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Abstract

In the philosophy of the early Buddhism recorded in the five Nikayas or collections of the
Sutta Pitaka of the Pali canon, the human being is considered to consist of five aggregates or
personality factors (khandas): physical form (ripa), sensation (vedand), cognition (sarinia),
mental formations (sankhara) and consciousness (viririana). These are a source of dukkha or
suffering as long as they are seen as one’s self because of their changing nature. Existing
alongside this formal analysis is, however, another description of the human psyche of a
more informal or colloquial nature. It is described as consisting of citta (mind) and panrida
(intellect). This thesis argues that while citta is the affective or emotional faculty or part of
the human psyche, parsinia is the cognitive or intellectual aspect.

In a core description of his Enlightenment, the Buddha describes his liberating
experience as cefovimutti (mind liberation). This thesis analyzes in part 1 how the mind is
understood in early Buddhism and what relationship this mind has to the essential concept of
dukkha. Part 2 about the Path (magga) consists of a detailed study of the process of
cultivation of the human psyche, where it is turned towards amata (the immortal), the earliest
description of nibbana. The mind is cultivated through meditation (samadhi), described as a
series of gradually subtler stages of mental concentration until it is pacified (samatha) and is
rid of desire for enjoyment (kama) and continued existence (bhava). The intellect is
cultivated through mindfulness (sati) until it is liberated from ignorance (avijja) and opinions
(ditthi) and through its newfound insight (vipassand) sees reality as it is (yathabhuta-
dassana) and clearly comprehends the four Noble Truths. When the mind and intellect are
thus completely cultivated or purified, nibbana occurs. This twofold liberation
(ubhatobhagavimutti) is a complete transformation of the human being into the early
Buddhist ideal of the Arhat, whose nibbana-ised mind is described in part 3.

This thesis shows the interplay between the formal and the informal models or voices
of early Buddhism, leading in particular to a reappraisal of the meaning and role of pariria
(Sanskrit prajiia) in the realisation of nibbana. Paniid is conventionally understood as
‘wisdom’ or ‘liberating insight’, but this thesis argues that it must primarily be understood as
a purely intellectual faculty. The enigma of pafifia in the philosophy of early Buddhism is
that it can be both a cause of bondage or samsara when it is affected by ignorance (sasava),
and a cause of liberation or nibbana when it is uninfluenced by ignorance (anasava). It has,
furthermore, the complex dual role of being both that which /iberates, and that which is being

liberated.
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Introduction

This thesis is a study of the Buddha’s enlightenment as it is described in the Sutta Pitaka. My
desire was to go into as much detail as possible: what exactly was taking place in his mind
during the enlightenment, and in what way was he different afterwards?

This endeavour started off as a monographic study of ’'mind liberation’, in which the
concept of parniria plays the central part. But my endeavour was frustrated by the fact that the
way the concept was used in certain textual contexts did not make sense semantically on the
basis of the current or consensual understanding of pariia as only ’wisdom’ or ’liberating
insight’. To explain the discrepancies, I hypothesized that citta and parniiia were somehow
similar entities, that they were ontologically on equal footing, and could be treated as a pair
of psychological ’entities’, or the pair which together make up the human psyche. This
hypothesis seemed to be born out by certain texts that seemed to treat them as a pair, yet
opposed by the fact that pariria is usually taken to mean a particular kind of cognition — the
highest kind of liberating insight — and therefore could not be paired or compared with a
general term like citfta. To resolve this tension I formed an ad hoc hypothesis about panrida
having (at least) two meanings, as ’intellect’ and ’(supreme) insight’. My arguments and
findings in relation to this hypothesis constitute a major part of this thesis.

I have often reflected upon Gadamer’s thoughts about how the original intentions of the
author(s) of a text is not accessible to us because of the intervention of history. Reading a
sutta does not entail actually understanding the original meaning, but that my understanding
metaphorically expressed as a horizon, shaped by a long history of interpretation and
reinterpration, is fusing with the horizon of understanding the text represents. The outcome is
- in the expression of Gadamer - ’a fusion of horizons’, which says as much about how I
understand my own existence as what the subject of the study is. That is what the ’ontological

turn’ in hermeneutics is about:

In Spinoza, Ast, and Schleiermacher, the hermeneutic circle was conceived in terms of
the mutual relationship between the text as a whole and its individual parts, or in terms
of the relation between text and tradition. With Heidegger, however, the hermeneutic
circle refers to something completely different: the interplay between our self-

understanding and our understanding the world. The hermeneutic circle is no longer



perceived as a helpful philological tool, but entails an existential task with which each

of us is confronted.?

In the case of a text like the Tipitaka, the issue of the “true meaning of the text” is
complicated further by the fact that the texts of the Tipitaka “lived” for approximately the
first five hundred years in the form of oral transmission. We may assume that "horizons were
fusing’ considerably even before the texts found their supposedly final, written form: I have
observed in the course of my studies that not even single texts or sutfas necessarily are
’coherent’ or ’consistent’, but seem to be collations containing heterogenous elements. There
seems to be many different voices in this massive body of text — a text containing some
10.000 suttas or teachings of varying lengths, a lot of which is repetitive. Expressions,
phrases and whole segments or pericopes are being reworked and recycled en masse; it seems
at times that the Sutta Pitaka is a morphing textual samsara characterized by punabbhava or
‘repeated existence’. At the same time, some suttas seem to have a single author or redactor,
as one can detect a more or less discernible intention which involves every part of the text in
a certain common purpose. Scholars who use parts of these more homogenuous texts as
arguments for a certain wider theoretical position, concerning the text as a whole risk missing
this larger heterogenous context, unable to separate different horizons of understanding and
individual threads of thought hidden in the textual material; deaf to the dialogue — and
sometimes separate monologues — that is to be found in the text.

I seem to detect two major and significantly different voices in the suttas which I may
call the formal voice of philosophical analysis, and the informal voice of colloquial language.
The ’formal voice’, for instance refers to the human psyche as viniziana or ’consciousness’,
which is a part of the systematic models of early Buddhism, while the latter refers to it as
citta or "mind’ (or as citta and panna), which is ubiquitos in the canonical texts while
referring to the human psyche or self, yet not part of any formal model. To understand how
these different voices are interwoven and play together is both challenging and rewarding.
Here the philosophical discipline of discourse analysis can be helpful.

I have used the online, searchable databases at https://suttacentral.net and
www.tipitaka.org which both contain the entire Pali canon. The different numbering systems

can be confusing. I have chosen to follow the numbering system of the Pali Text Society

2 Ramberg, Bjorn; Gjesdal, Kristin (2014): ‘Hermeneutics’, The Stanford Encyclopedia of Philosophy, Edward
N. Zalta (ed.), available at URL = <http://plato.stanford.edu/archives/win2014/entries/hermeneutics, accessed
10/11/2016.



(PTS) as most scholars do. Sutta Central (https://suttacentral.net) also follows the PTS sutta
numbering with a few exceptions.” The advantage of databases such as Sutta Central is that
they are searchable and also have parallel translations into many languages. I have limited my
study to the five Nikayas or collections of the Sutta Pitaka (Basket of Sermons), which are
considered by the tradition to contain the Buddha’s words (buddha-vacana). 1 have avoided
the commentarial tradition of the Abhidhamma. Some scholars omit the Khuddaka Nikaya
because it obviously contains late and/or spurious, paracanonical or commentarial materials,
but I have raised no text critical issues in this study, and have studied the texts prima facie.
What was initially meant to be a study of the meaning of mind (citta) and the mind’s
liberation (cetovimutti) as an essential description of Gotama’s enlightenment gradually
evolved into a study of the nature of pari7id and its role in this enlightenment. It seems that
this study may have answered some questions about citta and how it reaches nibbana through
meditation, but it has also raised a new set of questions about parifia. Parifia is a part of the
mind, or the mind and parifia are both parts of consciousness. Is panrid a faculty or a
function? Is it a passive observer of or an active agent in the liberation process? How can it
be both something that liberates (from the dsavas or defilements) and something that is
liberated from them? If pasinia causes or leads to nibbana, what happens after it has fulfilled
its purpose? According to early Buddhism, only nibbana is eternal and unchanging;
everything else is changing and will eventually perish. Unless panria is in fact the
‘awareness’ or ‘self-reflectiveness’ of nibbana or nibbana understood as ‘wisdom’ or
‘insight’ (the way nibbana is understood as a ‘state’ (pada), ‘dimension’ (@yatana) or
‘element’ (dhatu) in the Nikayas), it will also eventually perish. I hope this thesis will be a
useful contribution to the understanding of the complex nature and role of pasrid in early

Buddhism.

3 https://suttacentral.net/sutta_numbering



Part 1: Citta

1.1 Introduction

This thesis is a study of the concept of cetfovimutti (mind liberation), which seems to be the
essence of Gotama’s enlightenment. Liberation of the mind is the description of his bodhi or
enlightenment in the Dhammacakkappavattana Sutta (Sermon Setting in Motion the Wheel of
Teaching).

In early Buddhism, the ordinary man is called puthujjana, a term referring to anyone
who is still caught in samsdra by the ten samyojanas (bondages),* and who has not entered
ariya magga (the noble path) and reached any of the four stages of spiritual development.’
An elaborate description of the puthujjana is found in the Samanupassana Sutta (S.iii.46),°
where he or she is described as someone who thinks ‘I am’ (Harvey 1995 40). The ‘instructed

3

noble disciple’, on the other hand, has ‘...given up ignorance, and gained knowledge. For
him, who has abandoned ignorance and gained knowledge, “I am” does not occur’
(...sutavato ariyasavakassa avijja pahiyati, vijja uppajjati. Tassa avijjaviraga vijjuppada
‘asmi’tipissa na hoti).

Gotama observed his own personal life - and the lives of others - and came to the
conclusion that the human experience is unsatisfactory or painful, because it is marred by

Jaramarana (old age and death). It is dukkha or suffering.” This subjective experience was

* These are: 1. Belief in a self (sakkaya-ditthi). 2. Doubt or uncertainty (vicikicchda). 3. Attachment to rites and
rituals (silabbata-paramasa). 4. Sensual desire (kamacchando). 5. 111 will (vyapado or byapado). 6. Lust for
material existence (ripardgo). 7. Lust for immaterial existence, lust for rebirth in a formless realm (aripardago).
8. Conceit (mano). 9. Restlessness (uddhacca). 10. Ignorance (avijja).

® These four classes of aspirants are: stream-enterer (srotapanna), once-returner (sakaddagami), non-returner
(anagami) and the arhat. There are longer lists of aspirants in the Nikayas as well.

®Ji ayaniceva samanupassand ‘asmi’'ti cassa avigatam hoti. ‘Asmi’ti kho pana, bhikkhave, avigate paricannam
indriyanam avakkanti hoti—cakkhundriyassa sotindriyassa ghanindriyassa jivhindriyassa kayindriyassa. Atthi,
bhikkhave, mano, atthi dhamma, atthi avijjadhatu. Avijjasamphassajena, bhikkhave, vedayitena phutthassa
assutavato puthujjanassa ‘asmi tipissa hoti; ‘ayamahamasmi tipissa hoti; ‘bhavissan’tipissa hoti; ‘na
bhavissan 'tipissa hoti; ‘ript bhavissan tipissa hoti; ‘arupi bhavissan 'tipissa hoti; ‘saiiii bhavissan tipissa hoti;
‘asanni bhavissan 'tipissa hoti; ‘nevasanni-nasanni bhavissan 'tipissa hoti.

Titthanti kho pana bhikkhave, tattheva pancindriyani, athettha sutavato ariyasavakassa avijja pahiyati, vijja
uppajjati, tassa avijjaviraga vijjuppada asmiti'pissa na hoti. Ayamahamasmiti'pissa na hoti, bhavissanti'pissa
na hoti, na bhavissanti'pissa na hoti, sanini bhavissanti'pissa na hoti, asaini bhavissanti'pissa na hoti,
nevasanninasanii bhavissanti' pissa na hotiti.’

" A classic elaboration of the conditions of dukkha is found in the Dhammacakkappavattana Sutta: “Now this,
monks, is the noble truth of dukkha: birth (jati) is dukkha, aging is dukkha, death is dukkha; sorrow,
lamentation, pain, grief, and despair are dukkha; association with the unbeloved is dukkha; separation from the
loved is dukkha; not getting what is wanted is dukkha. In short, the five clinging-aggregates are dukkha.’

(Pali text: ‘Idam kho pana, bhikkhave, dukkham ariya-saccam: jati-pi dukkha, jara-pi dukkha(byadhi-pi dukkho)
maranam-pi dukkham, a-p-piyehi sampayogo dukkho, piyehivippayogo dukkho, yampiccham na labhati tam-pi
dukkham; samkhittenapanic-upadana-k-khandha dukkha.”)



subsequently, shortly after his enlightenment,® formulated as the first of his four ‘noble
truths®, that to be a human is to suffer. The nature of this suffering is more complex or subtle
than just ‘to suffer’ or ‘be in pain‘, physically or mentally. It is a deep sense of
disappointment with life, a feeling of the inevitability of change, the futility of all
endeavours, the impermanence of all creation, the fleetingness of all forms.” All things in this
world have three common traits according to early Buddhism - the so-called ‘three signs*
(tilakkhana) - impermanence (anicca), non-self (anatta) and unsatisfactoriness (dukkha). In
the early Buddhist analysis of the human personality as consisting of five khandhas
(personality factors), it is pointed out that ‘in short the five khandhas are dukkha’
(...samkhittena paiicupadanakkhandha dukkha) (S.v.421).

The citta (mind) is the seat or locus of dukkha; it is because of the very nature of the
citta that human life suffers. The citfa is the creator of dukkha because it is filled with the
asavas (influences), which are the main culprits for the unsatisfactoriness of human
existence, according to early Buddhism. The substance the mind is made of is such that it can
be affected by or infused with the @savas, and all its functions will then be tainted. The mind
will be a vessel or instrument for the dsavas, making life inclined towards the desire for
gratification of the senses (kama), the desire for rebirth (bhava), ignorance of what is real and
what is unreal (avijjd@) and mistaken ideas (difthi).'® If the mind is left to continue to operate
in its natural state as under the influence of the asavas, it will perpetuate samsara,
strengthening the state of bondage. This process must be stopped for the goal of nibbana to
be realised.

In order to understand what cetovimutti (liberation of the mind or liberation from the
mind) entails, it is important to clarify to the greatest possible extent what the mind is,
according to early Buddhism. Importantly, the mind is the very object of nibbana; nibbana
happens to the mind (Johansson 1979 163 and 1969 107). Thus, the mind is the very reason
there is a need for nibbana in the first place. The process by which the mind itself attains

nibbana is described thus in the Anicca Sutta (The Sermon on Impermanence) at S.iii.45:"

8 ‘Enlightenment’ and ‘enlightened’ are not exact translations of bodhi/bodha and buddha, as they are derived
from the root budh ‘to be awake’. Hence ‘awakening’ and ‘awakened’ are truer to the original meaning,
emphasising the gnostic nature of the event: that he ‘became aware’ or ‘came to know’ (see: Collins, Steven
(2010): Nirvana: Concept, Imagery, Narrative. Cambridge: Cambridge University Press. p. 79-81).

® For a discussion of the complex meaning of dukkha, see Collins (2010) pp. 33-34.

1% All views or opinions are wrong, according to early Buddhism.

1 ‘Ripadhatuya ce, bhikkhave, bhikkhuno cittam virattam vimuttam hoti anupaddaya asavehi, vedanadhatuya ...
pe ... sannadhatuya ... sankharadhatuya ... vinnanadhdatuyd ce, bhikkhave, bhikkhuno cittam virattam vimuttam
hoti anupadaya asavehi. Vimuttatta thitam. Thitatta santusitam. Santusitattd na paritassati. Aparitassam



If, bhikkhus, a bhikkhu’s mind has become dispassionate towards the form element, it
is liberated from the taints by non-clinging. If his mind has become dispassionate
towards the feeling element...towards the perception element...towards the volitional
formations element...towards the consciousness element, it is liberated from the taints
by non-clinging. By being liberated, it is steady; by being steady, it is content; by being
content, he is not agitated. Being unagitated, he'? personally attains Nibbana. He
understands: “Destroyed is birth, the holy life has been lived, what had to be done has

been done, there is no more for this state of being."*”

This is a brief version of the process of transformation of the ciffa (minus the crucial element

of meditation, it must be added), which we will investigate in part 2.

1.2 The citta in the Nikayas

Providing an extensive account of the various descriptions of the mind in the Nikayas is
outside the scope of this thesis. There is, however, a large corpus of studies available, e.g.
The Dynamic Psychology of Early Buddhism by Rune E. A. Johansson (1979), which reaches
the conclusion that ‘...we can say that citta corresponds fairly closely to “mind”’ (Johansson
1979 161). He remarks that ‘citta is a somewhat wider concept [than “mind”], including as it
does not only the momentarily conscious processes, but also the continuous, unconscious
background...’ (Johansson 1979 161). Citta is also a wider concept than mind because ‘It is
sometimes used in a way which suggests a personal identity from existence to existence’

(Johansson 1979 157 and Johansson 1965 175).

1.3 The citta as troublemaker

There seems to be ample evidence in the Pali texts to support the supposition that the citta is

a troublemaker or cause of dukkha.

paccattaiiiieva parinibbayati. ‘Khind jati, vusitam brahmacariyam, katam karaniyam, naparam itthattaya 'ti
pajanati’ti.’

20r rather, ‘it’ (referring to the citta).

'3 Translated by Bodhi, Bhikkhu (2010): The Connected Discourses of the Buddha. Boston: Wisdom
Publications, available at https://suttacentral.net/en/sn22.45, accessed 10/11/2016.



The citta of the puthujjana is replete with vices. In its natural or uncultivated state, it
houses all kinds of lowly or negative qualities. Both the good and bad moralities (si/a)
originate in the mind, as is stated in M.11.27 (quoted in: Hamilton 1996 112). The existence of
the mind is enigmatic: it cannot be pinpointed or seen, yet man is stuck with it. It is the very
nature of upadana (clinging) which catches or traps man in the illusory personality in the first
place. A clinging mind works as a kind of adhesive power that attaches man to the five
personality factors (paricakkhanda). When the clinging stops, it is explained at A.iii.351, the
mind is freed: ‘Not clinging in any way, the mind is rightly liberated’ (Sabbaso anupadaya,
samma cittam vimuccati). In the Sakkapafiha Sutta (S.iv.102), the connection between

. . . . . 14
clinging and consciousness is described thus:

There are...forms cognizable by the eye that are desirable, lovely, agreeable, pleasing,
sensually enticing, tantalizing. If a bhikkhu seeks delight in them, welcomes them, and
remains holding to them, his consciousness becomes dependent upon them and clings
to them. A bhikkhu with clinging does not attain Nibbana...a bhikkhu without clinging

attains Nibbana.'®

The connection between the mind (=consciousness) and clinging is apparently desire (kama),
which in turn leads to dukkha. In the Buddhist rationale of the theory of dependent
origination (paticcasamuppdda), the process that caused the problem must be reversed in
order for the problem to disappear, expressed thus regarding grasping and consciousness at
M.1i1.261: ‘Therefore you should train yourself thus: I will not cling to this world, and so no
consciousness dependent on this world shall arise in me* (Tasmatiha te...evam sikkhitabbam:
‘na idhalokam upddiyissami, na ca me idhalokanissitam viniianam bhavissati’'ti). The
sentence is repeated with ‘this world’ replaced with ‘next world’ (paraloka).

The elusive nature of the mind can be illustrated by the fact that it does not occur in

any of the philosophical models we will explore in the following paragraphs, yet is

Y <Santi kho... cakkhuvininieyya ripa, ittha kantd manapa piyarupad kamupasamhita rajaniya. Tafice bhikkhu
abhinandati abhivadati ajjhosaya titthati. Tassa tam abhinandato abhivadato ajjhosaya titthatotannissitam
vinianam hoti tadupadanam. Saupadano...bhikkhu no parinibbayati...anupadano...bhikkhu parinibbayati.’

18 Bodhi, Bhikkhu (2000): The Connected Discourses of the Buddha. Boston: Wisdom Publications, available
at. https:// suttacentral.net/en/sn35.118, accessed 02.11.16.



ubiquitous in descriptions of the human experience, such as this from the Majjhima Nikaya

(M.i.511):'°

Indeed, I have long been tricked, cheated, and defrauded by this mind. For when
clinging, I have been clinging just to material form, I have been clinging just to feeling,
I have been clinging just to perception, I have been clinging just to formations, I have
been clinging just to consciousness. With my clinging as condition, being comes to be;
with being as condition, birth; with birth as condition, ageing and death, sorrow,
lamentation, pain, grief, and despair come to be. Such is the origin of this whole mass

of suffering.'”

Johansson remarks that the citfa is ‘made responsible for all the false values and activities
that keep the paticcasamuppdda-development going’ (Johansson 1979 159). The citta is even
given credit for running or leading the whole world (S.i.39):'® “The world is led around by
mind; by mind it’s dragged here and there. Mind is the one thing that has all under its

control.’"’

1.4 Citta within the wider context of early Buddhist philosophy

Early Buddhism consists of several parallel philosophical models explaining the world and
life of man. These models exist side by side, and sometimes overlap. Firstly, there are the
four Noble Truths, where the mind plays no obvious role, but - as we shall see - this thesis
postulates that the first truth that life is dukkha is about the mind, because the mind is the

medium and location of dukkha, the instrument holding man in a state of dukkha.

16 ‘Digharattam vata bho aham imind cittena nikato varicito paluddho. Ahaiihi riipamyeva upadiyamano
upadiyim, vedanamyeva upadiyamano upadiyim, saiiiamyeva upadiyamano upadiyim, sankhareyeva
upadiyamano upadiyim, viniianamyeva updadiyamano upadiyim. Tassa me upadanapaccaya bhavo,
bhavapaccaya jati, jatipaccaya jaramaranam sokaparidevadukkhadomanassupaydasa sambhavanti; evametassa
kevalassa dukkhakkhandhassa samudayo hoti”’ti.”

" Translation by Bodhi, Bhikkhu (2009): The Middle Length Discourses of the Buddha. Boston: Wisdom
Publications, available at . https://suttacentral.net/en/mn75, accessed 02.11.16.

'8 <Cittena niyati loko, cittena parikassati; Cittassa ekadhammassa, sabbeva vasamanvagii’’ti.”

' Translated by Bodhi, Bhikkhu (2000): The Connected Discourses of the Buddha. Boston: Wisdom
Publications, available at . https://suttacentral.net/en/sn1.62, accessed 02.11.16.

Cited in: Johansson 1979 159.



Secondly, there is the application of the early Buddhist doctrine of paticcasamuppada
(dependent origination) in the form of the twelve nidanas™ or links where each link is the
cause of the next link, creating a causal nexus or circle of dependent origination which
becomes the samsara or cycle of birth and death. It is interesting to take note of the fact that
the only time in the Nikayas (S.v.184) that the citta is said to arise from a cause, it is said to
do so from namariipa, the nidana which has arisen from visifiana (consciousness) (Johansson
1979 158). Unfortunately, however, this explanation is no explanation at all, and only serves
to reiterate the fact that citta as a word exists outside the formal philosophical system of early
Buddhism comprised of technical terms: nama means the mind or psyche in its widest sense
as everything mental, and is said - in the Visuddhimagga - to include all four ‘mental’ or
formless (aripa) khandhas: vedana, sanna, sankhdara and vininana (Hamilton 1996 124).

Thirdly, the pancakkhandas (five personality factors) or more correctly upadana
khandas (personality factors of grasping)®'which constitute the early Buddhist model
explaining the constituent parts of the human personality. These are: rijpa (physical
phenomenon, body), vedana (feeling), sannia (perception), sankhara (mental constructions,
volitions) and viniriana (consciousness). The citta is, as we have seen, related to all these
khandas except the body or physical form, and it seems reasonable to understand the word
citta as a practical or colloquial way of referring to mental functioning or activity in general,
especially the affective side, as will become clear in the course of this thesis. It serves as a
quick reference to mental states or activities (emotions and cognitions), and this may be the
explanation why it is not itself a part of any of the philosophical models of early Buddhism; it
may be a case of colloquial versus literary language. Or it could be semantically too diffuse
for a terminus technicus.

Fourthly, the noble eightfold path (ariyo atthangiko maggo), which is all about
cultivating the citta, even though the citta is not mentioned by its proper name. This thesis
will, however, not investigate the noble eightfold path in relation to citta in detail, but focus

on meditation and mindfulness (see part 2).

1.5 Viifiana or consciousness

20 There are several series of nidanas in the Nikayas, from six to ten. The number twelve is from the
Visuddhimagga.

21 According to Johansson, updadana refers to the collecting function of kamma effects, which keep man trapped
in the cycle of birth and death (Johansson 1979 61). It is what makes man cling to relative existence.



Since we find consciousness or vifiriana as a central concept in early Buddhism, in the
following we will take a closer look at its relation to citfa.

Vifinana 1s the fourth and last of the aripakkhandas or formless personality factors,
and the third nidana or link in the causal chain. It also figures in vififianaricayatana (plane of
infinite consciousness) among the meditational states as the second of the aripajjhanas
(formless stages). It is thus a highly technical term in early Buddhism, but also, as Sue
Hamilton remarks in her extensive study of the khandas (Hamilton 1996 82) ‘...virifiana is
often used in the Pali texts as a generic term to denote “mind” in general.” She also observes
that “...the most common terms used, often seemingly interchangeably with vifiriana, are citta
and manas’ (Hamilton 1996 82). Simply stated, viniriana leads a double life in the Pali texts
as a common word for ‘mind’, and as a technical term for ‘consciousness’ in the
philosophical models of early Buddhism. To define virifiana more closely, it seems to be an
‘awareness of’, and does not have a discriminatory capacity (Hamilton 1996 92) as associated
with an intellect. Hamilton sums up thus: ‘Viriiana does not specifically do the
discriminating, but, rather, is the awareness by which we experience every stage of the
cognitive process, including the process of discriminating’ (Hamilton 1996 92).

Even though viiiana and citta (as well as manas), as we have seen, are used
interchangeably in the Pali texts, there may still be a difference between them: ‘Viariana
functions as the provider of awareness and continuity by which one knows one’s moral
condition (in its broadest sense), and citta is an abstract representation of that moral
condition’ (Hamilton 1996 112). This may indicate that citta refers to the content of
consciousness, and not consciousness itself, which is the function of vifiriana. This makes
sense, but one should always be wary of making such generalisations. Johansson supports
this view by stating that: ‘Usually the contents and processes of consciousness are given
other names: sannia (ideations), vedana (sensations and feelings), dhamma (mental processes)
etc.” (Hamilton 1996 59).

