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1 Sutta highlights

1.1 While Moggallana’s awakening process is described in a series of 9 suttas, preserved in the Moggal-
Iana Samyutta (S 40.1-9),* Sariputta’s awakening progress, detailed by the Buddha himself, is recorded as
the Anupada Sutta (M 111). The Sutta opens with the Buddha praising Sariputta, his right-hand monk, as
being “wise” (pandita) in 6 ways, that is, to be fully wise, second only to the Buddha himself [§2].

1.2 The Buddha then describes Sariputta’s awakening progress by way of the 9 progressive abodes (nava
anupubba,vihdra) [3.1], that is, the 4 form dhyanas [§§3-10], the 4 formless attainments [§§11-18] and
cessation? [§§19-20]. Noticing impermanence in each of the 4 form-dhyanas, Sariputta finds “further es-
cape” (uttari nissarana) from each of them.

1.3 Similarly, Sariputta sees the rise and fall of each of the 4 formless attainments, and finds further
escape from each of them. Finally, reports the Buddha, Sariputta, having attained cessation, emerges
from it and gains arhathood, which is the final escape since he has attained the total freedom that is nir-
vana [§20].

2 Meanings and significance of anupada

2.1 MEANINGS

2.2.1 Anupada as used in the suttas and Commentaries

The word anupada—a tatsama (the word is the same both in Pali and in Sanskrit—is the adjective
and the adverb forms of anu-patipati (fem), meaning “regular order, succession.” Anupada is found in
the following senses in the suttas:

(1) word by word; step by step—applied to words or verses;?

(2) close behind; in one’s footsteps; in (hot) pursuit; on one’s track—“went close behind him” (tassa-
nupadam agamasi, ) 2:230; J 6:422; frequently in combination with paddnupadam (adv) “foot after
foot,” that is, in the footsteps, immediately behind;* following close behind (padendnupadarn yanto,
Ap 140,6).°

(3) one by one, individually, successively, uninterruptedly; in accordance (with)—“gained insight into the
mental states one by one (as they arose)” (anupada,dhamma,vipassana vipassi [vipassati], M 3:25,-
11) [2.2.2]; “discerned one by one” (successively) (anupada,vavatthita, M 3:25,19 f) [2.2.3]; in ac-
cordance with (“conducting himself in accordance with awakening knowledge” (bodhi,fiagnassa anu-
padam caramana, ) 3:497,4).

2.2.2 Anupada,dhamma,vipassana [§2.2]

2.2.2.1 The word anupada can be used as either an adjective, meaning (either literally or figurative-
ly), “(following) on foot, at every step, continuous(ly), progressive(ly), repeated(ly),” as in the Sutta com-

! See Pathama Jhana Pafiha S (S 40.1/4:262 f) = SD 24.11 Intro (1) for list of related suttas.

2 The cessation of perception and feeling (safifid,vedayita,nirodha) is often referred to by its short-form as simply
“cessation” (nirodha). On safifid,vedayita,nirodha or nirodha samapatti, see SD 48.7 (3.2); SD 50.7 (1.2).

3\v 53.9; UA 336,28 + an-avasesato; DhsA 15,36.

4 MA 2:199,8; J 3:504; 6:555; DhA 1:69, 2:38.

5> Also Ap 206,15; A 1:113,4, 2:230,4.
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pound, anupada,dhamma,vipassand, “progressive insight into mental states” or “insight into (his) men-
tal states one by one (as they arose)” [§2.2], which appears twice in the same paragraph.

2.2.2.2 The full sentence (with a verb) reads: anupada,dhamma,vipassand vipassi (Ee Se; Be Ce vi-
passati), “(he) gained insight into (his) mental states one by one (as they arose)” [§2.2], which is an ampli-
fied translation: anupada here means “one by one (as they arose)” [2.2.1(3)]: the “amplified” part is “(as
they arose).” Although lexically, anupada means “one by one,” it is pregnant with the nuance, “as they
arose.” Even when the amplified parenthesis in omitted, the Sutta context demands that we insert its
implicit sense. This is a grammatical case of “implicit reading” (neyy’attha), where the sense has to be
fully teased out.®

2.2.2.3 The phrase, -vipassana vipassati or -vipassand vipassi, is a typically Pali structure. The noun,
vipassand (n)—“that which is clearly seen”—is, of course, “(clear) insight.” The verb vi-passati—“to see in
an analytical manner” —translates idiomatically as “(he) clearly sees with insight.” The phrase vi-passana
vi-passati not only has a euphonic ring to it (which makes Pali aesthetically fit and easy for recital), but
also gives us a very clear idea of what is seen (-passati), how it is seen (vi-).

The prefix vi- is a Pali indeclinable connoting duality (cf English “bi-,” as in “bicycle”) and separation
(cf “bisection,” cutting into two).” It gives the sense of “asunder, apart, in parts” which, when prefixed to
passati, “to see,” modifies it to mean “to see (something) in parts,” that is, observes analytically. Speci-
fically (or technically), it means to see impermanence in whatever we experience or that exists; and we
may also add to see things in terms of the 3 characteristics—as being impermanent, suffering, non-self. In
short, to see things, not as they appear, but in accordance with true reality. This is, of course, the goal
and fruit of the perception of impermanence (anicca,safifia), which brings streamwinning in this life
itself.®

2.2.2.4 The Pali manuscripts we have--those of the Burmese (Be), the Sinhalese (Ce), the Siamese
(Se), and the Pali text Society (Ee)—give us 2 readings: vipassand vipassati and vipassana vipassi. Vipas-
sand is the abstract noun of vipassati, “he sees clearly with insight” [2.2.1.3]. In fact, we have the same
translation with the complete sentence, vipassana vipassati; but is shorter in idiomatic English: “he gains
insight (into).”

Hence, the Sutta sentence, anupada,dhamma,vipassana vipassati [2.2.1.2], translates idiomatically
as “he gains insight into the mental states one by one.” Now, there is a PTS and Siamese variant reading
vipassi for vipassati [2.2.1.2]. Now, vipassi is a rare and late form (AA 2:63,14),° by way of a haplology or
syllable loss, for vipassasi, “you gain insight (into).”*°

But this is a 2" person singular, while vipassi in the Sutta (in reference to Sariputta) is in the 3™ per-
son singular. It is likely, then, that the variant reading vipassi at §2.2 is an aorist (past tense) of vipassati
like akasi, “he did,” cintesi, “he thought.”!! The Pali tenses are often contextual, and not strictly time-

5 0On “implicit” (neyy’attha) and “explicit” (nit’attha) readings, see Neyy’attha Nit’attha S (A 2.3.5+6), SD 2.6b;
SD 47.20(1.3); SD 89.10 (1).

7 0n the prefix vi- as an indecl: PED (611) vi-.

8 See (Anicca) Cakkhu S (S 25,1), SD 16.7.

® Kammatthanam anuloma,patilomarm vipassi, “he gained insight into the meditation in (both) the direct and
reverse ways” (AA 2:63,14). Amba,pali Thi (Th1 271a) has this as a Se vl, but clearly this is not the original reading
since it does not fit the verse context (Thi:N 119 n271.

10 Geiger, A Pali Grammar, 2000:§65.2.

11 See Geiger op cit §§165.2, 168.3.
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bound as in English.!? In either case—whether we adopt the reading vipassati or vipassi—we have the
same English translation: “he gained insight into (his) mental states one by one (as they arose).” [§2.2]

2.2.3 Anupada,vavatthita [§4.3 etc]

2.2.3.1 Another key verbal phrase is anupada,vavatthita, “discerned one by one” [§4.3] in the sen-
tence: tydssa [te assa] dhamma anupada,vavatthita honti, “these states were discerned progressively
by him one by one (as they arose)” [§4.3]. The Sutta Commentary explains that it is on account of the
elder Sariputta’s “gaining insight into the mental states in successive order (one by one) (anupatipatiya)
by way of the dhyana-factors and attainments, that he took a fortnight to attain arhathood, while the
elder Maha Moggallana took only a week. Such being the case, the elder Sariputta is also the wiser (of
the two). (MA 4:86).13

2.2.3.2 The word vavatthitd means “(was) fixed, discerned, analysed, determined.”* It is the past
participle of vivatthapeti (the causative of vi + ava + VSTHA, to stand), “to be determined, fixed, designat-
ed, defined, pointed out.” In dhyana, knowing, in the normal sense, ceases, but there is perception that
is very subtle but superclear. The knowing is not mediated but a direct experience. The meditator does
not “analyse” or “value-add” the states (which implies sense-based knowing),*> but directly discerns
these states without need of mental analysis.'® To discern means “to distinguish (one thing or fact) by
the intellect; to recognize or perceive distinctly” (OED).

Vavatthitd appears in the Anupada Sutta as anupada,vavatthita (mfn) [2.2.3.1], with which the Bud-
dha describes Sariputta’s direct discerning of his mental states “one by one (as they arise)” [§4.3]. A time-
ly reminder: in order to understand the nature of early Buddhist meditation, it is best to experience it for
ourself. A good Dharma-spirited meditator will understand how words (like all conditioned things) have
no essence of their own: the word is not the thing;'” the statement is not the state.'® [3.6.2]

2.2.3.3 Although we speak of “(mental) states” (dhamma), we should not take them to be fixed
“states”: they are really events or processes, a conditioned series of interdependent changes. The only
window we have on them is the present. When we really see into this true reality, it is called insight (vi-
passand). The Buddha describes to us how Sariputta directs his present-moment awareness or observa-
tion into the 3 phases of reality: arising, presence, cessation [§4.4]. [3.6.3]

12.0n present and past in Pali tenses being contextual: SD 33.1b (6.2.2).

