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Preface

Mahachulalongkornrajavidyalaya University (MCU) has been privileged to witness
and play an instrumental role in developing and hosting successful UNDV and IABU
celebrations, annually. As always, we are all very grateful to the Royal Thai Government for
its constant support, and thank the Thai Supreme Sangha Council for its blessings, guidance
and support. We are indebted, also, to the United Nations for recognizing the thrice-sacred
Buddhist holy day.

We had to delay the 2" IABU Conference, due to the extreme flooding that shut down
MCU for nearly two months. It has been 2600 years since the Enlightenment of our Great
Teacher, and we have gathered here from across the globe, from many nations, to again
pay tribute to his birth, enlightenment, and death — occurring on the same day in different
years. The 2" TABU Conference is running this year, due to the postponement, with the 9™
United Nations Day of Vesak Conference. The IABU Secretariat now plays a major role in
our celebrations, particularly in the academic program of the conference.

This publication could not have been possible without the persistence, hard work,
and dedication of MCU’s scholars and staff. I wish to thank all members of the International
Council for The Day of Vesak and the Executive Council of the International Association of
Buddhist Universities, and the other members of the Editorial Committee for their devotion.
I am also grateful to our many donors, sponsors, and dedicated volunteers who return year
after year to support the JABU and United Nations Day of Vesak Celebrations.

We all truly celebrate the Buddha’s Enlightenment, and hope these words reach
the hearts and minds of the readers.

©.D. Yoo gam

The Most Ven. Prof. Dr. PhraDharmakosajarn
Rector, Mahachulalongkornrajavidyalaya University

President, ICDV & IABU
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2" JABU Conf erence: Introduction Buddhist Philosophy and
Meditation Practice Volumes

o
= S .

Welcome to the 2™ International Association of Buddhist Universities Academic
Conference on Buddhist Philosophy and Praxis. This conference seems like it has been a long time in
the making, due to the extensive flooding that ravished Thailand, and certainly left Mahachulalongkorn
rajavidyalaya University, our gracious and great host, inundated with almost 2 meters of water.
The university, where the [ABU Secretariat is currently headquartered, has overcome this difficult
situation, and we are now ready to hold this conference. The conference was originally scheduled
for 16-18 December 2011, but to make this happen seemed like an impossibility. We are now here
for the rescheduled date: 31 May — 02 June 2012. We have noticed that our 2" IABU Conference
coincides with the 9" United Nations Day of Vesak Celebrations — but our aims are different for this
occasion. It’s quite fascinating that a single university can host two large international conferences at
the same time. We further give our humble respects to the Government of the Kingdom of Thailand
and to the Thai Sangha Supreme Council for enabling this conference to proceed.

When this conference was in its planning stages, we had initial discussions on the main
theme: Buddhist Philosophy — but we did not want papers that just gave idealistic proposals. Instead
we aspired to gain papers that demonstrated philosophy in action, or the conversion of an idea into
an actuality —and thus we wanted to implement or emphasize the aspect of praxis, into the conference.
We had scheduled a practical meditation session, where elected Theravada, Mahayana and Vajrayana
masters would hold a meditation session along with a question and answer period; but due to
the merging of the two conferences: the 2"IABU Conference and the 9" UNDV Conference — there
was no longer enough allotted time for the meditation sessions, so it was regretfully eliminated.
We hope that the gathering of academics took advantage of this expertise that availed themselves
for this august gathering.

As all the scholars can surmise, there are several formats or applications of Buddhism, some are
living-systems, and some have become either extinct or have merged with existing systems. Buddhist
Philosophy is a vast topic that fills many bookshelves. Most of us have read texts on early-Indian
or Vedic-philosophy and have seen the emergence into what we are discussing: Buddhism — but by
no means are we holding a singular view of a Buddhism. The overwhelming amount of scholars
present here surmise that dependent-origination is probably the supreme-teaching of the Buddha,
or the one doctrine that gathers the most attention. The term: ‘praxis’ has caused some confusion
amongst our scholars. If the term was defined: we could determine that praxis is the application
or process through which the philosophical or doctrinal point becomes actualized or put into place
(practiced) — it’s about the endeavor. We might have taken the term from international-socialistic
literature, which emphasizes that besides just having philosophy — the point of all of us studying
the Buddha’s preserved words is for the sake of improving our world — to eliminate suffering from
the social experience. How have we actually done this?
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Approximately 160 articles were received the 2" IABU Conference from around the world.
We have selected about 110 of them for presentation at the conference. There are articles from different
levels of scholars, ranging from the most senior of professors and on downward to undergraduates.
Each of the articles have merits of interest within them. We decided on four programs (sub-themes).
This is the volume for Buddhist Philosophy and Meditation Practice.

PANEL SUMMARY - BUDDHIST PHILOSOPHY & MEDITATION PRACTICE:

In the spirit of the middle way, the apportioning of papers to panels has been conducted
in an attempt to find a balance between working with thematic affinity, and trying to juggle time
allocations and speaker availability. Papers for this session should have included advanced studies
related to philosophical issues in meditation practices; dialogues on meditation differences in
the traditions; theological or cosmological issues and any resultant meditative attainments — what is
next after these realizations? This panel aimed for a serious discussion of deep philosophical points
actualized as possible or beneficial, with evidence of transformation. We hope that serendipity in
this instance accords with the planned conceptions, and ultimately, the aims of the panel.

The first paper, by Jason Siff, discusses ‘The Language and Description of Meditative
Experiences’. As he points out, we have the Buddha’s words, not his experiencesas his legacy:
so the reconstruction of meaning from what has been left behind is an essential process both for
meditators and exegetes. By exploring the role of first-person testimonial and questioning as a means
of testing the reliability and worth of meditative growth, the author explores ways that the arousing
and honest accounting of changed states in meditation can be achieved. From his perspective as
a vipassana meditation teacher, he investigates David Kalupahana’s work in establishing a ‘language
of existence’ and a ‘language of becoming’, positing a middle way between these two as helping
the expression and development of meditative practice. Arguing that experience, perceived within
the stages of knowledge (7iana) can be articulated, explained and tested through appropriate questioning
and wording, he offers his own term, ‘transformative conceptualization’, a means by which meditators
can construct their own narratives. Carefully fostered, such narratives, by superseding partial,
misleading or dispiriting accounts, can accommodate nuance and discriminatory awareness amongst
those practicing within this meditative system.

In ‘Thought and Praxis in Contemporary Korean Buddhism: A Critical Examination’,
Assoc. Prof. Jongmyung Kim considers the thought and identity of the Chogye Order. Focusing first
on its emphasis on the concept of emptiness, meditative thought, and Flower Garland (K. Hwaom;
Ch. Huayan; Jp. Kegon) thought the author then investigates the order’s soteriology, concentrating
on historical development and procedures, before assessing how these work together in the Order.
Taking a historical perspective, the paper explores a number of problems he observes in the Order, its
textual roots and the practical implications of these, in a survey that includes the role of devotional
and ascetic as well as meditative activities. The author argues for a more varied understanding of
the nature of practice and its relationship with theory within the Order, and for a reassessment of its
place in modern society. By exploring text and modern academic and practitioner based comment,
he asserts that the Chogye Order needs to redefine the notion of Buddhist practice beyond what he
terms Kanhwa Son absolutism, as ‘a process of one’s living up to the basic teachings of the Buddha’,
and so come to accept a more diverse and inclusive approach to practice and theory.
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Ven. Dr. Jinwol Lee’s paper on Seon meditation discusses much of the historical
developments of Seon, and sites the writings of Professor Robert E. Buswell, Jr.; however, a number
of authors examine innovations within meditative practice in different geographical and historical
contexts, exploring ways that new practices, ways of working and doctrines have transformed
pre-existing doctrines and practices. The other welcomed contribution to such understanding comes
from Prof. Buswell, who, in ‘The Transformation of Doubt (Uijong%e % )in Kanhwa Son7 afiit:
The Testimony of Gaofeng Yuanmiaor= 1§57 12 (1238-1295)explores the emergence and increasing
influence of new and creative meditative practices, formulation and language, which cannot be
attributed to Indian sources, within Eastern Buddhist praxis and doctrine. As part of its critique
of Sino-Indic traditions, and as a demonstration of its autonomy, Seon experimented with forms
of rhetoric, as well as practice, it considered proleptic and transformative. Paying particular attention
to the notion and experience of ‘doubt’, usually discussed in Indian sources as the fifth of the meditative
hindrances, Buswell demonstrates how the public case and the Awadu, newly developed Chan/Seon
catalystic meditative devices, are used in Korea to provoke and exacerbate a different kind of
doubt, that coalesces into a palpable sensation that comes to pervade all of one’s thoughts, feelings,
emotions, and eventually even one’s physical body. This doubt (yiging) plays a crucial role in
kanhua/kanhwa meditation, and is emblematic especially of the Linji [ i#school of the classical
and post-classical Seon periods. Buswell demonstrates that such doubt, as described in particular
with a startlingly eloquent evocation of paradox in the work of Yunmiao, is perceived as a means
of engaging a creative dynamic in the body and mind between a painful knowledge of one’s own
ignorance and an implicit and equally pervasive faith in an inherent enlightenment. Together,
the author notes, those provide an existential quandary whose colliding contradictoriness, experienced
within the body and mind of the practitioner, find resolution and fruition through practice, the ‘topic
of inquiry’ (hwadu) and the ‘public case’ (gong’an), in the final release of awakening. A strong lay
element is also identified in this teaching.

Ms. Pyi Phyo Kyaw explores the ‘The Patthana (Conditional Relations) and Buddhist
Meditation: Application of the Teachings in the Patthana in Insight (Vipassana) Meditation Practice’,
in Burma, a country where the seventh book of the Abhidhamma has always held a particularly key
position in doctrine, practice and ritual. In this instance, rather than practice influencing theory,
theory is deliberately employed as a means of sharpening, directing and shaping practice. Delineating
in brief the twenty-four conditional relations, the author describes how these paccayas, whose
formulation is perceived within Southern Buddhism as the most profound Buddhist teachings on
interconnectedness, are used both as meditative tools and as a means of understanding experience
at both a momentary and sequential level. Directed towards understanding and applying within
meditation and daily life, through the agent of wise attention (yoniso manasikara), the Patthana
guides those practicing within primarily vipassana-based traditions. In this capacity, the teaching
of the paccayas has exercised an appeal to an unusually strong lay as well as monastic following,
for whom the Patthana is regarded as the embodiment of the Buddha’s omniscience, the Buddha-
sabbafinuta-niana.

Ms. Xialoi Lei in ‘A Study on the Development of Meditation in Theravada Buddhism and
Chinese Buddhism’, notes the prevalence of mental problems within a global society and records
attendant problems such as a stigma attached to mental health issues, the fact that treatment ignores
preventative action and a lack of care in addressing the interface between mind and body. Growing
interest in a number of Buddhist meditative systems has been evident since the 1960s: this paper
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explores some variations in approach and method. Making a survey first of the available literature
on different aspects of the subject, the author scrutinizes first vipassana methods and then Chan,
before addressing a comparison between the two and their differing views, for instance, on
the reading of texts or the traditional axis of ‘gradual’ and ‘sudden’ enlightenment. She finds some
real differences of approach between these two methods, but emphasizes the success both have had
in attracting interest in Buddhism.

‘Pragmatic Benefits and Concentration through Andapanasati Meditation’, by Kanae
Kawamoto, discusses the popularity of a meditation system that has come to be known as ‘vipassana’
in the West, that the author suggests has found more success than samatha and breathing mindfulness
practice. The author argues that the early texts, however, accord samatha a central and integral place
within Buddhist practice, noting that the second jhdana of internal peace is also often recommended
to the Buddha’s followers after their enlightenment. The paper contends that many gradual teachings
(anupubbikatha) within the canon, often to laypeople, are obscured by the ellipses and peyyala of
PTS editions, which often leave out key passages referring to the practice of meditation. Citing for
instance the example of Subhaddha, the leper (Ud 38ff), whose mind is described in terms suggesting
attainment of the fourth jhana, the author argues that samatha practice is constantly advocated and
taught within the canon, and that there is no justification for the recent appropriation of the word
vipassana from its traditional usage within canon and commentary, to become a term used to describe
a complete meditative path.

Dr. Tadeusz Skorupski in ‘Consciousness and Luminosity in Indian and Tibetan Buddhism’
invokes the juxtaposition of the phenomenal world of samsara and the perfected state of nirvana,
noting that they reflect and essentially correspond to the dynamic operating in the Buddhist analysis
of consciousness and the propensities of the human mind: the mind produces the factors contributing
to rebirth, but is also the primary vehicle in the attainment of salvation. He identifies several key
features that permeate early Buddhist doctrine: the pre-eminence of mind, the notion of inherent
radiance, the alien nature of the defilements that contaminate the mind, and the interplay of the image
of purification and corruption. Starting with a close reading of Buddhaghosa’s interpretations of
the nature of luminosity, the author extends his discussion to include the Mahasangikas, who
emphasize the inherent radiance of a mind obscured by adventitious defilements, and the Sarvastivada
Vaibhasikas, who aver that an inherently radiant mind could not be obscured, for to them it has
a propensity, rather than an innate disposition, to luminosity. Delineating various attributes of
the description of consciousness according to different schools, the author moves from Pali
Abhidhamma to Mahayana and Vajrayana sources and Bodhicitta doctrine. Alighting on subsequent
Indian Tantric theories that posit a fourfold luminosity of consciousness as four kinds of emptiness,
he notes that such an understanding of consciousness and luminosity was applied in the Tibetan
understanding of the processes occurring during death, as described in the work known as The Tibetan
Book of the Dead. The author describes this account of death, as involving the transition through
four kinds of luminosity, as unique to Tibet, in particular to the Nyingma and Kagyu traditions.
He concludes that although varied schools often disagree in certain features, all concur in the possibility
of and access to a purified mind. Tracing the continuity between early Abhidhamma through to
the various Mahayana schools, the author avers, provides an insightful range of perspectives on
luminosity and nature of the mind itself.

