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UDANAVARGA

Chapter X1

SRAMANAVARGA - The Ascetic

Stem the stream with vigour; dispel desires, O Brahmana;
the wise man who does not discard desires does not achieve

oneness.

Do what you should do; put all your energy into it. A monk

without zeal does no more than accumulate faults (lit. stain).

An action accomplished without =zeal, imperfect asceticism,
religious conduct which is not perfectly pure,do not yield

great fruits.

Just as a reed which is wrongly grasped cuts the hand, wrong-

ly practised asceticism leads to hell.

Just as a reed which is correctly grasped does not cut the
hand, so correctly practised asceticism is very near to Nir-
vana.

For a weak-minded man, asceticism is difficult to practise
and difficult to maintain. Wherever obstacles are numerous,

the foolish man despairs.

How can asceticism be practised without controlling the mind?
At every step one despairs and falls under the power of fan-

cies.

Taking up the homeless life wrongly is joyless; [living the
household life is painful;] 1living 1in society is suffering

and a series of existences is also suffering.

Many men garbed in the yellow robe up to their throats are
depraved and uncurbed; a depraved man is led by his faults

in this world into a bad destiny.

He whose immortality is limitless resembles a sala [Sal tree]
covered in maluva [-creeperl]; he makes of himself what his

enemy wishes him to be.
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One is not an 'Flder' just because one has grey hair. Ripe

in years you may well be, "aged in delusion' you are called.,

¢ who, having placed himself beyond vight or wrong, pract is-

es religious conduct; he who walks apart from others (7))
is said to be an 'Elder'.

A shaven head does not make a Sramana of a man who fails
in his word and who lies. Given over to gratification and

covetousness, how could he be a Sramana?

A shaven head does not make a Sramana out ol a man who fails
in his word and who lies; he who puts an end Lo Faulls,
great and small, without exception, the end ot faults causes

it to be said of him: 'he is a Sramana.’

[He who has dispelled all wrong is called drabmanas| he
who lives [in calmness| is called Sramana; he who has dis

pelled blemishes is then called 'raveajira,

(Translated by Sara Bain-Webb from the French of NP Chakravart i}

Jp————

THE DEVELOPMENT OF PURIFICATION AND INSIGHT*

Phra Acharn_Thawee Baladhammo

The subject of mind purification and meditative insight is very
profound as it is connected with experiences arising from the
practice of meditation. People who do not meditate are not like-
ly to come across these experiences, while for the practitioners
there often arises a difficulty in clearly understanding a short
exposition of the course of practice unless they have previous.y
studied the Sutta or Abhidhamma texts and so are familiar with
the Buddhist way of thinking. To preclude doubts or misunder-
standings, an effort will be made to explain the true import
of the concepts of mental development found in the Buddha's teach-
ing.

The aim of this teaching, as explained in the Four Noble
Truths, is the perfect understanding of what is suffering and
how to put an end to suffering. In the context of Buddhism,
the term 'suffering' is not restricted to just painful or depres-
sing experience. It denotes all phenomena which are liable to
change and do not remain as they are. If you consider this state-
ment for another moment, you will agree that in fact there is
nothing in the whole universe which does not come under this
definition of suffering, since everything is dependent on condi-
tions for its existence, and nothing can be found in the world
which does not change in the course of time. Even what we call
happiness is also a form of this suffering. We can enjoy happy
states and pleasurable things as long as they last, but there
will always be the problem of safeguarding the conditions for
our happiness, and when they finally change we are left with
the feeling of privation and unsatisfied desire calling for re-
newed action. Conditioned things are not able to give lasting

satisfaction and therefore they are called suffering.

The cause of suffering is said to be the attachment to these
ever changing conditioned phenomena, taking them as happy and
lasting. Falsely, we perceive the promise of happiness in certain
objects and thus craving arises leading to attachment and action
to obtain what we desire. At the fulfilment of the action, desire

temporarily vanishes. This is what we call happiness, but it
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is just the absence of desire. As the focus of attention is
only on the object and not on the mind itself, we get the impres-
sion that happiness is a quality residing in the object, so that
the only way to feel happy seems to be through desired objects.
In this way, attachment itself is held to be a good thing as
it enables us to enjoy happiness more intensely. All we are
really trying to do is get rid of desire because then we feel
happy. However, we are just not aware of the fact that it is
impossible to extinguish desire as long as it is directed towards

impermanent objects.

It is through ignorance of the true nature of conditioned
phenomena that we come to identify attachment with happiness
and thus continue to cause more suffering to arise. In order
to destroy the cause of suffering, i.e. to abandon attachment,
it is necessary to pierce through the veil of ignorance to reach

a correct perception of the phenomenal world.

This cannot be achieved through intellectual studies or a
moral way of living alone. It is necessary to apply the correct
method of mental development leading to the arising of supramun-

dane wisdom.

For this purpose, the Buddha has taught the practice of in-
sight meditation through the Eightfold Path, consisting of a
threefold training in the fields of morality, concentration and
wisdom. Right speech, right action and right livelihood are
the morality group; right effort, right mindfulness and right
concentration constitute the <concentration group; the wisdom
group consists of right understanding and right thought . It
is the function of the Eightfold Path to lead to the cessation
of suffering. When morality, concentration and wisdom are gradu-
ally developed through the practice of insight meditation, the
mind becomes more and more purified, which means that the original
delusion disappears by stages, giving way to a clear vision of

things as they really are.

There are seven stages of purification ending with a state

of mind which is able to realise the true nature of existence

without any preconceived ideas. The first stage is purification
of conduct concerning morality. The second stage is purification
of the mind through concentration. The third is purification
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of view, while the fourth is purification by overcoming doubt,.
The fifth is purification by knowledge and vision of what is
and what is not the path. The sixth stage is purification by
knowledge and vision of the course of practice. The seventh
stage is purification by knowledge and vision, showing the full

development of wisdom.

The Eightfold Path is related to the seven purifications
through the three groups of morality, concentration and wisdom.
From the third to the sixth purifications, the wisdom group is
developed on the mundane level until it has gained the strength
to realise the supramundane. At the same time, concentration
is getting deeper and morality more stable, so that with the
seventh purification the whole of the Eightfold Path is fully

developed and is thus called the supramundane or Noble Path.

There is yet another approach to the development of wisdom,
and that is through the sixteen steps of insight. The stages
of purification describe the state of mind as it changes in accor-
dance with the development of the Eightfold Path, whereas the
steps of insight give us a more detailed impression of what the
meditator experiences during the course of practice beginning
from the third purification. The initial three steps of insight
correspond to the third, fourth and fifth purification respective-
ly. On the basis of the sixth purification, there are eight
steps of insight leading successively onwards to the accomplish-
ment of the seventh purification. The remaining five steps of in-
sight belong to that stage. Out of the sixteen steps, only the
fourteenth and fifteenth constitute supramundane wisdom; all

the others are mundane wisdom.

In fact, the whole process of purification is a gradual de-
velopment of wisdom through correcting wrong views, When one
step of insight first appears, the corresponding degree of wisdom
is quite weak and can be lost again easily. As the meditator
strives on, his insight becomes more firm and mature. Only then
can it be said that the mind is purified in the respective stage
of purification. The purification belonging to the sixth stage
is most important, and is the main part of the practice after
the meditator has come to know the correct method of development.

Then eight steps of insight arise before the sixth purification
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is fulfilled. The seventh purification actually takes place
only with the fourteenth step of insight. However, since the
twelfth and thirteenth steps are inseparably involved in the
process of the arising of the Noble Path, they are also counted

as belonging to that stage.

The aim of the Buddha's teaching 1s the direct experience
of ultimate reality. Through the practice of insight meditation,
wisdom is developed which has the power to cut through ignorance.
This kind of wisdom is different from the knowledge that we acquire
through studying books or through thinking about experience.
The condition for the arising of insight wisdom 15 the application
of mindfulness regarding the present experience. Reality must
be experienced when it exists; it cannot be found in the past
or in the future. Only that which presents itself now is real
in the ultimate sense. When the focus of mindfulness is directed
to the present object, it will be possible to realise the true
characteristics of conditioned phenomena and to free oneself

of attachment.

Right mindfulness 1is the leading factor of the Eightfold
Path because it is the origin of wisdom which has to be developed.
When mindfulness is practised, all the other factors of the Path
are directed towards the one aim of liberation and, in the course
of time, the seven purities and sixteen insights will become

manifest in the mind.

When starting the practice, however, mindfulness, concentra-
tion and the other factors of the Path are still weak. Therefore,
the quality of energy plays a crucial part in the beginning:
it is the decision to make an effort in the practice and to con-
tinue until mindfulness has been established and insight wisdom

begins to appear.

Now we shall proceed to explain the purifications and insights

in more detail.

I. Purification of Conduct

The beginner is not able to control the mind so that it can be
used for the task of analysing reality. He is disturbed by wan-
dering thoughts, by agitation and anxieties, while concentration

armd wicedem are lackine Hie actions are often motivated by defile-
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ments which in turn cause more disturbance in the mind so that

there is no peace. Therefore, mindfulness should be it rted
towards the purification of action through body and speccy, con-
trolling them by taking five, eight or ten precepts, in ihe case

of lay-people, or the two hundred and twenty-seven rules for
bhikkhus. By observing these injunctions, one's conduct becomes
good and the mind settles down just enough to put the meditator
in a position to continue his efforts and attain the degree of
concentration which is required for further progress. Purifica-
tion of conduct is the practice of the morality group of the
Eightfold Path.

II. Purification of Mind

When the doors of body and speech are guarded by mindfulness
concerning the precepts, the next step is the subduing of distrac-
ting and disturbing thoughts which are caused by unwise attention
to the five mental hindrances, namely sense desire, ill-will,
indolence, restlessness and sceptical doubt. This is to be achi-

eved through the practice of concentration.

There are two ways of training, producing different kinds
of concentration. The traditional technique at the Buddha's
time, which is still practised today, produces concentration
by fixing the mind on a single object, such as a coloured disc,
the flame of a candle or a mantra word. When, through repeated
effort, the object stands firmly in the mind at all times, the
hindrances do not arise but sense perceptions other than the
object still take place. This is called access concentration.
Purification of mind is achieved when access concentration arises.
Continuing to concentrate on the object to the exclusion of every-
thing else will eventually cause the mind to drop into a state
of calmness and tranguillity. At this stage, there is no sense
perception, so all the hindrances are temporarily subdued, while
the mind is immovably fixed on a purely mental image derived
from the original object. This is called absorption concentration,
In a state of absorption it is not possible to develop insight,
because one cannot contemplate the workings of the six senses.
The attainment of absorption in tranquillity practice does not
lead beyond the second stage of purification but only increases

the firmness of the mind.
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Now, the kind of concentration which has to be developed

for insight is momentary concentration: this will be explained.

In the practice of insight, mindfulness is directed to what-
ever sense-impression contacts one of the six senses - the well-
known five plus the mind as the sixth, cognising mental objects
such as emotions, thoughts, memories etc. The meditator soon
realises the difficulty in following the successive impressions,
and is not able to separate one event from the next. This 1is
because we have been in the habit of ignoring reality for so
long. We take the world and our own body for granted, believing
them to be self-existing and always ready there at our disposal.
Attention is focused on the ideas and concepts we have created
on the basis of complex patterns of different sense-impressions.
Thus, we perceive the world through a looking-glass of wrong

views.

For the purpose of insight meditation, it is necessary to
direct the attention inwards and to observe how this sense organism
works to produce experience. The meditator should ignore ideas
related to past experience or future probabilities, and should
endeavour to notice the actual happening of sense-impressions,
such as seeing, hearing, thinking, touching etc. Since it is
impossible to jump straight into mid-stream, he must begin by
noticing constantly one simple event; usually the main object
is the rising and falling of the abdomen in the process of breath-
ing. Whenever attention slips away and the mind is distracted,
wandering or engaged in thinking, this must be noted, and then
mindfulness should be re-established on the main object. This
is the practice of momentary concentration, focusing on that
which is happening in the present moment. Practising in this
way, mindfulness and concentration increase until the meditator
can notice the hindrances as soon as they arise. He will note
them and immediately return to his main object. Purification
of mind, in insight practice, is gained when momentary concentra-
tion arises in unbroken succession, because then it has reached
the strength of access concentration. It is not engaged in one
single object, but is open to fall on whatever arises. From
here on, the meditator will develop the sixteen steps of insight
by simply watching the flow of successive events as they become

manifest in his consciousness. In the course of development,
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the three characteristics (impermanence, suffering and non-self)
will be more and more dist{nctly perceived in every object that
is noted, and momentary concentration is further strengthened
by trying to notice any one event more guickly and to let it

g0 so as to be free for the next moment.

Regarding the use of the term 'access concentration' as com-
pared with 'momentary concentration' in the foregoing paragraphs,
one should bear in mind the difference between tranquillity and
insight.

In tranquillity practice, access concentration is reached

when one's object of concentration is mentally well-apprehended

and the hindrances are temporarily subdued. In the practice
of insight, however, the object is the impermanence, etc., of
all objects. The insight meditator, on reaching the stage of

purification of mind, gains the ability to focus on the specific
characteristics of all individual objects that contact his senses
and he sees that they are truly impermanent. Thus his object
is well-apprehended. The five hindrances are seen as impermanent
objects which contact the mind and so, instead of being suppressed,
are turned into objects of contemplation. Momentary concentration,
according to its function, has then gained the strength equivalent
to access concentration in tranquillity practice. When insight
becomes fully mature in focusing on the three general characteris-
tics, momentary concentration will become access concentration
leading up to the attainment of the Noble Path, which is different
trom access in tranquillity practice. Although there is only
one faculty of concentration, there is a difference in the func-
tion it takes whether one practises tranquillity or insight medi-

tation.

Naturally, the mind (nama) has the tendency to incline (namati)
towards an object. For the purpose of tranquillity, this is
made use of by increasing one-pointedness in order to steady
the mind and fix it on one object. Access concentration in this
process means that the hindrances are discarded and the mind
is trying to reach perfection of the five absorptive factors
- initial and sustained conception, rapture, happiness, one-
pointedness. When they come together, the mind enters absuvrption,

It must be noted that here the tendency of mind to incline towards
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worldly objects is strengthened and stabilised until it is hitched

on a mental object, perceiving only its conceptual content.

In the practice of insight, it is the opposite. The training
is done in order to make the mind break away from all objects,
to detach itself from everything. This can be done by supramun-
dane wisdom which fully understands the reality of conditioned
phenomena and at the same time lets go of them, renounces and
relinquishes them. This is supramundane absorption having Nibbana
as its object. Access concentration, here reached with the twelf-
th step of insight, means supramundane access or access to the
supramundane. Just as in mundane access the mind focuses on
the acquired image to develop the accomplished or conceptualised
image, so in the process of realisation of the Path, the mind
makes an examination of origination and cessation, back and forth,
at each act of noticing, in order to gain full understanding
of the Four Noble Truths. This is supramundane access concentra-
tion. The power of concentration cannot fulfil this function
unless the other Path-factors have reached the necessary perfec-

tion.

In the beginning of meditation it is like this: at first,
energy is the leader until momentary concentration is established.
Then concentration takes the 1lead after purification of mind,
while mindfulness has to be exercised to keep concentration momen-
tary; but although the practitioner strives very hard to be
aware of each single event, he cannot yet control the inclination
of mind towards the object. At that stage it often happens that
concentration changes from momentary to (mundane) access concen-
tration. That is why mental images appear and the absorption
factors become very prominent, With some people it happens that
they actually enter absorption, and experience a sudden cessation
of sense-perception and believe that they have attained the Path.
This shows that in the early stages momentary and access concen-
tration are very similar. However, when the fourth step of in-
sight becomes mature, mindfulness gets so sharp and strong that
it can prevent lapses from moméntary concentration. Then the
mind trains to retreat, to stay away, to let go of phenomena
as soon as contact 1is realised. At the outset, mindfulness and

concentration are merely latent faculties of control (indriya)

[ ———————P————— - —
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which have Lo be developed; through continued practice they grow
into invincible powers (bala), constituents of enlightenment (boj-

jhanga) and finally into Path-factors (magganga).

So it is important to understand that momentary concentration
in the beginning resembles mundane access concentration and it
can easily switch over. From the fourth knowledge onwards it
is momentary concentration proper, under the rule of mindfulness.
Development then proceeds towards the fulfilment of supramundane
access and absorption. This is difficult to achieve because it
is most unusual for the mind to visualise Nibbana; it takes a
comparatively long time to reach the correct access concentration,
although the equivalent of mundane access concentration is already

achieved at this stage of purification of mind.
I11. Purification of View

With the purification of view, the first step of insight wisdom
appears, the 'analytical knowledge of mind and matter'. Concen-
tration arises from moment to moment in uninterrupted succession
and mindfulness is keen. The meditator now pays less attention
to the concepts superseding the process of perception as he gradu-
ally becomes aware of the underlying reality. In the process

of the rising and falling of the abdomen, he can see the differen-

ce between mind and body. At each moment he sees a material pro-
cess and a mental state knowing this process. In addition, he
can separate different material processes. He knows the rising

to be different from the falling: they are not the same body but
just different material events. It is the same thing with all
other experiences, such as seeing, hearing, walking, etc. The
mind is fixed on the presently arising reality of mind and matter

and it becomes obvious to the meditator that there is nothing

in the nature of an independent self. The idea of self is a wrong
concept projected onto the experience. In the process of mental
and material phenomena it cannot be found. Through the analytical

knowledge of body and mind, wrong views are for the first time
becoming clear and are sorted out. This is the purification of view.
IV. Purification by Overcoming Doubt

By persistently carrying on the exercise of noticing, the medita-
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tor soon comes to know the causes of the presently arising pheno-
mena. He notices the intention to move and afterwards the materi-
al process of moving. Thus he knows matter to be caused by mind.
Again, he notices the action of moving and then he notices the
mind which knows this action. He becomes aware of the fact that
consciousness arises only when there is an object, whether materi-
al or mental. In this way he gains the second step of insight,
the 'knowledge by penetrating conditionality'. By understanding
through direct experience that every event noticed depends on
causes, one comprehends that it has been the same in the past
and will be like this in the future too. Whenever conditions
come together, the resulting phenomena cannot be prevented from
occurring. In the absence of proper conditions, on the other
hand, they cannot be made to exist. This is the purification

by overcoming doubt through the knowledge of conditionality.

V. Purification by Knowledge and Vision of What is and What is

not the Path

Investigating the process of conditioning as well as the course
of conditioned phenomena, one's focus now centres on the three
characteristics. The meditator finds that one event completely
vanishes or breaks up before the next one arises. Even in the
case of the continuous arising of the same objects, one clearly

perceives that they are generated only to vanish that same moment:

- They are impermanent: when they disappear nothing remains of

them.

The constant appearance of such things breaking up again is

felt to be dissatisfying; it is suffering.

-~ They do not obey our wishes, but change according to conditions;
they do not exist by themselves, nor can they be someone's

property.

This is the third step of insight wisdom, the 'knowledge
of comprehension'. At this stage, many phenomena arise which are
caused by mind. The appearance of light, feelings of rapture
and happiness, tranquillity and energy in the practice indicate
this knowledge. There {s a strong tendency to regard these pheno-

mena as decisive results of successful practice, to take them
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as something desirable and to become attached ro them. The medi-
tator is satisfied with what he experiences and is reluctant to
apply mindfulness to those 'corruptions of imsight'. Tii: should
be avoided. When they are simply noted like all other events,
it will be understood that they are just arising and passing away
like everything else. Then the meditator will not be attached
to these phenomena, and when he continues to apply mindfulness
they will gradually subside, making their appearance only occasio-

nally.

The meditator now understands that there is no private space
in the whole of his being to be excluded from the process of chan-
ge. He is determined to carry on the practice comprehensively,
watching whatever happens without holding on to and identifying
himself with it. At this stage the mind is purified by knowledge
and vision of what is and what is not the Path.

VI. Purification by Knowledge and Vision of the Course of Practice

Before moving on, let us review what has been said so far: when
taking up insight meditation, the practitioner has a hard time
to break away from the habitual perception of concepts and imagi-
nations and to focus his attention on the present object. When
his conduct is pure and concentration is developed to the degree
of purification of mind, he then simply tries to keep pace with
the flow of events. Then insight wisdom begins to appear. At
first he realises the constant arising of new impressions replac-
ing the preceding ones. He knows what is rising to be just mind
and matter. At the second step, emphasis is on the static stage:
first there is one thing, then the next. In this way the condi-
tionality of intertwining mind and matter is unravelled. With
knowledge of comprehension, focus is on the last phase of the
process. It is clearly perceived that one process ceases before

the next one starts.

Up to this point, the presently existing reality has been
investigated in its aspects of arising, existing and ceasing.
Thereby the meditator has found conditioned phenomena, the objects
of noticing, to be impermanent, unsatisfactory and insubstantial.
On the basis of this clear perception of the three characteristics,

he now works his way to deliverance, diving deeper and deeper
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into the nature of reality, gradually perfecting the powers of

mindfulness, concentration and wisdom.