13 Anupada,dhamma,vipassanan ti samapatti,vasena va jhan’anga,vasena va anupatipdtiyd dhamma,vipassa-
nam vipassati, evam vipassanto addha,masena arahattam patto. Maha,moggallana-t,thero pana sattahi divasehi.
Evam sante pi sariputta,thero va maha,paffiavanta,taro (MA 4:86,8-11 on M 111,2.2/3:25,11)

14M 3:25,18 f; DhsA 36; “separated” (opp sambhinna) (V 2:67 f).

15 0On the nature of sense-based experience or “feeling,” SD 3.7 (6.2).

16 On the dhyana meditator’s state as being “percipient but not sensing,” see (Navaka) Ananda S (A 9.37) + SD
55.19 (1.2.2); also (Dasaka) Samadhi S (A 10.6), SD 53.18; also SD 36.1 (1.6.0.2).

17 The word is not the thing: SD 26.3 (5.1.2.5); SD 44.1 (5.4).

18 The statement is not the state: SD 10.16 (1.3.2.3); SD 49.5b (4.6.4.2).
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3 Key teachings [table 3]

3.1 THE 9 PROGRESSIVE ABODES

3.1.1 The stages of meditation mastery

3.1.1.1 The Anupada Sutta (M 111) is a record of the Buddha’s comprehensive description of the
awakening progress of Sariputta, his right-hand monk and the wisest of them [3.11]. In summary, the
Buddha tells us how Sariputta first attains the 4 form dhyanas, then the 4 formless attainments, and
finally, the cessation of perception and feeling. These are called the 9 progressive abodes (anupubba, .
hzira)-19

They are called “abodes” (vihara) partly because they are meditative dwellings, that is, mental prac-
tices for keeping the mind free from worldliness and defilements; and partly because the meditator can
get into them and remain blissfully therein for as long as they like. The duration, however, does not go
beyond a full week, mainly because of the body’s physical needs.

The 9 progressive abodes are also called the 9 progressive cessations (anupubba,nirodha)? since at
each of these stages there is the cessation (nirodha) of mental factors [3.3.2], that is, they are transcend-
ed which allows the meditator to attain a deeper and subtler level of mental liberation. The 9™ and last
abode or cessation is where both perception and feeling—the two commonest aspects of knowing—are
transcended, so that the mind is free from worldly engagement which fetters our mind to the samsaric
world, the cycle of rebirth and redeath.

3.1.1.2 The Anupada Sutta recounts how Sariputta is able to skillfully master each dhyana and each
attainment. This is how he knows the true nature of his mind, so that he is able to shape it. Upon reach-
ing cessation, when all worldly knowing ceases, Sariputta, his mind fully free, awakens as an arhat, just
like the Buddha. In this sense, it is said that meditation is how we know the mind, shape the mind, free
the mind.

3.1.2 “A further escape”

3.1.2.1 Theoretically, a meditator who properly cultivates up to any level of the first 7 attainments
(samapatti)—the 4 form dhyanas and the first 3 formless attainments—as described by the Buddha in
the Anupada Sutta, will be able to attain any of the 4 stages of the path, that is, streamwinning, once-
returning, non-returning or arhathood. However, any such path-attaining (or sainthood) earlier than the
4™ dhyana, will not bring any mundane superknowledge (abhififia)** of superhuman or psychic powers.

Two points should be noted here. The first is that only the first 3 of the 4 formless attainments are
mentioned, and second, that the Buddha often encourages us that there is “something more to be done’
in the path cultivation, that is, to complete its stages up to that of attaining arhathood. We will look at
the second aspect first. [3.1.2.2]

)

19 0n the 9 progressive abodes (anupubba,vihdra): Ariya Pariyesana S (M 26,34.2-42), SD 1.11; JhanabhiiAa S (S
16.9), SD 50.7 (1.2.1.2); (Navaka) Jhana S (A 9.36), SD 33.8; SD 1.8 (2.2.3) (3)n; SD 33.8 (2).

20 On the 9 progressive cessations (anupubba,nirodha), see 3.1.1.1.

21 The full set comprises the 6 superknowledges (cha-/-abhififia): (1) psychic powers (iddhi,vidha); (2) the divine
ear (dibba,sota); (3) mind-reading (ceto,pariya,figna); (4) retrocognition (pubbe,nivasdnussati,fiana); (5) the divine
eye (cutdoaodta,fidgna); (6) knowledge of the destruction of influxes (Gsava-k,khaya,fiGna). See Samaiia,phala S
(D 2,89-99), SD 8.10; Kevaddha S (D 11,55-66), SD 1.7; SD 27.5a (5).
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Table 3. Summary of the anupada teachings (M 111)

The 9 progressive stages—>

dhyana (jhana) attainment (samapatti)
§§ §§

cessation
(nirodha)

[y
N
w
H
(5}
(<)}
~N
o0
o

(b) attainment (samdpatti) and factors
(c) cessation

1 | (a) dhyana (jhdna) and dhyana-factors (jhan’anga)

11 13 15 17
19

(b) the 5 aggregates:

(c) wholesome mental factors:

2 | (a) states (dhamma) in the dhyanas and the attainments
“contact, feeling, perception, volition, mind”

“will, decision, energy, mindfulness, equanimity, attention”

4.1 6.1 8.1 10.1 12.1 14.1 16.1 181 | —

4.2a | 6.2a || 8.2a | 10.2a | 12.2a | 14.2a | 16.2a | — —

4.2b | 6.2b | 8.2b | 10.2b | 12.2b | 14.2b || 16.2b | — —

“discernment” (vavatthita): perception of impermanence

4.3 6.3 8.3 10.3 12.3 14.3 16.3 — —

true reality: impermanence

4.4 6.4 8.4 10.4 12.4 14.4 l6.4 18.2 || 20.2

the nature of the meditator’s mind: non-identification

4.5 6.5 8.5 10.5 12.5 14.5 16.5 18.3 | 20.3

“further escape” (uttari nissarana)

4.6 6.6 8.6 10.6 12.6 14.6 16.6 184

Njofjfuo|b~|w

“no further escape” (n’atthi uttari nissarana)

20.4

APPENDIX: Related teachings

(1) The 4 “dhyanas” (jhdna) and “dhyana-factors” (jhan’anga):

initial sustained

application application zest joy
1t dhyana vitakka vicara piti  sukha
2" dhyana .. piti  sukha
39dhyana .. ..  sukha

4 dhyana

one-pointed-
ness of mind
(ek’aggata)?®
ek’aggata
ek’aggata
ek’aggata

22 0n ek’aggata in the 1%t dhyana, see (§4.1); also SD 8.4 (5.1.2).

http://dharmafarer.org

On the 5 dhyana-factors, see SD 8.4 (6).

(2) The 4 “attainments” (samadpatti) & cessation (nirodha):

(5) the base of infinite space (akasanafcayatana);

(6) the base of infinite consciousness (vifiidnaficayatana);

(7) the base of nothingness (akificafifigyatana);

(8) the base of neither-perception-nor-non-perception (n’eva,saifia,-
ndsafifdyatana).

(9) the cessation of perception and feeling (safifia,vedayita,nirodha).
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3.1.2.2 Sariputta—as recorded in the Anupada Sutta—completed the gamut of the 8 attainments and
ending up in the 9" attainment, that is, cessation; thus completing the 9 progressive abodes [3.1.1.1].
This, too, is exactly what the Buddha himself did, that is, to fulfill all the stages of the path until all the
“escapes” (nissarana) or “cessations” (nirodha) have been accomplished.

For this reason, Sariputta’s wisdom and mental powers are almost as complete and good as those of
the Buddha himself. In terms of awakening itself—the destruction of the influxes —that is, arhathood, his
awakening (like that of any arhat) is identical to that of the Buddha, as stated in the Sambuddha Sutta (S
22.58). The only difference is that the Buddha is the first arhat to arise in the world.?

3.1.2.3 Only the first 3 of the 4 formless attainments are mentioned as suitable for the attaining of
the path of noble sainthood. In other words, the 4" formless attainment—the base of neither-perception-
nor-non-perception (ne’va,safia,ndsanfidyatana) and cessation (nirodha)—is, as a rule, unsuitable for the
attaining of the path. In the case of cessation—as its name suggests—all perception and feeling, too,
cease. [§19]

While we are in the 4'" formless base, our perception is supersubtle (it cannot be said to exist or not
exist), and during cessation, it is completely absent. The reason for this is stated in the (Navaka) Jhana
Sutta (A 9.36):

“Thus, indeed, bhikshus, to the extent there is attainment with perception, to that extent
there is the penetration into true knowledge.” (A 9.36,16.2/4:426,9 f) + SD 33.8 (3.5)*

The absence of perception in the attainment of cessation means that neither perception of that base
nor any path-attainment is possible therein. The supersubtle perception of the 4t formless dhyana pre-
vents us from perceiving any state; hence (as stated in the (Navaka) Jhana Sutta), no breakthrough into
direct knowledge, no awakening, is possible. [3.1.2.5]

3.1.2.4 In the case of Sariputta, as reported in the Anupada Sutta, he is said to seek a “further es-
cape” (uttari nissarana) from each of the dhyana and the attainment he has attained. There are at least
2 important reasons for this development in his awakening process.

