfactoriness (second Truth) as 5) cause (hetu;
), origin (samudaya; & ), successive causation (prabhava;, ), and condition
(pratyaya; 7#:), seeing of the cessation of unsatisfactoriness (third Truth) as 9)
cessation (nirodha; %), calm (sSanta; ?%"F), excellent (pranita) and the escape
(nihsarana; ¥%); seeing the path leading to the cessation of unsatisfactoriness
(fourth Truth) as the path (marga; 3fi), the right method (nyaya; 9[7), the

course of practice (pratipatti; =) and what conduces to exit (nairyanika).

The contemplation of the four Noble Truths does not quite produce direct and
perfect spiritual insight. It is a kind of veiled insight, like seeing pictures

behind a veil.*

Warmed-up develops from the weak grade(* lf”![), through the medium grade
(FI Ifﬁ[!,), then the strong grade (ffﬁ[},) until it reaches perfection when the next

skillful root, “Summits” arises.” It is liable to be lost temporarily. But once it

has been acquired, the practioner is destined for Nirvana finallly.34

87

f
|




3.2.1.2.2.2 Summits (miirdhan)

The four skilful roots are divisible into those which are not firm or fixed — i.e.,
susceptible to be lost, and those which are firm or fixed — 1.e., not susceptible
to be lost. Warmed-up and the next, Summits, belong to the former category,
while the last two roots belong to the latter category. Because the stage of
Summits is the highest of the fallible stage, it is called “Summits”/”’Peaks”; the
practitioner here either falls back or proceeds to the third skilful root.” It
should be mentioned here that “Summits” is given in the plural because it is

the thought and thought-concomitants that are being referred to.

The practice at this stage, as at the Warmed-up stage, consists of the repeated
contemplation of the sixteen aspects of the Four Noble Truths. But it
represents a distinctly higher achievement, hence named differently from the
first root.*® Although the practitioner may fall back from the attainment of the
Summits. But once they have been acquired, the practitioner will never fall to

the extent of having the skillful roots being completely cut off.
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3.2.1.2.2.3 Receptivities (ksanti)

The Sanskrit word, ksanti (< ksam), should not be understood in the negative
sense of painful or uncomfortable tolerance, but in the sense of being peacful
acceptance. It is called Receptivity because it has the greatest receptivity to the
Truths, being non-susceptible to retrogression (parihani); and on this account,

it is specifically said to be “truth-accordant™’

In the Sarvastivada scheme of the acquisition of the outflow-free knowledge
(jiana) in direct realization (see infra), the knowledge proper is always
preceded by ksanti which represents a very high degree of understanding
bordering on actual knowledge. In such a context, both ksanti and jiiana have
the same intrinsic nature (svabhava) which is prajiia. That is to say, they
represent two modes of understanding — knowledge is an understanding that

is decisive, and receptivity still involves an element of inquiry.

YaSomitra explains why this stage is so called:

At the stage of Warmed-up, the truth is acceptable to one and
pleases (ksamate rocate) one weakly; at the stager of the Summits,
to a medium degree. Immediately after that, receptivity now
arises because of the greatest receptivity to the truths. ... This is
because Receptivity does not retrogress, whereas there is the

possibility of retrogression from the Summits.*®
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Like Warmed-up and Summits, Receptivities can be attained or lost.

Attainment is because of preparatory efforts. Loss is because transcendence

of sphere or stage, or loss of the nikaya-sabhaga, but not through retrogression.

It is superior and sharp because one who has attained Receptivities can never
retrogress from it, non can he commit the anantarya-karma-s or fall into the

bad planes of existence®.

Different from the previous two nirvedha-bhagiya-s, Receptivities have the
application of mindfulness of dharmas as its objects both at the stage of
imprint and the stage of increase. Like the previous skilful roots, Receptivities
are also divisible into three grades: weak, medium and strong. In this Stage of
Receptivity, the contemplation goes through a process of successive reduction
in the aspects and spheres (Yt (7 J#74¢) to be contemplated, until in the two final
moments, the practitioner contemplates only two aspects — impermanence
and unsatisfactoriness — of the sphere of sensuality®. In the very moment
next to the medium receptivities, the strong receptivities operate and the
practitioner contemplates only the unsatisfactoriness pertaining to the sphere

of sensuality, and he is now able to suppress (though not abandon) defilements

to be abandoned through insight.41
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In contrast to Warmed-up and Summits, One does not retrogress from
Receptivities and the Worldly Supreme Dharma-s after they have been
attained. Therefore, the former are said to be weak nirvedhabhagiya-s, while
Receptivities and the Worldly Supreme Dharma-s are regarded as medium and

strong nirvedhabhagiya-s respectively.

The nirvedhabhagiya-s are also said to be of three types, depending on whether
they are cultivated by the sravaka-s, pratyekabuddha-s or Buddha-s. If a
Sravaka attains first the two nirvedhabhagivas, one can become a Buddha.
However, once one has attained Receptivities, one cannot become a Buddha
because one’s “family” (gotra) — i.e., as a type of spiritual practitioner —
cannot be modified, after the attainment of Receptivities. The reason given for

this in the AKB** is doctrinally very interesting:

It is possible for one belonging to the sravaka family to attain in this
family the Warmed-up and the Summits, and to become a Buddha.
However, once the Receptivities have been attained, this becomes
no more possible.”” The Vaibhasikas explain thus: It is because the
future unfortunate planes of existence are destroyed by the
possession of the Receptivities. Now the Bodhisattva-s, with the
intention of being useful to their fellow creatures, go to the

unfortunate planes of existence.
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This is explanation is of particular philosophical significance as many
Mahayanists claim that Bodhisattva and Compassion are confined to the later
development of Buddhism into Mahayana. The MVS* clearly states that the
Bodhisattva, for the sake of benefiting all sentient beings, vows to go to the
unfortunate planes of existence. Interestingly, then, this so-called Mahayana
philosophy 1is attested in the early Abhidharma Buddhist texts such as the

MVS.

3.21.2.2.4 Supreme Worldly dharma-s (laukikagra-dharma)

This stage is so called because the thought and thought-concomitants at this
moment are the highest among the worldly dharma-s. Immediately after this
moment, the practitioner sails into the Path of Insight (darsana-marga) in
which he will acquire for the first time a new series of pure (outflow-free)
thought and thought-concomitants, discontinuous with the previously worldly
and impure series. In the Abhidharma terminology, the thought and
thought-concomitants called Worldly supreme dharma-s serve as the
immediately preceding conditions (samanantara-pratyaya; 3= [ti]74) for the
entry into Path of Insight.* In other words, the Supreme Worldly Dharma-s
are the very last — and the most superior — moments of thought and

thought-concomitants of the practitioner in the state of an ordinary worldling.*
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The AKB explains the term as follows:

They are worldly and are supreme dharma-s, because of being the
best of all the worldly, they are thus Supreme Worldly Dharma-s,
because of their bringing out the [Noble] Path through their [own]
efficacy, in the absence of any homogeneous cause

(sabhaga-hetu).”

3.2.1.3 Path of Insight (darsana-marga)

The doctrine of the Path of Insight seems to be an innovative doctrine of the
Sarvastivada. It comprises 15 moments of contemplation on the four Truths by
menas of the pure — outflowfree insight. This is a very critical stage in the
whole spiritual journey of the practititioner. For, immediately exiting from this
path, he is transformed from being an ordinary worldling into an arya — a
Buddhist saint. The contemplation receives a special name, such as
abhisamaya which may be translated as “direct realization. Abhisamaya is
derived from abhi + sam + v i. The Sanskrit root, i means, here, ‘to understand’,
The two prefixes are significant: abhi signifies direct’, ‘face to face’; sam
signifies ‘complete’, ‘perfect’. So, the whole term, abhisamaya, signifies an
understanding or insight that is ‘direct’/ ‘personal’ and ‘perfect’/thorough. That

is, it signifies a thorough insight into the four Truths that is directly realized by
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the practitioner through spiritual praxis, not from the instruction of others or a
mere intellectual understanding through reflection. This term has henceforth
become a very important doctrinal term, not only within the Sarvastivada, but

also the Mahayana.

Direct realization is the direct spiritual insight into the truths (satyabhisamaya)
which, we may justifiably state, constitutes the very essence of Abhidharma.
This 1s explicitly underscored in the following definitions, among various

other, of Abhidharma given in the MVS:

Abhidharma is so called because it realizes (saksat- vkr) [the true
nature of] dharma-s through direct realization (abhisamaya). ...
According to Venerable Vasumitra, ... Abhidharma is so called

because it directly realizes the four Noble Truths.*

In the Sarvastivada tradition, the doctrine of Path of Insight or abhisamaya
becomes doctrinally indispensable in the explanation of spiritual progress. The
Sarvastivada teaches that both an ordinary worldling and an arya can abandon
defilements; the former through the mundane, the latter, supramundane path.
In this connection, the doctrine of abhisamaya becomes a sine qua non for the
distinction between spiritual attainment through the mundane path in the case
of an ordinary worldling on the one hand, and that of an arya through the

supra-mundane path. It is explained that whatever abandonment of defilement
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achieved by an ordinary worldling can truly take effect only when he enters
into the process of abhisamaya. Stated differently: irrespective of the amount
of defilements abandoned by an ordinary worldling, he can only become an
arya after having entered abhisamaya. Such is the obvious important of this
doctrine of abhsamaya that Eric Frauwallner decided to coin a new term for it:

“abhisamayavada”.*

Entry into the Path of insight is also called “stream-entry”.* It is further
decribed as entry into the “certitude of Perfection”,
samyaktva-niyama-avakranti. Xuan zang renders this as %3}, Perfection
here refers to Nirvana. This refers to the fact that from now on, the practitioner
is destined for final Nirvana, and he is said to be able to achieve this final goal
in at most seven existences.”’ This is because, now, with the outflowfree
insight arising for the first time, he can abandon the defilements in the
absolute sense — 1i.e., without them being capable of re-arising. This is in
contrast to the abandonment as an ordinary worldling in whose case, the
defilements being counteracted by means of impure or with-outflow (sasrava)
knowledge, can still arise. The MVS also gives an additional term from the
perspective of the abandonment of defilements: samyaktva-nyama-avakranti.
In this term, ama means “raw” — referring to defilements, nyama (< ni + ama)

means “separation from the raw”.”> Xuan Zang rendes this alterantive term as

TTEEET
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This entry occurs immediately after the moment of the Supreme Worldly
Dharma-s. In this Path of Insight, the direct realization (abhisamaya) of the
four Truths take place within a sequence of 15 moments. For the fisrt time in
his whole samsaric faring, the practitioner sees into the true nature of the
dharma-s. The outflow-free knowledges (anasrava-jiiana) that arise for the
first time are therefore called “dharma-knowledge” (dharma-jiana).”> With
this knowledge, he comtemplates the 16 akara-s of the Four Noble Truths (see
descriptions of these 16 aspects explained under “Warmed-up” above)
pertaining to the sphere of sensuality. Immediately after, he proceeds to
contemplate the 16 aspects of the four Truths pertaining to the two upper
spheres. The pure knowledges for this are now called “subsequent-knowledge”
(anvaya-jiiana) because they arise subsequent to the contemplation in the
sensuality sphere. But the orthodox Sarvastivadins™ insist that, like the

dharma-knowledges, these subsequent knowledges are also direct perception

(pratyaksa) in their nature, rather than being inferential (anumc‘zna).55

The MVS explains the sequence of the direct realization as follows:*

uestion : e stage of darsana-marga, w oes the
Quest At the stage of d. g hy d th
practitioner realize directly the unsatisfactoriness of
the sphere of sensuality first, and then the suffering of

the two upper spheres?
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Answer :

Question :

Answer :

It is because of the difference in fineness.
Unsatisfactoriness of the sphere of sensuality is gross
and easier to be realized, therefore the practitioner
realizes it first. Unsatisfactoriness of the two upper
spheres is fine and difficult to be realized, therefore the
practitioner realizes it later. It is like the practice of
shooting, one shoots a big object first then a small

object like the tip of a feather.

If this is the case, why does the practitioner
contemplate simultaneously the unsatisfactoriness of
the two upper spheres despite the fact that
unsatisfactoriness of the riipa sphere is gross and

unsatisfactoriness of the aripya sphere is fine?

This 1s because of the difference between the
concentrated stage and non-concentrated stage.
Unsatisfactoriness of the sphere of sensuality 1is
categorized under te non-concentrated stage which is
contemplated separately. Unsatisfactoriness of the two
upper spheres is categorized under the concentrated

stage which is then contemplated collectively.
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Complete insight into each of the Four Noble Truths is achieved in two
moments. a moment of the unhindered path (anantarya-marga) followed by a
moment of the path of liberation (vimukti-marga). In the unhindered path, the
outflow-free understanding called “receptivity (ksanti) to knowledge” arises to
abandon the defilements which are called ‘defilements abandonable by
insight” (darsana-heya-klesa) — 1i.e., into the particular Truth. In the next
moment of the path of liberation, “knowledge (jiiana)” arises inducing the
acquisition (prapti) of  the cessation through deliberation
(pratisamkhya-nirodha) of the defilement that has just been abandoned. For the
Sarvastivada, this cessation is a true existent, a positive force which serves the
necessary function of ensuring that the abondoned defilement absolutely does

not arise any more in future.

The 15-moment process of the direct insight into the four truths is as follows:
1.  duhkhe dharmajiianaksanti

2. duhkhe dharmajiiana

3. duhkhe anvayajiianaksanti

4.  duhkhe anvayajiiana

5. samudaye dharmajiianaksanti

6. samudaye dharmajiiana

7. samudaye anvayajiianaksanti

8. samudaye anvayajiiana

9. duhkhanirodhe dharmajiianaksanti
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10. duhkhanirodhe dharmajiiana

11. duhkanirodhe anvayajiianaksanti

12. duhkhanirodhe anvayajiiana

13. duhkhapratipaksamarge dharmajinanaksanti

14. duhkapratipaksamarge dharmajiiana

15. duhkhapratipaksamdrge anvayajiianaksanti

16. duhkhapratipaksamarge anvayajiiana (At this 16™ moment, the practioner

enters into the Path of Cultivation).

The above sequential process of abhisamaya and progressive abandonment of
defilements represent the Sarvastivada position that the direct realization into
the truths is gradual process. To refute the opposite position that the realization
is abrupt — held by the Vibhajyvadinas and the Mahasamghikas — the MVS
quotes a suatra in which the Buddha tells Anathapindada explicitly that

satyabhisamaya is a gradual process, like ascending a four-rung ladder.””

Stream entry is not susceptible to retrogression. The MVS>® explains that this
is because a very firm foundation for the Path of Insight has been built by
successfully going through the preceding stages of Requisites and Preparatory

Efforts:—

Question :  Why is there no retrogression from stream entry?
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Answer : Because of the firmness of its foundation.

What is the foundation?

It comprises the [following practices] of the seeker for liberation:
giving; ethical living; engagement in the works of the Buddha,
Dharma and Sangha; attending on the old and the sick, recitation of
the noble words and expounding them to others, (this is the stage of
Requites) proper mental application (yoniso manaskara); the
practice of the contemplation on the impure, contemplation of the
three meanings (= %), skillfulness with regard to the seven abodes

(= = f’ ;  *sapta-sthana-kausala), warmed-up, summits,

receptiveities and the supreme worldly dharma-s. (This is the stage

of preparatory efforts).59

Other explanations for the non-retrogressibilty of stream-entry are also given
in the MVS:® It is a very swift process, without being held back or
prematurely interrupted. This is compared to a person being swept forward
by a rapid incapable of holding back. When the practitioner is on this path, he
is being swept along by the mighty and swift current of the Dharma; he cannot

but moves forward.
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The Sarvastivada distinguishes two types of practitioners who enter the Path of
Insight are: The weak faculty (mrdvindriya) who enters wit the support of and
with the sharp/strong faculty (tiksnendriya) who does so on the strength of his
understanding of the Dharma. In the first 15 moments of the path, the former
is called a ‘“faith-pursuer’ (sraddhanusarin) and the latter, ‘doctrine-pursuer’
(dharmanusarin).®® At the 16™ moment, the former is called ‘one freed
through predominance of faith’ (sraddhadhimukta); the latter, ‘one attained

through views’ (drsti-prapta).

3.2.14. Path of Culivation (bhavana-marga)

Of the 16 moments in the process of abhisamaya, from the first to the 15"
moment, the arya is called the candidate for or “one who is heading towards”
the fruit of stream-entry (srotaapatti-phala-pratipannaka). At this stage, he has
abandoned 88 defilements which are of the nature of cognitive error. At the
16™ moment, he is called the “abider in the fruit of stream entry
(srotaapatti-phala-stha). He is now attained the frst of four spiritual fruits and
arrived at the beginning of the next stage, the Path of Cultivation
(bhavana-marga). Although already an arya, he has still to eliminate the
remaining defilements through this path, called “dfilements abandonable
through cultivation (bhavanda-heya). There are 10 categories of them. Four

pertain to the kamadhatu, namely, greed (raga), hostility (pratigha), delusion
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(moha) and conceit (mana); and three each (i.e., excluding pratigha) pertaining
to the two upper spheres. These defilements are colectiely divided into nine
grades: weak-weak, weak-medium, weak-strong; medium-weak, medium-
medium, medium-strong, strong-weak; strong-medium, strong- strong. These
are to be counteracted in respect of a total of nine bhitmi-s — kamadhatu, four
ritpa realms and four aripya relams. This yields a total of 88 diviions of
bhavana-heya defilements to be overcome. As the practitioner progressively

overcomes more and more defilements, he attains the other higher fruits.

The term bhavana is from a causative stem of the root v bhii. It therefore
conveys the sense of ‘cultivation’ or ‘development’ of the mind. This
development, of course essentially relies on the practice of mediation. The
MVS states explicitly that the two Paths — of Insight and and of cultivation,
are not truly separable from each other, but are differentiated as follows:
complete knowledge (parijiia) predominates in the former, and heedfulness
(apramdda) predominates in the latter — but both dharma-s are present in

both the Paths.®*

In addition to the supramundane Path of Cultivation, there is also the mundane
Path of Cultivation. It is through the latter that an ordinary worldling abandons
his defilements. But because the counteragent that he can rely on is of the
nature of impure or with-outflow knowledge, he can only abandon them

temporarily. It is a distinctive doctrine of the Sarvastivada Abhidharmikas that
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in spite of this fact, the abandonment by an ordinary worldling is ultimately
not in vain. This in contrast to the position of the Darstantikas, the
“abrupt-sramana-s”, and others, who totally deny the ability of an ordinary

worldling to abandon any defilement.”

The mechanism of abandonment in the mundane Path of Cultivation also
involves two paths (two steps): the unhindered path and the path of liberation.
To overcome attachment to a lower sphere and go up to a higher sphere, he
contemplates on six modes of activity (akara). In the unhindered paths, he
reflects on the lower spheres as being coarse (audarika), unsatisfactory
(duhkhila), and like a thick wall (sthilabhittika) — thereby generating disgust.
In the path of liberation, he sees the upper spheres as being calm (santa),
excellent (pranita), and escape (nihsarana) — thereby generating delight. This
mechanism is also interseting the perspective of Buddhist psychology: spiritual
progress requires not only the negative mental state of disgust and disillusion
in the practitioner; it is equally important, if not more, that he is positively

inspired by higher states and higher possibilities.

3.2.1.5 The Path of the Non-trainee (asaiksa-marga)

The whole journey of spiritual struggle culminates in the final stage known as

the Path of the Non-trainee. The term ‘“non-trainee” refers to the arhat. In
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contrast to the other three types of arya, the arhat has completed all training.
He has no more defilement to be overcome, and his wisdom is perfected.
Hence he is called a non-trainee. The other arya-s are called trainee because

they still have to cultivate and overcome defilements.

When the practitioner is in the unhindered path of the ninth grade of
defilement pertaining to “existence-peak” (bhavagra) — so called because this
is the highest realm of existence pertaining to the aripya sphere — he is a
candidate for arhatship. This unhindered path is is called the vajra-like
(vajropama) samadhi because it is the most powerful of all, capable of
breaking all defilements whatsoever that still happen to remain. When this
ninth grade is finally abandoned, there arises in him the “knowledge of
exhaustion” (ksaya-jiiana), i.e., the knowledge that all his outflows (defilement)

have been exhausted.

There are basically two types of arhats: the circumstantially liberated
(samaya-vimukta) who are susceptible to retrogression, depending on
circumstances, and the non-circumstantially liberated (asamaya-vimukta) or
the immovable type. For some schools like the Mahasamghika and the
Theravada and the Vibhajyavada,* arhats do not retrogress. The Sarvastivada,
however, maintains that an arhat who has started as a faith-pursuer, is
susceptible to retrogression. He is said to be one circumstantially liberated

(samaya-vimukta). As mentioned in the previous chapter, the MVS speaks of
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five causes for the retrogression of such an arhat: having too many
undertaking, indulging in proliferation (prapaiica), being fond of dispute,
indulging in traveling, being constantly sick. In contrast, one who has started
as a doctrine-pursuer is not retrogressible. He 1is saild to be
non-circumstantially liberated and is called “one liberated through wisdom”
(prajiia-vimukta). If, additionally, he has also overcome the hindrance to
samapatti and can enter into the nirodha-samapatti at will, he is said to be
‘liberated doubly’ (ubhayobhdga-vimukta) or “liberated in both ways”. The

Sarvastivada distinguishes a total of six types of arhat-s, as follows:

1. parihana-dharman — of the nature of retrogression;

2. cetana-dharman — of the nature of being capable of ending their own
existence at will;

3. anuraksana-dharman — of the nature of being able to guard against
losing what has been acquired;

4. sthitakampya — those being stable in their stage of attainment, with neither
progress nor retrogression;

5. prativedhana-dharman — of the nature of being capable of penetrating the
state of the immovable type of arhat;

6. akopya-dharman — of the nature of being immovable (non-retrogressible).
Types 1. to 5. are the circumstantially liberated ones, and the last type is

non-circumstantially liberated.®”
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Immediately after the knowledge of exhaustion, the practitioner becomes an
arhat. If he is of the immovable type in the vimukti-marga, there arises in him
the “knowledge of non-arising” (anutpada-jiiana), i.e. the knowledge that the
outflows will never arise any more. According to the Sarvastivada, the arising
of this knowledge is necessary to ensure that he is absolutely free from all
defilements. Another perspective of explaining the fact of non-retrogression of
this type of arhat-s is in terms of defilements, their traces (vasana) and what is
called nondefiled ignorance (aklista-ajiiana).”® In the case of a buddha or an
immovable arhat, he has at tis point absolutely abandoned all defilements
along with their traces (vasana) and overcome the nondefiled ignorance
(aklista-ajiana). Otherwise, if he is a retrogressible type, there arises in him,
immediately after this moment, the same knowledge of exhaustion or the

perfect view of the non-trainee.

3.2.2. Sequential and non-sequential attainement of the four

fruits

Before entering into the Path of Insight, if the practioner has not overcome any
defilement by means of the mundane Path of Cultivation, he is called “one who
is fully bound [by the fetters]” (sakala-bandhana). Upon entering the path of
Insight, he begins to attain the spiritual fruits sequentially: Stream-entry ==>

Once-retunershp ==> non-returnership ==> arhatship (srotaapatti,
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sakrdagamin, anagamin, arhat). However, if he has already abandoned some
defilements as an ordinary worldling by means of the with-outflow knowledge
as counteragent, he can emerge from the Path of Insight either as a
once-returner, or non-returner, depending on the amount of defilements he has
earlier overcome. These defilements do not have to be abandoned again. But
their corresponding ‘disjunctions” (visamyoga) — i.e., the cessations through
deliberation (pratisamkhya-nirodha) — have to be acquired anew, now by
means of the outflow-free knowledge. This means that the new acquisitions
(prapti) of these cessations are now of the stronger type, capable of ensuring
that the defilements do not arise any more. These explanations need to be
understood in the context of the distinctive Sarvastivada doctrine: Firstly,
abandoning a defilement does not mean destroying the defilement as a dharma
forever; no dharma can be destroyed. It means that a force in the universe
called “acquisition” which has earlier effected the acquistion of that defilement
is now severed from the continuum of the practitioner, and the defilement is
now no more connected with him. As this happens, a corresponding
“cessation” (nirodha) — a real force which is an unconditioned (asamskrta)
dharma — arises together with its prapti which links it with the practitioner’s
continuum. This cessation, being a real force, contributes positively to ensure

the future non-arising of the said defilement.
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3.3 Summary

From the above discussion on the community of yogdcara-s within the
mainstream Sarvastivada, we can understand that there has always been a
tradition within the school which emphasizes spiritual praxis and realizations.
The yogacara-s exemplify this. These yogacara-s, highly respected by
Abhidharma masters, in fact significantly contributed to the doctrinal
development of the Sarvastivadin Abhidharmika-s. It is in consideration of this
fact that we are led to the conviction that Sarvastivada Abhidharma is
inextricably based on spiritual praxis and its soteriological goal. It is therefore
no wonder that expositions on methods of meditation abound in its

Abhidharma texts.

In the second major part of this chapter on the path of spiritual progress, we
see the Sarvastivada has developed a well organized fivefold path structure,
with very articulate descriptions of the gradual practice and realization of the
advancing practitioner. The structure as a whole suggests that intellectual
understanding of the Tripitaka (with Abhidharma as the major emphasis)
constitutes a very preliminary — albeit indispensable — step in the spiritual
struggle. The ultimate goal is none other than the attainment of perfect insight

which alone can liberate us from the samsaric predicament.
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Chapter 4 — Samatha and Vipasyana

Concerning the relationship between doctrines and praxis in the Buddhist
tradition as a whole, Edward Conze argues that each doctrinal propostion of
Buddhism must be considered as a formulation of meditational experiences.'
In a similar manner, Lambert Schmithausen, on the basis of the oldest
materials of Mahayana Yogacara, states that “Yogacara idealism primarily
resulted from a generalization of a fact observed in the case of
meditation-objects”. > This conclusion, though stated with respect to Yogacara,
is directly relevant to the Abhidharma tradition since the early Mahayana
Yogacara was evolved from within the broad Sarvastivada tradition in which

the yogacaras were a group specifically devoted to spiritual praxis.’

As we have seen in the previous chapter, the major part of the Sarvastivada
scheme of spiritual praxis consists of samatha (calm) and vipasyana (insight).
This is true throughout all the five stages of spiritual progess starting with the
stage of Preparatory Effort. It is therefore clear that samatha and vipasyana are
two branches of mental development which are of central importance in the
spiritual practice of Buddhism. The reason for this is not far to seek. The
practitioner requires calming or concentration to develop insight which in turn
facilitates a higher level of concentration and insight. That is to say, they are to

be repeatedly practiced at progressively higher and higher levels through the
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various stages of spiritual progress until finally direct realization or ultimate

wisdom is attained.

In this context, for the Sarvastivadins, samatha and vipasyana are not viewed
as mutually exclusive practices. In fact, they are complimentary to each other.
In order to attain enlightenment, one needs to co-ordinate the two practices in
a perfectly skillful and balanced manner. In the Sarvastivada discussion on the
uniqueness of the four fundamental dhyana-s, one important point of emphasis
is that only these four so called dhyana because in them samatha and
vipasyana are mutually balanced. In this connection, it should be noted that in
the Noble Eightfold Path prescribed by the Buddha for the attainment of
enlightenment, “Proper Meditation (samyak-samadhi) is defined in terms of
the dhyana. That is to say: An essential part of this path consists of meditative
training, and this training is the practice of dhyana characterized by the

harmonized balance of samatha and vipasyana.

Among the ancient Sarvastivadins, it was the Darstantikas, well known for

advocating meditative praxis, * who distinctively describe this path as

comprising Samatha and vipasyana. That is, whereas early Buddhism and the
Abhidharmikas would generally presecribe the path as the Noble Eight-fold
Path (astangika-marga; " 1) of which meditation (samdadhi) is one of the

limb (anga); for the Darstantikas: “Samatha and vipasyana constitute the Truth
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of the Path [to the cessation of duhkha).’ In other words, it is Samatha and

vipasyana that can lead to the total cessation of duhkha.

The emphasis on their complimentarity and mutually balancing is also to be

found in the Theravada tradition. In the words of a modern Theravada scholar:

The central point that emerges when considering the relationship
between calm and insight is the need for balance. Since a
concentrated mind supports the development of insight, and the
presence of wisdom in turn facilitates the development of deeper
levels of concentration, calm (samatha) and insight (vipasyana) are

at their best when developed in skilful cooperation.®

The Buddha emphasizes that a bhikkhu who neglects seclusion and not devoted
to mental calm within (rificati patisallanam nanuyuiicati — ajjhattam
cetosamatham) is susceptible to retrogression in his spiritual training.” The
two terms in Pali, samatha and vipassana sometimes occur together in the
Sutta. For instance, in the Majjhima-nikaya, it is stated that when one is
unperturbed by lust, one eventually comes to fulfill the Noble Eightfold Path

and other factors conducive to Enlightenment. For such a person, “these two

things — samatha and vipassana — operate in union” (tass’ ime dve

dhamma yuganandha vattanti samatho ca vipassana ca).® The same sutta also
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states that it is these two dhamma-s, samatha and vipassana, that are to be

developed through higher knowledge (abhiiiiia).’

It is worth noting that in the sitra, the Buddha does not seem to teach the two
as being a totally contrasting pair, mutually exclusive in functions. We may
conclude from the Majjhima reference above that, according to the Buddha,
samatha and vipassana together constitute the whole of the Noble Eight-fold
Path; they are to be developed together, and they occur in union to one fully

endowed with this Path.'°

Sometimes, the two terms as such do not occur; but the harmonized
co-existence and co-functioning of concentration and insight are emphasized

with no less clarity. The following exhortation illustrates this:

O bhikkhu-s, you should develop concentration. He whose mind is

concentrated sees things truly as they are."

The above statement represents an important teaching of the Buddha
concerning the inseparabilty of samatha and vipasyana: This inseparabilty
does not consist merely in the fact that vipasyana is attained on the basis of
samatha. It must further be understaood that vipasyana is developed at the very

moment when the meditator attained samatha. This is quite a far cry from the
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type of emphasis in the commentarial tradition — particularly the Theravada,

such as Buddhaghosas Visuddhimagga — which very often treat the two as

being pertaining to two distinctly separate domains.'? Content-wise, the
Visuddhimagga 1is structured according the sutta division of the path of training
into sila—samadhi—pariiia (ethical practice—meditation—wisdom). However,
samadhi 1s not understood as meditative devlopment as a whole, but rather, as
concentration in the narrow sense, and 40 subjects (kammatthana) for the
development of samatha are fitted into this section. The section of pariiia is
completely contrasted with that of samddhi, and specific methods of vipassana
are exclusively fitted into this section. The practitioners are therefore required
to first develop the samatha practices and then only proceed to vipassana
development. But according to the Pali discourses, this is not necessarily so. In
the Yuganaddha-sutta of the Anguttara-nikaya, for instance, it is taught that
some practitioners may first develop samatha and then go on to vipassand;
other may proceed in the opposite manner; yet others may develop both
samatha and vipassana conjointly.”” As we shall see below, this teaching is

emphasized in the Sarvastivada system which speaks of two types of

practitioners — the Samatha-type and the vipasyanda-type.

This type of distinct, black-and-white separation of samatha and vipassana is
also found in the Theravada commentarial exposition, and may be illustrated

in the following story of Vacchagotta. In the Mahavacchagotta-sutta, "
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Vacchagotta, originally a heretic, entered the Sarigha and (according to the
commentary) soon attained non-returnership. He then went to the Buddha to
ask for further teachings. Thereupon, the Buddha told him to further two things,
samatha and vipassana for attaining the “higher knowledges (abhiiina: psychic
power, divine vision, divine ear, knowledge of others’ minds, knowledge of
one’s past lives, knowledge of the passing away and reappearing of beings,
knowledge of the exhaustion of outflows). Vacchagotta followed the
instruction and eventually became an arahant. Commenting on the Buddha’s
instruction to Vacchagotta, the Pali commentary says that the Buddha knew of
his disposition and taught him the attainment of the five mundane knowledges
through samatha, and that of arahat-hood through vipassana. However, even
though it is true that the general Buddhist teaching is that psychic powers are
develoed on the basis of concentration; as we can see, there is no such

implication of the separate roles of samatha and vipassana in the sutta itself.

4.1 Meaning of samatha and vipasyana

We shall now examine the meaning of the two terms, samatha and vipasyana
as used in the Buddhist Canon. Samatha is derived from the root v sam, which
means ‘calm down’, ‘cease’; and tha is a noun suffix. The term therefore

Samatha means appeasement or calm. Besides the context of meditation, it
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occurs in the vinaya in the sense of settling or calming down of a dispute.” In
the siatra, we find the usage of calming of the faculties: (Pali) indriyani
samatha; calming down of the conditioning forces, sabba-samkhara-samatha;
etc. These canonical usages suggest that samatha/samatha connotes much
more than mere “stilling” or ‘“concentration”, even though it is true that

tranquility presupposes an absence of distraction or mental dispersion.'

The term, vipasyana, is best rendered as “insight”, being derived from v pas

which means ‘see’ with the added prefix vi which means ‘distinctly’/’clearly’.

As to be expected, in the Abhidhamma/Abhidharma texts, the meanings of
theses two terms are more articulated, and a string of synonyms are often used
in an attempt to bring out their meanings in a manner that might be descfribed
as “rhetorical”’. Thus, in the Dhammasargani of the Theravada, samatha occurs
together with various terms regarded as synonymous with “samadhi” defined

as “one-pointedness of thought” (cittassa ekaggata):

ya cittassa thiti  santhiti  avatthiti  avisaharo  avikkhepo
avisahata-manasata, samatho samadhindriyam samadhi-balam
samma-samadhi'’

(“Mental stability/abiding, complete stabilty, firm stability,
non-dispersion, non-distraction, non-dispersed mentality, samatha,

the faculty of equipoise, the power of equipoise, Proper
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Equipoise.