Viniiana plays a central part in the Buddhist theory of rebirth, because it is the
viniiiana which reincarnates (Johansson 1979 57). It descends into the mother’s womb and is
the cause of the growth of the mind and body (ramariipa) which become the human being

(D.ii.63, quoted in: Johansson 1979 57).** It is also enumerated as an element or dhatu: earth,

2. Vinnanapaccaya namarapan 'ti iti kho panetam vuttam, tadananda, iminapetam pariyayena veditabbam,
namaripam matukucchismim samuccissatha’ti? ‘No hetam, bhante’. ‘Vinfianarica hi, ananda, matukucchismim
okkamitva vokkamissatha, api nu kho namaripam itthattaya abhi-nib-bat-tis-sathd’'ti? ‘No hetam, bhante’.
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water, light, air, space and viniriana (Johansson 1979 58). Vinifiana is also the component that
remembers former lives (Johansson 1979 61).

Johansson observes that vifiiana as a nidana in the paticcasamuppada series is ‘more
of concrete, conscious processes which are the inhabitants of this inner room’, while as a
khanda it is ‘more of an inner functional unit, inner space, store-room’ (Johansson 1979 64).

Since vininana plays the central role in bhava or relative existence, which is the state
of dukkha of the puthujjana, the whole Buddhist endeavour is to stop the vinriana from
perpetuating samsaric life. The vinifiana is the medium of rebirth, as Johansson remarks
(Johansson 1969 108). To accomplish this ‘stopping’ of the vififiana, the citta must undergo
purification (suddhi, visuddhi) of all defilements, as we shall see in part 2 about the magga.
This purification is primarily referred to as development or cultivation (bhavana), by entering
the state of meditation generally referred to as samadhi (Johansson 1979 63).

This purification takes the form of calming the ciffa in meditation, emptying it of
attachment to the objects of the senses and so forth (Johansson 1979 63). The goal seems,
however, to be to reach a stage where there is a total cessation of vifiriana. Judging from the
Nikayas, it seems that the culmination of the purification or cultivation of the vi7ifiana is not
only a cessation (nirodha) of all activity in the vifinana, but of vifiniana itself. In the Sutta
Nipata 1037, we read:**“As to where mind and body ceases without remainder: with the

“*In Sutta Nipata 1111, we read:> ‘If a

cessation of consciousness, in this place it ceases.
person does not enjoy sensation, internally or externally, in this way consciousness is stopped
for him wandering mindfully.”*® When trying to understand how early Buddhism views the
universe, an important guideline is that absolutely everything is created (kata) and
dependent/conditioned (samutpanna) and therefore subject to change and death except one
‘thing’ - nibbana. Nibbana is the amata dhatu or ‘immortal element’, and since it is unmade
(akata) and independent/unconditioned (anutpanna), it is not subject to change. Unless
vififiana can be proven to be nibbana itself, or an essential aspect of it, it is also just another

conditioned thing, and will change and disappear like all other dhamma anicca (perishable

things).

namaripam vuddhim viralhim vepullam apajjissatha’ti? ‘No hetam, bhante’. ‘Tasmatihananda, eseva hetu etam
nidanam esa samudayo esa paccayo namariapassa—yadidam vinnianam.’

2 “Yattha namaiica raparnca, asesam uparujjhati; vinnanassa nirodhena, etthetam uparujjhati’.

2% Translated by Anandajoti Bhikkhu (1999, revised May 2007) available at. https:// suttacentral.net/en/snp5.2,
accessed 02.11.16.

25 ‘Ajjhattaiica bahiddha ca, vedanam nabhinandato; evam satassa carato, viiiianam uparujjhati’ti.’

% Translated by Anandajoti Bhikkhu (1999, revised May 2007), available at https://suttacentral.net/en/snp5.14,
accessed 02.11.16.
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The vinriana seems to be of utmost importance in early Buddhism as the nidana and
khanda upon which dukkha depends, and where Buddhist practitioners concentrate their
efforts of self-restraint and meditation to end the perpetuation of repeated relative existence
(bhava), otherwise referred to as jati or (re-)birth. Two verses from the Sutta Nipata (734-35)
clearly show the relationship between viriiana, dukkha and nibbana: ‘Whatever suffering
arises, it is all because of consciousness. Through the calming of consciousness, there is no
production of suffering. Having recognised this as danger, that suffering is caused by
consciousness, the monk calms his consciousness and becomes satisfied, attains nirvana.”?’

Vinifiana 1s also conceived of as a stream of consciousness °...flowing through a string
of existences, in time’ (Johansson 1965 192).

Vininana 1s conditioned and is itself a condition. In the scheme of dependent
origination in the paticcasamuppdda series, it is conditioned by sankhara and nama-ripa
(name and form), generally understood as mind and body. The sankharas are the mental
dispositions or volitional formations that create kamma. The word means ‘construction® or
‘something put together‘, and it is understood passively as ‘something that is put together;
constructed’, and actively as ‘something that puts together; constructs’ (PED p. 664). As
Hamilton points out, ‘The term sankhdra occurs in many different contexts in the Nikayas,
and has been notoriously difficult to explain and understand’ (Hamilton 1996 66). She
focuses on three distinct contexts in which sankhara occurs: first, in the tilakkhana formula,
it refers to anything conditioned, dependent or formed, in short any samsaric phenomena
(Hamilton 1996 67). Second, in the paticcasamuppada formula, it means formative activities,
which she explains as an ‘active and formative principle which, conditioned by ignorance, in
turn conditions (or forms) the arising of a particular individual’ (Hamilton 1996 70). 3. Third,
sankhara is a khanda, and Hamilton understands it as the ‘khanda of will‘, ‘the “volitional
constituent” of the human being” (Hamilton 1996 70).

In the Mahavedalla Sutta (M.i.292), the following is said about how the various

elements of the psyche are related to each other:™®

2 “Yam kifici dukkham sambhoti, sabbam vifinanapaccaya, vinnanassa nirodhena, natthi dukkhassa sambhavo.
Translation by Johansson, Rune E. A. (1973): Pali Buddhist Texts Explained to the Beginner. Lund:

Studentlitteratur. p. 50.

28 ¢y - _ o o . _ - . _ _
‘Ya cavuso, vedand ya ca saiiiid yaiica viiiianam — ime dhamma samsattha udahu visamsattha? Labbha ca

panimesam dhammanam vinibbhujitva vinibbhujitva nanakaranam paniiapetu’’nti? “‘Ya cavuso, vedand yd ca
sanna yarica vininanam — ime dhamma samsattha, no visamsattha. Na ca labbha imesam dhammanam
vinibbhujitva vinibbhujitva nanakaranam pannapetum. Yam havuso [yanicavuso (sya. kam. ka.)], vedeti tam
sanjanati, yam sanjanati tam vijanati. Tasma ime dhamma samsattha no visamsattha. Na ca labbhd imesam
dhammanam vinibbhujitva vinibbhujitva nandakaranam pannapetu’'nti.’
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Feeling, perception, and consciousness are conjoined, friend, not disjoined. It is not
possible, having separated them one from another, to delineate the difference among
them. For what one feels, that one perceives. What one perceives, that one cognizes.
Therefore these qualities are conjoined, not disjoined, and it is not possible, having

separated them one from another, to delineate the difference among them.*

The relationship between citta and vinriana will be clearer towards the end of part 3, but so
far it seems reasonable to translate ciffa as mind and viiiana as consciousness. Harvey
observes that ‘Vinifiana...is a much more closely defined and exactly used term [than citta]’

(Harvey 1995 198).

1.6 The asavas or influences

The problem with the mind is that it is contaminated or corrupted in the normal state of the
puthujjana or ordinary person. This corruption is the very reason human existence is in a
state of dukkha, and the raison d’étre of early Buddhism is to provide a way out of this
unsatisfactory human condition. This corruption is due to the so-called asavas, variously
translated as defilements, fermentations, cankers, influxes, taints, obsessions, inflations or
influences. The etymological meaning of the word is ‘influx’ or ‘influence’ (@ ‘in’ + Vsru ‘to
flow’, something that ‘flows in’), and the meaning is ‘a negative influence’ or ‘an impurity,
defilement.”** A related category consists of the so-called kilesas (or klesas) or defilements,’’
which somehow serve the same purpose as the asavas, but feature less prominently in the
explanations for the corrupted state of the citta in the Nikayas, and with reasonable certainty
they are a later invention than the asavas (they are sometimes mixed together or used
interchangeably, see sections 3.4 and 3.7). In A.i.8-11, it is stated: ‘Monks, this citta is
brightly shining [pabhassaram], but it is defiled [upakkilittham] by defilements which arrive

%9 ‘Mahavedalla Sutta: The Greater Set of Questions-and-Answers’ (MN 43), translated from the Pali by
Thanissaro Bhikkhu. Access to Insight (Legacy Edition), 30 November 2013, available at
www.accesstoinsight.org/tipitaka/mn/mn.043.than.html, accessed 02.11.16.

30 Regarding the difficulty of translating the word, see Johansson 1979 181.

3" There are different numbers of kilesas found in the texts, see: PED pp. 216-17. They feature prominently in
the Mahayana, while the asavas are mostly forgotten in later Buddhist sectarian developments (Johansson 1979
177).
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[agantukehi upakkilesehi]. Monks, this citta is brightly shining, but it is freed [vipamuttam]
from defilements which arrive’ (quoted in: Harvey 1995 167).*

The citta of the ordinary man is referred to as sasava or ‘with @savas’, while the citta
of the Arhat - the man who has reached nibbana - is referred to as anasava or ‘without
asavas’.
ignorance is the cause of samsara is expressed succinctly in the Sutta Nipata, verses 729-

30:%

729. Those who travel the journeying-on of (repeated) births and deaths again and
again, to existence in this form or existence in that form, this is transition through
ignorance alone. 730. For this ignorance is a great delusion whereby this journeying-on
goes on for a long time. But whatever beings possess knowledge, they do not come to

. 4
renewed existence.’

Giving nescience credit for creating the whole universe seems to be a central tenet of Indian
philosophy, also found in Hindu traditions such as Advaita Vedanta. The universe is bhrama
(hallucination), mithya (error), marici (mirage). It is maya (illusion), vikalpa (mental
states that ‘cessation of ignorance is the cessation of @sava’ (quoted in: Johansson 1979 177).
In the same passage the reason is given for the circumstances of rebirth as corresponding to
the ignorance in this life: if you are very ignorant, you will be reborn in the animal kingdom,

but if your ignorance is much less you may be reborn in heaven among the gods (devaloka).

32 ‘Pabhassaramidam bhikkhave cittam taiica kho agantukehi upakkilesehi upakkilittham. Tam assutava
puthujjano yathabhiitam nappandjati. Tasma assutavato puthujjanassa cittabhavand natthiti vadamiti.
Pabhassaramidam bhikkhave cittam taiica kho agantukehi upakkilesehi vippamuttam. Tam sutava ariyasavako
yathabhitam pajanati. Tasma sutavato ariyasavakassa cittabhavand atthiti vadamiti.’

3729, Jatimaranasamsaram ye vajanti punappunam itthabhavanfiathabhavam, avijjay'; eva sa gati. 730.
Avijja h'; ayam mahamoho, yen' idam samsitam ciram, vijjagata ca ye satta, nagacchanti punabbhavan’ ti.’

% Translated by Bhikkhu Sujato. This translation was edited by Bhikkhu Sujato as part of the full translation of
the Sutta Nipata with commentary prepared from a draft handwritten and typed manuscript of Laurence
Khantipalo Mills in 2015. The project was managed by Laurence’s students, Michael Wells and Gary Dellora,
and initial digitising of the text was by Sean Read. The full text is available at https://suttacentral.net/downloads
https://suttacentral.net/en/snp3.12, accessed 02.11.16.

35 ‘Katamo ca, bhikkhave, asavanam nidanasambhavo? Avijja, bhikkhave, asavanam nidanasambhavo. Katama
ca, bhikkhave, asavanam vemattata? Atthi, bhikkhave, asava nirayagamaniya, atthi asava
tiraccha-na-yoni-gamaniyd, atthi asava petti-visa-ya-gamaniya, atthi asava -manus-sa-loka-gamaniya, atthi
asava deva-loka-gamaniya. Ayam vuccati, bhikkhave, asavanam vemattata. Katamo ca, bhikkhave, dsavanam
vipako? Yam kho, bhikkhave, avijjagato tajjam tajjam attabhavam abhinibbatteti puiiiabhagiyam va
apuniiabhagiyam va, ayam vuccati, bhikkhave, asavanam vipako. Katamo ca, bhikkhave, asavanirodho?
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The other dsavas are kama (desire), bhava (becoming, i.e. desire for renewed
existence)’® and ditthi (view, i.e. erroneous view or opinion). Difthi is not always included
amongst the dsavas, and is thus considered a somewhat later addition (Vetter 1988 xxiv). The
asavas are literally understood as something that - given the right conditions - can ‘flow into’
someone, as this quote from Samyutta Nikaya illustrates, when the Buddha says: ‘By the
destruction of all collecting I live so mindful that the asava no longer flow into me (...@sava
nanusavanti...)’ (S.11.54. Quoted in: Johansson 1979 177-78). The word also has a synonym
in ogha, a word meaning ‘flood’ and used in the same way as asava (Johansson 1979 178).
This creates an impression that being affected by the asavas is comparable to being ‘flooded’
or ‘inundated’, i.e. being completely submerged.

The cause of the asavas is given as ‘improper attention‘ (ayoniso...manasikaroto) in
the Sabbasavasutta (M.1.6-12. Quoted in: Johansson 1979 178). We have to bear in mind,
however, that ignorance is a cause in itself, even the primary cause in the twelvefold causal
chain, so this explanation must be understood within the right context. The @savas are lodged
so deeply in the citta that the citta cannot be controlled, held back, removed and so forth
simply by applying right attention; it is only after the very last of the four formless stages of
meditation, the asaninianasaniiayatana or ‘neither-perception-nor-non-perception’ - which
comes after the akificaniiayatana or ‘consciousness of nothingness’ has ceased (see
Johansson 1965 201) - that the @savas are destroyed.’” Their destruction takes place in a final
stage after the asannanasannayatana which is called saninavedayitanirodha or ‘the cessation
of perception and feeling®.”® They may, however, be attenuated or weakened by the
application of right attention, but that is another question. Destruction of the asavas is a
common or core description of nibbana. It is the third and final vijja or ‘vision’ which occurs
in the third watch of the night of the Buddha’s night of enlightenment that he deals with the
asavas and becomes liberated from them (Wayman 1997 15). It is the final stage of the path.

In its widest sense, an d@sava is anything that defiles the mind, any impurity or speck
of darkness in the luminous nature of the pure or emptied mind (compare pabhassara citta or

‘the luminous mind’, the mind being ‘nibbana-ised’ (nibbuto) or completely transformed).

% There is an account in A.iii.352 (Ina Sutta) where bhava is the only @sava mentioned in the process of
liberation of the mind: ‘Tassa samma vimuttassa, nanarice hoti tadino, ‘Akuppda me vimutti'ti,
bhavasamyojanakkhaye.” (‘For the one thus rightly liberated, there is - in the cessation of the bonds of becoming
(bhava) - the knowledge: ‘Unshakeable is my liberation’).

37 In the accounts without the ayatanas, the asavas disappear after the fourth jhana.

% This stage is the subject of an extensive study by Griffiths, Paul J. (1991): On Being Mindless. Buddhist
Meditation and the Mind-Body Problem. Lasalle, IL: Open Court.
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The effects of being under the influence of the @savas are described thus in the Mahasaccaka

Sutta (M.i.237):*

Him T call deluded, Aggivessana, who has not abandoned the taints that defile, bring
renewal of being, give trouble, ripen in suffering, and lead to future birth, ageing, and
death; for it i1s with the non-abandoning of the taints that one is deluded. Him I call
undeluded who has abandoned the taints that defile, bring renewal of being, give
trouble, ripen in suffering, and lead to future birth, ageing, and death; for it is with the
abandoning of the taints that one is undeluded. The Tathagata, Aggivessana, has
abandoned the taints that defile, bring renewal of being, give trouble, ripen in suffering,
and lead to future birth, ageing, and death; he has cut them off at the root, made them
like a palm stump, done away with them so that they are no longer subject to future
arising. Just as a palm tree whose crown is cut off is incapable of further growth, so too,
the Tathagata has abandoned the taints that defile...done away with them so that they

are no longer subject to future arising.*

The Sabbasava Sutta otherwise has little else to offer about the asavas except for reiterating
that ‘Monks, the ending of the fermentations is for one who knows and sees...“.*' The light of
knowledge dispels the asavas, which are creations of the darkness of ignorance. In the Sutta
Nipata, deliverance from the dsavas is described as caused by surrendering the greed for
nama-ripa or physical and mental objects (SNp 1100). The Sutta Nipata also provides a
more dynamic view of the dsavas in saying that the sage (muni) should give up old d@savas
and not form new ones (SNp 913). In Sutta Nipata 374, the abandonment of the dsavas is

cited as the destruction of acquisitions (...pahanam dsavanam sabbiupadhinam

% “Yassa kassaci, aggivessana, ye asava sankilesika ponobbhavikad sadara dukkhavipaka ayatim
Jjatijaramaraniya appahind, tamaham ‘sammiilho 'ti vadami. Asavanaiihi, aggivessana, appahand sammiilho
hoti. Yassa kassaci, aggivessana, ye asava sankilesika ponobbhavika sadara dukkhavipaka ayatim
Jjatijaramaraniya pahind, tamaham ‘asammiilho 'ti vadami. Asavanaiihi, aggivessana, pahana asammiilho hoti.
Tathdgatassa kho, aggivessana, ye asava sankilesika ponobbhavikad sadara dukkhavipaka ayatim
Jjatijaramaraniyd pahind ucchinnamiula talavatthukata anabhavankata ayatim anuppadadhamma. Seyyathapi,
aggivessana, talo matthakacchinno abhabbo puna viralhiya, evameva kho, aggivessana, tathagatassa ye asava
sankilesika ponobbhavika sadara dukkhavipaka ayatim jatijaramaraniya pahinda ucchinnamiila talavatthukata
anabhavankata ayatim anuppadadhamma’ti.’

40 ‘Maha-Saccaka Sutta: The Longer Discourse to Saccaka’ (M.i.237), translated from the Pali by Thanissaro
Bhikkhu. Access to Insight (Legacy Edition), 30 November 2013, available at
www.accesstoinsight.org/tipitaka/mn/mn.036.than.html, accessed 17.11.16.

! Translation by Bhikkhu Bodhi: https://suttacentral.net/en/mn2, accessed 17.11.16.
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parikkhayd...). We can see here that, at least in the Sutta Nipata, there are various
explanations for the cause of the abandonment of the asavas.

According to Lambert Schmithausen, the Dhammacakkappavattanasutta is a
heterogeneous text, consisting of at least three different parts woven together into one text in
one or more later redactions; he claims that the description of the asavas belongs to the
carliest layer (Schmithausen 1981 205-6).*? If this premise is correct, we may at least
tentatively conclude that the dsavas were a central part of the declaration of enlightenment
where Gotama gives his own, first-person account of the moment of enlightenment and his
subsequent realisation. We will return to this subject matter in part 3.

The Itivuttaka 56 shows how the dsavas are connected - and even identified - with
dukkha:*”

A disciple of the Buddha,

Concentrated, clearly comprehending

And mindful, knows the taints

And the origin of taints,

Where they cease and the path

That leads to their full destruction.

With the destruction of the taints a bhikkhu,
Without longing, has attained Nibbana.**

1.7 Atta or the self

In his study ‘Citta, Mano, Vinnana - A Psychosemantic Investigation’, Rune Johansson asks:
“Is the citta self?”*® His conclusion after carefully analysing citta in the Nikayas is that it “is
not the self but it often stands for the person and the identification is then not far away’
(Johansson 1965 169). He points out that, in the Nikayas, ‘Only once is it explicitly denied
that citta is the self (S.11.94), while it is very often denied that vififiana and the other khandha

42 Schmithausen, Lambert (1981): ‘On some Aspects of Descriptions or Theories of “Liberating Insight” and
“Enlightenment” in Early Buddhism’. In: Studien zum Jainismus und Buddhismus (Gedenkschrift fiir Ludwig
Alsdorf), hrsg. von Klaus Bruhn und Albrecht Wezler: Wiesbaden, pp. 199-250.

3 <Samahito sampajano, sato buddhassa savako; Asave ca pajanati, asavanaiica sambhavam. Yattha cetd
nirujjhanti, maggasica khayagaminam; Asavanam khaya bhikkhu, nicchato parinibbuto’ti.’

* Translated from the Pali by John D. Ireland. Digital Transcription Source: BPS Transcription Project.
Extracted from The Udana & the Itivuttaka, translated and introduced by John D. Ireland (1997), available at
https://suttacentral.net/pi/iti56, accessed 02.11.16.

° Johansson, Rune E. A. (1965): ‘Citta, Mano, Vinnana - A Psychosemantic Investigation’. In: University of
Ceylon Review. volume 23, nos 1 & 2, April-October 1965 pp. 165-215.
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are the self” (Johansson 1965 1969). According to Johansson, the citta seems to be something
the person has. In other words, there is a clear distinction between the self or person and the
citta. Harvey, on the other hand, claims to have found that ‘...in the “early Suttas”, no
metaphysical Self is accepted, but that citta (mind/heart) is often seen as “self” in an
empirical sense...” (Harvey 1995 111). He points out that all references in the Nikayas to
taming, conquering and cultivating oneself and so on refer to the citta, as ‘...the “self” which
needs such treatment is the citta‘ (Harvey 1996 23). This seems to make perfectly good

se€nse.

1.8 Mano

In his study of citta, vifiniana and mano, Johansson (1965) unfortunately does not directly
compare mano to citta, but he says that it ‘...seems to be much easier to grasp than the other
concepts discussed in this paper’ (Johansson 1965 183). Mano is an inner sense, a
coordinating centre for the senses. It shares many traits with citta, as Johansson shows. But it
does not attain liberation or survive death, like the citta does (Johansson 1965 189).

There is an interesting use of the word mano in SNp. 1144, where a disciple by the
name of Pingiya describes that his body is too old and feeble to follow Gotama around, then
saying: ‘I go constantly on a mental journey, for my mind, brahman, is joined to him’
(samkappayattaya vajami niccam, mano hi me brahmana tena yutto). This is reminiscent of
the devotionalism of the Bhagavad Gita, where the bhaktas or devotees of Krsna are
described as being joined to their Lord in devotion (e.g. Bhagavad Gita 18.65-66). There is an
obvious quality of bhakti in the description of Pingiya’s relationship to Gotama (SNp 1138-
1142).

1.9 Panna

Central to this thesis about the content of ‘mind liberation® is a reappraisal of what I consider
to be the primary meaning of parinia (generally translated as wisdom) in the Nikayas, and a
major virtue in both early and later (e.g. Mahayana) Buddhism.*® I see paiiiia in a historical

perspective as a concept which has undergone considerable evolution even during the time

46 Pajijia is a feminine noun constructed from the prefix pa (Skt: pra) + the verbal root Viia (Skt: jiid), which
means “to know”. The prefix gives it a more dynamic or active nuance.
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until the canon was closed; from being the problem or at least a part thereof, to becoming the
solution to the problem. It became the medium or instrument of liberation, I will argue.

There is no need to reiterate the glory of pariria in Buddhism; suffice it to say that the
realisation of Buddhist truths depends on parsisia (Johansson 1969 197), which later is even
elevated to a goddess (and given the epithet Sarvabuddhamata or ‘Mother of all Buddhas’)*’
in the Prajfiaparamita literature, the beginnings of Mahayana. This reappraisal in no way
represents a diminishment of the greatness and importance of the role of pafifia in the
soteriological system of Buddhism, but is rather an attempt to understand the whole gamut of
the early Buddhism’s contribution to the soteriological role of the intellect in Indian
philosophy.

My thesis is that parinia at the time of, or for, the Buddha initially did not exclusively
mean ‘wisdom’, defined as a supreme knowledge*® which could bring about ‘the realisation
of Buddhist truths’ about reality ‘as it is’ (vathabhiita-dassana). It also meant ‘understanding’
in a more neutral and ordinary sense, specifically ‘intellectual understanding’, and may
conveniently be translated as ‘intellect’ (or ‘intelligence’, which I understand as the function
or quality of the intellect).” The Buddha’s path may be understood as a way to cultivate or
purify this intellect along with its affective counterpart, the citta, as we shall see in part 2.
Parifia is that finest or subtlest part of the mind or human consciousness that can be purified
or cultivated to an extent to which it becomes the instrument of direct knowledge or the
realisation of reality, a transparent clarity where the amata dhatu or immortal element shines
forth and is realised by the Buddhist practitioner.

I have chosen to introduce parnirid in this section about the citta because they are
closely connected, as will become clearer in the course of this thesis. They are frequently
grouped together (S 1.13, D 3.269, Th 1.25 sq), as PED observes (p. 267), making them a
pair, a fact that is an important argument in this thesis. Citta is dukkha, but the purified or

cultivated paiiia is that faculty in the vifiiana which can bring an end to the dukkha’® by

7 Conze, Edward (1973): The Perfection of Wisdom in Eight Thousand Lines & Its Verse Summary.

New Delhi: Sri Satguru Publications (First Indian Edition 1994).

“8 There seems to be a word with this exclusive meaning, namely a7ifid (e.g. SNp 1107 quoted in section 2.7);
otherwise, the compound 7iana-dassana (e.g. Dhammacakkappavattana Sutta) is used exclusively with the same
meaning.

“9 There is a parallel in the Vedanta, where the intellect which comprehends vyavaharika satya or conventional
knowledge such as grammar and so forth is called apara buddhi or inferior intellect, while the intellect capable
of realising the higher transcendental truth referred to as paramarthika (the highest meaning) is referred to as
pard buddhi or superior intellect.

*° In the Mahavedalla Sutta (M.1.292), one with pariia is defined as one who understands the four noble truths
about dukkha: ‘Paiiniava painiava 'ti, avuso, vuccati. Kittavata nu kho, avuso, paniavati vuccati’ 'ti?
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bringing the citta itself to cessation or nirodha.’' My impression is that this is the chief
reason pannida has risen to such notoriety or fame in later stages of Nikaya Buddhism, and
especially in Mahayana: parifia is (or rather, became) the bringer of nibbana. Paniid is the
magga, the path to nibbana or liberation, and one could say that parisia is nibbana as well, as
the awareness of liberation (see section 3.7).