The 1% reason for Sariputta transcending all the dhyanas and the attainments is simply because he is
able to do so—that is, on account of all his 5 spiritual faculties (pafic’indriya): faith, effort, mindfulness,
samadhi and wisdom.? In fact, even before meeting the Buddha, Sariputta is already a streamwinner
(sotapanna), when he hears the first 2 lines of the ye dhamma hetu-p,pabhava quatrain uttered by the
arhat Assaji.?® [3.6.4]

In other words, from that moment on, his spiritual faculties (indriya) have become the 5 powers
(pafica bala):* his faith, effort, mindfulness, samadhi and wisdom (especially the last) are all geared up
to help him attain awakening in just a matter of time. Understandably, he is able to master all dhyanas
and attainments, even attain cessation and arhathood within a fortnight.

3.1.2.5 The 2" reason is implicitly recorded in the Anupada Sutta. Notice from Table 3 that items
(2)+(3), recording Sariputta “discerning” the various mental factors that arise in his meditations, and that

23522.58,11/3:65 (SD 49.10).

24 On the necessity of perception for awakening, see (Navaka) Jhana S (A 9.36,16.2), SD 33.8. On the absence of
thinking and knowing during dhyana, see SD 36.1b (6.2).

25 These are, respectively: saddh’indriya, viriy’indriya, sat’indriya, samadh’indriya and pafifi’indriya: see Pafic’-
indriya, SD 10.4; SD 3.6 (3); SD 54.3h (3.1).

26 On Sariputta’s meeting with Assaji, see SD 42.8 (1.2).

27 See Pafica Bala, SD 10.5.
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are present in all the 4 form dhyanas and the first 3 of the formless attainments (that is, items 1-7 on the
horizontal header). All the mental factors and his “discerning” are present in the first 7 “attainments” (a

common term for the form dhyanas and formless attainments); but are absent from attainments (8) and
(9): the base of neither-perception-nor-non-perception (the 4" formless base) and of cessation, respect-
ively.

The basic idea behind this has already been mentioned [3.1.2.3]: the perception of the meditator in
the 4% formless base is so supersubtle that he is unable to perceive any of the mental factors. While in
cessation, the meditator’s perception is suspended, so that he is unable to perceive these mental factors.
The question now is why are these 2 meditation-bases (Gyatana) even listed at all here.

Ananda, in his explanation of perception during dhyana—as recorded in the (Navaka) Ananda Sutta
(A 9.37)—for example, omits any mention of the 4™ formless dhyana and of cessation. While it is true
that, as a streamwinner, he may not have attained either of them, it is very clear that he understands, at
least theoretically, the nature of these 2 attainments, that no perception as we know them occurs there-
in.

In the case of Sariputta, the Buddha mentions both the 4" formless base and cessation because Sari-
putta has fully mastered his mind and meditation, and knows exactly what they are [§§17-20]. In fact, the
(Navaka) Jhana Sutta (A 9.36), the Buddha explains just this very point:

“Bhikshus, as regards these two spheres—the sphere of the attainment of neither-percep-
tion-nor-non-perception?® and the cessation of perception and feeling”®—those monks who are
meditators, skilled in the attainments and skilled in emerging from the attainments, and having
attained them and having emerged from them, should rightly point them out [declare them], |
say.”*0 (A9.36,17),SD 33.8

3.1.2.6 In summary then, Sariputta understands that in his meditations, there is “further escape”
(uttari nissarana), whenever there are conditioned mental factors to be perceived, even supersubtly, as
in the 4™ and last of the formless attainments. However, in the case of cessation, he is only able to dwell
in it, and then emerge from it at the right time.

The Anupada Sutta records Sariputta’s attaining cessation (as reported by the Buddha), thus:

“Having emerged mindful from that attainment,
he reflected on the states that had passed, ceased, changed, thus:
‘So indeed, these states, not having been, come into being; having been, they pass away.’ ...
20.3 He understood:
‘There is no further escape (necessary),” and, having well cultivated that (attainment), he
confirmed that there is none.” [§20]

Sariputta reflects on cessation as having been conditioned, that is, mind-made, and so it is subject
to passing away. This is, in fact, an experience of nirvana here and now as a meditation state by an arhat
or a non-returner. It is an impermanent experience of a timeless state, just like a person, having happily
taken his drink of water is fully quenched.

28 N’eva,safifia,ndsafifidyatana [§§17-18].

2 Safifia,vedayita,nirodha [§§19-20].

30 Yani ca kho imani, bhikkhave, nissaya dve dGyatanani—n’eva,safifia,ndsaffi’Gyatana,samapatti ca safifia, veda-
yita,nirodho ca, jhayr h’ete, bhikkhave, samapattikusalehi samapatti,vutthana,kusalehi samapajjitva vutthahitva
samma akkhatabbaniti vadami ti. See SD 56.4 (3.6).
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3.2 SARIPUTTA’S PRACTICE

3.2.1 Practice summary
In terms of meditation practice, the Anupada Sutta (M 111) can be summarized as follows, with the
sections on his practice highlighted in bold:

§§1-2 The Buddha praises Sariputta’s great wisdom.

§§3-10 His mastery of the 4 form dhyanas.

§§11-18  His mastery of the 4 formless attainments.

§819-20 His mastery of the cessation attainment.

§§21-23  The Buddha’s declarations: Sariputta’s attainment of the noble eightfold path and noble
freedom; a true “Dharma-heir”; he keeps the Dharma-wheel turning.

3.2.2 Table 3 explanation

Table 3 is a summary of the anupada (step by step) account on Sariputta’s awakening process, which
also significantly describes, basically, the Buddha’s own awakening process. Of course, the Buddha's
awakening process is even more elaborate, as laid out in the Ariya Pariyesana Sutta (M 26), which, in
fact, ends with an account of the same 9 progressive abodes®! [3.1], which Table 3 summarizes, too.

Panel 1 of Table 3 shows the distribution of each of the 9 progressive abodes: (a) the 4 form dhyanas,
(b) the 4 formless attainments, and (c) cessation.

Panel 2 lists (a) the bare 5 aggregates and (b) other wholesome “states” or mental factors.

Panel 3 lists Sariputta’s discernment of the various constituent “states” or mental factors mentioned,
by way of the perception of impermanence. Note that here, Sariputta is recorded as discerning only the
1t 7 abodes, that is, excluding the 4™ and last formless attainment and cessation [3.6.1]

Panel 4, “true reality” refers to the nature of impermanence itself characterizing all the 9 abodes.

Panel 5 lists a note on the meditator’s detached attitude to what he perceives. This attitude is that of
“non-identification” (atam,mayata).>?

Panel 6 lists the possibility of “further escape” (uttari nissarana) from that abode for the following
one. This hints that further growth is possible: the highest (arhathood and nirvana) still can and needs to
be attained (just as the Buddha has done). In short, all the first 8 abodes can and need to be transcended.

Panel 7 refers to the 9™ and last abode, that of cessation, which is simply the non-occurrence of all
the preceding abodes. This is where all physical being and mental states cease. Technically, we can say
(though unstated) that Sariputta enters cessation as a non-returner® and therein becomes an arhat.

3.3 THE DHYANAS, DHYANA-FACTORS AND STATES [§3 etc]

3.3.1 The 1** dhyana [§§3-4]

3.3.1.1 The teaching section—which is practically most of the Sutta—starts with the 4 form dhyanas
(rapa jhana), each of which is defined in the traditional manner, that is, in terms of their dhyana-factors
(fjhan’anga) [883, 5, 7, 9]. Those of the 1% dhyana are: “initial application (vitakka), sustained application
(vicara), zest (piti) and joy (sukha)” [§3], without any mention of one-pointedness of mind (citt’ek’aggata),
but which is mentioned at §4.1 (we will return to this point later).

31 M 26,34.2-42 (D 1.11).
32 Atam,maya S (A 6.104), SD 19.13(2.4); Atam,mayata, SD 19.13.
33 On the non-returner (andgami), see SD 10.16 (13); SD 23.16 (1.1) n.
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Briefly, here are the commentarial glosses on these dhyana-factors [3.3.1.2-3.3.1.7].

3.3.1.2 By vitakka is meant that the meditator knows by examining (the state) through the mind'’s
characteristic of mental application (olokento abhiniropana,lakkhano) (that is, directing the mind to the
mental object or keeping it focused). It should be recalled that since all the mental fetters [3.7] have been
overcome, sense-based knowing has been suspended. Hence, this apparently active aspect of dhyana
refers to a purely mind-based process.

3.3.1.3 Vicara is the mind’s characteristic of pondering over that (tatha anumajjana,lakkhano),
which is taken in a purely mental (suprasensual) sense. This is a mental effort to sustain that attention so
that they mind remains focused. Even without the full presence of one-pointedness of mind, this guided
focus is still able to generate zest (piti).

3.3.1.4 Piti or zest is the mind’s characteristic of suffusing (pharana,lakkhana), meaning that since
we are clearly aware of only mental states, this nowness simply floods our mind, actively rapturing us,
flooding us with an overpowering joy. The “suffusing” here means that this is purely a mental experience
of boundless and total unity with, as it were, all things. In mundane terms, we may compare this to that
consuming “rush” a speed-driver feels when he is zooming at superspeed. It may even be said to be a
purely mental (non-sexual) ecstasy, free of the body.>*

3.3.1.5 Sukha or “joy” is the mind’s characteristic of being pleased (sata,lakkhanam), that is, a supra-
sensual pleasure, a purely mental ease.® It’s like being fully satiated with our favourite food and we are
just quietly sitting in total contentment. In the 1°* dhyana, this calm pleasure contrasts with the exuber-
ant pervasive zest. This is like a child safely experiencing a merry-go-round revolving at full speed, which
gives him a deep sense of inner joy suffused by the movement.