Some papers, such as the following, provide exposition of early exegetes and their
interpretation of traditional doctrine within the parameters of what were at the time more recent
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developments in meditative teaching and practice. ‘Samatha and its Relation to the Mundane
and Supra-mundane Paths According to Geluk Traditions of Tibetan Buddhism’, by James
Blumenthal,explores various aspects of Northern samatha practice in its doctrinal and salvific setting,
placing the argument within the parameters of Geluk practice as it is described in particular in
the “Samatha” (Zhi gnas) chapter of Tsongkhapa’s fourteenth-century work, The Great Treatise
on the Stages of the Path to Enlightenment (Byang chub lam rim chen mo, hereafter, The Great
Treatise). The author explores three potential paths of the Samatha practitioner: the mundane, and
instantaneous and gradual supramundane.Emphasizing the centrality and importance of Samatha in
each, the paper demonstrates that the stages of samatha described by these commentators are aspects
of a graduated path, with carefully differentiated stages. The first, the mundane, is always gradual,
though partial as no attempt is made to eradicate all defilements, but rather to see the affliction of
each level through comparison with the qualities of the one above. The second is gradual, eliminating
defilements one by one in a hierarchical manner until the most subtle meditative defilements have
been eradicated, going from the sense sphere, to the four form realms and four formless. The third
eliminates the afflictions in groups of nine, one from each realm, so that they are simultaneously
eradicated in turn in a comprehensive purification encompassing all nine levels of practice. Within
these accounts, the various stages of meditation are inextricably linked to the concept of emptiness
(Sunyata, stong pa nyid), and the consequent process of the development of insight. The author argues
that practice within such traditions, particularly those who pursue higher meditations and tantric
practices, certainly draw upon doctrinal foundations that may be traced to earlier textual sources,
but has also widened the scope of both samatha and vipassana practice as described in the sitras.
Therefore, Tsongkhapa’s Tantra retains older notions of emptiness, but also integrates and validates
new practices within traditional doctrinal understanding.

This paper discusses varied ways that three schools of meditation address the teaching
of the four foundations of mindfulness. In ‘Three Practices of the Four Foundations of Mindfulness:
An Investigation in Comparative Soteriology’, Thomas A.C.Weiser investigates three sets of
meditation practices, both at a theory and a practice level: Southern Buddhist vipassana, analytic
meditation based textually on the ninth chapter of Pawo Tsugla Trengwa Rinpoche’s commentary
on Santideva’s Bodhicaryavatara, and Samatha/vipasyana meditation as taught in the chapter
‘The Four Foundations of Mindfulness’ in Heart of the Buddha by Chogyam Trungpa Rinpoche.
Each follows the teaching known as ‘the four foundations of mindfulness’, with a distinctive
approach, orientation towards a soteriological goal and doctrinal framework. Each seemed
worthwhile, inviting further pursuit and investigation in distinctive ways: the first, that addressed
the examination of characteristics, seemed to the author to work on the axis of greed; the second that
explored content, on the axis of hatred; while the process orientation of the third seemed to address
the axis of ignorance. The author argues, however, that their teachings are in many ways consonant,
and offer complementary rather than contradictory paths.

‘The Theravada Philosophical Exposition of the Supramundane (Lokuttara) State’,
by Dr. H. M. Mahinda Herath, explores various attributes of the moment of path, investigating
the subject through the wisdom instrumental in attaining liberation: insight knowledge (vipassanariana)
and the knowledge pertaining to the supramundane paths (maggariana). The first, the author notes,
is the direct penetration of the three characteristics of conditioned phenomena - impermanence,
suffering and non-self. It takes as its objective sphere the five aggregates (pancakkhandha) — material
form, feeling, perception, volitional formations and consciousness. Because insight knowledge
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takes the world of conditioned formations as its object, it is regarded as a mundane form of wisdom.
Insight knowledge does not itself directly eradicate the defilements, but serves to prepare the way
for the second type of wisdom, of the supramundane paths, which emerges when insight has been
brought to its climax. Exploring the nature of jhana, the author notes that although its primary
function is stabilizing the mind as a prelude or consequence of insights, it is sometimes forgotten
that its other functions include providing an object for insight practice: this process is called
‘comprehension knowledge,” with the jhana subjected to such treatment termed ‘sammasitajjhana’,
‘the comprehended jhana’. Though the basic jhana and the comprehended jhana will often be
the same, the two do not necessarily coincide. A meditator cannot practice comprehension on
a jhana higher than he/she is capable of attaining; but one who uses a higher jhdana as his basis can
still practice insight comprehension on a previously attained and mastered lower jaana. This admitted
difference between the two types of jhana leads to discrepant theories about the supramundane
concentration of the noble path. Momentary concentration arises in the one who practicessamatha
simultaneously with his post-jhanic attainment of insight, but for the vipassana practitioner it develops
naturally and spontaneously in the course of his insight practice without the fixing of the mind upon
a single exclusive object. The author explores these issues.

Joel Walmsley and Ira Greenberg introduce the important perspective of Western
philosophical discourse in ‘Mind, Death and Supervenience: Towards a Comparative Dialogue’.
Seeking to examine ‘death’ from the perspectives of both Western Analytic philosophy and
the Vajrayana tradition, their intention is to bring the two perspectives into a dialogue concerning
mind and cognition as manifest with regard to this undeniable, but not easily definable, event.
Rigorously exploring points not only of convergence but also of divergence, they cite the notion
of supervenience, a philosophical term designed to provide a positive account of the relationship
between mental and physical events, and its application to death, as described within the Western
analytic tradition. They suggest it gives an account of the relationship between states, properties
and events considered synchronically (i.e., at-a-time), that contrasts markedly with the Vajrayana
account of mind, which, with its strong experiential delineation of the stages of death, they regard
as a process metaphysics (i.e., concerned with diachronic, over time relationships). They argue that,
for instance, the concept of supervenience, and indeed the associated notion of subvenience, would
need to be substantially re-worked, to apply to processes rather than states, for the Vajrayana view to
be successfully represented according to Western models. Strong convergence between the primarily
phenomenological and emic accounts of Vajrayana and the ontologically orientated Western analysis
lies, however, in, for instance, the concept of ‘levels’ and a ‘layered picture of reality’ characterizing
both models: despite the very different articulation of the constitution of these levels, and thus their
interrelationship, they conclude that such resonances suggest that the dialogue between the traditions
is fruitful, and hope that their analysis prompts further study in this field.

The use of metaphor in meditative language and its application in daily life is explored by
Jeff Waistell, in ‘Mindfulness Meditation and Praxis’. This paper examines mindfulness meditation,
as presented in the literature of Zen, focusing on the writings and new formulations of doctrine of
Thich Nhat Hanh, whilst also making reference to other Engaged Buddhist authors. It explored
the relationship between Buddhist philosophy (especially non-dualism) and praxis, enquiring how
meditation effects transformation. The key finding is that Thich Nhat Hanh emphasizes non-duality
in mindfulness meditation and thereby is able to relate it to praxis. He does this in two ways; firstly,
through emphasizing the non-duality of mind/body, self/other, and self/environment, and secondly,
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through explaining his teaching through metaphors that mediate these non-dualities. Most of
the metaphors used by Thich Nhat Hanh relate to organic growth in nature, reflecting his caring,
nurturing and humanistic Buddhism. It is concluded that Thich Nhat Hanh’s particular privileging of
non-dual meditation enables the relationship between meditation and praxis — and that metaphorical
discourse is crucial for our understanding of meditation and daily life.

One of the means by which Buddhist principle is tested, examined and purified is through
the medium of language: articulation and expression are crucial in the communication of path, in
discussion about personal practice, and in the integration of experience and doctrine. Professor
Angraj Chaudhary takes the perspective of vipassana meditation as a medium for understanding
and accessing different levels of experience. In ‘The Philosophy of Suffering and the Practice
of Vipassana’, first-person account of meditative practice is linked to doctrinal exposition of
the Buddha’s interchanges with Potthapadaand Malunkyaputta. The argument is made that
the practice of meditation, and vipassana in particular, provides a realizable means of pragmatically
pursuing knowledge. The author notes ‘In no other laboratory outside this fathom-long body can
it be proved that sensations cause desire’, and argues on the basis of a reading of these texts, that
the Buddha’s understanding and articulation of the interdependence of the four noble truths is firmly
based in vipassana practice, not intellectual understanding.

Charles Pyle, in ‘A Strategic Perspective on Buddhist Meditation’, considers the four noble
truths and addresses questions and paradoxes he identifies as lying at the heart of the practice of
vipassand meditation. How can there be so much ignorance if the mind is naturally radiant? How can
the goal be found through lack of attachment to a goal? Quoting the work of Ajahn Chah, he argues
that Buddhism is a science rather than the religion it has usually been labeled, and, citing extensive
support for this hypothesis, stresses that the Buddha is said to have discovered a pre-existent path,
notanew one, just as Newton discovered pre-existing laws operating in natural phenomena. Morality,
hermeneutics and semiotics are discussed, which the author argues are not incompatible with
a scientific approach but essentially linked to its procedures, so that Buddhist practice, its language
and its expression, can be seen as a scientific discipline of its own: ‘Meditation is to Buddhism as
the microscope is to biology. Living in conflict with the laws of nature causes suffering. Living in
harmony with the laws of nature brings happiness.’

For successful communication and transmissions of teaching to take place, there needs,
of course, to be a sense of personal contact and interchange. Debates about the manifold doctrines
connected to the bKa’ bgryud pa Great Seal (mahamudra), especially its paths outside the mantra
system, have for some time greatly occupied both academic researchers and Tibetan scholars. But,
as Jim Rheingans, in ‘Communicating the Innate: Observations on Teacher-Student Interaction in
the Tibetan Mahamudra Instructions’, argues, an often crucial factor in such doctrines is the role
of the teacher, whose soteriological significance is often overlooked in modern scholarly analysis
concerning a teaching where the role of the guru is stressed far more than any particular doctrinal
system. In essence, the Great Seal contains immediate instructions for achieving Buddhahood by
transcending conceptual thinking (Skt. praparica, vikalpa) and directly perceiving the nature of
mind. But Great Seal interpretations and categorizations differ even among the bKa’ brgyud pa
schools and its categorization became a point of continued debate. This paper explores features of
the Eighth Karmapa’s Great Seal: that conceptualization is perceived as Buddhahood, that it is taught
and explained in highly varied ways in different teachings and that the origin of these is perceived
to be the guru. This last feature, the author argues, is the real ‘secret’ of a practice that is completely
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dependent on the relationship between the teacher and pupil. On the whole, the concept of dad pa,
or confidence towards the teacher, and the ensuing practices of mos gus and gsol ‘debs, are a central
pillar of the Great Seal as prerequisite, practice, and goal, to the extent, the author argues, that one
can see devotion to the teacher as the means for realizing the Great Seal, next to insight. With this
emphasis, the author avers that these particular instances of bKa’ brgyud pa Great Seal texts could
be termed Vajrayana, to the extent that Vajrayana has the guru and his transmission as a defining
characteristic, with the guru being used as means. Thus, the Great Seal of the Eighth Karmapa may
be better understood as an adaptable and flexible pragmatic device, where experience and interaction
are conceived superior to claims of ultimate truth.

Sumi Lee in ‘Searching for a Possibility of Buddhist Hermeneutics: Two Exegetic Strategies
in Buddhist Tradition’, makes thorough scholarly examination of the difficulties associated with
testing and verifying religious and meditative experience, both in traditional sources and in modern
academic and practitioner based discourse. As he argues, the hermeneutic difficulty in Buddhism,
as in other fields of religious studies, comes from the supposition that the object of interpretation is
beyond the methodological frame of interpretation, that is, conceptualization. Historically, approaches
have adopted different strategies. There is what he terms the ‘negative induction’ method, employed
notably by early Southern Buddhists, and with different terminology, the Mahayanists, particularly
in the Madhyamaka school, who through the collision and encounter of antithetical logical positions
establish an intimation of Nagarjuna’s emptiness, itself, Lee argues, a formulation dependent upon
negative induction. Articulation of the four noble truths, the author maintains, provides throughout
the history of these schools an ‘interdependent signification’, by means of antidote and an affirmative
course of action and response to ‘suffering’ that is knitted into its exposition. This heritage is also
evident shaping the finely nuanced distinctions operating in Yogacara articulations of dependent
arising evident in all phenomena. Going beyond the doctrinal to the interpretative and the experiential,
Lee tests relativist and Buddhist understanding through application of the principle of the middle
way, and examines the Chan gong’an as a non-logical meditative strategy. Whether as a means of
understanding ‘ceaseless narratives’ or as part of a process of religious cultivation, the need for
the elucidation of features such as dependent arising, he concludes, is implicit in their very articulation:
such doctrines challenge the continued work of interpreters to this day, as they will continue to do
so in the future.