Pariia, 1 surmise, was seen by the early Buddhist texts as being used in contemporary
society to propagate various ‘sectarian’ ideas contemporary in samana or ascetics’ circles,
referred to as difthis or ‘[faulty] views’ by the Buddha. By reading the Sutta Nipata (878-914)
we can gain an idea about the kind of opposition the Buddha was faced with by these thinkers
from competing ideologies, rival schools or conservative brahmins, in a no doubt fertile
philosophical climate (see SNp 381-82 for a reference to argumentative sectarians or titthiya
vdadasila such as Jains and Ajivikas). In SNp 896, nibbana (=khema ‘security’) is even called
avivadabhumi or ‘the state with no dispute’. The reaction of the Buddha was to drop
philosophical speculation (takka) or disputation (vivada) completely (his famous silence)™

and emphasise action, e.g. he advised people to follow the dhamma instead of arguing. The

‘Pajanati pajanati’'ti kho, avuso, tasma pannavati vuccati. ‘Kirica pajanati? ‘Idam dukkha 'nti pajanati, ‘ayam
dukkhasamudayo’ti pajanati, ‘ayam dukkhanirodho ’ti pajanati, ‘ayam dukkhanirodhagamini patipada ’'ti
pajanati. ‘Pajanati pajanati’ti kho, avuso, tasma pannavati vuccati’’ti.’

One with ‘bad panna’ (duppariiio) is described as one who doesn’t understand the four noble truths about
suffering: ‘Kirica nappajanati? ‘Idam dukkha 'nti nappajanati, ‘ayam dukkhasamudayo 'ti nappajanati, ‘ayam
dukkhanirodho 'ti nappajanati, ‘ayam dukkhanirodhagamini patipada’ti nappajanati. ‘Nappajanati
nappajanati’ti kho, avuso, tasma duppaniioti vuccati’’ti. This explanation, given as a questions-and-answers
session between Mahakotthika and Sariputta, shows that the meaning given to par7inia is that of purely
intellectual knowledge, what we may call ‘discernment’ or ‘ratiocination’. This indicates that parifia may be
called ‘intellect’, and that it can have right or wrong knowledge, which is the nature of intellectual knowledge.
| argue that the final meditational stage (sasinavedayitanirodha or the cessation of perception and feeling) is
the purification of feeling (citta) and thought (pafifia) to the extent that they cease to operate, and reveal the
amata (the immortal). ‘Cease to operate’ means that the clinging (upadana) to any experience - internal or
external - has ended. That is the only way to explain how the enlightened being can continue to live after
reaching enlightenment. See section 3.5 for a further discussion.

2 An example of Gotama’s refusal to answer questions like whether the universe is finite or infinite, the soul
and body are one or different, or whether a tathagata exists or does not exist after death, is found in the
Potthapada Sutta, where Potthapada asks Gotama:

‘But why hasn't the Blessed One expounded these things?’

‘Because they are not conducive to the goal, are not conducive to the Dhamma, are not basic to the holy life.
They don't lead to disenchantment, to dispassion, to cessation, to calm, to direct knowledge, to self-awakening,
to Unbinding. That's why I haven't expounded them.’

‘And what Aas the Blessed One expounded?’

‘I have expounded that, “This is stress”... “This is the origination of stress”... “This is the cessation of stress”...
“This is the path of practice leading to the cessation of stress.”’

‘And why has the Blessed One expounded these things?’

‘Because they are conducive to the goal, conducive to the Dhamma, and basic to the holy life. They lead to
disenchantment, to dispassion, to cessation, to calm, to direct knowledge, to self-awakening, to Unbinding.
That's why I have expounded them.” ‘Potthapada Sutta: About Potthapada’ (DN 9), translated from the Pali by
Thanissaro Bhikkhu. Access to Insight (Legacy Edition), 30 November 2013, available at
www.accesstoinsight.org/tipitaka/dn/dn.09.0.than.html, accessed 02.11.16.
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brahmin,® according to SNp 911, has ‘not even any association to knowledge’ (na pi
nanabandhu). In SNp 528 the wanderer Sabhiya asks Gotama: ‘When he has obtained what,
do they call him “knowledgeable?”” (Kimpattinam ahu vedagam, iti Sabhiyo anuviditam
kena...). Gotama gives the answer in 529: ‘Having considered all knowledges, Sabhiya,” said
the Blessed One, ‘those belonging to ascetics and those of brahmans, with his passion gone in
respect of all sensations, having gone beyond all knowledge, he is “knowledgeable”” (Vedani
viceyva kevalani Sabhiya ti Bhagava samananam yani p’; atthi brahmananam
sabbavedandsu vitarago sabbam vedam aticca vedagii so).>* All knowledge belonging to
man (puthujjana) is faulty and must be discarded, as well as knowledge belonging to
samanas and brahmanas (SNp 1077-83). Only the transtormed pariid can realise truth, and
only meditation and mindfulness can transform parinia (see part 2). However much one uses
an undeveloped or underdeveloped parifia, no real knowledge will emerge; rather, it will
perpetuate ignorance. The paniria must be cultivated by mindfulness or meditation, as this
passage from D.ii.123 emphasises: ‘Great becomes the fruit, great the advantage of parinia
when it 1s supported by samadhi’ (samdadhiparibhavita paniia mahapphald hoti
mahanisamsa).”® The dsavas must be attenuated until extinction for paiifia to have any real
effect in bringing about the realisation of nibbana. This seems to be the Buddha’s stance (e.g.
A.v.31-32, quoted in section 3.7). The Buddha distinguishes clearly between one who
possesses parnnana (panfianava), which is synonymous with parisia judging from the context,
and one who is still acquiring paiia (pafiiakapp?) (SNp 1088-91).°° There are also many
references in the Nikayas to the great benefits of developing parifia, the factors contributing
to the development of paririd, and so on (Johansson 1969 212-13).

There is a dialogue or debate - within both Buddhism itself and in modern Buddhist

scholarship - about whether panirid can lead to enlightenment by itself, or if it is in need of

%3 Gotama uses the word brahmin/brahmana in at least two senses: as an objective reference to a member of the
upper, priestly class, and often in the sense of what a brahmin ought fo be, if he could only leave his cultural
conditioning and embrace the teachings of early Buddhism.

% Translated by Bhikkhu Sujato. This translation was edited by Bhikkhu Sujato as part of the full translation of
the Sutta Nipata with commentary prepared from a draft handwritten and typed manuscript of Laurence
Khantipalo Mills in 2015. The project was managed by Laurence’s students Michael Wells and Gary Dellora,
and initial digitising of the text was by Sean Read. Full text is available at https://suttacentral.net/downloads
https://suttacentral.net/en/snp3.6, accessed 02.11.16.

» Quoted in: Johansson 1979 213.

% . Yasmim kama na vasanti, (iccayasma todeyyo): Tanha yassa na vijjati; kathamkatha ca yo tinno, vimokkho
tassa kidiso’. Yasmim kamda na vasanti, (todeyyati bhagava): Tanha yassa na vijjati; kathankathd ca yo tinno,
vimokkho tassa naparo’. ‘Nirdsaso so uda asasano, pannanava so uda pannakappi; munim aham sakka yatha
vijainiam, tam me viyacikkha samantacakkhu.’ ‘Nirasaso so na ca asasano, paniianava so na ca paniakappi;
evampi todeyya munim vijana, akinicanam kamabhave asattan’ti.’
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samadhi.”” The question is simply this: is it possible to achieve enlightenment without
meditation? In this thesis I will take a closer look at this debate to see what kind of bearing it
may have on understanding the concept of cetovimutti. Could the answer simply be that
panna is the effect of samdadhi, that the precious liberating insight into the true nature of
things arises in the stillness and clarity of meditation? Where else does insight come from?
Does it come from hearing or thinking? Is it enough to be to/d about the four truths for panrida
to arise and nibbana to take place? I will try to find the answer to this in the Nikayas as I take
a closer look at the subjects of meditation in part 2 and cefovimutti (mind liberation) in part 3.

The entry on parnia in PED does not indicate that it may have a negative aspect, but
portrays it as intelligence, wisdom, insight and so on.’® Rune Johansson, on the other hand,
gives us a much more nuanced image in his study of early Buddhist psychology (Johansson
1969). He observes that ‘Basically, parifia seems to be a word for an intellectual function’
(Johansson 1969 197). It is described as ‘an instrument used for attaining Buddhist ends’
(Johansson 1969 197). He observes further: ‘Basically, pariria seems to be a pure theoretical
function of understanding, without a motivational power of its own’. He then relates a story
from Majjhima Nikaya (1.92),” in which the Buddha describes how pariiia - even the right
kind of parnifiia (sammappaniid) - about how sense pleasures are not ultimately satistfying did
not make him free from them. Pannd is here portrayed as nothing more than theoretical
insight and is not transformational in the sense of causing liberation.”’ It does not lead to

nibbana, at least not by itself. Johansson also quotes M.1.479, where paniida clearly denotes

A thorough treatment of this problem is found in: Vetter, Tilmann (1988): The Ideas and Meditative
Practices of Early Buddhism, Leiden: EJ Brill. See also: Gombrich 1996 96-134.

%8 Another sober account is found in Williams, Paul (1990): Mahayana Buddhism: The Doctrinal Foundations.
London & New York: Routledge, p. 40.

yathabhutam sammappaniaya sudittham hoti, so ca aniflatreva kamehi anniatra akusalehi dhammehi pitisukham
nadhigacchati, anifiam va tato santataram; atha kho so neva tava anavatti kamesu hoti. Yato ca kho, mahanama,
sammappanndaya sudittham hoti, so ca aifiatreva kamehi anfiatra akusalehi dhammehi pitisukham adhigacchati
aniifiam va tato santataram, atha kho so anavatti kamesu hoti.

Mayhampi kho, mahanama, pubbeva sambodhd, ana-bhisam-buddhassa bodhi-sattas-seva sato, ‘appassada
hoti, so ca anfiatreva kamehi anfiatra akusalehi dhammehi pitisukham najjhagamam, afifiam va tato
santataram; atha khvaham neva tava anavatti kamesu paccannasim. Yato ca kho me, mahanama, ‘appassada
ahosi, so ca anfiatreva kamehi afinatra akusalehi dhammehi pitisukham ajjhagamam, afifiam va tato
santataram; athaham anavatti kamesu paccannasim.’

€0 Gombrich (1996 128-29) gives three examples of pasinid as dry intellection. Gombrich writes that there is
evidence in the canonical texts that it is possible to interpret ... paifid in the narrow sense of intellection
without a deeper, experiential realisation...’
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‘cleverness in discussion’, understood as being ‘skilled in hair-splitting” and using parisia to
‘break the views’ of other people (Johansson 1969 197).

These quotes serve as arguments for my thesis regarding the original meaning of the
phrase cetovimutti pannavimutti (see section 3.4) as being ‘liberation from emotion,
liberation from cognition’ (or ‘liberation of the mind, liberation of the intellect’) and not
‘liberation of the mind, liberation through wisdom’, as is commonly contended, both by
Western scholarship and the tradition itself.®’ Another argument involves the widespread
discussion of the need for cultivating or improving the parnrid, of how people can have ‘bad’
panna (duppanno) (Johansson 1969 199). All this seems to indicate that parifia is basically
just ‘understanding’ or ‘intellect’, and that a great deal of work is needed to become the
Supreme Insight that it is hailed as.®* A directly comparable word in English is ‘intelligence’,
whose primary meaning is positive (e.g. ‘he is intelligent®), but it is also possible to have low
intelligence. A system for measuring one’s 1Q (intelligence quotient) has even been invented.
Having a low IQ is often regarded as being stupid, and paniid is used in much the same way.
In part 2, I will investigate how the magga or path is about transforming the citta and panna,
which - as will be apparent - together constitute the human psyche (also referred to as the
human personality) into nibbana. Parifia can also be used to pertain to negative qualities and
is thus not linked only to positive things. In the Sutta Nipata 75 we may read that, nowadays,
it is very hard to find friends without a motive, and that ‘Wise as to their own advantage, men
are impure’ (...attatthapaiiia asuct manussa...).* To use the word ‘wise’ in this context
shows how wrong it is to consider pannia to have only one meaning, i.e. wisdom. In this
context, a neutral or even negative meaning is intended.

There is a word in Pali used exclusively for the highest kind of dsava that destroys
knowledge realising nibbana - anna. Vetter translates this as ‘insight’, distinguishing it from
panna, which he translates as ‘discriminative insight’ (Vetter 1988 30-32), emphasising the
intellectual quality of pariria, which fits well with my supposition that pasizia may indeed be

understood as the intellect. Buddhi, the most common word for intellect in Sanskrit, is widely

®1 For a detailed discussion of this, see: Gombrich, Richard (1996): How Buddhism Began: The Conditioned
Genesis of the Early Teachings. London: SOAS, pp. 96-134.

62 For a brief discussion of the history of its translation into European languages, see: Fa Qing 2001 7.

®3 Translated by: Norman, K. R. (2001): The Group of Discourses (Sutta-Nipata). Oxford: Pali Text Society, p.
9.
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employed across the various schools of ‘orthodox’ Indian philosophy, but it is conspicuously
lacking from the Nikayas.**

As an argument against the ‘intellect’ interpretation of pariria, I will cite Itivuttaka 41
to show that panina (here translated as ‘wisdom’) can indeed be portrayed as the highest kind
of knowledge identical with a7iia:®

See the world with its devas [divine beings], destitute of wisdom, established in
name-and-form, conceiving this to be the truth. Wisdom which leads to penetration® is
the best thing in the world; by this one completely understands the ending of both birth
and being. Devas and human beings hold dear those awakened ones ever mindful,
possessing joyous wisdom, bearing their final bodies.®’

We see in this passage how paririd is understood not only as a theoretical knowledge
about ‘the ending of both birth and being’ (representative of the four noble truths), but as a
knowledge that is transformational. Pasinia is here portrayed as a truly liberating gnosis,
which has brought about an end to dukkha or the pain of cyclical existence, here indicated by

the description ‘bearing their final bodies’, which is a sign of the Arhat, the highest level of

accomplishment in early Buddhism. The Arhat has reached nibbana and will not be reborn.

6 A search in the Sutta Pitaka for the word ‘buddhi’ gives one hit in Samyutta Nikaya and five hits in Khuddaka
Nikaya. The occurrences are so few that whatever meaning the word has in these texts cannot make it the word
in common usage for ‘intellect’ in early Buddhism. That makes paiifia an even more likely candidate.

Parinia, on the other hand, can not to be said to have a prominent position in Hinduism: There is a usage of the
word in Patanjali’s Yoga Siitras worthy of mention, namely the rtambhara prajiia or “truth-bearing insight”
(1.48), which occurs in a state of clarity (vaisaradya) created by deep, thoughtless concentration (nirvicara).
The word is not used in the older upanishads, but seems to come into use in the younger upanishads such as the
Kausitakibrahmanopanisad.

& ‘Paniidaya parihanena, passa lokam sadevakam,; Nivittham namariapasmim, idam saccanti mannati. Paniia hi
settha lokasmim, yayam nibbedhagamini yaya samma pajanati, Jatibhavaparikkhayam. Tesam deva manussa
ca, sambuddhanam satimatam, Pihayanti hasapaniianam sarirantimadharinan’ti.’

% A varia legio for nibbedhagamint ‘leading to penetration’ i.e. ‘insight’ is nibbanagamint ‘leading to
nibbana’. See: https://suttacentral.net/pi/iti41, accessed 02.11.16.

®7 Translated from the Pali by John D. Ireland. Digital Transcription Source: BPS Transcription Project.
Extracted from The Udana & the Itivuttaka, translated and introduced by John D. Ireland (1997). The complete
book, including introduction and notes by the translator, is available from the Buddhist Publication Society,
available at https://suttacentral.net/en/iti41, accessed 02.11.16.
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Part 2: Magga

2.1 Introduction

One can easily become caught up in complex considerations of meditation in early
Buddhism, especially if seen through the systematising lens of the commentarial tradition of
the Abhidhamma. I will therefore set a different tone for my treatment of this from the outset
- to Gotama, meditation was war. This allusion to war is not my interpretation, but the
imagery through which the Buddhist tradition itself has portrayed Gotama’s interactions with
the character, Mara.®® Gotama named his enemy Mara, a personification of Death, the
essence of samsara, the eternally changing world of cyclical existence, and sometimes also a
term applied to the whole of worldly existence (PED p. 530). Mara, accompanied by his three
seductive daughters (and three lesser known sons), fought desperately against Gotama, who
had challenged their power over him, tearing at the shackles binding him and every living
being to worldly existence. These bonds or samyojanas are of one’s own making, created by
one’s own clinging or upddana,” so the way to conquer Mara and his army (e.g. SNp 561
and 563) - an important martial reference - is to let go of everything, of all the changing
forms and phenomena. As it is said in Sutta Nipata 1103: ‘Dispel all craving for
grasping...above, below, across, and also in the middle. For whatever they grasp in this
world, by that very thing Mara follows a creature.”’’ Another description of how one can

avoid Mara is found at SNp 1118-1119:

...what view of the world is one to have for the King of Death not to see him? View the
world as empty, Mogharaja, always (being) mindful. Destroying the view of one’s self,
one may thus cross over death. The king of death does not see one who has such a view

of the world (Norman 2001 126).”"

® For an extensive account of Gotama’s dealings with Mara in both early and Mahayana sources, see: Alex
Wayman (1997): ‘Untying the Knots in Buddhism: Selected Essays.” Buddhist Tradition Series vol. 28
1997. Delhi: Motilal Banarsidass. p. 3-37.

% When upadana (grasping, attachment) to craving is given up, suffering ends. This is the third noble truth
about the cessation of suffering (see Collins 2010 65).

70 ‘Adanatanham vinayetha sabbam Bhadravudha ti Bhagava uddham adho tirviyaii capi majjhe, yam yam hi
lokasmim upadiyanti, ten'; eva Maro anveti jantum.’

4 ‘...katham lokam avekkhantam maccurdja na passati’. ‘Suiifiato lokam avekkhassu Mogharaja sada sato
attanucitthim hacca, evam maccutaro siya: evam lokam avekkhantam maccurdja na passati’ ti.
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To escape Mara’s domain, one must abandon the idea that there is a self anywhere in the
body, feelings, thoughts, volitional formations or consciousness itself. The five personality
factors are without self, and seeing a self in them is the fundamental error. Meditation
represents a letting-go, a struggle against what one wants to hold on to, and against what one
wants to believe in. The focus of the mind must be the reality of the amata or ‘immortal’.”
After the enlightenment, Gotama declares:” ‘I alone am rightly enlightened; cooled (Skt.
sitibhiita), Nirvana-attained. To set in motion the Wheel of the Dhamma I go to Kasi City,
beating the drum of the deathless (or, ambrosia) in a world that is blind” (Wayman 1997 18).
When Gotama sat down to meditate under the Bodhi tree, he had decided that he would finish
the war: it would be a final face-off, and he would not get up unless he emerged the victor.
Indeed, he declares himself, according to the Ariyapariyesana Sutta (M.i.160), a victor to the
ascetic Upaka whom he met on the road while he was looking for his five former
companions:’* ‘They are indeed victors (jina) who, like me, have attained destruction of the
fluxes. Vanquished by me are the evil natures. Therefore, Upaka, I am a victor.””

It is easy to lose sight of this important point of meditation as a personal ‘war’ when
delving into placid descriptions of ‘discriminating insight’, ‘tranquillity’, ‘concentration’ and
so on in our treatment of meditation in the Nikayas, while trying to understand the magga as
a way of transforming the human consciousness from citta to nibbdna, the state of
cetovimutti. Cetovimutti 1s something Gotama gained for himself after a long and arduous
struggle, and this thesis is trying to describe how it was turned into a practical philosophical

system (e.g. the magga or Path) in the canonical texts.

2.2 Meditation before Gotama

There is ample evidence from the Nikayas that Gotama was not the inventor of meditation,
but rather that he learnt it, as well as other ascetic practices, from teachers within the
Sramana (Pali: samana) culture of ascetics and from yogis. At one point, however, he
dropped the meditation techniques he had been taught, following instead a ‘natural’

meditation technique characterised by a feeling of bliss which he had discovered by himself

72 Vetter argues that Gotama’s first description of his enlightenment was not about (discovering the cause and
so forth of) suffering, but about realising immortality (Vetter 1988 xxviii-xxviiii).

3 ghaiihi araha loke, aham satthda anuttaro,; ekomhi sammasambuddho, sitibhiitosmi nibbuto. Dhammacakkam
pavattetum, gacchami kasinam puram, andhibhiutasmim lokasmim, ahanicham amatadundubhin’ti.’

" Madisa ve jind honti, ye patta asavakkhayam, Jita me papaka dhammda, tasmahamupaka jino 'ti.’

" Translated by: Wayman 1997 18.
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as a young man (Vetter 1988 3, cf. section 3.2). A commendable introduction to this subject

is a study by Johannes Bronkhorst.”® He concludes thus:

None of the early scriptures of India, whether Buddhist or non-Buddhist, contain any
indication that the Buddhist form of meditation existed prior to the beginnings of
Buddhism. Some passages in the Buddhist canon, on the other hand, describe the
Buddha as an innovator, also where the technique of meditation is concerned. There
seems little reason to doubt that Buddhist meditation was introduced by the founder of

Buddhism, i.e., by the historical Buddha (Bronkhorst 1986 117).

From whom Gotama may have learnt meditation, or the kind of meditation it was, is of little
consequence for this study. The research topic of this study has been narrowed down to this
question: what happened to Gotama’s mind during his enlightenment? Accordingly, if part 1
about the citta pertains to why Gotama embarked on a search for liberation, this part is about
how he did it, and part 3 is about what the outcome was with respect to how it changed him.
As Bronkhorst observes, Gotama found his own way (Bronkhorst 1986 117). Let us take a

look at the description of this way as it is presented to us in the Nikayas.

2.3 The magga

A frequently cited story (Vetter 1988 3) from Gotama’s childhood serves as a backdrop to his
illustrious career as a meditator. The story is from the Mahasaccaka Sutta of the Majjhima

Nikaya (M.1.237):

Then, Aggivessana, I thought: I remember that once when my father, the Sakka, was
working (in the fields), I was sitting in the cool shadow of a Jambu tree. Separated from
objects which awaken desire, separated from harmful qualities I reached a (state of) joy
and happiness (piti-sukha) accompanied by contemplation and reflection which is the
first dhyana (meditation) and remained in it for some time. Could this be, perhaps, the
way (magga) to enlightenment (bodha)? After this memory, Aggivessana, | had this
knowledge: this is the way to enlightenment. [Then], Aggivessana, I thought: why

76 Johannes Bronkhorst (1986): The Two Traditions of Meditation in Ancient India. Franz Steiner Verlag:
Stuttgart. See also: Alexander Wynne (2007): The Origin of Buddhist Meditation. Routledge: London and New
York.
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should I be afraid of this happiness that has nothing to do with objects which awaken
desire and nothing to do with harmful qualities. [Then], Aggivessana, I thought: [ am
not afraid of this happiness that has nothing to do with objects which awaken desire and

nothing to do with harmful qualities.”’

As Vetter observes, this memory from Gotama’s childhood has come down to us in ‘the
stereotype terms which became common usage in Buddhism for the first stage of dhyana’
(Vetter 1988 3). Vetter makes a pertinent point here which illustrates how the Pali texts have
been edited by later redactors, who have incorporated their own explanations and literary
style to achieve terminological - and thus ideological - uniformity, agreeing with their own
doctrinal and aesthetic standards.

The proper name of the early Buddhist path to liberation is ariyo atthangiko maggo or
the noble eightfold path (S.i1.124). An early name for it seems to be magga uttama or the
supreme path (e.g. SNp 1136). It is also commonly and descriptively called
dukkhanirodhagamini patipada (the road leading to the cessation of suffering) (e.g. S.v.420).
According to Vetter (Vetter 1988 6-10), the path may initially have been merely a middle
path between the extremities of asceticism and sense indulgence. According to Buddhist
tradition, enlightenment can be said to result from the energy Gotama gained from accepting
the milk porridge from Nandabala, the daughter of the cowherd chief, before he sat down for
his ‘last’ meditation under an Asvattha tree. Before he accepted that meal, he was emaciated
and unable to meditate (Vetter 1988 4-5 and Wayman 1997 10). Exactly when it became a
path of eight limbs with three subdivisions is not clear (Vetter 1988 11-13) but below is the
way in which it is presented in the Samyutta Nikaya ii.124:"®

" ‘Abhijanami kho panaham pitu sakkassa kammante sitaya jambucchdyaya nisinno vivicceva kamehi vivicca
akusalehi dhammehi savitakkam savicaram vivekajam pitisukham pathamam jhanam upasampajja viharita.
Siya nu kho eso maggo bodhaya’ti? Tassa mayham, aggivessana, satanusari vininanam ahosi: ‘eseva maggo
bodhaya ti. Tassa mayham, aggivessana, etadahosi: ‘kim nu kho aham tassa sukhassa bhayami, yam tam
sukham anniatreva kamehi annatra akusalehi dhammehi’'ti? Tassa mayham, aggivessana, etadahosi: ‘na kho
aham tassa sukhassa bhayami, yam tam sukham aninatreva kamehi annatra akusalehi dhammehi’ti.’

& ‘Ayameva ariyo atthangiko maggo, seyyathidam—sammaditthi ... pe ... sammasamadhi. Ayam kho so,
bhikkhave, puranamaggo puranarijaso pubbakehi sammdasambuddhehi anuydto, tamanugacchim,
tamanugacchanto jaramaranam abbhanndasim; jaramaranasamudayam abbhanniasim,; jaramarananirodham
abbharninasim; jaramarananivodhagaminim patipadam abbhannasim. Tamanugacchim, tamanugacchanto jatim
abbharninasim ... pe ... bhavam abbhaniasim ... upadanam abbhanniasim ... tanham abbhanndasim ... vedanam
abbharninasim ... phassam abbhanindasim ... salayatanam abbhannidsim ... namariapam abbhannasim ...
vinianam abbhanniasim. Tamanugacchim,; tamanu-gacchanto sankhare abbhanniasim, sankharasamudayam
abbharninasim; sankharanirodham abbhanndsim, sankharanirodhagaminim patipadam abbhanviasim.’
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(...) Just this noble eightfold path: right view, right aspiration, right speech, right action,
right livelihood, right effort, right mindfulness, right concentration. That is the ancient
path, the ancient road, travelled by the Rightly Self-awakened Ones of former times. |
followed that path. Following it, I came to direct knowledge of aging and death, direct
knowledge of the origination of aging and death, direct knowledge of the cessation of
aging and death, direct knowledge of the path leading to the cessation of aging and
death. 1 followed that path. Following it, I came to direct knowledge of
birth...becoming...clinging...craving...feeling...contact...the six sense media...name-and
-form...consciousness, direct knowledge of the origination of consciousness, direct
knowledge of the cessation of consciousness, direct knowledge of the path leading to

the cessation of consciousness. I followed that path.”

Vetter believes this is more of a list than an actual path to be followed stage by stage (Vetter
1988 xxxviii). The eightfold path is also known as brahmacariya, conventionally translated
as ‘the holy life’, and described in Buddhism as ‘the moral life, holy life, religious life, as a

way to end suffering (PED p. 494). I follow Ergardt and translate it as ‘the religious life’.*’

2.4 Brahmacariya: the religious life

In the most common of what are often referred to as the Arhat formulas, we find a reference
to brahmacariya as instrumental in bringing about the goal of the Buddhist practitioner:
‘khina jati, vusitam brahmacariyam, katam karaniyam naparam itthattaya.” (destroyed is
birth, brought to a close is the brahmacariya, done is what has to be done, there is no more
being such and such).”!