3.3.1.6 Citt’ek’aggata (the oneness of mind), the mind’s characteristic of being undistracted (avik-
khepa), of being undistracted (avikkhepa,lakkhanad), of being inwardly calm [§4.1] (MA 4:87,20-25). Its
presence is hinted at by the phrase “born of solitude” (viveka,ja), that is, it arises from the mind’s free-
dom from the body (“sensual objects,” a synecdoche for the mental fetters) and from the negative
aspects of the mind (“unwholesome states”): hence, it is said to be “quite secluded from sensual objects
(vivicc’eva kamehi), secluded from unwholesome states (vivicca akusalehi)” [§3].

3.3.1.7 In other words, the oneness of mind is present but unnoticed on account of the activity of
zest.3® Hence, the Sutta describes that, in the 1%t dhyana, these states are present: initial application,
sustained application, zest, joy and one-pointedness of mind [§4.1b]. The joyfully focused mind (free of
all sensual distractions) keeps directing itself to the blissful peace of that dhyana. At this stage, there is
still a bit of subtle “separation” between subject and object, as it were: the mind subtly works to keep
itself with it—self, so to speak. But that’s all it does undistractedly.

34 This idea is famously depicted by Bernini (1598-1680) in his sculpture of “Ecstasy of Saint Teresa,” depicting a
woman in religious ecstasy contemplating on her religious communion with Christ. We also have the Tibetan yab-
yum (“father-mother”) depiction of the ecstatic union between wisdom and compassion. Such symbolism clearly
has its limits which should be clearly respected, so that we do not fall prey to the notion that the finger is the moon.
See SD 38.4 (3.2.3.2); SD 53.18 (2.2.3.3).

35 See Vbh §567/257,22-27.

36 On the terms here and in foll para: Dhs §§7-11, 84-88, 283-287, 371-375. For helpful (but dated) discussions:
Dhs:RD 5-18 nn. On the 5 dhyana-factors, see Dhs §§2-6, 278-282, 366-370: [3.3]; also SD 8.4 (5).
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3.3.2 The 2™ dhyana [§§5-6]

3.3.2.1 At this stage, it is beneficial to remind ourself that the Buddha’s teaching is historically and
spiritually characterized by renunciation (nekkhamma), of letting go, of the less that liberates—this is the
spirit of the teaching as “an opening (okdsa) in the confined” (sambadh’okasa).?” The mind, as it were,
renounces itself: it does not see itself as being “separate” from its object—the idea of subject and object,
is transcended: this is the ceasing of all initial application and sustained application (vitakka,vicara). We
now see the theme of the dhyanic mind transcending or “renouncing” itself: we ascend the dhyanas by
the lessening of the dhyana-factors (jhdn’anga) of the preceding dhyana.

3.3.2.2 The 2" dhyana, in its “dhyana” passage, says that it is attained “with the stilling of initial
application and sustained application” (vitakka,vicaranam vipasama) [§5]. In renouncing, letting go, of
directing and sustaining our mind—our attention needs no more guidance: it is fixed on its object—so
that we fully embrace the zest and joy born of samadhi that is, the 2" dhyana. [§Table 3(1)]

3.3.2.3 The Anupada Sutta adds a valuable note for us here, on how zest and joy (piti,sukha) become
even more refined. It says that the 2" dhyana “has serene faith in oneself and single-mindedness”
(ajjhattam sampasadanam cetaso ekodi,bhavam) [§5]. The meditator has truly become an island unto
himself (atta,dipa), dwelling “with the Dharma as an island ... as refuge, with no other refuge,” as de-
clared by the Buddha.®® Psychologically, this is the fulfilment of our individuation process, of becoming a
true individual, who is morally virtuous, with wise faith in the Buddha Dharma, a truly free individual, free
from the crowd.

3.3.2.4 The phrase—ajjhattam sampasadanam cetaso ekodi,bhaGvam—is found in the definition of
the 2" dhyana throughout the Pali canon. Clearly, these twin qualities—serene faith and single-minded-
ness—reflect a sublimation, a refinement,*® of the heart and head, feeling and thinking, in dhyana. In
fact, we see here that the zest (piti) is now more refined, becoming “serene faith in oneself,” a calmer
sense of “self-confidence,” while joy (sukha), too, is more refined, becoming “single-mindedness.”

37 See Sambadh’okasa S (A 6.26,2), SD 15.6; SD 56.19 (1.1.2).

3% Maha,parinibbana S (D 16,2.26/2:100), SD 9.1 = Cakka,vatti Stha,nada S (D 26,1/3:58 = 27/3:77), SD 36.10;
Atta,dipa S (S 22.43/3:42), SD 93.8; (Bhagava) Gilana S (S 47.9/5:154); (Saripatthana) Cunda S (S 47.13/5:163);
Ukka,cela S (S 47.14/5:164 f).

3 Ajjhattarm sampasadanam cetaso ekodi,bhavam: D 1,96/1:37 (SD 25.2), 2,79/1:74 (SD 8.10), 3,2.2/1:100
(SD 21.3),9,7/1:182 (SD 7.14), 10,2.18/1:207 (SD 40a.13), 17,2.3/2:186 (SD 36.12), 22,21/2:313 (SD 13.2), 33,1.11-
(4)/3:222; M 4,24/1:21 (SD 44.3), 8,5/1:41 (SD 51.8), 1:62, 19,15/1:117 (SD 61.1), 25,13/1:159 (SD 61.2), 26,35/-
1:174 (SD 1.11), 27,20/1:181 (SD 40a.5), 30,14/1:203 (SD 53.9), 31,12/1:208 (SD 44.11), 36,36/1:247 (SD 49.4), 38,-
39/1:270 (SD 7.10), 39,16/1:276 (SD 10.13), 45,7/1:309 (SD 32.4), 51,21/1:347 (SD 32.9), 52,5/1:350 (SD 41.2), 53,-
18/1:356 (SD 21.14), 60,45/1:412 (SD 35.5), 65,17/1:441 (SD 56.2), 77,26/2:15 (SD 49.5), 94,23/2:162 (SD 96.7),
100,39/2:212 (SD 10.9), 101,39/2:226 (SD 18.4), 107,10/3:4 (SD 56.3), 108,27/3:14 (SD 33.5), 111,6/3:26 (SD 56.4),
112,20/3:36 (SD 59.7), 113,22/3:43 (SD 23.7), 125,25/3:136 (SD 46.3), 138,13/3:226 (SD 33.13), 139,9/3:233 (SD
7.8),141,31/3:252 (SD 11.11); $ 16.9/2:211, 21.1/2:273x3, 28.2/3:236, 36.19/4:226 (SD 30.1), 36.31/4:236 (SD
55.4), 40.2/4:264x2 (SD 24.12a); 45.8/5:10 (SD 3.3), 48.10/5:198 (SD 74.7b), 48.39/5:214, 53.1/5:307, 53.54/5:309,
54.8/5:318 (SD 62.2); A 2.13/1:53, 3.58/1:163 (SD 94.5), 3.63/1:182 (SD 21.1), 3.74/1:221, 4.123/2:127 (SD 23.8a),
4.162/2:151, 5.14/3:11, 7.50/4:66 (SD 102.3), 8.11/4:176, 8.30/4:230 (SD 19.5), 9.35/4:418 f x2 (SD 24.3), 11.17/-
5:344 (SD 1.2); Pm 1:41; V 3:4; Dhs 31; Vbh 105, 236, 245, 269; Pug 59.

40y Thittila, in his Vbh tr, in fact, tr sampasadana as “refinement” (Vbh:T §574/336).
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3.3.2.5 In other words, the meditator is imbued with subtler forms of zest and joy as a profounder
inner peace that suffuses him, that is, by way of serene faith in oneself and single-mindedness. Hence,
the Sutta describes that, in the 2"¢ dhyana, these states are present: serene faith* in oneself, zest, joy
and mental oneness. [§6.1b]

3.3.3 The 3" dhyana [§§7-8]

3.3.3.1 The 3™ dhyana opens with “the fading away of zest,” on account of which the meditator
dwells “in equanimity, and mindful and clearly knowing, still feeling pleasure with the body” [§7]. The
active aspect of zest disappears, leaving a greater sense of equanimity, and yet a clear mind that fully
feels joyful. Worldly language has broken down here: we are using meditative lingo. Although we use
familiar words, they have broader, profounder senses that often overlap or envelop the senses so that
they need to be teased out and relived with our Dharma-inspired meditation.

3.3.3.2 These are not technical terms (since they do not refer to fixed or known processes): this is
sometimes called “intentional language.”*? This is the language of direct experience of profound mental
states, and they are words that do not freeze the meaning, but rather free us from preconceptions. It
prepares us to taste the experience first, and then speak of it in some helpful way. In other words, this is
the language of Dharma-spirited meditators speaking of their profound meditative experiences.