In ‘The Mind’s ‘I’ in Meditation: Early Pali Buddhadhamma and Transcendental
Phenomenology in Mutual Reflection’, Khristos Nizamis attempts some points of comparison
between what he terms transcendental phenomenology (TP) and early Pali Buddhadhamma (EB).
Choosing not to posit a notion of self that challenges the idea of non-self, he rather proposes
that ‘pure subjectivity’ is an inherent and irreducible property of intentional consciousness
(i.e., ‘consciousness-of’), an essential aspect of the actual process of lived conscious experience; and
that there is a definite phenomenological sense in which, when everything else has been ‘excluded’
and ‘reduced’, ‘pure consciousness-of” remains as an absolutely irreducible principle. But neither
pure consciousness-of nor its intrinsic subjectivity can constitute (or be constituted as) a ‘self” of
any kind: they are ‘transcendental’ facts, equivalent to ‘pure emptiness’. Moreover, he avers, if
there were no phenomenon whatsoever for consciousness-of to be conscious-of, then, given that
consciousness-of already apodictically demonstrates the irreducible nature of ‘being conscious-of”,
it could be conscious-of nothing but its own consciousness-of. In other words, this would be a form
of absolute cessation. With particular reference to the Khemaka Sutta, the author explores problems
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to do with the notion of ‘I’ ness in arahats, intriguingly imagining an encounter in which he can pose
various questions to a new arahat in order to ascertain the nature of the continuity that exists when
‘I’ making has ceased. By examining Wittgenstein’s notions of ‘I’ ness the author takes a fresh look
at some truisms of Buddhist exegesis. He concludes that ‘the first-personal pronoun, ‘I’, ‘aham’ ...
has not only a ‘use’, but a genuine ‘meaning’: the intrinsic and irreducible pure subjectivity —
the “I’-ness’ — of intentional consciousness’.

The following paper argues that the Buddhist delineation of states and stages of meditative
practice itself constitutes a kind of science, yet to be appreciated within the conventional
parameters of modern scientific discourse. ‘Is It True That Buddhism is Mind-Based Science?’
by Apisin Sivayathorn and Apichai Puntasen, avers that the Buddhist analysis of the mind and its
processes are described within Buddhism with a methodology that both defines the problem and
provides a means of deliverance, elements both essential to its particular orientation. It argues
that the subtleties of the Buddhist path as described within early texts provide a different kind of
science, for the practitioner, from modern academic disciplines. It contends that the close delineation
of states involved in mundane and supramundane jhana present a number of debating points for
modern scholars and practitioners, but nonetheless constitute a full salvific path, closely described
at each stage in a careful and scientific manner.

‘The Pleasant Way: The Dhyana-s, Insight and the Path according to the Abhidharmakosa’,
by Karin Meyers, asks ten basic questions often debated in commentarial literature as well as modern
academic and practice based discussion: Is dhyana essential for path? Does it have a single object?
Does the body provide the means whereby the state is experienced? These and other questions
are addressed with particular reference to the suggestions made in the Abhidharmakosa, but with
extensive allusion to modern discourse on the subject in varied Buddhist schools. A sense of
the momentary, simultaneous arising of vitarka and vicara (the first two factors of dhyana/jhana,
initial and sustained thought), for instance, is felt difficult by some to reconcile with temporally
described processes in the sequential suttanta manner, such as the bee alighting on a flower: indeed
Vasubandhu, in contrast to his contemporaries, concludes that the two attributes cannot arise together
in one moment. The singleness of the object in dhyanaljhana, and whether or not it is also possible
to perceive a changing or multiple object in that state is also debated. Her detailed and scholarly
study of the Abhidharmakosa understanding of these questions, reveals, as she notes, some surprising
conclusions: many of the issues that most concern modern commentators are addressed, but their
resolution often defies expectation. Taking the example of the nature of the object in dhyanaljhana,
she notes that the Abhidharmakosa’s understanding is sometimes radically different from modern
practitioners: did Vasubandhu and his contemporaries simply have a different experience, or one
we do not yet appreciate, or an approach not primarily based on practice? Whatever the case, she
argues that study of the internal logic of the text, and its systematic path structure, may provide
some theoretical coherence: she suggests, for instance, that Vasubandhu’s reticence on the subject
of bodily manifestation and experience may reflect a deliberate intent to present the path from
a non-phenomenological viewpoint. She strongly recommends further pursuit of these issues.

Thanaphon Cheungsirakulvit in ‘Buddhadasa’s Poetry: the Object of Contemplation on
Emptiness’, takes a perspective on language sometimes neglected in modern Buddhist scholarship
on meditative literature of Southern Buddhist schools: study of'its manifestation in the various literary
forms in which meditative experience have been transmitted since the earliest period. Through
a careful examination of poetry concerned with meditation, in particular the works of Buddhadasa,
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the author demonstrates that paradox, puzzle and ineffability, natural to the poetic medium, are
deployed by Buddhadasa as a means to communicate essential features of the Buddhist path. Through
close textual analysis of Buddhadasa’s rhythms, play of imagery and skill in language, the author
argues that the notion of emptiness as a meditative experience is communicated with an economy
and precision other forms of description and analysis cannot emulate.

Dr. Mano Laohavanich, formerly the Ven. Mettanando Bhikkhu, in a paper entitled
‘The Esoteric Teachings of Wat Phra Dhammakaya’, gives a thorough critical examination of
the movement to which he was once closely aligned. Contextualizing this rapidly growing
movement within traditional Southern Buddhist teachings, he discerns trends he regards as a cause
for concern. This paper gives the author’s warnings about the dangers of charismatic leadership,
and the appropriation of Buddhist practice and ideals for purposes other than that of following
the Dhamma. Briefly outlining some of its doctrines and practices hitherto regarded as esoteric,
the paper argues that the strength of the movement lies not, as is popularly perceived, in its land,
wealth or impressive organization. Rather, he argues, the layers of teachings and myths act as
a powerful binding force for the community, that lend considerable potency to the Dhammakaya
ethos. The author of the paper distances himself from the movement but provides also an account
of its evolution and an analytical survey of its teachings.

‘Philosophical Perspectives in the Meditational practices of Tantric Buddhism’ by
Assoc. Prof. Dr. Uma Shankar, opens with a quote from Nagarjuna: ‘For whom emptiness is possible,
all is possible’.  She explores the various schools of Tibetan Buddhism, and the way that their
deities, invoked for the sake of perfection and the cultivation of the siddhis, are regarded as
emanations of emptiness. The author examines the nature of Vajrayana, the use of guru yoga in Tantra
practice, and the importance of no material gain or fame being involved in the pursuit of practices
involving power: these should be employed with great care, and with compassionate intention, not
from a wish for self-aggrandizement. Indeed, as she notes, the highest fulfillment and practice of
the siddhis is considered to be the purification of the mind and mastery of one’s own will. The various
kinds of yoga practice are described and explored, as are other aspects of Tantric practice, such as
the role of the teacher. The author concludes by stressing that Tantra practice does not require blind
faith, but gives disciplined teachings within a doctrinal framework that protects practitioner and
allows the mind to find stillness and wisdom.

Human interaction and ritual practice at important life events may be a means of allowing
the mind to integrate and understand the sad, the horrifying or the accidental as part of an individual’s
development upon a salvific path. ‘An Anthropological Study on the Rituals Pertaining to Life
Crises Events among Sri Lankan Buddhists’, by Prof. Yasanjali Devika Jayatilleke, explores the very
nature of ritual, its varied interpretation in modern academic discourse, and its role in supporting
crisis events in Sri Lankan Buddhist practice. Categorizing life rituals in three ways, as calendric
rituals (recurrent, cyclical), life crises rituals (recurrent, non-cyclical) and life cycle rituals, the paper
examines the differing approaches of each in Sri Lankan practice as offering a therapeutic means of
understanding, absorbing and recovering from major life crises. A survey of participants and their
varied doctrinal understanding reveals an older and often female element amongst participants,
a mixed acceptance of the efficacy of such features as astrological divination, but also an almost
100 percent approval of the underlying doctrine of merit and demerit. Buddhist rituals are the most
popular, in particular the Bodhi piija, as a means of coping with stress and unhappy life events;
the goddess Paththini is particularly invoked. The author concludes by noting that Sri Lankan life
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and practice is supported by an appreciative and richly diverse participation in rituals in all
categories; he found all participants accord in finding healing and deep solace at times of stress
through ritual enactment.

A very physically based contribution is provided by ‘The Philosophical Foundations of
the Tibetan Buddhist Practice of Bodily Preservation’ by Dr. Mark Owen. Explaining mardung
or kudung as a post mortuary state whereby the bodies of advanced Buddhist meditators remain
intact after death. It is possible to divide instances of mardung into two broad categories; revered
practitioners that were ‘artificially’ preserved after death using complex mortuary techniques,
and ascetics and practitioners that have become ‘spontaneously’ preserved as a direct result of their
advanced spiritual attainments (r7ogs).However, as the author explains, whilst a convenient division,
‘artificial’ preservation is very rarely seen to preclude the spiritual adeptness or level of attainments
of the individual. Exploring various levels associated with this practice, including the underlying
basis, and issues of altruism, faith and the blessings associated it the author demonstrates the wide
range of philosophical ideas and concepts employed by Buddhists to understand the preservation
process and the agency and authority of the preserved bodies. Whilst ostensibly a subject of relatively
limited relevance, as the burgeoning study of Buddhist relics and relic veneration attests, studies in
this area have the rich potential to offer greater insights into a wide range of Buddhist concepts, and
the complex relationship between Buddhist practice, philosophy and doctrine.

Some papers draw attention to important issues that are involved in transposing Buddhist
meditative practices and doctrine to new contexts, where some aspects of theory and practice are
not yet integrated within the underlying sensibility of the host culture, and so may be marginalized.
So, ‘Dangerous Dharma, Death, and Depression: The Importance of ‘Right View’ for Practicing
Contemplation within a Western Buddhist Tradition’, by Bethany Lowe, warns that contemplation of
features such as death and suffering in a Western context, outside a traditional doctrinal framework
where the perspective of rebirth and salvation are taken as an underlying basis, can produce negative
effects. It argues that some features of the teaching, divorced from a perspective of salvation achieved
over many lifetimes, can be harmful. It raises the crucial issue as to whether it is appropriate to
introduce ideas on impermanence and death without the underlying doctrine of rebirth and karma.
Those suffering from depressive tendencies can dwell upon frightening or negative tendencies in
the teaching, and care needs to be taken that positive and affirmative meditations are offered to those
of this disposition. The author states two antidotes to this problem, based on what the author describes
as a more healthy foundation, that of ‘right view’. The first is that reflections on the negative need
to be embedded within a full salvific path and the context of the doctrine of rebirth and kamma.
All four of the noble truths need to be remembered. The second is that practitioners should be
encouraged to find states within their practice that bring genuine contentment, a sense of confidence
in the potential of the human mind, and a complete rather than partial or ‘doctored’ sense of path
that allows the factor of faith to be fully developed. This can be found, the author suggests, through,
for instance, following all the stages of the breathing mindfulness practice, rather than only selected
ones and, in her own experience, through practices that arouse, for those suited by temperament,
the powerful purity and positive features of the radiant mind and its potential. The author stresses
that inherent features of the tradition, such as the emphasis on the immense positive potential of
the human mind in traditional meditative teaching, as well as meditations on the negative aspects
of experience, are needed for a correct and healthy perspective on the human mind, and in order to
arouse faith where it is often sorely needed in Western contexts.
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‘The Practical approach to the Enlightenment through Buddhist Meditation’, by Venerable
Bhikkhuni Anula (Kyeong-Hee Yoo), makes an extended comparison between the Southern Buddhist
interpretation of enlightenment as described by the eradication of the ten fetters, and the notion of
Malhugu in Korean Son Buddhism. After comparing a diversity of ancient and modern accounts of
various stages of enlightenment, she argues that the crucial factor for those in the present day who
describe experiences that they regard as enlightening seems to be strong wish to find a spiritual path.

‘Buddhist Meditation Practices’, by Dr. Wangchuk Dorjee Negi, discusses resonances and
differences in the early ‘eighteen schools’ of Buddhism with regard to meditative teaching and
doctrine. Exploring a number of variations in the way meditative teachings are delivered in a number
of modern descendants of these schools, the author notes features such as a considerable care and
attention devoted to difference of temperament and suitability with regard to meditation objects.
The paper demonstrates the great richness and variety of practices involved, for instance, based
on the insight section of Santideva’s Bodhicaryavatara, the author demonstrates the complex
interrelationship of theory, doctrine and practice in varied meditative schools, showing that their
underlying perception of the four noble truths is articulated in radically different terms, that
nonetheless fulfill a pattern of the possibility of liberation for all beings.

Some modern contexts and their roots in Pali canonical and commentarial sources
are explored in Sarah Shaw’s ‘Breathing Mindfulness: Text and Practice’. Taking the first four
instructions of the Anapanasati Sutta, the author examines some practical implications of wording
and phraseology, demonstrating that variation in technique and orientation are evident from
the earliest sources. Investigating three modern schools of breathing mindfulness, as described
by Nyanaponika Thera, Boonman Poonyathiro and Ven. Buddhadasa, the author notes that while
a great diversity of technique is applied to the first four instructions, there is also strong allegiance
to the earliest sources, both canonical and commentarial, in widely differing approaches. The author
suggests that features that characterize this practice from the earliest times, such as an inherent
flexibility, the possibility of practical adjustments rooted in canonical and commentarial guidelines
and an emphasis on teacher contact and adaptability to temperament have all perhaps contributed
to its particular and continued centrality within Southern Buddhism.

‘The Training of Satipatthana related to 15 Caranas and 8 Vijjas’, by Nuengfa
Nawaboonniyom and Apichai Puntasen, attempts to illustrate that right training is able to lead
the practitioner to the supra-mundane path, through, for example, the experience of the individual or
a group or community that has been similarly trained for an extended period. The paper examines
in great detail the methods through which the ways of behavior and knowledgescan be seen as
tools that can be employed for the elimination of defilements (kilesa) at different levels, from
the perspective of the four foundations of mindfulness. It explores the nature of the defilements
present at each level of attainment, and the relative efficacy of the caranas and the vijjas as they
work together to purify the mind. It concludes that each level is described as needing to be
carefully differentiated, with attention to the appropriate response to each level of practice. A complex
picture emerges, with each level of purification dealing with the associated defilements in slightly
different ways.