The following steps of insight show successive changes in
the mode of experience of that reality while the mind, step by
step getting free of attachment and ignorance, turns away from

conditioned existence to realise the supramundane.

For the time being, however, concepts still intrude upon
the mind, and the hindrances as well as some phenomena occasional-
ly arise, but they cannot distract concentration and are easily
checked by mindful noticing. Then one will be able to follow
the process of arising and vanishing with great ease. Mindfulness
proceeds smoothly, yet keen and sharp, without deliberate effort.
All successive events will be clear in their phases of appearing
and disappearing, showing the three characteristics. This 1is
the 'knowledge of arising and passing away', the fourth step of

insight wisdom, accomplished.

Now the acts of noticing become intensified, realising tiny

split-fractions of a process. Thereby conventional terms and
concepts do not appear any more. Rising and falling get quicker,
so that all one can see is 'ceasing, ceasing'. Faith, energy,

mindfulness and concentration are now beginning to get balanced,
spurring the development of wisdom. The meditator clearly sees
that even the acts of noticing are nothing but conditioned pheno-
mena, following the objects and ceasing immediately, This is

the fifth insight, the 'knowledge of dissolution'.

The sixth insight is 'knowledge of fearfulness'. Being estab-
lished on the dissolution of material and mental events, one real-
ises that nothing in the world is reliable. There is no refuge

and no security. Life is burning itself away, dying each moment.

This is followed by the seventh insight, 'knowledge of misery’.
To the practitioner, everything has lost the 'warmth of life'.
Any object and all states of consciousness appear like the skin
shed by a snake which is already gone. There is nothing truly
existing as one thought before. It is just a process of conditio-

ned phenomena rolling on, displaying only oppression.

The eighth insight is 'knowledge of disgust'. One is thorough-

1y disenchanted with the five aggregates of existence, knowing

Purification ind Insight 15

that there is no happiness what-ver tu be found in them, One
feels weary on account of that realisation, but there is no alter-
native. In the face of the continuous change and dissolution
of successive phenomena one becomes convinced that only their

complete cessation alone is happiness.

Gradually, therefore, a longing arises to be free of this
process of crumbling away and to reach cessation. Though medita-
tion is carried on, the mind wishes to escape from conditioned
existence, This is the 'knowledge of desire for deliverance',

the ninth insight.

In consequence of the desire for deliverance, the meditator
makes a new effort at contemplation; he knows that if he carries
on the practice of noticing wholeheartedly, he will eventually
escape from the condition of suffering. This is the 'knowledge
of re-observation', the tenth step of insight. There is now great
effort and determination to press forward on the path. Meditation
becomes continuous and balanced, focusing on the three character-

istics even more.

The eleventh step of insight, the last one belonging to the

sixth purification, is the 'knowledge of equanimity about forma-

tions'. Meditation is now going on as if by itself. The practi-
tioner feels completely detached from the five aggregates. He
can sit a very long time without moving. There is no preference,
no fear, no delight. One knows that if the five aggregates are
grasped, it brings only suffering. The mind remains unattached,
knowing any one event with great clarity. This is the accomplish-

ment of purification by progress on the path or through the course

of practice.

VII. Purification by Knowledge and Vision

During the course of practice, concentration has been continuously
increasing and by now has gained the strength of absorption, al-
though it is still directed to various sense-perceptions and men-
tal objects as they present themselves. But the mind is firmly
fixed on the present moment itself without ever slipping away.
The meditator contemplates the dissolution of the five aggregates

moment to moment, thus realising the three characteristics.

The following steps of insight arise in very rapid succession,
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one after the other without a break. Just as in switching on
a lamp, moving the switch, the flow of current, the lighting up
of the bulb, perception of light and the knowledge of that pervep
tion are all happening without any delay, so it is in the case

of the arising of supramundane wisdom.

When the knowledge of equanimity about formations becomes

strong, it reaches the summit of insight knowledge: 'Insight lead-
ing to Emergence’. In the course of noticing, one out of the
three characteristics becomes predominant. When insight leading

to emergence arises, this single mark will be acknowledged repceat
edly with great clarity brushing aside all specific characteris-

tics of the object.

12, Knowledge of Adaptation-~Correspondence to the Four Noble Truths

This is the beginning of the cognitive process of the Path. Up
to this point it is still mundane wisdom in that the mind takes
for its objects of noticing the constantly occurring phenomena.
Through the vivid perception of the three characteristics, it
now gains the power to turn away from the arising and vanishing
occurrences to realise the utter cessation of them. Knowledge
of adaptation is the correct access concentration in insight medi

tation; it knows according to the Four Noble Truths. This means,
it sums up the whole course of practice and gathers the accumula

ted force of the contemplation produced by the previous eight
knowledges which constitute the preparatory path. The mind is
prepared to cast away some of the fetters binding it to conditiovn

ed existence.
i3, Maturity Knowledge - The Change of Lineage

This knowledge also belongs to the cognitive process of the Path,
and it arises in immediate succession to adaptation knowledge.
It has the function of bringing the seed of enlightenment to Nib-
bana which is the utter cessation of all formations. Nibbana
is the mind-object and absurption concentration is developed.
Maturity knowledge marks the change from the mundane mind to the
supramundane mind. As rtegards the individual, it is the change

from the worldling to the Noble Une,

} iy Path Knowledge
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This is the moment when supramundane wisdom arises. The mind
is absorbed in the non-occurrence of formations, thus realising
through direct experience the wunconditioned, unborm rrality of
Nibbana. The joint power of the eight Path-factors, being fully
developed, cuts the fetter of wrong views about self, the fetter
of doubt about the truth and the fetter of believing in rituals

and ceremonies as a means of securing purity, wisdom and libera-

tion. No defilements due to these fetters can arise again in
the mind ever after. Therefore, that person has become a Noble
One; he has entered the stream of final deliverance. The moment

of Path-consciousness, lasting only a fraction of a second, is

called 'the single thought-moment of the Noble Path'.

15. Fruition Knowledge

For a few moments the supramundane mind abides in the cessation

of all phenomena, absorbed in the object Nibbana.

l6. Knowledge of Reviewing

For the practitioner, the steps of insight from twelve to fifteen
appear as just one act of noticing. When the mind returns to
the mundane level, the meditator will review what has happened.
He will recall that he perceived one of the three characteristics
with all-encompassing clarity in a rapid sequence of noticing,
then all impressions completely broke off for a moment. The

thought, 'What was that?', is the knowledge of reviewing.
Conclusion

Mental development as taught by the Buddha concerns nothing but
the practice of insight meditation. Through constantly focusing
on the present moment with a view to knowing it clearly, the mind
becomes purified of wrong views and attachments to worldly condi-
tions. The enumeration of the eight factors of the Path each
time adds the classification 'right'. For the purposes of in-
sight, this means that they should be directed to the present
object. Right speech is the practice of mental notes acknowled-
ging each object as it occurs. Right action is the turning of
the mind towards the present. Right livelihood is the healthy

nourishment of the mind through discarding the hindrances, not
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holding them whenever they arise. Right effort is engaged in
freeing oneself of attachment, striving to loosen the grip of
grasping. Right mindfulness considers the present object in its
aspects of rising and vanishing. Right concentration is momentary
concentration, fixing the mind on the flow of successive events.
Right thought is the appreciation of the three characteristics,
which can only be realised through the present object. Right
understanding is the correct knowledge of conditioned phenomena
as they are, leading to the realisation of the Four Noble Truths.
When the Eightfold Path is fully developed, one experiences for
oneself that everything which arises is bound to cease and that
it is nothing but suffering that is ceasing. The cessation of

suffering indeed is true and lasting happiness.

In the course of practice some steps of wisdom, such as the
knowledge of fearfulness, misery or disgust, appear which may
deter people who hear about it without having experience in medi-
tation. Here, one should know that this kind of fear or misery
is different from the ordinary emotions. In insight meditation
they are not caused by attachment to the body or by craving for
pleasures which we are missing. On the contrary, instead of delu-
sion and attachment, the cause of these experiences is the vivid
perception of reality through wisdom. The powers of concentration
and mindfulness have reached an exalted level at that time. There-
fore, though there is fear or the perception of misery, the medi
tator does not take them to be his self. It is the realisation
of the three characteristics displaying the fearfulness or misery
in the five aggregates. The meditator knows his discovery to
be true under all circumstances past, present and future. He
has overcome doubt, knows the right path and has strong faith
in the Buddha; therefore, he will strive on confidently and gain

the determination to empty his cup.

The development of purification and insight through the appli-
cation of mindfulness is the path to deliverance which has been
discovered by all Buddhas and has been followed by innumerable
disciples who became Noble Ones and finally put an end to suffer-
ing. This can still be done in our times. The nature of reality
is there present all the time to be realised by one with his mind

nurified.
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Therefore, the meditators who want to gain thy stajer of
purification and develop wisdom should make use of ere-y 0T -
tunity to practise insight meditation by developing the -~ ur an-
dations of mindfulness. They should gain the advice of e puricn ed
meditators for instructions about the details of the practice
so that they may soon achieve concrete results. They should jein
their friends in discussion and in the practice of meditation
to support each other in their efforts, so that the Buddhadhamma,
the teaching of the truth, becomes widespread in our times as
it has been in the past for many centuries.

o An expanded version of the lecture given at the London Buddhist Vihara on

26 June 1983.

Phra Acharn Thawee Baladhammo
[Sorn-Thawee Meditation Centre,

24110 Bangkla, Thailand]

Please see overleaf for relevant chart.
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SAMATHA MEDITATION IN HE: AVADA BUDDHISM

(according to tne Fail texts)
Mahesh ‘iwari

Mind, according to the Buddhist tradition, is the forerunne:

of all activities. All physical, wvocal and mental actions are
led by it. If one undertakes something with a defiled mind,
suffering follows one as Lhe wheels of a chariot follow the hoof
of the ox. On the other hand, activities performed with the
mind trained and purified bring happiness which follows one like
a shadowl. A man with a defiled mind is defiled and one with
a purified mind is pure. A spiritually trained mind is the source
of happinessz. Therefore, to make the mind free from defilements

(kilesa), to gain right understanding and tranquillity, followed
by lasting bliss, there is the necesssity of training the mind

which is only possible through meditation.

Meditation, in this context, is an English rendering of the
term samadhi, It is the second step in the threefold path of
training, a subdivision of the Eightfold Path prescribed by the
Buddha, Sila, being the first, prepares the ground for samadhi by
curtailing various physical and vocal misdeeds. Samadhi proceeds
to 'mental culture' by helping foster the growth of factors con-
genial to serenity anq culminates in bringing complete absorption

saturated with peace and tranquillity. This practice is called
samatha .

The term samadhi has three component parts, namely, sam + a +
dha, The first two are suffixes which respectively indicate
the senses of 'properly' and 'completely'; dha stands for holding.
Thus holding properly and completely is the literal meaning of
the term, Its technical meaning is the holding of wholesome
consciousness together with its mental states properly and perfec-
tly on a prescribed object. Therefore, samadhi is briefly descri-
bed as one-pointedness of wholesome consciousness: kusala-cittekag-
3

gata samadhi

It is evident from the text that mind is pure (luminous)
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by its nature but obscured by inuoming defiling elements . These
envelop the mind which loses 1its own natural state. It becomes
5
fickle, restless and unsteady , it wanders here and there and

forms attachments to various types of sense data and indulges
in sensual pleasure. The stronger the amount of attachment,
the greater is the degree of su[feringb. Therefore, with Lhe
aim of removing the envelopment and bringing the mind back to

its natural state, one proceeds to the practice of meditation.

First, one should know the cause of the fickleness of the
mind. 1t is said in this connection that there are five hindran-
ces which make the mind restless. Called nivaranas, they put ob-
stacles in the way and do not allow the mind to concentrate on
an object. They are kamacchanda, vyapada, thinamiddha, uddhacca-
kakkucca and Vicikicché?_ Kamacchanda is the strong urge for sen-
sual pleasure. vyapada is ill-will or antipathy. It is a kind
of desire for doing harm to others; for example, it appears
while thinking about someone one has harmed in the past, is harm-
ing in the present and may harm in the future; or one has harmed
that person's relatives or friends in the past, is harming them
in the present and may harm them in the future; or one has helped
that person's enemies in the past, is helping them in the present
and may help them in the future. Harbouring in this way a sense
of antipathy, one plans harm to others. Thinamiddha means sloth
and torpor. strictly speaking, the laziness connected with men
tal states is thina, whilst the same connected with consciousness
is middha., Uddhaccakukkucca stands for restlessness and worry.
In other words, it is the bewildering of the mind and brooding
over what is done and what is not done. Vicikiccha is the term for
sceptical doubt. In the ordinary sense, it is a state of wmind
full of perplexity, whereas in the technical sense, it is doubting
the Buddha, Dhamma and Sangha 8. So long as these hindrances
are in force, it will be wvery difficult to obtain concentration

of mind.

The disciple or aspirant to enlightenment, technically known
as yogavacara, endeavours to eradicate these hindrances. While
their definitive eradication can only be achieved through the
insight (vipassani) of Right Understanding, their initial suppres

«r. 1= made possible with the arising of the jhanahgas, the con-
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. e 9 :
stituents of jhana-factors ~. They are five in number, namely:
vitakka, vicara, piti, sukha and ekaggatélo_ Vitakka means initial

application of the mind to the object. It entails lifting the

. consciousness and its concomitants and turning them towards an

. 11 A : ;
object ~, Vicara is the sustaining of the mind on the object.

Therefore, it 1is generally rendered as sustained application

3 12 .
of mind ©. The two jhana-factors may be distinguished and better

understood with the help of some simileslj. Like the alighting
of a bee on a lotus is vitakka whilst vicara is like humming around
it, Vitakka is like the flapping of a bird before it flies whilst
vicara is like its gliding through the air. Vitakka is like the

beating of a drum whilst vicara is like its reverberation.

Piti means a thrill of pleasant sensation. It is a type
of joy or pleasurable interest and is of five kindsla, namely,
khuddika piti, khanika piti, okkantika piti, ubbega piti and
pharaqé piti, Khuddika piti is likened to the thrill of pleasant
sensation which makes the flesh tingle. Khanika piti is instanta-
neous joy which appears like a flash of lightning. Okkantika piti
is a flood of joy comparable to breakers on a seashore. Ubbega pi-
ti is the name of transporting joy which conveys a feeling of
floating on air. Pharana piti indicates suffusing joy which per-

vades one as flood-water overflows a small pond.

Sukha is the term for happiness. Since it constitutes a
pleasant feeling connected with the mindxs,it is known as somanas-
sa or pleasant mental feeling. It may be understood that piti cre-
ates an interest in the object whilst sukha helps one to enjoy it.
Piti is the name of a joy one experiences in the hope of realisa-
tion of the object whereas sukha arises when realisation is achie-

vedlﬁ.

Ekaggata means one-pointedness. It directs the mind firmly
to the object. In other words, it is the focusing of the mind
on the objectl?. It has been compared to a steady flame in a
windless place or to a firmly fixed pillar which is never shaken
by a strong wind. Thus, with each jhdna-factor having a definite
function to fulfil, the hindrances are suppressed.

The five hindrances are not the only impediments to concentra-
tion. Others, called palibodhasla, function as impediments by

creating attachment to various objects as well as by developing
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Pjing place' (uvase), family (kula), possessions, Lit, gain (labbay,

cumpany, lit, proup ot tollowers (ganad), construction work [Aammag ),
travel (uddhana) relatives (fdti), illness (abkadfia), books, Lit.
learning (in the academic sense) (gantha) and (the use of) super

netmal powers (iddhi), The minor impediments d4re Joung hair,

body bhair, mnails, tourn robes, stained bowi, unclean bed, oto.

One should remedy these impediments accordingly (e.g. long head

and body haivr, mnails, etco., should be cut, old robes patched
and dyed where necessary, the stained bowl and unc lean bed, ero .,
should be cleaned). in this way, being free from them, one should
approach the kalianamil o Lo vhtain o suilable object For medrta

tion teochnically known as oa &
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A Radgatnamitba is 4 person who 1s wholly solicitous ol
one's wellare and helplul in wne's spiritutal progress. e is
actually the moesL revered and dearly loved Leacher, perlect in

the theory and practice of meditation as we l Do oas o umberstanding

the temperament ol the persons concerned., in thiin wav, aecord.ng
to tradition, the buddba s the best Fasyaias i, He should Lo
apptoached for o suatable Loevt oot omedicatron, b he rnoaive.
In his absence, his capable disciple, well versed n theorv and
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in the place where one iives, one should so tuo whete o teacher
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it should be fit for the tvemperament of the person concerned
and helpful din his spiritual pursuit. Therefore rthe study of
temperament is the first step in selecting a suitable kJmmJ((hdna.
it is, moreover, determined by a thorough examination of the
aspirant’'s posture, movements, geﬁeral appearance and "+ mental

. . . : .20
and physical states occurring during this time .

For this purpose, potential meditators are allocated into

~ategories insofar as their temperament is concerned. They
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are persons having a strong fee'ing of attachm. o (raga.« itaj,
a strong feeling of antipathy (dosacarita having confusion
and delusion (mohacarita), ﬁavlng unwavering nfidence (saddha-
carita), possessing a rationalistic nature (buddhaca: ti) .-d
having a discursive nature (vitakkacarita). This is a br -al psy-
chological analysis of the basic mental leanings which has been
made to include all types of persons under these six headingle.
Based on this background the kaigéqamitna ascertains the tempera-

ment of the person concerned and prescribes a kammatthana.

The word kamma;ghéna is a technical term for the object of
meditation: It literally means the place of action. Here, action
is restricted in the sense of jhanic actions. Therefore, the
kammaFFhEna is the same of the place where jhanic action is per-
formed. A meditation teacher does not chose just anything as
a kammatthana but selects one of the forty kammatthdnas already
prescribed by the Buddha for the purpose. They are the ten cir-
cles (kasina), ten stages of a dead body (asubha), ten objects
of contemplation (anussati), four illimitables (appamafifa), four
formless objects (druppa), one perception (sanna) and one analysis

(vavatthana),

A circle (kasiga) refers to a kamma;ghéna which 1is round in
shape. It may be just like a ball. They are ten in number,
namely the kasiqas made of earth, water, fire, air, coloured blue
yellow. red or white, a space and 1ight22. The ten asubhas refer
to the stages of a dead body thrown into the charnel ground in
the open and undergoing destruction and decay due to natural
and other forces. They denote the loathsomeness of the forms
of a corpse. from its bloated state to its dissolution into a

skeletonzB.

The ten types of contemplation are those on the Buddha, Dham-
ma, Sangha, morality, generosity, deities, peaceful calm, death,
unclean things of our body, and respirationza. The four illimita-
bles are so named because the range of their practice 1is not
limited; they can be extended over an infinite number of beings
in all directions. They are lovingkindness, compassion, sympathe-
tic joy and equanimityzs. The one perception (safifid) is that of
the unpleasantness and loathsomeness of food 26 : The analysis

(vavatthana) is contemplating and analysing the four basic materi-
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) 23
al elements of which our body is composed . The four formless
objects (aruppa) are infinite space, infinite consciousness,
nothingness, and the state of the subtlest perceptions (viz.

. . 28
neither perception nor non-perception)” .

These are the forty types of kammatthana prescribed by the Bud-
dha for developing concentration of mind. The kaJyE?amitta
selects one of them as being suitable to the temperament of the
person concerned and advises him to practise. It must be emphasi-
sed that not all kamma?%hénas are suitable for all types of person.
They are given as stated above according to temperament29 and
on a psychological basis. It is said in this context that the
ten stages of a dead body and the unclean things in a body are
the eleven objects which are suitable to a person having a strong
feeling of attachment, technically known as ragacarita. Any
one of them is prescribed for such a person and is designed to
inculcate in him a sense of detachment towards the foulness of
the body. Further, the four illimitables and the four circles
coloured blue, yellow, red and white are objects Ssuitable to
persons who have a strong feeling of antipathy (dosacarita).
The contemplation of breathing is suitable to such persons who
are of a confused temperament (mohacarita). Again, the contempla-
tion of the greatness of the Buddha, Dhamma, Sangha, the merits
of sila, benevolence and the gods are the six contemplations
which are suitable to persons of a confident or devotional temper-
ament (saddhacarita). The contemplations of death, peaceful
calm, perception and analysis are suitable to persons of a ration-
alistic nature (buddhacarita). The ten remaining objects - cir-
cles of earth, water, fire, air, space, light and the four colours,
as well as the four formless objects - are suitable to persons
of all temperaments. Therefore, beginners can start practising
meditation on any of these last. However, there is one psycholo-
gical factor to consider in this process: a larger sized object
is suitable to a person of confused temperament and an object
of smaller size is suitable to someone with a discursive tempera-

ment

In this way, taking the object of meditation, one is advised
to select a place for practice. First of all, one should ensure
that one gets the opportunity to live in the same monastery (or

meditation centre) as one's teacher. 1f one does not have such
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an opportunity, one should select another monastery (or centre)

at a suitable distance. Living therein, if one experiences some
difficulties, one should approach one's teacher in lay time,
preferably after returning from the alms-round. One mey . on
stay overnight with him and return to one's own place rx7 Lo .