3.3.3.3 Hence, we speak of equanimity (upekkhd) and also speak of enjoying “pleasure with the
body” (sukhafi ca kdyena). By “equanimity” is meant “mental balance” (majjhattata cittassa):*® the
mind is neither thinking nor feeling in the sense-based manner; there is neither liking nor disliking; there
is no knowing in the worldly sense.*

In other words, there is no mediation in the perception (safifia), which is direct—we are, as it were,
what we experience. There is neither subject nor object. A simple example is when a musical performer
plays some really good music, and “loses” himself in it: there is no more musician and instrument—the
musician is the music; the music is the musician. In fact, we can even say: there is only the music.

3.3.3.4 ltis this “centredness of the mind” (majjhattata citassa) that is equanimity we are able to
fully and directly experience as pleasure (sukha) with the totality of our being: this is the meaning of
“with the body” (kdyena). Our experience is purely mental: it seems to be a timeless experience. Indeed,
we are beyond space and time (as we know them) in dhyana. Only on emerging from dhyana, we will
notice that a long time has actually passed; but the meditation moment is always, as it were, an eternal
“one” —this is the “mental oneness” (citt’ek’aggata).

3.3.3.5 In musical experience Mozart writes in a familiar manner: “... provided | am not disturbed,
my subject enlarged itself, becomes methodized and defined, and the whole, though it be long, stands
almost finished and complete in my mind, so that | can survey it, like a fine picture or a beautiful statue,
at a glance. Nor do | hear in my imagination the parts successively, but | hear them, as it were, all at
once. ...

41 |n Sampasadaniya S (D 28), Sariputta speaks of his serene faith in the Buddha’s 16 unsurpassable qualities (SD
14.14).

425D 26.11 (6.5); Dh 97 SD 10.6 esp (5).

4 Vbh §589/259,42.

44 0n a higher level, the absence of feeling is said to be true happiness: by the very fact that “here ... there is no
feeling!” (ettha n’atthi vedayitam), as stated by Sariputta in (Navaka) Nibbana S (A 9.34,2.2) SD 55.1.
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When | proceed to write down my ideas, | take out of the bag of my memory, if | may use that phrase,
what has previously been collected into it in the way | have mentioned. For this reason, the committing to
paper is done quickly enough, for everything is, as | said before, already finished ... .”*

3.3.3.6 Hence, the 3™ dhyana is said to have these states: joy, mindfulness, clear knowing and men-
tal oneness [§8.1b]. On account of this equanimity (the absence of the opposition of feelings), the mind

is joyfully focused and crystal clear.

3.3.4 The 4" dhyana [§§9-10]

3.3.4.1 The 4*" dhyana is characterized by “the abandoning of pleasure and pain” (sukhassa pahdand
dukkhassa ca pahana), that is, physical feelings, and “the previous disappearance of joy and grief” (pub-
be’va somanassa,domanassanam atthagama), that is, mental feelings. The meditation language here is
“intentional.” The physical feelings are “abandoned” (pahana), that is, consciously pushed away. The
mental feelings are not so easily removed, but subside only when the mind is calmed. In this sense, they
have “previously” or “earlier” (pubbe) “disappeared” (atthagama). The meaning here is that since all
mental feelings have subsided, there are also no physical feelings.*®

3.3.4.2 Hence, the 4" dhyana has only “neither-pain-nor-pleasure” (the absence of liking and dis-
liking) and “the purity of mindfulness due to equanimity” (upekkha,sati,parisuddhi) [§9]. “This mindful-
ness, because of that equanimity, is unobstructed, very pure, very clear. Therefore, it is called ‘purity of

mindfulness due to equanimity’.”*’

3.3.4.3 The states (dhamma) present in the 4™ dhyana are: equanimity (that is) a neither-painful-
nor-pleasant feeling, mental unconcern due to tranquility, purity of mindfulness, and mental oneness
[810.1b]. Of special significance is “mental oneness” (citt’ek’aggatta), which is the only state that is pre-
sent in all the 4 formless attainments, and implicitly in the 4" formless attainment since perception is
absent therein. In other words, the 4 formless attainments are each a more refined form of the 4t

dhyana.

3.3.5 The formless attainments [§511-18]

3.3.5.1 We have already noted that the 4 formless attainments are each a more refined form of the
4% dhyana [3.3.5.1]. The differences between each of these attainments depend on its meditation-object.
In fact, each of the opening passages on the 4 formless attainments [§§11, 13, 15, 17] states how that
attainment arises.

3.3.5.2 All physical sense-impacts (sensings) have already ceased within the 1%t dhyana. Only mental
impact (“mind-sensing”) continues in the dhyanas, where the mind becomes increasingly calmer and
clearer. In the 1% formless attainment, we are undistracted by even the mind. We then direct our atten-

4> Mozart, undated letter (prob written in Berlin, 1789, not Prague,1783). Edward Holmes, The Life of Mozart,
including his correspondence, London: Chapman & Hall, 1845:317 f (digital ed Cambridge,CUP, 2009). Published as
“Letter of Mozart to a friend,” in The Boston Musical Gazette 2,19, 11 Oct 1847:146.

46 On the nature of being “percipient but not sensing,” see SD 55.19.

47 Ayam sati imaya upekhaya vivata hoti parisuddha pariyodata, tena vuccati upekha,sati,parisuddhin’ti, Vbh
§597/261,15 f).
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tion to empty space, taking its infinity as the object—this is the 1 formless attainment, that of infinite
space [§11].

3.3.5.3 Having mastered this very subtle formless meditation, in due course, we direct our mind
away from the infinity of space and watch the “observing” of that infinity itself. In ordinary language, we
may say: we now turn to watching the “watcher,” but at this level, with right view, we know that there is
no watcher at all, only the watching, that is, the mind itself, here called “consciousness,” vififidna, which
is noticed to be infinite (with neither beginning nor end, all pervasive). This is the selfless and free mind
of pure consciousness. This is the 2" formless attainment, that of infinite consciousness [§13].

3.3.5.4 In due course, we readily transcend even this mind that sees its own infinity. Now, upon
attaining the form dhyanas, we have already renounced all our senses and sensing, and celebrate the
super-calm-and-clear mind, represented by the term “mental oneness” (citt’ek’aggata) [3.3.3.6]. With
the formless attainments, even this mind is progressively “renounced.”

In the 1% attainment, the narrowness of the mind is transcended: the mind is infinitely spacious. In
the 2" attainment, the mind itself is infinite, with neither beginning nor end, pervasive. Now in the 3™
attainment, we renounce even this conditioned awareness: we let go of even the mind itself, and we are
left with “nothing,” as it were. This is where, ironically, we can refer back to “ourself” then as being really
nothing. For, to have nothing, to be nothing (akificana), we must first renounce what we have and what
we are, our having and being.

This is the 3™ formless attainment, that of nothingness [§15].

3.3.5.5 At this stage (the 3™ formless attainment), the mind is still aware of itself as “nothingness.”
When we let go of this awareness—when we renounce even the perception of nothingness—we are,
ironically, left with “less than nothing,” so to speak. At this supersubtle stage of meditation, the meditat-
ing is what it meditates on: the meditator is the meditating. Where there is no meditation-object at all
(not even “nothing”), we are left with “neither” mind nor its absence. Hence, the 4" and last of the

~ oA

attainments is called that of “neither-perception-nor-non-perception” (n’eva,safifiandsafifidyatana).

3.3.5.6 Perception (saiifia) is the “recognizing” aspect of consciousness (vififigna). For simplicity, we
can say here that this is the “superconscious” mind, our mind at the highest level of meditation known to
man. Historically, the suttas tell us that the Buddha, before his awakening, used the late recluse Rama’s
method, which he learned from Rama’s son, Uddaka (uddaka rama,putta), and reached this 4" and last
formless attainment.*®®

This is the 4" formless attainment, that of neither-perception-nor-non-perception [§17].

3.3.6 THE ARIYA PARIYESANA SUTTA (M 26)

3.3.6.1 The Ariya Pariyesana Sutta tells us that the Bodhisattva, having mastered the 4™ formless
attainment, and realizing that it does not lead to nirvana, “but only to rebirth in the base of neither-per-
ception-nor-non-perception,” gives up Rama’s teaching and community. In due course, returning to the
breath meditation, a method he was already familiar with even as a child,* the Buddha broke through
into full awakening.

48 On the Bodhisattva’s mastery of the 4" formless attainment by using Rama’s method, see Ariya Pariyesana S
(M 26,16), SD 1.11.
4 On the 7-year-old Siddhattha meditating in the 1%t dhyana, see SD 52.1 (5.2).
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3.3.6.2 The interesting question we must ask here is: what was really wrong with Rama’s teaching
and meditation on the 4™ formless attainment? While it brought the Bodhisattva to the pinnacle of
spiritual achievement of the times, it was unable to bring about awakening (bodhi). While dhyana frees
the mind from the body, the attainments, especially the highest, are clogged and polluted by a peculiarly
insidious idea: an ancient relic, some kind of mental debris, an invisible but virtual reality (like an addict-
ive role-playing game or RPG of our time) that prevents even the highest of the pre-Buddhist meditators
from progressing further. What is this “mental debris,” this virtual shackle, that freezes up the base of
neither-perception-nor-non-perception, so that it becomes a wall holding us back in the world?