In ‘Transcending the Limiting Power of Karma —FEarly Buddhist Appamanas,” Giuliana
Martini explores versions of two texts found in Miilasarvastavadin, Sarvastavadin and Pali recitative
traditions. Concurring with recent scholarship suggesting their common origin, Martini explores their
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treatment of the notion of volition (cetand) and its transformation by means of the immeasurables
(appamanas), of loving kindness, compassion, sympathetic joy and equanimity, stressing in
the passages she discusses the close correlation between the arousing of clear comprehension,
the purification of intent and the development of the immeasurables as all contributory and mutually
supportive in different stages on a gradual path to realisation. In terms of the theory of meditation,
a boundless radiation independent from the presence of an object to be aroused and extended in
consciousness is described as particularly effective in refining intentionality towards progressively
higher levels of freedom. Martini argues that the texts she analyses indicate the way that
the immeasurables are recommended not only in specific contexts, with regard to particular beings,
but also in an all pervasive sense as a means of loosening the reifying tendency of the mind with
regard to the notion of ‘objects’ themselves. In this way, she maintains, they are intended to confer
a flexibility and stability of mind that allow the unfettered perception of the rise and fall of conceivings,
identifications, and the varied manifestations of the operation of kamma. This then renders their role
crucial to final release from identification and mental impurity.

Venerable Dr. Yuanci provides, A Study of the Meditation Methods in the Discourses on
the Essential Secrets of Meditation (DESM) and Other Early Chinese Texts. He states that this
Yogacara-Darstantika text, from an anonymous meditative author, was first translated by Zhi Qian,
and deals with many meditation subjects or techniques have never been revealed. The notable
Kumarajiva and other honorable translators have worked on the text. His paper provides curiosity
and interesting insight into the characteristics of these systems of meditation. He discusses
the structure of the secret essential meditations through discussing the various noble disciples, using
more nikaya/agama-literature rather than abhidharma principles. He suggests that the Vimuttimagga
and the Visuddhimagga may provide better material for the understanding of these meditation-ideas.

Brief Conclusion for the Panel on Buddhist Philosophy and Meditation:

The papers in this panel represent an Indra’s net of study of original text, ancient
commentary, exegesis and various perspectives on modern context, ritual and applicability. Reading,
editing, conversing with the panelists themselves (in the case of the editor, Dr. Dion Peoples),
and surveying them in advance (for all the panel-leaders) is at once a privilege and a seemingly
impossible task. Once can never fully digest all the materials within mere weeks of the conference.
Many of the presentations in this volume have matured, since their initial submission before
the massive flooding that affected Thailand.

The papers in this panel resonate between numerous categories, with completely different
arrangements - many, from apparently unrelated schools of Buddhism that deal with comparable
issues, such as: the transmission of the teaching, the historical and modern opportunities provided
by transporting one form of Buddhism to another region or culture, or the difficulty in expressing
meditative experience through language. Many of the papers have been composed with passion and
an appreciation of the great challenge in understanding Buddhist meditative practice and theory, and
how they relate to one another. Each represents an attempt to communicate this challenge within
a shared discourse. Indeed with subjects covering such a great range of geographical and historical
contexts, from such a wide diversity of intellectual and scholarly traditions, addressed by contributors, all
at different levels of knowledge and training, who employ a variety of scientific and arts based
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vocabulary, the papers seem like a slice through all the variety of embodiments of modern Buddhist
debate, at many levels. Papers apply theory and practice understanding to many levels of bodily
practice, emotional expression, ritual behavior, doctrinal exegesis, textual examination, philosophical
debate and scientific discourse. Summarizing them all in a fair and appropriate way has been
a difficult task with only a few weeks to prepare the documents for publication. It is hoped, rather
in the Huayan manner, that appreciation of one aspect of one paper, will sympathetically allow some
sense of the scope of all the others too.

A number of distinctive themes and preoccupations have emerged. Growth from creative
adjustments, clashes and fertile exchanges in the evolution of Buddhist practice and theory in new
contexts are examined in many papers. Buswell gives us a lucid picture of transformation through
tracing the history of specific traditions in the ‘Great Doubt’ in Korean Chan, as does Blumenthal
in his investigation of new elements in Geluk Buddhism. Both demonstrate the integration of local
developments with traditional interpretation. The transposition and transmission of teaching has
aroused considerable interest, becoming the main focus of the discussion in Rheingans’ exploration
of the role of the teacher/student relationship in Mahamudra teachings. Another contribution on
Northern lineages and their transmission include Shankar’s study of Tantra, which she situates within
an older Buddhist theoretical perspective. Skorupski traces the transformations of understanding
pertaining to the innate luminosity of the mind, through a number of periods and locations that link
Indian to Tibetan thought.

From the point of view of adaptation to modern global articulation, Walmsley and
Greenberg address the need for an intellectually rigorous integration of Buddhist thought with Western
models, stressing also that such undertakings should not confine key notions in hermeneutic circles
or constricting world-views. From the opposite end of the spectrum and the perspective of different
kinds of practice, Siff, Lei and Lowe investigate ways Buddhist practice can adapt, help and be
transformed in modern global contexts, but as Lowe indicates, with the need for careful attention to
practitioners and their needs so that a whole path is taught. The work of particular orders or groups
in the modern world is also critically explored, with Jongmyung Kim examining the Chogye order
and Mano Laohavanich the Dhammakaya movement - placing their arguments in the historical and
doctrinal context of the respective movement. The richness of various objects for practice is explored
by Negi, who provides insight into the highly individualized practices of the eighteen schools, and
the implications of this tailoring to the individual in subsequent teachings.

Specific practices are examined in a number of papers, and their relative adaptability in
a modern setting. The way theory and practice interrelate in one context is explored by Phyo Kyaw,
with reference to meditation related to the seventh book of the Abhidhamma in Myanmar. Kawamoto
and Shaw discuss areas of practice and doctrine relating to Breathing Mindfulness meditation, with
some attention focusing on the ancient, but still live, tension and interplay between the practice of
samatha and that of vipassana. Nawaboonniyom and Apichai Puntasen examine the subtle
differentiations of each stage of development of knowledge and conduct in the light of the four
foundations of mindfulness. Martini discusses the immeasurable meditations and their shaping role
as a means of effecting as well as balancing insight, providing both the strength and joy for the path
and a way of loosening identifications. A systematic exploration of the role of samatha and vipassana
in the attainment of path is discussed through detailed delineation of some descriptions of path,
by Herath. Meyers explores the nature of debates and questions concerning the dhyanas/jhanas
addressed in the Abdhidharmakosa, comparing modern and traditional questions raised as to their
content and purpose.
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Problems connected with the tension between the authority of the first person and that of
the third are explored by Chaudhary in the light of practice, and highlighted by Weiser’s personal
research on various schools. Bhikkhuni Anula notes the differences between Chan and Southern
schools but sees a crucial first-person sense of search as a key linking feature. Nizamis examines
some complex philosophical questions associated with the notion of ‘self”, reassessing traditional
early Buddhist interpretations of the notion in the light of modern philosophical investigation.
Sivayathorn and Puntasen argue that Buddhist methodology both defines the problem and suggests
ameans of deliverance, through experience, rendering Buddhism into what they term a mind-based
science. The presentation of such dilemmas as the appropriate use of language also animate ancient
difficulties in grappling with the expression of the ineffable or the endless challenge of evoking
the middle way in the presence of apparently irreconcilable contradictions. How can one use logic
to communicate the non-logical, or the poetic to evoke experiences whose effects could also be
subject to scientific scrutiny, for instance?

The difficulties, challenges and creative possibilities of language are frequent themes in
the papers addressed in important and distinct ways, or perhaps one could say registers, as different
forms of linguistic understanding and articulation are both used and explored. This may be seen in
work on individual twentieth-century teachers, such as in Waistell’s reading and analysis of metaphor
in Thich Nhat Hanh’s publications, and in Pyle’s examination of the use of paradox by Ajahn Chah.
Cheungsirakulvit explores poetic expression as a means of communicating truth, as represented in
Buddhadasa’s poetry. From a radically different discipline, Sumi Lee explores the hermeneutics of
the encounter of antithetical, logical positions, such as found in Nagarjuna’s emptiness doctrine,
and the ongoing dynamic in narrating and understanding meditative-based insight and experience
through such means.

Of course practice is based on the experience of humans, and the human body acts as its
ground, object and basis. Owen’s study of the very down-to-earth aspect of the body and the Tibetan
practice of bodily preservation after death, offers a glimpse into the way a practice can develop in
one area as a kind of distillation of a particular theoretical understanding. From the point of view
of living human ritual, the function of blessings ceremonies at crucial life events in Sri Lanka is
examined by Jayatilleke, who notes their restorative and therapeutic benefit on a number of

practitioners, across social scale and class as practice-based measures encouraging psychological
health.

A sense of different levels, or interpenetrating layers, like geological strata, occasionally
emerges. A plant that grows well in one level may not thrive at another, but may also do
surprisingly well, and the different soils of various arguments show us the meditative traditions and
their theories in many ways. Yuanci’s contribution is suggestive when he illustrates that various
meditations are better suited for individuals with certain types of personality-characteristics - rather
than everyone just performing the same endeavor. The way authors address these many issues
sometimes feels like discovering fertile outcrops, minerals or plant life forms at the meeting place
of various strata at various points in a cliff side: often the most productive comments emerge when
one level meets another. Indeed one writer in the panel observes that Buddhist teaching seems to
have been formulated so that interpretation itself is part of the process of fostering elucidation and
realization.
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Concluding the Conference Collection of Articles:

In this large conference, we have discussed many facets of Buddhism. From teaching
Dhamma in places were Buddhism isn’t strongly established; to unifying the diverse Buddhist
philosophical views; for Buddhist psychotherapy; and even Buddhist meditation and philosophy
— many difficult ideas manifested. It seems the conference was a success. However, to be self-
critical: did we miss the mark? It’s a fair question to ask. Did we succeed in discussing Buddhist
Philosophy & Praxis; in further discussing Buddhist philosophy and meditation practices? Please
take the time to read over all of these articles at your leisure and make these debate-pieces back at
your institutions, make these pieces for conversations and for growth. Build upon these ideas for
future situations. Are these pieces successful examples of real transformations? Do they transfer
well from mere theory to applicable situations? We hope we have taken measures to improve your
comprehension of Buddhism, through these multi-variety contributions. We hope we have improved
upon Buddhist scholarship. Please enjoy the 2" TABU Academic Conference and various papers
on Buddhist Philosophy & Praxis.
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Jason Siff

What we have from the Buddha are his words, phrases, metaphors and similes about the types
of experiences he found in meditation. We do not have his experiences, the ones he was basing his
knowledge on when he used those expressions. Those states of mind perished with him. There is no
way to recover those experiences by solely analyzing his words, which creates the situation where
a person has to have similar experiences and match the Buddha’s words to them correctly (and what
the Abhidhamma texts may say as well). This is a process that is fraught with error and uncertainty,
and yet it is seldom examined due to the belief that certain well-respected individuals who speak of
meditative experiences and attainments using the Buddha’s language cannot be deceiving themselves
and are therefore correct in their conclusions.

Let me begin by making it clear that this is not a paper about questioning the legitimacy of
claims to certain attainments by meditation masters and practitioners alike, for [ have no access to
their privileged inner worlds to determine the exact nature of their experiences; all I have are their
verbal expressions. This paper will instead focus on verbal or written descriptions of meditative
experiences and attainments and what kinds of descriptions may be considered honest and reliable.

A Language of Existence and a Language of Becoming

In the preface to David Kalupahana’s book, “The Buddha’s Philosophy of Language,”
(Kalupahana 1999) distinguishes between a “language of existence” and a “language of becoming,”
stating that the Buddha taught using the latter. A language of existence is for those “who look for
absolute clarity and precision in the medium of expression,” while a language of becoming “allows
room for revisions at the more specific level of explanation or description without having to run
into contradictions at the level of generality.” He sees a language of becoming as “a corrective to
the language of existence, not a replacement.” A language of becoming in the context of meditative
experiences would thus allow for variations in descriptions of experiences within a general category,
rather than as definitive experiences that have objective or transcendent reality as they would in
a language of existence.!

The area I would like to analyze regarding the use of a language of existence is the system
of 7iana or “stages of knowledge,” which serve as the basis for interpreting vipassana meditation
experiences and determining a meditator’s progress on the path to becoming a sotapanna
(stream-entry). These sixteen stages of knowledge are conceived as experiences and insights
meditation students will have when they practice vipassana. They will occur in linear order. At some
point the student’s reports on her meditation sittings will have to fit into the first stage of knowledge,
“when the meditator comes to know the difference between a bodily process and a mental process,””
and from then on the teacher can both give guidance for each stage he believes she is in.