The reference to brahmacariya is also found in one more of the four traditional Arhat

formulas (Ergardt 1977 3):

‘Eko viapakattho appamatto atapi pahitatto viharanto nacirass’; eva yass’ atthdaya

kulaputta  samma-d-eva agarasma anagariyam pabbajanti, tad anuttaram

& Nagara Sutta, Samyutta Nikaya ii. 124, translated by Thanissaro Bhikkhu (Thanissaro Bhikkhu.’Nagara
Sutta’). Access to Insight, accessed 13.9.2016.

8 Jan T. Ergardt (1977): Faith and Knowledge in Early Buddhism. Leiden: E. J. Brill.

8 Translated by: 1. B. Horner (1954-59): Middle Length Sayings (3 vols), PTS: London. 1:29. (Quoted in:
Ergardt (1977) p. 3). I have taken the liberty of replacing Horner’s translation of brahmacariya (‘Brahma-
faring”) with the original word for the sake of clarity.
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brahmacariyapariyosanam ditthe va dhamme sayam abhinfiaya sacchikatva
upasampajja vihasi. ‘

([He], abiding alone, aloof, diligent, ardent, self-resolute, not long afterwards, by his
own super-knowledge, having precisely here-now realised that matchless culmination
of the brahmacariya for the sake of which young men of family rightly go forth from

home into homelessness, abided in it).*

This second Arhat formula broaches a central aspect of brahmacariya, which is to leave the
ordinary life of being a householder, family man, owner of property or a business and so
forth. Early Buddhism describes life in society as a hindrance to attaining nibbana and urged
those seeking liberation to ‘go forth’ (pabbajanti). There was also a tradition of lay followers.
Ergardt describes brahmacariya as °...concretely a life with special duties which is fairly well
defined in the Majjhima-Nikaya with knowledge, morality and meditation as the leading
themes of the eightfold path...” (Ergardt 1977 8).® Freiberger observes how the word
brahma takes on a different meaning in early Buddhist usage: “Es wird deutlich, dal} brahma-
im buddhistischen Kontext anders verstanden werden mufl als im vorbuddhistischen
“Brahmanismus” bzw. im Hinduismus. Es bezeichnet nicht mehr das “All-Eine” der
Upanisads, sondern das “Hochste” im buddhistischen Sinne: das Nibbana oder auch als
Adjektiv allgemein etwas besonders Hohes, GroBes, “Heiliges” oder “Géttliches”.™ Once
the brahmacari (the religious practitioner) had cleared his schedule of worldly involvements
and societal responsibilities, he could get down to the business of meditation. An incident
recorded in the Sutta Nipata (455-56) narrates in what way Gotama himself abandoned the
categories of society. The brahmin Sundarikabharadvaja is looking for somebody to eat the
remains of the offerings of an aggihutta sacrifice he has just performed, and sees Gotama
sitting at the foot of a tree with a cloak over his head. As he approaches, Gotama hears his
footsteps, uncovers his head and reveals that it is shaven. Sundarikabharadvaja is unsure as to
who Gotama is, since some brahmins also shave their heads (and not only ascetics), so he

asks politely of what descent Gotama is. Gotama replies:*

82 Translated by: Horner (1954-58) 1:50f.

83 Ergardt’s study is only of the Majjhima Nikaya.

84 Freiberger, Oliver (1996): Zur Interpretation der Brahmadanda-Strafe im buddhistischen Ordensrecht.
In: Zeitschrift der Deutschen Morgenldndischen Gesellschaft. Stuttgart: Kommissionsverlag Franz Steiner.
Vol. 146 456-491.

8 Ng brahmano no 'mhi na rajaputto, na vessayano uda koci no 'mhi, gottam pariniidya puthujjananam
akificano manta carami loke. Samghativast agiho carami nivuttakeso abhinibbutatto alippamano idha manavehi
akalla mam brahmana pucchi gottapaitham.’
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I am certainly not a brahman, nor a prince, nor a vessa, nor am | anyone (else).
Knowing (and renouncing) the clan of the common people, I wander in the world,
possessing nothing, (being) a thinker. Wearing a robe, houseless, | wander with shaven
hair, with self completely quenched,*® not clinging here to (other) men. You have asked

me an unfitting question about my clan, brahman.®*’

2.5 Magga as a way to immortality

Vetter believes that the first interpretation the early texts give of Gotama’s enlightenment was
the word amata (Sanskrit: amrta) or ‘immortality’, and not the term ‘cessation of suffering’
(Vetter 1988 5-6). As support for the primacy of immortality as the content of Gotama’s
enlightenment, he quotes S.ii.12: ‘those who possess the dhyana [meditation] (jhdyino) shall
no longer be subject to death (maccu)’ (Vetter 1988 6). He backs this up by quoting M.1.151
where it 1s said that the one who has reached the first stage of dhydna can no longer be seen
by Mara, and A 9.4.8 where it is said that the meditator has freed himself of Mara’s power
(Vetter 1988 6).

Gotama, then, claimed to have accomplished what the gods of the Vedic culture to
which he belonged had claimed to have done before him: becoming immortal. When he,
shortly after his enlightenment, declares ‘Listen! Immortality is found!” (amatam adhigatam)
(Vetter 1988 8), his enthusiasm is reminiscent of the gods, who proclaim in hymn 8.48.3 of
the Rig-\/eda:88 ‘We have drunk the Soma; we have become immortal; we have gone to the
light; we have found the gods. What can hatred and the malice of a mortal do to us now, O
immortal one?’™

The search for immortality has been an evolving concept in Indian history, beginning
as a desire for a continued life in heaven after death, then a fear of eventually dying in heaven
also arose, the so-called ‘re-death’ or punarmrtyu (Collins 2010 30). Later, in the Vedic
period, the idea of becoming the immortal Brahman (e.g. Brhadaranyaka Upanisad 1.4.10)

8 { ¢. who has reached nibbana (abhinibbutatto).

8 Translated by: Norman 2001 49.
88 . , - . - _ ST o
a dpama somam amrta abhumdganma jyotir avidama devan
¢ kim niinam asman krnavad aratih kim u dhirtir amrta martyasya’
8 The Rig Veda: An Anthology (trans. Wendy Doniger O’Flaherty (1981). Harmondsworth: Penguin books,
pp.134-35.
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evolved as seen in the Upanishads. I would add to Vetter’s list of quotes supporting the
primacy of immortality as the content of Gotama’s enlightenment the Ariyapariyesana Sutta
(M.1.160), where Gotama tells the Brahma Sahampati that, through his enlightenment, the
‘door to the Deathless are open’ (Avapuretam amatassa dvaram, sunantu dhammam
vimalenanubuddham) to those able to understand his teaching. Furthermore (as quoted
above), upon finding his five old companions who greeted him by his old name and called
him ‘friend’, he replied:*° ‘Bhikkhus, do not address the Tathagata by name and as “friend”.
The Tathagata is an Accomplished One, a fully Enlightened One. Listen. Bhikkhus, the

Deathless has been attained.””!

2.6 Sati or mindfulness.

Buddhist meditation is considered to be a cultivation of the mind (cittabhavand) and is
generally understood to take two forms: sati (mindfulness) and samddhi (concentration)
(Johansson 1969 92). Sati is described as a quality of alertness or attentiveness which the
Buddhist practitioner attempts to apply towards his own feelings and thoughts (D.11.298). The
mindfulness exercises can also take the form of intellectual analysis (D.ii.294), and
Johansson observes how ‘sati naturally leads over to parisia’ (Johansson 1969 94). Sati is also
described as a way of promoting morality and avoiding creating kammic consequences
(D.11.290. Quoted in: Johansson 1969 97). Sati is even described as counteracting the influx
of the dsavas (S.11.54).

Sati is derived from the Sanskrit verbal root Vsmy whose primary meaning is ‘to
remember’. A more accurate translation than ‘mindfulness’ is thus ‘recollective awareness’
or ‘remembrance’, but ‘mindfulness’ is such a widely accepted translation that I use it
throughout this thesis. Sati is sometimes explained as simply ‘good memory’, as this passage

from Anuruddha Sutta indicates (A.iv.228):°% ‘There is the case where a monk is mindful,

90 ‘Evam vutte, aham, bhikkhave, paiicavaggiye bhikkhii etadavocam: ‘ma, bhikkhave, tathagatam namena ca
avusovadena ca samudacaratha Araham, bhikkhave, tathagato sammasambuddho. Odahatha, bhikkhave,
sotam, amatamadhigatam, ahamanusasami, aham dhammam desemi.’

%1 Translated by Bodhi, Bhikkhu (2009): The Middle Length Discourses. Boston: Wisdom Publications, p. 264.
2 ‘Idha bhikkhave, bhikkhu satima hoti paramena satinepakkena samanndgato cirakatampi cirabhasitampi
saritd anussarita.’
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highly meticulous, remembering and able to call to mind even things that were done and said
long ago.””

In the SNp 1107, we can see how sati along with equanimity (upekkha)’ are
instrumental in bringing about ‘knowledge liberation’ (a7ifi@avimokkha):®®> Purity through
equanimity and mindfulness, preceded by thought of impermanent things, this I call freedom
through knowledge, the breaking up of ignorance’.”® The function of mindfulness and its

connection with the intellect is described thus (SNp 1034-35):"”

‘Streams’® are flowing everywhere,” said venerable Ajita, ‘What is the constraint for
streams? Tell me the restraint for streams; by what are the streams shut off?” ‘Whatever
streams there are in the world, Ajita,” said the Gracious One, ‘mindfulness is the
constraint for them. That is the restraint for streams, I say; by wisdom [= pannad] they

are shut off.’

Here we can see mindfulness as a mode of the intellect whereby it is able to stop the ‘streams
flowing everywhere’, which is a suitable metaphor for the continuous activity of emotion and
cognition.

In the Satipatthana Sutta (Sermon on the Establishment of Mindfulness) (M.1.55) and
the Mahasatipatthana Sutta (Great Sermon on the Establishment of Mindfulness) (D.11.290),
four domains to be mindful of are described: body (kaya), sensations or feelings (vedana),

mind (citta) and phenomena (dhamma).

2.7 The nine stages of meditation

93 < Anuruddha Sutta: To Anuruddha’ (AN 8.30), translated from the Pali by Thanissaro Bhikkhu. Access to
Insight (Legacy Edition), 30 November 2013, available at
www.accesstoinsight.org/tipitaka/an/an08/an08.030.than.html, accessed 02.11.2016.
o4 Upekkha is derived from a verbal root of ‘seeing’ (from upa + \iks ‘looking on’ (with neutrality or
indifference). See PED p. 150.
% ‘Upekkhasatisamsuddham, dhammatakkapurejavam; aniavimokkham pabrami, avijjaya pabhedanam.’
% Translated by Anandajoti Bhikkhu. Original translation 1999, revised, May 2007. The text and translation,
together with detailed notes and discussions, may be found in multiple formats on the translator’s website,
Ancient Buddhist Texts. https://suttacentral.net/en/snp5.14, accessed 17.11.2016.
7 <Savanti sabbadhi sotda, (iccayasma ajito): Sotanam kim nivaranam; Sotanam samvaram briihi, kena sota
pidhiyyare.’ ‘Yani sotani lokasmim, (ajitati bhagava): Sati tesam nivaranam, Sotanam samvaram brimi,
panniayete pidhiyyare’.

Sota or ‘stream, flood, torrent’ refers metaphorically to the ‘stream of cravings’, and is used in compounds

such as bhavasota ‘stream of rebirth’ and viinianasota ‘flux of consciousness’ (PED p. 725).
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The nine stages of meditation are generally held to consist of four ripa jhanas or form
meditations,” four ariipa jhanas or formless meditations which are called dyatanas or
‘dimensions, spheres’, and finally the ninth stage.'® This ninth stage is technically called
sannavedayitanirodha or ‘cessation of perceptions and feelings’, also referred to as nirodha-
samdpatti (attainment of cessation).'’’ This ninth stage seems to be a transitional one
between meditation per se and the realisation of nibbana. These stages are meant to be a
description of what happens to the citta as it is gradually transformed from perpetuating
samsara and creating dukkha to having reached nibbana; as it is being purified of all asavas
and reaching complete purity (parisuddhi) where nibbana occurs and the amata dhatu is
revealed as the only real, unchanging reality.

Johansson (1979 98) recounts how sati is the preparation for samdadhi. He quotes

D.11.300:

The first task is to master the five hindrances (nivarana), namely kama-cchanda,
‘sensuality and desire’, vyapdda, ‘aggressiveness’, thina-middha, ‘inactivity and
drowsiness’, uddhacca-kukkucca, ‘nervousness’, and vicikiccha, ‘doubt’. This is done
by means of mindfulness (D.i1.300), and when they are conquered, the meditating

disciple is prepared to enter into the first stage of samadhi, called the first jhana.

I will use Potthapada Sutta (D.i.182) as a basis for my exposition of the nine stages of
meditation, and compare it to other descriptions from the Nikayas where relevant. The reason
I have chosen this sutta is because it contains an interesting variation at the final stage (it
combines stages eight and nine into a novel stage called sanriagga or ‘peak of perception’),
which shows how there has been a particular discussion within the tradition about what the

final stage of cessation entails.'’” The first jhdna is described thus:

‘Tassime parica nivarane pahine attani samanupassato pamujjam jayati, pamuditassa

piti jayati, pitimanassa kayo passambhati, passaddha-kayo sukham vedeti, sukhino

% paul J. Griffiths has given a detailed analysis of the four stages as they occur 86 times in the first four
Nikayas: Paul J. Griffiths (1983): ‘Buddhist Jhana: A Form-Critical Study’. Religion, 13:55-68.

1% The numbers of these stages vary, from only the four jhanas, the four jhanas plus four a@yatanas, and then
the additional ninth stage, called a nirodha. In the Mahanidana Sutta (D.ii.55), these nine stages are reduced to
eight and renamed as ‘emancipations’ (vimokkha).

197 See: Paul Williams (ed.): Buddhism: Critical Concepts in Religious Studies. Vol 2 (2005): The Early
Buddhist Schools and Doctrinal History, Theravada Doctrine. London & New York: Routledge. P. 155-59.
See: Vetter (1988 67) for a discussion of the presumed history of sarinavedayitanirodha.

102 See Bronkhorst (1986 77) and Vetter (1988 67).

34



cittam samadhiyati. So vivicc’ eva kamehi vivicca akusalehi dhammehi savitakkam
savicaram vivekajam piti-sukham pathamajjhanam upasampajja viharati. Tassa ya
purimd kama-sannida sa nirujjhati. Vivekaja-piti-sukha-sukhuma-sacca-sanna tasmim
samaye hoti, vivekaja-piti-sukha-sukhuma-sacca-sanni yeva tasmim samaye hoti. Evam
pi sikkha eka sannia uppajjanti, sikkha ekasannia nirujjhanti. Ayam sikkha’; ti Bhagava

avoca.
Thanissaro Bhikkhu translates this thus:

Seeing that these five hindrances have been abandoned within him, he becomes glad.
Glad, he becomes enraptured. Enraptured, his body grows tranquil. His body tranquil,
he is sensitive to pleasure. Feeling pleasure, his mind becomes concentrated. Quite
withdrawn from sensual pleasures, withdrawn from unskilful mental qualities, the
monk enters and remains in the first jhana: rapture and pleasure born from withdrawal,
accompanied by directed thought and evaluation. His earlier perception of sensuality
ceases, and on that occasion there is a perception of a refined truth of rapture and
pleasure born of seclusion. On that occasion he is one who is percipient of a refined
truth of rapture and pleasure born of seclusion. And thus it is that with training one

. . . .. . 1
perception arises and with training another perception ceases.'®’

This initial stage of meditation is clearly characterised by the joy or bliss of having overcome
the hindrances, and the ability to withdraw from the world of the senses and mental
negativity. Most translators (e.g. Johansson) translate viveka as ‘seclusion’ in the sense that
the meditator has entered seclusion (from sensual pleasures and so forth) and that this is the
reason he feels happy. The word viveka has another meaning, however, which is
‘discrimination’, in the sense of being able to distinguish between different things, e.g.
between what is real and what is not real. This meaning seems to fit well with the context too,
since it is coupled with vitakka (reasoning) and vicara (enquiry). Viveka is by definition the
function of the intellect, and this seems to be the main aspect of the first meditation. The
phrase ‘so vivicc’ eva kamehi vivicca akusalehi dhammehi’ (quite withdrawn from sensual

pleasures, withdrawn from unskilful mental qualities) makes it a moot point whether vivicca

103 ‘Potthapada Sutta: About Potthapada’ (DN 9), translated from the Pali by Thanissaro Bhikkhu. Access fo
Insight (Legacy Edition), 30 November 2013, available at
www.accesstoinsight.org/tipitaka/dn/dn.09.0.than.html, accessed 02.11.2016.

All the following translations of the meditation stages are by Thanissaro Bhikkhu.
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(separated from) refers to a physical separation from objects of the world, sense activity and
so forth, or a mental separation, meaning that the meditator separates himself or his
consciousness from unwholesome dhammas, which we may understand as being negative
thoughts or mental dispositions and so forth.'® The chain of events seems to be this. First,
there is gladness (pamujja) about having overcome the five hindrances. This gladness leads
to joy (piti),'”

ease or bliss (sukha) which leads to the mind being concentrated (cittam samdadhiyati). Then

which in turn makes the body of the meditator calm. The calm body creates

there is a definition of sorts of the first jhana: ‘The first jhana is a joy and ease created by
discrimination and accompanied by reasoning and enquiry’ (savitakkam savicaram vivekajam
piti-sukham pathamajjhanam). There is then a cessation of ‘desire perception’ (kama-saniid),
and instead there occurs a ‘perception of subtle and true joy and ease born of discrimination’
(vivekaja-piti-sukha-sukhuma-sacca-sannda). This process of leaving one perception and
gaining another perception (one that is subtler and ‘truer’) is called sikkha or ‘training,

discipline, study’. Next there is the second jhana:

Puna ca param Potthapada bhikkhu vitakkavicaranam viapasama ajjhattam
sampasadanam cetaso ekodibhavam avitakkam avicaram samdadhijam pitisukham
dutiyajjhanam upasampajja viharati. Tassa ya purima vivekajam pitisukham
sukhumasaccasannda sa nirujjhati. Samadhijapitisukhasukhumasaccasanna tasmim
samaye hoti, samadhijapitisukhasukhumasaccasanii yeva tasmim samaye hoti. Evam pi
sikkha eka sannia uppajjanti, sikkha eka sannia nirujjhanti. Ayam sikkha ti’; Bhagava

avocda.

(Then, with the stilling of directed thoughts and evaluations, the monk enters and
remains in the second jhana: rapture and pleasure born of composure, unification of
awareness free from directed thought and evaluation - internal assurance. His earlier
perception of a refined truth of rapture and pleasure born of seclusion ceases, and on
that occasion there is a perception of a refined truth of rapture and pleasure born of

concentration. On that occasion he is one who is percipient of a refined truth of rapture

1%% 1 some non-Buddhist schools of Indian philosophy, viveka is clearly discrimination and not seclusion:

Viveka (Skt., ‘discrimination’). In Samkhya philosophy, the direct intuitive discrimination between purusa (pure
consciousness) and prakrti (materiality), and the goal of the Samkhya system. In Advaita Vedanta viveka is
considered one of the four requisites of a seeker after knowledge of Brahman and is defined by Sankara as: ‘an
(intellectual) discrimination between what is eternal and what is non-eternal’ (Brahmasitrabhasya 1.1) (from:
John Bowker (1997): ‘Viveka.” The Concise Oxford Dictionary of World Religions. Available at
www.encyclopedia.com/doc/10101-Viveka.html, accessed 02.11.2016.
105 - .. _. . . .

Pamujja, piti and sukha are synonyms, and ambiguous in this context.
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and pleasure born of concentration. And thus it is that with training one perception

arises and with training another perception ceases.)

Reasoning and enquiry cease and there is joy and ease created by inner (ajjhatta) tranquillity
(sampasdadana) and concentration of mind (cetaso ekodibhava). The functioning of the
intellect in the form of reasoning, investigation and discrimination ceases, and all thought
processes become unified. There is still a perception of subtle and true joy and ease, but it is

not born of discrimination but of concentration (samddhi). Then there is the third jhana:

Puna ca param Potthapada bhikkhu pitiyda ca virdga upekhako ca viharati sato ca
sampajano, sukhani ca kdayena patisamvedeti yan tam ariya dcikkhanti: ‘Upekhako
satimda sukha-vihari ti,* tatiyajjhanam upasampajja viharati. Tassa ya purimd
samadhijam pitisukham sukhumasaccasaniia sa nirujjhati. Upekhdasukhasukhuma-
saccasanna tasmim samaye hoti, upekhdasukhasukhumasaccasanni yeva tasmim samaye
hoti. Evam pi sikkhd eka sannid uppajjanti, sikkha eka sanna nirujjhanti. Ayam sikkha’;

ti Bhagava avoca.

(And then, with the fading of rapture, he remains equanimous, mindful, and alert, and
senses pleasure with the body. He enters and remains in the third jhana, of which the
Noble Ones declares, ‘Equanimous and mindful, he has a pleasant abiding.” His earlier
perception of a refined truth of rapture and pleasure born of concentration ceases, and
on that occasion there is a perception of a refined truth of equanimity. On that occasion
he is one who is percipient of a refined truth of equanimity. And thus it is that with

training one perception arises and with training another perception ceases.)

The meditator now becomes disinterested in even non-sensual joy as he becomes equanimous
(upekhaka), mindful (sata) and alert (sampajana). We can assume that equanimity,
mindfulness and alertness are the direct results of the concentration of the citta that took
place in the second jhana. He still feels ease (sukha) in his body. The perception of subtle and
true joy and ease born by concentration now ceases and is replaced by ‘a perception of subtle
and true ease (created by) equanimity’ (upekha-sukha-sukhuma-sacca-sanna). Then there is

the fourth jhana:

Puna ca param potthapada bhikkhu sukhassa ca pahand dukkhassa ca pahand,

pubbeva somanassadomanassanam atthagama adukkhamasukham
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upekkhasatiparisuddhim catuttham jhanam upasampajja viharati. Tassa ya purimd
upekkhasukhasukhumasaccasania sa nirujjhati. Adukkhamasukhasukhumasaccasannd
tasmim samaye hoti. Adukkhamasukhasukhumasanii yeva tasmim samaye hoti. Evampi
sikkha eka sannda uppajjati. Sikkhd eka sannda nirujjhati. Ayampi sikkha'"ti bhagava

avocd.

(And then, with the abandoning of pleasure and pain - as with the earlier disappearance
of elation and distress - the monk enters and remains in the fourth jhana: purity of
equanimity and mindfulness, neither-pleasure-nor-pain. His earlier perception of a
refined truth of equanimity ceases, and on that occasion there is a perception of a
refined truth of neither pleasure nor pain. On that occasion he is one who is percipient
of a refined truth of neither pleasure nor pain. And thus it is that with training one

perception arises and with training another perception ceases.)

The most significant transformation in this fourth stage is that the sense of ease or happiness
(sukha), which has been present in the preceding three stages, now disappears along with any
sense of its opposite, namely pain or suffering. We might infer that the meditator now
transcends even the subtlest form of happiness or ease and enters a deep state of neutrality, a
‘perfection of equanimity and mindfulness’ (upekha-sati-parisuddhi) which is a ‘subtle and
true perception of neither pain nor pleasure’ (adukkha-m-asukha-sukhuma-sacca-sanna).
Collins (Collins 2010 20) observes that ‘Thus, in the fourth and highest jhdna of form, the
only emotional response left to the practitioner is that of equanimity; ratiocination, pleasure,
pain and indeed all intense emotional reactions have been left behind.” The fourth jhana
concludes the perceptions of form, and marks the beginning of the formless jhanas, also
referred to as the four ayatanas or ‘dimensions’. Below is the first ayatana:

akdasanaricayatana or ‘the dimension of infinite space’:

Puna ca param Potthapada bhikkhu sabbaso ripasaninianam samatikkama patigha-
sannianam  atthagamd  nanattasaniianam  amanasikara — ‘ananto  akdaso  ti
akdasanaricayatanam upasampajja viharati. Tassa ya purimad ripasannd sa nirujjhati.
Akdasanaiicayatana-sukha-sukhuma-sacca-sanna tasmim samaye hoti,
akdsanaricayatana-sukhuma-sacca-sanii yeva tasmim samaye hoti. Evam pi sikkha eka

sannd uppajjanti, sikkha eka sanna nirujjhanti. Ayam sikkha’; ti Bhagava avoca.
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(And then, with the complete transcending of perceptions of [physical] form, with the
disappearance of perceptions of resistance, and not heeding perceptions of diversity,
[perceiving,] ‘Infinite space,” the monk enters and remains in the dimension of the
infinitude of space. His earlier perception of a refined truth of neither pleasure nor pain
ceases, and on that occasion there is a perception of a refined truth of the dimension of
the infinitude of space. On that occasion he is one who is percipient of a refined truth of
the dimension of the infinitude of space. And thus it is that with training one perception

arises and with training another perception ceases.)

Interestingly, in this first of the formless stages, there is no longer any resistance, which may
refer to any impulse in the body and mind that can counteract or disturb the meditation. There
is also no perception of form, or any perception of diversity. There is now only a perception
that ‘space is infinite’ (ananto dkaso), and the meditator dwells in a sphere or dimension
(ayatana) of infinite space. Strangely, however, sukha (ease or happiness), which disappeared
along with its opposite, pain, in the fourth jhana, returns: ‘there is a subtle, true and easy
perception of the infinity of space’ (@kasanancayatana-sukha-sukhuma-sacca-sanna). This is
a significant inconsistency of the stages of concentration, and this may indicate that the
system of meditation stages in early Buddhism is composed of different pieces that do not
really fit together. Perhaps the four form meditations - which are called jhdnas, and the four
formless meditations which are called ayatanas - are two different sets or systems that
existed independently earlier and were only later joined together for reasons we can only
speculate about. It could also be a copyist’s mistake. This inconsistency does, however,
support Vetter’s argument that the meditation stage system was put together at a later stage,
not reflecting what he calls the more original dhyana meditation, but originating in non-
Buddhist circles (Vetter 1988 64). The second ayatana: vifinianarncayatana or ‘the dimension

of infinite consciousness’ is as follows:

Puna ca param Potthapada bhikkhu sabbaso akasanaricayatanam samatikkamma
‘anantam vinnanan ti‘ vinnanancayatanam upasampajja viharati. Tassa ya purimd
akdasanaricayatana-sukhuma-sacca-sanid, sa nirujjhati. Vinnanaricayatana-sukhuma-
sacca-sanna tasmim samaye hoti, vinnanancayatana-sukhuma-sacca-sanni yeva
tasmim samaye hoti. Evam pi sikkha eka sanna uppajjanti, sikkhda eka sannd

nirujjhanti. Ayam sikkha’; ti Bhagavad avoca.
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(And then, with the complete transcending of the dimension of the infinitude of space,
[perceiving,] ‘Infinite consciousness,” the monk enters and remains in the dimension of
the infinitude of consciousness. His earlier perception of a refined truth of the
dimension of the infinitude of space ceases, and on that occasion there is a perception
of a refined truth of the dimension of the infinitude of consciousness. On that occasion
he is one who is percipient of a refined truth of the dimension of the infinitude of
consciousness. And thus it is that with training one perception arises and with training

another perception ceases.)