3.3.7 Philosophy parallel

3.3.7.1 There is a parallel problem in Western philosophy which will help us better understand this
vital doctrinal issue in early Buddhism (but we must remain respectful of the fact that parallels never
meet, except in perspective). That “mental debris” [3.3.6.2] we speak of is theoretically very similar to
what the British philosopher, Gilbert Ryle (1900-1976), labels as “the myth of the ghost in the machine”
in The Concept of Mind (1949).%° He invented this label to once and for all debunk Descartes’ view®! that
while the human body may be regarded as an enormously subtle and complicated machine, it only be-
comes a person when it is joined by an incorporeal soul.

3.3.7.2 Descartes views that mental acts determine physical acts and that volitional acts of the body
must be caused by volitional acts of the mind. This theory, according to Ryle, is “the myth of the ghost in
the machine.” Ryle’s philosophy—famously stated in The Concept of Mind—formally debunks Descartes’
idea of an individual soul that inhabits the human body (in keeping with the dominant religious ideas of
his times).

Ryle rejects the view that a mental act could be and is distinct from a physical act, or even that a
mental world can be and is distinct from the physical world. He describes this notion of the separability of
mind and body as “the dogma of the ghost in the machine.” However, he also rejects any entity called
“mind,” and what mental activity that seems to control the body is neither an independent nor a distinct
mechanism, but merely the actions of the body.

Such ideas are, sadly, against those of early Buddhism, but Ryle’s debunking of Descartes’ view of a
soul-infested body is an important and welcome fact that brings us closer to the heart of the Buddha’s
teaching of awakening.

3.3.7.3 Another helpful philosophical lesson from Ryle is his explanation of the category mistake.*?
He gives a humorous anecdote to illustrate this important idea. A foreigner visiting Oxford University is
shown some of its colleges, libraries, playing-fields, departments, offices and so on. The foreigner finally
asks, “But where is the University?” His mistake is to think that the University is itself a separate building,
like what he has been shown, rather than understanding that it is the institution to which all these be-
longed. (1949:6)

How is the idea of an eternal soul a category mistake? In early Buddhism, we accept that we are
composed basically of 2 essential aspects: body (which are the 5 physical senses, that are in turn under-

50 On the “ghost in the machine” see Ryle, 1949: 5-13, 21-24, 37-39, 98, 141-143, 202,204, 291.

51 René Descartes (1596-1650), French mathematician, scientist and philosopher, has been called the father of
modern Western philosophy. On Descartes and the self/soul: SD 2.16 (18.2, 3.1.1)

52 The Concept of Mind, 1949 ch 1 is the first and often last word on the category mistake. For a very charming
“category mistake” (which is non-philosophical), see W H Auden’s poem, “Some say that love’s a little boy” (The
English Auden. Poems, Essays and Dramatic Writings 1927-1939, ed E Mendelson), London: Faber, 1977:230 f).
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stood as the 4 primary elements, earth, water, fire and wind)*>® and of mind (basically comprising feeling,
perception, formations and consciousness).

Both body and mind (and their constituents) are impermanent; hence, they do not have any kind of
essence or permanence that can be empirically verified. To say that either or both these categories have
an eternal “soul” or any kind of abiding entity would be assuming that an impermanent category has a
permanent quality—this is clearly a category mistake.

3.3.8 Sariputta’a awakening

3.3.8.1 Sariputta, in his meditation practice, progresses smoothly through all the 4 form dhyanas
and the 4 formless attainments. We are then told that, “by completely surmounting the base of neither-
perception-nor-non-perception,” he attains and dwells in the cessation of perception and feeling, “and
his influxes were destroyed by his seeing wisdom” [§19]. He becomes an arhat.

This shows that Sariputta personally (kayena, “with the body”) experiences the whole of the 9 pro-
gressive abodes [3.1]. He is a master of meditation. In fact, on account of this ability and achievement
that he is the wisest of the monks [3.10], second only to the Buddha himself.

3.3.8.2 Two weeks after meeting Assaji, and becoming a streamwinner [3.1.2.4], Sariputta—says
the Digha,nakha Sutta (M 74)—is reported as standing behind the Buddha fanning him, and listening to
the Buddha’s exhortation to Digha,nakha on the nature of feelings. As he stands there listening and re-
flecting thus, he awakens to arhathood:

“The Blessed One, indeed, speaks to us of the abandoning of these things (the various kinds
of feelings) through direct knowledge. The Sugata [the well-farer], indeed, speaks to us of the
relinguishing of these things through direct knowledge.”

As the venerable Sariputta reflected thus, through not clinging, his mind was freed from the
mental influxes. (M 74,14),SD 16.1

3.3.8.3 Now, we apparently have 2 different accounts of Sariputta’s awakening. The first, given in
the Digha,nakha Sutta (M 74), says that he attains arhathood while he stands fanning the Buddha and
listening to him teach the wanderer Digha,nakha on the nature of feelings.>* Almost all the Commenta-
ries say the same thing.

On the 15 day of the fortnight, a fullmoon day,* while the Teacher was residing at Stikara,khata
(boar-dug) cave, on the side of Mount Vulture Peak, outside Rajagaha, Sariputta stood behind the Bud-
dha, fanning him, and listening to the Buddha teaching Sariputta’s own sister’s son, the wanderer, Digha,-
nakha, the “discourse on the full grasping of feelings” (vedana,pariggaha sutta). Just like one who eats
boiled rice served to another, he attains the knowledge of the disciple’s perfection (savaka,pdrami,iiagna),
that is, arhathood.>®

53 On the early Buddhist idea of the 4 elements, see Maha Rahul’ovada S (M 11,8-11, with §12 on “space”), SD
3.11; Maha Hatthi,padépama S (M 28,6), SD 6.16.

%M 74/1:497-501 (SD 16.1).

5 MA 4:87,5-11.

56 ThaA 3:102,33-38; DhA 1:96,6-12.
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3.3.8.4 The second account of Sariputta’s awakening is that found in the Anupada Sutta (M 111):

Again, bhikshus, by completely surmounting the base of neither-perception-nor-non-per-
ception, Sariputta attained and dwelled in the cessation of perception and feeling.>’
And his influxes were destroyed by his seeing with wisdom. [§19]

The Majjhima Commentary quotes “the elders of ancient India” (jambudipa,vasi therd): “The elder
Sariputta cultivated the twin practice of calm and insight (samatha,vipassanam yuganaddham), and real-
ised the fruit of non-returning. Then, he entered the attainment of cessation, and after emerging from it
he attained arhathood.” (MA 4:90,22-91,10)

3.3.8.5 Putting all this textual evidence together, giving priority to the sutta accounts, we may retell
Sariputta’s awakening in this manner.

On the 15%™ day of the fortnight, a fullmoon day, the Buddha was residing at the Siikara,khata (boar-
dug) cave. While he was giving a comprehensive teaching on feelings to the wanderer, Digha,nakha, the
son of Sariputta’s sister, Sariputta himself stood behind the Buddha, fanning him, and mindfully listening
to the teaching, as if having a share of a meal served to another.

Just as the wanderer Sariputta attains streamwinning by listening only to the first 2 lines of the ye
dhamma hetu-p,pabhava quatrain uttered by the elder Assaji [3.1.2.4], by the end of the teaching to
Digha,nakha, Sariputta himself fully understood it.>® He was already a non-returner by then. He entered
cessation and emerged an arhat.>®

3.4 THE 5 BARE AGGREGATES [§4.2a +n]

3.4.1 The 5 aggregates

3.4.1.1 The 5 aggregates (parica-k,khandha)—form, feeling, perception, formations and conscious-
ness—are the interdependent constituents of our body-mind being. Our body is “form” (rdpa), function-
ally active as the physical faculties (indriya),® that is, the senses of eye, ear, nose, tongue and body.
Each of these senses experiences essentially one or other of the 4 primary elements: earth®! (solidity,
resistance, etc), water (fluidity and cohesiveness), fire (heat, decay etc) and wind (air, movement, etc).

The 4 remaining aggregates constitute the mind. Feeling (vedana) is our affective reaction to
experiences, depending on how we define and project our hedonic biases. Perception (safifia) is our
cognitive process that seeks and “recognizes” (or grades) those experiences in terms of their hedonic
biases. Formations (sarnkhard) are the motivational or karmic aspects of our mind (including our emot-
ions),®? moving us (or not) to act or react, conditioned by our feelings and perceptions; hence, they can
be said to be our emotions as experience and potential.

57 Safifia,vedayita,nirodha: see Sappurisa S (M 113), SD 23.7 (2); SD 48.7 (3.2); SD 50.7 (1.2).

58 Notice how close in spirit M 74,11 (SD 16.1) is to the teaching of the hetu-p,pabhava verse [3.1.2.4].

59 See §19+20.1. Since “nothing” happens during cessation, we must understand that his arhathood arose just as
he regains his normal perception upon emerging from cessation.

0 The same term is used for the 5 “spiritual faculties” (pafic’indriya), but they should not be confounded.

61 “Earth” covers not only solid states, but also any kind of “form” (rupa), incl light, energy (such as the food that
sustains us).

62 On the early Buddhist conception of emotion, see SD 17.3 (1.3).
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3.4.1.2 The above description is, as a rule, true of an unawakened worldling, one who is ruled by the
3 unwholesome motivational roots (akusala,mila) of greed, hate and delusion,®® and the 4 biases (agati)
of greed, hate, delusion and fear.®* The worldling’s aggregates [3.4.1] are technically called “the 5 aggre-
gates of clinging” (pafic’upadana-k,khandha), since they incite wanting and clinging (upddana) in us, and
are, in turn, their own fuel (upadana), keeping us in a looped rut of self-created “selfhood” of sensual
lust, existence and ignorance (including views) (the 3 or 4 “influxes”).%> [3.8.1]

The arhat has destroyed these influxes, ending their flowing and flooding into his being. Hence, the
arhat, as long as he lives, only has the “5 aggregates” without clinging, purely functional aspects of his
psychophysical being. To a significant extent, too, the learners (streamwinners, once-returners and non-
returners) have removed the clinging from their 5 aggregates.