! Kalupahana, D. (1999). The Buddha’s Philosophy of Language. Sri Lanka, Sarvodaya Vishva Lekha: pp. i-iv.
2 Sayadaw, Mahasi (1971). Practical Insight Meditation. Sri Lanka, Buddhist Publication Society: p. 20.
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The main method of meditation that uses this system, the Mahasi Method of Insight
Meditation, appears to utilize a language of becoming when giving meditation instructions.
The student is instructed to note her experiences using the present continuous tense, though without
the personal pronoun or auxiliary verb (e.g. instead of “I am hearing” one notes, “hearing”).?
The experiences that are being noted are sometimes changing rapidly, especially when bodily
movement is involved, and the student is instructed to note each phase of the physical action.
When drinking a glass of water for example, the student notes looking at the glass as “looking,”
touching it as “touching,” taking it by the hand as “taking,” bringing the glass to the lips as
“bringing,” drinking the water as “drinking,” and swallowing the water as “swallowing.” If it
was a flavored beverage, one would note “tasting” just after “drinking,” and perhaps how it tasted
(e.g. “sweet”). These are basic instructions on how to be mindful of the body and can be applied
to any and every bodily activity, since such activity is most often sequential, of short duration, and
clearly demarcated from one event to another. The exercise of breaking down continuous bodily
movements into parts is not only accomplished by noting in the present continuous tense, but is
aided by intentionally slowing one’s movements down to such a degree that they do appear to be
separate actions.

When observing anything other than intentional physical movement, such as sense
impressions, thoughts, and emotions, using the present continuous tense tends to function as a language
of existence rather than one of becoming. The instructions to note “hearing, hearing” is an attempt
to train one to replace the experience of hearing a particular sound with the concept of a pure act of
hearing. Sayadaw U Pandita states in his book, “In This Very Life,” that “labeling technique helps
us perceive clearly the actual qualities of our experience... This direct awareness shows us the truth
about our lives, the actual nature of mental and physical processes.” I believe this way of labeling
and understanding one’s experience leads to a view of a transcendent reality beneath appearances,
even though students are presented with the classic triad of “’sense-consciousness, sense-organ, and
sense-object.” By focusing on the act of hearing, as such, “hearing” becomes perceived as a true
reality underneath the appearances of hearing sounds. One can easily believe it exists in an eternal
present moment. The same goes for the other four senses and the mind. So when one is trying to
conceive of “knowing, knowing” in this way, one is liable to have the view that there is a permanent,
unchanging consciousness beneath all these fleeting thoughts and feelings. This might be seen
as conjecture on my part, but I have heard it so often from students who have practiced this method.
I believe it is not an intended outcome of the meditation practice, but rather a byproduct of the way
language is being used to describe experiences, and shows the pitfall of a language of becoming
unconsciously turning into a language of existence. Also, this may help to explain somewhat why
so many Western Insight Meditation students, and teachers alike, are drawn to Advaita Vedanta and
similar belief systems without experiencing any contradiction.

Returning to the analysis of the stages of knowledge (7iana), the language used in this area
is much different than the present continuous statements of the meditation instructions. It involves
expression of statements regarding universal truths. When someone uses the terminology of
the stages of knowledge, that description shows the experience as exhibiting a quality of a universal
truth, otherwise it could not be considered a necessary knowledge for the attainment of sotapanna.

3 Sayadaw, Mahasi (1971): pp. 8-16. Here the practice of noting (or labeling) is presented in great detail, with each and
every physical movement strictly noted in the present continuous tense. The only exceptions to this form of noting are
found regarding sensations, such as “painful,” “tired,” and “giddy.”

4 Pandita, Sayadaw U. (1992). In This Very Life. Somerville, MA, Wisdom Publications: pp. 5-6.
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What would be the value of having an experience and insight of “arising and passing away”
(udayabbayanupassanariana) if it did not connect up with the universal truth of “all constructed
things are impermanent”?°

On the point of passing through stages, the system of stages of knowledge looks at a narrow
range of a meditation student’s reported experiences in isolation and tries to create a comprehensive
picture. The language someone uses to describe a person’s experiences when put into a stage
is confined by the parameters of that stage. Anything in the student’s report that might disagree
with the stage assessment is disregarded. In fact, what may occur is that the student has to learn
the language of the stages in order to communicate her experience in such a way as to fit into
the stages that the teacher is looking for.

A truly descriptive language of meditational experiences cannot co-exist with the demands
of making experiences fit into certain molds without sacrificing its honesty and integrity. Noting,
labeling, and otherwise categorizing one’s experiences a priori do not lead to descriptions
of dynamic processes of an inter-dependent nature (dependent arising), but instead support notions
of the substantial existence of mental elements. If one has ever wondered how essentialist thinking
has managed to infiltrate vipassana meditation teaching and practice, here is one fairly common
open doorway.

A Language of Becoming and a Descriptive Language of
Meditational Experiences

To illustrate these points, [ will explore two questions that might be asked a student to elicit
a fuller description:

1. What happened in your meditation sitting that has been categorized in a particular way (e.g., as
an experience of “arising and passing away’’)?

2. Can you describe this meditative experience in your own words?

Here I will venture into a descriptive language of meditational experiences that is the other
extreme from the language of existence, differing from the middle-way language of becoming
proposed by Dr. Kalupahana in that it can “run into contradictions at the level of generality,”
meaning that the descriptions need not conform to generalizations and may even contradict them.
Honest descriptions of one’s experiences may include notions of “permanence, satisfaction,
and self” that contradict the “three characteristics of existence” (ti-lakkhana), for by being honest,
they will provide a picture as how someone actually thinks rather than what they are supposed
to believe when undertaking a vipassana practice. The teacher may then be able to discuss
the dependently arisen nature of such notions within the student’s experience, thus making
the interpretation of experiences an area of developing awareness and discernment, rather than
providing a “right” interpretation from the outset.

5 Nanarama, M. S. (1983). The Seven Stages of Purification and The Insight Knowledges. Sri Lanka, Buddhist
Publication Society: pp. 42-47. The thorough-going description of the stage of knowledge of “arising and passing
away” found in this book includes the statement: “All the three characteristics of existence now become clear to him in
a reasoned manner.”
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I contend that this way of describing meditative experiences in greater detail is absolutely
necessary for our further understanding of what actually occurs within people’s meditation sittings.
When specific meditative experiences are immediately categorized within an existing taxonomy or
summarized by an interpretation, those generalizations become the description of an experience and
no further efforts to describe such experiences are called for. This is an unsatisfactory situation when
either the teacher or the student is trying to understand the causes and conditions for an experience.

The question, “What happened in your meditation sitting that has been categorized
as an experience of arising and passing away?” fits into a language of becoming, since it requires
a description that matches and does not contradict the generalization inherent in the statement
“an experience of arising and passing away” (udayabbaya). An example of such a reply might be,
“I noticed a quick succession of events - hearing a sound, feeling a sensation, a fleeting thought,
all of which were arising and passing away quite rapidly. That is what places this experience into
the category (stage of knowledge) of arising and passing away.” The words and phrases chosen
in this description match what would be expected of it in order to be categorized as knowledge of
arising and passing away. But is this an honest description of someone’s experience in meditation?

The question, “Can you describe this meditative experience in your own words?”” will then
most likely be answered with descriptions that don’t need to fit into a category. Such descriptions
may also be more vague and personal than the definite and impersonal descriptions that vipassana
teachers traditionally request (as in the question in the preceding paragraph). An example of this
might be, “Sometime during the meditation sitting [ heard some birdsong that lasted for a moment,
followed by an itch that went away without scratching it, though it lasted several seconds.
I had some fleeting thoughts about work during this period, but nothing stuck. There was an overall
feeling of ease throughout.”

Let us now suppose that these two replies are in fact referring to the same experience in
meditation. The first reply contains a view of linearity, of one isolated event following another,
and must be a definitive description of the concept of “arising and passing away” as found in
the Mahasi Method of Satipatthana Vipassana. Since the meditator was instructed to note the sense
door at which the experience occurred but not the sense object of the experience, it is a description
that excludes a necessary dependently arisen aspect of the experience it is describing, which is
the content of the experience. The second reply supports a view that apparently separate events can
arise together (fleeting thoughts about work arising along with hearing birdsong and accompanied
by an overall feeling of ease) and does not need to match a definitive description of the concept
of arising and passing away, though it may be a specific instance of noticing the interplay of mental
phenomena. Without the concept of arising and passing away operating as a generalization of this
experience, the meditator’s task becomes less about having definitive experiences that prove
the concept of arising and passing away (language of existence) and more about noticing what
is truly occurring within her experience (a descriptive language of meditational experiences).

This brings me back to a point I made in the first paragraph: “Those experiences perished
with the Buddha.” Since we no longer have access to the person who had the experiences upon
which the generalizations have been made, what we have are empty generalizations that have to be
supported by the experiences of meditators. What [ am doing here is working in the direction of more
honest and authentic descriptions of meditative states and experiences, and thereby more
awareness of what goes on in meditation and more skill in describing what many may have considered
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to be ineffable experiences (but perhaps the meditators merely lacked the motivation and training to
describe them). These descriptions can be used to support the generalizations, but not because they
were generated for that purpose, but rather because what they describe is what may have originally
been meant by the generalizations. Here we find a descriptive language of meditational experiences
being cultivated through investigation and learning into “a language of wise and skillful becoming.”

Meditative Experiences in One’s Own Words

When someone tries to describe things using a foreign language she is just beginning to learn,
it is likely that those descriptions will contain several errors due to the person’s lack of knowledge
of that language. She may use a word where one of its synonyms would be better suited. She may
have difficulty translating some of the concepts from her native tongue to the new language and
make faulty assumptions thereby. She may have not been exposed to the use of a word in a variety
of contexts, and so holds onto a single definition in all situations. She will be tongue-tied and will
fumble with the new language when asked to explain something in depth or to describe things in
more detail. This is situation for most Western students of Buddhism who are learning Pali terms
and their English equivalents on vipassand retreats and are asked to use this terminology when
reporting their meditation experiences.

On top of that most vipassana students are asked about only a small fraction of their
meditation experiences—the ones that more neatly fit into the concepts they are learning and can be
succinctly expressed in the terminology. So not only is the student trying to learn a new vocabulary
to talk about her meditation sittings, she is usually asked pointed questions about specific areas of
experience and is discouraged from providing too much “content” in her replies.® By content is often
meant, personal narratives.

The approach to teaching meditation I have used for the past two decades asks the student
to express her meditative experiences in her own words. The student begins with an opening
narrative about her meditation sitting, relating anything that she remembers about it and
is comfortable sharing with me. The narrative will generally consist of a great deal of personal
content, such as what she was thinking about while meditating, not just that she had thoughts and
how those thoughts came and went (the common way of describing experiences in vipassand
meditation). Thus right from the beginning of the student’s report, no area of her experience
is excluded and her language is her own. Without personal narratives being included in the report,
a good deal of what occurs in meditation would be missing or glossed over by the use of
an acceptable term or phrase.

When a customary vipassana term or phrase is used by a student, I often ask the student
to relate what she meant to describe by using that term. After the experience has been described
in her own words, it can be compared with the term, if one so chooses, creating a link between
the experience and term. The movement towards understanding vital concepts found in Dhamma
teachings is thus beginning from a more detailed and authentic description of an experience towards
an interpretation of the experience in terms of the Dhamma. This requires the teacher to listen
carefully and empathically to the student’s reports in an attempt to understand the student’s way of

¢ Pandita, pp. 15-18
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putting words to her experience; the teacher must learn the student’s language, not the other way
around. If the teacher fails to comprehend the student’s narratives, then any correlation with
an interpretation will be subject to question. At this point in an interview, a dialog with the student to
clarify what she is describing is often necessary, so that the teacher does not jump to any premature
conclusions. It is critical in this kind of dialog to use the student’s words instead of one’s own,
for one’s own words carry with them an interpretation. Let me give you an example of how
this kind of interview works.’

Student:  Half of the sit was deliberately letting go - resting again and again.
Teacher: ~ What were you doing that you refer to as “letting go”?

Student: A few times experiencing delicious rest from that tension, a different space that
was not filled with fear for my kids. Then I had a bit of a battle between wanting to release
the tension and feeling I shouldn t direct anything. Went with not directing after a while and
used patience to be with what was, felt more grounded.

Teacher: So the deliberate “letting go” was you wanting to release the tension?

Student:  Yes, and that worked for a while, but there was also a feeling that I shouldnt
direct anything. When [ went with not directing my attention and just let the feelings of fear
arise and patiently sat with them, I felt more grounded.

Teacher:  What was it like feeling more grounded?

Student:  Grounded. It literally started with a sensation of the lower body contact with
the ground. This came by itself without my willing it. I became more grounded in myself and
balanced as I stayed with what was without bias.

Teacher: So feeling grounded was an awareness that came of its own of a sensation
of sitting on the ground. And this led you to feeling more grounded and balanced. What
do you mean by staying with what was without bias?

Student: It is paradoxical. My desire became stronger once I had experienced the deep
peace and I saw a dislike for what was there and a wish for the peace to last. Interesting.
1 can have both. It doesn t have to be either peace or not.

Teacher: So being without bias in this context refers to being okay with two types
of experience that seem to contradict each other and do not normally arise together?

Student: It would be more accurate to say that I was with my dislike for my fears while at
the same time experiencing a deep peace that I desired. So I had desire for one thing and
aversion for another going on at the same time.

Teacher: The bias that was absent had to do with a view of only experiencing one thing
at a time?

Student:  Yes, thats it. That's something I understand better now. v
As you can see in this type of interview, key terms that would be used to generalize

experience are further elaborated on by the student, being filled in by the student’s recall of her
experiences and expressed in her own words. Such terms as “letting go,” “feeling grounded”

7 Tdo not record interviews with students and so have had to put one together for the purpose of this paper. It is a highly

probable interview with a student, faithfully based on the text of one meditation sitting, with my questions added after the fact.
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(though not found in vipassana meditation per se, it is a term of the common discourse on meditation),
“being without bias” (in this case, not having a biased view as to how experience functions)
are questioned by the teacher instead of being accepted as adequate and final communication about
the experiences they refer to. In this procedure of interviewing, the student comes to a more nuanced
understanding of her experience with the fuller description and can move towards generalizations
or interpretations of her descriptions, accepting them if they fit, rejecting them if their wrong,
and modifying them if necessary. The final say on whether the student’s experience fits in with
a generality of the Dhamma rests with the student, though she may get there with the help of
the teacher’s knowledge of meditation and the Dhamma.