The infinity of space is now replaced by a perception of the infinity of consciousness. Vetter
considers this sphere a puzzle (Vetter 1988 64) and a ‘curious stage’ (Vetter 1988 65).
Perception now seems to be turning back on itself and perceiving itself as infinite. In the next
stage, even this disappears. The third ayatana: akiricaniidyatana or ‘dimension of

nothingness’ is as follows:

Puna ca param Potthapada bhikkhu sabbaso vinnanaricayatanam samatikkamma ‘n’;
atthi  kiniciti*  akincannayatanam  upasampajja  viharati. Tassa ya purimad
vifiianancayatana-sukhuma-sacca-saiia, sa nirujjhati. Akificaiifiayatanasukhuma-
saccasanna tasmim samaye hoti, akificannidyatana-sukhuma-sacca-sanni yeva tasmim
samaye hoti. Evam pi sikkhd ekd sanna uppajjanti, sikkha eka sanna nirujjhanti. Ayam

sikkha’; ti Bhagava avoca.

(And then, with the complete transcending of the dimension of the infinitude of
consciousness, [thinking,] ‘There is nothing,” enters and remains in the dimension of
nothingness. His earlier perception of a refined truth of the dimension of the infinitude
of consciousness ceases, and on that occasion there is a perception of a refined truth of
the dimension of nothingness. On that occasion he is one who is percipient of a refined
truth of the dimension of nothingness. And thus it is that with training one perception

arises and with training another perception ceases.)

The perception that ‘consciousness is infinite‘ is now gone, replaced by the idea that ‘there is
nothing’ (n’; atthi kificiti). My main problem with this sphere is understanding what this
nothingness entails: if consciousness is gone (assuming ‘infinity of consciousness’ is the
same as ‘consciousness’), who then ‘knows’ or ‘observes’ in this meditation? What is the

nature of the knowing subject? This would make sense within the orthodox philosophical
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schools such as Advaita, where there is an eternal witness consciousness present (saksin,
drstr), but as the self is gone as well as consciousness, who or what is meditating? The fourth
stage does not provide an answer to this question. The fourth ayatana: saniiagga or ‘peak of

perception’ is below:

Yato kho Potthapada bhikkhu idha saka-sanni hoti, so tato amutra tato amutra
anupubbena sannaggam phusati. Tassa sannagge thitassa evam hoti: ‘Cetayamanassa
me papiyo, acetayamanassa me seyyo. Ahai ce va kho pana ceteyyam
abhisankhareyyam, ima ca me sanna nirujjheyyum, annd ca olarika sanna
uppajjeyyum. Yan niinaham na ceteyyam na abhisamkhareyyanti. * So na c’eva ceteti na
abhisamkharoti. Tassa acetayato anabhisamkharoto ta c’; eva sanna nirujjhanti, anna
ca olarika sanna na uppajjanti. So nirodham phusati. Evam kho Potthapada

anupubbabhisanna-nirodha-sampajana-samapatti hoti.

(Now, when the monk is percipient of himself here, then from there to there, step by
step, he touches the peak of perception. As he remains at the peak of perception, the
thought occurs to him, ‘Thinking is bad for me. Not thinking is better for me. If I were
to think and will, this perception of mine would cease, and a grosser perception would
appear. What if I were neither to think nor to will?” So he neither thinks nor wills, and
as he is neither thinking nor willing, that perception ceases and another, grosser
perception does not appear. He touches cessation. This, Potthapada, is how there is the

alert step-by-step attainment of the ultimate cessation of perception.)

Perhaps surprisingly, the thinking process returns here. In the second jhdna we observed that
the mind had become concentrated (cetaso ekodibhava) and was now something akin to a
homogenous mass of consciousness, where both reasoning and enquiry had ceased. Now,
however, the meditator is confronted with a reflective thought activity about whether or not
he should engage in thinking. In addition, a whole new concept is introduced called ‘willing’
(abhisamkharoti). He decides to stop both thinking and willing, and there is then a cessation
of the previous perception (of neither thinking nor willing) and - importantly - no new
perception arises. Instead, he attains cessation (nirodha) which is a major event in Buddhist
terms because it is the realisation of the third noble truth about the cessation of suffering
(dukkha-nirodha). From the context one might, however, assume that nirodha refers to

perception and not to suffering, since the name of this @yatana is - not actually d@yatana even
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but samapatti (‘attainment’) - ‘the alert attainment of successive cessation of perception’
(anupubbabhisaniid-nirodha-sampajana-samapatti). Interestingly, in this stage the meditator
is initially said to be ‘self-aware’ (saka-sarnini), which would answer the question about
whether there is any ‘who’ or ‘what’ meditating: there is a knowing subject with self-
reflective awareness in this stage. He then reaches (literally ‘touches’ phusati) the ‘peak of
perception’ (sanniaggam), which is either the cessation of perception or the right condition for

reaching the cessation of perception.

The description of the fourth dyatana in the Potthapada Sutta is a variation in relation
to the standard account, which we will look at in the following.'®® This demonstrates an early
debate within the tradition regarding what the final stage or stages of meditation are, centring
on what nirodha (cessation) entails. In the standard account, the fourth and final ayatana is
called nevasannanasaniia or ‘neither-perception-nor-non-perception’, followed by a ninth
stage called sanniavedayitanirodha or ‘cessation of perceptions and feelings’, also known as
nirodhasamapatti (attainment of cessation). It seems that the author or authors of the
Potthapada Sutta wanted to add their voices to this debate by introducing the idea of the final
stage before nibbana (i.e. the stage in which nibbana is realised) as the ‘peak of perception’
(sannagga), which is explained as anupubbabhisaniiia-nirodha-sampajana-samapatti (the
alert attainment of cessation of successive perception). The point is possibly to emphasise
that the cessation of the various perceptions is not a cataleptic state of unconsciousness,'’’ but
that there is still a presence of consciousness, expressed by the adjective sampajana (alert,
mindful, attentive), which according to PED (p. 690) is ‘almost synonymous with sata’, the
adjectival form of sa#i (mindfulness). We may hence interpret sarifiagga or ‘peak of

perception’ to be some kind of pure perception which is transcendental and has no object.'*®

We will now take a closer look at the standard account of the nine stages. This

consists of the four jhanas, the four ayatanas,' and the one nirodha or samdpatti. There are

106
107

13.
108

See Griffiths (1983) for the standard account.
For a discussion of consciousness in the state of cessation in the Theravada tradition, see: Griffiths 1986 5-

PED (p.70) explains abhisafiia-nirodha as meaning ‘trance’ and being an expression ‘used by wanderers’
and not by Buddhists. This may indicate that the author or authors of this sutta were influenced by ideas
originating outside the Buddhist tradition.

1% 1 Udana 80, nibbana is clearly described as beyond all spheres or @yatanas: ‘There is that sphere, monks,
where there is no earth, no water, no fire, no air, no sphere of infinite space, no sphere of infinite consciousness,
no sphere of nothingness, no sphere of neither perception nor non-perception, no this world, no world beyond,
neither Moon nor Sun. There, monks, I say there is surely no coming, no going, no persisting, no passing away,
no rebirth. It is quite without support, unmoving, without an object - just this is the end of suffering.’
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several inconsistencies which indicate that these nine stages are formed from various
traditions.''® According to the standard account of the stages of meditation, the fourth
ayatana is a sphere of neither perception nor non-perception (Vetter 1988 63), and a ninth
stage, as we can see in the passage below from the Anguttara Nikaya 1v.448, now told by

Gotama in the first person:

So kho aham aparena samayena sabbaso nevasanniandasaniidyatanam samatikkamma
sannavedayitanirodham upasampajja viharami, pannaya ca me disva dsava

parikkhayam agamamsu.

Yavakivan caham ima nava anupubbaviharasamapattiyo na evam anulomapatilomam
samapajjim pi vutthahim pi, neva tavaham sadevake loke samarake sabrahmake
sassamanabrahmaniya pajaya sadevamanussaya anuttaram sammasambodhim
abhisambuddho paccaifiasim... Nanaii ca pana me dassanam udapadi ‘akuppa me
cetovimutti, ayam antimd jati, natthi dani punabbhavo’; ti.""!

(Thereafter I altogether transcended the dimension of neither-ideation-nor-non-ideation
[nevasannanasannayatanam] and entered and remained in the cessation of ideation and
feeling [sanniavedayitanirodham]. And when I got insight through understanding, my
obsessions [asavd] were expelled. But when I had entered into and emerged from the
attainment of these nine successive states, both forwards and backwards, then I
completely understood and I attained the highest insight, which is unsurpassed in the
world (with its gods, Mara and Brahma) and among mankind (with recluses, brahmins,
gods and men). And the understanding and insight came to me, ‘Unshakeable is the

liberation of my mind [cetovimutti], this is my last birth, now there is no return.)' ">

"0 1 the Samafinaphala Sutta (D 2), the four jhdnas are given the standard description without any mention of

ayatanas, and perhaps - more interestingly - without any mention of nirodha at the end. Instead, the meditator
directs and inclines his now purified mind towards knowledge and vision (...7ianadassanaya cittam abhinitharati
abhininnameti). This is the kind of knowledge Gotama achieved during his enlightenment, i.e. the highest
nibbana-realising kind of gnosis. After this, the meditator understands the nature of his body and mind, and
seeing things as they really are constitutes achieving the goal. There is no mention of liberation, the destruction
of defilements, the end of suffering and so forth. The goal here is described simply as having a knowledge with
which things are seen clearly: ‘So evam pajanati: ‘ayam kho me kayo riupt catumahabhiitiko
matapettikasambhavo odanakummdsipacayo’. aniccucchdadanaparimaddanabhedanaviddhamsanadhammo;
idarica pana me vifinanam ettha sitam ettha patibaddhan’ti.”

"1 Text edition: Johansson 1973 101, which omits a repetitive sentence compared to the PTS edition.

"2 Translated by: Johansson 1965 103. The Pali words in brackets are my additions.
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We can see that the ninth and final stage in this sequence, the cessation of ideation and
feeling (saiifiavedayitanirodha), is also a cessation.'" This may reveal an important aspect of
the common, underlying structure of this ‘stage meditation’: that it culminates in a cessation
which marks the end of the magga or path itself, and the attainment of the goal of nibbana. It
is expressed above by the declaration of enlightenment, which is the main subject of this
thesis: ‘Unshakeable is the liberation of my mind (cetovimutti), this is my last birth, now

there is no return.’
2.8 Obstacles in meditation

Apart from the obvious obstacles the meditator may encounter in the course of the practice as
described in section 2.6, there are far subtler challenges to overcome. What these may consist

of are described in Dutiya Anuruddha Sutta (A.iv.282):'"

Then the Venerable Anuruddha approached the Venerable Sariputta and exchanged
greetings with him. When they had concluded their greetings and cordial talk, he sat
down to one side and said to the Venerable Sariputta: ‘Here, friend Sariputta, with the
divine eye, which is purified and surpasses the human, I survey a thousand-fold world
systems. Energy is aroused in me without slackening; my mindfulness is established
without confusion; my body is tranquil without disturbance; my mind is concentrated

and one-pointed. Yet my mind is still not liberated from the taints through non-

13 . . . . . L
As Collins observes, this stage of cessation, also known as nirodha-samapatti or ‘attainment of cessation’, is

closely associated with nibbana, ‘even at times seeming to be a synonym’ (Collins 2010 46).

Schmithausen (Schmithausen 1981 223) observes that this stage is °...not free from a certain ambivalence,
sometimes appearing as a cataleptic state similar to death...In any case it is, by definition, devoid of ideation
(samjia), i.e. consciousness implying formation of notions, from which prajia, as it is usually understood in the
early texts, does not seem to be easily detachable.’

114 Ekamantam nisinno kho dyasma Anuruddho ayasmantam Sariputtam etad avoca:

Idhaham avuso Sariputta dibbena cakkhuna visuddhena atikkantamanusakena sahassam lokam olokemi.
Araddhamkho pana me viriyam asallinam upatthita sati asammutthd passaddho kayo asaraddho samahitam
cittam ekaggam. Atha ca pana me na anupadaya asavehi cittam vimuccati ti.

2. Yam kho te avuso Anuruddha evam hoti -- aham dibbena cakkhuna visuddhena atikkantamanusakena
sahassam lokam olokemi ti, idan te manasmim. Yam pi te avuso Anuruddha evam hoti -- araddham kho pana me
viriyam asallinam upatthita sati asammutthd passaddho kayo asaraddho samahitam cittam ekaggan ti, idan te
uddhaccasmim. Yam pi te avuso Anuruddha evam hoti -- atha ca pana me na anupaddya asavehi cittam
vimuccati ti, idan te kukkuccasmim. Sadhu vat'; ayasma Anuruddho ime tayo dhamme pahdya ime tayo dhamme
amanasikaritva amataya dhatuya cittam upasamharati ti.

3. Atha kho ayasma Anuruddho aparena samayena ime tayo dhamme pahdya ime tayo dhamme amanasikaritva
amataya dhatuya cittam upasamhasi. Atha kho ayasma Anuruddho eko vipakattho appamatto atapi pahitatto
viharanto na cirass'; eva yass'; atthaya kulaputta sammad eva agarasma anagariyam pabbajanti tad anuttaram
brahmacariyapariyosanam ditth'; eva dhamme sayam abhinnia sacchi-

katva upasampajja vihasi, khina jati vusitam brahmacariyam katam karaniyam naparam itthattaya ti
abbharinasi. Anfiataro ca pan'; dyasma Anuruddho arahatam ahosi ti.
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clinging.” [The Venerable Sariputta said:] (1) ‘Friend Anuruddha, when you think:
“With the divine eye, which is purified and surpasses the human, I survey a thousand-
fold world systems”, this is your conceit.” (2) ‘And when you think: “Energy is aroused
in me without slackening; my mindfulness is established without confusion; my body is
tranquil without disturbance; my mind is concentrated and one-pointed”, this is your
restlessness.”'"” (3) ‘And when you think: “Yet my mind is still not liberated from the

taints through non-clinging”, this is your remorse.

‘It would be good if you would abandon these three qualities and stop attending to
them. Instead, direct your mind to the deathless element.” Some time later the
Venerable Anuruddha abandoned those three qualities and stopped attending to them.
Instead, he directed his mind to the deathless element. Then, dwelling alone,
withdrawn, heedful, ardent, and resolute, in no long time the Venerable Anuruddha
realised for himself with direct knowledge, in this very life, that unsurpassed
consummation of the spiritual life for the sake of which clansmen rightly go forth from
the household life into homelessness, and having entered upon it, he dwelled in it. He
directly knew: ‘Destroyed is birth, the spiritual life has been lived, what had to be done
has been done, there is no more coming back to any state of being.” And the Venerable

Anuruddha became one of the arahants.

This story shows how Anuruddha was meditating in the wrong way, and thus unable to attain
cetovimutti. Focusing'' the mind on the deathless element and thereby dissolving it therein
will lead to nibbana; engaging in any kind of process of thinking during meditation will only
perpetuate the existence of the citfa and postpone its release. This is perhaps the most
important quality about meditation: it is not about mental activity in any way - at least not
ultimately, but in various ways during the initial stages - but about ending the activity of the
mind through concentration (samddhi), defined as the ‘one-pointedness’ (ekagga) of the

mind. This is the meaning of the word used to describe this meditative state of mind:

"% Bhikkhu Bodhi has translated uddhacca as ‘restlessness’, but the word has another meaning which I think

would suit the context better - “haughtiness’. Anuruddha is proud of having mastered control of his body, his
energy and mind, and this pride has created haughtiness, which only serves to strengthen his illusory sense of
‘self”.

"€ The word used here for the action of the citta in relation to amata is upasamharati, which literally means
‘taking (4r) completely (sam) towards (upa)’. In Sanskrit, the word could even be as strong as meaning
‘absorb’, indicating that the citta is being dissolved in amata in the sense of becoming one. But it also has a
meaning of ‘withholding’ or ‘suppressing’, which could indicate that there is a considerable effort involved in
bringing the citta towards amata, or keeping it in check.
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samahita or ‘concentrated’, a past participle derived from the verbal root sam-a-Ndha (‘to

collect, bring together”).

2.9 The Path as cittabhavana (mind-cultivation) and cittasuddhi (mind-purification)

The magga (path) is the purification and expansion of the ciffa until it becomes so pure that it
no longer obstructs or covers the amata dhatu, and so expanded (appamana) that it no longer
has the limitation of form, and has thus become formless. Cultivation of the mind seems to
have been part of everyday life for the bhikkhus, as a story from Udumbarika Sutta (D.111.36)
indicates''”. The householder Sandhana was visiting the Buddha at Rajagaha, but it occurred
to him that it was not timely, because he was in retreat. He also realised it was untimely to
visit the monks, because they were also in retreat ‘practising mind cultivation’
(manobhavaniyanampi  bhikkhiinam asamayo dassandya. Patisallind manobhavaniya

bhikkhi).

There are, as scholars have observed, various and at times incompatible descriptions in the
Nikayas regarding the nature of this meditation-based process of transformation.''® One
description which seems to be the basic structure of this mental transformation is found in the
Jhana Sutta (A.iv.422). In each of the eight meditations, the meditator is described as

contemplating in this way:

So yad eva tattha hoti ripagatam vedanagatam sannagatam sankharagatam
vininanagatam, te dhamme aniccato dukkhato rogato gandato sallato aghato abadhato
parato palokato sunifiato anattato samanupassati. So tehi dhammehi cittam pativapeti,

so tehi dhammehi cittam pativapetva amataya dhdtuya cittam upasamharati ‘etam

117 Evam me sutam— ekam samayam bhagava rajagahe viharati gijjhakiite pabbate. Tena kho pana samayena
nigrodho paribbajako udumbarikdaya paribbajakarame pativasati mahatiya paribbajakaparisaya saddhim
timsamattehi parib-baja-ka-satehi. Atha kho sandhano gahapati diva divassa rajagahd nikkhami bhagavantam
dassandya. Atha kho sandhanassa gahapatissa etadahosi: “akalo kho bhagavantam dassandaya. Patisallino
bhagava. Mano-bhava-niya-nampi bhikkhiinam asamayo dassandaya. Patisallind manobhavaniya bhikkhi.’

8 Schmithausen (Schmithausen 1981 228) observes, in his in-depth analysis of the role of pasiria (which he
calls ‘Liberating Insight’) in enlightenment, that there are three currents in the Nikayas regarding enlightenment:
1) the ‘positive-mystical’ current, according to which liberation requires ‘the immortal’ to be realised directly
(cf. Schmithausen 1981 214); 2) the ‘negative intellectual’, according to which °...Liberating Insight being
described as the comprehension of or insight into the negative nature of existence...” (Schmithausen 1981 219);
and 3) “...an attempt of the mystical current at adapting its fundamental position, viz. that Liberating Insight is a
prajiia having Nirvana for its content, to the view that prajria is not possible without samjria, and therefore not
realizable in samjiiavedayitanirodha.’

46



santam etam panitam, yad idam sabbasankharasamatho sabbiipadhipatinissaggo

tanhakkhayo virago nirodho nibbanan’; ti.

(He regards whatever phenomena there that are connected with form, feeling,
perception, fabrications, and consciousness, as inconstant, stressful, a disease, a cancer,
an arrow, painful, an affliction, alien, a disintegration, an emptiness, not-self. He turns
his mind away from those phenomena, and having done so, inclines his mind to the
property of deathlessness: ‘This is peace, this is exquisite - the resolution of all
fabrications; the relinquishment of all acquisitions; the ending of craving; dispassion;

cessation; Unbinding [nibbana].”)'"’

Because each of the eight stages is described as having the same content, the focus is taken
away from the successive quality of meditation, and shifted to the underlying structure of
each single stage of meditation, which is described in a similar way. This underlying
structure can be simply expressed as a turning away of the citfa from the phenomena and
towards the noumenon, the immortal reality.'*’

In this Sutta, the destruction of the influences is said to depend on each one of the
eight stages.'?' This is yet another indication that the emphasis is not on the succession of the
stages per se, but on accomplishment at each single stage, and that the stage at hand is what is
important, and not the relational qualities pertaining to where the stage is in the succession of
stages. This seems reasonable, and it is easy to imagine that this is essentially how meditation
was for the early bhikkhus: they were contemplating the words of their master about the pain
of being bound to the forms and phenomena of cyclical existence and trying to realise their
truth, and directing their minds towards the transcendental reality of amata or ‘the immortal’.

As this contemplation deepened, the mind became concentrated and entered samdadhi, the

"9 ‘Jhana Sutta: Mental Absorption’ (AN 9.36), translated from the Pali by Thanissaro Bhikkhu. Access to
Insight (Legacy Edition), 30 November 2013, available at
www.accesstoinsight.org/tipitaka/an/an09/an09.036.than.html, accessed 02.11.16.

120 Thig two-part process of first turning the mind away from the outer phenomenal world and then directing it
towards an inner transcendental reality has a direct parallel in the Yoga philosophy of Patafijali, where mental
activity (vrtti) is classified as either turned outwards (vyutthana) towards matter (prakrti) or inwards in order to
achieve cessation (nirodha) of mental phenomena, towards purusa (spirit).

121 Pathamam p'; aham bhikkhave jhanam nissaya asavanam khayam vadami, dutiyam p'; aham bhikkhave
Jhanam nissdya asavanam khayam vadami, tatiyam p'; aham bhikkhave jhanam nissaya asavanam khayam
vadami, catuttham p'; aham bhikkhave jhanam nissaya asavanam khayam vadami, akasanaricayatanam p';
aham bhikkhave nissdaya asavanam khayam vadami, vifiiananicayatanam p'; aham bhikkhave nissaya asavanam
khayam vadami, akificaniiayatanam p'; aham bhikkhave nissaya asavanam khayam vadami . . . pe . . .
nevasannanasanndayatanam p'; aham bhikkhave nissaya asavanam khayam vadami.
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meditation state proper. Whatever stage was the starting point for the citta was of little
importance as soon as the state of samddhi had been reached. I would contend that the state
of samadhi 1s the actual transformation and purification of the citfa; it cannot be reached by
thinking in the form of intellectual activity - or by any other activity for that matter - which
can only serve as a preliminary stage, as we can see in Jhana Sutta. The definition of this
purification is asavakkhaya or ‘the destruction of the influences’; the destruction of these
mental defilements is both the culmination of the magga and the attainment of nibbana. This
i1s what Gotama discovered for himself according to the sources, and that is why an essential
part of his philosophy is to urge people to stop speculating and debating and start meditating.
He had reached the conclusion that thinking was just another endless cycle, as was talking; to
stop the wheel of becoming (bhavacakka), the continuous flow of consciousness
(vinnanasota) had to be stopped.

The presence in this text of the dsavas or influences, which according to
Schmithausen belong to the oldest layer of the Buddha’s teaching,'** as well as the absence
of the ninth stage of nirodha samapatti,'> which is considered a later addition (Vetter 1988

67), serve as internal evidence indicating that this Sutta is an older text.

2.10 The ‘soft and workable’ mind

There is a detailed description of what happens to the citfa during meditation in the Verafija
Sutta (A.1v.172), which contains the standard account of the night of enlightenment (Wayman
1997 14-16) with the three watches accompanied by the three realisations (vijj@) and so forth.
After going through the four jhanas, Gotama proclaims: ‘When my mind was thus
concentrated, purified, cleansed, unblemished, rid of defilement, malleable, wieldy, steady,

and attained to imperturbability...”'*

(So evam samahite citte parisuddhe pariyodate
anangane vigatipakkilese mudubhiite kammaniye thite anenjappatte...). After this
transformation, he first directs the mind towards knowing his own past lives, then in the

second watch knowing the past lives of others, and finally, in the third watch, he directs his

122 | ambert Schmithausen (1981): ‘On some Aspects of Descriptions or Theories of “Liberating Insight™
and “Enlightenment* in Early Buddhism’. In: Studien zum Jainismus und Buddhismus (Gedenkschrift fiir
Ludwig Alsdorf), hrsg. von Klaus Bruhn und Albrecht Wezler, Wiesbaden, p. 206.

123 This ninth stage is described thus in the Anupada Sutta (MN.iii.25), in which it is stated that ... Sariputto
sabbaso nevasaniianasanniayatanam samatikkama saniiavedayitanirodham upasampajja viharati. Paninidya c';
assa disva dasava parikkhina honti.’

2% Translated by: Bhikkhu Bodhi, The Numerical Discourses of the Buddha (Wisdom Publications, 2012).
https://suttacentral.net/en/an8.11, accessed 02.11.16.
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mind towards knowing the four noble truths which are interwoven with knowledge of the
destruction of the taints. This is an important clue which may answer the questions raised by
scholars such as Vetter regarding the place of the four noble truths in the account of
Gotama’s enlightenment (Vetter 1988 14-16) and formulation of his philosophy. Gotama’s

final knowledge is described thus:

When my mind was thus concentrated, purified, cleansed, unblemished, rid of
defilement, malleable, wieldy, steady, and attained to imperturbability, I directed it to
the knowledge of the destruction of the taints. I understood as it really is: ‘This is
suffering’; I understood as it really 1s: ‘This is the origin of suffering’; I understood as it
really is: ‘This is the cessation of suffering’; I understood as it really is: ‘This is the
way leading to the cessation of suffering.” I understood as it really is: ‘These are the
taints’; I understood as it really is: ‘This is the origin of the taints’; I understood as it
really is: ‘This is the cessation of the taints’; I understood as it really is: ‘This is the

way leading to the cessation of the taints.” '**

When I knew and saw thus, my mind was liberated from the taint of sensuality, from the
taint of existence, and from the taint of ignorance. When it was liberated there came the
knowledge: ‘It’s liberated.’ I directly knew: ‘Destroyed is birth, the spiritual life has been
lived, what had to be done has been done, there is no more coming back to any state of

. 12
being.”'*°

The absence of ditthasava is conspicuous, but as pointed out in section 1.6, it is considered a
later addition, probably added as a reaction to the futility of speculation and debating, as

Gotama and his followers were communicating their teachings and encountering resistance

'2% Translated by: Bhikkhu Bodhi, The Numerical Discourses of the Buddha (Wisdom Publications, 2012).
https://suttacentral.net/en/an8.11, accessed 02.11.16

So evam samahite citte parisuddhe pariyodate anangane vigatipakkilese mudubhiite kammaniye thite
anenjappatte asavanam khayanandya cittam abhininnamesim. So ‘idam dukkhan 'ti yathabhiitam abbhanndsim,
‘ayam dukkhasamudayo 'ti yathabhiitam abbharniniasim, ‘ayam dukkhanirodho 'ti yathabhiitam abbharninasim,
‘ayam duk-kha-nirodha-gamini patipadda’ti yathabhiitam abbhaniiasim, ‘ime asava'ti yathabhitam
abbharninasim, ‘ayam asavasamudayo’ti yathabhiitam abbhanfiasim, ‘ayam asavanirodho 'ti yathabhitam
abbharninasim, ‘ayam asava-nirodha-gamini patipada 'ti yathabhiitam abbharnindasim. Tassa me evam janato
evam passato kamasavapi cittam vimuccittha, bhavasavapi cittam vimuccittha, avijjasavapi cittam vimuccittha.
Vimuttasmim vimuttamiti ianam ahosi. ‘Khind jati, vusitam brahmacariyam, katam karaniyam, naparam
itthattaya 'ti abbhannasim.
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from argumentative and critically minded people who were holding on to their own views. It
may thus simply be an indication that the text belongs to an older layer.