We can see that the Dhammasarngani here enumerates a total of 10 terms
describing mental stability: (1) thiti, (2) santhiti, (3) avatthiti, (4) avisaharo, (5)
avikkhepo, (6) avisahata-manasata, (7) samatho, (8) samadhindriyam, (9)
samadhi-balam, (10) samma-samadhi. We may thus regard the nine terms
excluding samatha as the defining characteristic of samatha. Moreover, we see
that out of these nine terms, three pertain to samadhi. This implies that we
should understand samatha/samatha as esentailly of the nature of samadhi
which, for all Buddhist traditions, certainly connote much more than the sense

of mere ‘“concentration”.

Very similar nine-term descriptive definitions of samdadhi and Samatha are also
to be found in the early Sarvastivada canonical Abhidharma texts. For instance,

the DSS explains samadhi as follows:

Samddhi is the [following], generated by the predominance of
contemplation (#/1g] FATE): stability of thought (/mental stability;
& {2), complete stability (37{%), continuous stability (7 (%), firm
stability (=), non-dispersion ('} ﬁ'? ), non-distraction (7 %“),
concentration (¥41F), equipoise (=~ ]—\ij), one-poitedness of thought

(e ).
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An additional point to be noted in this context is the beginning phrase:
“generated by a predominance of contemplation”. Once again, it is a clear
suggestion that, samadhi, though characterized by mental stability or
steadfastness, is in fact generated from contemplation — the key function of

vipaSyand.

Likewise, another Sarvastivada canonical text, the DKS, too gives a virtually
identical nine-term definition of samadhi, differing from the DSS definition in
apparently in the term, #1~ which however most probably corresponds to

Samatha. (cf Samayati; #5{#, in the YBS list below).?

The Yogacarabhiimi which was evolved from the Sarvastivada lineage also
preserves a definition of the nine-mode abiding(/stability) of thought as

follows:

tatra navakara cittasthitih katama / iha bhiksur adhyatmam eva
cittam sthapayati / samsthapayati / avasthapayati / upasthapaysati /
damayati / Samayati / vyupasamayati / ekotikaroti / samadatte |
“Therein, what is the nine-mode abiding/steadiness of thought?
Here, a bhiksu makes his thought abide internally, makes it fully
abide, makes it abide firmly, makes it abide closely/continuously,

subdues it, calms it (Samayati), makes it quiescent, focuses it,
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equipoises it.” (- ff {745 ] & 29 F?]EJ'?JJ By,

VTR G I R R )

—

To summarize: the Theravada, the Sarvastivada and the Yogacara all preserve
an ancient, common, Abhidharmic description of samadhi and sSamatha in
nine-modes. The terms for the modes, of course, differ slightly. In the YBS,
citta-sthiti (-= %) itself is treated as the general term of which the nine modes
are descriptive, and two terms conncted with v’ §am (Samayati, vyupasamayati)
are enumerated among the nine modes. However, basically, the terms in all the

three traditions agree very closely. This can be shown in the following table:

Dhammasangani | DSS DKS$ YBS
cittassa thiti oz e fE SORE
santhiti SiE i £
avatthiti I HE =i
avisahara = LT[ pliREs
avikkhepa TH T FE
avisahata-manasata | 1§’ T ﬁ’? wnE
samadhindriya = 1 SRR
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samadhi-bala = ﬁk = ﬁk i
Samma-samadhi Ch i?l‘[‘ik T i?l‘[‘i’: =i

As I have remarke above, the both the Theravada and Sarvastuvada indicate an
inseparable relationship between samatha and vipasyana on the one hand, and

samadhi on the other. On the nature of samatha, the Yogacarabhiimi in this

context states that one-pointedness of thought — which is the key definition

for samadhi — may pertain to either samatha or vipasyana. That which

specifically pertains to Samatha is “that one-pointedness of thought occurring

in the nine-mode abiding of thought (citta-sthiti).”*

As for the Abhidharmic definition of vipasyand, the Theravada tradition
generally defines it (vipassana) as pariiiia and fiana-dassana (‘knowledge and
vision’). #® Sarvastivada Abhidharma further defines Proper View
(samyag-drsti) in terms of vipasyand, besides prajiia, etc. The following

example is from the DSS:

What is Proper View?
A noble disciple (arya-sravaka) reflects on unsatisfactoriness with
regard to what is Unsatisfactoriness, reflects on its origin with

regard to what is the Origin, reflects on its cessation with regard to
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what is Cessation, reflects on the path with regard to what is the
Path. With regard to the dharma-s, all that is discernment (vicaya;
W ¥ ), complete discernment (pravicaya; Hj i & ), utter
discernment (*parivicaya; fHjii{4), comprehension (7% °), full
comprehension (=17), close/continuous comphrehension (37 71°),
cleverness ( #% %‘Fﬁ ), penetration (*prativedha; 3| ¥ ), clear

observation (5§%%), intellegence (=), realization (panditya; 2
f)), operation of understanding (prajiia-cara; %ti~), vipasyana —
all these which are conjoined with outflow-free mental application

(anasrava-manasikara) — are called Proper View.”*

Elsewhere in the same text, prajiia is defined with an identical string of

synonyms ending with vipasyana. At the end of this string, it states:

These are collectively called prajiia. They are also alled
prajiia-indriya, also called prajiia-bala, also called the
enlightenment-factor (bodhy-anga) of dharma-pravicaya, also
called Proper View. They operate in accompaniment of the noble

supramundane outflow-free path ...; and they can properly brings an

) ) 2
end to unsatisfactoriness ... >
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4.2 Samatha and vipasyana in context of meditative

Praxis

From the above discussion, it should be clear that Buddhist meditation
embraces both “samatha”, the development or cultivation of mental stabililty

and “vipasyana“, the development of insight.

Particularly in the Sarvastivada tradition, in the context of meditation, samatha,
as a rule, occurs together with vipasyana. In Chinese, these two terms are
generally translated as 3 '#%{y and Fii—ﬁff[ HI respectively. They are also

sometimes translated as “stilling/tranquillity” (1) and “contemplation” (#)

In brief, on the meaning of samatha, we might say, on the basis of the
foregoing discussion, including its various usages in the tripitaka, that, in the
meditative context of the Sarvastivada abhidharma system, samatha is firstly
concentration whose intrinsic nature (svabhava) is the thought-concomitant
(caitta), samadhi. This thought-concomitant is in fact one of the ten universal
thought-concomitants (mahabhimika-dharma; ~~#93*) which always and
necessarily co-arise withany thought (citfa). In other words, there is always
some degree of concentration in any mental state (according to the
Sarvastivada, even a distracted mental state, viksepa, is to be understood as a

weak state of concentration). When, in meditative praxis, the mind becomes
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concentration, it is a case of this same mental force, samdadhi, acquiring its
strength. When this concentration is no mere concentration, but operating
dominantly in the form of samatha, capable of inducing vipasyana, it is then
possible for the meditator to attain a dhyana state. The notion that a specific
dharma (in this case, samadhi) with a unique intrinsic nature can exist in
different modes is quite in keeping with the Vaibhasika tenet, and is especially
claer in Dharmatrata’s explantion on sarvastivada. We can therefore
understand why the same samadhi connotes various senses: of concentration,
stilling and even dhyana (understood as citta-ekagrata; -~ iﬁi‘l‘gﬁ). But it is
worth re-emphasising that in this context, its mode of functioning or being is
not mere concentration pure and simple, but calm and serenity developed as a

result of concentration.

4.3 Complimentarity of Samatha and vipasyana

It may be said that, compared to Theravada Abhidharma, Sarvastivada
Abhidharma more consciously preserves the Buddhas own emphasis of the
complimentarity of Samatha and vipasyana. The Sangitiparyaya passage
referred to in section 4.1 above, after defining Samatha and vipasyana, cites the
Buddhas statement that underscores the complementarity of the two, and

further elaborate on it:
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As the Bhagavat has said:
There is no dhyana for one without prajiia;
and no prajiia for one without dhyana.
Only he who has dhyana and prajiia

can realize Nirvana.”

“There is no dhyana for one without prajiia” — If one has such a
prajiia, then one has attained a corresponding category of dhyana. If
one does not have such a prajiia, then one has not attained such a

dhyana.

“No prajiia for one without dhyana” — If one has prajiia which is
born of dhyana and has dhyana as its origination; this category of
prajiia®’ is projected by dhyana. If one has such a category of
dhyana, then there can be the attainment of such a category of
prajiia. If one does not have such a dhyana, then one cannot attain

such a prajiia.

“Only he who has dhyana and prajiia can realize Nirvana” —
Nirvana is the exhaustion, detachment and cessation of craving.
One must possess both dhyana and prajiia in order to realize it; if

one of the two is lacking, its realization is impossible.”®
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4.4 The distinctive nature of samatha and vipasyana

However, the Abhidharma texts, while underscoring the complimentarity of
the samatha and vipasyana practices, also highlight their distinctive
contribution in their own distinctive manners to the practitioner’s spiritual
attainment. This twofold aspect is mentioned in the Theravada tradition as

follows: —

In the beginning there are two paths to emancipation: the path of
tranquillity ~ (samatha-yana), and the path of insight
(vipassana-yana). These two correspond to the two kinds of
individuals: those who are of a passionate disposition (tanha-carita)
and those who are of a skeptical disposition (ditthi-carita). The
former type attains Arahatship through vipassana preceded by

Samatha, and the latter through samatha preceded by vipassana.

Again, these two paths correspond to the two faculties, faith and
wisdom. Those who have entered into the religious life through
strong faith are trained in the samdadhi path.  Practising
karmatthana meditation, experiencing psychic powers, they enter in
the end, as said in the above passage, the vipassana-path with a

view to the acquisition of full knowledge which leads to
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Arahatship.”

Within the Siitra, it is already taught that the full accomplishment of Buddhist
meditative praxis involves both Samatha and vipasyana. The following is an

example:

The elder, Mahanama, answers: “O Venerable Ananda, practicing
samatha, one eventually becomes accomplished in vipasyana;
practicing vipasyanda, one also eventually becomes accomplished
in Samatha. That is: a noble disciple (arya-sravaka) who practices
both Samatha and vipasyana and acquires the Elements of

Liberation (vimoksa-dhatu).*

This siatra from the Samyuktagama is cited is and elaborately discussed in the

MVS3:

As is said in the siatra: At that time, Ananda asked the elder,
Mahanama, “A bhiksu who dwells in an aranya, or under a tree or in
a secluded room, or in the cemetery — what are the dharma-s that
he can repeatedly practise? Then, the elder Mahanama told
Ananda, ... he should repeatedly contemplate on two practices:
Samatha and vipasyana. Why? He who has developed (1 {X;

paribhavita) his citta through Samatha is liberated resorting to
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vipasyana. He who has developed his citta through vipasyana is
liberated resorting to Samatha. He who has developed his citta
through samatha and vipasyana is liberated in respect of the three
elements (dhatu; p¥ ). What are the there elements? The
abandonment-element, the  detachment-element and the

cessation-element.*

Sarvastivada Abhidharma in fact deals at length on the distinctive natures of
samatha and vipasyana. One such discussion is in consideration of the
Sarvastivada Abhidharma tenet that the two of them are always co-nascent in
every instance of mental operation. That is: samatha corresponds to samadhi
and vipasyana corresponds to prajiia (also cf. section 4.1 above); and samdadhi
and prajiia are among the set of ten universal thought-concomitants
(maha-bhumika-caitta). This Abhidharma tenet beautifully demonstrates the
Sarvastivada understanding that the two are not mutually exclusive but rather,
complementary in function. But then, since they always occur together in one

and the same person’s mental stream, how can a Samatha-practitoner be

distinguished from a vipasyana-practitoner? The Sarvastivada answers that

they can be distinguished at the stage of preparatory practice (prayoga): If the
practitioner prepares himself mostly through Samatha, then when he finally
enters the Nobl Path at the stage of the Path of Vision (darsana-mdrga), he is

to be known as a samatha-practitioner. If he prepares himself mostly through
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vipasSyanda — studying and reflecting on the tripitaka teachings and discerning

the dharma-s (dharma-pravicaya) — then when he enters the Noble Path, he

is to be known as a vipasyana-practitioner.

Various other distinctions are also made. For instance: a samatha type is one
possessing blunt faculties and requires the help of others in making progress.
A vipasyana type is one possessing sharp faculties and progresses through his
own ability.”> Another distinction: a samatha-practitioner is a faith-pursuant
(Sraddhanusarin), a  vipasSyana-practitioner is a  Doctrine-pursuant
(dharmanusarin). Yet another distinction: A practitioner entering the Noble
Path by first cultivating Samatha is susceptible to retrogression. On the other
hand, a practitioner entering the Noble Path by first cultivating vipasyana is

not susceptible to retrogression.™

Despite the above distinctions between the two, it is important to note that the
most important aspect in the relationship between samatha and vipasyana is
“balance”. This relationship is epitomized in the meditation attainement
known as dhyana in which the two functioning of samatha and vipasyana are

fully harmonized (See infra, chapter on dhyana).
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4.5 Summary

From the information gathered in the MVS, we can see that, in keeping with
the Buddhas own teachings in the sitra, the Sarvastivada preserves the
consistent ancient Buddhist tradition that samatha and vipasyana practices are
complementary, rather than being mutually opposed in nature. Indeed,

accoding to Sarvastivada Abhidharma, in one and the same moment of cifta,

the two qualties — under the names of samdadhi and prajiia — co-exist and

together make possible the various forms of spiritual practices. At the same
time, they also have their own distinctive modes of functioning, and these
came to be elaborated in the commentarial and Abhidharma tradition. As
meditaion practices, both are neccesary, even though practitioners of different

temperament may focus on one or the other at the preparatory stage.
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NOTES

1

Edward Conze, Thirty Years of Buddhist Studies. Indian reprint (New Delhi,
2000), 213.

Schmithausen, Lambert. “On the problem of the relation of spiritual
practice and philosophical theory in Buddhism”, in : German Scholars on
India, Vol. 2 (New Delhi, 1976), 239.

One the relationship between the Sarvastivadin yogdcara-s and the
Mahayana Yogacara school, see also: KL Dhammajoti, “Sarvastivada,
Darstantika and Yogdacara — Some Reflections on their Interrelation”,
Journal of Buddhist Studies (Colombo, 2006), 184 ff. Also cf. supra,
chapter three.

Cf. Yin Shun, , 55— “J% f[ Eb = ﬁﬁj}?ﬁﬁﬂr VA (A Study of the Sastras
and Acaryas of the Sarvastivada and Other Schools). (Taipei, 1968), 365 ff.
MVS, 397b.

Venerable Analayo, in Satipat, 88.

Anguttara-nikaya, iii, 116.

Majjhima-nikaya, iii, 289. Cf. Samyutta-nikaya, v, 52; Anguttara-nikaya, ii,
247.

Majjhima-nikaya, iii, 290.

See also, Aniguttara-nikaya, i, 94: sankhara datthabba sammasitabba

vipassitabba ...
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Samyutta-nikaya, iii, 13. This statement of the Buddha is also quoted in the
northern Abhidharma texts. E.g. AKB, 385; AVN, 224: samahitacitto
yathabhiitam prajanati |

For another canonical passage laying equal emphasis on the two, we may
cite Theragatha, 584:

One should at the proper time, devote to the practice of samatha and
vipassand. (samatham anuyufijeyya kdlena ca vipassanam).
Anguttara-nikaya, ii, 157.

Majjhima-nikaya, 1, 494 ff.

This is in the context of the “seven dharma-s for appeasing disputes”
(saptadhikarana-samatha-dharmah, satta adhikarana-samatha dhamma;

+ [FE). Cf., Vinaya 1V, 207.

See KL Dhammajoti, “Samatha and Vipasyand in Abhidharma”, in
unpublished Lecture Notes for the Abhidharma course conducted in The
university of Hong Kong, 2008.

Dhammasangani, 10.

English translation from BM, 18, with slight adaptation.
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23

24

25

HIEL £/ 2% o | (T26, no. 1540, p. 614, c22-26)
T30, 450c.

T30, 450c.

See BM, 22.
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A very similar definition from the SgPS (T26, 375b) is translated by Prof
KL Dhammajoti in the lecture hand-out, entitled “Samatha and Vipasyana
in Abhidharma” of his lecture series on Abhidharma delivered at Hong
Kong University, 2008.
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29

30

31

32

33

Dhammapada 372: natthi jhanam apaiiiassa paiiia natthi ajjjhayato [
yamhi jhanam ca panina ca sa ve nibbanasantike | Udv XXXI, 25: ndasty
aprajiiasya vai dhyanam prajiia nadhyayatosti ca | yasya dhyanam tatha
prajiia sa vai nirvanasantike |

- here seems to be error for ZT.

T26, 375b—c. My translation here is adopted from KL. Dhammajoti’s
Abhidharma lecture hand-out, HKU, 2008.

BM 342.
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HEEREDLH - Also cf. Anguttara-nikaya, xvii, 170.

e £ f ia, sitra 424, T2,118b—c. This Sarvastivadin siitra does not seem to
have a corresponding version in the Pali.

MVS, 147c-148a. The English translation here is adapted from KL
Dhammajoti’s Abhidharma lecture hand-out, HKU, 2008. In this hand-out,
Dhammajoti further examine the meaning of “liberated in respect of the
three elements”, utilizing important textual material from the Abhidharma
texts as well as the YBS.
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For other similar distinctions made in the Abhidharma texts, cf.

Dhammajoti’s Abhidharma lecture hand-out, HKU, 2008.
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Chapter 5 — Samadhi

5.1 The central importance of samadhi in the Buddhist

training

Samadhi is key term for the Buddhist concept of meditation. One major reason
for my rendering of this term as “equipoise” is in fact to indicate that it stands
for much more than just “concentration”, a translation commonly found in
many English books on meditation. Being derived from sam-a—/ dha, it
conveys the sense of perfect mental equipoise or full integration of the whole
being. Its central importance in the Buddhist scheme of spiritual progress
becomes obvious when we consider the fact that the whole spiritual path is
prescribed as a threefold training (sikkha; siksa): Sila—samadhi—prajiia
(‘ethical living—equipoise—wisdom’). It shows that ethical alignment is only the
first step on the basis of which one must strive for meditative equipoise. It is
finally on the basis of equipoise that one can attain the liberative wisdom,
transcending all duhkha inherent in samsaric faring. Put differently: liberative
insight is possible only through a process of mental training culminating in a

total transformation of consciousness. This transformation is samadhi.

Its importance is also underscored in another equally important prescription of
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the Buddhist path, the Noble Eightfold Path (aryastangika-marga) of which it
is the last component: 1. samyag-drsti, 2. samyak-samkalpa, 3. samyag-vaca, 4.
samyak-karmanta, 5. samyag-ajiva, 6. samyag-vyayama, 7. samyak-smrti, 8.
samyak-samadhi. In this important schme, we can hardly imagine that the
Buddhists intend to teach that their complete path of practice culminates in

nothing more than just “concentration”.

Moreover, as we have seen in the previous chapter, the Abhidharma tradition,
whether Theravada or Sarvastivada, understands samadhi as comprising both
Samatha and vipasyana which together represent the whole of mediatative

praxis.

5.2 Types and intrinsic nature of samadhi

In Abhidharm terms — especially in terms of Dharmatrata’s explanation on
sarvastivada — although the intrinsic nature of samddhi (and for that matter,
for any truly existent dharma) always remains the same, there are many modes
(bhava) of its operation.! Thus, Sarvastivada Abhidharma speaks of different
types of samadhi. In this chapter, however, I shall mainly focus on the set of
three types of samadhi; other topics related to samadhi are given elsewhere in

the present thesis.
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5.2.1 Samadhi as one of the ten universal thought-concomitants

(mahabhiimika-caitta)

According to the doctrines of the Sarvastivada, samadhi is one of the ten
mahabhiimika (universal) dharma-s. Mahabhiamika are caitasika dharma-s
(thought concomitants) that arise whenever a citta arises. The other nine
mahabhiimika dharma-s are vedana (sensation), cetana (volition), samjiia
(ideation), chanda (predilection), sparsa (contact), prajiia (understanding),
smrti (mindfulness), manaskara (mental application) and adhimoksa
(resolution). The importance of samadhi for the Sarvastivada is also

underscored by the MVS in describing it as the predominent caitta (thought

concomitant).
Question: Why it is called “predominent caitta”?
Answer: That caitta is samadhi. There is no samadhi which has

great power, great function and capacity of achieving
great accomplishments like that of the four dhyana-s.

That is why it is solely called the predominent caitta.”
We must of course remember that the MVS is here speaking in the context of

dhyana, and samadhi refers to that of dhyana. Thus, samddhi as the

predominant caitta here is to be understood in the sense that the dhyana-s are
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predominant in their great efficacies spiritual qualities (guna; “J/f#).

The doctrine that samadhi is a universal thought-concomitant means that in
every instance of mental activity, there is an element of concentration. this
element is contributed by the unique force in the universe known as samadhi.
This doctrine also entails that even the so called “dispersion/distraction”
(viksepa)® is also a form of samadhi, albeilt in the form of an extremely weak
concentration. It further implies that there be spiritual positive and negative
samadhi. The former belongs to the class known as “proper samadhi”’. The
later pertains to “false samdadhi” (mithya samadhi), such as that conjoined with

the thougjt of hatred of an evil magician, capable of killing an enemy.

5.3 The threefold samadhi as gateways of liberation

(vimoksa-mukha; SEf)

In Abhidharma, the important Buddhist doctrine on samadhi, known as the
three gateways of liberation, came to be well developed. These are:
“emptiness” (Siunyata; %), “aspiration-less” (apranidhi; apranihita; = 5) and
signless (animitta; = H'). However, the Sarvastivada reminds us that this is
only one of the doctrinal perspective — albeit a very important one — on

samadhi; and in fact samadhi can be classified from many different
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pers[ectives. The MVS explains thus.

There are three samadhi-s, namely, emptiness, aspiration-less and
sign-less. However, for samadhi, one should also say that there is

2

only ‘“one,” that is the caitta which is under the mahabhimika
dharma-s called “samddhi.” And, one of the five spiritual faculties
(pancedriyani) is called the samadhi faculty; one of the five spiritual
powers (panca-balani) is called samadhi power; one of the seven
enlightenment-factors (sapta bodhyanga) 1is called samadhi
enlightenment-factor; one of the limbs (i.e., components) of the
Noble Eightfold Path called proper samadhi (samyak-samadhi). Or
rtaher, one should say, there are “two”: i.e., defiled or non-defiled,
non-liberated or liberated, linked or non-linked (to the three spheres
of existence). Or one should say, there are three like what is said
above (i.e., defilement, liberation and linkage). Or one should say,
there are four: i.e., those linked to the “three spheres of existence and
the “one” that is non-linked. Or rather, one should say that there are
five: i.e., those linked to the “three” spheres of existence, to the

trainee and to the non-traninee. And so on until, if it is classified in

terms of series of moments, there are immeasurable samadhi-s.*

It is explained that although there are immeasurable types of samadhi, the

three noted in the introduction to this section are emphasized because they are

143

f

|

e
IS

b




established from three specific perspectives: counteraction (pratipaksa; ’iﬁﬁf‘,),
intention (asaya; #4-~) and cognitive object (alamaba; "4:). The MVS gives
detailed adhidharmic analyses of these basic forms of samadhi originating

from the three perspectives.

(1) The emptiness samadhi designated on the basis of counteraction

(pratipaksa)

From the perspective of counteraction, it is the samdadhi of emptiness
because it is the counteraction for the view of existent-self

(satkaya-drsti).

Question: The samadhi of emptiness has two modes of activity,
emptiness and no-Self. The view of existent-self has
two modes of activity, Self and what pertains to the
Self. Among these, which modes of activity counteract

which modes of activity?

Answer: By means of the mode of activity of no-Self
(anatman)it counteracts the mode of activity of Self
(atman). By means of the mode of activity of
emptiness to counteract the mode of activity of what

pertains to the Self (atmiya). Further, it uses the mode
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of activity of no-Self to counteract the five views of
Self. It uses the mode of activity of emptiness to
counteract the mode of activity of fifteen views of
what pertainis to the Self. Just as how the modes of
activities of the “view of the Self” and the “view of
what pertains to self” are counteracted, likewise, are
the modes of activity of the “view of mine” and the
“view of what pertains to me” counteracted

Furthermore, it uses the mode of activity of non-Self
to counteract the mode of activity of the attachment to
the Self. It uses the mode of activity of emptiness to
counteract the mode of activity of the attachment to
what pertains to the Self ... Further, by means of the
mode of activity of non-Self, the mode of activity that
“the skandha-s are self” is counteracted, by means of
the mode of activity of emptiness, the mode of activity
that “the Self exists in the skandha-s” is counteracted.
Likewise for the counteractions of the modes of
activities “the ayatana-s are the Self” and of “the Self
exists in the ayatana-s’; also, “the dhatu-s are the

Self” and of “the Self exists in the dhatu-s>
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(2) The “aspiration-less samadhi designated on the basis of “intention”

(asaya)

That perspective of intention refers to the intention of those
practitioners of the aspiration-less samadhi; for, they doi not aspire

for the dharma-s pertaining to the three spheres of existence.

Question: Do they also not aspire for the Noble Path?

Answer: Although it is not that they totally do not aspire for the
Noble Path, but their intention is not inclined to (/does
not aspire for) the Noble Path of the three spheres of
existence on account of being existence. Thus, they

also no aspiration.

Also, their intention is not inclined to the Noble Path
of the five aggregates on account of its being

aggregates. Thus, they also no aspiration.

Also, their intention is not inclined to the Noble Path
of the three periods of time on account of its falling

within temporality. Thus, they also no aspiration.

f
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Question:

Answer:

Also their intention is not inclined to the Noble Path of
various forms of duhkha on accocunt of its being in a
successive continuity with duhkha. Thus, they also no

aspiration.

If this is so, why do they practice the Noble Path?

They practice the Noble Path for the sake of attaining

Nrivana.

The practitioners reflect as follows: “Through what is
the ultimate Nirvana achieved?” After thinking over,
they know that they necessarily have to go through the
Noble Path. Thus, although they have no
inclination/aspiration, they must practice it; just as one

has to rely on a boat in passing through a rapid.°

(3) The signless samadhi established from the perspective of cognitive

object (alamabana)

That perspective of cognitive object refers to that of the signless
samadhi, for, this samadhi is devoid of the ten signs (nimitta). That is,

it is devoid of the signs of: visual form (rupa), sound, smell, taste,
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contact, male, female, production (jati), deterioration (jara) and

cessation (nirodha).

Furthermore, “sign” refers to the skandha-s. The cognitive object of
this samadhi is devoid of the signs of the skandha-s; hence it is called

called “sign-less”.

Furthermore, “sign” refers to time (adhvan), to sequential order, to
gradation. The cognitive object of this samadhi is devoid of the signs

of these; hence it is called called “sign-less”.’

According to some: all the three samadhi-s are established from the
perspective of the different counteractions. That is, the samadhi of
emptiness counteracts directly the view of the existent-Self; the
aspiration-less samdadhi counteracts directly the irrational adherence
to abstentions and vows; the sign-less samdadhi counteracts directly
doubt. With these (counteractions) as the beginning, all the remaining

[hindrances] can be counteracted.

According to some others: All the three samadhi-s are established in
accordance with their different modes of activity. That is, the samadhi
of emptiness has the modes of activity of emptiness and non-Self; the

aspiration-less samdadhi has the modes of activities of duhkha and
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impermanance and the four respective modes of activities of
samudaya and marga. The signless samadhi has the four modes of
activities of nirodha. Therefore there are only three types of

samadhi-s established.?

The Prajiiapti-sastra offers a similar analysis of the three types of samadhi,
distinguishing them mainly by differences with respect to mode of activity and

counteraction:

The Prajiiapti-sSastra has the following explanation at the beginning:

The samdadhi of emptiness is emptiness, but not aspirationless or
signless. The aspiration-less samadhi is aspiration-less, but not
emptiness or signless. The signless samddhi is signless, but not
emptiness or aspiration-less. Why? Because the modes of activity of

these three are different.

In that very same sdastra, a second explantion is given:

Samadhi of emptiness is emptiness and of aspiration-less, but not
signless. The aspirationless samadhi is aspiration-less and emptiness,
but not signless. The signless samdadhi is only signless, but neither

emptiness nor of aspirationless.

Question: Why are (the samddhi of) emptiness and the
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Answer:

aspirationless have modes common to them while the

signless is unique?

This is because of the differences and similarities at the
initial attainment. That is, if one relies on the samadhi
of emptiness to enter into samyaktva-niyamavakranti
(I~ ¥4 ) (i.e., darS$ana marga), during the four
moments of abhisamaya of the truth of suffering, one
also cultivates the aspiration-less. If one relies on the
aspiration-less samadhi to enter into
samyaktva-niyamavakranti, during the four moments of
abhisamaya of the truth of suffering, one also cultivates
emptiness. That is why (the samadhi-s of) emptiness
and the aspiration-less have common modes. During
the initial attainment of the signless (samadhi), one

cultivates the modes specific to it, but not other.

Furthermore, this is because of the differences and
similarities at the initial counteraction. That is, for the
samadhi-s of emptiness and the aspiration-less, during
the stage of initial counteraction, they both can
counteract those defilements that are abandonable

through the insight into duhkha, etc. For the signless
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Question:

Answer:

samadhi, at the stage of initial counteraction, it can
only counteract those defilements that are abandonable

through the insight into nirodha.

In that very sastra, again it explains like this:

The samdadhi of emptiness is emptiness, and also
aspiration-less and signless. The aspiration-less
samadhi 1s aspiration-less, and also emptiness and
signless. The signless samadhi is signless, and also

emptiness and aspirationless.

Why, for these three (samddhi-s), each one of them

possesses three?

Because the intrinsic nature of each one of them is
enwowed with three significations. That is, each one of
them is impermanent, non-eternal, not unchanging, not
the Self and not what pertains to the Self. Therefore,

they are all called emptiness.

Having no aspiration for the growth of greed, hatred

and ignorance etc. and future birth — therefore they

are all said to be aspiration-less. Being devoid of the
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seven signs of riipa, sound, smell, taste, contact, male

and female — therefore they are all said to be signless.’

54 The nomenclature and meaning of the three types

of samadhi

The Sanskrit word samadhi can be broken down into sam, a and dhi. Sam
means completely or fully, @ means completely and has the additional sense of
properly, and dhi comes from the root v'dha, which means to sustain. In other
words, samadhi means to sustain in a complete, full, even and balanced
manner. The MVS, in this same context, proceeds to give an in-depth analysis

of the nomenclature of samadhi from various perspectives.

Question: Why it is called samdadhi?

What is the meaning of samadhi?

Answer: Because of three reasons, they are called samadhi.
First, even-ness (< &); second, sustenance (%Frﬁ); and
third, homogeneous continuation (#f!{I]#f!5& ). For
“even-ness”: from beginningless time, thought and

thought-concomitants are perverted by defilements,
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evil practices and wrong views, so that they operate in
a crooked manner. Because of the power of this
samadhi, thought and thought-concomitants can
operate upon the objects in a straight and even manner;

that is why it is called samadhi.

For “sustenance”: from beginningless time, thought and
thought-concomitants operate upon the objects in a
scattered manner; With the power of this samdadhi as
the expedient, thought and thought-concomitants are
sustained to abide on one object; that is why it is called

samadhi.

For “homogeneous continuation”: from beginningless
time, thought and thought-concomitants continue as
heterogeneous series — skilffful, defiled, or neutral.
Because of the power of this samadhi, it becomes a
series of a single species of merely wholesome, that is

why it is called samadhi.

Furthermore, because of three reasons, it is called samdadhi. That is, (1)
abiding in a single object, (i1) abiding continuously, and (ii1) proper

contemplation.
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Furthermore, because of three reasons, it is called samdadhi. That is, (1)
it sustains the body, making it even, (ii) it sustains theskillful
dharma-s so that they are not dispersed, (iii) it ensbles the skillful

thoughts to operate evenly.

Furthermore, because of three reasons, it is called samddhi. That is, (1)
it constantly does not relinquish the cognitive object, (ii) it sustains
various excellent (visista; 15 ) skillful dharma-s, (iii) it enables

Samatha and vipasana to abide on a single object and operate evenly

The great master Vasumitra says: “Why it is called samdadhi?”
Because it sustains numerous types of skillful citta and caitta-s so
that they can continuously operate on a single object in an even
manner, so it is called samdadhi. He further says: it holds evenly, hence
called “even holding” (=~ }‘:\]“; this is the Chinese rendering of
samadhi). It is just like one who holds a baby is called the
baby-holder; one who can hold water is called water-holder; one who
can hold a balance is called a balance-holder. This is also so; it can
hold hold various types of excellent and even dharma-s, hence called

samadhi.

The great master Dharmatrata says, this samddhi (‘even holding’) is
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also called samapatti (‘even attainment’, = =) ... Here, it refers to
the holding/sustaining of skillful citta-s and caitta-s which can
therefore operate evenly in a series. It does not refer to the case of the

unskillful or neutral dharma-s."°

5.5 The relationship between the three forms of

samadhi and liberation

The three forms of samadhi are known as the three gateways of liberation
because each plays a vital role in the pursuit of nirvana. They are in fact
dcalled “gateways of liberation” on account of the fact that they lead to the
attainment of Nirvana which is liberation. In the following passages, the MVS
provides an in-depth analysis of their arising and specific functions along the

spiritual path of progress:

These three samadhi-s are also called the three gateways of liberation.

Question: What are the differences between the samadhi-s and

the gateways of liberation?
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Answer:

Question:

Answer:

Question:

The samadhi-s may be with-outflow or outflow-free.

Gateways of liberation are exclusively outflow-free.

Why are the gateways of liberation exclusively

outflow-free?

It is not logically proper (na yujyate) that a gateway of

liberation is with-outflow and conduces to bondage.

From what perspective 1s a gateway of liberation
established/designated? Is it from the perspective of
samyaktva-niyamavakranti? Is it from then perspective

of the exhaustion of the outflows (asrava-ksaya)?

What is the fallacy (involved in each case)?