However, one's main concern is the development of concentration
and for that a suitable place is the most essential factor.
Therefore, one should avoid those places which are unfavourable

and select one which is congenial to the purpose.

According to tradition, there are eighteen types of place
which are regarded as unsuitable. They are a monastery which
is: large, under construction, dilapidated, situated on a highway,
situated at the edge of a lake, surrounded by creepers or small
trees having edible leaves, having flowers of beatiful colours,
full of trees having delicious fruit, famous, situated near a
city, situated near a timber plantation, amidst arable fields,
where incompatible persons are present, situated near a port,
or near frontier lands, situated on the border of a kingdom,
where there are unsuitable objects, or where there is a lack
of kalgéqamittas. These are the eighteen types of monastery
which are unfavourable to the development of concentration.
One is advised to avoid such places and select one which is suit-

able for concentrationSl.

As the yogavacara should be careful in avoiding an unsuitable
place, similarly he should be alert in selecting a place which
is conducive to the harmonious practice of meditation. Suitable
places for this purpose are a deserted dwelling, a forest, the
foot of a tree, a mountain, an open field and a pile of straw.
The Visuddhimagga further mentions the five qualities of a suit-
able place: neither too far from a villege nor too near; little
frequented by day and having no sound at night; the absence of
disturbances from mosquitoes, wind, the sun, and snakes, etc.;
inhabited by bhikkhus well-versed in the theory and practice
of .the Dhamma32. These five gqualities have been enumerated in
accord with the Middle Path. However, one should always be mind-
ful of the core of the teachings of the Buddha to the effect
that there should be no attachment to whichever place one chooses.
Preference for the outdoor life of monks 1is borne out by the

Buddha's remark: 'Here are the foot of trees, and there are empty
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places, meditate, be mnot slothful and remorseful later on'33.

After the selection squitable place for meditation, there

should be the preparation » mind for the purpose. A congenial
atmosphere should engenucred by developing the fourfold en-
deavour of not allowing unwholesome states which have not arisen
to arise, of the destruction of unwholesome states which have
already arisen of allowing the arising of wholesome states which
have not arisen, and of fostering the growth of wholesome states
which already exist. This mental process enables the mind to

pursue the practice of mindfulness.

The yogavacara, after obtaining the kammaFFhEna suitable to
his temperament either by himself or with the help of a teacher,
should retire into solitude and cevelop concentration. He should
keep the kammag;héna before him at a reasonable distance, withdraw
his mind from different distractions and fix it on the object.
It is natural for the fickle mind not to remain on the object
and it slips away again and again. The yogavacara should not
be disturbed by this but remain mindful and alert in arresting
it and fixing it on the object.

After due practice, the five hindrances are suppressed and
become functionless. Following which, there arise the five con-
stituents of Jjhana, technically called jhanangas, It should be
understood that all the jhana - factors do not suppress all the
hindrances: one pointedness (ekaggata) suppresses sensual plea-
sure; pleasant sensation (pIiti) weakens ill-will; the application
of mind (vitakka) makes sloth and torpor dormant; composure (suk-
ha) suppresses restlessness and worry (uddhaccakukucca); and sus-
stained application of mind (vicara) curtails the activities
of sceptical doubt. In this manner the hindrances are suppressed

and the jhana-factors begin to function.

Against this background, the meditator endeavours to attain
concentration. At the beginning, all of the five honstituents
of jhana are at work. vitakka develops a leaning of the mind
towards the object; vicdra holds it and keeps it sustained; piti
generates internal pleasant sensation and creates a joyful atmos-
phere for the attainment of the goal; sukha brings composure
in both mind and body; ekaggata functions be developing one-
pointedness of mind on the object. In this way, with the help
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of the jhana-factors, the first state of rupajhana is attained
- this is technically called pa?hama—rﬁpajhina. It is the first
substantial acheivement of the yogavacara in his medi+ational
endeavours and generates confidence and hope in him for higher
realisation of his spiritual life.

However, the meditator is advised not to be overhasty in
attempting to reach the higher mental states. He should, rather,
strengthen then first stage of rupajhana with five ways of master-

ing known as avajjana-vasi, samapajjana-vasi, adhitthana-vasi, ut-

%hana—vasf and paccavekkhana-vasi., Avajjana-vasi is mastery in
adverting the mind. The yogavacara adverts to the first stage
of rupajhana wherever, whenever and as long as he wishes. Sama-

pajjana-vasi is the name of the mastery of entering into the
jhana quickly. He can enter it within the length of time it
takes to snap one's fingers or blink one's eyes. Adhitthana-
vasl is the mastery of remaining in the jhana for a pericd'éeter-
mind before entering it. U;Fhana—vesi indicates mastery of the
emergence from the jhana, emerging exactly at a predetermined
moment . Paccavekkha?d—VdSE means mastery in reviewing the jhana,
reflecting one one's previous jhdnic proficiency and understanding
it as having been mastered. The yogavacara makes a survey of
his jhanic achievements from the moment of starting to the moment
of perfection and also from the moment of perfection to the moment
of its starting in ascending and descending order. In this way,

he masters the first stage of rupajhana and makes it perfect.

After mastering the first stage of rupajhana in five ways
and having the jhanic experience in him, he endeavours to attain
the next level, known as the second level of rupajhana (dutiya
rupajhana). In making such efforts, his mind is gradually trained
and it is no longer necessary for him consciously to advert to-
wards the object; it is so trained that it naturally leans towards
the object. Therefore, in the second stage of rupajhana, the
first jhana-factor, vitakka, becomes absent. There remain only
four jhana-factors and with their co-operation the second stage

e . 34
of rupajhana is attained = Here also the yogavacara does not

_hurriedly proceed to the attainment of higher stages but applies

the same five ways of mastery. There then comes a moment when
he has complete control of his mind and thereby concentration
on the object.
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Gaining proficiency is obtaining the second stage of rupajha-
na, the meditator makes further efforts towards the third stage.
Here he finds that the mind is so trained that there is neither
the need for applying nor sustaining it. Therefore, at this
stage, vicara becomes absent. There remain only three jhana-
factors, namely, piti, sukha and ekaggata. Thus he attains and
dwells in the third stage of ripajhiana associated with these
factors35 " Reaching this stage, the wandering tendency of the

mind is curtailed to an even greater extent.

In proceeding towards the attainment of the fourth stage
of ripajhana, the function of piti becomes inessential. There
is no need to generate Jjoy in the hope of realisation of the
desired object, because by that time it has been realised natural-
ly. Thus piti becomes absent at the fourth stage. There remain
only two jhana-factors, composure and one-pointedness, and with

_ i . 36
their co-operation the fourth stage of rupajhana is attained .

With the attainment of the fourth stage, a sound background
is prepared for meditational achievement, Here there in one
point for consideration by the yogavacara, With the presence
of composure as a jhana-factor, bith mind and body are suffused
with pleasant feeling. Since there 1is the possibility of develop-
ing craving for this joyful and pleasant state, the aspirant
becomes alert and replaces composure with another jhana-factor,
namely, equanimity (upekkhd). Thus with the aid of the latter
together with one-pointedness, he attains the fifth stage of
rﬁpajhénaa? and perfects concentration on the object. However,
there is no affinity with it and he ensures the prevalence of
equanimity which provides the strength in concentration. Acquir-
ing such proficiency in developing concentration 1is regarded
as the highest achievement in the pursuit of samatha meditation.
This is a landmark in the jhanic efforts of the yogavacara,
The mind becomes composed, clear, free from defilments, pliant
and fit for higher spiritual activities E s There remains no
disturbance at all and peace, tranquillity, serenity and calm
prevail. With such a mind, it is advised to enter the stage

of vipassana.

In this context it should also be noted that all five stages

of riipajhina are attained on the same object with the jhana-
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factors disappearing in ascending order in proportion to the
proficiency achieved. It ‘should also be known that the Sutta
Pigaka mentions only four stages of rupajhana: all five Jjhina-
factors remain present with the first stage of rupajlara; the
first two, vitakka and vicara, become absent at the second stage
and only three jhana-factors remain; with them, the second
stage is attained; at the third stage piti also becomes absent
along with vitakka and vicara; only two factors, sukha and ekag-
gata, remain there; with their co-operation, one attains the
third stage; sukha is absent at the fourth stage and is replaced
by equanimity - thus the fourth stage of rupajhana 1is attained
with two factors, equanimity and one-pointedness. In this manner,
the five stages of ridpajhana as mentioned in the Abhidhamma are

reduced to four in the Suttas39.

After practising the different stages of rupajhana, the yoga-
vacara achieves mental proficiency, gaining concentration on
any object associated with form. Despite this, even more subtle
stages are to be realised. Therefore, he endeavours to develop
concentration on the arupa objects. Here the word arupa refers

to an object which has neither colour nor form, and concentration

developed on such an object is called arupajhana, It has four
gradual stages of achievement. There is the method of entering
into aripajhana from the rupajhana, At the fifth stage of rdpa-

jhana, there is an object before the yogavacara which he develops
so as to be thoroughly impregnated by it at all times and in
all places. With the intention of advancing to higher states,
and armed with his meditational power, he pulls back from the
mental states like a curtain. Just as when a curtain is pulled
back, empty space is revealed, similarly with the withdrawal
from the all-pervading object associated with form, infinite
space appears before him. He takes this as an object and develops
concentration on it. In the course of his practice there comes
a moment when his mind becomes completely absorbed with such
an object. This achievement is the first stage of aridpajhana,

technically called 5k5$5naﬁc§yatanaa0,

After mastering the first stage, the aspirant's mind becomes
suitable for progressing upwards. He mentally contemplates the
object before him and understands that it is his consciousness

(vifitana) which embraces infinite space and thereby considers
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it reality. Upon realising this, he relinquishes infinite space
and takes infinite consciousness (ananta viﬁﬁéqa) as an object
of concentration. He finds it more peaceful and calm than the

previous stage and exerts and fixes his mind on it and develops

concentration. After continual practice and effort, he gains
one-pointedness on 1it. This is the second achievement known
41

as dutiya aruapajhana or vififanaficayatana .

This gradual proficiency in jhanic pursuit encourages him
to go further. After a thorough consideration ot the nature
of consciousness, he understands that it is void, empty and with-
out reality; there is nothing of substance about it. Upon reali-
sing this, he gives up infinite consciousness and takes up the
nothingness of consciousness as an object. It follows that in-
finite consciousness no longer remains as an object but is re-
placed by a recognition of its empty nature. He starts by reali-
sing that it is insubstantial and continues until his mind be-
comes concentrated on the perception of nothingness. This con-
stitutes a replacement of his previous experience concerning
the infinity of consciousness and the arising of a new realisa-
tion of insubstantiality. He exerts the effort to obtain one-
pointedness on it and there comes a moment when he gains perfect
concentration. This is the third achievement known as the third

stage of aridpajhana or 5kiﬁcaﬁﬁégatanaqz_

Obtaining mastery over the third stage of arupajhana, the
yogavacara continually reflects on it. In doing so, he detects
danger insofar as the perception is concerned. Neither percep-
tion nor non-perception appears to him peaceful and sublime.
Thus he takes this as an object and ﬁroceeds to develop concentra-
tion on it. This is the fourth and final achievement in his
jhanic pursuit, known as the fourth stage of arupajhana or neva-
saﬁﬁinésaﬁﬁ&yatanaﬁa,

In this connection it should be noted that with all four
stahes of arupajhana, there constantly remain two jhana-factors:
equanimity and one-pointedness. The object at each stage is
different: because of the association of these factors at all
four stages, they are regarded as similar to those of the fifth
stage of rupajhana. In the Samaffiaphala Sutta there is mention

of the four stages of rupajhana as a preliminary to entering
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vipassana. The Potthapada Sutta, on the other hand, presents
the description of riipajhdna in ascending order. Since similar
descriptions are found in the Abhidhamma also, it would appear

that both traditions were current in the early period of Buidhism.

The practice of samadhi has a definite aim and that is the
preparation of the mind for realisation of right understanding
(panna). As the practice of sila is to develop samadhi, similar-
ly, the practice of samadhi to to produce panna which, in turn,
culminates in the realisation of Nibbana. Besides, there are
some mundane achievements too, one of which is intuitional know-
ledge (abhiiina), The fifth stage of rupajhana is regarded as
a prerequisite for the application of abhifiia which is of five
types: supernormal power (iddhividha), 'divine ear' (dibbasota),
'divine eye' (dibbacakkhu), penetration into the minds of others
(nctupa;jgaﬁaqa) and the knowledge of previous existences (pubbe-
nivasanussati), Through supernormal power one becomes capable
of performing various types of supernormal activities, such as:
being one he becomes many, and being many he becomes one; he
becomes visible and invisible at will; he passes through walls
and mountains, etc.; dives into and emerges from the earth as
if it were water; walks on water as though it were earth, and
50 cm‘:l 2 'Divine ear' is the attainment of a proficiency through
which he hears sounds near and far, both worldly and other-world-
1yﬁ5 . 'Divine eye' refers to a skill in having vision devoid
of any spatio-temporal barrier; he can see things near and far
as he wishes and also sees beings coming into existence and pass-
ing away on different planes of existence according to their
wholesome and unwholesome activitieséﬁ. By penetrating others'
minds he understands the thoughts of others; the state of minds
affected by greed or non-greed, delusion or non-delusion, exalted
or unexalted, are clearly known to himﬁ?. Possessing the know-
ledge of previous existences, he knows in minute detail the planes
of being on which he was born on the basis of his wholesome or

unwholesome actions. He remembers numerous births, even up to
48

many cycles of evolution and dissolution of the universe

In this way one acquires five types of superknowledge follow-
ing mastery of abhififa, However, it has been clearly stated
by the Buddha that these are mundane achievements and thereby
constitute an impediment to spiritual progress. It is advisable
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for the yogavacara to disregard such attainments and pursue the

quest for insight.

vipassana or insight is really another term for right under -
standing which, in itself, may be regarded ad the fruit of per-
fect concentration. There is a similar process of gradual deve-
lopment as in the foregoing process of samatha meditation. With
the dawn of right understanding, the nature of reality becomes
crystal clear to the aspirant. He understands that all condition-
ed things are impermanent, subject to suffering and without sub-
stance. Recognising them as such, he becomes detached from themﬁg.
In the course of time there is the total elimination of attach-
ment and the mind reaches a desireless state. It is the stage
of complete freedom and eternal bliss known as NibbanaSD. There-
fore it has been said:

N'atthi jhdnam apafifassa, pafifia n'atthi ajhayato,
yamhi jhanam ca pafifia ca, sa ve nibbana-santike 51.
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MY MIND TO ME A KINGDOM IS

My mind to me a kingdom is.
Such present joys therein I find,
That it excels all other bliss
That Earth affords or grows by kind;
Though much I want which most would have

Yet still my mind forbids to crave.

I see how plenty surfeits oft,
And hasty climbers soon doth fallj;
I see that those that are aloft
Mishap doth threaten most of all;
They get with toil, they keep with fear:

Such cares my mind could never bear.

Content to live, this is my stay;
1 seek no more that may suffice;

I press to bear no haughty sway;
Look, what I lack my mind supplies;
Lo, thus I triumph like a King;
Content with that my mind doth bring.

Some have too much, yet still do crave,
I little have, and seek no more.
They are but poor, though much they have,
And I am rich with little store:
They poor, I rich; they beg, I give;
They lack, I leave; they pine, I live.

= —m =
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1 laugh not at another's loss;

I grudge not at another's gain;
No worldly waves my mind can toss;
My state at one doth still remain:

I fear no foe, I fawn no friend;

I loathe no life, nor dread my end.

Some weigh their pleasures by their lust,
Their wisdom by their rage of will;
Their treasure is their only trust;

A crooked craft their store of skill;
But all pleasure that I find

Is to maintain a quiet mind.

My wealth is health and perfect ease;
My conscience clear my chief defence.
I neither seek by bribes to please,
Nor by deceit to breed offence:
Thus do I live, thus will I die;
Would all did so as well as I.

Sir Edward Dyer (1543-1607)}

English poet and diplamat at
the court of Elizabeth I.
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10.

CATURBRAKKHA : The Fourfold Protection*

Translated by Hammalava Saddhatissa

Buddhanussati metta ca asubham maranassati,

iti ima caturarakkhid bhikkhu bhiveyya silava.
Buddhanussati

Anantavitthdragunam gunato 'nussaram muni@.

bhiveyya buddhimid bhikkhu buddhdnussatim adito.

Savdsane kilese so eko sabbe nighatiya,

ahii susuddhasantano pijanan ca sadaraho.

Sabbakalagate dhamme sabbe samma sayam muniw.
sabbakarena bujjhitva eko sabbaﬁﬁuta@ gato.
Vipassanadivijjahi siladicaranehi ca
susamiddhehi sampanno gagandabhehi navako.

Samma gato subham thanam amoghavacano ca so,

tividhassapi lokassa fiata niravasesato.

Anekehi gunoghehi sabbasattuttamo ahu,

anekehi upayehi naradamme damesi ca.

Eko sabbassa lokassa sabba-atthanusasako,

bhigyaissariyddinam gunanam paramo nidhi.

Pafiiassa sabbadhammesu karunasabbajantusu,
attatthanam paratthanam sadhika gunajetthika.

Dayaya parami citva pafifidy’ attanam uddhari,

uddhari sabbadhamme ca dayay' afifie ca uddhari.

Dissamano pi tav'assa rupakayo acintiyo,

—

— —
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Translation

The wvirtuous monk should meditate on these four protections:
Recollections of the Buddha, of Lovingkindness, of Impurites

of the Body and the Recollection of Death.

The Recollection of the Buddha

l. The intelligent monk should at the outset meditate on the
Buddha, endowed with infinite and pervasive qualities, re-

flecting on these qualities.

2, The Buddha alone has destroyed all the defilements together
with their habits and, with an extremely pure mind, is always

worthy of offerings.

3. The Buddha has rightly realised by himself, in every way,
all matters pertaining to all times and has attained omni-

science alone.

4., The Lord is endowed with insight, knowledge, as well as vir-

tue and pure conduct as widespread as the sky.

5. The Buddha has rightly gone to the blissful place. He 1is
endowed with treasured speech. He has known the three worlds

in their entirety.

6. The Buddha has become supreme among all beings by his mani-
fold qualities. He has subdued by various means those who
should be subdued.

7. The Buddha alone is a teacher to the entire world in all
matters. He 1is a repository of such qualities as fortune
and prosperity.

8. The Buddha's wisdom is directed towards all matters and his
compassion over all beings. He is beneficial for himself
and others. He is supreme in all qualities.

9. That Buddha elevated himself by the wisdom gained through
the perfection so attained by preaching the Doctrine in all

its aspects; and elevated others through compassion.

10. The body of form of that Buddha which is visible in itself
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asadharanafianaddhe dhammakaye kath3d va ka ti.

Mettanussati
Attipamaya sabbesam sattanam sukhakématam,
passitvd kamato mettam sabbasattesu bhavaye.

Sukhi bhaveyyam niddukkho aha@ nicca@ aha@ viya,

hita ca me sukhi hontu majjhatta c'atha verino.

Imamhi gamakkhettamhi satta hontu sukhi sada,

tato paran ca rajjesu cakkavalesu jantuno.

Samanta cakkavalesu satta 'nantesu panino,

sukhino puggala bhuta attabhavagata siyum.

Tatha itthipuma c¢'eva ariya anariya pi ca,

deva naria apayattha tatha dasadisasu ca Ci.
Asubhanussati

Avififiana 'subhanibham savinfana 'subham 1mam,

kdyam asubhato passam asubham bhavaye yati.

Vannasanthanagandhehi 3dsayokasato tatha,
patikkilani kaye me kunapani dvisolasa.
Patitamha pi kunapa jeguccham kéyanissitaw.
3adhiaro hi suci tassa kayo tu kunape thitam.
Milhe kimi va kdyo 'yam asucimhi samutthito,
anto asucisampunno punnavaccakugi viya.

Asuci sandate niccam yatha medakathalika,

nanakimikulavaso pakkacandanika viya.

Gandabhiito rogabhiito vanabhito samussayo,

atekiccho 'tijeguccho pabhinnaku?apﬁpamo ti.
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cannot be conceptualised. How much more would it be with

regard to his body of Doc¢trine endowed with unique wisdom.

The Recollection of Lovingkindness

Having compared oneself with others, one should practise

lovingkindness towards all beings realising that everyone
desires happiness.

May I be free from sorrow and always be happy: may those who

desire my welfare, those who are indifferent towards me and
those who hate me, also be happy!

May all beings who live in other regions in this world-system
be happy!

May all beings living in every world-system and each element

of life within each system be happy having achieved the high-
est bliss!