The interesting point is the way in which the four noble truths and the asavas are
interwoven in the text. In fact, the asavas are equated with dukkha, and this produces a highly
illuminating connection between two core concepts in early Buddhism.

There are two words describing the citta purified by concentration in this passage.
These words are essential in understanding just how the mind of the puthujjana can be turned
into the mind of an Arhat. They are mudubhiita and kammaniya, which mean, respectively,
‘made soft’ (mudum karoti) and ‘workable, wieldy’. This is almost an allusion to baking or
cooking, where food items are treated in preparation to be changed from one state to another.
The mind is being prepared for becoming something else. The mind of the ordinary person is
like dense or solid matter, and to get the asavas out, it must be made soft and workable.
There is no mention of fire in this passage, but we cannot help thinking of allusions to the fire
of knowledge, the heat of tapas created by ascetic practice and so forth, which no doubt were
common concepts in the ascetic culture to which Gotama belonged.

It is clear from this passage that it is the citta which is being liberated, and it is being
liberated from desire (kamasava), becoming (bhavdsava) and ignorance (avijjasava). 1 would
expect avijja to be the first of the influences to be listed since it is considered the chief asava,
but here it is the last, whereas ka@ma is the first. This may offer a clue to understanding one of
the inconsistencies modern scholars have been struggling with regarding the Buddha’s early
teaching: why did he say that fanhd or ‘longing, desire’ was the cause of samsara initially,
and then change it to avijja later?'”’ The concept of the dsavas seems to be early, as
Schmithausen has observed, and tanha can be regarded as synonymous with kama. Perhaps
tanhd was in fact the first @sava which - renamed kama - became subordinate to avijja.'*®
This is plausible, because we know from the later addition of the ditthasava that the asavas
were a work in progress. The shift from ‘desire’ to ‘ignorance’ as the main culprit for
suffering and cyclical existence may simply reflect a shift from a newly discovered,
rudimentarily formulated philosophy to the building of a more impressive metaphysical

edifice as the Buddha was expounding his teaching to an ever widening audience - or it could

127 Vetter 1988 xxi. See also section 2.10 about “the path of discriminative insight’.

128 This is my theory - that tanha was renamed kama and expanded first with avijja and bhava, and then later
with ditthi. Ttivuttaka 56 supports this: Tayome, bhikkhave, asava. Katame tayo? Kamasavo, bhavasavo,
avijjasavo—ime kho, bhikkhave, tayo dasava 'ti. Itivuttaka 57 also supports the primacy of kama, as it is
mentioned before avijja and bhava: Yassa kamasavo khino, avijja ca virdajita; bhavasavo parikkhino,
vippamutto niriipadhi,; dhareti antimam deham, jetva maram savahinin 'ti. The relationship between tanha and
kama may be the same as between citta and virifiana.
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even just reflect a change of emphasis (from affective to cognitive, from ethical to
metaphysical), context or perspective.

The dasavas here are identified with the four truths about dukkha. 1t seems that we can
trace the early elaborations of the Buddha’s teaching by looking at how these core concepts
are related. However this is no easy task, and may never be properly resolved. We may have
to live with inconsistencies and divergent parallelisms.

Interestingly, it seems that early Buddhism placed so much emphasis on meditation
that it was made the foundation of their ontology. In the Dhatusutta (Ittivutaka 51), a tripartite
ontology is introduced: 1) the form element (ripadhatu); 2) the formless element
(ariipadhatu); and 3) the cessation element (nirodhadhatu).'® These clearly correspond to: 1)
the four form meditations; 2) the four formless dimensions; and 3) the state of cessation. This
tripartite division of reality seems to be a precursor to the later trisvabhava doctrine of

Mahayana.

2.11 The path of discriminating insight

Vetter (Vetter 1988 xxxi-xxxvii) raises the issue that there seem to be two paths to nibbana:
one with meditation, and another with parisia (Gombrich 1997 131). However, is it attested to
in the Nikayas that it is possible to reach nibbana without meditation, and through pariria
only? It is stated that reason alone (e.g. discursive thinking) is not sufficient, as nibbdana is
called atakkavacaro or ‘unthinkable’, ‘beyond the range of thought” (M 26.168), so this
panna which can realise nibbana must in any case be something greater and more powerful
than any kind of thinking. My tentative answer to this is as follows: it seems clear from the
sources that the defining characteristic of the magga is meditation (Gombrich 1996 127).
Gotama sitting meditating under the Bodhi tree is the image expressing the very essence of
the path. Yet there can be no nibbana without paniida, arguably, because paririd basically
means intellectual understanding, and nibbana is an act of understanding, or at least having
understanding as an essential component (see section 3.7). It may be called ‘supreme’
understanding, ‘the highest’ understanding and so on (Nana-dassana or ‘knowledge and
vision’ are the words used by Gotama introducing the declaration of his enlightenment, e.g.

S.v.420), but only when it is in fact that and not intellectual knowledge which may be

129 Tisso ima, bhikkhave, dhatuyo. Katamad tisso? Ripadhatu, aripadhdtu, nirodhadhatu—ima kho, bhikkhave,
tisso dhatuyo’ti. Etamattham bhagava avoca. Tatthetam iti vuccati: ‘Rapadhatum parifiidya aruppesu
asanthita, Nirodhe ye vimuccanti, te jand maccuhdyino. Kayena amatam dhatum, phusayitva nirapadhim,
Upadhip-pati-nissag-gam, sacchikatva andasavo, Deseti sammasambuddho, asokam virajam padan ti.
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mediocre, inferior or of any other kind. Nibbana is basically a knowledge act in which the
knowing subject - which is not always easy to name or identify properly in Buddhism
because of the anatta (‘no self’) theory and the Buddha’s reluctance to discuss certain
metaphysical matters - understands that ‘it is free’. That is abundantly clear from Gotama’s
description in the Dhammacakkappavattana Sutta (S.v.420): ‘“vimuttam iti’ or ‘it is free’.
Vetter points out that the neuter adjective vimuttam has no reference to anything previously
spoken (Vetter 1988 xxxiii). The reference must have been so obvious at the time that no
explanation was needed. As this thesis emphasises, the only thing in need of liberation is the
mind, and citta is neuter. It is the mind which is nibbana-ised (nibbuta). There is no
liberation without knowledge or understanding. The Sanskrit proverb Arte jianan na muktih
(there is no liberation without knowledge) seems to be the common foundation of the major
philosophical traditions of India. This is obvious, proven by postulating the opposite: is there
any liberation without knowledge? What is the value of being free if you do not know it?"** I
would argue that the reason why a second pariria-based path as an alternative may be
postulated both within the tradition and by scholars is that the different meanings of parinia
are not properly understood or employed. Parisia is not primarily ‘discriminating insight’ or
‘wisdom’, but ‘understanding’, primarily of an intellectual nature. It has to be made clear
which meaning of parfifia is being used to be able to make sense of this whole issue.
Somehow paririd has been reified and made into an autonomous contender to samdadhi, while
their relationship seems to be this: panrna - in its purest, nibbana-realising form - is
samadhija or born in meditation, or developed through mindfulness (see section 3.4
regarding the relationship between meditation and mindfulness). Paririd is the outcome of the
purification of the asava-defiled mind through mindfulness (sati). When mindfulness has
brought about insight (vipassana) and ignorance is removed, there is the destruction of the
defilements (asavakkhaya), and this is understood by the meditator (‘When the mind was
freed (vimuttasmim) the knowledge (7ianam) came (ahosi): it is freed (vimuttam iti)’ -
vimuttasmim vimuttam iti ianam ahosi from the Verafija Sutta (A.iv.172) and elsewhere).
Mindfulness is the cultivation and purification of pasnnia, which is the same thing. It is
purified by being cultivated, and cultivated by being purified, in the sense that cultivation is
the process of removing the impurities that are the asavas. Mindfulness is the path, and
panna - purified and transformed into an instrument for vipassand and finally deserving the

translation ‘liberating insight’ - is the goal. Their relationship is thus as cause and effect.

130 As Gombrich (Gombrich 1996 117) has observed: ‘...knowing that one is enlightened is a part of being

enlightened.’
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Theoretically, only parniria is needed to reach nibbana, defined as vimuttam iti or
‘knowing it is free‘. Is it possible to cultivate panna through something other than
meditation? Is it possible to hear the four truths, ponder them and realise their full meaning
and then become free? Or is it even possible to be born with a fully evolved parinia? Is there
any evidence that enlightenment was explicitly achieved without meditation?

The evidence of the Nikayas is overwhelmingly that this is not the case unless there
has been a previous process of meditation, whether in this life or before. The two texts quoted
in support of the path of ‘insight only’ are the Kitagiri Sutta (Gombrich 1996 123) and
Susima Sutta (Gombrich 1996 131), which Gombrich has shown cannot be used as credible
evidence in support of an argument in favour of a path to nibbana without meditation.

As Vetter writes (Vetter 1988 ix), several scholars have observed inconsistent
doctrines, beginning with Schmithausen (1981), and later on J. Bronkhorst (Bronkhorst

3

1986). Furthermore, as Vetter observes, ‘...comparison of the different extant versions of a
text (Pali, Sanskrit, Chinese) does not simply lead to the oldest nucleus of the doctrine. The
only thing that can be established is that in this way one arrives at a Sthavira canon dating
from ca. 270 B.C...” (Vetter 1988 ix). Vetter focuses on ‘the three most striking tenets

analysed by Schmithausen’ (Schmithausen 1981 xi), which in Vetter’s words are:

1. One is freed from all cankers - and later released from rebirth and suffering - when
one has progressed through four stages of dhyana-meditation and, at the fourth stage,
realised three kinds of knowledge, or at least one kind, namely the knowledge of the
four noble truths.

2. One is freed from all cankers - and later released from rebirth and suffering - when
one has progressed through four stages of dhyana-meditation and subsequently gone to
four stages of formless meditation and when one finally achieves the cessation of
perceptions and feelings (sasinia-vedayita-nirodha).

3. One is freed from all desire - and thereby later from rebirth and suffering - when,
with discriminating insight (pani7id) one segments oneself in five constituents and
recognises each as being transient and therefore suffering, i.e. unsatisfactory, and,

consequently, as not worthy of being called self or mine‘ (Vetter 1988 xi-xxii).

Vetter claims that path number two can be dismissed as not having been taught by the
Buddha, at least not early on (Vetter 1988 xii). This leaves path one and three, and Vetter

writes that both of these paths contain elements which belong to a younger period, and it is
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thus not easy to say which is the oldest. Vetter observes that meditation is the essential
component of path one, while the other path is based on parifia, and no mention of meditation
or of any other ascetic conduct is made. The audience addressed are monks and nuns, so
some preparation is expected (Vetter 1988 xxiii). We will return to this issue of the role of
pannd in part 3.

The mind is described as naturally luminous or radiant (pabhassara) in the short
Pabhassara Sutta (A.i.10)."*' When the accidental impurities are removed, the mind returns to
its natural luminous state. That process is explicitly called cultivation of mind (cittabhavana)
in this sutta. When this happens, it is the role of parnifia to know it, to bring about the
complete realisation (vathabhiitam pajandti) of the liberated state of the mind (cittam

vippamuttam).

131 Pabhassaramidam bhikkhave cittam taiica kho agantukehi upakkilesehi upakkilittham. Tam assutava
puthujjano yathabhiutam nappandjati. Tasma assutavato puthujjanassa cittabhavana natthiti vadamiti.
Pabhassaramidam bhikkhave cittam taiica kho agantukehi upakkilesehi vippamuttam.48 Tam sutava
ariyasavako yathabhiitam pajanati. Tasma sutavato ariyasavakassa cittabhavand atthiti vadamiti.
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Part 3: Cetovimutti

3.1 Introduction.

This part is about nibbana as cetovimutti or liberation of the mind, in the mind, or even ‘from

d.”"**1 will attempt to explore what this mind liberation entails in the following. We

the min
must, however, heed the Buddha’s words about the impossibility of trying to understand this
mind liberation with our thinking or describe it with our language. In the Aggivacchagotta
Sutta (M.1.483), the wanderer Vacchagotta asks the Buddha whether the Arhat exists after

death:

‘But, Master Gotama, the monk whose mind is thus released: Where does he reappear?’

‘Reappear,” Vaccha, doesn’t apply.” ‘In that case, Master Gotama, he does not

reappear.” ‘Does not reappear,” Vaccha, doesn’t apply. ‘...both does and does not
reappear.” ‘...doesn’t apply.” ‘...neither does nor does not reappear. °...doesn’t
appl}’-’l33

The Upasivamanavapuccha (The Young Man Upasiva’s Questions) from Sutta Nipata (SNp

1073-76) includes a question by Upasiva about what will happen to the consciousness of one

who has reached nibbana:'**

132 As to the etymology of cetovimutti: according to PED (p. 272) ceto (nt.) is a synonym for citta, and only the
gen. cetaso and the instr. cetasa are in use. PED translates cetovimutti as ‘emancipation of heart’, and adds that
it always occurs with paninavimutti. This is incorrect, as cetovimutti does occur alone as well, e.g. in

Mahavedalla Sutta (M.i.292).

133 ‘Kim nu kho, bho gotama, ‘hoti tathdgato param marand, idameva saccam moghamaiiiian’ti—evamditthi

bhavam gotamo ’'ti? ‘Na kho aham, vaccha, evamditthi: ‘hoti tathdagato param marand, idameva saccam
moghamarninan’ ti.

‘Kim pana, bho gotama, ‘na hoti tathagato param marand, idameva saccam moghamanian 'ti—evamditthi
bhavam gotamo’'ti? ‘Na kho aham, vaccha, evamditthi: ‘na hoti tathagato param marana, idameva saccam
moghamarninan’ ti.

‘Kim nu kho, bho gotama, ‘hoti ca na ca hoti tathagato param maranad, idameva saccam moghamannian 'ti—
evamditthi bhavam gotamo’ti? ‘Na kho aham, vaccha, evamditthi: ‘hoti ca na ca hoti tathdagato param marand,
idameva saccam moghamaniian’ ti.

‘Kim pana, bho gotama, ‘neva hoti na na hoti tathagato param marand, idameva saccam moghamaniian 'ti—
evamditthi bhavam gotamo’ti? ‘Na kho aham, vaccha, evamditthi: ‘neva hoti na na hoti tathagato param
marand, idameva saccam moghamaniian’ ti.

‘Aggi-Vacchagotta Sutta: To Vacchagotta on Fire” (MN 72), translated from the Pali by Thanissaro Bhikkhu.
Access to Insight (Legacy Edition), 30 November 2013, available at
www.accesstoinsight.org/tipitaka/mn/mn.072.than.html, accessed 02.11.16.

134 Titthe ce so tattha ananuyayi, Piigampi vassanam samantacakkhu, Tattheva so sitisiya vimutto,
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‘If he remains there without going away for a great number of years, All-Seeing
Visionary, will he become cool and free right there, or will the consciousness of such a
one fall away?’

‘As a flame overthrown by the force of the wind, Upasiva,” said the Gracious One,
‘goes to rest and can no longer be discerned, just so the Sage free from the mental body
goes to rest and can no longer be discerned.’

‘The one who has come to rest, is he then nothing?’ said venerable Upasiva, ‘or is he
actually eternally healthy? Please explain this to me, O Sage, for this Teaching has been
understood by you.” ‘There is no measure of the one who has come to rest, Upasiva,’
said the Gracious One, ‘there is nothing by which they can speak of him, when
everything has been completely removed, all the pathways for speech are also

completely removed.”'*

Even though the canonical texts emphasise the absence of any vadapatha or ‘pathways for
speech’ by which nibbana can be reached, they nonetheless make considerable efforts to
describe this transcendental and therefore indescribable state, perhaps because there is a
correct intellectual representation of these matters and an incorrect one, and intellectual
clarity was in itself considered to be a virtue, while being constantly aware of the ultimately
transcendental nature of realising nibbana. These attempts at describing the indescribable
have given us a whole new range of words which try to bridge the gap between language and
reality, e.g. when nibbana is described as ehipassika or ‘come-and-see-ish’ i.e. ‘which is to
be directly experienced’ (PED p. 162), and tathatta or ‘the state of being so’ (PED p. 296). I
will start my investigation of these canonical statements about the nibbana-ised mind by
looking briefly at the biographical accounts we have of the night of Gotama’s enlightenment
in the texts of the Sutta Pitaka, before I move on to look more closely at nibbana and the

mind of the Arhat in the philosophy of early Buddhism.

3.2 The night of nibbana

Cavetha vifinanam tathavidhassa. Acct yatha vatavegena khitta, (upasivati bhagava): Attham paleti na upeti
sankham; Evam muni namakaya vimutto, Attham paleti na upeti sankham. Atthangato so uda va so natthi,
Udahu ve sassatiya arogo; Tam me muni sadhu viyakarohi, Tatha hi te vidito esa dhammo. Attharngatassa na
pamanamatthi, (upasivati bhagava): Yena nam vajjum tam tassa natthi; Sabbesu dhammesu samohatesu,
Samithata vadapathapi sabbe 'ti.

3% Translated by Anandajoti Bhikkhu (1999, revised May 2007). The text and translation, together with

detailed notes and discussions, may be found in multiple formats on the translator’s website, Ancient Buddhist
Texts, available at https://suttacentral.net/en/snp5.7, accessed 02.11.16.
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My rendering of Gotama’s night of enlightenment starts when he has decided that the
asceticism he has practised for six years is fruitless, has accepted the milk rice from the
village girl and regained his energy, and sat down to meditate at the base of an Asvattha
tree.** We have already looked at the battle between Gotama and Mara, the King of Death,
in section 2.1. We have also looked at the four jhamnas in the account of the stages of
meditation in section 2.7. When Gotama had successfully entered the fourth jhana, he
directed his attention to the knowledge of the recollection of past abodes, seeing his own
former lives. This was his first vision or vijja. The second vijja@ was that he saw with his
‘divine eye’ how beings are born, die and reborn according to their kammas or actions. Then,
he directs his mind towards the third and final vision of the night of enlightenment, which is

described thus in the Veraija Sutta (A.iv.173):"*’

When my mind was thus concentrated, purified, cleansed, unblemished, rid of
defilement, malleable, wieldy, steady, and attained to imperturbability, I directed it to
the knowledge of the destruction of the taints. I understood as it really is: ‘This is
suffering’; I understood as it really is: ‘This is the origin of suffering’; I understood as it
really is: ‘This is the cessation of suffering’; I understood as it really is: ‘This is the
way leading to the cessation of suffering.” I understood as it really is: ‘These are the
taints’; I understood as it really is: ‘This is the origin of the taints’; I understood as it
really is: ‘This is the cessation of the taints’; I understood as it really is: ‘This is the
way leading to the cessation of the taints.’

When I knew and saw thus, my mind was liberated from the taint of sensuality, from the
taint of existence, and from the taint of ignorance. When it was liberated there came the

knowledge: ‘It’s liberated.” I directly knew: ‘Destroyed is birth, the spiritual life has
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Wayman 1997 10-36.

‘So evam samahite citte parisuddhe pariyodate anangane viga-tii-pak-kilese mudubhiite kammaniye thite
anenjappatte asavanam khayanandya cittam abhininnamesim. So ‘idam dukkhan 'ti yathabhiitam abbharnndsim,
‘ayam dukkhasamudayo 'ti yathabhiitam abbhanniasim, ‘ayam dukkhanirodho 'ti yathabhiitam abbhanndsim,
‘ayam dukkhanivodhagamini patipada’ti yathabhiitam abbhanfiasim, ‘ime asava’ti yathabhiitam abbhaniidasim,
‘ayam asavasamudayo 'ti yathabhiitam abbhanindsim, ‘ayam asavanirodho’ti yathabhiitam abbhaniiasim, ‘ayam
asavanirodhagamini patipada’'ti yathabhiitam abbhanndasim. Tassa me evam janato evam passato kamasavapi
cittam vimuccittha, bhavasavapi cittam vimuccittha, avijjasavapi cittam vimuccittha. Vimuttasmim vimuttamiti
nanam ahosi. ‘Khind jati, vusitam brahmacariyam, katam karaniyam, naparam itthattaya’ti abbhanndasim.
Ayam kho me, brahmana, rattiya pacchime yame tatiyd vijja adhigata, avijja vihata vijja uppanna,; tamo vihato
aloko uppanno, yatha tam appamattassa atapino pahitattassa viharato. Ayam kho me, brahmana, tatiya
abhinibbhida ahosi kukkutacchapakasseva andakosamha 'ti.
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been lived, what had to be done has been done, there is no more coming back to any

state of being.’

This, brahmin, was the third true knowledge attained by me in the last watch of the
night. Ignorance was dispelled, true knowledge had arisen; darkness was dispelled,
light had arisen, as happens when one dwells heedful, ardent, and resolute. This,
brahmin, was my third breaking out, like that of the chick breaking out of the

eggshell.'*®

We can clearly see here what the transformed or purified citta (here, including ‘intellect’) is
capable of according to early Buddhism: to understand fully (‘as it really is’) the four noble
truths about suffering, and to understand fully the origin and so forth of the dsavas or
taints."” This knowledge has the immediate effect of liberating the mind from the @savas,
here listed as kama, bhava and avijja. My question at this stage of the account of
enlightenment regarding the logic of the succession of events is this: what is it about this
knowledge that leads to freedom from the @savas? If ignorance is one of the dsavas, how is it
possible to understand the four noble truths when it is still intact?'*” Would it not be
impossible to understand anything correctly if one is ignorant? This appears to be a paradox,
as knowledge and ignorance are mutually exclusive, meaning that it is impossible to know
something and not know something at the same time. Knowledge can be expected to dawn as
a result of the disappearance of ignorance, but here it seems that knowledge dawns while
ignorance is still present in the mind, or perhaps the ignorance is chased away by this
knowledge. The reason for this situation is most likely that the model of the four truths about
dukkha and the model of the three d@savas are of heterogeneous origin and have been cojoined
for reasons we may only ponder on.'*! Perhaps they were both regarded as thematically

connected to the Buddha’s enlightenment and later redactors felt that they should both be part

'38 Bhikkhu Bodhi (2012): The Numerical Discourses of the Buddha, Wisdom Publications, available at

https://suttacentral.net/en/an8.11, accessed 02.11.16.

139 As Schmithausen (Schmithausen 1981 205) observes: ‘...the fourfold set of insight into the Cankers, their
origination, etc., - which is, by the way, missing in some versions - has, obviously for the sake of symmetry,
been modelled on the fourfold pattern of the Noble Truths, although this pattern hardly makes any sense in the
case of the Cankers as they are specified immediately afterwards in our text (which is
Dhammacakkapavattanasutta).’

140 Schmithausen (Schmithausen 1981 208) does not see this as a dilemma: °...it is easy to understand that
Ignorance may be destroyed by the comprehension of the four Noble Truths, especially if Ignorance is to be
understood as ignorance or non-comprehension of the four Noble Truths’.

%1 Schmithausen observes that it is an ‘absurdity’ that ignorance is given as the cause of ignorance
(Schmithausen 1981 205).
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of the description of the story of the Buddha’s enlightenment in the first and most famous

sutta in the Pali canon.

Next there is the realisation that the mind has been liberated, the awareness that the
mind has now changed from being bound by the d@savas to being free from them (7assa me
evam janato evam passato kamasavapi cittam vimuccittha, bhavasavapi cittam vimuccittha,
avijjasavapi cittam vimuccittha). The verbs are in the past tense, and we may surmise that
liberation has already occurred, and an understanding is taking place that the goal has been
reached, a post facto realisation: ‘After [the mind] is liberated [vimuttasmim] there is the
knowledge [7ianam ahosi]: ‘it is liberated’ [vimuttam iti].” This translation follows
Schmithausen (Schmithausen 1981 205), who can ‘see no other possibility of interpretation
of this sentence in a manner that fits both grammar and context’. Reading the locative
vimuttasmim as a temporal locative absolutive construction (see Gonda 1966 89) as
‘something that has happened’ does, however, create a temporal sequentiation of events
which could be a misinterpretation. First, the 1) mind is liberated, and then 2) knowledge that
‘it is liberated’ arises.'** This divides the experience into two separate segments, which may
not have been the original intention. If vimuttasmim is taken instead as a simple locative
construction, it would mean that ‘in its liberation, there is the knowledge that “it is
liberated”’, hence making the liberation and knowledge of the liberation simultaneous. As
this highest kind of knowledge 1s always considered direct (sacchikaroti ‘to know directly’,
from Sanskrit saksar + Vkr ‘to make visible in front of the eyes’, 1.e. ‘to see with one’s own
eyes’) in the Nikayas, this would seem to make sense. There is also a case to be argued for
the oneness of being and knowing in this transcendental state, in which no duality or
differentiation can exist according to the rationale of the philosophy of nibbana in the
Nikayas (e.g. Ud. 80). In whatever way this locative is understood, this is the moment of
enlightenment itself, the exact time of liberation.'** Although this knowledge of liberation of
the mind has taken place, there is yet another realisation, this time of the ‘long-term’
consequences of the liberation: ‘“Birth is finished (khina jati), the spiritual life has been lived
(vusitam brahmacariyam), what had to be done has been done (katam karaniyam), there is no

— =

more coming back to any state of being (naparam itthattaya’ti)” 1 knew (abbhaniidsim).’

%2 This also raises the question of what function insight has in the liberation; is it causal, instrumental or just

observational regarding the liberation? If panifiavimutto indeed means ‘liberated by wisdom’, it must be the
factor causing the liberation, either as the direct cause or indirectly as an instrument of the cause.