If it 1is based on the entrance into
samyaktva-niyamavakranti that a gateway of liberation
1s established, then only those samddhi-s conjoined
duhkhe dharma-jiiana-ksanti can be called gateways of
liberation.

If it is based on the extinction of outflows that a
gateway of liberation is established, then only the

diamond-like samadhi (vajropama-samadhi) can be
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Answer:

called a gateway of liberation.

It should be said as follows: gateway of liberation is
established from both perspectives. However, gateways
of liberation collectively include all outflow-free
samadhi-s. That 1s, all Noble Paths are called
samyaktva-niyamavakranti. The acquisition of all Noble
Paths are called “entrance” (avakranti); the
abandonments of defilements are all called exhaustion

of outflows.

The samadhi-s associated with the four paths (namely
worldly path, darsana-marga, bhavana-marga and
aSaiksa-marga) are all endowed the meaning of

exhaustion.

For example, at the moment immediately after the
Supreme  Mundane  Dharma  when  duhkhe
dharmajnanaksanti arises, the attainment of the
samadhi of emptiness is called the entrance into
samyaktva-niyamavakrant. At the moment immediately
after the direct realization of duhkha when the direct

realization of samudaya arises, the attainment of the
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Question:

Answer:

samadhi of no will 1s also called

samyaktva-niyamavakrant.

At the moment immediately after the direct realization
of samudaya when the direct realization of nirodha
arises, the attainment of the signless samadhi is also
called samyaktva-niyamavakranti. The same applies to
the outflow-free samadhi-s which arise immediately

after all other stages.

At the stage of darsana-marga, the three outflow-free
samadhi-s arise individually, and the outflows are
exhausted individually. At the stage of bhavana-marga,
the three outflow-free samadhi-s arise collectively, and
the outflows are exhausted collectively. At the stage of
non-trainee, the three outflow-free samddhi-s arise
collectively, and the outflows are abandoned (prahina)
collectively; it is also called exhaustion of outflows.
Therefore, the outflow-free samadhi-s are collectively

subsumed under the three gateways of liberation.

Why are they called gateways of liberation?

Nirvana 1s called liberation. Basing on these three
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samadhi-s, one can move towards the realization of
liberation; therefore they are called gateways of
liberation.

Furthermore, they are like a shield [in a battle];
therefore they are called gateways of liberation. Just as
in a battle, a shield is first used to guard against the
enemy, a sharp sword is then used to cut down his head,
making it fall onto the battle ground, so that one can
move on as one wishes. Likewise, when the
practitioner is battling with a defilement-enemy, he first
uses the shield of the three gateways of liberation to
guard against the defilement-enemy, and subsequently
uses the sword of the outflow-free prajiia to cut off the
endowment-head (‘endowment’ here is in the technical
sense of samanvagama = prapti)'' of the defilement,
causing it to fall onto the ground of non-endowment
(samanvagamai), so that he can move on towards

Nirvana in accordance with his original resolve.

The Siitra says, concentration'” is the proper path
(samyag-marga), non-concentration is the false path
(mithya-marga). The concentrated (samahita) citta can

attain liberation, not the non-concentrated citta.
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Thus, the three outflow-free samadhi-s, and not the

with-outflow samadhi-s, are gateways of liberation."

5.6 Summary

Samddhi is a key concept in the Buddhist doctrine on meditative praxis. In
Sarvastivada Abhidharma, this concept came to be highly developed. Samadhi
essentially signifies a state of perfect integaration — and much more than just
mere ‘“concentration” in the ordinary sense — of psycho-physical energies
which renders the whole being of the practitioner fit for the attainment of
spiritual insight. One of the most important teachings concerning samadhi is
the doctrine of the threefold samadhi: Sinyata-, apranidhi-/apranihita- and
animitta. Importantly, these three are called “gateways of liberation” because
through them one is said to be able to attain Nirvana (= “liberatoion”). The
compilers of the MVS explain that these three are so designted from three
respective perspectives: 1, counteraction of the defilements, particularly the
existent-Self view; 2, the meditator’s disinclination towards (non-aspiration for)
whatever that is conducive to samsaric existence; 3, the cognitive object of

meditation being devoid of the ten mental signs of visual objects, etc.

160

f

|

e
IS

b




NOTES

For a good discussion on Dharmatrata’s theory, see KL Dhammajoti,
Sarvastivada Abhidharma, 4™ edition, (Hong Kong, 2009), 119 ff.

MVS, 417, c21-24.

See Wei Shan, “Samadhi and viksepa in Sarvastivada Abhidharma”. In:
JCBSSL, vol 111, 190 ff.

MVS, 538, a19-27.

MVS, 538, bl-17.

MVS, 538, b17-27.

MVS, 538, b27-c2.

MVS, 538, ¢3-10.

MVS, 538, ¢10-29, 539, al.

MVS, 539, a3-29.

When a defilement is initially acquired or re-acquired after having been
lost, it is called an acquisition (prapti; ) of the defilement. When it has
been acquired and continues in the state of being acquired, it is called an
endowment (samanavagama; =5 ¥if) of it.

7£; to be understood as mental integration (even though I have used the
word “concentration” here) in the proper sense of samadhi.

MVS, 539, a18-540,a20.
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Chapter 6 — The Five Hindrances

To be successful in meditation, one must investigate the factors that affect this
praxis. The consideration of hindrances (nivarana-s) is of great importance to
Buddhism as a soteriological system, and thus the doctrine of the five hindrances

came to be extensively elaborated in the Sarvastivada Abhidharma.

Starting from the Buddha’s own teachings in the sitra-s,' Buddhism teaches that a
meditator must overcome five hindrances to succeed in his meditative practices.
The following is an example from the Samyuktagama which is in the context of

describing the practice of the mindfulness of breathing:

This bhiksu, ... well protects his body and guards the faculties ...
Under a tree or on the ground in the open space, he sets his body
upright and establishes mindfulness right in front of him. He abandons
sensual greed in the world, and becomes purged of craving, hatred,
torpor, distraction and remorse. He eliminates doubt ... freed from the

five hindrances.’

As we have seen in Chapter 3, the important doctrine of the avatara-mukha and
the five methods of stilling the mind were developed in the Abhidharma to counter
these hindrances. As they are progressively overcome, meditation becomes
smoother, and the practitioner advances accordingly. From a certain perspective,
we can say that an enlightened person — one whose consciousness has been fully

transformed spiritually — is totally freed from these hindrances.
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6.1What are the five hindrances?

The Sanskrit word that is rendered as “hindrance” is nivarapna (Pali: nivarana),
which means ‘“covering.” The Sarvastivada Abhidharma enumerates the five
hindrances that are identified in the sirtra-s: sensual desire (kama-raga; F"[ﬁi)
malice (pratigha; P& =.), torpor-drowsiness (styana-middha; ‘I‘Fﬁ TEEE A,
restlessness-remorse (auddhatya-kaukrtya; fi7RR. (%) and doubt (vicikitsa; =2).

These are found in the sphere of sensuality as they are always unskillful.*

An orthodox Sarvastivada work, Skandhila’s Abhidharmavatara, explains that the
five hindrances are so named because they are obstacles to the Noble Path,
detachment, and the roots of skillfulness, which are preparatory (prayogika) for
the preceding two.” The MVS also lists these hindrances and gives a similar

definition of nivarana (%;):

Question:  Why they are called hindrances? What does hindrance (3;)

mean?

Answer: It means obstructing, covering, breaking, ruining, causing
to fall and causing to lie down. Out of these, obstructing
means hindrance because it obstructs the noble path and
the roots of skillfulness which are preparatory for the

noble path, it is thus called hindrance.

As the above passage illustrates, the MVS identifies a hindrance as not only that
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which obstructs but also that which covers, breaks, ruins and causes falling or

lying down.°

It then explains that ignorance constitutes a sixth hindrance but is not enumerated
among the five hindrances because of its grave nature as a defilement. It is

therefore separately taught as a distinct hindrance:

Some may give rise to the doubt that there are only five hindrances and
1gnorance is not a hindrance. To remove this doubt it is here stated that
there is a sixth hindrance, i.e., avidya-nivarana . . . Although
avidyanusaya 1s also a nivarana, it is not mentioned among the five
nivarana-s owing to its heaviness; the Bhagavat has designated it
separately as the sixth nivarana: avidya is mentioned separately because
it is heavy compared to the previous five nivarana-s which are of equal

strength.”

To explicate the various meanings — covering, breaking, ruining and causing to
fall or lie down — a simile is taken from the sitra-s, in which the five hindrances
are likened to five large trees whose seeds are small but twigs and trunks are large
enough to cover other, smaller trees. As a result, the stems and branches of the
smaller trees wither and fall off, and these trees can produce neither flowers nor
fruit. In the same way, the mind-tree of a being in the sensuality sphere is blighted
by the five hindrances and collapses, and thus the seven factors of enlightenment
(bodhyarnga; <) cannot be developed nor the four fruits of spiritual attainment

(Sramanya-phala; V'JI[[HN) be obtained.
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Although these adverse effects can also be produced by other defilements, only
the five obstacles listed above are specifically identified as hindrances in the
sutra-s. Various explanations for this are given in the MVS, including the

following.

(1) Venerable Par$va says that the Buddha classifies those dharma-s with an
intrinsic  nature, characteristics, power and function bearing the
characteristics of a hindrance as hindrances. Those which do not have the
characteristics of a hindrance are not classified as hindrances.®

(i1)) Venerable Ghosaka says that the five hindrances are much greater obstacles
to the Noble Path and operate more swiftly than other defilements.

(iii) These five are grouped together because they function as obstacles during

the stages of both cause and effect. This is further elaborated:

At the stage of cause, when any one of the five arises, there cannot be
the arising of even what is with-outflow (impure) wholesome or neutral

%(L?E'), less still the Noble Path. At the stage of fruit, they constitute the
obstacles because they can cause the falling into the unfortunate realms

(durgati; %) and thus generally obstruct all virtues.’

A detailed analysis of the intrinsic nature of the five hindrances is given in the

MVS as follows:

Question:  What is the intrinsic nature of the five hindrances?

Answer: The intrinsic nature is the thirty entities (instances of
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existence) in the sensuality sphere. For sensual-desire and
malice, each pertains to the five -categories of
abandonability (pasica-prakara-praheya) in the sensuality
sphere, totalling ten. For torpor and restlessness, each
pertains to the five categories of abandonability in the
three spheres; they are either non-wholesome or neutral,
but only the non-wholesome ones are established as
hindrances; thus there is a total of ten entities. Drowsiness
pertains to the five categories of abandonability in the
sensuality  sphere; they are either wholesome,
non-wholesome or neutral, but only the non-wholesome
ones are established as hindrances, thus there are five
entities. Malice is abandonable through cultivation and is
either wholesome or non-wholesome. Only the wholesome
one is established as a hindrance, thus it has only one entity.
Doubt pertains to the five categories of abandonability in
the three spheres, they are either non-wholesome or
neutral. Only the unwholesome ones are established as
hindrances, thus they have four entities. Because of the
above, the intrinsic nature of five hindrances are thirty

entities of the sensuality sphere.'

The MVS then discusses the features of the five hindrances:

Question:

What are the characteristics of Hindrances?
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Answer:

Venerable Vasumitra says that intrinsic nature 1is
characteristic and characteristic is intrinsic nature, because
the intrinsic natures and characteristics of all dharma-s are
mutually inseparable. Furthermore, craving for sensual
pleasure is the characteristic of sensual desire; feeling
hatred and anger about other sentient beings is the
characteristic of malice; the bogging down of mind and
body is the characteristic of torpor; excited movement of
mind and body is the characteristic of restlessness; causing
the mind to be blur and reduced is the characteristic of
drowsiness, causing the mind to turn into the state of being
regretful is the characteristic of remorse, causing the mode
of activity of mind to be indecisive is the characteristic of

doubt.!!

6.2 Mode of operation of the five hindrances

The five hindrances are also set apart from all other defilements based on their
manner of operation. First, unlike the others, they arise in the majority of sentient
beings in the sphere of sensuality and have a subtle mode of activity. Those beings
excluded comprise, among others, individuals in hell who are undergoing grave
suffering, in whom the defilement of conceit (mana; &) cannot arise, and small
animals, such as shrimp, which lack sufficient intelligence to generate the

defilement of view (drsti; fl).
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According to Venerable Ghosaka, the defilements other than the five
hindrances can also obstruct the Noble Path. But these five manifest
repeatedly and have a very subtle mode of activity. Hence they are

specifically established [as hindrances]."

The implication is that subtle modes of activity are not easily detected by sentient
beings; hence, the five hindrances operate successfully as obstacles to spiritual
progress. To a much greater extent than other defilements, they obstruct
concentration and the fruit of concentration and impede sentient beings in the
three spheres in their pursuit of the abandonment of defilements, nine universal

knowledges (parijiia), Noble Path and four fruits.

The operation of each of the five hindrances produces a different kind of damage:
sensual desire thwarts the abandonment of all sensual desire dharma-s; malice, the
abandonment of all bad dharma-s; torpor-drowsiness, vipasyana; and
restlessness-remorse, samatha. Sensual desire and malice destroy and obstruct the
aggregate of precepts, torpor-drowsiness destroys and obstructs that of
understanding and restlessness-remorse destroys and obstructs that of

concentration.

The individual operation of the five hindrances is summarized as follows. Doubt
can arise among ordinary worldlings (prthagjana-s), whereas the other four
hindrances can arise among both saints and ordinary worldlings. Also, the
defilements operate through either joy or sadness. Sensual desire operates only

through joy, whereas malice, remorse and doubt operate only through sadness.
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Torpor-drowsiness can operate by either of these modes of activity."

Regarding the subtlety of its operation, a defilement is categorized in the MVS as

either an anusaya or a non-anausaya:

All defilements are either anusaya (&%) or non-anusaya (ZHEY). In
the case of sensual desire, malice and doubt hindrances, generally
speaking, they are anusaya(s). In the case of torpor-drowsiness and

restlessness-remorse, generally speaking, they are non-anusaya(s)."

In the Sarvastivada tradition, although a defilement is generally called a klesa, it is
also known by other terms among which “anusaya” (“proclivity”) is important.
Anusaya is derived from anu (subtle) and v s7 (lie down, sleep), which together
convey the subtlety of a defilement. That is: because defilements are so subtle,
they are difficult to detect. The term anusaya emphasizes that we continuously
possess these defilements and cannot detect their arising unless we have sufficient

awareness.

6.3 Abandonment and counteraction of the five

hindrances

Successful meditation requires the counteraction of the five hindrances.
Accordingly, the Abhidharma elaborates how this can be achieved. First,

concerning the different categories of abandonability, the MVS says:
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Hindrances are designated as being only five types [as] defilements
correspond to one category of abandonability, or four categories or five
categories. Thus, the enumeration of remorse is intended to correspond
generally to one category. For doubt hindrance, it is intended to
generally correspond to four categories. The remaining hindrances, they

are intended to correspond generally to all the five categories."

The MVS then lists the five categories of abandonability: 1) through insight into
unsatisfactoriness (duhkha), 2) through insight into the origin of unsatisfactoriness,
3) through insight into the cessation of unsatisfactoriness, 4) through insight into
the path leading to the cessation of unsatisfactoriness and 5) through the path of

cultivation (bhavana-marga). It notes:

All defilements are either abandonable merely through insight, or
merely through cultivation, or through both insight and cultivation. The
enumeration of doubt hindrance is intended to refer collectively to
those abandonable merely through insight. The enumeration of remorse
1s intended collectively to those abandonable merely through
cultivation. The enumeration of the remaining hindrances is intended to
refer collectively to those abandonable through both insight and

cultivation.'®

The five hindrances are also discussed in the Abhidharma in terms of their
grouping based on three important aspects: source of nourishment,

antidote/counteraction and the shouldering of a burden. The notion of nourishment
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refers to the fact that the body, mind and mental factors (thought-concomitants)
require sources of sustenance: for example, the body is sustained by food. This

doctrine is inherited from the sitra-s.

Regarding the source of nourishment and counteraction, sensual desire is
nourished by a beautiful and excellent appearance and contemplation of the
impure is its antidote. Hence, it is established as an individual hindrance. Malice is
nourished by the appearance of hatefulness and the meditation on loving kindness
1s its antidote. Hence, it too is established as an individual hindrance. The
hindrance of doubt is nourished over three periods of time, the past, present and
future, and the contemplation of conditioned co-arising is its antidote. Hence, it is

also established as an individual hindrance.

In contrast, both torpor and drowsiness are nourished by five dharma-s —
exhaustion/tandri, disgust/arati, yawning/vijrmbhika, imbalanced diet/bhakte
asamata and sinking of the mind/cetaso linatva)'” — and have vipasyana as their
antidote. Hence, they are collectively established as an individual hindrance.
Likewise, both restlessness and remorse are nourished by four dharma-s — the
seeking of relatives, land and living forever and the memory of past happiness —
and have samatha as their antidote. Hence, they are collectively established as an

individual hindrance.

Finally, sensual desire, malice and doubt can individually bear the full burden of
one hindrance. Hence, each is established as an individual hindrance. In contrast,
torpor and drowsiness can bear the full burden of a single hindrance only on a

joint basis, and thus they are collectively established as an individual hindrance.
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Restlessness and remorse are collectively established as another single hindrance

for the same reason.

6.4 Sequential order of the five hindrances

The Abhidharma also explains the sequence of the five hindrances (sensual desire,
malice, doubt, torpor-drowsiness and restlessness-remorse). The Buddha
enumerates them in this way based on the order of their arising. The MVS
explains that their order is given to facilitate (“be in accordance with”; [#&"fi) the
instructor and learner. It cites the following explanation given by Vasumira. First,
sensual desire arises on account of the pleasant objects that one experiences.
When these pleasant objects are lost, malice arises. When one dwells on this loss,
the mind is weakened and torpor arises. Then, the mind becomes depressed and
sinks, and drowsiness arises. This leads to restlessness, which in turn gives rise to
remorse (kaukrtya; {7 “badly done”). Remorse takes the form of regretting
either the good or bad deed that one has done and feeling that one should not have

done it, which leads to doubt.'

6.5 Summary

To achieve success in his meditation practices, the practitioner must have a
thorough understanding of the five hindrances. He must learn their intrinsic nature,

characteristics and modes of operation, and how they can be overcome. The MVS
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provides a wealth of information to aid the practitioner in these endeavors by
elaborating on the doctrine of the five hindrances, which is taken from the

Buddha’s own teachings in the sitra-s.
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Chapter 7 — Mindfulness of Breathing

71 The importance of mindfulness of breathing

Mindfulness of breathing (Sanskrit, anapana-smrti; Pali, anapana-sati) is
considered to be one of the most important methods of mental training in
Buddhism, and is recommended by the Buddha in various sitra-s. In the
Samyutta-Nikaya,' he calls this meditation Ariya-vihara (“abode of the Saint”),
Brahma-vihara (‘“abode of the Brahma”) and Tathagata vihara (‘“abode of the

Tathdagata/Buddha”).

In the Sarvastivada, we find a similar description in Abhidharma texts. The

following passage is taken from the MVS:

What is the abode of the Saint?
What is the abode of the Deva?
What is the abode of the Brahma?
What is the abode of the Buddha?
What is the abode of the Trainee?

What is the abode of the Non-trainee?

The answer [in each case] is “mindfulness of breathing”.
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Why? Because mindfulness of breathing enables the trainees to
attain the unattained and the non-trainees to attain the state of
happiness in the present life (drstadharma-sukhaviharaya; 5% %%
{=). Because mindfulness of breathing is outflow free, it is called
the abode of the saints (@rya). Because its intrinsic nature is shining
and pure, it is called the abode of the deva-s. Because its intrinsic
nature is calm and peaceful, it is called the abode of Brahma.
Because all Buddha-s abide there frequently, it is called the abode
of the Buddha. Because it is the attainment of the trainees, it is
called the abode of the trainee. Because it is the attainment of the
non-trainees, it is called the abode of the non-trainee. Because
through mindfulness of breathing, superior abhisamaya is attained
and defilements are abandoned, it is called the attainment of the
unattained. Because through this, the non-trainees can attain the
unshakable liberation of the mind (akopya-ceto-vimukti; 1< i
), it is called “happiness in the present life”. Because this
mindfulness of breathing can induce sainthood, it is called the
abode of the saints. Furthermore, because it can induce
non-traineeship, it is called the abode of the non-trainee. Because
through this meditation, trainees can attain arahat-hood, it is called
the attainment of the unattained. The non-trainees can abide on four
types of happiness through this meditation, it is called “happiness in

the present life”. The four types of happiness are happiness of
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refuge, escape, peace, and Bodhi.’

The Mahasaccaka relates that the Buddha entered into the first dhyana while
he was an infant through practicing mindfulness of breathing. According to the
commentary on the Bhayabherava sitra, the Buddha also used this method
under the bodhi tree as the path to enlightenment. Therefore, the practice of

this meditation alone is sufficient to attain nirvana.

The MVS states:

Sentient beings, through practising these two meditations, enter into
the gateways to immortality (amrta-dvara; F|#=f!f]) of Buddhism.
These meditations are first, mindfulness on the impure and second,
mindfulness on breathing. Mindfulness on impure contemplates on
rigpa and mindfulness on breathing contemplates on the Great
Elements. If one contemplates on rigpa and the Great Elements, he
can gradually attain the three types of Bodhi namely Buddha-,

Pratyekabuddha- or Sraraka-.

“Immortality” (amrta-dvara) refers to the fruit of the Noble Path, especially

arhathood.* In the AKB, these two meditations are called the “two gateways to

entry” (avatara-mukhas; * £~ ff).
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As mentioned, Buddhist mental training takes into consideration the specific
counteraction of different personality (carita) problems. In this context, we
can see the origin of this doctrine on the gateways to immortality and its later,
more developed form. The various Buddhist traditions recount that the
contemplation of the impure or loathsome (asubha) was prevalent among
monastic members as the main method of training in dealing with the problem
of sensuality,. We are told that this practice produced an undesirable
consequence: some monks developed an excessive and one-sided sense of
disgust, and committed suicide. It was at this juncture that the Buddha

introduced the practice of mindfulness of breathing.

We find in the later siitra-s several types of meditation mentioned together as
character rectification methods: mindfulness of breathing to counteract sorrow
and contemplation of the impure to counteract sensuality, as well as
loving-kindness to counteract hatred, compassion to counteract harmfulness,
sympathetic joy (mudita) to counteract jealousy and equanimity (upeksa) to
counteract conceit® (the latter are known as the “four immeasurables”;
apramanas).” In the Bodhisattva-bhiimi of the YBS,® we see the following five
types of avatara-mukha-s, which later came to be known in the Chinese
tradition as, collectively, the “five-fold stilling of the mind” (= {ft-=):

(1) contemplation of the loathsome — greed (rdga);

(2) loving-kindness — hatred (pratigha/dvesa);

(3) conditioned co-arising qua specific conditionality
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(idam-pratyayata-pratitya-samutpada) — delusion (moha);
(4) analysis of the elements (dhatu-bheda) — conceit (mana); and

(5) mindfulness of breathing — intellectual distraction (vitarka).’

Although mindful breathing and contemplation of the loathsome together are
called the gateways to immortality, the MVS emphasizes the superiority of the
former: one who has extinguished defilements will fall back if one has done so
using meditation on the impure as the preparatory effort (prayoga). However,
one will not fall back if one has used mindfulness of breathing in the

preparatory stage.'’

Both the Theravada and northern Abhidharma texts, starting from the sitra-s,

stress the importance of mindfulness of breathing.

In the Samyutta-Nikaya, it is written:
Monks, I then used to spend most of my time in this practice of
anapanasati-samadhi; and as I lived practicing it, neither my body
nor my eyes were fatigued; as the result of it my mind was free from

the @savas (mental taints).""

The following dialogue between the Buddha and his disciples illustrates the

significance of mindfulness of breathing:
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Buddha said, “If there is a heretic (J}3if1) who asks what sort of
meditation your master has entered during the two months retreat,

you should tell him that it is mindfulness of breathing.”

Question:  Since all heretics do not know the term mindfulness of
breathing not to mention its intrinsic nature, why

should we tell them the above?

Answer: For the purpose of introducing those sentient beings
from heretics into Buddhism. If they hear that the
Buddha enters into mindfulness of breathing during
the two months retreat, curiosity will arise. They will
come to the heritage of Buddha who then gives dharma
talk for them to believe in and follow. Furthermore, it
is to protect the young monks from deserting
Buddhism. There are monks who do not show respect
in learning mindfulness of breathing in the beginning
and want to return to heretic for learning other
practices. These young monks will not give up if they
know that even heretics come to the heritage of

Buddha to receive the practice with respect.

180

f
|




Question: During your retreat, you have universally entered into
all dhyana-s, liberation, samadhi-s and samapatti-s,

why do you only mention mindfulness of breathing?

Answer: Although I have entered into all those practices, I only
mention mindfulness of breathing because it is the
foremost (J—f]) of all these practices. Furthermore, all
these practices are only associates of mindfulness of

breathing.'?

Although mindfulness of breathing is specifically prescribed for the distracted
type, its universal suitability is obvious, especially in view of its pacifying
effect on the mind as well as the body. A modern Theravada scholar makes the

following observation:

Anapanasati is extremely peaceful, quiet, calm and happy in its
intrinsic nature. The aspirant will feel continually refreshed and
serene through its aid, and will never be satiated, owing to its
sublime state of peace and intellectual profundity. Its practice
therefore involves no difficulty or danger as in the case of the
Hatha Yoga system. From the very beginning it calms both mind
and body; every taint of mind will disappear, full knowledge of

Vipassana will be attained, and finally the disciple will realize its
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ultimate result, the happiness of Nirvana."

7.2 Stages of the practice of mindfulness of breathing

Commentaries of the Theravada school state that one can practice mindfulness
of breathing in the forest, under the foot of a tree or in an empty house. One
practices seated with the legs crossed, body upright, and mind set in front at
the top of the nose.'* The MVS describes the technique thus: “Monks,

breathing in and out, I am mindful that I breathe in and out.”"

Both the Theravada and northern Abhidharma texts describe mindfulness of
breathing in terms of sixteen stages. However, there are small differences in
their explication of these stages. I shall follow mainly the description in the

MVS. The first four stages are:

1) Mindfulness of breathing in and out short;

i1) Mindfulness of breathing in and out long;

ii1) Realizing the whole body breathing in and out; and

iv) Calming the bodily elements of breathing in and out.

The MVS differs from the Theravada texts in reversing the order of the first
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and second stages, and gives the following explanation for doing so:

Question:  For the mindfulness of breathing, is short breath first or

long breath first?

Answer: Short breath first, then long breath. As it is said in the
Prajiiapti-Sastra (ﬁ%?]?r%): when the Bodisattva enters

into meditation, his breath is quick and fast. When the

meditation is long enough, the breath will be stabilized.

E.g., when a man carries heavy goods to walk through
difficult and deep area, his breath is quick and fast.
Then he reaches flat area, his breath is stabilized.
Therefore, breath in and out short is before breath in

and out long.”"°

The MVS" then explains that in the first two stages, breathing is done through
the nose. In the third stage, that is, realizing the whole body breathing in and
out, breathing is done through all of the pores throughout the body, just as in a
piece of lotus root air goes in and out throughout the whole segment. In the
fourth stage, calming the bodily elements of breath involves making the breath

smaller and finer until it does not arise.

It is important to note that in these stages, mindfulness of breathing in and out
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is a general characteristic and breathing short and long and realizing and
calming are individual characteristics. In addition, this practice is sustained by
sensual elements (dhatus). Mindfulness of breathing in and out short is the first
dhyana; that of breathing in and out long, the second; realizing the whole body,

the third; and calming the bodily elements, the fourth.

The fifth through eighth stages are:

v) experiencing the joy of breathing in and out;

vi) experiencing the happiness of breathing in and out;
vii)experiencing the mental elements of breathing in and out; and

viii) calming the mental elements of breathing in and out.

The fifth stage involves the contemplation of the joy of the bhiami of the first
and second dhyana-s; the sixth, the contemplation of the happiness of the
bhumi of the third dhyana; the seventh, the contemplation of samjiia and
cetand; and the eighth, making mental elements smaller and finer until they do

not arise.

The next four stages are:

ix) realizing the mind of breathing in and out — this is to contemplate the
body of consciousness;

x) gladdening the mind of breathing in and out;

xi) concentrating the mind of breathing in and out; and
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xii) liberating the mind of breathing in and out.

Although the Buddha does not practice stages ten through twelve, bodhisattvas

do them repeatedly.

The last four stages are:

xiii) contemplating the impermanence of breathing in and out;
xiv) contemplating the abandonment of breathing in and out;
xv) contemplating the escape of breathing in and out; and

xvi) contemplating the cessation of breathing in and out.

The MVS discusses the last four stages as follows:

According to Venerable Vasumitra, “Contemplating impermance is
to contemplate the impermance of breathing in and breathing out.
Contemplating abandonment is to contemplate the abandonment of
eight fetters. Contemplating escape is to contemplate the
abandonment of craving (frsna) fetter. Contemplating cessation is to

contemplate the abandonment of fetter dharma.”

Others say, “Contemplating impermance is to contemplate the
impermance of the four big elements. Contemplating abandonment

is to contemplate the impermance of the ignorance fetter.
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Contemplating escape is to contemplate the abandonment of the
craving fetter. Contemplating cessation is to contemplate the

abandonment of all other fetters.”

Others say, “Contemplating impermance is to contemplate the
impermance of rupa. Contemplating abandonment is to contemplate
the abandonment of past fetters. Contemplating escape is to
contemplate the abandonment of the present fetters. Contemplating

cessation is to contemplate the abandonment of future fetters.”

Others say, “Contemplating impermance is to contemplate that both
the big elements and rijpa etc. are impermanent. Contemplating
abandonment is to contemplate the abandonment of sufferings.
Contemplating escape is to contemplate the abandonment of
happiness. Contemplating cessation is to contemplate the feeling of

neither suffering nor happiness.”

Dharmatrata says, “Contemplating impermance is to contemplate
the impermance of the five skandha-s. Contemplating abandonment
is to contemplate the emptiness and non-self of the five skandha-s.
Contemplating escape is to contemplate the suffering of the five
skandha-s. Contemplating cessation is to contemplate five

skandha-s not turning into cessation.'®
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7.3 Mode of operation of mindfulness of breathing

It is debated whether breathing abides in the body or the mind for its operation.

According to the sitra-s,

Buddha said, “Breathing is a body dharma and the body is its basis.
It is associated with the body and abides to the body for its

operation.”

Prajiiapti-sastra said, “Why a dead person does not have breathing?
Because breathing is operated through force of the mind, a dead

person has the body but not the mind.”"

The MVS states that breathing can operate through either the body or mind
depending on the situation, but four conditions must be fulfilled: 1) the body
for the breathing to abide in; ii) air channels; iii) openness of the pores; and iv)
the arising of coarse mind at the level (bhiimi) of the breath. It explains that
there is no breathing in either the meditation of non-ideation (acittaka; = Fl3t)
or that of cessation (%3 <), If mindfulness of breathing operates through the
body and not the mind, then it does so at the above two meditation levels, for
although the conditions of the body, pores and air channels are fulfilled, there

is no arising of coarse mind. If mindfulness of breathing operates through the
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mind and not the body, then it does so among the aripya-s (formless realms).
Ariipya-s have no breath because they have none of the four conditions. If
mindfulness of breathing operates through both the mind and body without
fulfilling the four conditions, then embryos can breathe. They cannot breathe
because the four conditions are not fulfilled: although they have coarse mind,
their bodies are immature and neither their air channels nor pores have

opened.”

K. L. Dhammajoti has recently published a comparative study of the doctrine
of mindfulness of breathing preserved in the various traditions, especially the
northern tradition, which represents a significant contribution to Buddhist

scholarship on the subject. He summarizes his findings as follows.”

A survey of the various texts . . . suggests that there are

distinctively two broad textual traditions:

i) One, represented by Thera, and joined by Sari and AVN,
enumerates the sequence, impermanence —> detachment —>
cessation —> renunciation. The enumeration in SarvV, DZDL and

DSS may be considered a variant of this tradition.

(i1) The other textual tradition, found in all the other northern

texts, represented by Sarv and Yogacara, enumerates the sequence:
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impermanence —> abandonment —> detachment —> cessation. The
SrBh offers the most elaborate rationale for this latter sequence,
linking the last three modes to the Sarvastivada doctrine of the

three types of dhatu.

Among the northern texts, there are differences pertaining to
some details: as to whether the meditator first breathes in or out
and whether he first breathes long or short. It is noteworthy that
the sitra and vinaya, whether Thera or northern, all agree that he
first breathes in long. This most likely reflects the authenticity of

the ancient sitra-vinaya tradition here.

In the canonical Abhidhamma/Abhidharma texts of the Theravada
and Sarvastivada, the 16-mode anapanasmrti is not attested, with
the interesting exception of the ancient *Sariputrabhidharma. It is
found extensively in the post-canonical Abhidharma texts and

commentaries.

Following the siitra, the post-canonical Abhidharma texts and Sari
explicitly correlate the four tetrades with the four abodes of
mindfulness. However, SrBh may be a noteworthy exception,
since its explanatory part does not suggest such a correlation.

This correlation results in the need to explain away certain
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difficulties some of which may not be entirely satisfactory. For
instance, VII should come under vedana-smrtyupasthana, but it
speaks of “experiencing citta-samskara”, and accordingly the

various texts have to offer their interpretations.

Thera, Sarv and SrBh, which correlate modes I-IV to the
attainment of the four dhyana-s seek to explain in their respective
ways how the practice of anapanasmrti is applicable in the 4™
dhyana where, according to all Buddhist traditions, breathing

ceases totally.

The various texts correlate Samatha and vipasyana with the 16
modes differently. Thus, Thera correlates the first three tetrades
with both Samatha and vipasyana, and the last exclusively with
vipasyand. On the other hand, SrBh speaks of modes I-XII as
Samatha, XIII as vipasyand, and XIV-XVI as both samatha and

vipasyand.