Likewise women, men, the noble and ignoble ones, gods, and
those in woeful states and those living in the ten directions
- may all these beings be happy!

The Recollection of the Impurities of the Bedy

The monk, perceiving this body as repugnant as a conscious

and non-conscious entity, should meditate on its repugnance.

The thirty-two impurities of my body are abhorrent in respect

of colour, form, associated elements and space.

The impurities within the body are more abhorrent than those
that fall from the body since in the case of the latter,
that upon which they fall is pure, while the body itself
incorporates impurities.

Like a worm bormn in excreta, this body is also born in ex-

creta. Like a cesspit that is full up, this body is full
of impurity.

Just as fat pours overflowing from a pot full of fat, even
so impure matter flows out of this body. Like a cesspit,

this body is an abode of the hosts of bacilli.

This body is 1ike a boil, a disease, a wound, it is incurable. It

is extremely abhorrent. It is comparable to a decomposed corpse.
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Marananussati

Pavatadipatulyaya siyusantatiyékkhayaq.

parﬁpamEya sampassam bhavaye maranassati@.

Mahisampattisampatta yatha satta mata idha,

tatha aham marissami maranam mama hessati.

Uppattiya sahevedam maranam égatam sada,

maranatthaya okasam vadhako viya esati.

fsakam anivattantam satatam gamanussuka@

jivitam udaya attham suriyo viya dhavati.

Vijjububbulaussa va ja]aréjiparikkhayaw,

ghatako va riplu tassa sabbattha pi avariyo.

Suyasatthamapufifiiddhi-buddhivuddhi jinadvayam,

ghatesi maranam khippam ka tu madisake katha.

Paccayanafi ca vekalya bahirajjattupaddava,

maramoram nimesa pi maramano anukkhanan ti.

Atthasamvegavatthu

Bhavetva caturarakkha avajjeyya anantaram,

mahasamvegavatthiini attha atthita viriyo.

Jatijaravyadhicuti-apaya

atita —appattakavat';lsadukkhan.l 7

idani Ehéragavegﬁhidukkhaq

samvegavatthini imani aEEha.
Pito ca sayam api c'eva ima@ vidhinfo
isevate satatam attahitabhilasT,
pappoti so 'tivipula@ hataparipantho

settham sukham munivisitthamatam sukhena.

e

T
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The Recollection of Death

Seeing, with wisdom, the end of life in others, comparable
to a lamp kept in a draughty place, one should meiitate on
death.

Just as in this world, beings who once enjoyed great prosper-

ity will die, even so will I, too, die. Death will indeed

come to me.

This death has come along with birth. Therefore, like an

executioner, death always seeks an opportunity.

Life, without halting for a moment, and ever keen on continu-

ing, moves like the sun that hastens to set after rising.

This life come to an end like a streak of lightning, a bubble
of water, a dew drop on a leaf or a line drawn on water.

Like an enemy intent on killing, death can never be avoided.

If death came instantly to the Buddha, the teacher of the
one and only way, endowed with great glory, prowess, merit,

supernormal powers and wisdom, what could be said of me?

Dying every moment, I shall die within the twinkling of an
eye, either without food or through internal ailments or

external injuries.

The Recollection of the Eight Sorrowful Stages of Life

Having practised this fourfold protective meditation, the
monk who has put forth effort should reflect on the eightfold
sorrowful stages of life.

The sorrow pertaining to birth, old age, disease, death,
the spirit world, the past cycles of births and the future
cycle of birth and sorrow, difficulty experienced in the
search for food in the present life - these are the eight

sorrowful stages of life.

A person who, desirous of his own welfare and knowing the
types of meditation, practises this regularly in the morning
and evening, will, having destroyed the impediments, happily
attain the supreme state of Nibb3na, extolled as the highest
bliss by the Buddha.
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Ed.* These stanzas are recited twice every day in the viharas
of Sri Lanka where they were originally composed. They constitute
devotional meditation in that the first recuollection strengthens
one's confidence in the Buddha as supreme teacher and guide;
the second counters illwill and promotes feelings of compassion;
the third weakens bodily attachment and restrains sensual desire;
and the fourth emphasises awareness and exertion to utilise the
advantages of human birth.

See Caturdrakkha dhavana. The four protecltive meditations.
Pali text and translation by Bhikkhu Bodhi; commentary (by Pelene
Siri Vajirahana) translated by F.M. Rajakaruna. Bhikkhu Training
Centre, Maharagama 1984.
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EKOTTARAGAMA (VII)

Traduit de la version chinoise par
Thich Huy&n-Vi
Fascicule quatriéme
Partie 9

L'Enfant uniquel

1. 'Ainsi ai-je entendu. Lorsque le Bouddha, le Bienheureux,
résidait dans le parc d'Anathapindada a Sravasti, il disait a
ses bhikgu: 0 bhik§u! Une mére ayant un enfant unigque, sa pré-
occupation principale est de réfléchir sur la maniére d'éduquer
son fils pour qu'il devienne wun jour un homme utile pour la so-
ciété. Les hhik§u demandaient alors: Nous wvous prions, 0 Bien-
heureux, de bien wvouloir nous expliquer votre pensée pour que

nous puissions bénéficier de votre précieux enseignement.

Le Bienheureux répondait: Je vais acceéder a votre demande.
Alors écoutez-moi bien et réfléchissez bien. Quant aux upasaka,
on doit suivre l'exemple de Citra Grhapati2 et de Gaja Kumara.
Ces deux personnes sont des laics qﬁi ont mis leur foi dans le
Dharma et ont suivi avec application les enseignements. Si 1'on
veut entrer en religion et porter les trois habits de religieux
(kég&ya)j, on doit prendre exemple sur Sariputra et Maha-Maudgal-
yayana. Pourquoi? Parce qu'ils ont étudié assidlment le Dharma,
n'ont pas commis d'actes répréhensibles au Dharma ou ébauché
des idées contraires a leur conscience. Si par hasard des idées
erronées survenaient dans leur réflexion, ils seraient condamnés

3 2 : . 4
a4 retourner dans les trois mauvaises voies

S5i wvous vous appliquez 4 faire du bien, vour récolterez
les bonnes conséquences dans un proche avenir. C'est pourquoi
les offrandes pésent trés lourdes car elles peuvent emp@cher
les bhik§u d'atteindre le but wvisé. Alors, vous ne devez pas
aimer recevoir les offrandes, si vous y éprouvez déja du plaisir,
détruisez ce sentiment le plus vite possible. Ayant entendu
ces paroles du Bouddha, les bhik§u étaient heureux et les met-

taient respectueusement en pratique.
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2. "Ainsi ai-je entendu... le Bienheureux disait a ses bhikgu:
Une upasika a une fille a qui elle voulait donner une eéeducation
parfaite. Alors, elle conseillait a sa fille: 'Mon enfant, si
tu restes dans ton foyer, tu dois prendre exemple sur 1'upasika
Kiu tch'eou to lo (,}&}E’i&ﬁ], la mére de Nanda, un disciple
du Tathagata. Mais si tu veux entrer en religion, tu dois suivre
1'exemple des bhikguni Ksema et ULpalauarqi.' En effet, la bhik-
suni Ksema comme la bhiksugf ULpalavarqE aiment étudier le Dhar-
ma, ne commettent pas de mauvaises actions ou de délits. Celui
qui a des pensees malhonnétes, se verra cnndamné.dans les trois
mauvaises voies. Celui qui ne fait que du bien a autrui, les

récompenses viendront t&t ou tard; s'il n'a pas encore accédé

4 1'eveil, il y parviendra plus tard. C'est pourquoi, o] bhik§u.
ne prennez pas du plaisir emn rTecevant les offrandes car elles
pésent lourdes et leur poids n'est pas facile a alleger. Hitez-
vous de détruire ce sentiment si vous en éprouvez deéeja. Ayant
entendu ces paroles du Bouddha, les bh1k§u étaient heureux et

les mettaient respectueusement en pratique.

3. 'Ainsi ai-je entendu... le Bienheureux disait 4 ses bhiksu:
Je n'ai jamais vu quelque chose quil change aussi vite que les
pensées. 11 [semble] difficile de trouver un exemple, Elles sont
comme le singe qui s'agite continuellement. Il en est de mémne
des pensées illusoires qui s'orientent dans différentes direc-
tions sans pouvoir se stabiliser. 11 faut donc trouver sans
tarder un moyen pour contrdler cette agitation. C'est pourquoti,
6 hhikgu. vous devez rendre compte que le profane (prihagjanal
ne peut pas analyser ses pensees facilement. Fn ce qui wvous
concerne spécialement, vous devez dompter votre pensée, vos ideées
illusoires, pour arriver au but. Le perfectionnement doit 8tre
continuel . Ayant entendu ces paroles du Bouddha, les bhiksu

étaient heureux et les mettalent respectueusement en pratique.

4. 'Ainsi ai-je entendu... le Bienheureux disait a ses bhiksu:
Toujours coemparable aux comportements agités du singe, les pen-
sées du profane sont changeantes. C'est pourquoi il est difficile
d'analyser les causes, les origines, de la mentalite et des pen-
sées. Avant entendu ces paroles du Bouddha, les bhik§u étaient

heureux et les mettaient respectuesement en pratique.

5. ‘'Ainsi ai-je entendu... le Bienheureux disait a ses bhiksu:
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En examinant l'esprit des éutres, je me suis rendu coapt?® que
celui dont les pensées changent & chaque seconde sera «owlané

a l'enfer. Pourquoi? Parce que ses mauvaises pensées volrt rendre

son esprit malade et le font condamner a 1l'enfer. Le Bienheur-
eux récitait alors la gatha suivante: 'Je wvous concoille de
réfléchir sur le fait suivant : un homme dont l'esprit est con-

stamment occupé par la colére, a 1'heure de sa mort, il ira en

enfer a cause de son esprit rempli de pensees malsaines'.

Bhiksu, vous devez vaincre vos désirs pour qu'ils ne wvous
poussent pas a commettre des actes regrettables. Ayant entendu
les paroles du Bouddha, les bhiksu étaient heureux et les met-

taient respectueusement en pratigue.

6. 'Ainsi ai-je entendu... le Bienheureux disalit a ses bhiksu:
Je me suis rendu compte aussi, en observant 1'esprit d'autrui,
que celui dont les pensées vont aussi vite que les réflexes d'un
bras, peut d'une seconde a l'autre accéeder au rtoyaume du ciel.
Pourquoi? Parce qu'il n'a que des pensées nobles. Ainsi les
bonnes intentions peuvent faire renaitre dans le ciel. Le Bien-
heureux citait la gatha suivante: ‘Je vous conseille de réfléchir
sur le cas suivant : Un homme qui ne pense qu'a faire de bonnes
actions, a l1'heure de sa mort, peut prendre le chemin des celes-

tes'.

Bhiksu, ne laissez pas nalitre vos désirs illusoires. Ayant
entendu ces paroles du Bouddha, les bhiksu étaient heureux et

les mettaient respectueusement en pratique.

Fou "Ainsi ai-je entendu... le Bienheureux disait a ses bhikgu:
Dans ce bas-monde, je n'ai pas encore eu connaissance de quelque
chose de parfaitement convaincante ni tout a fait incroyable :

L'étre humain est trompé par ses illusions qui 1'empéchent de
trouver la sérénité. I1 est ligoté par des contraintes inextri-
cables, et il lui est impossible de s'en défaire. Prenons le
cas de 1'homme, une fois succombé & la beauté d'une femme: il
sombre dans la passion, sa pensée est obscurcie par cet amour.
Désormais, 1l ne pourra plus trouver la sérénité de 1l'esprit.
I1 est dans une prison ou il iui est impossible de s'en échapper.
En effet, cet amour va le poursuivre d'une vie a l'autre et lui

4 . . 5 =
faire renaftre sans cesse dans les cing voies  du Samsara.
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Le Bienheureux récitait la gatha suivante:

La langue de 1'Inde est une langue trés subtile;

Les paroles du Bouddha sont difficiles a comprendre.
Mais essayez parfois de les comprendre.
Rappelez-vous constamment

Qu'il ne faut pas entrer en relation avec une femme

Ou vous n'atteindriez jamais 1'éveil.

Bhiksu, combattez vos passions, ne laissez pas naftre vos
désirs illusoires, vous devez vous perfectionner de fagon rigour-
euse. Ayant entendu ces paroles du Bouddha, les bhiksu étaient

heureux et les mettaient respectueusement en pratique.

8. "Ainsi ai-je entendu... le Bienheureux disait a ses bhikgu:
De la meme maniére, la femme attirée par les charmes de 1 'homme,
en devient amoureuse. Son esprit est occupé par cette passion
et ne parviendra jamais A& l'ultime sérénité. Elle sera & jamais
emprisonnée dans cet amour et condamnée A naftre et renaftre

indéfiniment dans les cinqg voies du Samsara.
Le Bienheureux récitait cette gatha:

L'amour-passion est un sentiment bouleversant et aliénant.
Ne le laissez pas naftre et ne commettez pas ces actes

[profanes.

Bhiksu, combattez vos passions, ne les laissez pas naftre
et entreprenez votre perfectionnement avec assiduiteé. Ayant
entendu ces paroles du Bouddha, les bhiksu étaient heureux et

les mettaient respectueusement en pratique.

9. 'Ainsi ai-je entendu... le Bienheureux disait & ses bhiksu:
En tout chose, au début le désir passionnel n'existait pas, puis
il s'éveille, dés lors il augmente ses exigences. De mé&me, la
colére n'avait pas d'existence, elle est née et accrofit tout
de suite son intensiteé,. L'engourdissement ne se manifestait
pas encore, puis il débute et se développe de plus en plus.

De la méme maniére se déroulent la mnaissance et la croissance
du raisonnment erroné, du doute, des pensées illusoires et des
idees perverses. C'est pourquoi, bhiksu, vous devez faire bien
attention pour ne pas laisser naftre ces pensées aliénantes et
vouz devez méditer sur leur vraie racine. Ayant entendu ces

paroles du Bouddha, les bhiksu étaient heureux et les mettaient
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respectueusement con pratique.

10. ‘'Ainsi ai-je entendu.... le Bien.:ureux disait & se¢s bhiksu:
Ne laissez pas naTtre le désir nassionnel. 5'i1 est o, vous
devez essayer de 1'éteindre a tout prix. Adoptez cette ferme

attitude envers la colére, le 1aisonnement erroné, le doute,
etc... Bhiksu, wvous devez méditer assidliment sur les pensées

impures.

Ayant entendu ces précieux conseils du Tath@agata, les bhiksu

étaient heureux et les mettaient respectueusement en pratique.’

Fasicule quatriéme
Fartie 10

La protection de la pensée (cittanuraksa)

1. 'Ainsi ai-je entendu. Lorsque le Bouddha, le Bienheureux,
résidait dans le parc d'Anéthapipqada a SravastI, il conseillait
4 ses bhiksu: 6 bhiksu! En quoi consiste la diligence (aprama-
da)? C'est la protection de la pensées. A tout instant, vous
devez &tre conscients des influences mauvaises (asrava) qui vous
animent et des passions qui vous aliénent encore. Vous devez
pratiquer sans vous laisser aller, sans negligence. Selon vos
propres capacités, vous devez poursuivre cette ligne de conduite
avec perséveérance. Quand vous aurez pu vous opposer aux influen

ces mauvaises, a vos passions, vous atteindrez le merveilleux

éveil, wvous obtiendrez la parfaite concentration.

Bhiksu, si vous réussisiez a empécher le soif des plaisirs
des sens. (kamasrava), le désir de 1'existence (bhavasrava) et
la mauvaise influence de l'ignorance (avidyasrava)?non encore nés
de naftre, et & éliminer tous, le soif, le désir, la mauvaise
influence - déja nés avec application en connaissant vos propres
possibilités, wvous vous délivreriez de tous ces maux el Vous
obtiendriez la connaissance supréme, la pureté et la fin du cycle

de renaissance dans un corps impur.
Le Bienheureux récitait la gdtha suivante:

La diligence est le chemin de 1'immortalité,
L'insouciance est le chemin de la mort.

Les gens diligents ne meurent pas;
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Les gens insouciants ressemblent & la morta.

Bhik§u. vous devez réfléchir au devenir de votre pratique
du Dharma et ne vous laissez pas &tre tentés par la paresse.
Ayant entendu ces paroles du Bouddha, les bhiksu étaient heureux

et les mettaient respectueusement en pratique.

2 'Ainsi ai-je entendu... le Bienheureux disait 4 ses bhiksu:
Que veut dire se perfectionner avec diligence? Cela consi;te
a4 ne pas troubler tous les é&tres sensibles, ai 4 leur nuir, a
observer les bonnes conduites, c'est & dire 1'engagement dans
le noble chemin & huit branches qui comporte les huit catégories

suivantes:

la vue correcte (samyakdrsti);

la conception correcte (samyaksamkalpa);

la parole correcte (samyagvak);

l'action correcte (samyakkarmanta);
la maniére de vivre correcte (samyagajiva);

l'effort correct (samyagvyayama);

l'attention correcte (samyaksmrei);

(= L P R

la concentration correcte (samyaksamidhi).
Le Bienheureux récitait alors la gatha suivante:

La distribution de 1l'argent & tous les étres sensibles
N'équivaut pas la propagation du Dharma qui délivra
L'esprit de tous soucis et qui apporte le bonheur éternel
Celui qui connalit de fagon pénétrante le Dharma est

définitivement délivré de sa souffrance.

Bhik§u, vous devez appliquer les bonnes conduites du noble
chemin a huit branches. Ayant entendu ces parcles du Bouddha,
les bh1k§u étaient heureux et les mettaient respectueusement

en pratique.

3. 'Ainsi ai-je entendu... le Bienheureux posait ensuite cette
question a ses disciples: Quelle est votre attitude envers les

généreux donateurs (danapati)?

Les bhik§u répondaient: 0O Bienheureux, c'est 1la le point
capital. Nous vous prions de bien wvouloir nous 1'expliguer pour

gque nous puissions le pratiquer par la suite.

Le Bienheureux disait alors: Ecoutez-moi bien et réfléchis-
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sez bien sur ce que je vais vous expliquer. Vous devez a vos
généreux donateurs un profend respect comparable a celui d'un
fils pour ses parents. Vous devez vous occuper d'eux de telle
sorte qu'ils tirent profit de leurs cing aggrégats {skandha)g

en ce bas monde; qu'ils deviennent des personnes cultivées, sages

et lucides. Cette conduite vous sera bénéfique au sein des
Trois Joyaux. Ces bienfaiteurs vous ont offert des vétements,
de la nourriture, des médicaments, de la literie, etc. C'est

pourquoi vous leur devez de la reconnaissance aussi bien pour
les petites que les importantes offrandes. Vous dépenserez toutes
vos forces pour leur inculquer, sans reldche, le Dharma pour
qu'ils obtiennent la sérénite de l'esprit, la pureté du corps,
de la parole et de la pensée; pour qu'ils puissent agir, parler
et penser dans un esprit de compassion. Grace a cela les offran-
des de ces bienfaiteurs ne seront pas perdues et se transformer-
ont en félicité, en bonheur, en immortalité (amrta) qui vont
se répandre dans le monde entier. Bhiksu, c'est ainsi que vous

devez vous comporter.
Le Bienheureux résumait son enseignement dans cette gdtha:

De cette maniére ces offrandes deviendront des richesses
inestimables qu'aucun roi ni aucun bandit peut déerober.
Ces offrandes permettent aux bienfaiteurs d'accéder au
tréne du Roi universel, celui qui propage le Dharma,

celui qui posséde les sept joyaux.

Elles leur permettent d'accéder au ciel, de porter des
couronnes serties de pierres précieuses, de se divertir
au son de la musique divine.

Elles leur offrent la possibilité de devenir le puissant
roi des célestes tant admire.

Elles leur donnent les trente-deux beaux marques physiques
d'un propagateur du Dharma.

Tous ces bonheurs sont diis aux offrandes.

Ayant entendu ces paroles du Bouddha, les bhiksu étaient

heureux et les mettaient respectueusement en pratique.

4., 'Ainsi ai-je entendu... le Bienheureux demandait aux bhiksu:
Comment les généreux bienfaiteurs doivent-ils faire leurs offran-
des et comment doivent-ils s'y prendre pour progresser dans la

formation spirituelle?



54 Buddhist Studies Review, 5, 1 (1988)

Les bhiksu répondaient: C'est un des ces points importants

que nous vous prions de bien vouloir nous éclairer.

Le Bienheureux expliquait: Les bienfaiteurs font des offran-
des aux prédicateurs, aux bhiksu, & ceux qui ont trouvé la lu-
miére dans le Dharma. Ils uff}ent la nourriture 4 ceux qui en
ont besoin, la quiétude A ceux qui sont dans l'anxiété. la joie
4 ceux qui ont du chagrin, un abri aux sans-logis, la lumiére
aux aveugles, des médicaments aux malades. Ils sont comparables
aux agriculteurs qui font des travaux d'assainissement pour améli-
orer leurs terres. Bhik§u, c'est ainsi que 1l'on ﬁuit se perfec-
tionner pour surmonter les cing aggrégats afin d'accéder au Nir-
viqa.