When it comes to whether a meditation student knows for herself an experience of
“letting go” or has a misguided notion regarding it, a teacher’s own understanding of such terms
and experiences can help resolve confusion without having to resort to a definitive experience of
“letting go.” This depends on how broad or narrow the teacher is willing to define “letting go,”
and what examples or references he has for his definition. He could define “letting go” as
“abandoning” (pahana), “renunciation” (caga), ‘“non-grasping” (anupadana), or with a more
modern concept of “flow.” There is also the question as to whether “letting go” is short for
“letting go of (something).” This distinction is helpful in looking at the example from the interview
with the student above, for she states two kinds of “letting go™: 1) releasing the tension and, 2) not
directing anything. “Releasing the tension” is a letting go of the tension, while “not directing anything”
is simply “letting go.” As a meditation teacher, I would define an experience of “letting go” as being
closer to “not directing anything,” which lines up more with all of the definitions mentioned above.

Working in the procedure I have outlined above, broad definitions of terms that relate to
experiences are more useful than narrow ones. But one can always run into the danger of being too
broad, too inclusive in one’s categories, and thereby lose the definiteness we may require from such
terms. So how much wiggle-room within the terms is permissible? If there is none, then we have
a language of existence dominating the teaching of meditation and our contemporary discourse
on it. My tentative solution presented in the preceding paragraph is to do some kind of analysis of
the terms found in Buddhist meditation teaching as they pertain to students’ reports on meditative
experiences. This analysis includes the students’ use of the terms (or related concepts) in describing
her experiences and requires a matching of terms to experiences only after the experiences have
been also described in the students’ own language.

Language And Narrative In Regard To Attainments

The problem of rigid definitions of terms and definitive experiences operates at one level
when we are talking about a particular experience, such as “letting go,” and at another level when
we are talking about a particular attainment, such as sotapanna. There is not so much at stake in
being right or wrong about an experience of “letting go,” and as we can see, we can always explore it;
however, there is a great deal at stake in being right or wrong about someone attaining a Noble Path
and Fruit (magga-phala), which is supposed to be something “irreversible” and without question.

Since this topic can bring up a host of controversial subjects, I will try to restrict my
discussion to the language used in modern-day vipassana texts, predominately of the Mahasi
Sayadaw method, when referring to the attainment of sota@panna. The progression of insight involves
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passing through one 7iana (stage of knowledge) after another. Each stage is known by its particular
quality and/or by what is realized and known within it. For instance, one would come to understand
“there is no being or person, that there are only mere formations always disintegrating”® and then
sometime later experience “fearfulness...now that one knows the truth of continuous dissolution.”
These are the teacher’s interpretations of the student’s reports, which can be based on astute and
careful observations made by the student. The interpretations and observations can be questioned
at a later time, though, to my knowledge, this is rarely done. At least, if there is some recollection
of the experiences the student has, then each interpretation regarding stages can be questioned as
to whether the experience of student actually matches up to the description of the stage. What then
about the stages leading up to the attainment of Path and Fruit (magga-phala)? These are said to occur
within mind-moments, and mind-moments are believed to happen so fast that they are imperceptible
to the mind-body functioning of a human being (though not to a Buddha). So from the launching
stage of “Equanimity about Formations” (sankhar upekkhanana) through to “Fruition” (phala)
stages of knowledge (7ana) occur that one would have no awareness of. Literally, in no time,
the three fetters (¢ini sanyojanani) would be dropped, nibbana would be known, and one would become
a sotapanna. Fortunately in that system there is a “Reviewing Knowledge” (paccavekkhananana)
that arises sometime afterwards that enables one to see the defilements that have been abandoned.
There is an additional practice that meditators are told to do, which is to practice nirodha samapatti
by setting their intention to enter that state for a certain length of time in their meditation sittings.

These stages and the experiences accompanying them are rigidly defined. There can be
no other way for anyone to attain sotapanna than to have these experiences exactly as stated in
the proper order at a fortuitous time in one’s journey in samsara. It is so precise that it can
masquerade as a science, but yet at its core is a language of existence. The 7zana exist objectively
for each meditator to go through them in precisely the same order: they are an abstract template
to plot someone’s course to nibbana. Furthermore, within this model of meditative development,
the goal, nibbana, is also turned into something substantial.

What happens when you ask somebody who has been told by his teacher that he is a sotapanna
to describe his experience of attaining? First of all, you run into the problem of the actual experience
happening so fast that it is essentially imperceptible and incapable of being recollected. Secondly,
having the experience already identified before one has described it to one’s self in one’s own words
makes any new description suspect. The full description will have to corroborate the interpretation.
If not, the interpretation is wrong. The stakes are very high here for any fuller description to match
up, for if it doesn’t, one is not a sotapanna (according the rigid definitions and definitive experiences
of the tradition). This is a strong disincentive to take a closer look at such attainments. Many such
attainments thus become narratives that remain fixed and certain over time.

This brings me to my own theory of an alternative process by which knowledge of the Four
Noble Truths arises. I call this process, “Transformative Conceptualization,” and write about it my
book “Unlearning Meditation: What to do when the instructions get in the way.”'® This theory
addresses how narratives are built around our experiences and how a significant aspect of our

8 Nanarama, M. S. (1983). The Seven Stages of Purification and The Insight Knowledges. Sri Lanka, Buddhist
Publication Society: p. 47.

Sayadaw, M. (1971). Practical Insight Meditation. Sri Lanka, Buddhist Publication Society: p. 32.

10" Siff, J. (2010). Unlearning Meditation: What to do when the instructions get in the way. Boston, MA, Shambhala
Publications, Inc.
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meditation practice is seeing into these narratives, abandoning one’s that are faulty, and creating
new ones that more closely match what we now know from our investigations. What is transformed
in meditation practice, at the level of wisdom, is one’s conceptualization of meditation experiences:
they become seen less as self and more as dependently arisen.

The more traditional proponents of vipassana meditation would probably state the position
that once one has realized “the truth of impermanence,” it is no longer a concept. The purpose of
the whole enterprise of vipassana meditation is to know things as they are and not as ideas of them.
This is noble, but unrealistic. The methodology, as can be seen in some of my earlier arguments,
is one of learning concepts, practicing them conscientiously, applying them to one’s experiences,
interpreting one’s experiences through them, and then one day realizing that the truth of
one’s experience indeed matches the concept. Besides my doubts as to this process actually
working as planned, this methodology is guaranteed to produce new narratives about the nature
of one’s experiences that will replace the old ones. We are essentially dealing with the products
of experiences and understandings over time, which are the narratives that are built upon them,
rather than raw un-narrated (non-conceptual) experiences that have transformed us deeply.
Those experiences, like the Buddha’s, have perished within us and are only accessible through recall
and expressible through narration (usually by way of language rather than art).

That is not to say that I don’t believe in deeply transformative understandings arising in
meditation, but [ would prefer to be realistic about meditation practice and what it can accomplish,
so I take the position that knowledge of the Dhamma arises through the awareness and discernment
of all one’s states of mind and is not dependent on a singular definitive experience of realization.
From that point of view, a meditation practice that includes all of one’s experience, on and off
the cushion, and is willing to examine each and every narrative that one holds, makes sense.
This is not to say that we need to know each and every state of mind and its accompanying narratives
to understand dependent arising, but that dependent arising is found in every aspect of experience
and that we just need to learn how to see it, not seek a realization of it.

This involves a simple training that is done over time, during retreats and at home.
When one sits in meditation, one can do one’s customary practice, or not do it, at any time during
the sitting. One may also decide to sit with what comes up in one’s meditation sittings and not be
wed to any particular technique. This kind of freedom allows for individual choice in one’s
meditation practice, which I believe is an essential element for developing wisdom that is not
dependent on another’s knowledge.

Since students are not all doing the same practices, nor do they have the same meditation
history and psychological make-up, there is a good deal of variety in their descriptions of what goes
on their meditation sittings. Their descriptions will most likely have instances of their views on
self and causality; of their desires, hopes, and fears; of their memories and current life situations;
of their imaginations and their sense impressions; all of which can be examined in the context of
learning the Dhamma. But in this way one learns about the truth of the Dhamma first by speaking
honestly about one’s experiences and the willingness to look into the conditions that bring about
one’s experiences, sustain them, and allow for them to be let go of.

In this method of vipassana meditation, the meditation student directly knows her views
on self, on causality, and her beliefs in the adherence to rites and rituals. Instead of adopting a view
of no-self and practicing it so as to realize it, the student explores how her experiences of self are
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constructed and is able to question the narratives of self (and other) as agent, identity, and recipient.
This is not a rote method of inquiry to come up with the right answers—it is an open-ended
exploration. If someone is trying to prove a hypothesis, such as there is no self, then one’s method
moves in a straight line to accomplish it; if, on the other hand, someone is learning to observe
something in a different way (such as dependent arising), then one’s method may be highly
inclusive, and lead one all over the place, in order to fully comprehend and eventually integrate that
new way of seeing.

One may then ask, “Does this method led to the attainment of sotapanna?” In reply,
I would have to say that the term “sotapanna’ is so bound up in a language of existence that [ would
hesitate to use it in this context. The Buddha did offer other terms to denote someone’s development
on the path to full awakening, such as the notion of “sappurisa,” which has a broad meaning of
a “good, honest, and worthy person.” In the Citlapunnama Sutta," the Buddha says of the sappurisa,
“And how is a true man (Bhikkhu Nyanamoli’s translation of sappurisa) possessed of good
qualities? Here a true man has faith, shame, and fear of wrongdoing; he is learned, energetic,
mindful, and wise.”'? This is not an attainment. When one reads further about the qualities of
a sappurisa, one not only finds the qualities of a sotapanna, but also what would sustain an ongoing
practice of cultivation of wholesome qualities and states of mind found within the Buddha’s
teaching. Here we have a term that fits into a language of becoming, free of rigid definitions, definitive
experiences, and notions of transcendence. It points to a worthwhile and wholesome development
in a person’s meditation practice that is not dependent on a progression of stages leading to a particular
attainment. A meditator could know from his own honest self-observation that he is a “sappurisa”
and would not need to have a teacher confirm it. The descriptions of his meditation experiences
would not have to be interpreted to fit into any system—they would just have to exhibit his trust in
the process of meditation (or faith in the Dhamma) and his fear of wrongdoing in his life,
and indicate that he is becoming learned, interested, aware, and wise. I believe the method
of meditation | have outlined in this paper, which I have developed and taught over the past
twenty-two years, does lead to this worthy and noble way of being, known as a sappurisa.

Concluding this paper with a recapitulation of key points:

A language of existence and a descriptive language of meditational experiences operate
at two extremes. A language of becoming is the middle way between these extremes, utilizing
the strengths of both and questioning their weaknesses. In questioning the use of terms and concepts
that lend themselves to a language of existence in meditation teaching and practice, this paper
steers clear of assessments on the validity or verifiability of the meditation experiences denoted by
the terms and concepts used. It is my contention that the process of matching meditative states
and realizations with set terminology and a system of stages is made less reliable by relying on
a “language of existence” divorced from a descriptive language of meditational experiences.
We need honest descriptions of meditator’s experiences, which may contain contradictions to general
terms, in order to both counteract the tendency to lump disparate experiences into the same general
category and to further our exploration into the dependently arisen nature of those experiences.

" Majjhima Nikaya, I11.23
12 Nanamoli, Bhikkhu (1995). The Middle Length Discourses of the Buddha. Boston, MA, Wisdom Publications:
p. 894.

12



Buddhist Philosophy and
Meditation Practice

Bibliography

Kalupahana, David (1999). The Buddha’s Philosophy of Language. Sri Lanka, Sarvodaya Vishva
Lekha.

Nanarama, Matara Sri (1983). The Seven Stages of Purification and The Insight Knowledges.
Sri Lanka, Buddhist Publication Society.

Nyanamoli, Bhikkhu (1995). The Middle Length Discourses of the Buddha. Boston, MA, Wisdom
Publications.

Pandita, Sayadaw U. (1992). In This Very Life. Somerville, MA, Wisdom Publications.
Sayadaw, Mahasi (1971). Practical Insight Meditation. Sri Lanka, Buddhist Publication Society.
Sayadaw, Mahasi The Satipatthana Vipassana Meditation, Unity Press.

Siff, Jason (2010). Unlearning Meditation: What to do when the instructions get in the way. Boston,
MA, Shambhala Publications, Inc.

Thera, Kheminda (1965). Path Fruit Nibbana. Sri Lanka, Dr. D. Roland D. Weerasuria, Balcombe
House.

Thera, Nyanaponika (1988). The Heart of Buddhist Meditation. York Beach, Maine, Samuel
Weiser, Inc.

13



Thought and Praxis in Cotemporary Korean Buddhism:
A Critical Examination

-'«5-

Jongmyung Kim
The Academy of Korean Studies, R.O.K.

Son (Ch. Chan; Jp. Zen) Buddhism has constituted the main current of Korean Buddhism
since the ninth century. Korea is also the country where the tradition of Kanhwa Son (Ch. Kanhua
Chan;, Jp. Koan Zen)' or “Keyword Meditation” (Bodiford 2010:95) or meditation of observing
the critical phrase, has been best preserved in the world (KHS 2008:45), which is a great characteristic
of Korean Buddhism in comparison with the Chinese and Japanese counterparts (Kim 2009:46).
The purpose of this paper aims to examine the relationship between Buddhist thought and praxis
in contemporary Korea?, focusing on the Chogye*Order of Korean Buddhism (7aehan Pulgyo
Chogyejong),* the mainstream of Korean Buddhism, from the critical point of view.