The 16-mode practice is from a certain perspective sequential.
But it is at the same time not exclusively a linear process; at any
rate a beginner cannot expect to perfect all the 16 aspects in one
or two sittings. It is more appropriately understood as a spiral —

going round at ever higher and higher levels. This is especially
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clear from the exposition in DDS which explains the meditation in

terms of the paths of preparatory effort and advancement.

For one who is the intellectually restless type or who too easily
falls prey to conceptual entanglement, anapanasmrti is the
appropriate antidote. But the explanations of the 16-mode
meditation in all traditions confirm that at its highest level, it is a

complete path of liberation capable of leading to arhat-hood.

7.4 Six-stage mindfulness of breathing

In addition to the sixteen-mode mindfulness of breathing, which is elucidated
in the sitra-s, the Abhidharma tradition expounds on the six-stage mindfulness
of breathing, which is not found in the sitra-s. This six-stage or sixfold
operation (sad-karana) method is the main one expounded in the MVS. The
stages include: 1) counting (ganana), 2) following (anubandha/ anugama), 3).
stilling/fixing (sthapana), 4) observing (upalaksana), 5) transforming/turning

(vivartana) and 6) purity (parisuddhi).

1. Counting

There are five types of counting, namely, full, reductive, additive, disorderly
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and pure. Full counting involves counting from one to ten; reductive, counting
in descending order; additive, counting in ascending order; and disorderly,
counting past ten. According to some masters, disorderly counting is to count
breathing in as breathing out, and vice versa, whereas others say it is to count
in a disorderly manner. Pure counting is to count the five in-breaths as the five
times of breathing in and the five out-breaths as the five times of breathing

out.”?

The MVS includes the following discussion on whether the breath in or the

breath out should be counted first:

Question:  Should we count the breathing in first or we should

count the breathing out first?
Answer: Count the breathing in first, then the breathing out,
because when there is birth, breathing in takes place

and when there is death, breathing out takes place.

Birth and death process clearly indicates that “in” then

“out” and not the other way round.”

2. Following

This involves making the mind follow the breath from without to within. One
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follows the breath from the mouth or the nose to the throat, chest, navel and
finally tips of the fingers and toes. The mind follows the whole path from
outside to inside. When breathing out, the process is reversed. It is stated that
the mind should follow the breath traveling out to the extent that the

practitioner is capable ([fEf57]1).

(3) Stilling/fixing

This concerns fixing the mind on where the breath abides: it initially abides at
the mouth and nose, then the throat, chest, navel and finally tips of the fingers
and toes. The mind will go to where the breath rests and fix itself thereon.”
According to some masters: “Stilling is the contemplation on the breathing by
the stilling the mind which abides throughout the whole body. It is like the

thread inside a chain of pearls.””

(4) Observing

This is the observation and contemplation of the resting breath at its various
abodes, including the mouth, nose, throat, fingers and toes and so forth. In this
contemplation, the practitioner is mindful of the four great elements in the air.
All rigpa-s are made of these four great elements. The derived rijpa-s are the
abodes inducing the arising of the citfa and caitta-s. Through operating in such
a way, starting from contemplation of the breath, the contemplation process

continues until insight into the nature of the five skandha-s is achieved.”
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(5) Transforming/turning
This is the stage of the arising of the fourfold application of mindfulness of the
body (kaya }), sensation (vedana*>), citta (=) and dharma (%) through the

mindfulness of breathing.

(6) Purity

This refers to the stage of attainment from warmed-up (usmagata) to the stage
of the non-trainee. Some masters say that the four nirvedha-bhagiya-s are
subsumed under transforming and not purity, and that the latter starts from
duhkhe dharmajiianaksanti (7, 1% "Fﬁl %) until the stage of the non-trainee.
Others say that transforming proceeds from the fourfold application of
mindfulness until vajropama-samadhi (= fﬁﬂpéﬁ ) because until then, the

practitioner still has defilements and cannot be called pure.”

7.5 Functions of the six stages of mindfulness of

breathing

The MVS states that various functions are performed in each of the six stages

of mindfulness of breathing:

Counting can perform two functions: first, counting the breathing in
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and the breathing out; second, equanimitising the attachment.

Following can perform two functions, first, following the breathing
in and the breathing out; second, equanimitising the escape

(nihsarana).

Stilling can perform two functions, first, calming the breathing in

and the breathing out; second, abiding to samadhi.

Observing can perform two functions, first, contemplating the
breathing in and the breathing out; second, grasping completely the

characteristics of the dharma-s of citta and caitta.

Transforming can perform two functions, first, turning the
mindfulness of breathing; second, entering into the contemplation
of the four noble truths. Others say that turn can perform two
functions, first, detaching the nature of prthagjana; second,
attaining the nature of arya. Others say that turn can perform two
functions, first, detaching defilements; second, attaining pure

wisdom.

Purity can perform two functions, first, contemplating the four

noble truths; second, entering into the path of arya. Others say that
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pure can perform two functions, first, experiencing directly nirvana;
second, experiencing directly parinirvana. Others say that pure can
perform two functions, first, experiencing directly bliss of the
present life; second, experiencing directly the dhatu of the two

nirvana-s.”’

The MVS then discusses the categorization of these six stages under samatha

or vipasana:

Question:  Out of these six stages of mindfulness of breathing,
how many are categorized under samatha and how

many are categorized under vipasana?

Answer: Some say that the former three are categorized under
Samatha, the latter three are categorized under
vipasana.

Furthermore, some say that the former three are categorized under

vipasana and the latter three are categorized under samatha. This is

to say that it is not definite; all may be categorized under samatha or

under vipasana.™

The above discussion supports the position taken in the previous chapters that
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samatha and vipasana are not mutually exclusive. During meditation, both

Samatha and vipasana exist, although one may predominate at a given time.

Regarding the doctrine of the six-stage mindfulness of breathing, K. L.

Dhammayjoti concludes:

The six-stage doctrine was very probably originated with the northern
commentarial traditions, most likely within the broad Sarvastivada
lineage. Venerable Buddhaghosa’s eight-stage version could well have
been a development on the basis of the four-stage doctrine in the
Vmm®'. This four-stage enumeration is shared by at least two other

extant northern texts.

Although the six-stage doctrine came to generally represent the main
exposition on anapanasmrti in the northern tradition, it did not seem to
have been unanimously accepted, as evidenced by the criticism in the
*Satyasiddhi-sastra. Interestingly, the early Yogacara tradition, while
inheriting the sixteen-mode exposition, in its essential, does not teach
the six-stage doctrine, but offers instead a five-stage exposition on

anapanasmrti culminating in the sixteen-mode practice.

There are differences between the Theravada and Sarvastivada lineages

concerning the detailed explanations on the stages. Of particular
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interest is that on the stage of following. The Sarvastivada texts here
clearly contain an element of visualization operated through adhimukti.
Such a feature is not to be found in all the expositions, whether

southern or northern, on the sixteen-modes.

Like the sixteen-mode exposition, the six-stage doctrine covers all the
stages of spiritual progress right up to arhat-hood. Accordingly,
anapanasmrti is no mere “‘breathing exercise”, nor is it to be confined
to merely the samatha category of meditation. There is, however, some
exception, as in the *Dharmatrata-dhyana-sitra which includes it
under the path of preparation. In this respect, it is similar to the
exposition on anapanasmrti in the Theravada as well as the early
Yogacara traditions in that the meditation is fully accomplished only at
the culmination of the sixteen-mode operation. However, the
divergence on this point from the rest of the textual traditions discussed
does not seem so significant when it is remembered that both the
sixteen-mode and the six-stage -cultivations properly speaking

represent a spiral, rather than linear, path of progress.
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7.6 Summary

Following the Buddha’s own teaching, mindfulness of breathing is expounded
in Abhidharma texts as one of the most important methods of mental training,
and described as one of the two gateways to immortality. The two major forms
are the sixteen-mode practice inherited from the siitra-s and the six-stage (or
six-operation) method. In both forms, it is clear that mindfulness of breathing
is not simply a method for gaining samatha or counteracting distraction. When

pursued properly, it can lead to the final goal of practice — enlightenment.
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' BM, 18, 227.
2 MVS, 136¢26.
¥ MVS, 662c8-10.
* For example, SA, 139b; AVS, 806a; MVS, 944a
> AKB, 341.
¢ EA, 581c.
" The *Abhidharmahrdaya-vyakhya (¥ ]EIE“*%@\F‘%%) mentions only three
portals for crossing over (" ff]), which most likely correspond to the
avatara-mukhas: asubha for the greed type, anapana-smrti for the
vitarka-vicara type and dhatu contemplation for the view type. T28, 908b;
see K. L. Dhammajoti, “The Sixteen-mode Mindfulness of Breathing,”
Journal of Buddhist Studies, Vol. VI (Colombo, 2008), 252.
U Wogihara, Bodhisattva-bhumi, 110: Cittam indriyam asyam anusayam
paryesya yathdayogam yathdrham eva vicitresv avatara-mukhesv avatarayati
asubhaya maitrya idam-pratyatyata-pratitya-samutpadena dhatu-prabhedena
andapanasmrtya yatha-yogam yathrham avatara-mukhesv avatarya.
? See K. L. Dhammajoti, op. cit., 252ff.
12 MVS, 993¢17-18.
""" BM, 18, 236ff.
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Chapter 8 — Contemplation of the Impure
(asubha; 7 EH)

8.1 The importance of asubha contemplation'

Buddhist doctrines of spiritual praxis and the path of progress are intertwined
with cosmological doctrines. An important tenet is the division of sentient

existence into three spheres (dhatu-s): the sphere of sensuality (kama-dhatu),

that of fine materiality (ripa-dhatu) and that of non-materiality (ariapya-dhatu).

To experience a mental state higher than that of a higher sphere, a sentient

being can practice meditation. However, this requires the ability to transcend

sensual greed (kama-raga), which characterizes existence in the sensual sphere.

Hence, the success of meditation praxis is primarily dependent on the
transcendence of sensual desire, which can be achieved through asubha
meditation. Ghosaka, one of the main ancient Sarvastivada masters, argues that
this meditation is especially important because it leads to the overcoming of
sensual greed; once this is achieved, the other hindrances to meditation

success can readily be overcome.

In the general Abhidharma tradition, contemplation of the impure and

mindfulness of breathing are called the two gateways to immortality

(amrta-dvara-s), and constitute the first of the requisite practices to achieve
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nirvana. Of the former, the MVS states: “Contemplation on Impure is the

foremost of all contemplation practices.”

Venerable Vajiranana, author of Buddhist Meditation, highlights the importance

of the contemplation of the impure as follows:

The loathsomeness of the body was very widely recognized among
the sages of India, but this method of meditating upon a dead body
has not yet been found in any Indian system other than
Buddhism . . . The practice is recommended in Buddhist teaching

for those who are of a lustful disposition.’

8.2 The process, methodology and objects of the

contemplation of the impure

The aim of contemplation of the impure is to achieve a state in which sensual
desire is subdued through recognition of the repulsive nature of the body. It is
a fact that we are trapped in samsaric existence because of our attachment to
our personal existence (atma-bhava); thus, even sensual desire can be at least
in part linked with the desire for existence (bhava-raga), because our personal

existence — as we still exist in the sensuality sphere — entails sensual
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attachment. Hence, the practice of asubha meditation, while primarily serving
as the antidote to sensual greed, contributes to overcoming the greed for

existence.

I shall first discuss the practice as it is expounded in the Theravada tradition,
especially in the Visuddhimagga, a commentary written by Buddhaghosa in the
fifth century CE, as the Theravada Abhidhamma texts offer many details of
the various stages of the practice, including the elaborate process of
preparation. This will provide a better understanding of the Sarvastivada
explication, which is similar. The important differences between the two

expositions shall also be discussed.

8.2.1 Description of the contemplation of the impure in the

Visuddhimagga

Traditionally, in India, corpses were left in the open in charnel grounds.
Asubha meditation entailed visiting these grounds, and thus the following

procedure was developed.

Initially, the practitioner must approach a teacher to obtain the necessary

information of the practice including the various rules and duties, such as the

path of going and returning, characterization of the surroundings and signs of
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a corpse and methods of meditation.

Before going to the charnel grounds, the practitioner has to gather information
about the corpse (e.g., whether it has been eaten by animals) and its location
(e.g., whether there is any danger in going there). On approaching the corpse,
he has to pay attention to the direction of the wind to avoid inhaling the
unpleasant smell. The surroundings and various signs of the corpse’s location
(e.g., trees and rocks) should be studied so that no illusionary visions caused

by these signs will arise during meditation.

Ten signs, or characteristics, of a corpse are to be apprehended:

1) color —the color of the dead body (e.g., black, white, yellow);

i1) mark — the age of the dead person (e.g., young, middle-aged, old);
111) shape — the shape of each part (e.g., head, arm, foot);

iv) direction = — this can mean either the direction of the corpse relative to

the practitioner or the two directions, upper (above the
navel) and lower (below the navel);

v) location — this can mean either the location of the practitioner relative
to the dead body or the locations of the various parts of the
corpse; and

vi) limit — the corpse is limited below by the sole of the foot, above

by the hair and across by the skin and so forth.
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After contemplation of the above, an afterimage may appear in any part of the
corpse. If not, the practitioner should grasp the swollen corpse and apprehend
the following five characteristics:

vii)joints — one hundred and eighty joints of the corpse, including the
fourteen large joints (e.g., three joints in the right arm);

viii) openings — hollows between hands, arms, legs and so forth;

ix) concavities — concave places of the body (e.g., eye sockets, mouth); or,
the practitioner notes that he is standing in a concavity and
the corpse is lying on a convexity; and

x) convexities — raised places of the body (e.g., knee, forehead); or, the
practitioner notes that he is standing on a convexity and

the corpse is lying in a concavity.

The object of this meditation is neither easy to obtain nor long lasting; hence,
once the sign of the object is lost, the practitioner has to sit down and reflect
on the object as it is placed in front of him. During this process, a mental
image (uggahanimitta) will arise. After continuous reflection on this image, an

afterimage (patibhaga-nimitta) will arise.

The object of the meditation, the corpse, has ten states, which produce

different mental and afterimages for contemplation. The states are as follows.

1) Swollen corpse (uddhumataka). The mental image is of a swollen corpse,
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2)

3)

4)

foul and repulsive, which destroys passion related to the body. The
afterimage is of a fat man lying down, which abolishes the notion of
individuality. Through the contemplation of this afterimage, sensual desire

subsides and hindrances are gradually eliminated.

Vitakka lifting the mind on to the same sign, vicara keeping the
mind upon it, piti causing physical tranquility, sukha reposing the
mind, and samddhi concentrating the mind and thought, arise in the
Jhana state. Thus at that very moment the First Jhana is produced
in him through the image of the swollen corpse. This Jhana is called

“Uddhumataka.”

Discolored corpse (vinalaka). The mental image is of a corpse with blotchy,
discolored skin and the afterimage is of one the skin of which is mainly
one color. This induces the dhyana called vinilaka.

Festering corpse (vipubbaka). The mental image is of a corpse from which
fluid trickles and the afterimage is of one that is motionless.

Fissured corpse (vicchiddaka). This corpse is usually scattered. The
practitioner should not put together the pieces of the body by hand but
rather seek assistance from others (e.g., monastery attendant, ascetic) or
use a walking stick. Through directing the attention to the object and
comprehending the repulsiveness of that which is cut up, the mental image

is of a corpse cut in the middle. The afterimage is of one that is whole.
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5)

6)

7)

8)

9)

Mangled corpse (vikkhayitaka). The mental image is of a corpse that is
mangled in places, and the afterimage is of one that appears complete and
whole.

Scattered corpse. The natural decay process results in the scattering of the
various parts of the corpse. The practitioner must gather these parts and
assemble them into the shape of a body. There will be spaces and gaps
between these parts. The mental image is of a corpse with evident gaps,
and the afterimage is of one complete and whole.

Cut and scattered corpse. This type is similar to the scattered corpse, but
the scattering is caused mainly by cutting. The mental image is of a corpse
fissured by wounds, and the afterimage is of one complete and whole.
Bleeding corpse. When a person is wounded (e.g., on a battlefield), blood
trickles from the wounds. The mental image is of a red banner waving in
the wind, and the afterimage is of a corpse that appears undisturbed.
Worm-infested corpse. A corpse several days old is filled with masses of
worms, which then come forth from the nine doors. The mental image is of
a moving mass, and the afterimage is of a ball of boiled rice as large as the

body.

10) The skeleton. The mental image is of the bony framework of a body in

which holes and gaps appear, and the afterimage is of a skeleton unbroken

and whole.

In conclusion, the practitioner should go to the location of the corpse and
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apprehend the ten signs of foulness from ten perspectives.

It is a peculiarity of the asubha meditation that the sign of its mental
image is born in the mind only when the idea of the loathsomeness
of the body is thoroughly grasped. Though it is ten-fold in object, it
is one in characteristic; that is the repulsive, disgusting and

abominable state.’

It is important to note that foulness also appears in a living body, although it is
less evident. The contemplation of the ten objects counteracts the different

types of greed that are related to the body as follows:

swollen corpse — shape of the body;

discolored corpse — color of the body;

festering corpse — smell of the body (e.g., scents and perfumes);
fissured corpse — compactness of the body;

mangled corpse — accumulation of flesh (e.g., breasts);

scattered corpse — grace of the limbs;

cut and scattered corpse — fineness and completeness of the body;
bleeding corpse — elegance (produced by ornaments) of the body;
worm-infested corpse — ownership of the body; and

skeleton — fine teeth.
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8.3 Descriptions of the contemplation of the impure in
the Abhidharma and examples of Abhidharmic

analysis

8.3.1 Sarvastivada description of the contemplation of the

impure

As noted, contemplation of the impure and mindfulness of breathing are
described as the two amrta-drara-s. The former is one of the three

avatara-mukha-s (£'57),° and an antidote to the hindrance of sensual craving.’

8.3.2 Meditation practice as Abhidharma

The importance of meditation in the Abhidharma is underscored in the
following definition of Abhidharma given in the MVS, which directly links the

two:
The intrinsic nature of abhidharma from the standpoint of absolute

truth (paramartha; 45%s) is none other than the outflow-free (pure)

prajiia . . . For this reason, the cinta-mayi prajiia generated —
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namely, the asubha, the anapanasmrti, etc. — are also known as
abhidharma; this is because they are able to contemplate on the
aggregates individually and collectively . . . Moreover, these
requisites (sambhara; «vf&) sustain the outflow-free prajiia which
[as a result] becomes more prominent; for this reason they are also

known as abhidharma.®

8.3.3 Adhimukti-manaskara-s @ —  instruments for the

contemplation of the impure

A citta arises on account of a mental application (manaskara), among which
adhimukti-manaskara is instrumental in asubha contemplation. The term
adhimukti (also, adhimoksa) has various shades of meaning. Those which
pertain to this context are “resolve” and ‘determination,” signifying a state of
firm resolution in which the mind is totally freed from doubt. The Abhidharma

teaches three types of mental application.

1. Mental application to an intrinsic characteristic (svalaksana-manaskara;
F {5 — for example, “Riipa has the characteristic of ripana [F@#E].”
2. Mental application to a common characteristic

(samanyalaksana-manaskara) — that which is conjoined with the 16
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modes of understanding (akaras; = #f!).

3. Adhimukti-manaskara (15 7#%{"=g() — this mental application proceeds from
adhimukti, in contrast to the “mental application to the real”
(tattva-manaskara; =41 {=g). It is constructed by the imagination, and

essential for the contemplation of asubha, apramanas (Y%= &),

abhibhv-ayatanas (15%5), krtsnayatanas (¥a’%) and so forth.

The MVS gives four opinions about the relationships among these three
manaskaras and the arising of the Noble Path, of which the compilers endorse

the first;

(1) Immediately after any of the three, the Noble Path can arise, and
conversely. This conforms to the siatra statement: “He develops the
enlightenment-factor, mindfulness, together with the asubha”
(asubha-sahagatam smrti-bodhyangam bhavayati); “together (saha)”
meaning “immediately after (anantaram)’;

(i1)) Immediately after any of two types, the Noble Path can arise — excepting
that to intrinsic characteristic. Immediately after the Noble Path, all three
can arise;

(111) It is only after the samanyalaksana-manaskara that the Noble Path can
arise. Immediately after the Noble Path, all three can arise. This does not
contradict the above-mentioned siitra, because it says so on the basis of

successive causation: adhimukti-manaskara induces samanyalaksana
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which in turn induces the Noble Path;
(iv) Immediately after samanyalaksana-manaskara, the Noble Path arises; and

conversely.’

It is clear that, according to the Sarvastivada, a practice such as asubha
contemplation, which operates by virtue of an adhimukti-manaskara, can lead
to the attainment of spiritual enlightenment. Although it is not a
tattva-manaskara, neither is it an “illusion” in the ordinary sense. An
experience of so-called reality is relative from the Buddhist point of view. The
experience of a particular type of reality is that with which our consciousness
is correlated at the corresponding level. From this perspective, the genuine
spiritual experience in an adhimukti-manaskara meditation could (at least for
an advanced meditator) be understood as one correlating to an even higher
level of reality than that which is normally experienced by an enlightened
worldling in an unconcentrated (asamahita) state of consciousness.
Samhgabhadra explains that although in asubha meditation one visualizes
skeletons and so forth where there are none, this is not erroneous/upside down

(viparyasta/viparita; ¥fF):

In general, there are two types of asubha meditation, one relies on
the reals belonging to oneself, the other relies on adhimukti. (i) The
first type is the case where, by virtue of the understanding (prajiia)

conjoined with mental application, one examines, truly as they are,
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the impurities of the internal bodily parts within oneself . . .
Because it is conjoined with a mental application to intrinsic nature,
it cannot result in the absolute abandonment of defilements. (ii) The
type relying on adhimukti is the case where by virtue of adhimukti,
one visualize ({4 [l1) the various of impurities. This does not
come under erroneous mental application, as it is opposed to the
nature of the defilements. In fact, what is erroneous/upside-down
cannot accomplish what one has intended. The [type of
contemplation] can subdue defilements according to one’s intention.
How is it erroneous? It might be argued thus: Its object does not
consist entirely of bones, and it is taken as being entirely bones —
is not that upside-down? But this argument is not admissible, since
this is a comprehension accordingly as the case actually is. That is:
one who cognizes a man with regard to a post does not comprehend
thus: “I am now seeing the appearance of a man with regard to the
post.” — this is then upside down. In this case (i.e. asubha
meditation adhimukti-manaskara), the meditator thinks thus:
‘“Although the objects are not entirely bones, for the sake of
subduing defilements, I should see them all as bones through
adhimukti.” Since he i1s comprehending accordingly as they actually
are, in accordance with his intention, and is this able to subdue the
defilements, how can it be upside-down? The power of this

contemplation can suppress the defilements rendering them
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incapable of manifestation for the time being — since it has such a

power of a skill in means, how it is unskillful?"

In the MVS, the function and significance of resolution in the contemplation

of the impure are discussed as follows:

Question:

Answer:

Question:

In the meditation room which is full of bones, what

objects are taken by this contemplation on the impure?

Some say that this contemplation takes the bones of the

(practitioner’s) own body as the object.

Other masters say that bones seen in the graceyard are

taken as the object.

Others say that all the physical space in the room is

taken as the object.

Comment: It should be said that this is the imaginative
mental application of resolution conjoined with
non-greed. There is thus no fault no matter what

objects one likes to take.

This contemplation takes all non-bones as bones, is it
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Answer:

Question:

Answer:

not topsy-turvy?

Although it is imaginary, it is not topsy-turvy for these
reasons: Because it is wholesome; it is induced to arise
by the proper mental application; it has the wholesome
faculty of non-greed as its intrinsic nature; it induces
the arising of the supreme preparatory effort leading to
the path of noble; it suppresses defilement and effects a

desirable fruit.!!

If it is so, why it is not unwholesome?

One is called unwholesome because of two causes, first,
the object is topsy-turvy; second, the intrinsic nature is
topsy-turvy. For this contemplation on the impure, the
object is topsy-turvy, but the intrinsic nature is not
topsy-turvy. Furthermore, there are another two causes
for unwholesome, first, the object is topsy-turvy;
second, the intention (asaya; Hi%¥) is topsy-turvy. For
this contemplation on the impure, the object is

topsy-turvy but the intention is not topsy-turvy, so it is

not unwholesome.'?
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8.34 Typical sitra description of meditation practice

A typical description of the beginning of a meditation practice (including

anapanasmrti and asubha contemplation) is as follows:

Here, O bhikhu-s, a bhiksu has gone to the hermitage (aranya; [ 7
DE'[), to the root of a tree, or to an empty hut. He reflects on this very
body, truly and properly with understanding (samyak prajiiaya),
from the top of the head above to the soles of feet below, bounded
by the skin, as they are located, as they placed (yathavasthitam
yathapranihitam), as full of various kinds of impurities thus: “There
are in this body, head-hairs, body-hairs . . . flesh (mamsa) . . .
excrement (purisa) . . . bile (pitta) . . . the brain (mastakalurgam).”
O bhiksu-s, just as a man with good sight (caksusman) looking into a
storehouse with both doors opened, filled with various types of
grains, rice, sesame seeds . . . In this very same way, O bhiksu-s, a
bhiksu reflects on this very body . . . This, O bhiksu-s, is the
cultivation of samadhi which, when well practised, developed and
done repeatedly, leads to the abandonment of sensual greed

(kama-raga)."

The beginning of this passage from the AVN that is partially cited in the MVS

is closer to the Pali version: “A bhiksu dwells in an aranya, or under a tree or a
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secluded hut. Having seated cross-legged, with the body upright, vowing
properly and abiding in face-to-face mindfulness (pratimukhi smrti; %=

4).”'* The MVS version reads:

In the sitra, a bhiksu is often described as going to a forest clearing,
sitting cross-legged and gets established in “face-to-face
mindfulness.” We see similar description in Mahayana sitra-s. E.g.,
Vajracchedika prajiiaparamita speaks of the Buddha after returning
from His alms round: bhagavan . . . prajiiapta evasane paryaiikam

abhujya rjum kdayam pranidhdya pratimukhim smrtim upasthapya.

The MVS records the following explanation of ‘“face-to-face

mindfulness”:

Ghosaka: All smrti induced by yoniSo manasikara is pratimukhi
smrti. What is the meaning of pratimukhi smrti? Mukha refers to
the object of meditation, prati means gazing directly (CFlfE); this
smrti causes the citta to gaze directly at the object of meditation and
discern without topsy-turviness. Further, mukha refers to
defilements, prati means to counteract; this smrti counteracts the
chief defilements responsible for samsara, hence called pratimukhi

smrti.P

218

f
|




The description of asubha meditation as pratimukhi smrti is

explained as follows:

Question:

Answer:

Question:

eye-brows?

Answer:

Why is it called “face-to-face mindfulness”?

The meditator fixes his mindfulness between the
eye-brows. He contemplates [the cadaver] as turning
bluish or becoming swollen or rotting or disintegrating
or turning unusual red, or being eaten [by worms, etc.],
or being torn apart; or he contemplates the white bones
(EI*F}’; svetasthi), or a chain of bones. These are called

“face-to-face mindfulness.”

Why does he fix his mindfulness between the

The meditator initially produces the happiness of the
noble ones with this spot as the support and [the
happiness] gradually permeates the whole body. Thus,
he fixes mindfulness between the eye-brows. This is
like one who experiences sensuality: the sensual
pleasure initially arises at the place of the male or

female organs, and gradually permeates the whole
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body. Likewise is the case here.

When the meditator in this way fixes his mindfulness between the
eye-brows and contemplates on the cadaver’s appearance as being
blowish, etc. It is the contemplation on the loathsome. Here, it is

called ‘“face-to-face mindfulness.”

It is then explained why the contemplation of the loathsome is
called “face-to-face mindfulness” and not anapanasmrti or

dhatu-bheda contemplation. Various reasons are given, including:

(1) The other two could indeed also be so-called. (i1) The asubha is
the first of all meditations, hence when it is so-called, the other can
also be known likewise. (iii) Most meditators rely on the asubha,
not the other two, to enter into the Noble Path. iv) Ghosaka gives
similar reasons, and adds: “Sensual is the foremost of the
hindrances, when it is counteracted by asubha, the other hindrances
will be abandoned accordingly. The asubha, being thus the

proximate counteraction, is called the “face-to-face mindfulness.”*®
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8.3.5 Description of the contemplation of the impure in the

7

MVS

The MVS provides explanations of various key terms in the sitra-s and

detailed analyses of various aspects of the contemplation of the impure.
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8.3.5.1 Types of contemplation of the impure'’

There are three types of contemplation of the impure: delight in brevity ($4[%),
details (%’%‘é"?ﬁ[) and brevity and details. In delight in brevity, the practitioner
grasps skillfully the various signs of the corpse and apprehends these signs in
his own body through meditation with the force of resolution (adhimoksa).
The meditation involves contemplation of the blotchy color of the skin and the
various parts of the skeleton from the bones of the feet up to the skull. Upon
completion of the contemplation of these impure objects, the practitioner
brings his consciousness to the point between his eyebrows in a tranquil
manner. Then, mindfulness is turned into body, feeling, mind and dharma. In
delight in details, the above process is carried out until the abode of
mindfulness lies between the eyebrows. The practitioner then contemplates the
skull, followed by the various parts of the skeleton down to the bones of the
feet. He goes further, contemplating the border of the bones, then the bed,
room, temple, garden, boundary of the house, field, river, country, border of
the sea and finally, the whole world, which is full of bones. The order of
contemplation is then reversed, from the world back to the skull. Upon
completion of the contemplation of these impure objects, the practitioner
brings his attention back to the point between his eyebrows in a tranquil

manner. Then, mindfulness is turned into body, feeling, mind and dharma.
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In delight in brevity and details, the process for delight in details is carried out
until mindfulness abides at the point between the eyebrows. This process is
repeatedly practiced until full familiarity is achieved; then, mindfulness is

turned into body, feeling, mind and dharma.

8.3.5.2 Objects of the contemplation of the impure

The objective of the contemplation of the impure is “mastery of the mind” (F !
7). It is clearly stated in the MVS that this is done through taking impure

objects as the objects of contemplation:

Question:  Why does the practitioner, during the practice of
contemplation on the impure, repeatedly contemplate
brevity and details with impure objects as the object of

contemplation?

Answer: For the sake of manifesting the attainment of the
mastery of mind through contemplation of mind. It is
because only those who can attain the mastery of mind
from the object are able to contemplate repeatedly
brevity and details. If there is no mastery of mind, the

ability does not exist.'®
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Mastery of the mind is achieved because, through contemplation of the impure,

impurity is directly realized and greed is quashed."

The relationship between the number of objects and degree of mastery of the

mind is summarized in the MVS in parallel form as follows.

First:

i) Contemplation of the impure with a small number of objects but without a
small degree of mastery (for those who contemplate only their own body);

i1) Contemplation of the impure with a small degree of mastery but without a
small number of objects (for those who take the world as the object of
contemplation but are unable to meditate in an orderly manner);

ii1) Contemplation of the impure with a small number of objects and small
degree of mastery (for those who take their own body as the object of
contemplation but are unable to meditate in an orderly manner); and

iv) Contemplation of the impure with neither a small number of objects nor a
small degree of mastery (for those who contemplate the impure in an

orderly manner with the whole world as the object).

Second:

v) Contemplation of the impure with an immeasurable number of objects but

without an immeasurable degree of mastery (which is equivalent to the
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second contemplation);

vi) Contemplation of the impure with an immeasurable degree of mastery but
not an immeasurable number of objects (which is equivalent to the first
contemplation);

vii)Contemplation of the impure with an immeasurable number of objects and
immeasurable degree of mastery (which is equivalent to the fourth
contemplation); and

viii) Contemplation of the impure with neither an immeasurable number of

objects nor an immeasurable degree of mastery (which is equivalent to

the third contemplation).”

8.3.5.3 Levels of contemplation of the impure

There are three levels of mastery of the contemplation of the impure. The
meditator may be (i) a beginner (adikarmika; T?f?f?i’), (i1) one who has
mastered the practice (krta-parijaya; ='5'{¥) or (iii) one who has gone
beyond mental application (atikranta-manaskara; & (7). *' The above
description of the meditator bringing his awareness to the point between the

eyebrows pertains to the highest level.**

These three terms are not confined to meditation practice. Distinguishing

among the three piraka-s, the MVS notes:
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Further, there is also a difference in terms of their stages (avastha):
That is, in terms of the stage of the beginner, the sitra is taught; in
terms of the stage of krtaparijaya (one who is a master), the
abhidharma is taught; in terms of the stage of atikranta-manaskara

(an absolute master), the abhidarma is taught.”

(1) Beginner level
The practitioner first fixes his citta on a part of his body, such as the toes or
forehead. Having brought his citta to abide there, he then, with the power
of adhimukti, visualizes the skin and flesh rotting away progressively until
he sees the whole body reduced to a skeleton. Next, he extends the
visualization, doing the same for a second individual, then those in a
monastery, village, whole country, and so on until he can see the whole
earth, bounded by the sea, filled with skeletons. To enhance his power of
visualization (adhimukti), he then reverses the process until he can see only
his own skeleton. At this point, he is said to be a beginner in asubha

meditation.

(i1) The level of mastery
To further advance his power of adhimukti in the practice of mental
reduction, the practitioner now leaves out the bones of the feet and applies

his mind to the remaining parts of his body, progressively leaving more and
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more parts out, until he finally visualizes one half of the skull. He has now
mastered the operation of reduction in asubha meditation and is said to

have mastered the practice.

(iii) The level of going beyond manaskara
The practitioner advances further: he leaves out even the half of the skull
and holds his citta between his eyebrows. When he can do this, he is said to

have gone beyond mental application and become an absolute master.

The three levels of each type of contemplation of the impure are discussed in

the MVS as follows>*:

For delight in brevity, at the beginner level, the practitioner starts by
contemplating the blotchy color of the corpse until he can visualize the first
fragments of bones of his own body; at the level of mastery, he contemplates
his own bones up to his skull; at the level of going beyond manaskara, he starts
from the contemplation of his own impure body and then brings his awareness
to abide at the point between his eyebrows until mindfulness turns into

dharma.