Le notable Anathapindada qui se trouvait dans 1'assemblée
s'adressait au Bienheuré&&: 0 Bienheureux, comme vous 1'avez
expliqué, celui qui fait des offrandes et celui qui les regoit
sont comparables & une vase qui ne contient que de bonnes choses.
Ceux qui regoivent 1les dons sont comparables aux parents qui
encouragent les bonnes actions de leurs enfants. Ils sont aussi
de bons amis dans les vies postérieures. Celui qui donne comme
celui qui regoit sont des bouddhistes pratiquants. - Le Bienheur-
eux répondait: C'est exactement cela. - Le notable Anathapindada
continuait: A partir de maintenant, nous devons subvenir aux
besoins des bhik%u. des bhikgugi. des upasaka et des upasika.
Nous wvous prions, le Bienheureux et les bhikgu. d'accepter nos

propositions.

Le Bienheureux acquiesgait: Nous les acceptons de bon coeur.
Le Notable se prosternait alors, puis se levait pour marcher
trois fois autour du Bouddha pour manifester son respect et re-

venait ensuite & sa place.

Un jour, ce dernier préparait un fastueux repas, arrangea
les places et invita respectueusement le Bienheureux & venir
chez lui. Le Bienheureux, entouré de tous ses disciples correc-
tement vé&tus, tous munis de leur bol aux aumdnes, se rendaient
chez le Notable dans la ville de Sravasti. Chacun prit place
selon son rang. Une fois le Bouddha et ses disciples bien in-
stallés, Anéthapiq@ada venait personnellement leur servir les
plats. Le repas terminé, les accessoires rangés, AnEthapiq@ada

s'asseyait derriére les bhiksu et priait le Bienheureux: Tathagata,
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permettez-moi, ainsi que ma famille, d'offrir a vous et aux bhik-
su les trois vétements des religieux, le bol aux auménes, les
accessoires pour s'asseoir et toutes les autres choses dont vous

avez besoin quotidiennement.

Le Bienheureux s'adressait alors aux bhiksu: Je vous permets
d'accepter les choses qui vous manquent, mais ne laissez pas

naitre vos envies.

Pour remercier le notable Anathapindada, le Bienheureux don-
nait un enseignement sur le Dharma avant de se retirer aves ses

disciples.

Andthapindada se rendit ensuite auX quatre portes de la ville,
au marché,po&é combler les besoins des nécessiteux. Il en fais-
ait de méme pour ceux qui se rendaient chez lui. Il donnait
ce qu'on lui réclamait: de la nourriture, des médicaments, des

véhicules, de 1l'encens, des perles, etc.

Ayant entendu parler de cela, le Bienheureux dit & ses dis-
ciples: De tous mes upasaka, le premier de ceux qui aiment prati-
quer la libéralité est le notable Anathapindada. Ayant entendu
ces paroles du Bouddha, les bhik?u étaient heureux et les mettai-

ent respectueusement en pratique.

5.'Ainsi ai-je entendu... le Notable rendait visite au Bienheur-

eux, le saluait respectueusement et s'asseyait & ses pieds.

Le Bienheureux 1lui disait: Ainsi vous avez distribué des

vivres aux pauvres?

Anithapindada répondait: Oui, O Bienheureux, j'aide souvent
les pauvres -éux quatre portes de la ville et 4 mon domicile.
Souvent je souhaite pouvoir aider tous les 8tres vivants sans
penser qu'il faut donner plus ici et moins la-bas. Je pense
aussi que tous les E&tres vivants ont besoin de manger pour vivre.

S'ils n'ont rien a manger, ils mourirront.

Le Bienheureux répondait: C'est trés bien, c'est trés
généreux de votre part. Vous pratiquez la libéralité dans le
méme esprit que les bodhisattvalo. Vous recevrez de trés grands
mérits pour vos actes. Votre nom sera connu et immortalisé dans
les dix directions de ce monde. Pourquoi? Parce que les bodhi-
sattva viennent en aide aux autres dans un esprit d'équiteé.

Ils subviennent aux besoins de tous les 8tres sensibles pour
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ne pas les laisser mourir de faim.
Le Bienheureux récitait la gatha suivante:

Quand on vient en aide & tout le monde
Sans le moindre regret dans le coeur,
On rencontrera de bons amis

Qui vous aideront & atteindre l'autre rive.

Noble Anathapindada, vous devez toujours avoir cet esprit

d'équité dans votre pratique de la libéralite. Ayant entendu
ces paroles du Bouddha, le Notable était heureux et les mettait

respectueusement en pratique.

6. 'Ainsi ai-je entendu... le Bienheureux se retournait vers
les hhik§u en disant: Moi qui connais les causes et la raison
de la venue de 1'homme en ce bas monde, je sais aussi les bonnes
conséquences d'un acte de libéralité, le plus petit qu'il soit,
par exemple: une poignée de riz qu'on s'abstient de manger pour

l1'offrir 4 une autre personne qui en a plus besoin que soi.

Si 1'on pratiquait la libéralité dans cet esprit d'équité
les résultats seraient parfaits. Mais malheureusement, la plupart
de temps, la cupidité et la jalousie obscurcissent 1'esprit hu-

main et rendent inefficace 1'acte de libéraliteé.
Le Bienheureux résumait son enseignement dans cette gatha:

L'enseignement du Tathagata encourage la pratique équit-
able de la libéralité étendue 4 tous les &tres vivants.

Cette action va apporter beaucoup de Técompenses, de

bonheur et pourra conduire ensuite son auteur vers le

Nirvana.

L'acte de libéralité ouvre 1'esprit et le coeur.

A 1l'heure de la mort, la renaissance au monde céleste
sera certaine.

Dans ce monde merveilleux ou rien ne manque, la paix et
la sérénité de l'esprit y sont acquises.

Tous ces bonheurs sont obtenus grdce & la pratique d'une

libéralité équitable.

Ayant entendu ces paroles du Bouddha, les bhiksu étaient
heureux et les mettaient respectueusement en pratique.
&5 'Ainsi ai-je entendu... le Bienheureux disait & ses bhiksu:
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Bhiksu, n'ayez pas peur de recevoir en retour les récompenses

dues aux bonnes actions. El]es se présentent sous la forme d'un
état de paix et de sérénité intérieure. Vous devez plutit crain-
dre de ne pas obtenir cette félicité car les souffrances, 1'in-
quiétude, 1l'anxiété sont innombrables. Celui qui n'a pas obtenu

ces récompenses n'aura pas cette paix intérieure.

Je me rappelle une fois, j'avais mis en application l'esprit
de la compassion durant sept ans. Comme récompense, je ne suis
plus retourné en ce bas monde pendant sept périodes cosmiques
(kalpa) et j'ai vécu sept autres périodes cosmiques dans le monde
des dieux Abhasvara, dans les sept périodes cosmiques suivantes
dans le monde du Maha-Brahma et je dirigeais des milliers d'autres
mondes . J'avais repris trente-six fois la forme du roi des deva
et, dans une multitude de mondes, j'étais un roi universel (cakra-
vartin) ou Jje régnais au service de la propagation du Dharma.
C'est pourgquoi, bhikgu. vous devez faire du bien sans reldche
et n'ayez pas peur de recevoir les mérites qui en résulteront.
N'oubliez surtout pas que les racines de la souffrance sont mul-

tiples et sont & l'origine de la perte de la sérénité intérieure.
Le Bienheureux résumait son enseignement dans cette gatha:

La félicité est trés précieuse,

$i vous voulez, vous pouvez l'obtenir.

En atteignant le stade de Nirodhasamépattill.

Vous parviendrez a l'état du Non-agir, et

Durant neuf cent milles périodes, les devaputra

Hérall ne pourront pas vous perturber grice a vos mérites.

S5i wvous souhaitez de toutes vos forces parvenir a la sa-
gesse en détruisant toutes formes de souffrances, vous

n'auriez plus d'inquiétude dans l'avenir.

Bhiksu, vous devez faire de bonnes actions sans reldche et
vous appiiquer 4 la pratique. Ayant entendu ces paroles
du Bouddha, les bhik§u étaient heureux et les mettaient respectu-
susement en pratique.

B, 'Ainsi ai-je entendu... le Bienheureux disait & ses bhik§u:
Je me rappelle 1'époque ou j'étais assis sous 1l'arbre de 1'Eveil
avec les bodhisattvalo. A cette occasion les HEra12 ont rassemblé
leurs troupes par milliers constituées d'é€tres ayant différents
aspects, par exemple: des

individus ayant une téte d'animale
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et un corps humain, des dragons, des génies, des esprits, des
serpents-génies (mahoraga), des Asura, des oiseaux-génies (garuda)
etc. Les Mara sont venus me dire ceci: 'Ascéte, vous allez Btre
vaincu'. J'ai d@ employer toute la force de mes mérites pour
vaincre mes fantasmes, mes passions, pour me délivrer des con-
traintes afin de parvenir a4 la parfaite connaissance de la vérité.
Bhiksu, vous devez reéfléchir a ce fait. 51 wvous possédiez de
grands mérites, les Mara ne pourraient pas détruire vos efforts.

Fcoutez cette gatha:

Si wvous possédiez des meéerites (puqqu) vous vivrez dans
la félicité,

Si vous n'en aviez pas vous seriez malheureux.

Dans cette vie et dans les prochaines vies,

Tidchez de faire du bien pour pouvoir recueillir du bonheur.

Bhiksu, progressez toujours dans cette voie du Bien. Ayant
entendu ces paroles du Houddha, les bhiksu étaient heureux et

les mettaient respectueusement en pratique.

9, ‘'Ainsi ai-je entendu... le Bienheureux disait a ses bhiksu:
Que signifie persévérer dans la voie du Bien? Ceci désigne la
volonté de poursuivre le méme objectif avec foi et confiance
jusqu'a l'ultime but: la réalisation de |'attention correcte.
C'est ainsi que vous parviendrez au Niruéqa. Réfléchissez bien
4 cela et cherchez a découvrir les racines du Bienm. Ayant enten-
du ces paroles du Bouddha, les bhiksu étaient heureux et les

mettaient respectueusement en pratigue.

10. '‘AMinsi ai-je entendu... le Bienheureux disait & ses bhiksu:
Si wvous voyez en ce bas monde quelqu'un qui a vécu longtemps,
qui a rendu de grands services a 1'humanité, qui posséde un beau
physique, de lui se dégagent une grande énergie, une forte person-
nalité, qui a la parole douce et gentille ainsi qu'une grande
féelicité, il est slirement le Tathdgata ayant découvert l'ultime

vérité et 1'Eveil parfait.

Bhiksu, vous devez vour orienter résolument vers la commémora
tion du Bouddha (buddhanusmrri)} et persévérez pour atteindre

le but final.

Avant entendu ces paroles du Bouddha, les bhiksu étaient

heureux et les mettaient respectueusement en pratique.'
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NOTES

i Voir T2, 562al0 et suiv.

2 Voir BSR IV, 1, p.58, notes 13, l4. Quant a Gaja Kumara ('g’m{ i.}- , T'ong-

tseu), on ne trouve aucune indication de son identité.

Voir BSR 1I, 1-2, p.46, n.22.

4 Les trois mauvaises voies: voie de l'enfer, celle des démons et celle des
animaux.
5

Cing voies de la renaissance: voie du ciel, de 1'humain, des démons (ou

preta), des animaux et de l'enfer.

s Voir T2 563cl5-16. Cf. la citation de 1'EA dans l'original sanskrit dans

1'Abhidharmakodabhasya, éd. Pradhan, Patna 1967, 1975, pp.55, 8: [apramadas|
cetasa arakseti. Cf. aussi La Vallée Poussin, L'Abhidharmako$a, Chapitre
11, p.157, note 3. Cette citation de 1'EA se trouve également dans L'Abhi-

dharmako$avyakya (&d. Woglhara), 128, 26.

7

Iei il n'y a référence qu'a trois asrava, qui correspondent aux Gsava du
pali (cf. Nyanatiloka, Buddhist Dictienary, p.23) sauf drstyasrava, la mau-

vaise influence des vues.

8

En fait, cette stance corresponde a Dhp 1.

9 La référence ici indique les avantages tirées de la naissance parmi les

dtres humains (la meilleure de toutes les formes d'existence).

10

11 s'agit probablement d'une interpolation mahayaniste.

1 Le Nirodhasamapatti ou 'recueillement s'appelant 1'arrét de la sensation

et de la notion'. Voir La Vallée Poussin, L'Abhidharmakoa, II, 213.

12 Mara: des mauvais esprits du monde du désir (kamadhatu) qui sont destinés

a contrecarrer les efforts de perfectionnement des sages.
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Letter to the Editor

Dear Editor,

The three articles relating to suicide in the last issue of BSR
may well seem more than enough on the matter for the time being.
However, as my question to Dr Harvey about his earlier piece
was fortuitously answered by two other contributions as well
as his own specific reply in a way which complicates the issue
considerably, it may be of value to offer some reactions to all
of them.

The first question is whether the third parajika can be taken
as an indictment to all intentional homicides, i.e. of both mur-
der and suicide, not just the former., Lamotte's article conveni-
ently quotes the text of the rule, and the absence of the word
'another' in the opening reference to 'taking with his own hands
the life of a human being' might be so viewed. However, the
parajikas are explicitly about punishable offences so that the
word is in fact redundant. Just as tellingly there is no refer-
ence to attempted suicide which obviously could be punished.
On the other hand, and by the same token, the reference to aggra-
about the act itself. In a broader context the association of
such aggravation with murder makes total sense, since the more
sinister examples might represent an identity of motivation,
e.g. as alternative ways of ridding oneself of a burdensome rela-
tive.

Now, the obverse of encouraging an act may be the attempt
physically to prevent it, and it is a welcome feature of all
the cases discussed that this unpleasant factor is not present.
Thus Sariputta seeks to dissuade Channa from 'taking the knife
to himself' but appears to accept the outcome after he fails
to do so. Likewise, Gotama's intercession with Vakkali merely
results in the postponement of his suicide, and it evokes no
condemnation when it occurs. It may well be, therefore, that
Nagarjuna's statement (as cited by Lamotte) that morality is
about ' a wrong done to others or the good done to others' repre-
sents a genuine consensus. If so, it follows that suicide was
not seen as wrong in the precise sense that one has a right to

commit it, i.e. arguments centre on its wisdom not on its admis-
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sibility. (There are seeming parallels here with its decriminal-
ization in English law.) So the separation of the spheres of
morality and wisdom is of ‘crucial significance. In the former
constraint and punishment may be allowable, in the latter only

debate.

If then we confine ourselves to asking whether suicide is
unwise as opposed to immoral, the obvious conclusion from the
three articles is that the view taken is an ambivalent one.
This seems to be the view arrived at by Arvind Sharma in his
final paragraph, the difference being that he is apparently un-
easy with such an outcome whereas I find it entirely satisfactory.
Gotama could not be expected to countenance an epidemic of sui-
cides, hence the injunction on the third parajika, but when he
encounters isolated examples of the intention to commit it his
response is pragmatic and ad hominem, which is exactly what I
would hope. In relation to anything so traumatic, wvaried and

complex, wisdom should wait upon the event.

The categorizations offered by various contributors seem
anyway to be of very limited value from the standpoint of modern
secularly orientated Buddhism. The distinctions between the
suicides of Arahants and of others involves an unverifiable and
unquantifiable distinction. As to Lamotte's third group, i.e.
those who committed it 'to pay homage to the Buddha and his doc-
trine', this looks like an aberration even in traditionalist
terms and is hardly likely to attract contemporary recruits.
Those who are politically motivated are a good deal more interes-
ting and have understandably generated considerable differences
of opinion amongst Buddhists, but they are a tiny proportion
of the total number. One must conclude therefore that the more
meaningful criteria for attempting any sort of judgement have
to do with age, health, presence or absence of dependents, and
whether the deed is a precipitate reaction to events or a calcul-

ated decision.

Finally there is the relationship of all this to the rebirth
question. I entirely agree with Peter Harvey that the monumental
studies of Ian Stevenson provide a prima facie case for rebirth,
and that there is a good deal of other modern research which

is8 worth our attention. There are, however, many anomalies to
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be resolved and acceptance of the paranormal is compatible with
a variety of theories about its basis. In any case, the real
objection is not to any particular stance on rebirth as such,
but to the use of the idea as a vehicle for moral dé;;a:I;;.
It is this latter aspect which is relevant to a discussion of
suicide (or any other dimension of the present life that one
may have strong feelings about). The scientific evidence certain-
ly cannot be invoked in support of arguments of such a type,
and those of us who wish to see the Buddhist Dhamma as consistent-

ly empirical will therefore continue to reject them.

Yours sincerely David Evans -
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Tranquillity and Insight. An Introduction to the Oldest Form
of Buddhist Meditation.
London, and Shambhala, Boston 1986. 176 pp. £6.95 / $7.95.

Amadeo Solé-Leris. Century Hutchinson,

In the last two or three decades books on meditation covering
the main Buddhist traditions have been appearing regularly.
Scarcer, however, are publications about meditation that give
an almost complete account of meditational techniques from the
historical perspective. Indeed - and now speaking of the Thera-
vada tradition - this reviewer knows of only two books written
tn English in the last decade on this subjeccl, but these are
not suitable for beginners. Fortunately, the book under review
has several features which will appeal to beginners and non-
beginners alike, and will meet the need for a more readable publi-
cation in this complex field of spiritual activity called medita-
tion. The author will not be unfamiliar to readers of BSR, as
he has contributed some reviews to the journmnal, and his transla-
tions have been reviewed there o . He is proficient in P&ali nd
conducts courses in meditation of whose technique he is highly
knowledgeable, especially vipassana.

In the Preface the author declares his aim to be twofold:
! to sketch an outline of Buddhist meditation according to
the oldest tradition and as a living practice in our time...'
(Ch.1, 2, 3, 7, and 8) and '... to offer a survey of the medita-
tional techniques involved' (Ch.4, 5, 6 and 9). The organization,
the methodical exposition and interpretation of the material
reflects one of the trends of thought on meditational matters
which, as will be seen, leads to some interesting questions worth

commenting upon.

The book opens with an introductory chapter on the scope
and nature of meditation, whilst the second chapter presents
a brief exposition of the Buddha's teaching by means of the 'Four
Noble Truths'. However, the main theme of the book is tackled
in Chapter 3 - on the nature and difference between the two dis-
tinct types of technique known as samatha (tranquillity) and

vipassana (insight), Chapters 4 and 5 on Concentration, and 6
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on vipassana as practised today. Generally, the presentation

(8P);
is accompanied by a commentary from the Visuddhimagga complemented
by further

is made via a selection from the Sutta Pitaka often, it

explanations and interpretations by the author to

clarify the matter better.

Though succinct, all the subjects
are described in a lucid style and in clear and understandable
language - which is a feat in itself considering the complexity
of the subject-matter. What will not be clear to some readers

- as this is not part of the scope of the book and is not explain-
ed - is the role played by and the position that these meditation-
al techniques occupy within the
Buddha.

general training scheme of the
The chapters on concentration cover,
They

concentration and on the

essentially, the materi-

al found in the SP. comprise sections on the levels of

traditional forty meditation subjects

as systematized in the Visuddhimagga. The nine stages of concen-

tration (the jhanas) receive more extensive coverage.

The chapter on vipassana is dedicated mainly to an exposition

and interpretation of

Sutta,

the famous Satipatthana which the

author Buddha's

states is the prime manual of instruction to

his disciples for the practice of vipassana, and is one of the

best short accounts of this sutta known to this reviewer.
in the

Whereas

case of concentration the author draws heavily on the

Commentaries, in the present section his interpretation of some

of the contemplation exercises is thoroughly dictated by the
outlook specific to the followers of the '‘Burmese' vipassana
method which, according to the author, has as its source the

empirical tradition as preserved in Burma ( - by inference, is

the 'textual'
land?).

tradition predominant only in Sri
Other

the SP are not mentioned

Lanka and Thai-

forms of meditation techniques to be found in

in the book; this is in line with the

outlook just mentioned and will be better clarified as we proceed
further on.