Scholars in Korea have focused on research on the paths to enlightenment. The Chogye
Order also has held international conferences on Kanhwa Son and published books on it’
and guidelines for its practice for both monks and lay people. However, Buddhist thought and
practice in contemporary Korea are not in unity and little study has been done with regard to this issue.®

Composed of three sections, the first section of this paper will examine the thought of
the Chogye Order, focusing on its emphasis on the concept of emptiness, meditative thought,
and Flower Garland (K. Hwaom; Ch. Huayan; Jp. Kegon) thought, and the second section will be
devoted to investigating its soteriology, concentrating on the historical development and procedure.
Finally, the third section will analyze the relationship between the thoughts and the practices of
the Chogye Order. Major references to this research will be scholarly works on the meditative

*  This paper is the first draft, thus not for citation without the author’s permission.

** Romanization: In general, there are two types of the Romanization system for terms in Korean: the McCune-
Reischauer system and the revised system by the Korean government. In this paper the former will be employed, unless
otherwise specified.

' With the purpose of exemplifying the Chogye Order’s determination to present Kanhwa Son as its hallmark and to
lead a campaign spreading its practice both in Korea and overseas the Order sponsored international conferences in recent
years (Dongguk Institute for Buddhist Studies Research 2010; and Institute for the Study of the Jogye Order of Korean
Buddhism, Dongguk University 2011).

2 For Buddhism in contemporary Korea, refer to Buswell 1992:21-36; Kim 2008b:267-74.

3 The name “Chogye” is the Korean pronunciation of “Caoqi,” which is the name of the mountain of residence of
Huineng (638-713), the sixth Patriarch of the Chinese Chan tradition, adumbrating the fundamental Zen stance of Korean
Buddhism.

4 The Chogye Order is alternately romanized as Daehan Bulgyo Jogyejong. As for its history and impending issues
related to it, see Kim 2005a:158-9. As of 2011, several tens of Buddhist orders are registered on a Korean government
body. Among these, the Chogye Order holds 13,000 monks and nuns, more than half of the total number of monks and
nuns in Korea, and the majority of traditional Korean monasteries, whose total number is more than 1,000.

5 In particular, the book Kanhwa Son (hereafter, KHYS) reflects the official view of the Chogye Order on Korean Son
Buddhism, including that of Supreme Patriarch (chongjong) of the Order.

¢ For overseas trends in research on Korean Buddhism, refer to Jorgensen 2006:9-26; McBride 2006:27-48; Mohan
2006:49-68; and Serensen 2007:212-34.
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technique, Kanhwa Son (hereafter, KHS) published from the Chogye Order, conference papers
sponsored by the Order, and media material.’

This research hopes contribute to clarifying the nature of contemporary Korean Buddhism
in particular and to broadening scholarly horizons in the field of East Asian Buddhism in general.

Thought of the Chogye Order:

Buddhism was introduced to Korea from China in the fourth century. Thereafter, a variety
of Buddhist schools existed on Korean soil. In particular, the Hwaom school flourished most until
the ninth century, when Son schools of Korea had their firm roots in Korea. Those Son schools were
eventually united into one main school, the Chogye Order. However, the Chogye Order emerged
twice in Korean history. The first order came to the fore after the twelfth century, but came to
a close in 1424 as a result of the anti-Buddhist policy by the Confucian Choson (1392-1910)
government. The second Chogye Order was a product of the Japanese colonial period from 1910
to 1945. As a response to the colonial policy of that period, the name “Chogye” re-emerged in
the Korean ecclesiastical order in 1941 and it was not until 1962 that the Chogye Order of Korean
Buddhism was established. Therefore, in terms of history and ideology, both continuity and
discontinuity exist between these two different types of orders. The Chogye Order in this paper
refers to the latter and its ideological underpinnings are the thought of emptiness, Son thought, and
the Flower Garland thought.

Emphasis on Emptiness:

The Diamond Sutra (Skt. Vajracchedika Prajiaparamita Sutra) is one of the basic texts
of the Chogye Order. Regarding this, the third article of the first chapter titled “The Name of
the Order and Its Purport” (chongmyong mit chongji) of its “Religious Charter” (chonghon) stipulates:

The basic texts of this [Chogye] Order are the Diamond Siutra (Kiimgang kyong) and. ..
Regarding this, the “Religious Charter” details as follows:

The reason why the Chogye Order takes the Diamond Sutra as one of its basic texts is
because: the scripture teaches emptiness (Skt. siinyata), the Buddhist predicate of existence;
Master Huineng [638-713] of Caoqi, the sixth Patriarch [of Chinese Chan school], read it
closely; and he also recommended it to his disciples.

7 Bulgyo sinmun (Buddhist Newspaper, http://www.ibulgyo.com), Beopbo sinmun (Dharma Jewel Newspaper,

http://www.beopbo.com), and Hyeondae Bulgyo sinmun (Modern Buddhist Newspaper, http://news.buddhapia.com) are
representative of their kind. These newspapers have paid keen attention to discourses on Kanhwa Son in Korea.
8 http://www.buddhism.or.kr/pGuidance/GuidView.aspx?pcode=01021&ppgm=1 (retrieved October 7, 2011). Other
quotations from the “Religious Charter” of the Chogye Order in the following are from the same web information.
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This scripture is a short and well-known Mahayana siitra from the Prajiiaparamita,
or “Perfection of Wisdom” genre, and emphasizes the practice of non-abiding, non-attachment,
and emptiness. This means that the Chogye Order embraces the concept of emptiness in its
philosophical system of thought.

Son Thought:

The Chogye Order has proclaimed itself to be a Son Buddhist order and the first article of
the first chapter of the “Religious Charter” of the Chogye Order records:

This [Chogye] Order originated from the Kajisan School, which was founded by National
Master Toti [d. 825] of Silla [57 B.C.E.-935 C.E.], revived by National Master Pojo
[Chinul, 1158-1210] of Koryd [918-1392], and took its firm root by National Master
T?aego Pou [1301-82] who harmonized diverse Buddhist schools of his time.

According to this quotation, National Preceptor Totii was the founder of the Chogye Order.
The Son monk Toti, the founder of one of the Nine Mountain Schools of Son (Kusan Sonmun),’
introduced Patriarchal Chan (Ch. Zushi Chan; K. Chosa Son), which was the precursor of Kanhua
Chan and refers to the Chan tradition transmitted from mind to mind by patriarchs in history
(KHS 2008:59), to Korea. In addition, National Preceptor Pojo Chinul was its reviver, and National
Preceptor T aego Pou was its settler. The Order’s “Religious Charter” also stipulates dharma talks
by eminent meditation masters as one of its basic texts:

The [Chogye] Order takes... the dharma talks which have transmitted the lantern
[of the Buddha’s wisdom| (chondiing pobo) as its basic texts.

With regard to this, the “Religious Charter” details as follows: The transmission of the lamp
means the transmission of [the Buddha’s] teaching. It refers to the continuation of the teaching from
generation to generation, just like the light of a lantern is put on one by one. Therefore, the dharma
talks that have transmitted refer to the teachings of succeeding patriarchs such as Maha Kasapa
who succeeded the teaching of the Buddha. In fact, Korea is unique in that Buddhist followers are
seeking enlightenment'® primarily through meditative practice.

Hwaom Thought:

The Kyo (doctrinal study) side of Korean Buddhism has been completely dominated by
the one vehicle round-sudden teachings of the Hwaom school (Odin 1982:189). Primarily due to
the monumental efforts of Uisang (625-702)," the founder of the Hwadm school of Korea, Hwaom
became the predominant doctrinal study school of Korean Buddhism (Odin 1982:xvi). Uisang
thought his teaching through his “Dharma-realm chart” (Popkye to), a diagram used in Korean

®  For the history of the Nine Mountain Schools of Son, its development, and characteristics, see Serensen 1987.

The concept of “enlightenment” tends to have been even mystified in contemporary Korea. Regarding a critical
discussion of this issue, refer to Kim 2005b:609-39.

' For an introduction to Uisang’s Ocean Seal of Hua-yen Buddhism, see Odin 1982: xiii-xx. For a translation of
Uisang’s Autocommentary on the Ocean Seal, refer to Odin 1982:189-213.
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Hwaom doctrine to indicate the complex web of interrelationships governing everything in
existence (Buswell 1992:51-2)."2 Even after the solid foundation of the Son thought in Korea in
the ninth century, Hwadm thought has maintained its strong influence in the development of
Korean Buddhism. Dharma lectures by eminent Korean Son masters such as Kusan also con-
tained much of Hwadm imagery for a formal statement about Son understanding, which is dis-
tinctively Korean (Buswell 1992:184). The monastic curricular of the three major monasteries in
contemporary Korea, T’ongdosa, Haeinsa, and Songgwangsa, each of which is Buddha-jewel
Monastery, Dharma-jewel Monastery, and Sangha-jewel Monastery, shares similarities in their major
content and represent the strong influence of Hwaom thought.

However, Meditation and Doctrine had been in conflict vying for religious hegemony before
the twelfth century, when Chinul emerged. Chinul harmonized the two Buddhist traditions,'
eventually developing his philosophical system of thought. Chinul sought to develop a comprehensive
system of Buddhism in which Meditation would be practiced in tandem with training in the Hwadom
scholastic teachings. He advocated a “sudden awakening and gradual cultivation” (fono chomsu)'*
approach to practice, in which the initial awakening engendered by Hwadm doctrinal understanding
was bolstered through gradual cultivation of Meditation and finally verified through direct
realization (Buswell 1992:59).

In addition, Chinul’s legacy has been persistent down to the present in terms of monastic
curricula, Buddhist precepts, and soteriology. Prospective ordinands in contemporary Korea are
supposed to follow a system of postulancy. Postulants, known literally as “practitioners” (haengja),
are expected to complete a six-month training period to ordination (Buswell 1992:76).!° After their
six-month postulancies are over, the postulants are ready to ordain as novice monks (sami;
Skt. sramanera) or nuns (samini; Skt. SramanerT). They are supposed to study either in the monastic
college (kangwon) or in the meditation center (sonbang) for four years before full ordination.'®
Chinul’s works, including his magnum opus Excerpts from the Dharma Collection and Personal
Notes on Its Special Practice Records (Popchip pyolhaengnok choryo pyong ip sagi) constitute
an important part of these monastic curricular, Buddhist precepts, and soteriology.

Therefore, unlike thus far known in the West, where Zen Buddhism is characterized by such
aphorism as “special transmission of Buddhism distinct from the teachings, which is not dependent
on words and letters” (Buswell 1992:217), monks of the Chogye Order study doctrinal teachings
primarily based on the thought of Chinul as its theoretical prop, which is characterized by the unity
of doctrine and meditation. However, the two are not on equal standing in the Chogye Order:
Doctrinal study is considered inferior to Meditation and the former just serves as a prerequisite
to enter into the latter. In addition, Chinul’s Admonition to Beginners (Kye ch’osim hagin mun)
constitutes part of a major work on Buddhist ethics in contemporary Korea and his approach to

12 The chart appears in 7 1887 A.45.711a. For an English translation of the chart, see Lee 1993:163-4.

13 For Chinul’s harmonization between Son and Hwadom thought, see Shim 1999:3-158

In the Japanese monk Yasutani Hakuun (1885-1973)’s soteriological schema, “sudden enlightenment” or “sudden
awakening” is based on tathagatagarbha and “gradual cultivation” is based on alayavijiiana (Gregory 2011:106).

15 Before 1945 it was expected to complete a three-year training period before ordination (Buswell 1992:76).

The standardized curriculum adopted in Korean seminaries is divided into four levels: The elementary curriculum,
or sami kwa (Sramanera Course), the intermediate curriculum, or sajip kwa (Fourfold Collection Course), the advanced
curriculum, or sagyo kwa (Fourfold Doctrinal Course), and the graduate level, the taegyo kwa (Great Doctrinal Course).
A student who completes all four of these curricular would have spent approximately twelve years in study (Buswell
1992:98-9) in the past.
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enlightenment represented by sudden awakening followed by gradual cultivation still serves as
a major soteriology of Korean Buddhism.

Kanhwa Son: The Major Praxis of the Chogye Order:

Kanhwa Son is the Korean version of Chinese Kanhua Chan, which had exerted a significant
influence in the formation of Korean Son Buddhism. The Chogye Order has adopted Kanhwa Son to
be its major soteriology to attain enlightenment. The Order also regarded Kanhwa Son as the only
and best Buddhist practice.!” In fact, Kanhwa Son is virtually the only type of meditation used in
contemporary Korean monasteries (Buswell 1992:220).'

It was Chinul,” the philosophical founder of Korean S6n Buddhism, who introduced
Kanhua Chan to Korea. Hyesim (1178-1234), who was National Master Chin’gak and the best
disciple of Chinul, and his pupil published Sonmun yomsong chip (Collection of the Meditation
School’s Enlightened Verses), making Kanhwa Son as the representative Buddhist practice of Korea.
In particular, the Chogye Order has regarded T aego (1301-82) as the actual founder of the Kanhwa
Son tradition of Korea, a result of efforts of the disciples of Hyujong (1520-1604),° who made
the Kanhwa Son tradition survive during the anti-Buddhist Choson dynasty, eventually making it
the main practice of Korean Buddhism up to the present (Kim 2010:712-3).