3.4.2 The arhat

Hence, throughout the Anupada Sutta (M 111), we read of “contact, feeling, perception, volition,
mind” (phasso vedand safifid cetand cittam) [§4.2a]. This pentad, in fact, consists of the bare 5 aggre-
gates, the clinging-free aggregates of the saints. The Commentary glosses them as an arhat’s “character-
istics” (lakkhana), as follows:

3.4.2.1 Phassa (contact) is the mind’s characteristic of touching (attaining) (phusana,lakkhano)®®
[that is, sense-impact, representing form (rdpa), our bare sense-experience, which, in an arhat, is unmoti-
vated and unbiased] (MA 4:87,25). The Dhamma,sangani defines it as “the contact which at that time is
touching, brought into contact, being in touch with (an object)” (tasmim samaye phasso phusana sam-
phusana samphusitattam; Dhs §2/9,25-27). In modern termes, this is “sense-impact,” “sense-stimulus,” or
simply “sensing.”

3.4.2.2 Vedana (feeling) is the mind’s characteristic of feeling (vedayita,lakkhana)®’ [even an arhat
feels joy and pain, heat and cold, appreciates beauty and peace of nature, and so on, but he remains
calmly mindful of them] (MA 4:87,25 f). The Dhamma,sangani defines feeling as “the mental pleasure,
mental ease, which, at that time, is born of contact with the mind-consciousness-element that has arisen
therein; the pleasurable easing sensation arising from contact with thought; the pleasurable, easeful
feeling arising from contact with thought” (yam tasmim samaye tajjG mano,vififiana,dhatu samphassa, -
jam cetasikam sukham ceto,samphassa,jam satam sukham vedayitam ceto,samphassa,ja sata sukha
vedand, Dhs §3/9,28-10,2).

3.4.2.3 SadAa (perception) is the mind’s characteristic of perceiving (safijanana,lakkhana)® [an arhat
recognizes his feelings related to sense-experiences for what they are: conditioned and impermanent]
(MA 4:87,26). The Dhamma,sangant defines it as “the perception, the perceiving, that having perceived
that arises at that time from contact with the mind-consciousness-element therein” (ya tasmim samaye
tajja mano,vififiana,dhatu samphassa,ja safifid safijananad safjanitattam, Dhs §4/10,3-6 ).

8 Malas (A 3.69) SD 18.2; SD 4.14 (1.5); SD 50.20 (3.1.3).

64 Also called the 4 “motives” (thdana): Sigal’ovada S (D 31,4+5), SD 4.1; Agati S 1 (A 4.17), SD 89.7; Sangaha Bala
S(A9.5,6.4)n, SD 2.21; SD 31.12 (6.4.1.3); SD 53.5 (2.2.1.1).

655D 30.3 (1.4.2 n); Ogha Pafiha S (S 38.11), SD 30.3(1.4) + (1.4.2).

%6 phassa: Dhs §2/9,25-27 :: Dhs:RD 5. Comy: DhsA 136,21-139,16 :: DhsA:P 180-183.

7 Vedana: Dhs §3/9,28-10,2 :: Dhs:RD 6. DhsA 139,17-140,10 :: DhsA:P 183 f.

68 Safifia: Dhs §4/10,3-6 :: Dhs:RD 6 f. DhsA 140,5-9 :: DhsA:P 184 f.
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3.4.2.4 Cetana (volition) is the mind’s characteristic of intending (cetayita,lakkhana)® [unmotivated
by unwholesome roots or biases, an arhat naturally and appropriately responds to an external situation
when there is a need to] (MA 4:87,26). The Dhamma,sangant defines cetanad as “the intention, volition,
purposefulness, that arises at that time from contact with the mind-consciousness-element therein” (ya
tasmim samaye tajja mano,vififiana,dhatu samphassa,ja cetand saficetanad saficetayitatattam , Dhs §5/-
10,7-10)

3.4.2.5 VifiAana (consciousness; the Commentary lemma reads cittam) is the mind’s characteristic of
knowing (vij@nana,lakkhana)’ [an arhat’s consciousness is simply a reflection of present reality, without
any “footing” for karma or rebirth] (MA 4:88,1). The Dhamma,sangani defines vififiana (= citta), thus:
“That which at that time is ideation, thought, the mind, mentation, the heart, pure radiance [pandara,
PmA 2:521], the mind, mind-base, mental faculty, consciousness, consciousness-aggregate, that arises
from the mind-consciousness element” (yam tam samaye cittam mano manasam hadayam pandaram
mano man’adyatanam man’indriyam vififianam vififiana-k,khandho tajja mano,vififiana,dhatu, Dhs 6/-
10,11-15).

3.4.3 Now, when we look at Table 3 (2b), we will see that the 5 bare aggregates (phassa etc) are listed
in all the first 7 abodes [§§4.2a, 6.23, 8,2a 10.2a, 12.2a, 14.2a, 16.2a]. But, they are neither listed under
the 4" and last formless attainment, nor under cessation. The reason for their absence should be pro-
perly understood. The 5 bare aggregates are absent from the 4™ formless base—that of neither-percep-
tion-nor-non-perception [3.3.5.5]—because our perception there is too subtle to notice them. How-
ever, this is only temporary, lasting only as long as we are in that base. Once we emerge from it, these
aggregates will be seen again (except, of course, in the case of an arhat).

Cessation [1.2 n], attainable only by a non-returner or an arhat, has no perception at all. The non-
returner and the arhat, upon emerging from cessation, will each continue to experience the 5 bare aggre-
gates at their own spiritual level. In the case of the arhat, he has no clinging at all.

3.5 THE MENTAL FACTORS [§4.2b etc]

3.5.0 Following the passage listing the “bare aggregates” [3.4] is a list of 6 “states” (dhamma)—wiill,
decision, energy [effort], mindfulness, equanimity, attention—which, in Pali, are chando adhimokkho
viriyam sati upekkhad manasikaro [§4.2b], respectively. These are mental factors (also called dhamma),
which the Commentary refers to as “characteristics” (lakkhana) of an arhat.

These 6 states are briefly defined as follows:”

3.5.1 CHANDA

3.5.1.1 Chanda (will) is the mind’s characteristic of “volition,” the desire to act (kattu,kamyata lak-
khano, MA 4:88,2), that is, to avoid bad, or do good (Vbh §433).72 In this usage, chanda is distinct from
greed (lobha) and lust (rdaga), which are invariably unwholesome. When chanda is associated with whole-
some concomitants, it is the desire for a wholesome goal.

69 Cetand: Dhs §5/10,7-10 :: Dhs:RD 7 f. DhsA 140,10-141,17 :: DhsA:P 185 f.

70 Vifiigna: Dhs §/10,11-15 :: Dhs:RD 8. Dhs:RD 7 f. DhsA 141,70-142,2 :: DhsA:P 186 f.
1 Comy glosses of these terms are found at MA 4:88,1-5.

72 \Vbh §433/216,28 f; MA 4:88,1 f.

124 http://dharmafarer.org



http://dharmafarer.org/

M3.2.1 Majjhima Nikaya 3, Uparipafifiasa 2, Anupada Vagga 1

3.5.1.2 Following the Commentarial 4 “defining devices” (naya),” chanda is described in the follow-
ing manner.
(1) its characteristic (lakkhana) or salient quality is to act;
(2) its property or function (rasa), performing a task (kicca) or attaining a goal (sampatti), is searching for
an object;
(3) its manifestation (paccupatthdana), how it presents itself in experience, is the need for an object; and
(4) its proximate cause (padatthdna) or principal condition is that same object.
Simply, then, it is the wholesome mind stretching forth towards the object.”

3.5.2 ADHIMOKKHA (decision) is the mind’s characteristic [3.5.1.2] of determination (adhimokkha,lakkhano,
MA 4:88,2). It means “faith, conviction, firm resolve, decision.” Besides the characteristic of determina-
tion, its function is that of “not groping around,” and the manifestation of decisiveness or conviction. Its
proximate cause is something to be convinced about or committed to. It is compared to a well sunk stone
pillar that is unmovable.

3.5.3 VIRIvA (energy or effort) is the mind’s characteristic of exertion (paggaha,lakkhanam, MA 4:88,3). It
has the senses of striving, advancing, exertion, endeavour, zeal, ardour, vigour, fortitude; the state of un-
relenting effort of sustained desire, of unflinching endurance, and a firm grip of the burden; energy, the
faculty of energy, the power of energy, right effort (Dhs §13/11).

Its characteristic [3.5.1.2] is that of supporting, exertion and mustering (strength). Its function is to
support its associated states. Its manifestation is non-failure. Its proximate cause is a sense of urgency
(samvega), ground for arousing energy, whatever that stirs up vigorous action. Just as new timbers added
to an old house prevent it from collapsing, or just as a powerful reinforcement enables the king’s army to
defeat the enemy, even so, energy relentlessly holds up and supports all associated states.