The next chapter (7) is on Nibbana, with excellent remarks

on its nature and some misconceptions about it, briefly presented.
Next (8) comes an amplified exposition of the practices of loving-

kindness and equanimity which were already succinctly described

in Chapter 4. The last chapter (9), on the practice of vipassana

Book Reviews 65

streams

two main contemporary

today, gives an account of the
of vipassana meditation: a _short and
and a fuller account - the
Khin

to be more familiar

incomplete descriprion of

1k of
technique, B

the U Ba

Mahdsi Sayadaw's ‘
vipassana method of meditation,

and of which

the chapter - of
with which the
he is a practitioner.

author seems

Because of the personal outlook of the author on these mat-

ters, a potential quandary which exists here, and may involve

some readers - especially newcomers - is: having in mind the

stated objective at the beginning of the book, and after having

read Chapters 7 and 9, they may be led to believe that (a) Burma

is the only country with an empirical tradition; and {(b) the

vipassana technique of meditation is the sole original form of

meditation still extant.

review, briefly, an important historical issue

for the benefit of those readers not fami-

Let wus now
worth commenting upon, .
liar with such issues and to help them establish a correct his-

torical perspective on these matters. The word vipassana occurs

in all but one case, in conjunction

about twenty times in the SP;
with samatha. Generally, both denote special mental and spiritual
states resulting from meditational practices and capable of in-
ducing higher wisdom. Sometimes they are called 'wholesome things/
states/elements’ (A II 92-5; V 99). On other

occasions they are included in generic recommendations on things/

(kusala dhamma)

states (dhamma) to be developed for the benefit of the disciple

(b III 213, 273; M I 494; S IV 360; A I 95; etc); they should
also be developed through full comprehension which, itself, 1is
te be developed through cultivating the Noble Eightfold Path
(8 VvV 52), etc. A close examination of the Nikayas discloses

the key-word related to the highest spiritual stages to be pahna
(wisdom or understanding) (and dassana, vision) to be met often
in the SP. - :
such technical terms as vipassana-bhavana, as well as the identi-
{knowledge)

It is only in post-SP literature that we come across

3 . i s
fication of vipassana with dassana 'vision'), nana

st 3
and some forms of paffia (wisdom)™.

To round off this digression, let us put a question: Did

the Buddha have a system of training to which the diverse medita-
tion techniques could be related? A sound question, which was

put to the Master on various occasions. His answer to this query



66 Buddhist Studies Review, 5, 1 (1988)

has been recorded, among others, in two famous dialogues (M 107
and 39), in which he gives a minute account of his gradual train-
ing method (anupubbasikkha) - so-called because it was made up
of successive, progressive stages. There is ample evidence that
the gradual path was his central and general method of training,
the importance of which may be seen from the fact that more than
two dozen suttas, of varying length, have been dedicated specifi-
cally to this methndﬁ. The method was flexible enough to admit
of amendments if the mental capacity of the meditator so warranted.
Most of the meditation techniques, described in hundreds of suttas
in the SP, were related and corresponded to one' or more of the
stages on the gradual path. Based on its contents, the method
became known, later, as the threefold training (ti or tividha-
sikkha): Morality (sila), Concentration (samadhi) and Wisdom
(paifia), and it is under this guise that the 'textual' literature
popularized ic. Two other methods of training are also mentioned
in the SP: the thirty-seven Constituents of Enlightenment (hodhi-
pakkhiy3d bhavana) and the famous satipafghgna - which is also
one of the constituents of the former method and covered in the

present book.

With the passing of time, the application of the gradual
method of training declined for various reasons, and nowadays
some system of training resembling it is being used in a few
places. Moreover, it is rarely mentioned in Buddhist publications.
Instead, some of the meditation techniques found in the SP con-
tinue to be used as independent methods of training; two of these
have received special emphasis and have been constantly increasing
in popularity - anapanasati and satipaFFhéna, both covered in
this book. The emergence of the vipassana technique of medita-
tion, of Burmese inspiration, has been described by the author
and by the literature indicated by him (p.128), The method,
however, is not without its opponents who would consider it a
short-cut method derived from the original satipa;ghéna. However,
since our concern is with the laity, as far as this method proves
beneficial - and this reviewer has been a witness to the growing
interest in this type of meditation - it is certainly a wvalid
method5. Whether it is suited to lead to the attainment of Nib-
bana is a debatable question. Some teachers and writers are

prone to promise such a feat, indiscriminately, to everybody
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in the not too distant future. The only way this could be proved
would be the presence of Arahants, recognized as such, in the

world today - which is not the case as yet.

Summing up, however, this is an excellent reference book,
especially for the survey on concentration and mindfulness, and
for encouraging the non-initiated reader to pursue the practice
of meditation. An analytical table of contents in future editions

would further enhance its value as a reference work.

Winston L. King, Theravada Meditation, Pennsylvania State University Press,
1980. P. Vajiranana, Buddhist Meditation in Theory and Practice, 2nd ed., Bud

dhist Missionary Society, Kuala Lumpur 1975.

2 See, for example, BSR 1, No.l, pp.62 and 67.

For example, the seven stages of purification (visuddhi) expounded by Punna
in a dialogue with Sariputta (M 24) and not covered in the present book, are
considered as stages in the development of vipassana as the direct path to
Nibbina. The Visuddhimagga elaborates them in connection with the development
of wisdom (paffa-bhavana) and they are mentioned in the Abhidhammacrthasangaha
as an aspect of vipassana kamag?hana (see P. Vajiraﬁaga, op. cit., pp.67 and
383). (May the expression adhipaffadhammavipassanaya, higher knowledge through
insight into things, A IV 360, etc., be the precursor?) In most cases, vipas-
pana-bhavana as understood by the 'textual' tradition is different from the
one expounded in the present book which is related to the satipatthana method

of meditation.

‘I'D suttas 2 to 6, 8 to 113 M 26, 27, 30, 39, ertc. As it is outside the
pdope of this review, no further details will be given here; the interested
reader may explore the English translations of the dialogues published by

the Pali Text Society.

3

For other traditional and empirical approaches see, for example, Bhikkhu
iinajiuako, ‘New Approaches to Buddhism: the Hard Way', Pali Buddhist Review,
5..9.59; and 'The Way of Buddhist Meditation', PBR, 5, p.93, 1980; Kheminda
Thera, The Way of Buddhist Meditation, Vajirarama, Colombo 1980. Works by
gome meditation masters from Thailand (Forest Monasteries) will not be cited

here as they are not easily accessible.
Nissim Cohen

BM.: Tranguillity and Insight has appeared in Spanish (Barcelona 1986) and
{8 scheduled to be published in Italian (Milan 1988).
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Calm and Insight. A Buddhist Manual for Meditators. Bhikkhu
Khantipalo. Curzon Press, London 1981. wviii + 152 pp. £3.00.

The author of this book, who modestly calls himself Bhikkhu Khanti-
palo, is in fact one of the tiny band of British-born mahatheras.
Trained in Thailand, he has his own vihara in Australia at a
place delightfully named Wiseman's Ferry. This is an intensely
practical work which at every step gives evidence of the author's
own experience, and is therefore invaluable for the Westerner
wishing to undertake meditation, especially in the very simple

form as taught in the Thai tradition he follows.

A brief introduction suggests that it is at least as necessary
to 'wash the mind' as the body, which seems as good an answer
as any to the question 'Why meditate?', and the basic scheme
for the book is given in the terms of Dhammapada 183 (Sabbapapassa
akarapa@ etc.). The first section ('Preliminaries') gives a
great deal of useful advice, much of which may seem obvious to
those with some experience, but will be valuable for many begin-
ners. The precepts and refuges are stressed as providing a secure
foundation for meditation practice. The next two chapters ('And

In Wholesomeness Increasing') deal with the mind: Chapter II
gives a schematic analysis of the mind as understood in Buddhism,
and Chapter III explains the Four Foundations of Mindfulness.
The third section ('And One's Heart Well Purifying') deals with

the actual practice, explaining the difference between calm and

insight. This leads on to 'Good Results and Bad': the latter
include the wvarious ‘'traps and snares' which can result from
the false evaluation of certain experiences (especially as a
result of conceit!). In this section the author quotes from

accounts of monks' experiences, some amusing and some frightening,
in Thailand. At times his tone becomes almost brusque as when
discussing mantras (p.63), or when (p.73) he rejects as 'later
scholasticism' the classification of insight into stages so lov-
In both
cases he has a serious point, but in both cases, too, there is
something to be said on the other side!
with the

ingly (and expertly) dwelt oh by Matara Sri ﬁiqaréma.

A final chapter deals
Fruits of Penetration, understandably drawing heavily
on the Samafifaphala Sutta (D 2). An appendix with some questions
and answers concludes the work, plus a brief glossary which in-

cludes the Thai form of certain Pali words (here, under patipatti,
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the Thai form should be patibat).
Maurice Walshe

The Path of Serenity and Insight (An Explanation of the Buddhist
Motilal Banarsidass, Delhi 1985.

Henepola Gunaratana.
Rs 125.00.

Jhanas).

xiv, 263 pp.

This is a work which combines sound scholarship with considerable

practical experience. its venerable author, ordained in Sri
Lanka in 1947, spent fifteen years in teaching and Dhammaduta
work in South-East Asia (five years in India, for the Mahabodhi

Society, and ten in Malaysia) before becoming Hon. General Secre-
tary of the Buddhist Vihara Society of Washington, D.C., in 1968.
Since 1980 he has been President of the Society. During his
years at the Vihara, in addition to pursuing scholarly interests
and obtaining various degrees, including a Ph.D. in Philosophy,
at The American University, he has been deeply involved in Dhamma-
dita work, lecturing widely in the U.S.A. and Canada, conducting
performing duties and - since

meditation religious

1973 - occupying in addition the position of Buddhist Chaplain

retreats,

at The American University, which involves counselling students
interested in Buddhism and Buddhist meditation. He is thus parti—'
cularly well gqualified - in the presentation of his chosen subject
- to do justice to the claims of both study (pariyatti) and prac-
elements in the achievement of

tice (patipatti) as essential

comprehension (pagivedna)..

From the beginning, the author rightly insists on the strict

Buddha's teaching, and on the

soteriological character of the
central role of meditation practice in the pursuit of the path
leading to the cessation of suffering. As is well known, there
are two main types of Buddhist neditétion techniques which, accor-
are described respectively as serenity

meditation, and the

ding to their effects,

(samatha) and insight (vipassana) author

endeavours to cover the essential ground of both. Hence the

title of the book.
he has a particular interest in the states of mental absorption

However (as the subtitle immediately suggests)

(Jhadnas) typical of serenity meditation, and it is to their de-
talled discussion as 'one of the most important aspects of Bud-
‘dhist meditation encountered repeatedly in the scriptural texts
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of early Buddhism' (p.xi) that the work is primarily devoted.

The author's specific purpose 1is, accordingly, defined as

'to examine the jhanas

Buddhist

in order to determine their role in the
spiritual discipline', viewing them from the perspective
Buddhism, Buddhist

tradition, maintaining the most accurate record of what the Buddha

of Theravada 'probably the oldest

continuous

himself actually taught', and considering primarily their dynamic,

psychological aspects: 'Our approach is psychological and analyti-

cal, our intent to look into the inner constitution of the jhanas,

lay bare their inner dynamics, and see how they contribute to

the purification and liberation of mind which is the

the Buddhist discipline’

goal of
(p.xi).

For this purpose, Ven. Gunaratana draws on the Sutta Pitaka

of the Pali Canon and the relevant Commentaries and Sub-commenta-
ries, while a number of points are elucidated by
of the Abhidhamma

Vibhanga) and their Commentaries.

reference to

the first two books Pitaka (Dhammasangani and

A mainstay of the study, how-

ever, is Buddhaghosa's monumental «classic, the Visuddhimagga

('Path of Purification'), an original work which, as Ven. Guna-

ratana recalls, 'orders the complex field of Buddhist meditation

into an organic comprehensive whole' (p.xii), and has proved

indispensable to all serious students of the subject ever since

it was written in the fifth century A.C.

The sources of The Path of Serenity and Insight are thus

impeccable, and the author's approach successfully combines a

time-honoured methodology with a clear and businesslike form

of exposition well adapted to the present times.

finds

The interested

mnodern reader here a systematic, thorough introduction

to the whole field of Buddhist mental culture and the progress

of insight, structured in the traditional way to take account

of the three main divisions of the Noble Eightfold Path - morality,
concentration and wisdom - but focussing primarily (as is natural

in a book on meditation) on the latter two.

This is a book, therefore, that will prove extremely useful

to the interested student. The interest, however, must be genuine

and include a readiness to some earnest effort on the part of

the reader. In fact, notwithstanding the author's straightfor-

ward language and his gift for lucid presentation, the subject
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itself is inherently complex and, in its de.ails, not Xatoly

familiar even to those who, while acknowledging the vita .mpor-

tance of meditation for the achievement of insighc, do not happen

to be experienced meditators, or scholars, or both. And yet

¢ minimum of detailed analysis, as found here, is indispensable

to a deeper understanding. That is to say that this 1is not so
much a book for beginners but rather for those who, having already
some elementary knowledge of and - preferably - practice in Bud-
dhist

to acquire a more comprehensive knowledge as a means to further

meditation, are sufficiently motivated to make the effort

progress. For those, this book will prove a helpful, informative
guide.

After these general remarks on the scope and qualities of
Ven. Gunaratana's study, I should like to give closer considera-

tion to a central point in it. This is the author's definition

of the exact degree of importance of serenity, and hence of the
overall scheme of Buddhist meditation, and

fhanas, within the

their relation to the development of insight.

Everyone agrees that, by themselves, the jhanas do not lead
to the

supramundane) states of stream entry and so on and to final de-

supermundane (or, as the author prefers to call them,

liverance, and that these vital attainments are only possible

through the exercise of insight. At the same time, it is general-

ly agreed that the development of serenity (or tranquillity)

through is helpful to the cultivation of insight.

A mind
steady' by

the jhanas

rendered, as the suttas put it, 'malleable, wieldy and

ihana practice is clearly better prepared to exercise

the penetrating, equanimous observation necessary to achieve

{insight. tradition of

who Thad

Hence the age-old combining both types

of practice, especially by monks sufficient time and

opportunity to do so.

The question on which opinions sometimes differ is whether
the jhanas are an indispensable element or only an adjuvant -
undoubtedly very valuable, but ultimately non-essential. The

{ssue hinges on the degree of concentration needed for successful
insight practice. If, as some authors have claimed, fixed concen-
tration (appana samadhi) is required, this implies, by definition,

the attainment of full jhanic absorption, at least to the level
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of the first jhana. If, on the other hand, access concentration
(upacara samadhi) - or its equivalent, momentary concentration
(khanika samadhi) - suffices for 1insight, then the Jjhanas are,

equally clearly, not essential as a means of leading up to insight.

According to Ven. Gunaratana, the latter 1is, in fact, the
case, and he states it with admirable clarity. At this point
I should perhaps declare a natural readiness on my part tOo 4agrec
with the venerable author because this 1s also my own view of
the matter (based not only on canonical literature and on the
statements of meditation masters, but also on the simple reasoning

that, in all accounts of combined jhana and 1insight practice,

the penetrative contemplation affording insight invariably takes

place ‘'on emerging' from a jhana, i.e. when the mind ceases tO

be in a condition of fixed concentration). But it will be best

to let the author speak for himself:

'The Theravada tradition divides meditators 1nto
two types according to the way they arrive at the

supramundane path. One 1is the samathayanika, the

practitioner who makes serenity his vehicle, the

other is the vipassanayanika, the practitioner who
makes bare insight his vehicle. The former first

develops serenity to the level of one of the eight

attainments [i.e. Jjhanas] or thelr access, then

uses that serenity as his base of <concentration

in order to develop insight. The latter, also known
as the dry insight worker (sukkhavipassaka) proceeds
directly ¢to insight-contemplation as a concomitant
of his contemplation without initially developing
serenity to the level of jhanic intensity' (pp.212-

L 3]s

In both cases, the concentration relevant to insight develop-

ment is of the so-called momentary Kkind:

'Momentary concentration arises in the samathayanika
vogin simultaneously with pis post-jhanic attainment
of insight, but for the vipassanayanika it develops
naturally and spontaneously in the course of his
insight practice without his having to fix the mind

upon a single exclusive object' (p.152)

One
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>
results from insight either alone

(pp.212-13).

or in combination
with mundane jhana'

This conclusion, fully documented and discussed in the body

of the work, makes excellent sense and is, in my view, a major

contribution to

We should all

the disposal of a largely unnecessary dispute.

be grateful to the Venerable Gunaratana for it.
One word of warning: the distinction between mundane and supra-

mundane jhanas should not be confused (as the writer of the blurb

on the dustjacket flap of the book does) with the distinction
between the four (or five, according to classification) fine-
material jhanas (rupajhanas) and the four immaterial ones (arup-

pas). All eight (or nine) jhanas are mundane exercises in sereni-
On the hand,

the four

ty, not attainments of paths and fruits. other

whenever a meditator, through insight, attains one of

paths and its corresponding fruit, that attainment occurs at

a jhanic level of absorption - those are supramundane jhanas.

May we all hopefully progress towards them, with the help of

subtle yet sensible studies like the present one.

Amadeo Solé-Leris

The Way of Buddhist Meditation. Serenity and Insight according
to the Pali Canon. Kheminda Thera. Lake House, Colombo 1982.
xiv, 66 pp. For free distribution. -~

This is a learned attempt to prove from scriptural and commentari-

al sources that (p.62): 'jhana cannot be discarded from the course

of training laid down by the Buddha if the proper end of that

training, deliverance from suffering, is to be achieved. For

the attainment of jhana is a necessary condition for the develop-

ment of that insight which will blossom into the supramundane

wisdom of the noble path.' This is in opposition to the now

widely-held view that jhana 1is not essential for this purpose,

and to the view expressed in the other books considered by this

reviewer in this issue. The matter is of more than academic

interest, since there are maany today - some in the West - who

are undertaking the bhikkhu training under teachers who do not

hold Kheminda's view, and it seems very clear that some of them

have made remarkable progress despite this.

* The Buddha, it appears, nowhere stated that enlightenment

Book Reviews L]

can be attained without jhana. However, it is equally true that

he nowhere declared jhana .to be essential: the Kkey text, the

Satipatthana Sutta, certainly says no such thing, and Kheminda
{8 hard put to it to extract any clear statement to that effect
from the Commentaries. The

Buddha's

jhanas, or something very like

This

them,

were known before the enlightenment. faclL would

explain why, in the context of his time, he laid so much stress

on them: they were a vehicle ready Lo hand, as they curtainly
are not for most people, even in the Fast, today. But we may
suppose Lhat he introduced o new factor mindfulness into
the third and fourth jhana<, and it is this factor, rather than

jhana itself, that is essential for enlightenment. What would
also seem tu be needed is a degree of concentration in which
the well-known five hindrances are absent. This is the stat2

called in the Commentaries upacara samadhi or 'access concentra-

tion'. From here, it seems, one can go forward with or without

jh3ana, but with mindfulness, to achieve the vital breakthrough.

It is not perhaps irrelevant to mention that Ven. Kheminda

{s also the author of an earlier booklet, Path Fruit and Nibbana

(Colombo 14965), in which he sets forth some rather unconventional
views on a different matter. There, he was perhaps in a minority
of one - in the present case he 1is in a larger minority, but
gtill & minority. However, in the final analysis, meditators

will find out for themselves the correct answer. It is not impos

sible that some have already done so.

Maurice Walshe

Matara Sri
Kandy 1983,

Mahathera. Buddhist Publication Society,

$5.00.

Ninarama
xii, 82 pp.

L "
This is the English translation of the gist of a series of talks

given by « distinguished Sinhalese meditation master. Their
pasis is the sevenfold scheme of the Visuddhimagga, which goes
v the author it is sald

P.Ck to the Rathavinita Sutta (M 24). Of
W
&P the

*n the Burmese Vipassand methods and is able to speak with author

translator's preface: 'Although he himsell special lzed

lty on the subject, he does not confine himself to the ‘'pure
1

*nsighL' approach.’

n
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The contents closely follow the principal

Visuddhimagga, but this is not just another

sections of the
rehash (as can some-
times be seen), because the exposition is informed with the infec-
tious enthusiasm of one who has trodden the path and now delights

in guiding the steps of others along it. It is not for this

reviewer to speculate on what stage on that path the venerable

teacher has reached, and he of

course would not be allowed to

tell us even if he wished. One can simply say that his pupils

are certainly fortunate to have such a teacher.
His enthusiasm finds its fullest expression in Appendix 1, The

Call to the Meditative Life (pp.71ff),

from which I

'The intrinsic value of the life of a medita-

will  just
quote the beginning:

tive monk is beyond estimation. There are various marvellous

ways of life in the world. But there can hardly be a more marvel

lous way of life than that of a meditative monk.

to think this,

When you come

about you have reason to congratulate yourself

on taking up this way of life.' He then lists the four stages
in the life of a meditative monk:
(1) The occasion of
hold life;
(2) The

when he

'going forth' from the house-

preliminary stage in his meditative life

starts solitude

turning his mind in
with the help of a meditation-subject;
(3) The dangers in the

of meditation in solitude;

encountering of course

(4) The stage of enjoying the results of his medi-
tation.

Elsewhere (p.47) he quotes verse 373 of the Dhammapada: 'To

that monk of serene mind who has entered an empty house and seen

with right insight the Dhamma, there arises a sublime delight
in transcending the human plane' - incidentally a verse that
one does not often see quoted.