For delight in details, at the beginner level, the practitioner starts by

contemplating the blotchy color of the corpse, then objects far away from it,

and finally the bones of his own body; at the level of mastery, he starts by
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contemplating the bones of his own body up to his skull; at the level of going
beyond manaskara, he starts by contemplating his own impure body and then
brings his awareness to abide at the point between the eyebrows until
mindfulness turns into dharma. The same technique is used for delight in

brevity and details.

Some say that the level is not determined by the involvement in the different
parts of the process, for both beginners and mature practitioners can go
through the whole process. Rather, the level depends on the practitioner’s

degree of sharpness and ability to control his mind during the meditation.

8.3.5.4 The intrinsic nature of the contemplation of the impure

There are different opinions about the intrinsic nature of the contemplation of
the impure. According to the MVS,” the wholesome faculty of non-greed is

£%) as its intrinsic

its intrinsic nature. Practitioners regard understanding (
nature because the siitra says, “After eyes have seen the rupa, they contemplate
on the impure and conduct mental application properly and so on.

Contemplation is understanding.”*

Other masters say that disgust is the intrinsic nature of this method because the

practitioner is disgusted by the contemplated object.
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However, critics support the view that neither understanding nor disgust but
rather the wholesome faculty of non-greed is the intrinsic nature of the
contemplation of the impure because it is the antidote for greed related to the
different kinds of rupa, and argue that understanding corresponds to this
contemplation but is not its intrinsic nature. Hence, riipa is taken as both the

contemplated and antidote object.

8.3.5.5 The importance of ripa in the contemplation of the

impure and other analytical aspects of this meditation

The contemplation of the impure belongs to the spheres of sensuality and ripa
but not that of aripya because the latter has no ripa to take as the object of
contemplation. This meditation abides in the body in the sensuality sphere but
cannot do so in the body in either the rijpa or the aritypa sphere. Its mode of
activity is different from the sixteen modes of activities because it takes the
ritpa object of the sensuality sphere as its object for contemplation. Hence, it
can be seen that riipa in the sensuality sphere is very important for this

practice.

The MVS? includes an in-depth discussion of whether the object of the

contemplation comprises all rigpa or a small part of the sensuality sphere. Its
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compilers conclude that the object is all rigpa. A story about Anirudha is
related in which he is said to be unable to take a great number of ritpa objects
to successfully contemplate the impure, but his failure is not taken as a
universal example for other capable practitioners, including the Buddha,

Sravaka-s, Sariputra and other disciples of the Buddha, can do so successfully.

There is an interesting discussion about whether the physical body of the

Buddha can be taken as the object for the contemplation of the impure:

Question:  Can one take the physical body of Buddha as the

object for the contemplation on the impure?

Answer: There is a view that no one can do so, because the ripa
of Buddha is profound, extremely fresh and clean like
pure light which can not create the feeling of disgust.
Other masters say that Buddha himself, but no other
person, can take his own physical body as the object

for contemplation on the impure.*®

Some say that there are two types of contemplation of the impure: the first
depends on riipa to arise and the second on the fault (dosa; %{ﬁ\[ih) of ripa. In
the former, one can take the Buddha’s body as the object, whereas in the latter

one cannot.
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Others say that the two types of contemplation of the impure are as follows: in
the first, common characteristics are taken as the object, whereas in the second,
individual characteristics are taken as the object. In the former, the body of the

Buddha can be taken as the object, whereas in the latter, it cannot.*

Contemplation of the impure can also be analyzed from different perspectives.
This type of examination may seem trivial or “academic” but it shows the
amount of effort the Abhidharmikas have made to understand the nature and
function of this meditation. It also serves as a good illustration of what may be
called the “abhidharmization of spiritual praxis,” which in fact abounds in the
Sarvativada texts. The following are examples of these perspectives examined

in this context.*

As to knowledge, the contemplation is accompanied by conventional

knowledge (samvrti-jiiana).

As to samadhi, the contemplation is not associated with samadhi.

As to the faculties with which it is conjoined, in general terms, it is conjoined

with three faculties: happiness, joy and equanimity.

As to time period: this contemplation is tritemporal — a past contemplation

231

f

|

e
IS

b




takes past cognitive objects; a present one takes present objects; a future one, if
it is destined for arising (utpatti-dharmin; # % %), takes future cognitive

objects; if not destined for arising, then it takes tritemporal cognitive objects.

As to moral species, it is skillful (kusala).

As to the spheres to which it and its cognitive object pertain, it pertains to the
sensuality and riipa spheres, and takes cognitive objects pertaining to the

sensuality sphere.

As to whether it is trainee, non-trainee or neither-trainee-nor-nontrainee, it is
neither-trainee-nor-nontrainee and takes cognitive objects that are

neither-trainee-nor-nontrainee.

As to its abandonability or otherwise, it is abandoned through cultivation and

takes cognitive objects abandonable through cultivation.

As to whether it takes name (nama) or meaning (artha) as the cognitive object,

it takes only meaning.

As to whether it takes as the cognitive object the practitioner’s own serial

continuity (sva-santati), the continuities of others or non-continuities (i.e.,

non-sentient things), it takes as the cognitive object the practitioner’s own
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continuity and those of other sentient beings.

As to the mode of acquisition (pratilambha) — whether (i) acquired through
effort (prayogika), (i1) acquired through detachment (vairagya) or (iii) acquired
through birth (upapatti-pratilambhika), it may be acquired through either
effort or detachment, but not through birth. Acquired through detachment
means acquired through cultivation at the time when detachment arises.
Acquired through effort means that it is made manifest through effort. For the
Buddha, there is no acquisition through effort; for the Sravaka-s, it is acquired
through the lower grade of effort; for the privately enlightened ones, through
an effort of a medium or higher grade; and for an ordinary worldling, through

an effort of the higher grade.

As to whether it has been previously acquired or not, it may be both. For
arya-s and bodhisattva-s in the last life, it may either have been previously
acquired or not so. In the case of other ordinary worldlings, it can only have

been previously acquired.

As to whether it is derived from listening, reflection or cultivation, it pertains

to all three types.

As to whether it exists in the mental or sensory stage (bhiimi), it exists in the

mental stage.
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As to whether it also takes as objects, sound, smell, taste, contact and dharma,

it takes only visible forms as the cognitive object.

In this connection it is stated that although the contemplation of the impure
takes ritpa alone as its cognitive object to counteract greed of riipa, it can also
serve as an antidote to the greed for the other five types of objects. This is
because the pracitioner first comes to be disgusted with material objects by
means of the contemplation of the impure; he then becomes capable of
generating disgust with regard to the other five types of objects, which are
based on ripa. In fact, one who has mastered the contemplation of the impure
with regard to material objects will later on be inclined towards disgust for
other types of objects. It is possible to speak of two kinds of contemplation of
the impure: fundamental and emenational (naihsyandika). The former takes
only the riipaytana as cognitive objects; the latter may take all forms of
material objects such as sound and so forth, and even thoughts and
thought-concomitants. However, the Abhidharma discourses on only the

fundamental type, whereas the sitra-s speak of both.

As to who can give rise to this contemplation, arya-s, whether trainees or

non-trainees, and ordinary worldlings can.
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84 Summary

Contemplation of the impure is one of the two gateways to immortality. It is
therefore one of the most important Buddhist methods of meditation. However,
it may not suit those with a very negative mentality. As mentioned, it is said
that some monks who specialized in this contemplation committed suicide.
Thus, it is a powerful practice that should be done under the proper guidance
of an experienced teacher. In this chapter, a number of discussions in the MVS
on this contemplation have been reviewed. Many may be described as the
“abhidharmization” of spiritual praxis, although the motive is soteriological. In
the description of this practice, we see, among other things, the important role
of the Abhidharma category, adhimukti. 1t is explained that although this
contemplation is an adhimukti-manaskara — that 1s, an imaginative
visualization — it is not topsy turvy in nature because it is done with clear
awareness of the purpose and process involved, and yields a spiritually

desirable effect.
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NOTES

My discussion on the Theravada version of this meditation is based on two
books, ParavaheraVajirafanas Buddhist Meditation (BM), and Bhikkhu
Nanamolis Path of Purification, which is an English translation of
Buddhaghosa’s Visuddhimagga.

> MVS, 205al8.

’ BM, 14, 167.

* BM, 14, 177.

> BM, 14, 181.

¢ MVS, 58b, 205a.

7 MVS, 250b-c.

¥ MVS, 3b.

* MVS, 53a-b.

1 Ny, 672a-b.

' MVS, 208a5-13.

2 MVS, 208a14-19.

" The passage is taken from AVN, 23-25: Tha bhiksavo bhiksuranyagato va
vrksamitlagato va Sunyagaragato va | imam eva kayam trdhvam
yvavatpadataladadhah  keSamastakat  tvakparyantam  yathavasthitam

yathapranihitam pirnam nandaprakarasyasucer yathabhiitam samyak

prajiiaya pratyaveksate | santi asmin kaye kesa romani . . . mamsam . . .
purisam . . . pittam . . . mastakalungam iti piirnam nanaprakarasyasucer
236




—_

4

20

21

22

23

24

25

26

yathabhiitam pratyaveksate | tadyatha bhiksava ubhayato dvaravinirmuktam
kosthagaram paripirnam nanaprakarasya sasyajatasya
dhanyatilasarsapamudgayavamasanam | taccaksuman puruso vyavalokayan
janivad imani Siukadhanyani | imani haladhanyani | evam eva bhiksavo
bhiksur imam eva kayam yathavasthitam yathaprannhitam yavat
pratyaveksate | iyam bhiksavah samadhibhavana asevita bhavita bahulikrta
kamaragaprahanaya samvartate. Cf. Majjhima-nikaya, iii, 89ff.

Cf. Majjhima-nikaya, iii, 89: Idha bhikkhave bhikkhu arafiiiagato va
rukkhamiilagato va suiiiagaragato va nisidati pallankam abhujitva ujum
kayam panidhaya parimukkham sastim upatthapetva.

MVS, 204a-c.

MVS, 205a-b.

MVS, 205b13ff.

MVS, 205c18-21.

MVS, 205¢21-29.

MVS, 206al-7.

AKB, 338; MVS, 205a-206c.

MVS, 205b.

MVS, 2a.

MVS, 206a, b, c.

MVS, 206¢11-20.

MVS, 206c13-14.
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7 MVS, 206c.

% MVS, 207b2-5.

2 MVS, 207b.

30 MVS, 207b-c.
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Chapter 9 — The Four Immeasurables

(apramana)

We have seen in the previous chapters that the system of Buddhist meditative
praxis takes into careful consideration the specific dispositions and personality
deficiencies of the practitioners. This feature is especially clear in the doctrine
known as the “fivefold stilling of thought” (cf. supra, chapter 7). In this
context, there developed in the Buddhist tradition, meditative training
specifically designed for the refinement and sublimation of the meditator’s
emotional energies. The radiation of loving kindness, (metta; maitri) for
instance, is taught in the early sitra-s as the specific method for developing
universal love towards not just the practitioner’s beloved ones, but all sentient
beings. Thus, in the Karaniya-metta-sutta of the Khuddaka-nikaya, the Buddha

exhorts:

Just as a mother protects
her only son with her own life;
Likewise, develop an immeasurable mind

towards all living beings.

A set of four spiritually positive emotional qualities are taught in the Sttra,

and developed in the Abhidharma. These are called the four immeasurables
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(apramana), also known as the four divine abodes (brahma-vihara):

loving-kindness (maitri; %%), compassion (karuna; %), sympathetic joy

(mudita;, #) and equanimity (upeksa; Tﬁ). Sarvastivada Abhidharma explains

that they are important for spiritual praxis because they are 1) mutually

inducible with the dhyana-s — i.e., they can induce the attainment of the

dhyana-s and the latter can also induce them, ii) regarded as the moral

foundation of the path of spiritual praxis; and iii) the excellent qualities (guna)

generated from the dhyana-s. The MVS offers the following commentary:

Question:

Answer:

Why are the four immeasurables discoursed
immediately after the dhyana-s?

It is because the dhyana-s induce the four
immeasurables and, further, the dhyana-s and the four

immeasurables are mutually inducible.

The four immeasurables are the excellent qualities

within the dhyana-s."

There are two basic senses of the term “immeasurable”: (i) These states of

mind are called the immeasurables because they take all sentient beings,

without discrimination, as their cognitive objects; and (ii) they counteract

immeasurable proliferations (prapaiica; %ﬁﬁﬁ).
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9.1 The intrinsic nature and characteristics of the four

immeasurables

Just as in the case of other types of meditative practice, Sarvastivada

Abhidharma inevitably comes to examine the intrinsic nature (svabhava) of the

four immeasurables. The MVS offers a detailed analysis in this regard:

Question:

Answer:

Question:

What are the intrinsic natures of these four

immeasurables?

Both loving-kindness and compassion have the skillful
root (kuSala-mitla), non-hatred (advesa), as their
intrinsic nature, because they counteract hatred. If we
take into consideration their conjoined (samprayukta)
dharma-s and co-nascent (anu(pari)vartaka) dharma-s,
then the intrinsic nature comprises four skandha-s or
five skandha-s: for the sphere of sensuality, it is four
skandha-s; for the sphere of fine-materiality, it is five

skandha-s.

If both loving-kindness and compassion have the

skillful root of non-hatred as their intrinsic nature, and
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Answer:

both counteract hatred, then what type of hatred is
counteracted by loving-kindness, what type of hatred is

counteracted by compassion?

Loving-kindness counteracts hatred in the form of
killing. Compassion counteracts hatred in the form of

striking.

Furthermore, loving-kindness counteracts hatred
towards where it ought to arise; compassion

counteracts hatred where it ought not arise.

According to some: the loving-kindness immeasurable
has the skillful root of non-hatred as its intrinsic nature
because it counteracts hatred. The compassion
immeasureable has harmlessness (avihimsa) as its
intrinsic nature because it counteracts harmfulness.
Sympathetic joy has the faculty of joy (pritindriya) as
its intrinsic nature; if we take into consideration the
conjoined dharma-s and the co-nascent dharma-s, then
for the sphere of sensuality its intrinsic nature
comprises four skandha-s, and for the sphere of riipa it

comprises five skandha-s.
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Answer:

Answer:

If the immeasurable of sympathetic joy has the faculty
of joy as its intrinsic nature, how are we to understand
the following statement in the

Abhidharmaprakarana-sastra ? For instance, it says:

“What is the immeasureable of sympathetic joy?

It is joy, and the sensation, ideation, conditionings and

consciousness conjoined with joy.”

Whatever bodily and vocal karma-s generated by it,
whatever conditionings disjoined from thought
generated by it — they are all called joy. This being the
case, how can the sensation of joy (this refers to the

faculty of joy) be conjoined with sensation?

That passage [in Abhidharmaprakarana-sastra] should
have said: it is is joy and the ideation, conditionings
and consciousness conjoined with joy. It should not
have mentioned sensation. The mention of sensation

[there] is an error on the part of the reciters.

Furthermore, that sastra speaks of the five skandha-s
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collectively as the intrinsic nature of the immeasurable
of sympathetic joy. Although the sensation of joy is not
conjoined with sensation, the other citta and caitasika
dharma-s are conjoined with sensation; hence it is not

illogical even if it speaks in such terms.

According to other masters: this immeasurable of
sympathetic joy has delight (7%; *pramodya, *rati)* as
its intrinsic nature. Delight as a distinct entity is not
sensation; there exists another distinct caifta conjoined

with the citza.

According to some: delight is among those dharma-s

which are conjoined with the faculty of joy.

According others: after the arising of the faculty of joy,
delight is generated by the force of joy. Explained in
this manner, it is not wrong to state that this

immeasurable of joy is conjoined with sensation.

Equanimity has the skillful root of non-greed (alobha)

as its intrinsic nature, because it counteracts greed. If

we take into consideration the conjoined dharma-s and
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co-nascent dharma-s, then for the sphere of sensuality,
the intrinsic nature comprises four skanda-s; for the
sphere of ripa, it comprises five skandha-s. Such are

the intrinsic natures of the immeasurables.?

The MVS also analyses the characteristics (laksana) of the immeasurables. But
the compilers explain that their intrinsic natures and characteristics are in fact

the same. Other masters, on the other hand, make distinctions among their

charactersitics.
Question: What are the characteristics of these four
immeasurables?
Answer: Intrinsic nature is characteristic and characteristic is

intrinsic nature; for, intrinsic nature and characteristic

are inseparable.*

The great master Dharmatrata, however, differentiates the characteristics of

the four immeasurable as follows:

Giving of benefection is the characteristic of loving-kindness.

Removal of harm is the characteristic of compassion.
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Rejoicing over the attainment [of good things] and the relinquishing

[of bad things] is the characteristic of sympathetic joy.

Emptying at heart and evenness is the characteristic of equanimity.’

9.2 The counteractive effect and modes of activity of

the four immeasurables

The immeasurables are essentially methods for refining and sublimating
emotional energies in the course of one’s spiritual struggle. Emotional
imbalance and negativities are rooted in craving and view — two fundamental
“proliferations”. Proliferation (prapaiic; &5 %) is a central concept in
Buddhism. In the Sutra the Buddha repeatedly stresses that the root of the
problem preventing us from complete liberation is in fact proliferation — the
irresistible proclivity within an unenlightened being to proliferate concepts
and views on the basis of his experience of the world.® The bhiksu-s are
therefore urged to put an end to proliferation, and the Buddha is described as
“one freed from proliferation” (Pali: nippapaiica; Skt: nisprapariica). Being
freed from proliferation is synonymous with attaining Nirvana.” As is clear

from the exposition quoted below, the MVS in this context, while explaining

246

|y
kT

i iy
" .'\\

b

il
b

e




the signification of the term “immeasurable”, highlights the twofold

proliferation of view and craving, and emphasizes the suppression of these

proliferations as the main counteractive function of the immeasurables. In the

discussion below, it is also enlightening to see how the MVS links the problem

of emotional negativities (e.g., hatred) to that of conceptualization (e.g. view).

Question:

Answer:

Question:

Answer:

Why they are called immeasurables? What is the

meaning of “immeasurable”?

They are called immeasurables because they take
collectively all sentient beings as cognitive objects, and

counteract immeasurable defilements of proliferation.

There are two categories of proliferation. First, the
proliferation of craving; second, the conceptual
proliferation of view. Which immeasurable counteracts

which category of proliferation?

The immeasurables cannot abandon defilements; they
can only suppress them, or make them become more
distant. Sometimes, all the four types [of immeasurable]
counteract craving. Sometimes, all the four types

counteract view.
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If we consider from the perspective of the four types of
direct counteraction, then we should say: the
immeasurables of loving-kindness and compassion
counteract directly the conceptual proliferation of view
because the view character type (drsti-carita; §li=¥)
has much hatred; sympathetic joy and equanimity
counter directly the proliferation of craving because
the craving character type (trsna-carita; % =) has

much attachment.

According to some: loving-kindness and compassion
counteract directly the proliferation of craving.
Sympathetic joy and equanimity counteract directly the

proliferation of view.

Furthermore, they are called immeasurables because
they take collectively all sentient beings as cognitive
objects, and counteract immeasurable defilements of
indolence (pramada).  That is to say, the four
immeasurables can counteract directly all the

defilements of indolence in the sphere of sensuality.
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Furthermore, they are called immeasureables because
these four are the abodes of extensive sportive
enjoyment (’?4 %) for the saints (arya). This is just as
the case that the wealthy ones have immeasurable types
of abodes of extensive sportive enjoyment such as

gardens, pavilions, terraces and hunting grounds, etc.

Furthermore, they are called immeasurables because
these four can take all sentient beings as cognitive
objects, give rise immeasurable merits (punya) and

bring about immeasurable fruits.®

In brief: the above exposition in the MVS not only brings out the intrinsic
natures and characteristics of the four immeasurable, but also defines the term
“immeasurable” articulately, and specifies their efficacies in the path of
spiritual progress. Their modes of activity are also explained: the giving of joy
(524%), removal of suffering (}37)), rejoicing (¥ %) and putting aside (Tﬁf@')
are the respective modes of activity of loving-kindness, compassion,

sympathetic joy and equanimity.
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9.3 The preparatory effort and the practice of the four

immeasurables

The MVS also explains the preparatory practices (prayoga) involved before

one can actually enter into the imeasurables proper.

One who is engaged in practicing the four immeasurables first takes seven
types of sentient beings, divisible into three major groups, as their cognitive
objects: lower, middle and upper beloved ones; lower, middle and upper
enemies; and neutral (i.e., neither the beloved nor the enemies) persons.
After one’s repeated practice with these seven types of object, the practitioner
then extends his radiation of loving-kindness, etc., to include all sentient
beings without any discrimination. This stage of extension is an important one
without which the loving-kindness, etc., would not be properly an
immeasurable. Taking the practice of loving kindness as an example, the DSS
(4861-c) says that this meditation has two levels. At the first level, samadhi is
initially attained through focusing loving kindness on the beloved ones. The
second level is attained through repeated practice of the above samadhi: that is,
the radiation of loving kindness is now expanded, and applied to immeasurable
sentient beings in all directions through the spiritual force of resolve
(adhimukti). Thus, we see that this practice, like those of the asubha, etc.,

involves a strong element of visualization for which the operation of adhimukti
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is indispensable.

As we can see below, the MVS provides elaborate description of the practice,

both in respect of the necessary preparation and of the actual practice proper:

Question:

Answer:

What is the preparation for these four immeasurables?

It takes seven types of sentient being as objects to
generate the preparation. The seven types of sentient
being are [classified thus]: Sentient beings of the
sphere of sensuality divided into three different
divisions — the beloved, the enemies, and the neutral
ones. For the division of the beloved and enemies, they
are further divided into upper, middle and lower
subdivisions. The neutral division is collectively
classified as one because there is no difference [among
them]. Among the objects of these seven divisions of
sentient beings, if one wishes to practise
loving-kindness, one initially takes the division of the
beloved as the cognitivevobject. From the division of
the beloved, one takes the upper subdivision as the

cognitive object first. The upper subdivision of the
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beloved includes one’s own parents and teachers (7t
HI5>, acarya), or any other persons who are respectful
including fellow practitioners who are wise and

learned.

With the upper subdivision of beloved sentient beings
as the cognitive object, one reflects thus: “How shall I
make such sentient beings attain such kind of
happiness?” However, on account of the habituation
developed from beginningless time, the mind is
extremely stubborn and difficult to tame — so much so
that [even] towards sentient beings who have been
great benefactors, evil intentions ([ {{] 7[{; a@saya) grow
freely. Even when wholesome intentions arise through
mental effort, they cannot stay. One should [thus]
further vigorously reflect on their great benefaction in
order to make the mind stay. It is just like throwing
mustard seeds onto the tip of a sharp instrument. They
hit it sometimes but are difficult to stay on it; it is only
through continuous practice for a long time that one
can succeed through the force of skillfulness to make
them (the seeds) stay [upon hitting it]. Likewise, with

regard to the upper subdivision of the beloved, the
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practitioner has to diligently practise the intention of
giving happiness. It is only after a long period of time

that it can stay firmly.

After having succeeded in making the intention of
giving happiness stay firmly with regard to the upper
subdivision of the beloved, one next, in the same
manner, practices the intention of giving happiness to
the middle subdivision of the beloved. Having thus
succeeded, one further practises the intention of giving

happiness to the lower subdivision of the beloved.

After accomplishing this, one next practices likewise
the intention of giving happiness with regard to the
middle division (i.e., the neutral persons); next, the
lower subdivision of the enemies; next the middle
subdivision of the enemies, next the higher subdivision
of the enemeries. [In this way] gradually practicing
until the stage of complete achievement, when one’s
mtention of giving happiness universally to all beings
of the sphere of sensuality continues evenly in a
series — as to the highest subdivision of the beloved,

likewise to the highest subdivision of the enemies. Up
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to this point, the cultivation of loving-kindness is

completely accomplished.

The sequence in practising compassion and
sympathetic joy is likewise. [However], there is a
difference between the intention of removal suffering
(compassion) and of rejoice (sympathetic joy): “How
shall I make these sentient beings free from such
suffering” — this is the intention of compassion.
“Isn’t it joyful to make these sentient beings free from
suffering and acquire happiness” — this is the intention

of sympathetic joy.

When one wishes to practise equanimity, one initially
takes the division of the neutral ones as cognitive
object. That is, with regard to them, one gives rise to
the intention of even-minded-ness (jﬁfgﬂ; lit:“setting
aside”, apparently in the sense of detachment) because
it is easiest to be even-minded towards sentient beings
of the neutral division. When one takes the beloved
ones as cognitive object, there arises craving. When
one takes the enemies as cognitive object, there arises

hatred. That is why one takes the neutral ones as
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cognitive object at the beginning of the practice of
equanimity. Having practiced equanimity towards the
neutral division, one next practises equanimity towards
the lower division of enemies; next, one practises
equanimity towards the middle subdivision of enemies;
next one practises equanimity towards the upper
subdivision of enemies; next, one practises equanimity
towards the lower subdivision of the beloved; next, one
practises equanimity towards the middle subdivision of
the beloved; next, one practises equanimity towards the
upper subdivision of the beloved. That one practices
equanimity towards the enemies first and the beloved
ones last is because of the fact that the thought of
hatred, but not passion, is easy to relinquish. When
one gradually practises up to the point of complete
accomplishment, the intention of putting aside
continues evenly and collectively towards all sentient
beings of the sphere of sensuality, without any
discrimination, just like holding the balance evenly.
One cognises sentient beings just like viewing the
forest as a whole. Up to this point, the practice of

equanimity is perfected.’
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The practice of the four immeasurables is regarded as essential to spiritual
development in any branch of Buddhism. As we have mentioned above,
these practices in fact existed before the time of Gotama Buddha. In the
Theravada school, the Visuddhimagga regards them as four different subjects
of meditative practice, while the Dhammasarngani connects them with the
dhyana-s, relating the practice of loving-kindness, compassion and
sympathetic joy to the first three dhyana-s, and equanimity to the fourth and

the fifth dhyana-s."

The methods of practising the four immeasurables in the Theravada tradition
are genderally very similar to those described in the MVS. For example, in the
practice of loving kindness, four kinds of sentient beings are taken as objects,
namely, those who are not dear, very dear friends, neutral persons and

enemies.'!

94 Summary

The meditative praxis known as the four immeasurables are taught in the early
Sutra. The fact that they are also called “brahma-vihara” may indicate their

pre-Buddhist origin. But of course the Buddhist versions are distinctively
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Buddhist. In Abhidharma, this practice comes to be highly developed and
expounded elaborately. The exposition in the Sarvastivada texts, particularly
those in the MVS, suggests that although they are often prescribed as antidotes
or counteraction to the major defilements, if they are pursued thoroughly they
in themselves could well lead to full liberation. The MVS specifically explains
that their fundamental importance lies in being counteraction to the twofold
proliferation — craving and view. Moreover, we learn from these expositions
that the problem of cognitive errors (false views) and affective attachment
(craving) are inter-connected, and must be addressed as a whole and not in
mutual isolation. The doctrine of the immeasurables is a demontration of this
Abhidharmic insight. It must further be noted in this connection that
throughout both early Buddhism and the Abhidharma tradition, these two
defilements are in fact taught as the root-problem of samsaric entrapment.
That is, it is on account of the attachment to them that we are stuck in the mire

of samsara.

In the doctrine of these immeasurables, we also see a good illustration of the
Abhidharma system’s very concrete and elaborate teaching on the meditative
training of refining and sublimating our emotional energies, rendering our
whole being apt for spiritual transformation and the final attainment of
liberative insight. In addition, the description of the immeasurables as the
“extensive sportive enjoyment” of the arya-s is very interesting. For one thing,

it shows a positive aspect of the doctrinal system of the Abhidharma — it is
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not just exclusively preoccupied with the negative doctrinal aspect of the
abandonment of defilements: when the emotional negativities and cognitive
errors are overcome — such as through the praxis of the immeasurables —
there is the spiritual experience of spontaneous joy and creativity, described as
“sportive enjoyment”. Such a doctrinal recognition in the Abhidharma of this
early period represented by the MVS could possibly have contributed to the
emerging Mahayana doctrines, particularly such doctrine as a buddha’s “body

of enjoyment” (sambhoga-kaya).
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NOTES

—

MVS, 420, b8-10.
For a discussion of this caitta, see KL Dhamajoti, Entrance into the Supreme
Doctrine, 2™ edition (Hong Kong, 2008), 31, 85 and note 123.
3 MVS, 420, bl1-c8.
* MVS, 420, ¢8-9.
> MVS, 420, c10-12.
For a good discussion on the meaning and fundamental problem of paparica,
see Bhikkhu Nanananda, Concept and Reality in EarlyBuddhist Thought
(Kandy, 1976).
" E.g., cf. Dhammapada 254 (also T 4, 568¢):
akake padam natthi
samano natthi bahire;
papaiicabhirata paja
nippaparica tathagata.
Also cf. Samyutta, iv, 362 ff; Dhammapadatthakathda iii, 378 f.
¥ MVS, 420, c13-29.
® MVS, 421.c9-422, a22.
" BM, 263.

"' BM, 293.
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Chapter 10 — The Fourfold Application of
Mindfulness

In 3.2.1.2.1 Moksa-bhagaya, 1 briefly mentioned the fourfold application of
mindfulness, namely, mindfulness of the body, sensation, citta and dharma-s.
The four applications are of great importance not only for the process of
samatha and vipasyana but also as the only means for the purification of
beings, which is emphasized by the Buddha in the sitra-s.' They counteract
the four topsy-turvy views, that is, permanence (nitya), happiness (sukha), Self
(atman) and purity (visudhi), which are the principal reasons that beings are

bound by samsara.

10.1 The fourfold application of mindfulness and its

significance

The Sanskrit term for the application of mindfulness is “smrty-upasthana.”
The first component, “smrty,” means “mindfulness” or “awareness,” while the
second component, “upasthana,” means ‘“abiding closely” or “focus [of
operation].” Xuan Zang’s Chinese rendering of upasthana as “[Y;&. (%" reflects

his understanding of it in the sense of “focus”; hence, the English rendering
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“foundation (application) of mindfulness.”

In the Arthaviniscaya Sutra,” the four foundations of mindfulness are

discoursed upon as follows:

What then, monks, are the four foundations of mindfulness?

Monks, here a monk abides contemplating the body (sensation, citta,
dharma-s) internally: ardent, clearly aware, and mindful, neither
covetous nor dejected with the world. Likewise, he abides
contemplating the body (sensation, citta, dharma-s) as body
(sensation, citta, dharma-s) externally: ardent, clearly aware, and
mindful, neither covetous nor dejected with the world. Likewise he
abides contemplating the body (sensation, citta, dharma-s) as body
(sensation, citta, dharma-s) both internally and externally: ardent,
clearly aware, and mindful, neither covetous nor dejected with the

world.

In the passage, “ardent” signifies the elimination of torpor or drowsiness,
“clearly aware,” the elimination of doubt and “mindful,” the elimination of
restlessness and remorse, while non-covetousness signifies the elimination of

sensual desire and non-dejection, the elimination of malice.
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Contemplation is done internally, externally and both internally and externally

for the removal of internal and external defiled entities.

In contemplating the body (sensation, citfa, mind) as body (sensation, citta,
mind), the practitioner contemplates the mental object as it really is, which is

the development of vipasyana.

The MVS clearly defines the fourfold application of mindfulness: “Fourfold
application of mindfulness comprises: first, mindfulness of body; second,
mindfulness of sensation; third, mindfulness of citta; fourth, mindfulness of

dharma-s.”

The AKB explains why there are four kinds of mindfulness:
After the [four] cultivations of concentration, the foundations of
mindfulness (smrtyupasthana-s) are explained. To explain them [the
question is put]: What then, monks, are the four foundations of

mindfulness?

Four refers to mindfulness of body, feeling, mind, and mental

object.

[Question:] Why four, and neither more nor less?
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[Reply:] Because these are antidotes to the four perversions
respectively: [belief in] the purity of things (suci), pleasure (sukha),

permanence (nitya), and the self (atman).*

The MVS explains:

But, in brief, this application of mindfulness is only one. That is,
among the thought-concomitants (caitasika; -~ Fv), the one,
“understanding” (prajiia; %), is its intrinsic nature . . . Or it is
divisible into two; i.e., with-outflow and outflow-free. Or it is
divisible into three: i.e., upper, middle and lower divisions. Or it is
divisible into four: i.e., connected with the three spheres and
unconnected. Or it is divisible into five: i.e., connected with the
three spheres, and pertaining to the trainee and to the non-trainee. In
this way, up to immeasurable divisions if it is differentiated in terms

of serial continuity of moments (ﬁ[ﬁ\éﬁﬂﬂjﬂﬂ).
Question: Why does the Bhagavant, in this context, merely speak of

four types, making less elaboration and combining more

together?
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Answer: The Buddha establishes four basing on the different
modes of activities (akara) and cognitive objects

(alambana) — gross or fine — of prajia.

Question: If it is so, why does the Sitra say that contemplating
internally and externally, there are in both cases twelve

different types?

Answer: It only speaks of four because they do not go beyond the
four. Just as the “seven-leaf tree” and ‘“seven lives of a

stream entrant (srotadapatti), likewise is this way.”

The importance of this practice is elucidated in the following passage, which is
attributed to the Buddha and found in not only Abhidharmic texts but also the
siatra-s of the Northern and Southern traditions®: “[The fourfold application of
mindfulness] is the way leading directly/exclusively (~ &ifi; ekayana-marga)

to the purification of sentient beings, and to the transcendence of grief and

sorrows.””’

In other words, the process of spiritual evolution can commence only when the
practitioner is sufficiently mindful. He must be clearly aware of his
predicament in samsaric existence as well as the possibility and desirability of

transcendence from such an existence. According to the Buddha, the path to
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achieve this is the practice of the fourfold application of mindfulness.
Mindfulness as the absolutely necessary condition for spiritual growth is also
emphasized in various other doctrinal formulations in the sitra-s. For instance,
the seven factors conducive to enlightenment (bodhyariga; %3 ) begin with

mindfulness.®

10.2 The types of the fourfold application of
mindfulness and their relation with

corresponding types of sentient beings

The MVS states that in the sitras, the Buddha discourses on three types of
applications of mindfulness, namely, the application of mindfulness of the
intrinsic nature of the mind (f 1% 8.{%), in the mixed form (f#£4.[%) and of a
cognitive object (7 &.= ). Concerning the first type, the Sarvastivada school

holds that it is the concomitant called prajiia (see below).