"3 Nibbana is by all accounts a state transcending time. Nibbana is not tekalika or belonging to the three times,
but kalavimutta or free from time (see Collins 2010 35).
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To sum up our findings thus far: the enlightenment of Gotama - according to the
meditation during the three watches of the night; 2) an insight into the four noble truths
(sacca) about how life is suffering, there is an origin of suffering, there is a cessation of
suffering, and a way to the cessation of suffering; 3) a similar analytical insight into the
origin and so forth of the three dasavas; 4) the knowledge that the mind has been liberated
from the three asavas; when the mind is free, there arises 5) a knowledge that ‘it is free’.
Finally, there arises 6) a realisation regarding the implications of this liberation, that birth is
finished, the practice has been successful, and there will be no more future suffering. We may
hence see these six realisations or knowledge incidents as stations or sequences in a wholly

. . . . 144
gnosis-driven liberation process.

In the Dhammacakkappavattana Sutta, the declaration of enlightenment is expressed
differently, but the main point regarding the end of rebirth is the same: Nanasica pana me
dassanam udapadi — ‘akuppa me vimutti, ayamantima jati, natthidani punabbhavo’’’ti. This
phrase is found several places in the Nikayas, and often has cefovimutti as an alternative for
vimutti. Either vimutti is an abbreviation for cetovimutti, or vimutti 1s extended to cetovimutti
for the purpose of clarification. It is in any case clear from the texts dealing with the story of

Gotama’s enlightenment that the object of liberation is the citta or mind.

The sentence translates as: ‘A knowledge and vision for me [Nanafica pana me
dassanam] arose [udapddi] - ‘Unshakeable [‘akuppa] is my [me] liberation [vimutti], this
[ayam] [is my] last [antima] birth [jati], there is not [natthi] now [dani] rebirth
[punabbhavo’ti]’. The word ‘unshakeable’ emphasises the irreversibility of the state
achieved: there is a clear understanding that the whole process of samsara, of suffering as a
human being caught in the cycle of birth and death, is completely finished and nothing can

reverse it.'*’ The experience of liberation contains a certainty that it is impossible to return to

144 As Schmithausen observes (Schmithausen 1981 207): “...it should be noted that, in both the Buddha’s

Enlightenment and the Disciple’s liberation, final knowledge or awareness of being liberated seems to have
been regarded as an essential element... .

%% There is in the Mahavedalla Sutta (M 1.292) an idea that there are many cetovimuttis. Following a
anupubbavihara pattern of successive meditation stages (not the standard one), there is a cetovimutti at every
stage (‘mind liberation of emptiness’, ‘mind liberation of nothingness’, and so on). At the end of the description
of every stage, it is asked: “Which is said to be the best of the mind liberations? The unshakeable cetovimutti,
which is empty of desire, hatred and delusion’ (‘Yavata kho avuso... cetovimuttiyo akuppa tasam cetovimutti
aggamakkhayati. Sa kho pandakuppd cetovimutti suniid ragena, suniid dosena suiind mohena’).
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the previous state of bondage. We may call this a conviction that the knowledge gained

14
cannot be ‘unlearned’.'*

3.3 The mind of the Arhat

The mind or self of the enlightened being has been transformed from small or limited
(paritta) to great (mahaggata) and immeasurable (appamdna) (A.i.249).'*” The Buddha
describes the religious life leading to nibbana thus: ‘This is the path by which those with
great selves (mahattehi), great seers have fared’ (It.28-9)."*® The Arhat (worthy one) has
successfully undergone the bhdvand or cultivation of citta and parifia, or mind and intellect,
and is no longer a ‘learner’ (sekho). He has now a ‘developed self’ (bhavitatto) (SNp 1049).
When the practitioner reached nibbana, he or she would announce their realisation with what
have become standardised formulas.'* It seems, however, that some were too hasty in
announcing having reached Arhathood: ‘There are some foolish fellows here who declare
knowledge braggingly (or: jokingly?), it seems’ (A.iii.359)."°° Another statement supporting
this point is found in M.ii.252: ‘There are some monks here, who, out of overconceit,
declared knowledge’ (Johansson 1969 117)."!

The Tathagata is called ‘deep, immeasurable, unfathomable as the great ocean’
(tathagato gambhiro appameyyo duppariyogaho seyyatha pi mahasamuddo) in M.1.487. A
definition of ‘ar(a)hatship’ (arahatta) is found in S.iv.252: ‘The destruction of desire, hate
and illusion - that is called arahatship® (Yo kho avuso ragakkhayo dosakkhayo mohakkhayo

idam vuccati arahattanti)."

Otherwise, the descriptions of the personality of the Arhat are
similar to the descriptions of nibbana, because the essential qualification of the Arhat is that
his mind is now (pari-)nibbuto or ‘nibbana-ised’: there is no difference. Johansson

(Johansson 1969 111) observes the following with regard to the nature of the liberated mind

146 The apposition of akuppa (‘unshakeable, imperturbable’) to (ceto)vimutti has become standardised as a

phrase in the Nikayas, e.g. A.iii.351 (Ina Sutta): ‘Tassa samma vimuttassa, ianam ce hoti tadino, ‘Akuppa me
vimutti'ti, bhavasamyojanakkhaye.’

7 See Harvey (Harvey 1995 57) regarding the identity of the mind (citfza) and the self (atta).
148 ‘Samvarattham pahanattham, brahmacariyam anitiham; Adesayi so bhagava, nibba-nogadha-ga-minam.
Esa maggo mahattehi, anuyato mahesibhi; Ye ye tam patipajjanti, yatha buddhena desitam,; Dukkhassantam
karissanti, satthu-sasana-karino'ti.’
%9 See Ergardt (Ergardt 1977) for a detailed study of the arhat/arahant-formulas.

% Translated by: Johansson 1969 117. ‘Atha ca pana idhekacce moghapurisa hasamanaka marifie aniriam
byakaronti.’
W« santi panidhekacce bhikkhii adhimanenapi anifiam byakamsu.’
192 gee: Johansson 1969 116.
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of the Arhat: ‘In none of the innumerable cases where the attainment of nibbana is referred to
as the destruction of the obsessions (i.e. asavas), is it ever suggested that this transformation
is not enough: the new state is “the end of suffering”’. If nibbana is simply the removal of the
asavas from the mind, this would prompt us to take a closer look at the process of mental
cultivation or purification which leads to asavakkhaya or ‘destruction of the influences’. We
have already studied the cultivation of mind in part 2, but will take a closer look at this
process in the following section.

~ o~ —

3.4 Liberation of mind (cefovimutti) and liberation of intellect (pansiavimutti).

My thesis about the human psyche according to early Buddhism is this - the human psyche
has several functions, but only two integral ‘components’ that may be called ‘faculties’.
These are: 1) the seat of emotion called the citta or mind; 2) the seat of cognition called
paiiiia or the intellect. It is a fact that they are grouped together as a pair.'> The boundary
between them is sometimes vague, and they may thus be considered centres within or of the
same vifiriana or human consciousness: one affective part and one cognitive part. They are
interconnected and operate seamlessly together. They are both described as being in need of
bhavana or cultivation, as we shall see in a passage from Petakopadesa of the Khuddaka
Nikaya soon quoted below."** The various functions of the human psyche, such as sa/ijid and
vitakka are not described as needing cultivation in the same way, and I thus understand them
to be functions of the psyche, and not faculties. Rather, these various functions may be said to
belong to either of the two ‘centres’ depending on whether they are of a cognitive or of an
affective nature. Vitakka and vicara for instance belong to parisia, and desire and hatred
belong to citta. Cetana or ‘will’ might be said to be a form of cooperation between the two.
The main problem for pannia is misunderstanding or confusion (moha) caused by avijja
(ignorance), while the main problem for citta is upddana (grasping) caused by kama
(desire)."”® An ignorant paiifia is in a state of confusion which creates dukkha. The citta
desires various sensual pleasures in the process of which it attaches itself or clings to
changing things which will create dukkha when they change and eventually perish. All things

except nibbana change. Nibbana (= ‘the immortal’) is according to one definition the
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PED p. 267.

The Petakopadesa (‘Pitaka-disclosure’), along with the later Netippakarana, both belong to the Khuddaka
Nikaya, texts establishing a method for composing commentaries on the Buddha’s words as recorded in the
suttas (Pitaka-Disclosure 1964 xi).

195 <problem’ is understood here in Buddhist terms as something that ‘leads to rebirth’ (ponobhavika).
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liberation of mind from clinging: ‘Etam amatam yadidam anupdda cittassa vimokkho’
(M.11.261). The same idea is expressed thus in A.iii.351: ‘Not clinging in any way, the mind
is rightly liberated’ (Sabbaso anupadaya, sammd cittam vimuccati).

Using this understanding of the early Buddhist philosophy of mind makes it easier to
understand why the texts tell us different things about what seemingly or expectedly is the
same thing: the cause of suffering. In one account, it is tanha (Schmithausen 1981 208), and
in another it is avijja. For Schmithausen, this indicates that there is inconsistency or
heterogeneity in the teachings of early Buddhism. If, however, one were to take into account
that the fanha account refers to the citta as the mental seat of feeling, while the avijja account
refers to the panria as the mental seat of thinking, it would be easier to understand these
teachings as they are presented in the Pali canon, while being aware of the problems of
textual transmission over a span of 2500 years, of which approximately the first five centuries
were oral (Harvey 1995 9). The citta influenced by desire (kdma and bhava) desires, hates,
binds itself, gets involved, acts, creates karmic results, suffers karmic consequences and so
forth, while the parisia influenced by avijja (and later also difthi) keeps misunderstanding
what the world is, what the self is, during the process of which it creates a life of untruth. It is
all delusion and confusion. Citta and parifia operate together, as they are the two sides of the
same human psyche or consciousness, comprising a complex system of the khandhas or
personality factors. Citta could not desire the possession of a physical object unless there
were present an ignorance of the empty or ephemeral nature of the object, and the knowledge
that attaching itself to it would eventually lead to suffering. And - by extension - life itself as
a human would be understood to end in disease, old age and death, and with this knowledge
the citta would not be inclined to bind itself, understood as clinging to the five personality
factors.

The following passage from Petakopadesa 5 clearly demonstrates how the human
psyche is understood as composed of two ‘centres’, one of affection and the other of
cognition. We can see that inner cultivation is twofold: the cultivation of citta and of parinia.
Through the cultivation of citta, there arises samatha or ‘pacification’, and through the
cultivation of parnna, there arises vipassand or ‘insight’. Thus rdga or ‘desire’ is removable

through samatha, and avijja can be removed through vipassana:'®

156 " Tattha cittabhavanaya samathd, paiiiiabhavandaya vipassand. Tattha evam anumiyati... ...samathena rago
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Samatha is through cultivation of citta, and vipassand is through cultivation of parirnia.
Thus it is inferred that...desire is abandoned through samatha, and ignorance through

vipassand.

This view of the human consciousness as composed of citta and parinia is also found in this

passage from the Anguttara Nikaya (A.i.61):"’

There is samatha and there is vipassana. Samatha, monks, what happens when it is
cultivated? The mind (citta) is cultivated. Citta being cultivated, what happens? The
desire is abandoned. Vipassana, monks, what happens when it is cultivated? Pa7nirid is
cultivated. When intellect (parifia) is cultivated, what happens? The ignorance is
abandoned. The citta, monks, cannot be liberated if it is defiled by desire. The panria
defiled by ignorance is not cultivated. Indeed, monks, abandonment of desire is mind
liberation (cetovimutti), and abandonment of ignorance is intellect liberation

(paiiavimutti).">®

We can infer from the association of samatha with cittabhavana and cittabhavana leading to
the cessation of raga that the citta is a centre or faculty of feeling."® Similarly, we can infer
from the association of vipassand with pannabhdavand and of pannabhavana with the
eradication of avijja that parifia is a centre or faculty of thinking, which I therefore consider to
be ‘the intellect’. There can, according to this text, be no liberation if the mind is tainted by
desire, and no liberation of the intellect if it is tainted by ignorance. Cetovimutti is here

defined as ragaviraga or ‘dispassion for desire’, and pannavimutti as avijjaviraga or

Y7 Samatho ca vipassand ca. Samatho, bhikkhave, bhavito kamattham anubhoti? Cittam bhaviyati. Cittam

bhavitam kamattham anubhoti? Yo rago so pahiyati. Vipassand, bhikkhave, bhavita kamattham anubhoti?
cittam na vimuccati, avijjupakkilittha va paniia bhaviyati. Iti kho, bhikkhave, ragaviraga cetovimutti,
avijjaviraga pannavimutti’’ti.

%8 Gombrich (Gombrich 1998 113-133) uses this passage as a starting point for a discussion of whether there
are ‘two paths to nirvana’. Gombrich concludes that there is only one path, and that the tradition has
misunderstood the parnifiavimutti as a liberation through insight without meditation, perhaps as a ‘narrative
accident due to Sangha apologetics’ (Gombrich 1996 127).

199 1 may be translated with the word ‘heart’ as some do, but ‘heart’ is too narrow a concept, being too closely
associated with the romantic sentiment of ‘love’. The expression ‘head and heart’ would fit quite well
semantically as a translation of paniria and citta, but this is too much of a cliché to serve our purpose, which is to
understand early Buddhist philosophy of mind. The PED considers citta as having a definite emotional tendency
(Gombrich 1996 266).
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‘dispassion for ignorance’.'® ‘Dispassion’ presumably means in this context ‘relinquishment’
or ‘abandonment’. According to PED (p. 634), it could also mean °‘indifference’ or
‘emancipation’, i.e. that cefovimutti is a state of emancipation from desire.

In the Jata Sutta (Tangle Sermon) (S.i.14), the twofold cultivation of mind and

intellect is described thus as a reply to an answer posed by a brahmin:'®'

A tangle within, a tangle without, people are entangled in a tangle. Gotama, I ask you
this: who can untangle this tangle? [The Buddha:] A man established in virtue,
discerning [who has paiiiia),'®* developing discernment [pasiiid] and mind [citta], a
monk ardent, astute: he can untangle this tangle. Those whose passion, aversion, and
ignorance have faded away, arahants, their effluents [dsavas] ended: for them the
tangle’s untangled. Where name-and-form, along with perception of impingement and

form, totally stop without trace: that’s where the tangle is cut.'®’

We can see here another example of how citfa and parnina are grouped together as a pair, and
that they are both considered to be in need of cultivation. We can also see that the condition
for getting ‘out of the tangle’ is that the d@savas must be destroyed (i.e. removed from the
mind and intellect), and they are listed as lust (raga), hatred (dosa) and ignorance (avijja).
We can see here what may seem like a mix-up of the @savas (see section 1.6) and the kilesas,
but we have seen elsewhere that moha (of the kilesas) and avijja (of the asavas) are used
interchangeably (see section 3.7).

Another example of this twofold cultivation (here: ‘growth’) is found in a verse from

the Theragatha (1.46): ‘My sati and pariria have grown, my citta is fully concentrated. Make

180 There are other explanations given as the cause(s) of cetovimutti-paniiavimutti: in the Mahavedalla Sutta

(M.1.292), the cause is given as sammaditthi (‘right view’): ‘Paficahi kho, avuso, angehi anuggahitda
sammaditthi cetovimuttiphala ca hoti cetovimuttiphalanisamsa ca, paniavimuttiphald ca hoti
pannavimuttiphalanisamsa ca. Idhavuso, sammaditthi stlanuggahita ca hoti, sutanuggahita ca hoti,
sakacchanuggahita ca hoti, samathanuggahitd ca hoti, vipassananuggahita ca hoti. Imehi kho, avuso,
paricahangehi anuggahita sammaditthi cetovimuttiphala ca hoti cetovimuttiphalanisamsa ca,
pannavimuttiphald ca hoti pannavimuttiphalanisamsa ca’’ti.

English translation: ‘Mahavedalla Sutta: The Greater Set of Questions-and-Answers’ (MN 43), translated from
the Pali by Thanissaro Bhikkhu. Access to Insight (Legacy Edition), 30 November 2013,
www.accesstoinsight.org/tipitaka/mn/mn.043.than.html [02.11.16]

161 ‘Antojatd bahijata, Jataya jatitd paja; Tam tam gotama pucchami, ko imam vijataye jatan'ti. ‘Sile patitthaya
naro saparfiiio, cittam pafiiiaiica bhavayam; Atapi nipako bhikkhu, so imam vijataye jatam. Yesam rago ca doso
ca, avijja ca virdjita, khindasava arahanto, tesam vijatita jata. Yattha namarca riparica, asesam uparujjhati;
patigham ripasania ca, etthesa chijjate jata 'ti.

'82 The words in brackets are mine.

163 Jata Sutta: The Tangle’ (SN 7.6), translated from the Pali by Thanissaro Bhikkhu. Access to Insight (Legacy
Edition), 30 November 2013, available at www.accesstoinsight.org/tipitaka/sn/sn07/sn07.006.than.html,
accessed 02.11.16.
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whatever forms you want,'** it will not bother me. (Sati paiiiia ca me vuddha, cittaiica
susamahitam; kamam karassu rupani, neva mam byadhayissasi‘ti). We can see citta and
panna paired, and while parifia is associated with sati, citta is associated with concentration
or samadhi. We have seen these connections so frequently in the Nikayas that it is reasonable
to conclude that this is an established pattern.

When asked why there are some monks who are ‘mind-liberated’ (cetovimuttino) and
some who are ‘intellect-liberated’ (parifiavimuttino), the Buddha answers, according to the
Mahamalukya Sutta (M.i.433), that ‘the difference lies in their faculties’ (indriyas).'®
According to the PED (p. 121), indriya refers not only to the five sense organs, but also to the
mind (mano is used interchangeably for citta). PED points out that indriya has a much wider
meaning than just ‘organ’, and can mean: ‘faculty, function’ with reference to sense-
perceptibility; ‘kind, characteristic, determinating principle, sign, mark’ with reference to
objective aspects of form and matter; ‘principle, controlling force’ with reference to moods of
sensation and moral powers or motives controlling action; and ‘category’ with reference to
cognition and insight (PED 121). There are also, in the commentarial tradition, lists of up to
22 indriyas, one of which is paninundriya (pannia+indriya), given the meaning ‘reason’ (PED
121). Bearing in mind this wide range of meanings, we may interpret the Buddha’s answer as
referring to people manifesting liberation differently; one being ‘emotionally liberated’, and
one being ‘intellectually liberated’. What this means exactly would involve some speculation,
but we may understand that some people have liberated minds in the sense of being pacified
and free from attachment, anger, agitation and so forth, while others have liberated intellects
in the sense of being insightful and free from faulty views, miscomprehension and so forth. In
any case, the Buddha refers according to this text to the citfa and the pania as different
indriyas, which supports my thesis that mind and intellect are the two integral ‘parts’ of
human consciousness according to early Buddhism, and that they are qualitatively different.
Referring to citta and panna as indriyas also supports my interpretation of the dual
compound cetovimutti-pannavimutti as being syntactically similar.

To sum up our findings so far, we can see in these passages a consistent philosophy of

mind in which the human psyche is divided into two faculties, one of emotion or affection,

'®% The words seems to be addressed to Mara, and the ‘forms’ must be temptations, challenges or illusions he

conjures up and throws at the adept, trying to prevent him or her from achieving liberation.
185 Eso ce, bhante, maggo esa patipadad panicannam orambhagiyanam samyojananam pahandya, atha kificarahi

idhekacce bhikkhii cetovimuttino ekacce bhikkhii paniiavimuttino’ti? ‘Ettha kho panesaham, ananda,
indriyavemattatam vadami ti.
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and one of cognition or intellection. We can also see how different techniques of cultivating
these two faculties have been devised, one pacifying the feelings, the other clarifying the
thoughts. Briefly explained, the path to liberation in early Buddhism is a twofold inner
cultivation: 1) samadhi or meditational concentration creates samatha or pacification of the
citta or ‘emotional mind’; and 2) sati or ‘mindfulness’ creates vipassanda or ‘clear insight’ of

the pasiiia or intellect.'®

~ A~ —

3.5 Sannavedayitanirodha and cetovimutti-panniavimutti

The basis of citta and panna, of feeling and thought, is consciousness. Without
consciousness, there is no mental activity. This is how early Buddhism explains
consciousness within the model of the causal chain of twelve conditions. Consciousness has
various functions connected to the faculties of citta and parifia, yet they all occur in
consciousness. It is this human consciousness that keeps the wheel of samsara rolling, and it
must therefore be stopped for liberation to take place. As we have seen (cf. section 2.7),
nibbana 1s reached by stopping the conscious activity of sasiia and vedayita. This is called
sannavedayitanirodha, or ‘the cessation of cognition and feeling’. Sani7id has been variously
translated as perception, apperception, ideation (Schmithausen 1996) and cognition (Harvey
1995)."” Vedayita means ‘sensation, experience’ (compare with vedand), and is pleasant,
unpleasant or neither (M.1.292). I would argue that the human psyche is understood as having
two main faculties in the early Buddhist philosophy of mind, and that sanifia refers to the
activity or content of paririd or intellect, while vedayita refers to the activity or content of
citta or mind as the seat of emotions.'®® Both these kinds of activities must be stopped or
brought to cessation for nibbana to be realised. We will thus investigate further references to
the nirodha of vifiniana in the Nikayas (see section 1.5 on virifiana).

A frequently quoted explanation for the result of the cessation of consciousness is
SNp 1036-37. The Buddha is asked by Ajita: ‘...mind and body, dear sir, please tell me this

when asked: where does this cease? This question that was asked, Ajita, I can answer it! As

166
167

Gombrich (Gombrich 1998 115) has provided a schematic presentation of these two methods or paths.
Schmithausen (Schmithausen 1981 224) points out that the Mahamalukya Sutta (AN 9.36) “...explicitly
states that attainment [of Liberating] Insight [is only possible] so far as one dwells in meditative absorption
involving ideation (yavata saninidasamapatti tavata annapativedho).

168 Vedayita is the pp. of vedeti and is given the meaning ‘felt, experienced’ by PED p. 648. The verb vedeti has
a twofold meaning: either ‘to know’ intellectually, or with reference to general feeling ‘to experience’ (PED p.
648).
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to where mind and body ceases without remainder: with the cessation of consciousness, in
this place it ceases.”'® In the twelvefold causal chain, viniriana 1s caused by sankhara or
‘constructing activities’ which can be understood as a subconscious layer in which karmic
results are stored as imprints, which themselves become volitions (cetand) that decide new
actions (Hamilton 1996 73). Vifiniana is said to be of six kinds: of eye, of ear, of nose, of
tongue, of body and of mind. Consciousness cannot operate without the organ (indriya).
Nama-riipa 1s in short ‘mind and body’. Nama (name) is further explained as ‘feeling’,
‘perception’, ‘intention’, ‘contact’ and ‘attention’ (Hamilton 1996 121-135). Ripa (form) is
described as the four great or physical elements, and the body made of these. Turning this
causal wheel backwards (e.g. D.ii.55), as Gotama did during the first week after his
enlightenment (Wayman 1997 16), will create the result described in the passage just quoted:
whatever is being created or conditioned by consciousness will disappear if consciousness
itself stops, and it is even said that this stopping or cessation is ‘without remainder’ (asesa),
meaning that nothing is left. Yet it is obvious that the mind and body of Gotama did not
vanish into thin air when he became enlightened, so what does this actually mean? Early
Buddhism explains this by introducing the idea of two kinds of nibbana, namely sa-upadi-
sesa-(pari)nibbana (nibbana with remainder) and an-upadi-sesa- (pari)nibbana (nibbana
without remainder).'”’ The Buddha explains the relation between the two in Brahmajala Sutta
(D.1):""! “The body of the Tathagata, bhikkhus, stands with the leash that bound it to
existence cut. As long as his body stands, gods and men shall see him. But with the breakup
of the body and the exhaustion of the life-faculty, gods and men shall see him no more.”'"?
We will continue exploring what ‘cessation of consciousness’ means. In SNp 740-41,
we read: ‘Whatever suffering arises in the world, all is caused by consciousness. With the

cessation of consciousness, there is no arising of suffering. Knowing this danger, that

suffering is caused by consciousness, with the stilling of consciousness, one is wishless,

169 ‘Namaruparica marisa;, Etam me puttho pabrithi, Katthetam uparujjhati’. ‘Yametam pariham apucchi, ajita
tam vadami te; Yattha namarica raparica, asesam uparujjhati; viniianassa nirodhena, etthetam uparujjhati’.
Translated by Anandajoti Bhikkhu (1999, revised, May 2007).The text and translation, together with detailed
notes and discussions, may be found in multiple formats on the translator’s website, Ancient Buddhist Texts.
Used by kind permission of Bhikkhu Anandajoti. Prepared for SuttaCentral by Bhikkhu Sujato. First Added:
2016-08-16. Last Modified: 2016-08-16. Available at https://suttacentral.net/en/snp5.2, accessed 02.11.16.
170 Eor a discussion of these two kinds of nibbana, see: Collins 2010 39-41.

e Ucchinnabhavanettiko, bhikkhave, tathagatassa kayo titthati. Yavassa kayo thassati, tava nam dakkhanti
devamanussa. Kayassa bheda uddham jivitapariyadanda na nam dakkhanti devamanussa.

72 Translated from the Pali by Bhikkhu Bodhi. Digital Transcription Source: BPS Transcription Project.
Extracted from The All-embracing Net of Views: The Brahmajala Sutta and its Commentaries, translated and
introduced by Bhikkhu Bodhi. (BP209S). First published 1978. Second printing 1990. Second edition 2007.
Available at www.accesstoinsight.org/tipitaka/dn/dn.01.0.bodh.html, accessed 02.11.16.
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quenched.”'” This passage describes the cessation of consciousness as the same as nibbana
(parinibbuto p.p. of pari-ni-\va - ‘to be quenched’ means ‘who has become nibbana-ised’).
One would expect nibbana to be realised when the first nidana in the causal chain (i.e. avijja)
is removed, so to make sense of this we must either conclude that the preceding nidanas of
avijja and sankhara are here included in vifiiana (they can be understood as deeper or
subconscious layers of consciousness, or the substratum of consciousness), or that it is
possible to break free from the causal chain at any link, at least from the link of

. . e~ A~ — . . . . . . — 174
consciousness. In S.1i1.55, vifiriana when liberated is described as attaining nibbana: 7

If a monk abandons passion for the property of consciousness, then owing to the
abandonment of passion, the support is cut off, and there is no base for consciousness.
Consciousness, thus unestablished, not proliferating, not performing any function, is
released. Owing to its release, it stands still. Owing to its stillness, it is contented.
Owing to its contentment, it is not agitated. Not agitated, he [the monk] is totally
unbound right within. He discerns that ‘Birth is ended, the holy life fulfilled, the task
done. There is nothing further for this world.”'"