Finally, this would be an excellent book to place in the

hands of anyone who has developed doubts in consequence of reading
Ven. Kheminda's booklet reviewed “above -
one could think of.

or various other works

Maurice Walshe

Bouk Beview 77

The Twilight Language. R.S. Bucknell and M. Stuart-Fox. Curzon

Press, London L1Y86. xiv, 233 pp. ¢ 4 pp. of b/w illustrations.
£12.50.

This kind of book is not easy to review as it contains a wide
range of subject matter dealing as the subtitle - Expl-rations
in Buddhist Meditation and Symbolism - suggests, with matters
of practice. The joint authors have ,ad some experience in this,

as the first of them was a Buddhist moink for some time in Thailand,

while the second has studied sen in Japan and Korea.

Their examination of Buddhist meditation has thus some basis

of experience, though from the thoughts that emerge from this

work one would think they had never known the blessing of working
with

been quite different.

enlightened teachers, otherwise the results would have

Their work is surely an exploration but

of course in attempting ¢to explore new territory it is quite

easy to stray off, get lost or wander round in circles. To begin

with, they have tried to combine, not all that successfully,

an exploration of symbolism found 1in the Pali Canon (where it

{s rather limited) with that contained in the thousand-year later

: . 1 0 L)
jungle of the tantras. Their remarks on a meditative elite

among Buddhist monks and nuns, those who were able to flesh out

the bare bones of the Buddha's words recorded in the suttas,

by their own practice and attainment, are surely correct. It

was (and still is) the Sangha that kept Buddhist practice alive,
4 practice which has in some obscure ways linked together earlier
and later Buddhist traditions. The authors, though, have develop-
ed the

one underlying

there 1is

Pali

idea, developed the view one might say, that

system of practice, from the days of the

Canon right up to the Lime of the tantras. It begins to look

a8 though, when this work is examined closely, the 'facts' have

to fit the framework which they have set up.

This brings us to examine that framework in outline, an exam-
{nation that reveals more of intellectual concern for systematiza-

tion than deep faith to practice. However, as the authors remark,

one cannot decide what to practise if one has no idea of which

direction that practice will lead. Their examination begins

by taking as the norm of Buddhist practice the Tenfold - including
gight insight (fana) and right liberation - rather than the Eight-
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fold Path. This seems somewhat eccentric as the Tenfold Path

is mentioned very rarely in the Pali suttas, whereas the Eighfold
Path is commonly found. Then follows the identification of samma-
Eéga (right insight, according to their terminology) with the
Three Knowledges (tevijja).

It must be said at once, now that the train has begun to
veer off its tracks, that it 1s incorrect to identify insight

(if by this one means vipassana) completely with the Three Know-

ledges. Though the Buddha certainly taught that his Enlightenment

(looked at in one way) was of the Three Knowledges, yet we can

Six

Direct Knowledges (chalabhinfna) that the first two, or five know-

know by comparison with its description elsewhere as the

ledges, are obtained from samatha (calm) practice and only the

one, in both cases, arises from insight. It is therefore wrong

to equate samma-iana (best to call it Right Knowledge) with in-

sight (vipassana) that arises from the investigation of the three

characteristics - impermanence, dukkha and not-self.

Apart from this particular point there is a more general

one that arises in connection with this and other 'corresponden-

ces' made throughout this book. The authors do not seem to have

grasped the point that the Buddha did not teach a system. His
followers have surely systematized his words many times,

with the Abhidhamma,

beginning
but his concern was not to construct a system
but rather to teach the Dhamma in such a way that it led to 1li-
beration in his listeners'

hearts, liberation at least from some

of life's burdens, from all of them in those who were prepared.

This means that

correspondences and identifications have to be
done most cautiously and one can only be fairly sure of the wvali-
dity if one has textual support for so doing. So then, the Buddha
sometimes taught a Tenfold, sometimes an Eightfold Path - but

no deep meanings should be delved out of this!

We have records in the suttas of enlightened monks, arahants,
some of whom possessed the various knowledges in abundance,
all.

s0me

who had none at Therefore, in setting out to prove that

the way to enlightenment is lost now (which is what the authors
do) because there are no longer any methods to attain Recollection
of Past Lives, or the knowledge of Arising and Passing (according

to kamma), is right off the track. These two knowledges occur
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qulte naturally (and as a bypath) to some medi.aL.. s, atid to

uthers they do not occur, This will depend very largely on whet-

her one's own practice is more concerned with calm or with in-

wight. It may be added that the 'mecthod’ of attaining the recol-

lection of past lives in Lhe Visuddhimagga is hardly convincing,

and coming from such an authority - a scholar not a meditator

may well be doubted.

This brings us to the question of authorities, for the two
authors quote very widely though sometimes strangely. Buddha-
ghosa's Visuddhimagga seems accepted by them as an authority

un meditation simply because it is a large and venerable treatise.
'Path of Purifica-

hand,

It is quite correct to have doubts about this

tton' due to its scholastic origin; on the other they

have not quoted from what is probably the largest corpus of medi-

tative literature translated from Thai: the wvarious books and

talks in book form of the Forest Acharns in N.E. Thailand. Acharn

one but the far greater literature emanating

all

mention

Maha

thah gets

from Acharns Boowa, Lee and Tait, of it in the form

of free books, is not mentioned at all. One may surmise that

|he authors had no connection with this forest tradition - a

pity, for it is surely the most vital of all meditative teachings
fn Thailand. The only connection seems to have been with the
'Pifth Group' centre of watered-down Burmese 'vipassana' in Wat
Mahathat (Mahadhatu), Bangkok.

To return tou Lhe authors' attempt at finding a ‘system' of
meditation which, it seems, they hope will be wvalid for all
people all the time. They do not allow for the extraordinary
differences bherween people as, by contrast, the Buddha did by
tesching the Dhamma in so many different ways. The Buddha has
taught for instance that it is possible for experts in calm medi-
tation to progress all through the jhanas and formless attain-
ments, enter cessation and then on leaving it attain enlighten-
ment, though Buddhaghosa does not emphasize this at all and in-

vipassani before an enlightened state, but

sists there must be

our authors are narrower still and insist (note 27 on Ch.1I1D)

':hlt the destruction of the asavas immediately after nirodha

lilnsatjon) represents a textual corruption'. So much for views.
|

4. These dominate the discussion of Insight Meditation in Uh. LV

wdi
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where, besides some wise remarks on pp.50-1 on the dilemma faced

by a meditator, the authors have thrown in rather a strange assort-

ment of quotations to support their case with such disparate
figures as Christmas Humphreys, Krishnamurti and David-Neel ap-
pearing. It is a wonder, with so many good books on Tibetan
Buddhism and Zen, that the authors have not quoted from more
modern works and translations. Some steps are outlined here
as being of wvalue to insight: retracing, observation of linking
and awareness. The authors say that the first of these 1is not
found in the Pali suttas but it is mentioned very clearly in
the Vitakka-sarnthana Sutta (M 20). One wonders whether, for
this is not clear, they have experienced all that they talk of
in this chapter or whether at least some of this material is
conceptual knowledge.

Later in the book they go on to fit the five knowledges of

the tantras into the stages of meditation 'discovered' by them.

Again one wonders if they had taken teachings from living Tibetan
masters whether the results of their ‘'explorations' would have
been different. Rather, they would have been.

There is no room here to discuss many points raised in this
book, some valid and some speculative. It only remains Lo say

that this book is one which profits from close reading and much

note-taking. There are good things to note there scattered among

much other material which is termed exploratory al best and specu-

lative at worst.

Phra kKhantipalo

The Two Traditions of Meditation in Ancient India. Johannes
Bronkhorst. (Alt- und Neu-Indische Studien 28, ed. by Seminar
fur Kultur und Geschichte Indiens, University of Hamburg.) Franz

Steiner Verlag Wiesbaden OGmbH,
DM 36.00.

Stuttgart 1986. xii, 145 pp.

The author is one of those young, agile scholars who suffer under

the present 'recession' in academic appointments. His published
research papers show a solid philological background and a wide
acquaintance

the field of

with primary sources and scholarly literature in

Indian religions. A comparable publication record

would, twenty years ago, have secured without problems a permanent

B4
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'authentic' Euddhist weditation to which

of

of
added the

became the core the

was later practice mindtulness {(safi) borrowed per-

haps from outside movements (e.g. Jainism) and originally probably
directed only towards the body.

(2) ‘Main stream' meditation was the ascetic effort to anni-
hilate the consequence of all one's former actions, totatly sus-
pend all new activity, bring one's mind to a complete standstill
and stop all bodily processes. It was exemplified by Jainism
in which it often culminated in starvation to death, whilst all

{ts elements can also be found in some Hindu texts. Its basic

tdea is preserved in Patanjali's Yoga Sutras where yoga is defined

as the 'suppression of the activities of the mind'. Patanjali

also preserves the main stream' feature of stopping bodily func-

TN y . . ’ X
tions in his definition of pranayama as cultlng off the movement

of breathing oul and breathing in’ There is a strong element
of asceticism in ‘main stream' meditation, but it also has its
methods of 'pure meditation', although even these are geared
to the achievement of complete motionless of the body and mind
resulting in physical death.

Generally speaking, 'main stream' meditation always has an
ascetic streak whilst Buddhist meditation 1is a happy affair,
accompanied as it is by Joy (piti) up to the second jhana and
bliss (=ukha) up to the third, to be replaced by equanimity in
the fourth ihana. However, there were developments. The Bhagavad-
gIta advocates disinterested activity in the 'discipline of ac-
tion' (karmayoga) and asserts that liberation is achieved through
getting to know one's inner self, which remains unaffected by
action. There is the way to liberation through the 'discipline
of knowledpe' (idanunoga) which stems from popular sankhya {(much
{n evidence in the Mahdbhirara), but it has its precursor already
in the Upanisadic salvation through the knowledge of the artman
which is unchangeable and uninvolved in any action. The tradition
of strict asceticism did not die out, however, and continued
in the trend which resulted in the elaboration of Hatha Yoga

'ﬁhose mastery was thought by some to be a precondition for know-

because knowledge could not on its own lead to the goal.

ledge,

There also mutual influence between the two traditions.

Buddhist influence on the Hindu 'main stream’ meditation is noti-
i

was

el

P




28285 Buddhist Studies Review, 5, 1 (1988)

ceable in the Mahabharata when it mentions a 'fourfold dhyanayoga'

In some Yoga Upanisads, and particularly in Patafjali's descrip-

tion of stages of samadhi containing elements such as happiness

(ananda) which the author regards as conlrary Lo the 'main stream'

definition of yoga with which the Yoga Sutra begins.

Much more space is given to the evidence of the "main stream'

influence on Buddhist meditation: Devadattia's five demands, some

forceful methods of restraining the mind and particularly arupa
meditation practices. The brahma wviharas have, obviously, to
be regarded as also originally non-Buddhist; the author, surpris-
ingly, assumes for them an historical connection with Lhe refl lec-

tion on infinity in Jainism.

Other instances of ‘main stream' influence on Buddhism are,

according to the author, the tendency to postpone full liberation

until after death, on the one hand, and the use of the idea of
liberating insight on the other. The former concerns the problem
of 'two Nirvanpas'. There is a tendency to regard only the one
'without a remainder' as the true liberation, and this is 'main
stream' influence because in the 'main stream' tradition ascetic
practices secured liberation only after death. The influence
in the context of liberating insight can be seen in the Huddhist
imitation of the 'main stream' tradition by trying to give it
a specifically Buddhist content: when the pussibility of libera-
tion in life was accepted in the ‘'main stream’, it was by way

of the Upanisadic insight into the unchanging nature of (he soul

{atman). In Buddhism, however, liberating insight had originally
not spelled out content das the Buddha would not talk about the
soul. Thus the Buddhists varied the content of their concepl

of liberating insight according to what was at one time or another

considered most essential to the teachings of the Buddha: first
the Four Noble Truths, later the grasping of Dependent Origina-
tion, then again the doctrine of pudgala-nairatmya or of the
Three Signs applied to the skandhas. Originally, however, only
the destruction of the asavas sufficed for liberation.

In order to prove that the Buddhist jhdnic meditation did
not exist before the historical Buddha invented it, the author

presents a complicated argument trying to show that the Brhadaran-

yaka Upanisad (BU), or at least some relevant parts of it in

8y
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appointment for a young scholar. Under the present conditions
he has had, I understand, to put up with temporary appointments
and limited research grants, one of which enabled him to¢ write
the present study. For most of the time he has been attached

(the Indian Studies department of Leiden

him

to the EKern Institute

and 1 named as Secretary of the Organizing

the VIIth World Sanskrit

University) see

Committee of Conference which took place

in Leiden last August.

The book is written in a somewhat undisciplined style stem-

ming apparently from a frame of mind brought about by involvement

{n specialised research projects with not much regard for setting

them into a wider context, which is presupposed rather than spel-

led out. There 1is also a lack of basic definitions and even

clear explanations of the author's 1intentions,

has been made by the author to present his results

of sufficiently

and no attempt

in a well arranged or systematic way. Even the Introduction

18 a rather bewildering mass of statements and assertions which

become clearer only in retrospect, while his Conclusion is nowhere

near a succint summary of his investigations. It becomes clear

half actually

only about way through the book what the author

means by the 'two traditions of meditation', since he never really

pffers a precise description. On a second reading of the book,

one starts forming a picture of the author's thesis and also

appreciating the wvalue of his innumerable references and cross-

references to texts and other scholars' works. However, the
book would clearly benefit from a complete re-writing.
The two traditions of meditation are, in the author's termin-
ology, (1) Buddhist meditation and (?) 'main stream' meditation.
(1) Buddhist meditation was the invention of the Buddha
and he discovered it when still a bodhisatta: having unsuccess-

fully tried to reach liberation by various other (as we eventually

discover, 'main stream') methods, he recalled a spontaneous early

¢hildhood
and

experience of (what he later termed) the first jhana

realised that this was the road to enlightenment. He was

able to continue

enter this first jhana again and through

third

now
the
he then succeeded

gants'

second and jhanmas into the fourth one. From there

in achieving the total destruction of ‘'intoxi-

(asavas) thus gaining final freedom. This procedure then

P
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which a form of Buddhist-type meditation is referred to, musi

be post-Buddhist.
Buddhas,

He further brushes aside references Lo previous

and the idea of Pratyekabuddhas ( who as a kind of buddho

would have to have reached liberation through the form ol

Buddha) is

same

jhanic meditation as the historical regarded by hin

a5 an importation from the ‘'main stream' tradition, since they

were steeped in ascetic rather than jhanic practice.

The author is of the opinion that he has presented a coheren!

theory of the two distinct traditions of meditation in anciem

India on the basis of philologlical research. Further understand

ing of the issue would require o different approach and he indl

cates that he may return to the theme. le thinks that his theory

explains 'the contradictions in the Buddhist canon' and suggests

that the only constructive criticism ol it would be tv present

an even better theory.

Without taking up the author's challenge to present a bettern

theory, which would hardly be possible in a Lhere

his

review article,
are a few points which can be
method and

Buddhist

raised to

his

throw some doubt on

theory. First there is concept of 'authentic’

meditation. It is difficult to accept the author's

thesis that its jhanafdhyana component was the Buddba's invention

since the Buddhist sources themselves do not make that claim.
The sections on dhyana in the BU are rather primitive or archaic
and do not show any trace of the developed systematic form which
the Buddha gave to jhanic meditation. If Buddhism had intfluenced
this Upanisad it would have been noticeable in those sections,
but the concept of dhyana in them does not betray any Buddhist
influence. I cannot decide at the moment whether the sentence
in BU &4, 4, 2% ',..having become calm, subdued, quiet, patiently
enduring, concentrated, one sees the soul in onesel ' which
is reminiscent of Buddhist formulations - is really a post-Bud-

dhist interpolation, as the author tries Lo prove, or just early

evidence of developing meditational

Buddhism

procedures shared by wvarious

movements in which played its part (as 1 am inclined

to believe), but

of the BU

the case for regarding whole important sections

as post-Buddhist is highly unconvincing and would need

much more analysis than the author offers. It would further

necessitate a thorough analysis of the Chandogya Upanisad which

the BU

s much in common with and would also have to be proved
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to be post-Buddhist, at least in parts.

The whole development of

the dhyanic

author quite unjustly

Vedic

ignores the

trend in literature. If his method is philo-
logical he should have given some attention to the Vedic concept
Buddhi st

the

of dhi, the predecessor of the Upanisadic and dhyana

Gonda's investigations on subject in

The 1961,

(or at least utilised

The Vision of the Vedic Poots, Hague to which he does

not refer). In any event, dhyanic meditation 1is not an exclusive-

ly Buddhist method, and although it was probably given its system-

atic shape and contents by the Buddha himself, it cannot have
had its origin solely with him.
Moreouver, nol even the second component of the author's

‘authentic' Buddhist meditation, the destruction of the asavas,

can be construed as purely Buddhist and without any previous
history. Three 4re usually mentioned: kamasava, bhavasava and
avijjasava (intoxicatlon with sensory desire, with existence and

4ith ignorance). The destruction of desire and exislence 15 the goal

asceticism even by Lhe dquthor's own account

book,

of 'main stream'

in the appropriate chapter in his and the destruction

of ignorance can be seen as equivalent to wionning knowledge or,

in the case of the 'main stream' tradition, insight into the

unchanging nature of atman as again quoted by the author himself.

The question of whether the concept of liberating insight itself
is of Buddhist or ‘'main stream' origin does not seem to have
been resoived by the author, but his contention that at least

the Buddha
Buddha

its content is solely his invention cannot

be upheld.

as given by

Again, the obviously utilised and developed

in his own ingenious way the elements of S$ramanist practice and

brought them to fruition.

While the elements of the author's idea .
of Buddhist
Buddhist

fulness was borrowed by Buddhism from outside movements, possibly

"purely Buddhist'

meditation appear on closer scrutiny to have pre-

roots, 1 find his suggestion that the practice of mind-

#rom Jainism, most surprising. If anything it is the satipatthana

method of meditation which has been hailed within the Buddhist

tradition as specific to it and devised by the Buddha himself.
fl’.s suggested Jain origin seems highly improbable and it 1is diffi-
Il;,}llt to point to any other source outside Buddhism with respect
a thor-

to the origin of this practice. To decide the question,

.
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oughly researched investigation 1is needed instead of a passing

suggestion.

The author's concept of 'main stream' wmeditation 1is also

rather dubious. He draws for it heavily on Jain sources which

were redacted relatively late and are not, therefore, always

reliable, but what
Vedic

broad

very is quite clear from the early Buddhist

and even sources is that there was at large at the time

a very and variegated $ramanist movement with a strong

element of asceticism in it. Jainism was clearly a part of it

in its pre-Mahavira time and the Bodhisatta himself was drawn

into it when he turned to severe ascetic practices and was joined

by five other ascetics of a similar kind who then became his

first disciples after the Enlightenment. Thus we can say that

Buddhism emerged from the same background as Jainism, but it

became independent of it in a much more far-reaching way than

Jainism on account of the ingenuity of the Buddha .

The components of 'pure meditation' and non-ascetic practices

like the brahma viharas and arupa states do not really fit neatly

into the author's concept of the predominantly ascetic 'main

stream' tradition and this concept thus loses its validity, espec-

ially in the face of later developments in the Bhagavadgita,

Yoga Sutras and Vedanta. Moreover, the author has not taken

.nto account tantric developments, some of which are of great

antiquity. In short, his thesis of two traditions of meditation

in ancient India appears to be a gross simplification of the

developments of meditational techniques. All the main traditions,
whether Buddhist, Hindu or Jain, developed their systems from
4 common background of diverse trends and, despite differences

in emphasis, concrete procedures and terminology, there are many

overlaps between them and also mutual borrowings. Rather than

devising even better theories than the one presented by the author

it would be much more profitable to conduct further systematic

research into and the presentation of the diverse ascetic, medita-

tional and spiritual trends and techniques in ancient India and

the way in which they interacted and developed over the centuries.
This should

this wvaluable book. It

criticism not deter the reader from studying

raises many interesting side issues and

is quite stimulating, instructive and helpful as a reference

. for those who want to start practising’
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The author's research drive is admirable,
and his

work on certain topics.

only his conclusions appear less plausible style and

presentation also leave something to be desired. To wuse the

book, however, one must know it well since the index is somewhat
inadequate.

Karel Werner
Kathleen McDonald. Wisdom

How to Meditate: a practical guide.

Publications, London 1985, 221 pp. including Appendix and Glos-
sary. £4.95.
This is an excellent introduction to Buddhist meditational prac-

tice within the Tibetan tradition. It is written 'primarily

(p.7) but also provides
introduction to the role of meditation in Buddhism and
Buddhist The

a useful

its rationale in terms of psychology. author's

intention as expressed in the Preface is to explain meditational

techniques 'simply and clearly, without any technical language’,

and she succeeds admirably in this objective. The book is refresh-

ingly readable with its short chapters and lucid style and a

clarity which 1is
There

doctrine of emptiness,

not achieved at the expense of oversimplifica-

tion. are, for example, good basic explanations of the

Tibetan physiology, the nature of conscious-

ness, and the difference between 'stabilizing' and ‘'analytical'

meditation and their interaction in practice.