The definitions of the three types are given in the MVS as follows:

Question: Where is the discourse of the application of mindfulness

in its intrinsic nature?
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Answer:

Question:

Answer:

Question:

Answer:

Question:

As the Sitra says, “There is a directed path which
enables sentient beings to become pure, transcend and
destroy grief and sorrow. That is, the fourfold application

of mindfulness.”

What are the four?

The complete mindfulness of the body to the complete

mindfulness of dharma-s.

Where is the discourse of the application of mindfulness

in the mixed form?

As the Sutra says, “He who says that the aggregation of
wholesome dharma-s is the fourfold application of
mindfulness, this is a proper saying. Why? It is only the
fourfold application of mindfulness which constitutes the
full possession of the aggregation of wholesome
dharma-s. What are the four? From the complete

2

mindfulness of body . ..’

Where is the discourse of the application of mindfulness

of cognitive object?
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Answer: As the Siatra says, “He who says that the totality of
dharma-s is the fourfold application of mindfulness, it is
a proper saying. Why? It is only the fourfold application
of mindfulness that completely subsumes the totality of
dharma-s. What are the four? From the complete

mindfulness of body . .. "

There are two categories of the application of mindfulness — one pertains to
the absolute truth (paramartha; 45%s) and the other is conventional (samvrti;
A7), Of the three types listed above, the application of mindfulness of the
intrinsic nature of the mind pertains to the absolute truth (paramatha; %5%.)
because it “cannot be lost or destroyed throughout all periods of time (47— <
L) [i'#8:9).”" The other two types are conventional. This is why the
Buddha in his discourses always speaks of mindfulness in terms of the

intrinsic nature of the mind.

The MVS analyzes who should receive the teachings of which type of the

fourfold application of mindfulness, and gives the following scheme.
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10.3 The capability of the different types of the
application of mindfulness for the abandonment

of defilements

Of the three types of the fourfold application of mindfulness, only the
application of mindfulness in the mixed form can result in the abandonment of

defilements because this type fulfills two necessary conditions:
i) it simultaneously involves the mental concomitants (}J{%) in addition to

prajia, and

ii) itis focused (f[f$) with regard to a cognitive object.
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In the application of mindfulness of the intrinsic nature of the mind, only
prajiia is involved and not the other thought-concomitants, while in the
application of mindfulness of a cognitive object, mental application varies and
is unfocused (%ﬁ'@(). Thus, these two types do not enable the practitioner to
abandon defilements.”” We can understand the aforementioned rationale in
this way. For one to be able to abandon a defilement, prajiia alone, the faculty
of understanding, is insufficient; there must be the contribution from
associated mental factors, including samadhi, which helps the mind to become
concentrated, and cetana, which helps the mind to enter into a volitional state,
among others. Further, there must be insight into the nature of universal or
common characteristics (samanya-laksana-s; 3t #H). For instance, if one
contemplates only the body and realizes its specific nature and even the
common characteristic of impermanence, then only an insight into the
impermanence of the body as a material dharma is obtained. That is, this
insight, even though it is about the nature of a common characteristic, pertains
to only one type of dharma. One can of course next contemplate sensation (the
second application of mindfulness), and so forth. But in each case, the insight
into permanence and other topsy-turvy views is not universal and thorough. It
is therefore only in the case of the application of mindfulness in the mixed
form that the insight into the nature of the common characteristic is universal
and thorough, and hence sufficient to effect the abandonment of the defilement

(e.g., craving).
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The question arises: If such is the case, then what is the use of practicing the
other two types of the application of mindfulness? The MVS answers this as

follows':

Question: If it is so, the practice of the other two types of

application of mindfulness should be useless?

Answer: They can induce the arising of the application of
mindfulness in the mixed form, so they are not useless.
According to some: there are two types of abandonment,
one is temporary abandonment, the other is absolute
abandonment. The practice of the other two types of
application of mindfulness can achieve temporary

abandonment, therefore they are not useless.'

Because of the capability of the practitioner to abandon defilements with the
application of mindfulness in the mixed form, this type is analyzed in great
detail in the MVS. The analysis provides a wealth of information about aspects
of meditation, and illustrates well the Abhidharmization of the spiritual
practice of the Sarvastivada school. This process can be discerned in the

following discussion:

Furthermore, there are three different types of applications of

271

f

|

e
IS

b




mindfulness in the mixed form; namely, srutamayr ([H|5FTRY),

cintamayi (AAY) and bhavanamayi ({SH5Y).

Question: Out of these three, which one can abandon

defilements?

Answer: The bhavanamayr type can abandon defilements, and the

other two cannot.

Question: Why can'’t the Srutamayi type abandon defilements?

Answer: Because it relies on name to be able to operate on its

meaning. It is only a path which operates on meaning

without relying on name that can abandon defilements.

Question: Why can'’t the cintamayr type abandon defilements?

Answer: Because this mental application pertains to the stage

(bhumi) of non-concentration (i.e., not in meditation),

and only that pertaining to the stage of concentration can

abandon defilements.

Question: Why can the bhavanamayi abandon defilements?
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Answer: Because it fulfills the two conditions: i.e., it does not rely
on name to operate on meaning, and it pertains to the

stage of concentration.

Question: If it is so, the practice of the other two should become

useless?

Answer: They can induce the arising of the bhavanamayi type.
That is: the srutamayi type can induce the cintamayr type;
the cintamayr type can induce the bhavanamayrt type; and
the bhavanamayir type can abandon defilements.

Therefore (the other two) are not useless.
According to some: there are two types of abandonments
(temporary and absolute), as it has been explained above

in details."

In the bhavanamayt type of the application of mindfulness, there are four

sub-types: body, sensation, citta and dharmas.

Question: Out of these four, which one can abandon defilements?
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Answer:

Question:

Answer:

Question:

Answer:

The application of mindfulness of dharma-s, but not the

others, can abandon defilements.

Why can’t the former three applications of mindfulness

abandon defilements?

Because, they belong to those which are in the form of
mental applications (i.e., contemplation) on the self
characteristics as objects. But it is only a path of the form
of mental applications on common characteristics that

can abandon defilements.

According to others: it is because they take the skandha-s
separately one by one as the objects. It is only a path
which takes the four skandha-s or the five skandha-s as a
whole, or which is outside the skandhas as objects that

can abandon defilements.

If it is so, the practice of the former three should become

useless.

[No, they are still useful] because they can induce the

arising of the application of mindfulness of dharma-s. i.e.,
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the application of mindfulness of the body can induce the
application of mindfulness of sensation, the application
of mindfulness of sensation can induce the application of
mindfulness of citta, the application of cifta can induce
the application of mindfulness of dharma-s. The
application of mindfulness of dharma-s can abandon

defilements. Therefore [they are] not useless.

According to others: one must first examine the
individual skandha-s before one can take them
collectively as objects in order to abandon defilements.
Hence, they are not useless. According to others: there
are two types of abandonment, as we have said before in

details.'®

There are two types of application of mindfulness of dharma-s, first,
that taking mixed objects (¥5%:), second, that taking unmixed
objects (] #5#%). If it takes the samjiia skandha, the samskara
skandha and the unconditioned dharma-s (individually) as the
object, it is called unmixed. If it takes, from the five skandha-s, two
by two as objects, or three by three as objects, or four by four as
objects, or all the five collectively together with the unconditioned

dharma-s as objects, it is called mixed objects.
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Question: Out of these [two], which type of application of

mindfulness of dharma-s can abandon defilement?

Answer: Both of the two can abandon. That is, if it is a path of
abandonment of defilement which takes the duhkha-satya,
samudaya-satya and marga-satya as object, it is an
application of mindfulness of dharma-s of mixed object.
If it is a path of abandonment of defilement which takes
the nirodha-satya as object, it is an application of

mindfulness of dharma-s of unmixed object."”

104 The fourfold application of mindfulness as an

antidote

One of the most important features of the fourfold application of mindfulness
is that it is an effective antidote against the four topsy-turvy views. Various
explanations of the roles of the four mindfulnesses as remedies are given in
the MVS. The first explanation, ostensibly that of the compilers themselves, is
as follows. Mindfulness of the body is the antidote against the topsy-turvy
view of the impure as pure; of sensation, the antidote against the topsy-turvy

view of the unsatisfactory as satisfactoty; of citta, the antidote against the
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topsy-turvy view of the impermanent as permanent; and of dharma-s, the

antidote against the topsy-turvy view of the non-self as self.

Some masters explain that the four mindfulnesses are antidotes against
nourishment (@hara; £): mindfulness of the body is the antidote against solid
food; of sensation, the antidote against the nourishment of contact; of citta, the
antidote against the nourishment of citta; and of dharma-s, the antidote against

the nourishment of volition.

Others explain that they are antidotes against the four abodes of citta
(vijiiana-sthiti; PY55{=): mindfulness of the body is the antidote against the
abode of citta immediately induced by ripa (ripavacara; 137553 {%); of
sensation, the antidote against the abode of ciffa immediately induced by
sensation; of citta, the antidote against the citfa abiding therein; and of
dharma-s, the antidote against the abode of cittra immediately induced by

ideation and the conditionings.

Other masters explain that the four mindfulnesses are antidotes against the five
skandha-s: mindfulness of the body is the antidote against the ripa-skandha;
of sensation, the antidote against the vedana-skandha; of citta, the antidote
against the vijiiana-skandha; and of dharma-s, the antidote against the samjiia

and samskara skandha-s.
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Some explain that they are antidotes against the four types of non-cultivation
(abhavana; A 1%); mindfulness of the body is the antidote against the
non-cultivation of the body; of sensation, the antidote against the
non-cultivation of ethical behavior (sila); of citta, the antidote against the
non-cultivation of citta; and of dharma-s, the antidote against the

non-cultivation of prajia.

10.5 The intrinsic nature of the fourfold application of

mindfulness

Although the application of mindfulness uses the nomenclature of mindfulness,
the intrinsic nature of the mind is understanding (prajiia; £f). The MVS
explains in detail why understanding is properly speaking the intrinsic nature

of the mind:

Question: What is the intrinsic nature of the application of

mindfulness? Is it “mindfulness” or “understanding”?
If it is mindfulness, how can we explain the following

discourse: “With the body as the object, he contemplates

(anupasyati) the body and so on™?
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Answer:

Question:

Answer:

If it is “understanding”, why it is called application of

mindfulness?

Furthermore, how can we explain the Sitfra statement.
E.g., the Sitra says that “Where should we examine the
faculty of mindfulness (smrty-indriya)? It is in [the

context of] the fourfold application of mindfulness.”

It should be stated that understanding is the intrinsic

nature.

If it is so, why it is called the application of mindfulness?

Because mindfulness therein abides, fully abides and

individually abides; it is therefore called the application

of mindfulness.

According to some: because the force of mindfulness can give rise

to specific, extensive effect (= H[J’?ﬂﬁl[’"igj) with regard to the
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object, without it being lost (vinasta, J%3E), it is therefore called

“application of mindfulness”.

According to some: because of the force of mindfulness, the
yogacara (i.e., the meditator) can carefully remember the object so
that he can recollect it again after having forgotten. It is therefore

called “application of mindfulness”.

According to some: the practitioner first abides on the object with
mindfulness, and then contemplates on it. He further, having
penetrated into the object, abides on it in order to guard it [against
forgetfulness], like a guard at the gateway. It is therefore called

“application of mindfulness”.

According to others: this practitioner first sustains his focus on the

object with mindfulness, then examines it by means of

understanding, and in this way abandons defilements.'®

Question: Its intrinsic nature is understanding, why does the

Bhagavant speak of the “application of mindfulness”?
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Answer: Because understanding is able to abide on the object
through the force of mindfulness, it is therefore called
“application of mindfulness”. Or rather, the force of this
understanding enables the mindfulness to abide on the
object, it is therefore called “application of mindfulness”.
With regard to the object, these two mutually support
each other in a manner excelling other dharma-s. Hence

it is called “application of mindfulness.”"

10.6 The nomenclature of the fourfold application of

mindfulness

The MVS includes a discussion of the nomenclature of the fourfold application
of mindfulness® in which many important features of the fourfold application
of mindfulness, including its cognitive objects (7#:), relationship to various
dharmas, and operation and achievement, are analyzed in detail in an

Abhidharmic manner.
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10.6.1 The nomenclature of the application of mindfulness of

the body

The MVS explains that the mindfulnesses of the body, sensation and dharma-s

are so named in accordance with their different objects. However, the word

“kaya” (body; =) has two different meanings, the physical body and the group.

The word “body” in this context then means the physical body (rupa kaya; =

£)) and not the group. Hence, only the application of mindfulness of the

physical body can be called the application of mindfulness of the body.

Question:

Answer:

Question:

Why it is called the application of mindfulness of body?

Because this application of mindfulness takes the body
as its cognitive object, it is thus called the application of

mindfulness of body.

The other applications of mindfulness also take the body
as their objects as it says that the application of
mindfulness of sensation takes the six bodies of
sensation as the objects, the application of mindfulness of
citta takes the six bodies of citta as the objects, the
application of mindfulness of dharma-s takes the six

bodies of samjiia and the six bodies of cetana as the
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objects etc. Why don’t we call all of them the application

of mindfulness of body?

Answer: What we say here about taking the “body” as the object
refers to taking the physical (ripa) body as the object.
The other applications of mindfulness take the
non-physical bodies [in the sense of ‘“group”’] as the
objects, so they are not called the application of

mindfulness of body.”'

It is also said that this type of mindfulness takes the visible body (GRlfLl)),
which is coarse, obvious and easily seen, as the object, or that only an
application of mindfulness taking the body, which is an aggregate of atoms,
can be called the application of mindfulness of the body. Further explanations

include the following:

Others say that if when one takes the body as the object, the knower
and the known arise simultaneously, it is called the application of
mindfulness of body. Although the other [applications of
mindfulness] take a body [in the sense of a group] as the object, the
knower and the known do not arise simultaneously, therefore they
are not called the applications of mindfulness of body. Although in

the application of mindfulness of dharma-s, there can be the
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simultaneous arising of the knower and the known, these are rare
cases and therefore this application is not called the application of

mindfulness of body.

Just as that which takes the body as the object is thus called the
application of mindfulness of body, likewise, that which takes
sensation as the object is called the application of mindfulness of
sensation. That which takes citta as the object is thus called the
application of mindfulness of citfa. That which takes dharma-s as

object is called the application of mindfulness of dharma-s.**

10.6.2 The uniqueness and significance of the application of

mindfulness of dharma-s

Dharma-s refers in this context to mental objects, which are innumerable.
Because of the diversity of the characteristics of various dharma-s taken as
objects, this application of mindfulness has special significance in the
meditation process. Its uniqueness and significance are analyzed in great detail

in the MVS:

Question:  Since all are dharma-s and [the objects of all four

applications of mindfulness] are equally dharma-s, why
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only the application of mindfulness of dharma-s is

named as such, but not the other?

Answer: All are dharma-s, but only one [application of
mindfulness] is established as the mindfulness of dharma.
This is like case that all the eighteen elements (dhatu; pY)
are dharma-s, but only one is established as
dharma-dhatu. All the twelve entrances (ayatana-s; ')
are dharma-s, but only one is established as

dharma-ayatana.”

Others say that all conditional dharma-s are arisen by “production”
(jati; &), and production is an object of that [mindfulness]; thus it

is called the application of mindfulness of dharma-s.

Others say that all dharma-s are manifested by names (nama; ft)),
and name is an object of that [mindfulness]; thus it is called the

application of mindfulness of dharma-s.

Others say that the characteristics of the conditioned
(samskrta-laksana; 5 % #) are the marks of all conditioned
dharma-s, and these characteristics are included among its objects,

thus it is called the application of mindfulness of dharma-s.
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Others say that the gateway of liberation of emptiness
(Sanyata-vimoksa-mukha; 2% #2'E[f]) comprehends the dharma
characteristics of all dharma-s, and this emptiness is included
among its objects, thus it is called the application of mindfulness of

dharma-s.

Question: If it is so, the true-self view of (satkaya-drsti; [0~ )l)
also comprehends the nature of the person (pudgala) of
all dharma-s, why 1is it not named in accordance with

that?

Answer: That (true-self view) is not a comprehension of what is
real, and this [application of mindfulness of dharma-s] is

a comprehension of what is real, hence there is no fault.

Others say that understanding (prajia; Zt) can examine the

self-characteristics and common characteristics of all dharma-s and
properly establish the self-characteristics and common
characteristics of all dharma-s. It destroys the delusion with regard
to existent things and cognitive objects, operating on all dharma-s
without addition or reduction. This understanding is included

among its objects, thus it is called the application of mindfulness of
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dharma-s.

Others say that the nirodha-satya, nirvana, is the dharma in the
ultimate sense; it is permanent and non-changing. This dharma is
included among its objects, thus it is called the application of

mindfulness of dharma-s.

Others say that this application of mindfulness can take many
dharma-s as objects, i.e., rupa or non-rupa, conjoined or disjoined,
with support-basis or without support-basis, with mode of activities
or without mode of activities, taking cognitive object or not taking
object, with awareness or without awareness. Thus, it is called the

application of mindfulness of dharma-s.

Others say that the application of mindfulness of body takes the
body as the cognitive object but not the “understanding which takes
the body as the cognitive object (#4=)%t)”. The application of
mindfulness of sensation takes sensation as the cognitive object but
not the “understanding which takes the sensation as the cognitive
object”. The application of mindfulness of citta takes the citta as the
cognitive object but not the “understanding which takes the cirta as
the cognitive object”. The application of mindfulness of dharma-s

takes the body as well as the “understanding which takes the body
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as the object” as the cognitive object. [Likewise,] it takes sensation,
citta, and dharma-s as well as the “understandings which take the
sensation, the citta and the dharma-s as the objects” as the objects.
Thus, this alone is called the application of mindfulness of

dharma-s.

Others say that the application of mindfulness of body takes the
body as the cognitive object, but not the production, deterioration or
impermance of the body. The application of mindfulness of
sensation takes sensation as the object, but not the production, the
deterioration or the impermance of the sensation, as the object. The
application of mindfulness of citta takes citta, but not the

production, deterioration or impermance of citta, as the object.

The application of mindfulness of dharma-s takes the body as well
as the body’s production, deterioration and impermance. [Likewise]
it takes sensation, citta and dharma-s as the objects as well as their
production, deterioration and impermance as the cognitive objects.

Thus, it alone is called the application of mindfulness of dharma-s.**
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10.6.3 The special importance of the application of

mindfulness of dharma-s for spiritual attainment

For spiritual attainment through the process of meditation, the application of
mindfulness of dharma-s is of much greater importance than any other
application because it can lead to true insight into the nature of reality. This
point is brought out in the foregoing discussion. In this context, the MVS

continues:

Others say up to this extent [of the application of mindfulness of
dharma-s), the yogacara (¥ifilfifi; ie., the practitioner) is able to
cease all ideations of the Self and of unity. He has perfected the
cultivation of the ideations of dharma-s and of differentiation. Thus,

it is called the application of mindfulness of dharma-s.

That is to say: the yogacara, having investigated the body, comes to
regard sensation as the Self; having investigated sensation, comes to
regard the citta as the Self; having investigated the citta, comes to
regard the the dharma-s as the Self. [Finally,] having investigated
the dharma-s, comes to realize that all are without a Self (anatman;
JEFk); sentient beings are merely the agglomerations of empty
conditionings. Thus, up to this extent, the ideation of dharma-s is

perfected, and it is therefore called the application of mindfulness
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of dharma-s.?

The importance of the fourfold application of mindfulness is also made clear
in the Sarvastivada scheme of the path of spiritual progress. In the preliminary
stages, one practices various types of meditation, of which the major ones are
the four applications of mindfulness. It is only when mindfulness of dharma-s
is fully accomplished that one acquires true insight into the nature of reality
— impermanence, unsatisfactoriness, non-Selfness, at which time one is ready
to enter the final stage of the path through which one may achieve ultimate

vision, that is, spiritual attainment, including the various spiritual fruits.

10.7 The sequential order of the four applications of

mindfulness

The MVS includes a lengthy discussion of the sequential order of the four
applications of mindfulness, in which their nature, operation and
inter-relationships are clarified from different perspectives. Most of the
explanations offered share the view that the sequence is, in increasing order of
importance, the application of mindfulness of the body, sensation, citta and

dharmas.
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One view presented in the MVS is as follows:

Question: Why does the Bhagavant speak about the application of
mindfulness of body first, and so on, finally the

application of dharma-s?

Answer: He shows that [the enumeration] follows the proper order.
That is to say, if they are expounded in such a sequential
order, then it accords with the order of verbal

descriptions.*®

Some contend that the order is based on the proper sequence of the teacher’s
instructions, whereas others argue that the order is in accordance with that of
arising. Three types of order are distinguished: arising, elucidation and direct
realization (abhisamaya). The order of arising is: the application of
mindfulness = dhyana - the immeasurable = . . . . The order of elucidation
is: proper effort (samyak-prahana; 1E#r) - psychic power (rdhipada; #i/2)
- the faculties (indriya; #R) . . .. It is because the yogacara first gives rise to
the application of mindfulness of the body and so on up to that of dharma-s

that the four mindfulnesses are listed in this order.

291

f
|




The MVS addresses this issue as follows:

Question:

Answer:

Question:

Answer:

Why do the practitioners first give rise to the
mindfulness of application of body, then finally give rise

to the application of mindfulness of dharma-s?

Because it follows the sequential order of coarseness and
subtleness. That is: the ripa skandha is the coarsest
among the five skandha-s; therefore, it 1is first
contemplated, giving rise to the application of
mindfulness of body. Sensation is the coarsest skandha of
the four aripa skandha-s; therefore, it is contemplated
next, giving rise to the application of mindfulness of

sensation.

Sensation etc. (ideation, conditionings and citta) are
non-spatialized, how can they be designated as coarse or

subtle?

Though they do not have coarseness or subtleness in
terms of spatialization, they have coarseness and
subtleness in terms of modes of activity. Hence, they can

be designated.

292




Among them, the mode of activity of sensation is coarse
as when one says: “My feet and arms are painful”, or “I
experience such and such pains.” Therefore, the skandha
of sensation, etc. though not being ripa-s, can be
designated as coarse or subtle as ripa-s. The
consciousness skandha 1is the subtlest of the four
non-material skandha-s, and yet who first contemplates
ideation and the skandha of conditionings (samskara) to
give rise to the application of mindfulness of citta, finally
gives rise to the application of mindfulness of dharma-s,
because 1ideation and the conditioning skandhas are
jointly designated with nirvana which is the subtlest

dharma.”’

Alternative views of the sequential order include the following:

Others say that, since the beginningless past, men and women give
rise to mutual attachment on account of each other’s ripa. Therefore,
riipa must first be contemplated to give rise to the application of
mindfulness of body. [Next,] the attachment to this riipa is because
of the craving for the pleasurable sensation. Thus, sensation is

contemplated next to give rise to the application of mindfulness of
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sensation. The craving for pleasurable sensation of happiness is
because of the citta being untamed. Thus, citta 1s contemplated next
to give rise to the application of mindfulness of sensation. The citta
i1s untamed because of the fact that the defilements (klesa) have not
been abandoned. Thus, dharma-s [which subsume the defilements]
are contemplated finally to give rise to the application of

mindfulness of dharma-s.

Others say that ripa-s can be designated, there is increase and
decrease, taking up and relinguishing [among them], and can exist
homogeneously and in serial continuity. Therefore, rupa is
contemplated first to give rise to the application of mindfulness of

body.

During the contemplation of rupa, there arise mental and physical
lightness (prasrabdhi; ¥ %). With this as the precondition, the
pleasurable sensation 1is induced. Sensation is therefore
contemplated next to give rise to the application of mindfulness of

sensation.

294

f
|




During the contemplation of sensation, a cognition is induced which
has the absolute (paramartha; ;%) as of the object. The cirta is
thus contemplated next to give rise to the application of

mindfulness of citta.

He thinks thus: “Wherein a citfa arises, the thought-concomitants
(caitasika; =) too arise.” Therefore, dharma-s [which subsume
the thought-concomitants] are contemplated finally to rise to the

application of mindfulness of dharma-s.

Others say that the delusion with regard to the body sustains the
delusion with regard to sensation, and so on up to the delusion with
regard to the citta sustains the delusion with regard to dharma-s. It
is not the case the delusion with regard to sensation can operate
when the delusion with regard to the body does not operate; and so
on up to citta: It is not the case the delusion with regard to the
dharma-s can operate when the delusion with regard to the citta
does not operate. Hence, the fourfold application of mindfulness has

such a sequential order.

Others say the delusion with regard to the body can induce the

delusion with regard to the sensation; and so on up to citta: the

delusion with regard to the citta can induce the delusion with regard
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to dharma-s. It is not true that the delusion with regard to sensation
can arise without the arising of delusion with regard to the body;
and so on up to cifta. It is not true that the delusion with regard to
dharma-s can arise without the arising of delusion with regard to
citta. Hence, the fourfold application of mindfulness arises in such a

sequential order.*®

Another opinion is that the four contemplations can induce the arising of one
another in the order described above.”” This order is also said to be due to

their sequential causation:

The contemplation on the body is the cause, the faculty, the eye, the
path, the gradual step (), the efficient cause (Fj: (% karana), the
condition of arising, the origin and the originating cause
(samutthana; =) for the contemplation on sensation. The same
applies to the causal relationship between the contemplation on
sensation and the contemplation on the citta, and that between the
contemplation on the citta and the contemplation on the dharma-s.

The other [explanations] are as given above.
Others say that the contemplation on the body is the preparation,

the gateway and the support basis for the contemplation on

sensation. The same applies to the causal relationship between the
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contemplation on the citta and the contemplation on the dharma-s.
The other [explanations] are as given above.

According to others, the contemplation on the body is the support
basis and area of focus for the contemplation on sensation. The
same applies to the causal relationship between the contemplation
on the citta and the contemplation on the dharma-s. The other

[explanations] are as given above.

Question: If it is so, what is the support basis and area of focus for

the contemplation on the body?

Answer: The previously acquired mark of samatha is its support
basis and area of focus. As it is said, “As he has first
acquired the unshakable samatha, there arises the mark
of bodily lightness accumulating from the feet to the
head. Because of this, the application of mindfulness of
the body and so on up to the application of mindfulness

of the dharma-s can arise.*

An alternative order of the four applications is also proposed, body, sensation,

dharma-s and citta, which depends on the approach taken by the practitioner in

contemplation. It is explained in the MVS as follows:
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Others say that with regard to the serial continuity (santati; FH48),
he examines the [twelve] abodes/gateways (ayatana-s; %) and
gives rise to the fourfold application of mindfulness. That is, the
practitioner (yogacara) first desires to understand the ripa
ayatana-s, thus he first examines the ten ripa ayatana-s and the
ripa-s subsumed under the smrtyupasthana (/4.J%), and so gives
rise to the application of mindfulness of body first. Immediately
thereafter, he examines the sensations in the dharma-ayatana.
Therefore, he gives rise to the application of mindfulness of
sensation arises next. Immediately thereafter, he examines the
samjiia skandha and the samskara skandha as well as the three
unconditioned (asamskrta) with regard to the dharma-ayatana.
Therefore, he gives rise to the application of mindfulness of
dharma-s. He then thinks thus: “Besides these, what else is there?”
Thereupon, he understands truly: “The mana-ayatana remains.”
Thereupon, he examines “the mana-ayatana”, and thus gives rise to

the application of mindfulness of citta finally.

For the yogacaras, if they contemplate on the basis of self
characteristics, they first give rise to the application of mindfulness
of dharma-s, and subsequently give rise to the application of
mindfulness of citta. If they contemplate on the basis of common

characteristics, they first give rise to the application of mindfulness
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of citta, and subsequently give rise to the application of

mindfulness of dharma-s.*!

10.8 The internal and external objects of the fourfold

application of mindfulness

There are two categories of objects of the fourfold application of mindfulness,
internal and external. A detailed discussion is found in the MVS on the
sequential order of contemplating internal and external objects, the
classification of objects as internal or external and, most importantly, how

internal and external objects function as antidotes.

10.8.1 The sequential order of the application of mindfulness

related to internal and external objects

In the sitra, the application of mindfulness of internal objects is discussed as
occurring before that of external objects, and vice versa. Objections are raised
in the MVS regarding this apparent inconsistency. The view of the compilers is
that the application of mindfulness of internal objects should arise before that

of external ones. They give various rationales for this view. For example,
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where the application of mindfulness of external objects precedes that of
internal ones, it is explained that such a case pertains to the stage of
preparation for the application of mindfulness, and not to the fundamental

stage of the application of mindfulness:

Question: Does the application of mindfulness to the internal
objects arise first or does the application of mindfulness

of the external objects arise first?

Is there anything wrong in either one of the cases?

If the application of mindfulness to the internal objects
arises first, then how is one to understand the sitra
statement, such as: “The beginner monk, possessed of
pure sila and perfect in aspiration and desires to quickly
abandon sensual desire and hatred, should travel on a
simple road and go to the graveyard (lit: ‘where the
corpses are’). He should properly grasp the mark [of the
corpse] turning bluish, trickling fluid, and so on”.
[However,] if the application of mindfulness to the
external objects arises first, then how is one to
understand other siatra statements, such as: “One first

abides on the contemplation of internal body all round,

300

f

|

e
IS

b




Answer:

Question:

Answer:

and next on the external body”, and so on.

It should be stated thus [the compilers’ own view]: “The
application of mindfulness to the internal objects arises
first.” Why? It is because there is the Self that there are
what pertains to the Self. It is because there is the
attachment that there comes to the attachment to what
pertains to the Self. It is because there is the Self-view
that there comes to be the view of what pertains to the

Self . ..

If it is so, how is one to understand the first sitra

statement?

[What is said] there pertains to the preparation to the
application of mindfulness, but not the fundamental

application of mindfulness.*

10.8.2 The internal and external objects of the application of

mindfulness

Various views given in the MVS* about what things comprise the internal and
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external objects of the application of mindfulness include the following.

i) Internal objects are the body, sensations, and dharma-s that are included
within one’s own series. External objects are the bodies, sensations, and
dharma-s that are included in other series. Those bodies and dharma-s that
are included in the category of non-sentient beings are also regarded as
external objects.

i1) Bodies, sensations, and dharma-s that are included in the category of

sentient beings are internal objects, whereas bodies and dharma-s that are
included in the category of non-sentient beings are external objects.

iii) Those in the present are internal objects, whereas those in the past and

future are external ones. This is because the present dharma-s, but not the
future, past or unconditional dharma-s, can easily arouse the greed of

sentient beings.

10.8.3 Different effects and counteractions produced by the
contemplation of internal objects and the

contemplation of external objects
The complete contemplation of either internal or external objects enables one

to contemplate their individual characteristics, whereas the complete

contemplation of both kinds of objects enables one to contemplate their
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common characteristics.

The complete contemplation of either internal or external objects enables one
to contemplate them in extensive detail (’_ﬁ[ #1), whereas the complete

contemplation of both kinds of objects enables one to contemplate them

briefly (P&

There are various views among the Sarvastivada masters concerning the
counteracting functions of fourfold application of mindfulness. These may be

summarized as follow:

(1) The complete contemplation of internal objects is an antidote against:
1) the clinging to the Self, ii) the view of the Self, iii) the five-fold
views of the Self, iv) the delusion regarding the Self (atma-moha) and

v) the attachment to the Self (atma-sneha).

(2) The complete contemplation of external objects is an antidote against:
1) clinging to what pertains to the Self, 11) View of the Self, iii) the
fifteen views on what pertains to the Self , iv) the ignorance
concerning what pertains to the Self and v) the attachment to objects

of utilities (53¢ &' &; *pariskara-sneha).

The complete contemplation of both internal and external objects is
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an antidote against: i) the clinging to both thed Self and what pertains
to the Self, i1) the view of both the Self and what pertains to the Self;
iii) the twenty views of the True-self (satkaya-drsti); iv) the ignorance
concerning both the Self and what pertains to the Self; v) the

attachment to both the Self and the objects of utilities.*

10.84 The perfection of the fourfold application of

mindfulness

In the systematic cultivation of the four applications of mindfulness, one
eventually reaches the stage that is considered to be their complete fulfillment.

Concerning this final stage, different opinions are given in the MVS:

Question: To what extent should we call the perfection of the
application of mindfulness of body up to the application

of mindfulness of dharma-s?

Answer: The perfection is to be understood in respect of two
factors. First, in respect of the examination of the
cognitive object; second, in respect of the growth of the
skilful roots (kusala-miila; ?‘1, 1), In respect of the

examination of the cognitive object: [the practice is
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fulfilled] when the the cognitive object can be examined
either in terms of both the moments (ksana) and the
atoms, or merely in terms of the moments. In respect of
the growth of the skilful roots: the arising of the medium
from the lower [grade] and then the arising of the upper
[grade] from the medium. To that extent, one should

know that the application of mindfulness is perfected.

According to others: one should know the perfection

basing on the change of the preparatory practice. That is,
the practitioner (yogdacara) having examined the body,
changes the understanding (prajiia) which cognizes the
body to next examine the sensation. Having examined
the sensation, he changes the understanding which
cognizes the sensation to next examine the citfa. Having
examined the citta, he changes the understanding which
cognizes the citta to next examine the dharma-s. This is
similar to the farmer’s conducting water into the field for
irrigation. Having filled up the first plot of the field, he
conducts the water to irrigate the second. Having filled
up the second plot of the field, he conducts the water to

irrigate the third. Having filled up the third plot of the
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field, he conducts the water to irrigate the fourth. The

same is true in this case.