3.5.4 SATI (mindfulness) is the mind’s characteristic of attending (upatthana,lakkhana, MA 4:88,3). It
means recollecting, recalling, memory, remembering, bearing in mind, not forgetting, not losing one’s
memory, mindfulness, faculty of mindfulness, power of mindfulness, the awakening-factor of right con-
centration, the path-factor accomplishing the path (Dhs §290/62, §332/67).

3.5.5 UPEKKHA (equanimity) is the mind’s characteristic of balance (majjhatta,lakkhana, MA 4:88,3 f). The
Dhamma,sangani defines it as “the mental factor that is neither pleasurable nor unpleasurable born of
mind-contact, what is felt as neither pleasant nor painful born of mind-contact, neutral feeling” (yam tas-
mim samaye cetasikam n’eva satam ndsatam ceto,samphassa,jam adukkha-m-asukham vedayitam ceto,-
samphassa,ja adukkha-m-asukha vedana, Dhs §153/28).

3.5.6 MANASIKARA

3.5.6.1 Manasikara (attention) literally means “making in the mind.” It is the characteristic of mental
inclination (anunaya,manasikara,lakkhana, MA 4:88,4). Hence, it is the mental factor responsible for the
mind’s advertence to the object, by which that object is presented to consciousness.

Its characteristic [3.5.1.2] is conducting (sdrana) of the associated mental states towards the object.
Its function is to yoke the associated states to the object. It is manifested as confronting an object, and its

3 PmA 1:14,13-16; DhsA 63,18-30. Cf ItA 2:10,33-11,12.

74 Chanda is often used in the suttas as a synonym for greed or lust, but it also is used in a potentially good sense,
such as when one speaks of arousing the desire for abandoning the unwholesome, and for the building up of the
wholesome: see, eg, the def of right effort: D 22,21.2(vi)/2:312 (SD 13.2) = M 141,29(2)/3:251 f (SD 11.11).
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proximate cause in the object itself. Attention is like a ship’s rudder, which keeps it on course; or, like a
charioteer who keeps the well-trained horses (the associated states) towards his destination (the object).

3.5.6.2 We should understand the difference between attention and initial application (vitakka).
While attention adverts its concomitants towards the object, initial application applies them to the
object. Attention is a necessary cognitive factor in all states of consciousness, while initial application is a
specialized factor, not an indispensable part of cognition.

3.5.7 A basic list

3.5.7.1 This list of states [§§4.1-4,3, etc] discussed above are additional components, each perform-
ing their individual (but subtle) functions within dhyana. It is vital to note that these terms do not refer to
the normal extra-dhyana mental processes. Such terms are later adopted in or expanded in various Abhi-
dhamma sets, such as those listed in the Abhidhamm’attha Sangaha (Abhs).”

3.5.7.2 Like the list of “5 bare aggregates” [3.4], the list of 6 states [§4.2c] is also a refrain; it recurs
at §§4.2,6.2,8.2,10.2,12.2, 14.2, 16.2. However, it is absent from the 4™ and last formless base, that of
neither-perception-nor-non-perception [§18.2], where perception is supersubtle, and from cessation
[§20.2], where there is no perception at all. Yet, after emerging from it, its effect on the meditator is pro-
found and pervasive, to say the least. After all, it is an experience of nirvana here and now for the living
arhat and non-returner.”®

3.6 SARIPUTTA’S SPIRITUAL DEVELOPMENT [§4.3-4.5 etc]

3.6.1 Observing the mental states

3.6.1.1 We have thus far examined what Sariputta experienced in his meditation leading to his awak-
ening. We will now study how he does this, beginning with his experience of the 1% dhyana [§§4.3-4.5].
We will first examine §4.3, which records how Sariputta watches the impermanence of all that happens
before him. This passage—as shown in Table 3 —recurs in all the first 7 of the 9 progressive abodes, as
we have already noted [3.2.2]. Hence, what we learn here applies to every one of the first 7 progressive
abodes [§§4.3, 6.3, 8.3, 10.3, 12.3, 14.3, 16.3].

3.6.1.2 Let us first look at §4.3a (the first line of section 4.3 in the Sutta):

4.3 these states were discerned progressively by him (one by one). a
These states arose, known to him; they were present, known (to him); they disappeared,
known (to him). b

5 In Abhs, we see these states included amongst the 13 “ethically variable factors” (afifia,saména cetasika) of
the 52 mental factors (cetasika) (Abhs ch 2). The 13 comprise the 7 universals (sabba,citta,saddarana): (1) contact
(phassa); (2) feeling (vedana); (3) perception (safifia); (4) volition (cetana); (5) one-pointedness (of mind) (ek’ag-
gatad); (6) life-faculty (jivit’indriya); (7) attention (manasikara): present in all consciousness, performing basic and
essential functions; and the 5 occasionals (pakinnaka): (1) initial application (vitakka); (2) sustained application
(vicara); (3) decision (adhimokkha); (4) energy (viriya); (5) zest (piti); (6) will (chanda): they are like the universals,
but are present only in certain types of wholesome consciousness. See Abhs:BRS:76-83.

76 The non-returner, although not yet an arhat, is able to “see” nirvana and feel its profound bliss (like a traveller

who is able to see a beautiful city as he approaches from the distance).
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Tydssa dhamma anupada,vavatthita honti, tydssa dhamma vidita uppajjanti, vidita upattha-
hanti, vidita abbhattham gacchanti

We have already examined the key phrase, “were discerned progressively by him (one by one)”
(anupada,vavatthita). [2.2.3: Read this again if you are not sure what it is about.]

The cycle of detailed analysis of mental states into their components here [§§4.1-4.3 and their paral-
lel passages below] is the basis for later Abhidhamma methodology, whose rise was understandably attri-
buted to Sariputta.”’

3.6.1.3 §4.3b (the 2™ line of section 4.3 in the Sutta) is very important in terms of meditation prac-
tice since it is about how Sariputta applies insight to his meditation. This stock passage on the 3-phase
“moment” cycle of impermanence [3.6.3] recurs at §§6.2, 8.2, 10.2, 12.2, 14.2, 16.2; but is omitted in
reference to the base of neither-perception-nor-non-perception [§20] and of cessation [§20].

[If you have not done so, carefully read the explanation for the omission of §4.3b from the last 2 pro-
gressive abodes [3.1.2.3], and return here to continue your study.]

3.6.1.4 GRAMMAR. Let us examine the grammar of this important sentence: “These states arose,
known to him; they were present, known (to him); they disappeared, known (to him)” [§4.3b]. This
long sentence is very interesting since it gives us some clues regarding what kind of knowing occurs dur-
ing dhyana and the attainments, that is, how Sariputta understands his experience so that it brings him
awakening.

Firstly, we must correct any misconception that Sariputta or anyone “analyses,” much less “defines”
“these states one by one as they occurred.” “Analyse” suggests some intellectual process, “Define”
means to “state precisely,” or “determine the limits” of something: this, too, reflects intellectualizing
which is absent during dhyana. Simply put, all “knowing” in dhyana is a passive experience, and which
must be ratified as “review knowledge” (pacca,vekkha,fidgna).

3.6.1.5 In human sense-experience, when our functional sense-faculties sense an external “form”
(sense-object) within range, and “there is an appropriate conscious engagement” (attention), there is “an
appearance of that class of consciousness. Then, there is seeing, hearing, smelling, tasting or feeling (a
touch).”®

The also happens with the mind, but its “range” (unlike in physical sensing) is more immediate when
the mind attends to an object. Such an apprehension brings us knowledge, arising from any of the 5 phy-
sical sensings or from the mind itself.

Clearly, the mind’s apprehension of physical experiences takes slightly more time than conceiving an
idea. In either case, it takes at least a moment or two (so to speak). The point is that we can only know an
event or an aspect of an event after it has happened: knowing is always after the fact.

77 Monastic specialists of Buddhist texts in the early times tend to take the early disciples as their authorities. Bud-
dhaghosa tells us that after the 1% council, the Vinaya was entrusted to Upali and his pupils; Digha, Majjhima-, Sam-
yutta- and Anguttara-nikayas to Ananda, Sariputta, Maha Kassapa and Anuruddha, respectively, and their pupils (DA
13,23 f, 15,2-13). The Abhidhamma was not mentioned during the 1% council since it was yet composed. See
Norman, Pali Literature, 1983:8 f.

78 On this “triangle of experience,” see Madhu,pindika S (M 18,16), SD 6.14; Maha Hatthi,padépama S (M 28,27-
38),SD 6.16; SD 17.8a (1.3).
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3.6.2 Nature of knowing

3.6.2.1 EPISTEMOLOGY. We have already noted that the Sutta’s key phrase, anupada,vavatthita [§4.3
etc] means “discerned one by one” [2.2.3]. Here and below, we will further examine what it is that is dis-
cerned, and how it is discerned.

In the sentence, “these states arose, known to him,” (tydssa dhamma vidita uppajjanti), note that
vidita (“had known”) is a past participle of vindati, “to know, find (out).” Vindati functions here like an
adverb of time to the verb uppajjanti. In other words, this main verb, uppajjanti, occurs first. We can thus
paraphrase the sentence as follows: “These states arose, and then he knew them.” Uppajjanti is the 2"
person plural of uppajjati, “arise, come into being; appear, are produced; become available.””®

3.6.2.2 The same is said of the phrase, “they were present, known (to him)” (vidita upatthahanti).
Upatthahanti is the 2nd person plural of upatthahati® “stands near, stands by; places oneself by; pre-
sents oneself; is present, appears; stands near (in order to serve), serves, attends