The author born in California and has been a Tibetan

1974.

was

nun since Reading through the text one feels that she

has developed a mature understanding of the Tibetan teachings

a Westerner in the

able

without sacrificing her identity as process.

By respecting both cultures she is to speak directly to

the needs of her audience in an idiom which is both sympathetic
and attractive. At one point (p.183) she describes a simplified

form of visualisation exercise for those who are short of time

'or dust lazy'. She also cautions the newcomer against boring
others by talking too much about meditation or making big changes

in lifestyle, behaviour or appearance (p.30).

There are six parts to the book in all. The first two ex-
plain the nature of meditation and give advice on how to conduct

the practice and the types of obstacles which may be encountered.
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The remaining four parts are devoted to different types of medita-

tional exercises. Part 3 consists of meditations on the nature

of the mind itself, focussing on its inherent purity and its

continuity through different lifetimes. Part 4 concerns 'Analyti-

cal Meditations' on subjects such as emptiness, the benfits of

life,

discussion

human death and impermanence etc. There is also a useful

on how to deal with negative mental energy such as

depression. Part 5 is devoted to the technique of visualisation

and Part 6 to devotional practices. Finally, the Appendix con-

tains the phonetics of prayers in Tibetan to accompany the devoti-

onal practices.

Despite its comparative brevity the book deals with all the

major types of meditational practice, and there is an abundance

of material for the newcomer to meditation to ponder over and

hopefully put into practice. It would also be useful for the

more experienced meditator who wishes to branch out and experiment

with new techniques.

A further application would be as an introduction to the

ethos of Buddhism as a path of spiritual development .

'Buddhism is

general

It certainly succeeds 1in showing that practical
and down-to-earth, not a dry phileosophy or an exotic cult' (p.7).
Highly recommended.

Damien Keown

Qmﬂpditatnr's Diary. A Western woman's unique experience in Thai-

land monasteries. Jane Hamilton-Merritt. Unwin Paperbacks,
George Allen & Unwin, London 1986, 157 pp. £3.95.
This book, first published in 1976 by Spuvenir Press, London,
is now reprinted as a paperback. One is tempted to be severe,
and wonder why. It is a slight work, and of very little interest
to anyone seriously concerned with meditation or with Buddhism
generally.

This was already pointed out in no uncertain terms in Mrs
Quittner's typically outspoken review of the original edition
(Buddhist Quarterly, Vol.9, 1, lgfé), which deflated the title's

claim to uniqueness and exposed the author's shaky grasp of such
Middle Way book), and the

(p.48).

basic subjects as the (p.25 of the

Aifference between nivarana (hindrance} and Nirvana
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This latter confusion might charitably be glossed over as a mis-

print but, if this is so, it could easily have been corrected

in the reprinting. Perhaps the author did not read Mrs Quittner's

review. But the publishers certainly did, as evidenced by their
managing to extract from it, by skilful fragmentary quotation,
what reads 1like a wholehearted commendation, now printed on

the paperback's back cover. Their technique is worth examining

as an example of the blurbwriter's art.

After castigating the author's superficiality and inaccura-

cies, Mrs Quittner concluded her review on a milder note:

'She [the author] does, however, excel in her description
of the wat itself and this is a_ fine and sensitive piece
of writing. There are also some exquisite drawings by Sanya

Wongaram, an exceedingly talented Thai artist, well on his

way to world-wide fame' (my emphases).

By selecting only the emphasized words, this becomes, on the

present back cover: 'fine and sensitive piece of writing ...

exquisite drawings' - which suggests that the whole book was

being praised as 'fine and sensitive'. Apart from rather cava-

lierly ignoring Mr Wongaram's authorship of the drawings - in

fact, he is not given credit for them anywhere in this reprint,

which certainly will not help him on his way to world-wide fame,

but might give him grounds for suing the publishers.

But to return to the present review. Recalling the Buddha's

injunction to avoid pharusa vaca -

harsh or unkind speech -,

I have endeavoured to read this re-issue of the book with more

modest expectations.

Taken as what it really is, i.e. a factual journalistic ac-

count of a strictly limited experience, it is a pleasing enough

example of what the French, with their flair for exact termino-

logy, call 'tourisme culturel'.

It is written in clear, unpreten-

tious prose (which does, indeed, grow quite evocative in the

description of the wat), and is thoroughly disarming in its

straightforward reporting of the author's attempts at meditation

practice, her setbacks and small triumphs. On the evidence,

one does not feel she gained any very deep insight into the essen-

ce of meditation. There is a certain, typically Western, stress

on its mentally therapeutic effects rather than on its enlighten-
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ment value, an involvement with the periphery uninformed by an

awareness of the centre.

At the level of anecdote, the closing chapter contains a

lively illustration of the usefulness of anapanasati, mindfulness
of

plane

stuck on a small

It

breathing, in overcoming fear if you are

caught in a storm (pp.l4l-2). also offers

by

up major

large would-be meditators.

the

some, and sensible, advice to

One would, take issue with some of such

"five

however, statements,

[of concentration exercises]
(p.140).

glosses over the difficulties and ignores the paramount importance

as that to ten minutes a day

in the initial stages, that is sufficient' This simply

of earnest perseverance and real effort. Those token 'five to

ten minutes a day' are more likely to be a mere alibi for super-

ficiality than a means of progress.

In case the publishers of any further reprints scan this
review, too, for quotable snippets, may 1 beg them at the same
time to correct the nfvara?a!Nirvana howler on p.48 and, while
they are about it, also the misuse of 'samma vada' for samma
vica on p.l152, and the consistent misspelling of dukkha, which
is spelt 'dukka' throughout.

Amadeo Solé-Leris

The Forest Monks of Sri Lanka: An Anthropological and Historical

Study. Michael Carrithers. Oxford University Press, Delhi 1983.
*xii, 306 pp. Rs 145, £17.00.
Like the nuns, the existence of whom many would like to wish

away (!), the vanavasins or Sinhalese forest-dwelling monks are

barely recognised as a separate group within the indigenous Sangha
and are hardly known members
Indeed,

Order would no doubt

amongst of the Buddhist community

as a whole. a predominant section of the still-influential

prefer to minimise the importance of the

non-village bhikkhus because of the embarrassment caused by their
way of life, which directly contradicts the easy-going routine
of

ordination

adopted by an overwhelming

be

majority samaneras-cum-bhikkhus

who continue to accepted for and training well

below the age of discretion.

Hitherto, only the anthropologist Nur Yalman has written

professionally on the ascetic phenomenon. Otherwise, the only
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relevant English-language articles seen by the reviewer are those
by Ria Kloppenborg 'Ascetic Movements in the History of Theravada
Buddhism'
sation),

{The Young Buddhist 1981,
B.P. Kirthisinghe
(Buddhist Quarterly II, 4,
'Meditation Centres
Fellowship of Buddhists Review, Bangkok, April-June 1983).

Singapore Buddha-Yana Organi-
*Sri Lanka's Salgala Meditative Caves'
London Buddhist Vihara 1979) and L.G.

Hewage and Hermitages in Sri Lanka' (World

The study under review, therefore, represents the first full-
length work on the subject and thereby corrects a serious defici-
ency in our knowledge of Buddhist practice within the traditional
in Sri Lanka,

Yet the ascetic movement whose raison

based

framework.
d'étre is
old. Following the rediscovery,
of life, which gained particular

and Buddha Jayanti Year (1948-56),
living in 150 hermitages (aranya senasanaya) throughout the Island.

on Dhammapada 1, is little more than a century
revival and reform of this way
Independence

impetus between

there are now 600 bhikkhus

At the outset the author (an American lecturer in Anthropolo-
gy at Durham) outlines both negative and positive motives determi-
The latter are summarised in the
and laudable

ning eremetical renunciation.

statement, 'to become a forest monk is a heroic

choice, a destiny that appeals to romance and high hopes rather

than to misery and desperation to escape. Furthermore, it 1is

a motive which is hidden, though hidden rather on the purloined-

letter principle by being implicit and pervasive. Even more

than the canonical literature, Sinhalese literature is completely

suffused with the light of this gentle courage of renunciation,

the highest possible virtue' (p.15). The keynotes to such an
existence are undoubtedly simplicity, certainty, order (= 'stabi-
lity' in the Benedictine sense?) and peace of mind - as opposed

to what William James termed ‘the discordancy and brutality of

secular existence'.

Chapter 2, on 'European Monks', deals mainly with Nyanatiloka

who was, incidentally, given a state funeral in 1957. His unpub-

lished autobiographical sketch is probably unknown outside the

Kandy, and the pioneer extracts in translation

all the

Porest Hermitage,

are, therefore, more welcome, putting his adolescent

aspiration into proper (Two points worth

p.32 -

monastic perspective.

noting: The Critigue of Pure Reason is by Kant, not Des-

e e
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cartes; p.34 note - one is surpriséd at the author's inability
to secure a copy of Subhadra's #uddhist Carechism since a new
edition was produced by the Buddhist Publication Socierty, Kandy
1970 and reprinted in 1982).

The next chapter, 'The Path of Panha', constitutes, as its
title suggests, a disquisition on the practical importance of
the Visuddhimagga, centred on the three principles of yonisa
manasikara ('psychological pragmatism'), visuddhi and viveka

('isolation'). 1t is, of course, well-known that Buddhaghosa's
manual has a reputation exceeded only by the Buddhavacana and
is the textbook par excellence in the Theravada world. What

is not explained is the seeming lack of appeal of the Vimuttimagga

: ‘tainted' with being 'unorthodox' (i.e. stemming from the Abhaya

girivihara as opposed to the 'established' Mahavihara in mediaeval

Ceylon), it is, notwithstanding, less scholastic and more practice-

orientated and would be expected to have a more enthusiastic

reception among the 'unorthodox' vanavasins. In describing the

education of a pupil of Puvakdandave Pafiidananda (the nineteenth

century founder of the oldest continually occupied hermitages

- at Batuvita and Kirinda), Carrithers makes these pertinent

observations: 'First, the education itself is not esoteric, handed

the common and rela-

Pali.

down in secret from teacher to pupil, but is

tively accessible learn

(Indeed,

property of anyone who cares to

many laymen became scholars, being taught in the tradi-

tional way in the monastery and then acting as teachers to monks.)

Second, the education of the pupil is necessarily an affair of

more than one teacher: this is in keeping with the principle

of consensus which requires that a monk be ordained by at least

five others. A consequence of this is that what is learned is

visibly tested for the pupil by the teaching and behaviour of

his different teachers in different circumstances, and it is
this which makes the tradition supple and living. Third, the
tradition thus handed on is explicitly learned, an affair of

many years and a great deal of application. This emphasis on

learning constitutes one of the factors supporting a successful

forest-dwelling movement. And indeed the reputation for strict-

ness of the whole Ramafiila MNikaya, whether composed of village-

or forest-dwellers, was founded

dard' (p.83).

on its highest educational stan-

Book Reviews 93

In Chapter 6 we come across the founder of the modern tapasa-

yo movement at the turn of the century, Subodhananda, who was

residing near Talamgama, seceded from the Siyam Nikaya in order

to concentrate on the achievement of strict purity of conduct,

not, be it noted, as preparatory to meditation (which, strange
as it may seem, is not emphasised), but wholly as an end in itself.
This was a result of a preoccupation with ritual purity (- derived
India?). By Buddha

the

from ancestral practices in pre-Buddhist

Jayanti Year several founder's method

had been established

temples adhering to

in the Kurunegala area. Despite vociferous
propagandising by a hard core of half a dozen bhikkhus, however,

the movement remained insignificant and uninfluential.

A more spectacular, yet even more ephemeral, manifestation
was the following of Tapasa Himi (Chapter 7) from Vabada. This
movement flourished 1952-4 and, by flaunting the sekhiya rules

of deportment, was deemed anti-social by a majority

the

of the laity.
Whatever motivation

the

was involved and whoever sponsors (-

malicious detected Christian missionary machinations), the

movement may be regarded as representing the lunatic fringe of

Buddhist asceticism.

In Chapter 8 the author reverts to a description of more

'orthodox' ascetic protagonists, those 'who took their inspiration

from the Jatakas perhaps, but their organization from the Vinaya

(p.139). At the 1971
600 such bhikkhus were recorded compared to 20,000 grama

and their practice from the Visuddhimagga'
Census,

vasins ('village monks'). The former category took a stand on

the all-important uposatha ceremony which was intended to ensure

the personal purity of each member of the Sangha, thus 'the funda-

mentalist Sangha is founded on individual self-cultivation even
in its organizational structure' (p.l43). Attention is next
focused on Asmay@alé Ratanapala who was ordained and trained
in Kandy, then at the Vidyodaya Pirivena, before residing at
the Sugatabimbaramaya in his home village in 1930. He is the
only Sinhalese bhikkhu to have left an autobiography, Magé Jivita
Caritaya, for the guidance of his pupils. In 1938 he took the
decisive step of embracing the vanavasin way of life under Kehel-
pannala Sumana and, after staying at wvarious places, finally
gettled in caves near Asmandala where a well-established centre
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now exists.

The history of the indigenous Sangha is then cursorily exami

ned (Chapter 9), especially in the context of how monarchical
intervention affected subsequent developments and attitudes.
During the 1930s, Kuhulnape Devarakkhita (a viharadhipati{ near
Gampaha) took as his model the reformist Sangharaja Mahakassapa
of Dimbulagala who served under Parakkamabahu the Great in the
twelfth century. Although not an ascetic in the usual mould,
Davarakkhita was instrumental in founding the Salgala hermitage

(supported in this venture by the future first premier of indepen-

dent Ceylon, D.S. Senanayake). The next personality to consider

is a pupil of Devarakkhita, Vaturuvilé Nanananda. He had fallen

out with Ratanapala over the issue of village

of

Sangha practices

and, being less inflexible, was more aware the historical

mission of the Sangha as a cultural entity. He met fellow aspir-

ants to the forest life, although such tended to be incapable
of intellectual work or were not in line to inherit a wvillage
temple (- a pernicious custom 1in any rural society where the

He took up residence at a new arama
The

extended family holds sway).

near Kalugala butr also settled in the hills of Madunagala.

process culminated in the establishment of 'The Vaturuvila Hermi-

tage Centre and Sri Nanananda Forest-dwelling Seminary' with
accomodation for sixty samaneras and, in 1968, his recognition
as nayaka of the 'vanavasi nikaya'. He was thus enabled to per-
form ordinations without recourse to the Kandyan Siyam Nikaya

establishment, although both fraternities are the exclusive pre-

serve of the Goyigama caste.

The final section of this book investigates in depth the
most serious and successful ascetic grouping - the Sri Kalyani
Yogiérama Samsthdva - and its founder, Kadavadduva Jinavamsa.
An infant prodigy, he was ordained in the Ramafina Nikaya and

soon displayed authority, initiative and intelligence. He preach-

ed and wrote on the need for Sangha reform and met up with Matara

Nanarama who had cultivated his own practice in isolation (and
was later to write on the 'Tradition of Insight' vidar$ana
Parapura, 1961. This is the same bhikkhu whose account of The

Seven Stages of Purification and the Insight Knowledges is review-
ed above. The latter was invited to become the main meditation

teacher at the Samsthiva which was initially based near Tissamaha-
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rama

had

{1950-1).

accepted

Within ten years the optimum number of 100 bnilabus

been for training in meditation and stantardised

devotional practices at Lhe forty centres under Jinavamsa's nomi

nal control and in concert with & new co-worker, A. Ratanapala.

The former has the ‘'gift... to make the forest life seem a series

not of prohibitions but for liberation... '{(p.220).

I
Ls all bur

of opportunities
where ultimate

Sri Lanka)

is significant, in a defeatislL era

(in

board at .Jinavamsa's training centre bears the almest provocative

release

dismissed as impossible that the sign-

legend 'Buddhism still leads to Nirvana' (p.222).

The main problem, an insuperable barrier some might argue,

lay in reviving the meditation tradition which had been broken

by centuries of (South Indian) Chola invasion and Furopean coloni-

sation and Christian missionary activity. 'The word for medita

tion in Pali and Sinhalese is bhavana, whose meaning might best
be glossed as 'cultivation' or 'self-training'. As such it does
not mean - I cannot emphasize this too strongly - merely sitting
in solitude and engaging in some special form of internal contem-
plation, although that is the image which the word, like English
'meditation', calls up in the mind of the average Sinhalese.
(It is suggested by the sitting Buddha image found in almost
every temple.) nhavani is the perpetual concern of the monk,
and ideally it covers his attitude - investigating, reflecting,
learning towards his every deed. In this light Jinavamsa always
hoped some day Lo write a book about the Vinaya rules which he
would call wita #idima ('Training the Mind'): it would show that
each rule, in so far as it governs some aspect of the monk's
behaviour, and in so far as every aspect of the monk's behaviour
ts governed by some rule, has a purpose in mental cultivation.
nhavana is, in other words, more active than our idea of medita-
tion, and indeed in Sinhalese one 'nourishes', 'develops’', or
"increases' it, vadanava. It is in this sense that the samsthava
monks speak of their ‘work', vida, and it does not escape thenm
that this is etymologically related to the word for 'develop'.
In this respect, therefore, the entirety of the Buddha's teaching

te conceived as directions for meditation’' (p.224). & very clear

exposition on the purpese of meditation is subsequently provided
by the aurnar: 'Once he i¢ settied in the realiration that exper!
ence oo inherentiy impermanent nnrat isfacter:
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and devoid of any compellingly real essence, he is able to renoun-

ce them. He is able, in other words, to give up desire, to dis-
criminate between the dangerous habits and attitudes which lead
to grasping, and the newly - achieved habit of relinquishment .
And with relinquishment comes release, Nirviqa' (pp.227-8).

Again, '... the propositions of doctrine are transmuted into
immediate perception, here and now (di%ph' eva dhamme), and with
his disciplined and wieldy mind he is able to effect a change
in his most intimate mental habits (having already disciplined

himself physically by the Vinaya)' (p.220).

ﬁiqéréma investigated those meditation traditions - mainly
of eighteenth century Thai origin - that had been current in
Sri Lanka but had fallen into abeyance. Their resuscitation
from fragmentary texts was deemed impractical and the turning

point came as recently as 1958 when he practised under the visit-

ing Burmese master, U Javana, whose method stood in complete

contrast to the accepted standard discursive/analytical technique
based

Burmese Method' gained ground on the Island and is best represent-

on the Visuddhimagga. Thereafter, the so-called 'New

ed by the Kanduboda Meditation Centre. The autonomy of the indivi-
dual bhikkhu is enhanced by Vinaya prescriptions which stem from

the Mahaparinibbana Sutta. Indeed, the twin guiding principles

of self-reliance and dependence on the Teaching were recommended

in place of a (fallible) human guru in authority, although this

republican, almost anarchic, structure has distinct drawbacks

in view of invariable human weakness, not to mention the proli-

feration of lone bhikkhu mavericks. Moreover, historically,
this situation has only obtained in Ceylon, Burma and Vietnanm
where Western-inspired social and political disruptions were
in evidence.

The final chapter documents the embodiment of the modern
hermitage movement: Tambugala Anandasiri. He joined the RImafna

of Dévarakkhita, but after a chequered

1971. He

Nikaya and became a pupil

career joined forces with Jinavamsa in advocated a

radical interpretation of the spiritual Path: rather than being

the r6le of arahant remarkable

in itself!), he

content with passive (surely a

enough achievement aimed to imitate the road

to Buddhahood no less. Emphasising the earliest source material
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in the P3ali Canon, his keywords were ‘investigate', ‘'discuss'
and 'question'. As he put it, 'On¢ must live a wise (rajr at)
life, intelligently and mindfully (sihinuvanin), acccreing to

the old daily schedule (dina carikava). One must live that way,

the life

intelligently, following step by step in such a way
that one develops awareness (vipassana)' (p.276). Anandasiri
ig now settled at 'the most isolated and splendidly wild' hermi-

tage in Sri Lanka - Kudumbigala - which is in the midst of a
wildlife sanctuary. It is characterised by a rule of silence
and the absence of devotional sessions, whilst casual visits

are actively discouraged.

By giving exclusive attention to Sri Lanka, this study com-

plements S.J. Tambiah's survey of The Buddhist saint of the forest

... (in Thailand - Cambridge University Press 1984). Moreover,
at appropriate intervals the author lucidly explains salient
features of Buddhist doctrine which thereby keep in perspective

the ideas and practices of those described.

Written in a highly readable style, this timely survey of

a hitherto unknown meditation tradition will hold an immediate

appeal to the historian of religion and anthropologist, quite

apart from any practising follower of the Path.
should
abouts of

A second edition

include an appendix giving the exact geographical where-

the hermitages mentioned in the text (a

of

training centres geared to the needs of Western aspirants.

sketch map

would also prove useful) together with a list recommended
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