According to others: one should know their perfection at

the point when the mark (nimitta; #') of disdain is
accomplished. There are two types of mark of disdain:
one causes dislike, the other causes hatefulness. In this
case, the mark of disdain refers only to that which causes
dislike. That 1is, having examined the body, the
practitioner (yogacara) does not delight in the body, but
comes to be delighted in sensation, etc. Having examined
sensation, he further does not delight in sensation, but
comes to be delighted in the citta, etc. Having examined
the cirta, he further does not delight in the citta, but
comes to be delighted in the dharma-s. Having examined
the dharma-s, he then does not delight in any
object-fields (3 t; visaya). At the very time, one should
know that the application of mindfulness has been

perfected.”
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10.9 Summary

The fourfold application of mindfulness has been a central teaching of

meditative praxis in Buddhism since the beginning, and was undoubtedly a

Buddhist innovation. In the siatra of both the Theravada and the northern

traditions, it is emphasized as being the direct way leading to the purification

of beings and the attainment of Nirvana. The importance of this method was
inherited by the Abhidharma tradition which repeats the same emphasis. The
Abidharma also doctrinally develops considerably on the basis of the sitra,
discussing the topic in elabotrate details, analyzing each of the application in
terms of its intrinsic nature, its function, its manner of operation its sequential

attainment and its final perfection.
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NOTES

' MVS, 936¢. Also see below.

> GM, 144-145.

3 MVS, 724al-2.

* GM, 145; cf. AKB VI, 343; AKB(E), 929; cf. also PPXXII 34.
> MVS, 724a2-11.

E.g., Digha-nikaya 22; Majjhima-nikaya 10.

7 MVS, 936¢.

The seven factors are: smrti, dharma-pravicaya, virya, piti, prasrabdhi,
samadhi and upeksa. Cf. Samyutta, XLVI. 5.
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Chapter 11 — The nine sequential meditations

(nava- anupirva-(vihara)-samapatti-s)

11.1 Main Abhidharma terms referring to meditation

In the previous chapters, various aspects of meditation and meditative
practices in the Sarvastivada tradition have been discussed. However, several
Sanskrit terms are rendered in English as “meditation.” In the Abhidharma,
these terms are well defined and conceptually articulated, and the various
meditative attainments are structured hierarchically. This chapter examines the
main terms used to refer to meditation in the MVS, dhyana, samadhi and
samapatti, and the doctrine of the ‘“nine sequential meditations,” which
represents an attempt to give an overall structure to the meditative attainments

taught in the sitra-s.

11.1.1 Dhyana

The Sanskrit word “dhyana” is derived from +'dhyai, meaning “to

contemplate.” There are a number of English renderings of this term by

29 46 29 46 29 4

modern scholars, including “absorption,” “ecstasy,” “trance,” “mystic trance,”

“meditation” and “contemplation,” among others. An analysis of its meanings
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given in Abhidharma texts reveals that the abovementioned renderings,
excepting meditation and contemplation, are undesirable. I believe that the
most appropriate is contemplation. However, the significance of any doctrinal
term must be determined by its usage(s) in the tradition concerned, in addition

to its etymological meaning.

Xuan Zang renders dhyana as “quiescent contemplation/reflection” based on
the following analysis given in the MVS': only the first four samapatti-s
(attainments) pertaining to the ritpa-dhatu-s can be called dhyana-s because an
attainment can be called a dhyana only when two requirements are satisfied:
proper seeing (sam-anu-Vpas) and the abandonment of fetters. Neither
kamavacara samadhi nor ariipya samadhi-s are dhyana-s because in the former,
one is capable of proper seeing but not abandoning fetters, whereas in the latter,

one is capable of abandoning fetters but not proper seeing.

Furthermore, the capability to quash (ﬁ?ﬂl\) all defilements and contemplate
(RUE) all alambana-s (objects) is required. Only in ripa-samadhi-s does one
have both types of capability and thus they are called dhyana-s. Kamavacara
samadhi involves contemplation but not quiescence, whereas aripya
samadhi-s involve quiescence but not contemplation. In addition, kamavacara
samadhi involves the contemplation of all alambana-s but not all defilements
are subdued, whereas in aripya samadhi-s neither is achieved. Hence, neither

are dhyana-s.
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In the AKB, dhyana is defined as contemplation (dhyayanty aneneti). Although
it is not necessarily true that there is perfect wisdom in any state of dhyana, the
term is said to convey the sense of “understanding truly” on the basis of the
Buddhas teaching that “a concentrated mind understands truly
(samahitacittasya yathabhutaprajiianat). Vasubandhu, the author of the AKB,
explains that the root, \/dhyai, pertains to reflection (cintana), which the
Sarvastivada refer to as prajiia. This would mean that although dhyana is not
prajiia per se, it is a state wherein, in addition to the force of concentration, the
force of ‘“understanding” — and hence, vipasyana — also functions.
Vasubandhu goes on to explain that a dhyana is a preeminent samadhi, being
endowed with the dhyana-anga-s, in which samatha and vipasyana are
equipoised (Samatha-vipasyanabhyam yuganaddhah; “yoked together”). The
four dhyana-s are subsumed under the “path of ease” (sukha-pratipad), and

called the ‘dwelling of Thappiness in the present life”

(drstidharma-sukha-vihara; JF%5).3

Regarding this last term, the MVS relates: “The Buddha has said, ‘If you seek
great happiness, you should leave behind sensual pleasure and cultivate the
four dhyana-s’. Furthermore, when the four dhyana-s manifest, there is

necessarily the experience of happiness in the present.”™

We find that explanations and definitions in the Arthaviniscaya Nibandhana

(AVN) are close to those in the MVS and other Sarvastivada Abhidharma texts.
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For example, the AVN explains dhyana, in a manner similar to that in the AKB,
as “to know or comprehend (prajananti), for true knowledge
(vathabhiutaprajiiana) arises in one whose mind is concentrated (samdahita).
[Meditation is] one-pointedness of wholesome mind . . . because meditation

has the innate nature of concentration (samadhisvabhava).”

To summarize, dhyana means contemplation. It is applied only to the first four
samapatti-s, that is, the four ripa-dhyana-s. Abhidharma texts make it clear
that dhyana means not just concentration or absorption; rather, it comprises —

in equal proportion — both samatha and vipasyana.

11.1.2 Samadhi

The Sanskrit term samadhi is derived from sam + a + v dha. The two prefixes
convey the sense of “complete” or “full,” while the root, dha, means “to
hold/sustain.” The term therefore gives the sense of the unification of the mind,
that 1is, “concentration.” The past participle form, samdahita, means
“concentrated.” The Chinese rendering, i, reflects the sense of samadhi as

9 ¢¢

equipoise. This term can thus be rendered as “equipoise,” “concentration” or
“meditation.” It can even be said that, at the highest level, it conveys the sense

of the full integration of a person’s psychic energy such that wisdom may

shine forth. This hearkens back to the Buddha’s statement that a concentrated

313

LT
|

b




mind sees things truly as they are. Hence, this “highest sense” in the scheme of
the Noble Eightfold Path, of which the last stage is samyak-samadhi,

obviously must mean more than concentration.

Samadhi is one of the ten universal thought-concomitants
(mahabhimika-dharma-s). In the Sarvastivada Abhidharma, it is said to be a
distinct mental force, a thought-concomitant (caitta), which necessarily
coarises with any thought and thought-concomitant, enabling the mind to
concentrate on an object. It is defined as the one-pointedness of thought
(cittasyaikagrata). The MVS explains this caitta as follows: “It sustains
(a-v'dha) various types of kusala citta-caitta-s making them continue evenly
as a series; hence called samddhi . . . Further . . . it is samadhi because it

holds . . . various excellent even dharma-s.”®

Older, canonical texts’ generally define samddhi as the proper abiding
(staying; v'stha, upa-v'stha, ava-v'stha, sam-v stha), non-dispersion, sustaining

and one-pointedness of thought. The four courses are explicated as follows:
1) Now, monks, what is the way of cultivating concentration that

when practiced, developed, and repeatedly followed, leads to

destroying sensual lust?
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Monks, a monk goes into the forest or to the root of a tree or to
an empty, uninhabited, sheltered place and reflects rightly and
with wisdom on the body as it really is, well placed and situated,
enclosed in skin and full of various impurities from the soles of
feet upward and from the top of the head downward, [reflecting
thus:] “Here in this body there are the hairs of the head, hairs of
the body, nails, teeth, dirt, filth, skin, flesh, bones, sinews, nerves,
kidneys, heart, spleen, pleura, intestines, mesentery, upper and
lower stomach, bladder, liver, excrement, tears, sweat, saliva,
snot, grease, synovic fluid, marrow, fat, bile, phlegm, pus, blood,

head, and brain.”

Monks, just as a man with keen eyes looking into an open
storehouse full of various grains such as rice, sesame seeds,
mustard seeds, beans, barley, and masa recognizes these as the
grains of barley, these as the grains to be plowed, [and so on] so,
monks, the monk [engaged in reflection] sees his body as it is,
situated and well placed. Thus he reflects on the body as it is,

[full of impurities].

This, monks, is the way of cultivating concentration that is
practiced, developed, and repeatedly followed to destroy sensual

lust.
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Now, what, monks, is the way of cultivating concentrating that is
practiced, developed, and repeatedly followed to live happily in

this very life?

Monks, a monk goes into the forest or to the root of a tree or to
an empty, uninhabited, sheltered place, and drenches, saturates,
permeates, and suffuses the inner body with rapture and joy,
born of aloofness and concentration. There is not a single part of
his body that is not suffused and permeated with rapture and joy,

born from inner aloofness and concentration.

Monks, just as in a pond, lotuses of various colors are born in
water, grow up in water, and are sunk in water, all of them
drenched, saturated, permeated, and suffused by cool water, so a
monk goes into the forest or to the root of a tree or to an empty,
uninhabited, sheltered place and drenches, saturates, permeates,
and suffuses the inner body with rapture and joy born of
aloofness and concentration. There is not a single part of his
whole body that is not suffused with rapture and joy, born of

inner aloofness.

This is the way of cultivating concentration practiced, developed

and repeatedly followed for living happily in this very life.
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iii) What is the way of cultivating concentration that is practiced,

developed and repeatedly followed to acquire knowledge and

vision?

Herein, Monks, a monk develops well a perception of light. He
attends to it mentally, sees it and penetrates into it. Sustaining
the perception of daylight, he develops the luminous mind: as by
day, so by night; as by night, so by day; as in front, so behind; as
behind, so in the front; as below, so above; as above, so below.
Thus with an open and unhampered mind, a monk sustains the
perception of daylight and develops a mind that is evenly

luminous, pervading the whole world.

Monks, as in the last month of summer on a clear, cloudless day,
at high noon, when the clouds in the sky have disappeared and
light is pure, radiant, and bright, with no darkness, so monks, a
monk develops well a perception of daylight. He attends to it
mentally, sees it, and penetrates into it. He develops a mind that
is evenly luminous: as by day, so by night; as in front, so behind;
as behind, so in front; as below, so above; as above, so below.
With an open and unhampered mind, a monk sustains the
perception of daylight and develops a mind that is evenly

luminous.
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This is the way of cultivating concentration that is practiced,
developed, and repeatedly followed to acquire knowledge and

vision.

iv) Now what, monks, is the way of cultivating concentration that is
practiced, developed, and repeatedly followed to acquire

wisdom?

Monks, a monk goes to a forest or the root of a tree or an empty
uninhabited sheltered place, giving up [bodily] pleasure and
pain, and with the disappearance of previous feelings of mental
pleasure he attains and abides in the fourth dhyana, which is
devoid of pleasure and pain and is purified through equanimity

and mindfulness.

This is the way of cultivating concentration that is practiced,

developed, and repeatedly followed to acquire wisdom.

11.1.3 Samapatti

Samapatti means “attainment” or “attainment of evenness.” In the present

context, it signifies “meditative attainment.” It is one of the key terms related
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to meditation, and can refer to any of the dhyana-s, the four ariipya-s and the
two acittaka samapatti-s. The verb form, sam-a-v'pad, means “enter into

9

meditation.” It is often used synonymously with samddhi. Bhadanta
Dharmatrata, together with other ancient masters, says the two terms mean the

same in the context of meditation — but is aware that samapatti has a broader

connotation, including dvaya-dvaya-samapatti, referring to sexual copulation.®

In the Sarvastivada system, samapatti-s are either superior or inferior based on
the family (gotra) and wisdom (prajiia) of the meditator. There is therefore a
hierarchy in terms of the quality of the different types of practitioners:
sravaka-s and pratyeka-buddha-s cannot know even the names of the Buddha’s
samapatti-s; those of Sariputra cannot be known by other sravaka-s; and so
forth. There is also a difference among these various types of arya-s with
respect to attaining parinirvana: the Buddha entered into *acala-prabha (71 g
FH) samapatti, whereas Sariputra entered into simha-vijrmbhita-samapatti; and

so forth.

11.2 The sequential attainment of the nine samapatti-s

Abhidharma texts enumerate nine meditative attainments (samdapatti-s) that

must be attained sequentially. Their classification is based on the progressively
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subtle mental states of the meditator to the point at which mental activity is
transcended. That is, the meditator cannot attain a higher samapatti without
having first attained the previous one. Finally, to attain the ninth,
nirodha-samapatti, the meditator must first have achieved the previous eight,
and be sufficiently skilled such that the mental process can be transcended

altogether.

The nine sequential attainments are:

(a) ripa samapatti-s

1. first dhyana

2. second dhyana
3. third dhyana
4. fourth dhyana

(b) arapya samapatti-s
5. the state of infinity of space

6. the state of infinity of consciousness

~

the state of nothingness

*®

the state of neither-perception-nor-nonperception

9. nirodha-samapatti
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11.2.1 First dhyana

The Arthaviniscaya sitra describes the attainment of the first dhyana as
follows:
Here, monks, a monk aloof from sense desires and aloof from evil
and unwholesome thoughts attains the first meditation born of
aloofness and accompanied by initial thought and sustained thought,
and he attains the first meditation with rapture and joy and abides

there.’

The above description indicates that the first dhyana is attained by keeping
oneself aloof (vivikta) from ‘“sense desires” and ‘“evil and unwholesome
thoughts” (papaka-s and akusaladharma-s, respectively). This suggests that
the meditator who is in the realm of sensuality (kama-dhatu), being free from
the latent defilements (anusaya-s) such as lust generated in this realm, can
attain the first dhyana. He is also free from thoughts that are akusala, such as

malice (pratighadi)."’

The first meditation is born from aloofness, which requires subduing the five
hindrances (nivarana-s). The meditator still has initial (savitarka) and
sustained (savicara) thought. In addition, he has rapture (priti), that is, mental
pleasure and joy, specifically, joy of tranquility (prasrabdhi-sukha). The ASC

notes that both rapture and joy signify only lightness of the mind, which is not
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the joy of feeling (vedana-sukha) or joy of mentality, because bodily joy is not
possible owing to the absence of the five categories of consciousness in the
meditation, and mental joy is not possible owing to the fact that rapture cannot

coexist with joy.

To summarize, the first dhyana comprises: initial thought (reasoning),

sustained thought (investigation), rapture, joy and concentration.

11.2.2 Second dhyana

The Arthaviniscaya sitra describes the attainment of the second dhyana as
follows: “Putting to rest initial and sustained thought, with mind made
inwardly tranquil and absorbed in a single object, [the meditator] attains the
second meditation, devoid of initial and sustained thought, and he abides

there.”!!

In the second dhyana, initial and sustained thought disappear together with
their inherent disturbance (ksobha); therefore, the meditator’s mind becomes
calm (prasata). Inward tranquility born of conviction arises. The mind is
absorbed in a single object, signifying that there is a single objective support
of the mind or singleness of function. In addition, whereas initial and sustained

thought disappear, rapture and joy remain.
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To summarize, the second dhyana comprises: rapture, joy, one-pointedness of

mind and inward tranquility.

11.2.3 Third dhyana

Of the third dhyana, the Arthaviniscaya sitra says:

Being detached from rapture, [the meditator] abides in equanimity,
mindful and clearly conscious, experiencing in his person that joy of
which the Noble Ones say: “Joyful abides a person who has
equanimity and is mindful.” Thus he attains and abides in the third

meditation.'?

The third dhyana is produced through detachment from rapture. In this state,
the meditator abides in: 1) equanimity of the conditioned states (sarskara-s); ii)
mindfulness, which is the non-loss of the marks of equanimity (upeksanimitta);

and ii1) clear consciousness, which is wisdom (prajia).

In summary, the third dhyana comprises: equanimity, mindfulness, clear

awareness, mental joy and concentration.
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11.2.4 Fourth dhyana

The Arthaviniscaya sitra describes the attainment of the fourth dhyana as
follows: “Giving up pleasure as well as pain, with disappearance of previous
feelings of mental pleasure, [the meditator] attains and abides in the fourth
meditation, which is devoid of pleasure and pain and is purified by equanimity

and mindfulness.”"?

Upon entering the first dhyana, bodily and mental pain disappear; in the
second, bodily pleasure disappears; and in the third, mental pleasure
disappears. Then, one attains the fourth dhyana, in which neither pleasure nor
pain is felt. It is important to note that this does not imply the absence of

feeling; rather, one feels that which is other than pleasure or pain.

After the disappearance of the eight types of faults (apaksala-s), including
initial thought, sustained thought, breathing in, breathing out, bodily happiness,
bodily pain, mental happiness and mental pain, from the lower stages,
purification of the equanimity of the conditioned states and that of mindfulness

is attained.

In summary, the fourth dhyana comprises: feeling neither pleasure nor pain,

purification of equanimity, purification of mindfulness and purification of

concentration.
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11.3 The four aripya attainments

In a manner similar to that of other sutra-s, the Arthaviniscaya siitra describes
the four arapya samapatti-s as follows: “Monks, a monk passes wholly beyond
the perception of form by eliminating all perception of resistance and paying

no attention to different perceptions.”"

That is, one who passes wholly beyond the perception of form enters into the
four formless attainments. The word “wholly” implies that both gross and

subtle forms cease to exist. This is done through:

i) eliminating all perception of resistance (pratighasamjiia), which is the

characteristic of form and shows up when one form hinders another; and

1) paying no attention to different perceptions that arise through taking form

or formless states as the object.

11.3.1 The sphere of infinity of space (akasanantyayatana)

The Arthaviniscaya sitra says: “[Being aware that] space is infinite, [the

practitioner] attains and abides in the state of infinity of space.”"
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He who practices formless meditation by taking space as the object without
paying attention to different perceptions achieves his resolution by unbounded

space. This state is called “infinity of space.”

11.3.2 The sphere of infinity of consciousness

(vijiiananantydayatana)

The Arthaviniscaya sitra says: “Having fully transcended the state of infinity
of space, [the practitioner] becomes aware as follows: ‘Consciousness is

infinite’. Thus he attains and abides in the state of infinity of consciousness.”"

He who has no delight in experiencing infinite coarse materiality
(anantaudarika) has achieved his resolution to be detached from perception
with equanimity: he is in a state of nothingness. He does not direct his mind

towards anything because he does not experience forms.

11.3.3 The state of nothingness (akimcanydayatana)

The Arthaviniscaya sitra says: “Having fully transcended the state of infinity
of consciousness, [the practitioner is aware:] ‘“There is nothing’. Thus he attains

and abides in the state of nothingness.”
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He who desires to go beyond the state of infinity of space must grasp the
characteristics of pure consciousness; then, his resolution is achieved by the
attainment of infinite consciousness. This state is called “infinity of

consciousness.”

11.3.4 The sphere of neither-perception-nor-non-perception

(naiva-samjiia-nasamjiiayatana)

The Arthaviniscaya sitra says: “Having fully transcended the state of
nothingness, [the practitioner] attains and abides in the state of neither

perception nor non-perception.”"®

In this state, the functional application in meditation is so weak that there is
neither perception as sharp as that in the seven previous states nor an absolute
absence of perception. That is, although the meditator has perception, because
of its weakness, he abides in a state in which it is as though he possessed no

perception.
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11.3.5 Cessation attainment (nirodha-samdapatti)

Nirodha-samapatti is also called samjiia-vedita-nirodha-samapatti, because in
the prayoga stage, the practitioner makes a special effort to suppress samjia
and vedanda, which constitute the root of all samsaras. This meditation can be
attained only by an arya; hence, it is sometimes called “arya samapatti.” In the
Theravada tradition, it is stated explicitly that only an anagamin or an arhat

can attain this samapatti.

The arya enters into this state with the clear understanding that it is only a
temporary refuge from worldly disturbance, and especially when he feels the
need for spiritual inspiration. The result of successfully suppressing samjria
and vedana is that neither citta-s nor caitta-s can arise. Hence, an acittaka state,
in which there is no mental activity whatsoever, is achieved. This is the
Sarvastivada position. However, the Sautrantika and Darstantika traditions
generally maintain that there is still some subtle form of mental activity in this

State.

The phenomenon of nirodha-samapatti is doctrinally interesting. Various
systemic problems arise, including: How can a citfa rearise after a period
during which the meditator’s mental flow has been totally interrupted? In what
way is a meditator in such a state different from a dead person? It is in

connection with such controversies that several important Buddhist doctrines
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came to be expounded. One such doctrine is that of the ancient masters
(parvacarya), which maintains that the body and mind are mutually seeded
(anyonyam bijaka); that is, the potentiality for the arising of one is
stored/subsumed in the other. Another is the Sautrantika doctrine of the
seventh consciousness, called the vipaka-phala or alaya-vijiiana, which is the
fundamental consciousness on which the six forms of traditional

consciousness arise. This became one of the Mahayana Yogacara doctrines.

It should be noted that according to the Sarvastivada, although the nine
meditational attainments are to be practiced and attained sequentially, once a

meditator has mastered them one by one, he can enter any of them at will.

114 Summary

Various Sanskrit terms, including dhyana, samadhi and samapatti, rendered in
English as “meditation” are defined and discussed in Sarvastivada
Abhidharma texts. Dhyana primarily means ‘“contemplation,” and is a state in
which Samatha and vipasyana are equipoised. Samadhi primarily means
“concentration” or “meditation,” but at the highest level, it conveys the sense
of the perfect integration of the practitioner’s psychic energies, which enables

the mind to see things truly as they are. Samapatti primarily means meditative
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attainment, and as a term for meditation has a more general connotation than
has dhyana. Only the riipa meditations can be called dhyana-s, whereas nine
meditations — the four ripa dhyana-s, four ariipya meditations and cessation
meditation — constitute the nine sequential samapatti-s (attainments). Those
who have not fully mastered these meditative attainments must enter them

sequentially.
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MVS, 412a.
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IR EE Fryuf;* it o B E'Wﬂl ° ﬁﬁjﬁﬂ@ ° ﬁﬁﬁﬁ-ﬁﬁﬁ o, (T27, no. 1545,
412a9-20).
Cf. AKB, 433: Dhyanam iti ko rthah | dhyayanty anena | prajanantity arthah |
samahitacittasya yathabhitaprajiianat | cintanartho hy esa dhatuh | cintanam
ca prajiia siddhantah | . . . prakarsayuktetannamavidhanadbhdaskaravat | kas
ca prakarsayuktah lyo nigasamayktah samadhih | s hi
samathavipaSyanabhyam yuganaddhavahitvad drstadharma-sukha-vihara
uktah | sukha ca pratpad iti.
MVS, 417¢c-418a.
AVN, 121.
MVS, 539a.
For example, DSS, 471c, and so forth.
MVS, 539a.

AVN, 120.
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Chapter 12 — The four dhyana-s as the Buddhist

mediations

12.1 The centrality of the four dhyana-s in the Buddha’s

teachings

In the previous chapter on the nine sequential meditative attainments, I have
discussed the meaning and significance of the dhyana. Since the four dhyana-s
are of central importance to the Buddhist system of meditation, I shall in this
chapter discuss other important aspects of these four dhyana-s which are yet to

be discussed.

In Chapter 8, in the course of discussing the term samadhi, I have quoted fully
NH Samtani’s description of the fourfold samadhi-bhavana (which he renders
as “the four courses [of meditation]”. Those description, of course are given
by the author of the Arthaviniscaya-sitra, whose commentary (i.e. the
Nibandhana), according to Samtani was probably a Sautrantika.! Although the
the sitra 1s very likely to have been affiliated to the Sautrantika school, its
description on meditation are on the whole similar to those of other Buddhist
schools, and it was for this reason that I have quoted them in full from Santani’s

English translation.
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These fourfold samadhi-bhavana are firstly summarized as follows:

I. Meditation development leading to the dhyana-s, for the sake of bliss in the
present life.

II. Meditation development leading to superior knowledge and vision.

III.Meditational development leading to distinguishing understanding of
phenomenal processes.

IV. Meditational development leading to the complete destruction of the

outflows (defilements).

I shall translate below, the description on them given in the

Dharma-skandha-sastra of the Sarvastivada:®

At one time, the Bhagavat ... told the bhiksu-s: “There are four
cultivation of samadhi. What are the four? [I] There is a cultivation
of samadhi which, when practiced and developed and repeated
much, leads to the realization of the state of happiness in the
present life (drstadharma-sukhaviharaya F3%%4f=) ... [II] There is
also a cultivation of samdadhi ... leads to the realization of superior
knowledge and vision (jiiana-darsana-pratilambhaya, FF45*151).
[III] ... excellent distinguishing understanding (prajiiaprabheda,

7 HIEE) ... [IV] ... the complete exhaustion of the outflows
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(asrava-ksaya, FEIRZE:

[I] ... a bhiksu moistens, fully moistens his body with the joy and
happiness born of separation/detachment (viveka, ¥Z); suffuses,
fully suffuses; soothes/gladdens (sffffi, prinayati), fully soothes —
in such a way that there is not a single part of his body that is not

fully suffused.

[II] ... The light-ideation (aloka-samjiia, % [¥]4l) is properly
grasped (sadhu ca susthu ca sugrhita) by a bhiksu, well mentally
attended to, well practised, well penetrated (supratividdha, ?ﬁ, ).
He develops the citta which is accompanied with
luminosity(samaprabhdasam cittam), opened and unhampered
(vivrta, aparyavanaddha) — as by day, so by night, as in front, so
behind, as below, so above. He removes the dull citta and cultivates

a samadhi of infinite [luminosity].

[III] ... A bhiksu knows when the arising of a sensation, knows well
the staying of a sensation, knows well the disappearance of a
sensation. With regard to this, he is mindful, not unmindful. He also
knows well an ideation, knows well a reasoning. With regard to this,

he is mindful, not unmindful. ...

[IV] ... A bhiksu fixes [his citta] repeatedly observing the arising
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and ceasing of the five aggregates of grasping: “This is ripa; “this
is origination of rigpa’; “this is the cessation of rippa’; “these are
sensation, ideation, conditionings and consciousness”; “this is the
origination of sensation, ideation, conditionings and consciousness’’;
“this is the cessation of sensation, ideation, conditionings and

consciousness”. ...*

From the above description on the first samadhi-bhavana and from the early
sitra (E.g., Majjhima-nikaya, 1, mahasaccaka-sutta), we see that with respect
to meditation praxis, it is the four dhyana-s that are emphasized in the
Buddhist tradition. We may in fact understand that these four dhyana-s
constituted the original meditational praxis innovated by the historical Buddha.
Johannes Bronkhorst concludes that these four dhyana-s constituted the
authentic Buddhist meditation.” Other modern scholars, such as Yin Shun,’
have also highlighted them as being the meditations stressed by the Buddha

himself.

In the biographical description of the Buddha that we find in the Buddhist
Canon, the Buddha, before his enlightenment, was said to have learned
meditations from the religious teachers at the time. In particular, He was said
to have learned the meditational attainment of the Sphere of Nothingness
(a@kimcanyayatana; = 387%) from Arada Kalama, and that of Sphere of

Neither ideation nor Non-ideation from Udraka Ramaputra.” (These form the
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last 2 of 4 formless meditational attainments in the traditional Buddhist list)
However, although he had mastered such meditational attainments, He realized
that they could not lead to liberation, and he struggled on with the practice of

the dhyana-s and finally attained enlightenment.®

The following passage from the Pali Mahasaccaka-sutta describes how, after
realizing the futility of various extreme forms of ascetic practices, the Buddha

recalled his childhood experience of the first dhyana: —

Then, to me, O Aggivessana, this occurred: “I remember that ...
while seated in the cool shade of a rose-apple tree, detached from
sensual pleasure, detached from unskillful dhamma-s, 1 entered
upon and abided in the first jhana (dhyana) which is accompanied
by reasoning and investigation, with joy and happiness born of
detachment. Could this be the path to enlightenment?” Then,
Aggivessana, following this recollection, I had this cognition: “This
is indeed the path to enlightenment.” This, Aggivessana, occurred
to me “Why am I afraid of that happiness which is happiness
definitely apart from sensuality, apart from unskillful dhamma-s?”.
This, then, Aggivessana, occurred to me: “I am indeed not afraid of
that happiness which is happiness definitely apart from sensuality,

apart from unskillful dhamma-s.”
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The account goes on to relate how he, having given up fasting and extreme
asceticism, began to practice the four dhyana-s, attaining one after another.
When his mind had thus become fully purified, He directed his thought to
the knowledge of recollecting his own past lives, to the knowledge of the
passing away and re-arising of beings, and to the knowledge of the exhaustion
of His outflows. He then attained enlightenment with the direct insight into the
Four Noble Truths.'® The MVS in fact goes so far as to state that all buddhas,
more numerous than the sands of river Ganga, without exception, relied on the
fourth dhyana to attain the Supreme Perfect Enlightenment (anuttara

samyaksambodhi)."

In the Buddhas parinirvana, too, it was after he emerged from the fourth
dhyana that he passed away.'* It is noteworthy that the parinirvana of the great
disciples such as Sﬁriputra and Maudgalyayana are also described in the same

manner.'?

It is also to be noted that “proper samdadhi” (samyak samadhi; 17—-7t-) as one of
the limbs of the Noble Eight-fold Path is generally defined in terms of the four

4

dhyana-s," and not all the eight or nine samapatti-s. Thus, we have in the

Saccavibhanga-sutta: —

And what, friend, is proper samadhi? Here, friend, a bhikkhu, quite

separated from sensuality, separated from unskillful dhamma-s,
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fully attains and abides in the first jhana (dhyana) accompanied by
reasoning and investigation , born of separation. ... in the second
jhana ... in the third jhana ... in the fourth jhana ... This, friend, is

called proper samadhi.”

Likewise, in the explaination of the threefold training (siksa) — adhisila,
adhicitta and adhiprajiia — in the Sutra, the Buddh also defines adhicitta

primarily in terms of the full attainment of the four dhyana-s.'

Furthermore, from the perspective of spiritual attainment, it is through the four
dhyana-s that the practitioner acquires progressively higher degrees of
calm/pliability/workability (prasrabdhi; %) which is the psycho-physical
transformation that he should aspire — in contrast to the psycho-physical
state of heaviness/stiffness/non-workability (dausthulya; ' Ei ) that
characterizes the unenlightened and untrained mind. All the 4 dhyana-s
progressively accord with the nature of prasrabdhi ("FifE5 4l): In the first
dhyana, there is the quiescence of language, and hence of all other dharma-s;
in the second, of reasoning and investigation (which are the source of
language'’), and hence of all other dharma-s; in the third, of joy, and hence of
all other dharma-s; in the fourth, of breathing altogether, and hence of all other

dharma-s. It is the fourth dhyana that brings about the most excellent

prasrabdhi-sukha ({5 %51%) 19
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The Gopaka-moggallana-sutta states that the Buddha neither praised nor
condemned all jhana-s (dhyana). It is these very four dhyana-s that were

praised by him.”

12.2 The dhyana as experience of bliss

The four dhyana-s are also called adhi-caitasika (3] =~F), caitasika here
referring to samdadhi (one of the 10 universal thought-concomitants). When it
pertains to the four dhyana-s, the sitra speaks of the four “adhicaitasika-s as
dwelling in happiness” (sukhavihara),”’ a term we have already come across

above.

There is no samadhi like the four fundamental dhyana-s which,
possessing great power and greatly efficacious, can accomplish
great things. For this reason, they alone are called adhi-caitasika-s.
Moreover, in the four dhyana-s there are immeasurable kinds of
excellent qualities (51571 1#) of the adhi-caitasika ... Moreover, on
the basis of the four dhyana-s, the yogacara-s experience the
caitasika bliss ( = AT %% ) through immeasurable ways.

Furthermore the four dhyana-s are included as “Paths of bliss/ease”
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(sukha pratipat; %% 3] = ), hence they alone are called

“adhicaitasika” >

The prasrabdhi mentioned above is in fact an experience of happiness/bliss. It
is for this reason that the dhyana-s alone are described as “dwelling of
happiness”, not the daripya-s (Z. <17 ) and the the states known as
“neighboring attainment” samantaka-s (3755 *t:). There are eight samantaka,
each being an intermediary stage of concentration between two fundamental
dhyana-s. The first, before the first dhyana proper, is called andagamya (F =
). It is a stage of preparatory effort (prayoga; ™15 ) and therefore

necessarily involving hard effort:

Question: It is also not difficult for one, having been detached
from the lower (fine-materiality spheres), to generate a
fine-materiality meditational attainment , isn’t [the latter]

a “dwelling in happiness™?

Answer : Although one has been detached from the lower [sphere],
it is still difficult to generate a non-materiality
meditational attainment because it is extremely subtle.
When one generates a fine-materiality dhyana, it is easier

that. ...
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Moreover, it is easy to be detached on the basis of the four dhyana-s,
not of the samantaka-s, etc. It is like the case of two persons who
both travel to the same destination: one travels on land, the other by
boat. Although both will arrive at the same place, it is the one who
travels by boat that does not experience difficulty; not the one on
land. Likewise, sentient beings can become detached either by
relying on the dhyana-s, or on the samantaka-s, or on the aripya-s;
but it is those who rely on the dhyana-s who do not experience
difficulties, not those on the samantaka-s, etc. Thus, it is only the

dhyana-s that receive the name “dwelling in happiness”.