It is clear from this passage that it is desire which makes consciousness cling to the five
personality factors and thus perpetuates cyclic existence (samsara) through rebirth; when
desire disappears, consciousness loses its base. When it is unestablished, it does not
proliferate or function. Released from this ‘normal human’ consciousness, it becomes still,

and being still, there is contentment and agitation is gone. And this is liberation.

173 Yam kifici dukkham sambhoti, sabbam vifinianapaccaya, vinnanassa nirodhena, natthi dukkhassa sambhavo.

Translated by Bhikkhu Sujato. This translation was edited by Bhikkhu Sujato as part of the full translation of the
Sutta Nipata with commentary prepared from a draft handwritten and typed manuscript of Laurence Khantipalo
Mills in 2015. The project was managed by Laurence’s students Michael Wells and Gary Dellora, and initial
digitising of the text was by Sean Read. Full text is available at https://suttacentral.net/downloads, accessed
02.11.16.

174 Ruapadhatuya ce, bhikkhave, bhikkhuno rago pahino hoti. Ragassa pahana vocchijjatarammanam patittha
viniianassa na hoti. Vedanadhatuya ce, bhikkhave... sanfiadhdtuyd ce bhikkhave... sankharadhatuya ce
bhikkhave... vifinanadhatuyd ce, bhikkhave, bhikkhuno rdago pahino hoti. Ragassa pahana
vocchijjatarammanam patittha viniianassa na hoti. Tadappatitthitam vifinianam avirialham
anabhisankhaccavimuttam . Vimuttattd thitam. Thitattda santusitam. Santusitatta na paritassati. Aparitassam
paccattaniiieva parinibbayati. ‘Khina jati, vusitam brahmacariyam, katam karaniyam, naparam itthattaya 'ti
pajanati’’ti.

175 Udana Sutta: Exclamation’ (S 22.55), translated from the Pali by Thanissaro Bhikkhu. Access fo Insight
(Legacy Edition), 30 November 2013, available at
www.accesstoinsight.org/tipitaka/sn/sn22/sn22.055.than.html, accessed 02.11.16.
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In the Anefijasappaya Sutta (M.ii.261), the vififiana of a bhikkhu is similarly said to

. . - 1
attain nibbana:'’®

There is [however] the case where a monk, having practised in this way - ‘It should not
be, it should not occur to me; it will not be, it will not occur to me. What is, what has
come to be, that I abandon’ - obtains equanimity. He does not relish that equanimity,
does not welcome it, does not remain fastened to it. As he does not relish that
equanimity, does not welcome it, does not remain fastened to it, his consciousness is
not dependent on it, is not sustained by it [does not cling to it]. Without
clinging/sustenance, Ananda, a monk is totally unbound. ‘For one knowing in this way,

seeing in this way, monk, there is the immediate ending of fermentations.”'”’

A passage which seems to support the idea that nibbana is a state of consciousness'”® - a
revolutionised, enlightened or liberated state of mind - is D.i.233:'” ‘Consciousness without
feature, without end, luminous all around: Here water, earth, fire and wind have no footing.
Here long and short, coarse and fine, fair and foul, name and form are all brought to an end.
With the cessation of [the activity of] consciousness each is here brought to an end.”'*

How is it, then, that the Arhat can function after nibbana? How can he continue life

with a ‘stopped’ consciousness? A passage in S.ii.66 explains it thus:'®'

17 - . . . L L L
6 Idhananda, bhikkhu evam patipanno hoti: ‘no cassa, no ca me siya, na bhavissati, na me bhavissati;

vadatthi, yam bhiitam—tam pajahami’ti. Evam upekkham patilabhati. So tam upekkham nabhinandati,
nabhivadati, na ajjhosaya titthati. Tassa tam upekkham anabhinandato anabhivadato anajjhosdya titthato na
tannissitam hoti vinnanam na tadupadanam. Anupadano, ananda, bhikkhu parinibbayati’ti.

R ‘Anefjjasappaya Sutta: Conducive to the Imperturbable’ (MN 106), translated from the Pali by Thanissaro
Bhikkhu. Access to Insight (Legacy Edition), 30 November 2013, available at
http://www.accesstoinsight.org/tipitaka/mn/mn.106.than.html, accessed 02.11.16.

78 For a discussion of this, see Harvey, Peter (1989): ‘Consciousness Mysticism in the Discourses of the
Buddha.’ In: The Yogi and the Mystic: Studies in Indian and Comparative Mysticism (Durham Indological
Series). Karel Werner (ed.). London: Curzon Press, p. 82-102.

179 Viffianam anidassanam, anantam sabbatopabham; Ettha apo ca pathavi, tejo vayo na gadhati. Ettha
dighaiica rassanica, anum thillam subhasubham; Ettha namariica riaparica, asesam uparujjhati; Viinianassa
nirodhena, etthetam uparujjhati ti.

180 K evatta (Kevaddha) Sutta: To Kevatta’ (DN 11), translated from the Pali by Thanissaro Bhikkhu. Access to
Insight (Legacy Edition), 30 November 2013, available at

www.accesstoinsight.org/tipitaka/dn/dn.11.0.than.html, accessed 02.11.16.
181

Yato ca kho, bhikkhave, no ceva ceteti no ca pakappeti no ca anuseti, arammanametam na hoti viifianassa
thitiya. Arammane asati patittha viifianassa na hoti. Tadappa-titthite viiifiane aviriilhe namariipassa avakkanti
na hoti. Namaripanirodhd salayatananirodho ... pe ... evametassa kevalassa dukkhakkhandhassa nirodho
hoti’ti.
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But, bhikkhus, when one does not intend, and one does not plan, and one does not have
a tendency towards anything, no basis exists for the maintenance of consciousness.
When there is no basis, there is no support for the establishing of consciousness. When
consciousness is unestablished and does not come to growth, there is no descent of
name-and-form. With the cessation of name-and-form comes cessation of the six sense

bases.... Such is the cessation of this whole mass of suffering.'®*

Harvey (Harvey 1989 6) comments on this that ‘stopped’ consciousness can occur during
life; it 1s the same as ‘unsupported’ consciousness and is not equivalent to non-existent
consciousness. The simple explanation for how the Arhat can continue life after reaching
nibbana is that he or she lives without asavas, which is not a condition for human life: it is
not necessary to be filled with desire or ignorance to be a human being. When the influences
of desire and ignorance are gone, this simply means that he or she lives without attachment to
anything which is constructed (sarnkhata), and without confusion regarding what is real

(nicca) and what is not (anicca).

3.6 Progressive cultivation

There is evidence that there are several stages of mental cultivation or progress on the path.
In the Upadanaparipavatta Sutta (Sutta on the Phases of the Clinging Aggregates) (S.1i1.58-
61) the Buddha explains that there are two kinds of people who fully understand the four
noble truths in relation to each of the five personality factors, those who are still ‘practising’
(patipannd),'® and those who are ‘liberated without grasping, well liberated, consummate
ones’'* (Harvey 1995 85-87). There seems to be a differentiation between those who are
‘liberated’ (vimutta) and those who are ‘well liberated’ (suvimutta),'® reflecting whether one

is still practising liberation or has attained liberation in the sense of having reached the

akuppa cetovimutti or ‘unshakeable mind liberation’. As we have briefly discussed (see Part

'82 Bhikkhu Bodhi (2000): The Connected Discourses of the Buddha, Wisdom Publications, available at

https://suttacentral.net/en/sn12.39, accessed 02.11.16.

183 Yo hi keci, bhikkhave, samana va brahmand va evam vininianam abhinfidya, evam vinianasamudayam
abhinindya, evam vinnananirodham abhinfiaya, evam viniiananirodhagaminim patipadam abhinindya
vinianassa nibbidaya viragaya nirodhdya patipanna, te suppatipannd. Ye suppatipannd, te imasmim
dhammavinaye gadhanti.’

18 Ye ca kho keci, bhikkhave, samana va brahmana va evam vinianam abhiniiidya, evam viniana-sa-muda-yam
abhifindaya, evam vinnananirodham abhinfiaya, evam viniiananirodhagaminim patipadam abhinindaya

tesam natthi paninapandyad 'ti.

185 we may compare the meaning of vimutti to the wide range of meanings of panria.
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1), there are four different stages of practicants on the noble path with varying degrees of

attainment of the eight limbs.

3.7 Cetovimutti-paniiavimutti and ubhatobhdagavimutti (‘twofold liberation’).

The phrase cetovimutti-paiiiiavimutti occurs dozens of times in the Nikayas.'™ It is often as a
part of the standardised phrase °...bhikkhu asavanam khaya andsavam cetovimuttim
pannavimuttim dittheva dhamme sayam abhiniia sacchikatva upasampajja viharati’, which
may be translated as ‘a monk by the destruction of the asavas has, by himself, known and
realised and continues to abide here, in this visible world, in that liberation of mind, that
liberation of intellect, which is freedom from d@savas’. We can see here again the connection
between the liberation of mind and the destruction of the asavas; nibbana is anasava, the
highest state immediately following after sanifiavedayitanirodha, when (the grasping of)
feelings and thoughts cease. We can also see an addition to this phrase in the last paragraph
of the Mahanidana Sutta (D.ii.55) describing what happens after the bhikkhu has gone
through the eight meditation stages (vimokkha): ‘... when through the cessation of the dsavas
he enters and remains in the asava-free mind-liberation [cetovimutti] and intellect-liberation
[panriavimutti], having directly known it and realised it in the here and now, he is said to be a
monk released in both ways [ubhatobhagavimutto].”"® This dual concept of liberation as a
complete emancipation of both faculties of the human psyche, of both the centre of feeling
and the centre of thought, must have been so established in early Buddhist philosophy that it
was given its own designation of ‘liberation of both parts’ (taking ubhato as a genitive)

‘liberation in both ways’ (taking ubhato as a locative) or ‘liberation from both parts’

18 Gombrich (Gombrich 1998 112) understands the pair of compounds cetovimutti-panniavimutti as

syntactically different, resolving the first member (ceto) of cetovimutti as a genitive (‘release of the mind’), and
the first member (parifia) of paniiavimutti as instrumental (or ablative) ‘release through insight’. I argue in this
thesis that this pair of compounds expresses the same thing (as does Gombrich regarding the ultimate reference
of both compounds: ‘There is only one release...” Gombrich 1998 112), namely that liberation has been reached
in respect to both the affective part of the human psyche, i.e. the mind (citta), and the cognitive part of the same,
i.e. the intellect (parninia). These two compounds are hence to be understood as grammatically similar, either
genitives (‘liberation of the mind’ and ‘liberation of the intellect’), locatives (‘liberation in the mind’ and
‘liberation in the intellect’), or ablatives (’liberation from the mind’ and ’liberation from the intellect’). There
can be no release through paninida unless panna itself has been released from avijja, the point being that ‘ignorant
insight’ is an absurdity. The intellect must be purified or cultivated until the ignorance has been removed before
it can serve as an instrument or faculty for the highest truth revealing insight (vathabhiita-dassana). Showing
that there are pairs of compounds with syntactical variations in the Nikayas (Gombrich 1998 108-12) does not in

any way prove that cetovimutti-paninavimutti also has syntactical variation; it only proves that it is possible.
1 o

T < Isavanaiica khaya andasavam cetovimuttim paniiavimuttim dittheva dhamme sayam abhinnd sacchikatva
upasampajja viharati, ayam vuccatananda, bhikkhu ubhatobhdagavimutto.’
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(construing ubhato as ablative), referring to citta and paiiiia as ‘parts’ of consciousness.'*®
Designating citta and parinia as bhagas or ‘parts, portions’ supports my thesis that citra and
panna are the faculties or centres of consciousness according to early Buddhism, and that
various functions such as sanna, vedand, vitakka, vicara, cetand, paparica and so forth are
divided between them, even though citta and parifia certainly, being interconnected, also
work together.'®’

Another identification of desire as the defiling quality of citfa and ignorance as the
defiling quality of paniria is found at Nettipakarana 40 of the Khuddaka Nikaya. A lengthy
description differentiating between the bound or dependent mind (nissitacitta) on the one
hand, and the free or independent mind (anissitacitta) on the other, connects liberation from
raga or ‘desire’ (synonymous with kd@ma) with cetovimutti, and liberation from ignorance

190« _it should be explained that the independent mind is (caused)

(avijja) with pannavimutti:
by the desire free mind liberation and the ignorance free intellect liberation® (“...anissitacitta
ragaviragaya ca cetovimuttiya avijjaviragaya ca pannavimuttiya niddisitabba*).

In Petakopadesa 39, cetovimutti-pannavimutti is considered the 10th power of the
Tathagata:"*' ‘Cetovimutti is dsava free with regard to kamdsava and bhavasava, while

pannavimutti is asava free with regard to avijjasava and ditthdsava. The knowledge of the

real nature of these two liberations is called knowledge of the cessation of asavas. It is the

188 Gombrich has shown how ubhatobhagavimutto (and other forms of being ‘liberated’) has been taken out of

context in a listing of seven types of liberation: °...almost every feature of the list of seven types can be traced
back to scholasticism in this sense: a dependence upon words, at the cost of disregarding what those words were
originally intended to describe’ (Gombrich 1996 106-7). Gombrich (Gombrich 1996 111) calls
ubhatobhdagavimutti ‘an obscure concept’, which it is not, according to my interpretation.

189 1t must be noted that, notwithstanding the clear identification of cetovimutti-paninavimutti with
ubhatobhdagavimutto in the Mahanidana Sutta, there are other definitions of ubhatobhdagavimutto which explain
it differently, see Gombrich 1996 106-7.

90 Tuttha katama niddesasandhi? Nissitacitta akusalapakkhena niddisitabba, anissitacittda kusalapakkhena
niddisitabba. Nissitacittd kilesena niddisitabba, anissitacitta vodanena niddisitabba. Nissitacitta
samsarappavattiya niddisitabba, anissitacitta samsaranivattiyd niddisitabba. Nissitacitta tanhdya ca avijjaya ca
niddisitabba, anissitacitta samathena ca vipassanaya ca niddisitabba. Nissitacitta ahirikena ca anottappena ca
niddisitabba, anissitacittda hiriya ca ottappena ca niddisitabba. Nissitacitta asatiya ca asampajaniiena ca
niddisitabba, anissitacittd satiya ca sampajaiiiena ca niddisitabba. Nissitacitta ayoniyd ca
ayonisomanasikarena ca niddisitabba, anissitacitta yoniyd ca yonisomanasikarena ca niddisitabbda. Nissitacitta
kosajjena ca dovacassena ca niddisitabba, anissitacitta viriyarambhena ca sovacassena ca niddisitabba.
Nissitacitta assaddhiyena ca pamadena ca niddisitabbd, anissitacitta saddhaya ca appamdadena ca niddisitabba.
Nissitacitta asaddhammassavanena ca asamvaranena ca niddisitabba, anissitacitta saddhammassavanena ca
samvarena ca niddisitabba. Nissitacitta abhijjhaya ca byapadena ca niddisitabba, anissitacitta anabhijjhaya ca
abyapadena ca niddisitabba. Nissitacittda nivaranehi ca samyojaniyehi ca niddisitabba, anissitacitta
ragaviragaya ca cetovimuttiyd avijjaviragaya ca paniavimuttiya niddisitabba. Nissitacitta ucchedaditthiya ca
sassataditthiya ca niddisitabba, anissitacitta saupadisesaya ca anupdadisesaya ca nibbanadhatuya niddisitabba.
Ayam niddesasandhi. Tenaha dyasma mahakaccayano “‘neruttamadhippayo’’ti.

Y1 Tattha cetovimutti dvihi asavehi andsava kamdsavena ca bhavasavena ca, pannavimutti dvihi asavehi
anasava ditthasavena ca avijjasavena ca, imasam dvinnam vimuttinam yathabhiitam fianam, idam vuccati
asavakkhaye fianam. Dasamam tathdagatabalam.
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tenth power of the tathagata.” Anasava is, as we have pointed out, a designation of nibbana.
The removal of the asavas from the mind is the ‘nibbana-isation’ of the mind.

There is also a pair of adjectival compounds suvimuttacitto-suvimuttapariiio (‘of well
liberated mind, of well liberated intellect’), obviously modelled after the cetovimutti-
pannavimutti pattern, occurring a few places in the Nikayas, and which is explained in

AN.v.31-32""* (listed as two of ten ariyavasas or ‘abodes of the noble ones’):'*?

And how is a bhikkhu well liberated in mind? Here, a bhikkhu’s mind is liberated from
lust, hatred, and delusion. It is in this way that a bhikkhu is well liberated in mind. And
how is a bhikkhu well liberated by wisdom? Here, a bhikkhu understands: ‘I have
abandoned lust, cut it off at the root, made it like a palm stump, obliterated it so that it
is no more subject to future arising; I have abandoned hatred...abandoned delusion, cut
it off at the root, made it like a palm stump, obliterated it so that it is no more subject to

future arising.” It is in this way that a bhikkhu is well liberated by wisdom.'**

Following what has become convention, Bhikkhu Bodhi understands the last member of the
compound suvimuttapanisio as an instrumental construction, giving it the meaning ‘well
liberated by wisdom’."”> I would, however, see both these paired compounds as syntactically
similar and meaning ‘whose mind is well liberated, whose intellect is well liberated’, or ‘of
well liberated mind, of well liberated intellect’. But liberated from what? Not the asavas as
expected, but the related kilesas or obstacles, here represented by the three main ones, namely
lust, hatred and delusion. The explanation given in this sutfa shows that the actual liberation
from lust, hatred and delusion has in fact already happened to the mind (i.e. citta); post facto
this liberation the intellect understands (pajanati, the verbal form of parnina) it, confirming it
through intellectual analysis or observation. The reason why the intellect can have this insight

is that it is liberated from ignorance, represented by moha or confusion in this account with

192 Katharica, bhikkhave, bhikkhu suvimuttacitto hoti? Idha, bhikkhave, bhikkhuno raga cittam vimuttam hoti,
dosa cittam vimuttam hoti, moha cittam vimuttam hoti. Evam kho, bhikkhave, bhikkhu suvimuttacitto hoti.
Kathaiica, bhikkhave, bhikkhu suvimuttapaniiio hoti? Idha, bhikkhave, bhikkhu ‘rdgo me pahino ucchinnamiilo
talavatthukato anabhavankato ayatim anuppadadhammo’'ti pajanati, doso me pahino ... pe ... ‘moho me pahino
ucchinnamiilo talavatthukato anabhavankato ayatim anuppadadhammo 'ti pajanati. Evam kho, bhikkhave,
bhikkhu suvimuttapaniio hoti.

1% The ten ariyavasas are also found at D 3.269.

9% Translated by Bhikkhu Bodhi (2012), The Numerical Discourses of the Buddha, Wisdom Publications,
available at https://suttacentral.net/en/sn12.39, accessed 02.11.16.

%8 pujiiia is the adjectival form of pasirid, meaning ‘of wisdom, endowed with wisdom’ (according to the PED
p. 389), to my understanding meaning ‘of well liberated intellect’.
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kilesas instead of dsavas."”® The expression sato sampajano (mindful and fully knowing) is
commonly used to describe the practitioner who has cultivated the intellect to a higher
function of mindfulness. This complete or clear awareness of the liberation occurring in the
mind seems to be exactly the same process as we have seen in the version of the
enlightenment event with vimuttasmim (section 3.2). There is the actual liberation of the mind
(through meditation), and a simultaneous understanding that liberation has happened, an
accompanying witnessing awareness. This seems to be the synergy of citta and parnna during
bodhi or enlightenment. Seeing how the liberation process is accompanied by a witnessing
awareness observing what is happening does, however, raise some intriguing questions about
the exact role of panna. Does paniia have two functions in the liberation process, the first that
of an active agent comprehending the four truths and so forth, and the second that of a
spectator passively observing the ciffa or mind being liberated from the @savas, watching as
nibbana occurs? Is it even witnessing itself as it is being emancipated from ignorance? Can
this second witnessing function be compared to the concept of saksin (witness self) in

Advaita or purusa as drstr (seer) in Sankhya-Yoga?

1% 1 Itivuttaka 1.14 (Avijjanivarana Sutta), for instance, avijj@ and moha are used interchangeably.
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Conclusion

By exploring the connection between 1) samatha (calm) created by samddhi (concentration)
as the bhdavand (cultivation) of citta (mind) resulting in the removal of the dsavas
(influences) of kama (desire) and bhava ([desire for] existence) and resulting in cetovimutti

(mind liberation),""’

and 2) the connection between vipassana (insight) created by sati
(mindfulness) as the bhavand (cultivation) of pariria (intellect) resulting in the removal of the
asavas of avijja (ignorance) and difthi (opinion) resulting in panniavimutti (intellect
liberation), this thesis claims to have found an underlying, bipartite division of the human
consciousness into an affective part (referred to in this thesis as ‘mind’) and a cognitive part
(referred to in this thesis as ‘intellect’). As we have seen, the citta and the pariria are referred
to as either ‘parts’ (bhdgas) or ‘faculties’ (indriyas). This underlying structure of human

consciousness can offer explanations for three issues in early Buddhism explored in this

thesis:

1) The reason why there are two different versions of the story of the Buddha’s

enlightenment

There is one account of the story of the Buddha’s enlightenment centring on desire'”® as the
ultimate cause of suffering (the account of the four noble truths '’ e.g. the
Dhammacakkappavattana Sutta at S.v.420), and another on ignorance (the account of the
twelvefold chain of dependent origination, e.g. the Mahanidana Sutta at D.i1.55). This thesis
postulates that the ‘desire narrative’ refers to the citta or mind part of human consciousness
and is thus based on affection or emotion, while the ‘ignorance narrative’ refers to the pariria
or intellect part and is thus expressed in an analytical language. These two approaches are not
always separate but can be seen to come together in various ways throughout the teachings of

early Buddhism, e.g. in the account of the four noble truths, where the premise is suffering,

clearly an experience belonging to the citta or affective aspect of the psyche, while the four

T Kama may be called the primary asava of the citta, as it is sometimes mentioned without biava, which may
addition.

198 ‘Idam kho pana, bhikkhave, dukkha-samudayam ariya-saccam: Yayam tanhaponobbhavika
nandiragasahagata tatra-tatrabhinandini, seyyathidam: kama-tanha, bhava-tanha, vibhavatanha.

Idam kho pana, bhikkhave, dukkhanirodham ariya-saccam: yo tassdyeva tanhaya asesaviraganirodho cago
patinissaggo mutti analayo’.

199 Vetter 1988 xxi.
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truths about this suffering are analytical and clad in the rational language of the intellect or
pannd. This understanding of the underlying, bipartite structure of the human psyche makes it
clear why two different dimensions of the human experience are addressed differently in the

canonical texts.

2) The content of sanriavedayitanirodha

The final stage of the magga, the path of meditation towards realising nibbana, is called
sannavedayitanirodha (cessation of cognition and emotion), and its content has been
extensively debated (Griffiths 1986) in the Theravada tradition and beyond. This thesis
claims that it refers to the complete cessation of clinging (updddana) to the respective
functions of these two faculties of the intellect and mind, namely cognition(s) (sa7ifia) and
emotion(s) (vedayita), which then results in the attainment of nibbdna, in this context
understood as complete freedom from the attachment to and thereby the experiential impact
(i.e. the power to affect or disturb) of all feelings and thoughts. Cognition and emotion are the
two primary functions or general categories of vifiriana or consciousness, and the attainment
of liberation from these functions is explicitly referred to as the cessation of consciousness
(vinnananirodha). When the attachment (upadana) to these two functions stops, nibbdana is
realised. When the functions of the consciousness of the ordinary person or puthujjana cease,
the illusory ‘self” will also disappear, because ‘cognition is the self of the person’ (Sarifia hi,
bho, purisassa attd), according to D.180. No cognition, no self; no self, no suffering. This is
what nirodha or cessation means. Sariputta, the disciple of the Buddha °...largely responsible
for developments connected with the method of discriminating insight (i.e. paiia)...”**
expressed it thus in Mahaniddesa 42 and 118: ‘The world is dead when the mind stops®
(Cittabhagga mato loko).

3) The role and status of parsifia in relation to nibbana

This thesis has also shown how the path to liberation in early Buddhism can be understood as
a process of cultivation which involves every aspect of the personality, and demands the
utmost dedication, as exemplified by the life of Gotama. The purpose of the cultivation of the

mind is to create a mind so great (mahaggata), immeasurable (appamana), radiant

200 vetter 1988 xi-xii.
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(pabhassara) and clear (pasanna) that the immortal can be directly known and realised in it,

by it, or through it.*"!

The role and status of pannia in relation to liberation - i.e. the
realisation of nibbana - are, however, a matter of interpretation. While the majority of
scholars understand parifia to be ‘wisdom’ or ‘insight’ which is ‘liberating’ or ‘discerning’
and with which nibbana is realised, | understand parifia to be a more complex or multivalent
concept, primarily meaning ‘intellect’, and having two modalities: 1) when uncultivated or
sasava (‘with defilements’, i.e. ‘ignorant’), it is a cause of bondage or samsdara; and 2) when
cultivated or anasava (‘without defilements, i.e. ‘insightful’), it is a cause of or instrumental
in bringing about nibbana. In this second mode it is endowed with vipassand or is ‘seeing’
things as they are. It thus has the complex dual role of being both that which /iberates and
that which is being liberated.

The role of the second, liberating modality of paniria in the realisation of nibbana is

expressed in different ways*"*

. It seems either to be: 1) a passive consciousness witnessing
the process of liberation 1.e. nibbana-isation happening to the citta without having any causal
or even instrumental involvement (e.g. AN.iv.173 quoted in section 3.2); or, it is 2) a causal
or instrumental agent, as expressed in passages where it is described as having a direct role in
liberating the citta from the dsavas, such as D.111.230: ‘The destruction of the dsavas is to be

realised [ ‘known directly’] by paniiia’ (asavanam khayo paniidaya sacchikaraniyo).

20! When the mind is thus rid of egoism, it is also filled with mettd, the Buddhist virtue of compassion, usually
translated as ‘loving-kindness’. This is referred to as mettacitta (‘having a loving mind; benevolent’) in S.9.
There is also a concept of metta-cetovimutti or ‘mind liberation through or of compassion’ (D.i.251, S.ii.265,
A.1v.150, 1t.20), which shows the connection between the concepts of cetovimutti and metta.

202 A5 Johansson observes: “...we usually find paiifia as the final factor before nibbana and after the meditation
factors, sati and samadhi” (Johansson 1969 89).
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Appendix: abbreviations

A: Anguttara Nikaya

D: Digha Nikaya

M: Majjhima Nikaya

PED: Rhys Davids, T.W. and William Stede (eds.) (1921-5). The Pali Text Society’s Pali-
English Dictionary. Chipstead: Pali Text Society.

S: Samyutta Nikaya

SNp: Sutta Nipata (of the Khuddaka Nikaya)

Ud: Udana (of the Khuddaka Nikaya)
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