Moreover, It is only in the dhyana-s that the meditator is endowed
with two types of happiness: 1. happiness in the form of happy
sensation, 2. happiness in the form of prasrabdhi. The first three
dhyana-s possess both kinds of happiness. Although in the 4th
dhyana, happiness in the form of sensation is lacking, the strength
of the happiness in the form of prasrabdhi is extensive and [in fact]
excels the two types of happiness in the former. Although
prasrabdhi also exists in the samantaka-s and the aripya-s, it is not

extensive; hence they are not called “[dwelling in] happiness”. ...
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12.3 The minimum meditative attainment for spiritual

realization

As we have seen above (chapter 3), the four roots of skillfulness (i.e.
nirvedhabhagiya) in the preparatory stage (prayoga) can only be produced
from the understanding derived from cultivation. This means that one must
have meditative attainment at the preparatory stage for the acquisition of the
four noble roots. In other words, for acquiring the pure prajiia to liberate one
from samsara, one must rely on meditational practices. The Sarvastivasda
teaches that the practitioner can acquire the four noble roots only at the stages
of “not-yet-arrived” meditation (anagamya;, #+ = ), the intermediate

meditation (dhyanantara; [|1fi]<t") and the four meditations (dhyana; [“i).

This implies that the minimum concentration required for acquiring the four
skillful roots which finally leads to nirvana is the degree of concentration of
the “not-yet arrived” concentration. ‘“Not-yet arrived” is the neighborhood
stage bordering or before the first dhyana. As for the attainment of the
dhyana-s, it 1s not an absolute necessity. This point is clearly brought out in the
story of Susima (fx" '), cited in the MVS: Susima, the heretic, asks the
bhiksu-s as to what are the meditative attainments, “from the first dhyana up to
the sphere of neither-ideation-nor-non-ideation”, on the basis of which they

have attained arhathood. Those arhat bhiksu-s reply that they relied on none of
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the meditative attainments, because they are the type of practitioners called the
“doctrine-pursuers” (dharmanusarin) who have now become arya-s known as
“those liberated through wisdom (prajiia-vimukta).” It is explained in that
connection that in the case of those arhat bhiksu-s, it was after they have
acquired the exhaustion of all outflows relying on the “not-yet-reached”

attainment that they were able to give rise to the four dhyana-s.**

124 The Abhidharma analysis of the four dhyana-s

According to Abhidharma analysis, dhyana is a process involving the
operation of mental activities called contemplation factors (dhyananga).
There are five of them, namely: vitarka (reasoning), vicara (investigation),
priti (joy), sukha (happiness) and cittaikagrata (one-pointedness of mind).
The first dhyana has all the five factors. The second dhyana has priti, sukha
and cittaikagrata. The third dhyana has sukha and cittaikagrata. The fourth
dhyana has only cittaikagrata. Thus, the number of contemplation factors
decreses in number as the meditator advances in the dhyana-s, until in the
fourth dhyana, only one-pointed ness of mind — which characterizes all
dhyana states, and is in fact synonymous with dhyana — remains. The
meditator therefore progressively experiences greater and greater subtlety as

he advances upwards.
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12.4.1 First Dhyana (prathama-dhyana)

A typical sitra description of the first dhyana, cited in the Abhidharma texts is

as folows:

Here, bhiksus, a bhiksu, separated from sensual desires, detached
from evil unskillful dharma-s, he fully attains and abides in the
first dhyana which is accompanied by vitarka and vicara, born of
separation and filled with priti and sukha.”” (Cf. AVN, 17: iha
bhiksavo bhiksuh viviktam kamaih viviktam papakair akusalair
dharmaih  savitakam  savicaram  vivekajam  priti-sukham

prathamam dhvanam upasamphadya viharati)

The DDS goes on to define the various terms in the above passage as

follows:—

1) “sensual desire” are the 5 kama-guna-s; but the true kama is the raga which
take them as alambana. As the Bhagavta said, “The beautiful objects in
the world are not real kama. Real kama is the human conceptualization —
greed”. (cf. gatha cited in the AKB, 113: na te kama yani citrani loke /
samkalparagah kamahl ... Also cited in DSS,);

1) “Separation” is the separation from sensual desires. etc. are all separation;

but here it refers to the first dhyana;
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iii) “Priti” is the great joy for one separated from evil, the excited delight, the
pliability;

iv) “Sukha’ is for one detached from evil, the physical and mental dausthulya
is abandoned; sukha consists of the physical and mental softness and
prasrabdhi. This priti and sukha arise by virtue of separation, hence
“born of separation’;

v) “Dhyana” — it is called the first dhyana because it is possesses of all the 5
dhyananga. The citta and all the conjoined caitta-s in this meditation are
called the first dhyana;

vi) “Fully attains (upasampadya, ‘having fully attained/accomplished)” — this
can only be fully accomplished by leaving home (pravrayja) and
incessantly cultivating the skillful dharma-s born of detachment;

vii)“Abides” — being continuously in possession of the manifestation of this

dhyana.

The Theravada scriptures give various inspiring similes for the experience of
these dhyana-s (Pali: jhana). For the first dhyana, we have the following

simile®®:

Just as a skilled bath man or a bath man’s apprentice heaps bath
powder in a mental basin and, sprinkling it gradually with water,
kneads it until the moisture wets his ball of bath powder, soaks it,

and pervades it inside and out, yet the ball itself does not ooze. So
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too, a bhikkhu (the practitioner) makes the rapture and pleasure
born of seclusion drench, steep, fill, and pervade this body, so that
there is no part of his whole body unpervaded by the rapture and

pleasure born of seclusion.

124.2 Second dhyana (dvitiya-dhyana)

The DDS cites a typical sitra description of the second dhyana as follows:

As a result of the quiescence of vitarka and vicara, of complete
internal tranquility and of a unified state (ekoti-bhava) of mind, he
fully attains and abides in the second dhyana which is without
vitarka and vicara, born of samakhi and filled with priti and sukha.”’
(cf. AVN, 17: ... sa vitarka-vicaranam  vyupasamad
adhyama-samprasadac  cetasa  ekoti-hbavad — avitarka-vicaram

samadhijam priti-sukha dvitiyam dhyanam upasampadya viharati).

The terms used in the above are elaborated as follows: —

1) “Qusicience of vitarka and vicara” — there is complete quiescence and
total absence of the two;

i1) “Complete internal tranquility” — as a result of this quiescence, there is
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direct conviction, conforming, affirmation (H]fi’; avadharana), inclination

and mental clarity;

iii) “Unified state of mind” — the citta is not scattered and is fixed on a single
object;
iv) “Born of samakhi” — samadhi is the complete abiding, non-scattering,

non-dispersion, stilling, complete sustaining (=~ T%Jt; XZ’s usual rendering
for sam-avdha) and one-pointedness (ekagrata) of the citta; it is

samadhi-born because it is originated by virtue of samadhi.

The Theravada simile for the second dhyana is as follows™:

Just as though there were a lake whose waters welled up from below
and it had no inflow from east, west, north, or south, and would not
be replenished from time to time by showers of rain, then the cool
fount of water welling up in the lake would make the cool water
drench, steep, fill, and pervade the lake, so that there would be no
part of the whole lake unpervaded by cool water.” So too, a bhikkhu
makes the rapture and pleasure born of concentration drench, steep
fill and pervade this body, so that there is no part of his whole body

unpervaded by the rapture and pleasure born of concentration.
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12.4.3 Third dhyana (trtiya-dhyana)

DSS cites the sitra description on the third dhyana is as follows:

As a result of detachment (viraga) from priti, he abides in equanimous,
mindful and well aware. And he experiences that sukha through the
body which the arya-s declare, ‘equanimous and mindful is one abiding
in dhyana.” (Cf. AVN, 17: sa priter viragad upeksako viharati | smrtah
samprajanan sukham ca kayena pratisamvedayati | yat tad arya acaksate
upeksah smrtiman sukhavihariti trtiyam dhyanam upasampadya

viharati | )

The various terms are elaborated as follows: —

i) “Detached from priti” — the citta is freed from attachment and liberated
from priti;
i1) “Abides equanimous, mindful and well aware” — being detached from

priti, he remains in equanimity which is the mental evenness, uprightness
and quiescence; he has proper mindfulness which is the mindfulness,
recollection and clear remembering (F‘EJF:[E'; abhilapana: — smrti); he has
proper awareness which is all that is discernment (pravicaya) with regard to
dharma-s and vipasyana;

iii) “Experiences sukha through the body” — body here means the mental
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body (manas-kaya), the body is said to experience sukha because, owing
to the sukha-vedandin the mental body, there comes to be ease in the body
comprising the Great Elements; the sukha here is the physical and mental
softness and pliability, but it is sukha as a vedana, not the sukha as
prasrabdhi;

iv) “The arya-s declare that [this sukha] should be abandoned”, he should

abide in equaminty alone, and be mindful and well aware.

For the third dhyana, the Theravada simile is as follows™:

Just as, in a pond of blue or red or white lotuses, some lotuses that
are born and grow in the water thrive immersed in the water without
rising out of it, and cool water drenches, steeps, fills, and pervades
them to their tips and their roots, so that there is no part of all those
lotuses unpervaded by cool water. So too, a bhikkhu makes the
pleasure divested of rapture drench, steep, fill, and pervade this
body, so that there is no part of his whole body unpervaded by the

pleasure divested of rapture.

1244 Fourth dhyana (caturtha-dhyana)

The DSS cites the siitra description on the fourth dhyana as follows:
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As aresult of abandoning sukha and duhka, and of the disappearance of
the previous gladness (saumanasya) and grief (dauramanasya), he fully
attains and abides in the fourth dhyana which is neither duhkha nor

sukkha and purified in respect of equanimity and mindfulness.*

The various terms are alaborated as follows: —

)

“abandoning sukha and duhkha” — at that time, he acquires the
prahana-parijiia of both sukha and duhkha; they are separated, subdued
and ceased;

“Disappearance of the previous gladness and grief” — when entering the
first dhyana, he has acquired the prahana-parijiia of grief; when entering
the second, that of duhkha, when entering the third, that of gladness; on
entering the fourth, that of sukha, duhkha, gladness and grief; they are all
separated, subdued and ceased. This is to indicate that there is herein no
duhkha or sukha vedana, only the neutral vedana which is

neither-duhkha-nor-sukha; gladness, grief, vitarka, vicara are all ceased.

The Therevada simile for fourth dhyana is as follows:*

Just as though a man were sitting covered from the head down with a

white cloth, so that there would be no part of his whole body
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unpervaded by the white cloth; so too, a bhikkhu sits pervading this
body with a pure bright mind, so that there is no part of his whole body

unpervaded by the pure bright mind.

12.5 Summary

Although various meditation techniques are taught in the Buddhist canonical
and Abhidharma texts, it is probable that the four dhyana-s, together with such
related methods as the fourfold applications of mindfulness, etc., are the
authentic teachings of the Buddha himself. The elaborate canonical
descriptions — with vivid similes — of these four dhyana-s, as well as their
further elaborations in the Abhidharma texts, indicate that they are the
preferred methods of meditative praxis, particularly since they lead to
calmness of body and mind, and experiences which are progressively blissful
in nature. In this connection, it may be stated that from this perspective, the
goal of Buddhist mediatation consists essentially of the tyranformation from
the state of psycho-physical inaptitude (represented by the notion of
dausthulya) to the state of total spiritual ease and freedom (represented by the
notion of prasrabdhi). It is to be noted that the final step of the Buddhist
Eightfold Path of spiritual praxis culminates in Proper Meditation

(samyak-samadhi) which is explained in terms of the practice and attainment
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of the four dhyana-s. In order to attain the spiritual fruit, it is not that the
practitioner attains any of the four dhyana-s. But the Sarvastivada stresses that
he must at least develop the degree of mental concentration attained in the
“not-yet-reached” dhyana which is verging on the attainment of the first

dhyana.
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Digha, 1i11.222; Anguttara, 11.44: atth'avuso samadhibhavana bhavita
bahulikata ditthadhamma-sukhaviharaya samvattati ....

nanadassana-patilabhaya ... satisampajaniiaya ... asavanam khayaya
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samvattati

AKB, 451: punas catasrah samadhi-bhavana ucyante | asti samadhibhavana
asevita bhavita bahulikrta drstadharma-sukhaviharaya samvartate | iti
vitarah | tatra

samadhibhavana dhyanam subham adyam sukhaya hi |27|
kusalam prathamam Suddhakam andsravam va drstadharma-sukhaviharaya
samadhibhavana | tadadikatvad anyany api jiieyani | ...

darSanayaksayabhijiiesta

dhi bhedaya prayogajah |
prayogajah  sarve  gunastraidhatuka — andasravah  prajiiaprabhedaya
samadhi-bhavana |

vajropamo’ntye dhyane sasravaksaya-bhavana |28|
vas§  caturthadhyane  vajropamah  samadhih  sa  asravaksayaya
samadhi-bhavana | atmopanayiki kilaisa bhagavato dharma-desana | atas
catur(thadhyana) evaha |
My English translation here is based on that by Professor KL. Dhammajoti in
the lecture notes given in the hand-outs of his course on Abhidhrama in
2008-9.

4 DSS, 489b f
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> Bronkhorst, Johannes (1993). The Two Traditions of Meditation in Ancient
India. Reprint. Delhi, 95.

° Yin Shun, (1989). {3 ]— [E-oZ2)E o #4543, Taipei, 18.

" Cf. Ariyapariyesana-sutta, M 1163 ff; Mahasaccaka-sutta, M 1.240; fl IBE’FA'[
*2, 776 1 etc.

¥ Tt is possible that several meditational praxis that prevailed in the Buddha’s

time came to be incorporated into the Buddhist scheme. Eventually, the
following nine meditations came to be accepted by the Buddhist tradition as
forming nine sequential meditational attainments. See supra, Chapter 9, for
explanations on these attainments.

M i.246 f: tassa mayham aggivessana etad ahosi | abhijanami kho panaham ...
sitaya jambucchayaya nisinno vivicc eva kamehi vivicca akusalehi dhammehi
savitakkam savicaram vivekajam piti-sukham pathamam jhanam upasampajja
viharita | siya nu kho eso maggo bodhaya ti | tassa mayham aggivessana
satanusari viiiianam ahosi | eso va maggo bodhaya ti | tassa mayham a kin nu
kho aham tassa sukhassa bhayami yan tam sukham aiiiiatr ’eva kamehi
aiifiatra akusalehi dhammehi ti ggivessana etad ahosi | tassa mayham
aggivessana etad ahosi | na kho aham tassa sukhassa bhayami yan tam
sukham afifiatr eva kamehi aiifiatra akusalehi dhammehi ti | Cf. - & FAI?;,
T no.125, 671b, which speaks of the child bodhisattva entering successively

into the 4 dhyana-s.

' ibid, 248 f.
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" MVS, 881b.

2 Cf. D ii. Mahaparinirvana-suttanta, 156: catutthajjhana vutthahitva
samanantarda bhagava parinibbayi |

Y E.g. Ekottaragama, T no.125, 640a, 641c.

' E.g., Saccavibhanga-sutta, M iii.252;

15 M iii.252: katamo ¢ avuso samma-samadhi | idh' avuso bhikkhu vivicc eva
kamehi vivicca akusalehi dhammehi savitakkam savicaram vivekajam
pitisukham pathama-jjhanam upasampajja viharati | vitakkavicaranam
vilpasama ajjhattam sampasadanam cetaso ekodibhavam avitakkam
avicaram samadhijam pitisukham dutiya-jjhanam ... pe ... | tatiya-jjhanam ...
pe ... | catuttha-jjhanam upasampajja viharati | ayam vuccat ‘@vuso

samma-samadhi |

' Cf. (¥ FA,%Z}} & 30 0 TR oﬂl@f,%?“‘f o E| T F e [FEHLZ F.?H'
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17 MVS, 416b: ”f'f'¢
18 MVS, 881b.

¥ DSS, 493c. The text is here explaining prasrabdhi as an
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Enlightenment-factor. It is the physical and mental prasrabdhi conjoined
with the outflow-free mental application on six characteristics which accord
with prasrabdhi — in addition to the four which characterize the four
dhyana: the 6th is the quiescence of ideation and sensation in the
meditational attainment of cessation (nirodha-samapatti; ¥t~ 3E); the 7th,
the liberation of cirta from greed, hatred and ignorance. Cf.
Sangityi-suttanta, D 111.266 which describes all the nine anupubba-nirodha;
also Potthapada-sutta, 182 f.

M, iii.l3 f: na kho brahmana so gotamo bhagava sabbam jhanam vannesi |
napi so bhagava sabbam jhanam na vannesi | ... katham-ripaii ca brahmana
so bhagava jhanam vannesi | idha brahmana bhikkhu vivicc' eva kamehi ...
pathamajjhanam upasampajja viharati | ... dutiyajjhanam tatiyajjhanam
catutthajjhanam upasampajja viharati| eva(m)-ripam kho brahmana so
bhagava jhanam va(nn)esiti

The form of the term in the siatra could have been adhicaitasika or
abhicaitasika, meaning ‘“pertaining higher thought” (?) Cf. M iiill:
abhicetasikanam ditthadhamma-sukhaviharam nikamalabhi hoti ...

MVS, 417¢—418a.

MVS, 419¢—420a.

MVS, 572¢. Cf. Samyutta-nikaya, ii, 119 ff.

E.g., DSS, 428a-b, JPS, 1028b; etc.

For the similes given for the four jhana-s, I have adopted the translations
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given by Vajirafiana (1975). For this first jhana, see MDB, 367-368.
77 DSS, 482b.
* MDB, 368
» DSS, 482b.
* MDB, 368
31 DSS, 482b.

> MDB, 360.
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Chapter 13 — The Eight Liberations (vimoksa;
#245t) and Eight Spheres of Conquest (%7 %i;

abhibhvayatana)

In this chapter, I shall discuss the remaining major topics that are related to the
nine sequential meditative attainments: the eight liberations (vimoksa-s) and

eight spheres of conquest (abhibhvayatana-s).

Liberation is a topic of central importance in Buddhist philosphy, and refers to
complete transcendence of existential unsatisfactoriness and samsaric
existence. Unconditioned liberation is nirodha of the klesa-s; that is, cessation
through deliberation (pratisamkhya-nirodha). In the present context, however,
liberation refers to certain states of spiritual attainment that are characterized
by freedom from a lower or inferior state. These are conditioned liberations,
which are adhimukti in nature. In the Abhidharma, they constitute the eightfold

path to enlightenment.

The eight liberations correspond to the nine sequential samapatti-s as follows:

Eight liberations Nine sequential samapattis
First liberation First dhyana
Second liberation Second dhyana
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Third liberation Fourth dhyana

Fourth liberation Sphere of infinity of space

Fifth liberation Sphere of infinity of consciousness
Sixth liberation State of nothingness

Seventh liberation Sphere of

neither-perception-nor-non-perception

Eighth liberation Cessation attainment

It can be seen from the above that the third dhyana does not constitute a

liberation. The reason for this is given in section 11.2.

13.1 What are the eight liberations?

The MVS describes the eight liberations as follows:

The eight liberations are:

First: possessing matter, [the practitioner] sees matter.

Second: internally without the ideation of matter [he] sees matter
externally.

Third: having realized through the body and fully attained the

beautiful liberation, he abides in it.
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Fourth: transcending all ideations of matter and ceasing the ideation
of the resistant (sapratigha; ¢ J‘;'*ST), without contemplating on the
ideation of variegation, one enters into infinite space, and abides
fully in the liberation of the sphere of infinity of space.

Fifth: transcending the whole of the space of infinity of space, one
enters into infinite consciousness, and abides fully in the liberation
of the sphere of infinity of consciousness.

Sixth: transcending the whole of the space of infinity of
consciousness, one enters into nothingness, and abides fully in the
liberation of the sphere of nothingness.

Seventh: transcending the whole of the sphere of nothingness, one
enters into the abode of neither ideation nor non-ideation, and
abides fully in the liberation.

Eighth: transcending the whole of the sphere of neither ideation nor
non-ideation, one enters into the cessation of ideation (samjiia) and
sensation (vedana) and realizes through the body, and fully abides in

the liberation.!

The description of the eight liberations in the AKB is similar, differing only

slightly in wording:

(1) “Possessing matter, he sees [external] matter.” (ripi ripani

362

f

|

e
IS

b




pasyati; [T, B9 ),

(1) “Internally without the ideation of matter, he sees matter
externally.” (adhyatmam ariapasamjiit bahirdha ripani pasyati,
WESEN R

(iii)) “Having realized through the body and fully attained the
beautiful liberation, he abides therein” (subham vimoksam
kayena saksatkrtvopasampadya viharati; 1958 5 ('S 2 L
[);

(iv) — (vii) “The four non-material meditational attainments.
(akasanantyayatana, etc.)” (catvaraariupyah);

(viii) “The [meditational attainment of] the cessation of ideation and
sensation.” (samjiiavedita-nirodha[-samapatti; VEz\ LV

).

13.2 The path of progress of the eight liberations

The attainment of vimoksa-s constitutes a sequential path of progress. Having
attained the first vimoksa, the practitioner gradually eliminates ideations that
have internal ripa-s as objects. Through adhimukti, he visualizes his body
after his death, totally destroyed by being ravaged by animals or burned to

ashes. This is the second vimoksa. Freed from ideations of internal ripa-s, his
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citta continues with the spontaneous manifestation of superior prasrabdhi.
Although in the previous practice, he has already become detached from
sensual greed, which takes visible objects, self-attachment (arma-sneha) from
beginningless time may still arise if he sees that the body exists; hence, the
further practice to eliminate ideations of internal ripa-s. They are cultivated in
the first two dhyana-s. When cultivated in the first dhyana, they counteract
attachment to riipa-s in the sensuality sphere. When cultivated in the second

one, they counteract attachment to riipa-s of the first dhyana.

Next, the practitioner enters into the third dhyana. However, being immersed
in subtle sukha, he can only generate kusala-miila-s similar to the vimoksa-s,
and falls short of being able to cultivate them. This is in fact the nature of
things (dharmata): this bhiimi cannot bring about the successful contemplation
of delight (pramodya; "*) or disgust (nirveda; '8%). For this reason, the third

dhyana does not constitute a liberation.

The practitioner then enters into the fourth dhyana, in which equanimity
(upeksa) predominates; as a result, his citfa 1s gradually clarified (prasanna)
and the ideation of loathsomeness does not predominate. The yogacaras citta
has sunk after operating in the mode of disgust for so long. To stimulate and
gladden it and relieve it from the fatigue of long-time practice, or rather, to test
his own aptitude in loathsomeness practice, he generates the pure/beautiful

(Subha) vimoksa with the support of the fourth dhyana. Starting with a subha
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object such as a flower, he extends his contemplation through adhimukti to all
beautiful cognitive objects (subha-akaras; 1%~ 4t!). This stimulates the citta
without causing restlessness/excitement (auddhatya), and the subha aspect can
be seen without greed arising. When the yogacara is aware of the
predominance of the force of the kusala-miila-s, he then narrows his scope to
focus on a single object, contemplating it as subha, and abides therein. This is
the accomplishment of subha vimoksa. Similar to the second vimoksa, this one
involves not the ideation of internal ripa-s but rather the contemplation of
external ripa-s. However, there are differences in terms of the bhimi
depended upon, the akara to be counteracted and so forth. Moreover, the subha
vimoksa concerns the contemplation of that which corresponds with greed
without generating greed, whereas the second one concerns the contemplation

of that which opposes greed to achieve the non-arising of greed.’

For the other five vimoksas, the process is identical to that for the attainment of

the four aripya-s and nirodha-samapatti-s (see Chapter 9 for details).

The AKB also offers an explanation as to why the third dhyana is not counted

among the eight liberations:

Can it be the case that there is no liberation in the third dhyana?

[Yes], because there is no greed fo ripa in the third dhyana, and
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because it is perturbed by the subtle joy which pertains to its own

stage.*

The AKB then explains an issue that is of considerable psychological and
spiritual significance: in the process of Buddhist meditative practice, there
needs to be dispassion regarding undesirable and negative emotions. At the
same time, one should not abide continuously in such a state. Hence, a negative
contemplative state has to be counteracted at times by a positive one. In the
context of the eight liberations, the contemplation of the impure is succeeded
by the contemplation of the pure for yet another reason: to test whether one
has indeed mastered the preceding contemplation. These points are

highlighted in the following passage:

Why does the yogacara practice the liberation of the pure?

This is because (the yogacara) desires to make the mind to be joyful
temporarily. The preceding contemplation on the impure makes the
mind sunken and distressed. By practising the contemplation on the
pure now, he can arouse the feeling of joy. Or rather, it is in order to
test his ability [acquired in the previous contemplation]: has he
indeed accomplished the preceding contemplation on the impure?
That is, the previous practice of the liberation from the impure is

accomplished only if there is no arising of defilement from
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contemplating the appearance of the pure.’

13.3 The intrinsic nature and nomenclature of the eight

liberations

The intrinsic nature of the eight liberations is analyzed in the MVS as follows:

Question: What is the intrinsic nature of these eight liberations?

Answer:

The first three liberations have the root of skillfulness of
non-greed as their intrinsic nature, because they all
counteract greed. If one takes into consideration the
[dharma-s with which] they are conjoined (samprayukta)
and [the dharma-s with which] they co-arise (anuvartaka)
— then, for those in the sensual sphere, they have four
skandha-s (five skanda-s minus rijpa because they do not
have ripa for attachment) as their intrinsic nature; for
those in the sphere of ripa, they have five skandha-s
(though they do not have informative ripa for
attachment, they have non-informative ripa) as their

intrinsic nature. All the four liberations of the sphere
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aripya have the four skandha-s as their intrinsic nature.
The liberation of the cessation of samjiia and vedand has
the skandha of cittaviprayukta samskara as its intrinsic

nature.®

These eight are called liberations in the sense of “leaving behind” (’Fﬁ:)
According to the MVS, the first two leave behind greed for visible things; the
third leaves behind the citfa contemplating loathsomeness; the four aripyas
each leave the citta of the previous lower stage; and the eighth leaves behind
all citta-s having cognitive objects. According to Vasumitra, they are
liberations because the citta is freed with regard to the klesa-s; according to
Bhadanta, they are liberations because one is freed through the force of
adhimukti; and according to Par§va, they are liberations because something is
relinquished (Tg]’?ﬁ)ﬁ Elsewhere in the MVS it is explained that they are so

named because they free one from all that constitutes obstruction.®

134 The significance of the third and the eighth

liberations

All eight liberations are called a ‘“realization through the body”

(kaya-saksatkriya; =){%gE) because they are directly realized with the body.
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However, the third and the eighth are so named because in them both the term
itself and its signification are prominent: they pertain to the two extremities.
Of the material vimoksa-s, the third (i.e., the fourth dhyana) is the last, and of
the non-material ones, the eighth is the last; hence, by highlighting them, the
rest of the same kind are also indicated. Also, the third is the perfect case of
liberation taking the body as the object, accomplished by first grasping the
Subha aspect and then gradually leaving it behind and becoming liberated
therefrom; hence, the label “realization through the body”; in the eighth, only
the body exists, and the sense of realization through the body is therefore

prominent.’

Samghabhadra summarizes the twofold purpose of the cultivation of these
liberations: (i) to render defilements more indistinct; and (ii) to gain mastery
over the samapatti-s. Then, the practitioner can attain such qualities as arana,
and psychic power for such activities as prolonging and shortening the

lifespan.'’

13.5 The eight spheres of conquest (abhibhvayatanas; "

g

The eight spheres of conquest are as follows:
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1. Internally, there is the ideation of ripa; externally, one sees a small amount
of ripa. (The thought arises: “I’ve become victorious (abhibhiiya) in
knowing all ripa-s. I've become victorious in seeing all riipa-s);

2. Internally, there is the ideation of ripa; externally, one sees a large amount
of ripa;

3. Internally, there is no ideation of riipa; externally, one sees a small amount
of ripa; and

5-8: Internally, there is no ideation of ripa; externally, one sees blue, yellow,

red and white.

It can be seen that 1 and 2 are the same as the first vimoksa; 3 and 4 are the

same as the second vimoksa; and 5-8 are the same as the third vimoksa.

However, there is a difference. In cultivating vimoksa-s, one is able only to
“turn one’s back” (! ‘FT) on the defilements — one is only “liberated” (in this
sense). Subsequently, in cultivating the spheres of conquest, one is able to
conquer the cognitive object: one can view it in any manner in which one

delights, without any defilement being provoked.

Samghabhadra offers various explanations for the naming of the spheres of

conquests, or conquest spheres, as such:
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They are called spheres of conquest because they can subdue the
object-domains (visaya). That is to say: even though all visible
object-domains qua cognitive objects may be fully endowed with
clarity, brightness and beauty, the power of the skillful roots are
capable of eclipsing all of them. This is like the case that even
though the slaves and servants may be wonderfully dressed, they

are eclipsed by their master.

Or rather: It is called a sphere of conquest wherein [the mind]
operates freely without generating defilements in accordance with
[the object-domain] — it is a conquest-sphere in as much as it

conquers the sphere (354505 » 455 £)).

Or rather: these skillful roots themselves are called the spheres;
because these spheres can conquer, they are called

conquest-spheres.

The liberations [discussed] above can only turn their back on
sensual craving and the contemplation on the impure. These eight
spheres of conquests can analyse and subdue the object-domains,

and make them accord with the mind (—?J SN
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13.6 Summary

The eight liberations and eight spheres of conquest are related to the
samapatti-s. They describe the mental states through which the
practitioner progresses in the course of achieving the various meditative
attainments. In the case of achieving the liberations, the mind moves
from a lower or inferior state to a higher one. In the case of attaining the
conquest spheres, the mind acquires further freedom from object

domains, and in this sense, conquer them.
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Chapter 14 — Conclusion

Abhidharma has often been described as a form of scholasticism. In the foregoing
pages, I have endeavoured to demonstrate that, contrary to this assertion,
Abhidharma is essentially and intrinsically concerned with spiritual praxis and
realization. We saw that the very definition of the term Abhidharma itself spells
out this concern: Abhidharma is that which envisages, or is that which face to face
with, Nirvana. At the absolute level (paramarthatas), it is none other than pure
wisdom (amala prajiia). 1 hope my thesis has provided yet another vindication
of the position of Edward Conze and others that doctrinal elaboration in the

Buddhist system is fundamentally based on spiritual praxis and realization.

I have chosen the Abhidharma-mahavibhdasad as the main source of my
investigation because this is the fundamnental Sarvastivada text held as the
supreme authourity by the orthodox Sarvastivadins. This text is in effect an
encyclopaedia of ancient Buddhist doctrines held by the various Abhidharma
schools and masters. Unfortunately, it has largely been neglected by most modern
scholars, not least because of the fact that it is extant now only in Classical
Chinese. For this reason, I have taken the pain to carefully translate numerous
lengthy passages from it, which in itself is hopefully a humble contribution of this
thesis. It is for the same reason that I have also translated many important
passages — some for the very first time — from the *Nyayanusara (’"Ef%ﬁ[ﬁﬁ)
authored by the staunch Sarvastivada master, Samghabhadra. My analysis of the
very rich content in these two texts pertaining to meditative praxis serves to

confirm my hypothesis that Abhidharma is intertwined with meditative praxis for
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an investigation into which the Abhidharma-mahavibhasa in particular — as well
as other Abhidharma texts such as the *Nyayanusara — is an extremely valuable

source book.

It is my belief that the meditation methods and doctrines pertaining to the path of
spiritual progress that I have examined in this study are derived from a joint
contribution coming from a community of meditation masters known as the
yogacara-s and the Sarvastivada Abhidharmika-s. I have endeavoured to explain
the nature of these yogdacara-s as a community of monks primarily concerned with
spiritual praxis and the manner in which they are held in high esteem by the
Abhidharmika-s. The same kind of esteem is still vividly attested in the orthodox
Abhidharma texts of the 5™ century, such as the *Nyayanusara and the

AbhidharmakoSa-bhasya.

In a gist, the Abhidharma-mahavibhasa not only defines each and every important
term occurring in the various doctrines of meditative praxis, but also provides
articulate explanations on the motive and rationale for the particular prescriptions
of the method concerned. My study shows that the Sarvastivada Abhidharma
tradition has faithfully inherited the emphases and methods of spiritual praxis
from the Sutra. At the same time, there are evidently important development and
doctrinal elaboration in the text. These development and elaborations at times
show elements of what might be called “abhidharmization of spiritual praxis”.
Nevertheless, they must have been primarily based on the actual experiences and
realization of the members of the Sarvastivada tradition as a whole, particularly

those of the yogacara-s.
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Concerning the actual methods of meditation, in view of the huge volume of
discussion on spiritual praxis in the Abhidharma-mahavibhasa, my analysis and
choice of material can hardly be exhaustive. This, in any case, is not the aim of the
present study. I believe I have selected and discussed the most important doctrines
representative of the major emphases of the Sarvastivada tradition in this regard,
and sufficiently clarified the principles and doctrines involved. This selection
includes: the doctrine of Samatha and vipasyana which together constitute the
very foundation of the whole system of Buddhist meditation; the dhyana-s which
embody the equilibriumization of Samatha and vipasyana and which may be
regarded as the authentic Buddhist meditations; the different stages of the path of
spiritual progress; the five hindrances which are of psycho-spiritual significance
for the understanding of personality-type and of what constitutes obstruction to
successful meditation; the four application of mindfulness stressed in both the
Sutra and the Abhidharma as the “direct way” leading to the purification and
emancipation of sentient beings; the methods of “mindfulness of breathing” and
“contemplation on the impure” which are highlighted in the tradition as the “two

gateways to immortality (Nirvana)”.

It is hoped that this study could serve to encourage others to appreciate the
Abhidharma teachings as primarily a soteriology — just like teachings in the
Sutra and the Vinaya. This should enable us to acquire a correct perspective in the
understanding of the development of Abhidharma in Buddhist history. It is further
hoped that my humble attempt in this thesis could inspire other more competent
scholars to pay more attention to the Abhidharma-mahavibhasa and research more
deeply into it for a better understanding of the ancient doctrines and methods of

spiritual praxis preserved in the tradition of Sarvastivada Abhidharma.
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