Kanhwa Son aims to attain enlightenment through the practice of keyword meditation.
It is generally practiced in the following order: A practitioner should have a firm faith in
the Buddha’s teaching and arouse a firm mind to become a great man of freedom (KHS 2008:311);
next, he has to request a teaching from an able master; if admitted, he will be given a hwadu,
the subject of meditation, to be observed from the master;?! the master examines his disciple’s level
of spiritual progress; and finally, if the disciple is considered to have attained enlightenment,
the master gives him recognition (KHS 2008:369-70).

Analysis of the Relationship between Thought and Praxis:

The Chogye Order adopts the thought of emptiness, meditation, and Hwadm thought
as its theoretical basis and Kanhwa Son as its major praxis. Both Son practice and Kyo study in
the Chogye Order make modern Son monastic life in Korea offer a valuable conterparadigm to
the usual Western portrayals of Zen (Buswell 1992:223). However, the Order lacks its identity both
historically and philosophically (Keel 2000:159-93; Park 2000:43-62). There were two distinctive

7" For the practice of meditation and training in the meditation hall, see Buswell 1992:149-202.

18 As for the scholarly discussions of various meditative traditions in a global perspective, refer to Eifring 2010.
In particular, for the Buddhist meditation, see Eifring 2010:491-731, 861-82. As for books on Korean Kanhwa Son in
English, see Chin 2009:7-9.

Y For the collected works of Chinul, see Buswell 1983 and its abridgment Buswell 1991; for Chinul as the philosophical
founder of Korean Son Buddhism, refer to Keel 1984.

20 For Hyujong’s synthetic vision under Confucian domination, see Buswell 1999:134-59. For Hyujong’s approaches
to enlightenment, see Kim 2006:78-108 and for Hyujong’s soteriological strategies in his magnum opus, refer to Kim
2012:381-98.

2 1In this process, doubt is considered important. For the role of doubt, see Buswell 2011:187-202.
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types of Chogye Orders throughout Korean history. This is an extremely important issue because
it is associated with the search of the exact identity of the school itself, and by extension, that of
Korean Buddhism and history. In fact, the Chyogye Order holds continuity and discontinuity in his-
tory. Korean Buddhist scholars have developed many different theories regarding its lineage. These
theories, however, were not based on historical fact, but a product of ideological motives to connect
it to the “orthodox” lineage of the Chinese Linji Chan tradition. In addition, the Order professes it to
be a Son school. Nevertheless, the Order also allows doctrinal study and recitation of the Buddha’s
name?? and incantation within its system of thought. In addition, the Kanhwa Son tradition, the crux
of soteriology of the Chogye Order, also remains problematic in various aspects.?

Analysis of Thought:

Simultaneous emphasis on Son and Kyo or Doctrine is a characteristic feature of Korean
Buddhism (Buswell 1992:223). However, thought and praxis of the Chogye Order are not in harmony.

Pursuit of Cupidity against Emptiness:

As stipulated in its “Religious Charter,” the Chogye Order has emphasized the concept of
emptiness. However, this ideal does not fit in with the reality. Religious rituals often tend to be used
for economic reasons. In most Chinese Buddhist institutions in the 1990s, Buddhist ritual served as
the principal source of income for monasteries (Welch 1973: 207). Likewise, Buddhism for fortune
(kibok Pulgyo) serves as a concept to characterize the nature of Buddhism in contemporary Korea?*
and Buddhist circles are not free from mercenary affluence.

Ancestor worship ritual in Korea has been a medium through which the living could express
filial piety by requiting the ancestors’ favors and keeping their memories alive. Korean Buddhist
circles, including the Chogye Order, are not exceptional in this regard. In fact, the Buddhist calendar
published from Chogyesa Monastery, the headquarters of the Chogye Order, is fraught with
Buddhist memorial services called chae for payment. In addition, Yonghwasa Monastery, which
is also affiliated with the Chogye Order, has been well known for those services since the 1960s.%
Therefore, the Chogye Order is not free from non-abiding to material gain.

22 Recitation of the Buddha’s name was also used in Chinese Kanhua Chan. For this, refer to Schliitter 2011:215-40.
The Japanese Zen monk Dogen (1200-53) also embraced various Buddhist practices, including burning incense and
repentances (Foulk 2001:16-7).

3 Regarding the impending issues of Korean Kanhwa Son, refer to Kim 2010:713-6.

Jae-ryong Shim views the latter period of the twentieth century as the third paradigmatic period of Korean Buddhism
and characterizes it as the continuation of the “Buddhism as state protector” (hoguk Pulgyo) tradition, the maintenance
of Buddhism for fortune, and the Buddhist movement for the masses (minjung Pulgyo) (Shim 1999:161-70). In addition,
the concepts of “hooligans Buddhism” (chop ‘ok Pulgyo), and “skirt Buddhism” (ck 'ima Pulgyo) are another expressions
used to characterize contemporary Korean Buddhism from the critical point of view.

2 For the relationship between the Buddhist memorial services at Yonghwasa Monastery and the modernization
of Korea, see Kim 2008a.
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The Buddha’s birthday is the highlight of the Buddhist ceremonial year in Korea and lanterns
are offered for sale on that day, thus making it one of the largest income-producing events (Buswell
1992:43-6). Scholars of Korean Buddhism already pointed out that commercialization of Buddhism
was an impending issue to be resolved in contemporary Korea (Shim 1993:50-6). Korean Buddhist
mass media have also reported that some Korean monasteries are using Buddhist memorial ritual as
an easy means to raise monastic fund and even went to excess in their commercialization (Nam 2004).

Incongruence with the Spirit of Meditative Buddhism:

The spirit of Meditative Buddhism is characterized by independency and self-supportiveness.
However, its Korean version is different, providing the master with absolute authority. The Chogye
Order emphasizes that the master’s recognition of a practitioner’s spiritual advancement has been
considered very important in the Kanhwa Son tradition. However, able masters are very few in
contemporary Korea and the master’s criteria for evaluating Son practitioners’ spiritual progress
are unclear. It is also taken for granted that all monks, including Son practitioners, should observe
Buddhist precepts. However, in reality, many Korean Son practitioners are disinterested in keeping
Buddhist precepts and social ethics. Some Son monks are living their monastic life as antinomians
even with a mercenary motive (Kim 2010:721-3).

Kanhwa Son or Hwadu Absolutism:

The Chogye Order emphasizes the simultaneous practice of Doctrine and Meditation.
Although Korean monks are literate (Buswell 1992:217-8), they are not much familiar with the basic
teachings of the Buddha. Scholars have debated about what the Buddha actually taught. However,
they agree that there are the basic teachings of the Buddha, which include the Four Noble Truths,
the theory of dependent origination, the three attributes of existence, and the theory of twelve abodes
of sensation. In addition, the Chogye Order adds the Middle Way and six perfections to these.
In particular, the Four Noble Truths are considered the most important Buddhist doctrine among
others (Kim 2010:725). Nevertheless, the monastic curricular in contemporary Korea do not include
any work and course on early Buddhism (Kim 2001:492-9). The late monk Songch’dl (1912-93),
who assumed the position of Supreme Patriarch of the Chogye Order and was well known for his
soteriological scheme “sudden enlightenment and sudden realization” (fono fonsu) and ascetic life,
was not exceptional in this regard. His understanding of early Buddhism was not based on what
the Buddha actually taught but on Sinicized form of Buddhist texts (Kim 2006b:75-87).

However, the Order it still sticks to Meditation absolutism to the neglect of Doctrine.
In fact, Kanhwa Son in contemporary Korea is characterized by hwadu absolutism (Chong 2000:6)
to the neglect of doctrinal teachings and its practitioners regard verbal interpretation of hwadu
as arsenic poison to kill Son Buddhism, probably a typical characteristic of Korean Kanhwa Son
(Pak 2005:16). However, “Kanhwa Son absolutism” is problematic (S6 2000:93-7). In addition,
not all monks agree to the efficacy of Kanhwa Son and some Korean monks are quite skeptical
of its soteriological efficiency (Kim 2010:719).
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Limits of Kanhwa Son as Soteriology:

The Chogye Order has an insufficient practical system and Kanhwa Son in contemporary
Korea has several impending issues to be resolved. Depending on the traditional authority,
pro-Kanhwa Son practitioners have argued lopsided that it was the best approach to enlightenment.
In contrast, scholars and some reform-minded monks tend to show a critical attitude toward
the practice. Although the two sides are in conflict, there is no substantial conversation between them
(S5 2000:88-90), leaving Kanhwa Son primarily for a small number of S6n monks.

In fact, the idea that Kanhwa Son is the best soteriology is not persuasive (Kang 2003:138),
but a result of the fossilization of culture, which places absolute trust in the superior culture,
but lacking knowledge of it (Won’gyong 2003:5-7). The Chogye Order’s exclusive favor for
the Kanhwa Son tradition appears to be anachronistic (S6 2006:24) and Kanhwa Son has no reason
for being considered the best soteriology in terms of the number of meditative monks, soteriology,
and target audience.

A Small Number of Meditative Monks:

Meditative monks are considered elites in Korean monastic circles. However, their number
is small. As of mid-1970s, meditation student numbered less than about 5 percent of the total number
of monks and nuns ordained in the Chogye (Buswell 1992:167) and there was no significant increase
in their number up to the present. The rest are still engaging in non-meditative Buddhist practices.

Non-meditative Practices:

In spite of its profession to be a Son school, the Chogye Order is not exclusively a Son
school. Unlike thus far known in the West regarding the characteristics of Zen Buddhism, it also
embraces as part of its practical way the invocation of the Buddha’s name, reading and copying
of Buddhist texts, bowing in front of the Buddha image, and engagement in Buddhist events, etc.
In particular, Korean Son monks also engage in ascetic practices, including eating only raw food,
fasting, and never lying down to sleep (Buswell 1992:189-99). Regarding this, the third article of
the first chapter of the “Religious Charter” of the Order also stipulates:

This [Chogye] Order’s basic texts are the Diamond Siitra and the dharma talks that have
transmitted lanterns [of the Buddha’s wisdom]. Other Buddhist canonical texts, and recitation of
the Buddha’s name (yombul) and incantation (chiju) are also allowed.

Therefore, the Chogye Order allows non-meditative practices, including recitation of
the Buddha’s name and incantation in its system of thought, making a Korean approach to Zen
quite different from its counterparts: China and Japan. However, these practical elements are distant
from the spirit of Son Buddhism (Won’gyong 2003:11; Misan 2006:6).
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Monks-oriented Practice:

Texts on meditation such as the Platform Sutra say that people of higher spiritual
faculty are qualified for practicing Kanhwa Chan. Likewise, Kanhwa Son has been in principle
for monastic professionals in Korea and lay people are not much interested in meditative practice.
Although some of lay people are often allowed to practice meditation with monks, they are expected
to just remain passive participants.

Toward a New Direction:

First of all, the Chogye Order needs to clarify its historical and philosophical identity.
In addition, the idea that Kanhwa Son is the best soteriology is no longer effective in contemporary
society, which is characterized by openness and diversity. Meditation was first of all a method for
obtaining supranormal powers (Faure 1996:75). Morten Schliitter argues the Chinese Chan traditions
must be examined within the context of secular political, social, and economic forces in Song China
(Chia 2010:56). In addition, the public cases of Chan also need to be analyzed not just as accounts
of historical events or of pedagogical techniques, but also as works of literature, as stories, poems,
narratives, and myths (Bodiford 2010:99). In Japan, kdans also played a major role in the ritual
process and they tended to become an object of bookish study or they were memorized and became
the object of a kind of “fetishism” (Faure 1996:218-9). Now, it is time for Korean Son circles to
respond to James Robson’s argument, “Scholars of Zen Buddhism needs to explain deeper questions
about why it is that the Linji style of Kanhwa practice became the prominent style of Chan/Son/Zen
practice around the world and particularly here in Korea” (Robson 2010:355).

Conclusion:

The purpose of this paper aimed to examine the relationship between Buddhist thought and
praxis in contemporary Korea, focusing on the Chogye Order of Korean Buddhism, the mainstream
of Korean Buddhism, from the critical point of view. The ideological underpinnings of the Chogye
Order are the thought of emptiness, Son thought, and the Flower Garland thought and its major praxis
is Kanhwa Meditation. However, this research came to a conclusion that the reality of the Chogye
Order is in general incongruent with the thought of emptiness vying for material affluence and
the spirit of Meditative Buddhism; and the Son Buddhist Chogye Order also allowed non-meditative
practices. This research also argues that Kanhwa Son is no longer effective in contemporary society;
and the Chogye Order needs to redefine the notion of Buddhist practice beyond Kanhwa Son
absolutism as ‘a process of one’s living up to the basic teachings of the Buddha’ and accept
the diverse ways of practice.?

2 For a discussion of this issue, see Kim 2010:724-6
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Ganhwaseon (5 :fiiff!) in Korea:
From a Seon Practitioner’s Perspective
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Ven. Jinwol Lee
Dongguk University

Introduction

It has been a significant occasion, almost every year for the last decade, that Buddhists
from various traditions get together to share their thoughts and experiences about Buddhist idea
and practice on the UN Day of Vesak celebrations in Thailand, in May.! Considering its numbers of
participants from different countries and traditions, about 2,000 Buddhist delegates from more than
80 countries, including Theravada and Mahayana tradition, it seems the biggest event of Buddhists
around the world in recent years. It is also noticeable that most Buddhists have commemorated and
celebrated the 2,600th year of Buddha’s attainment of Great Enlightenment (A 4%) since the last year,
BE 2555 (2011). We have to review and remind that what is the Enlightenment of Shakyamuni and
how Siddhartha attained the Enlightenment. Seon (it Chan/Zen) Buddhist meditation practitioners
believe that Enlightenment means Seeing Nature ( /d74:) of Dharma, or Reality, which is the same as
Buddha Nature (/%) and Nature of Mind (:C>4:) for all Sentient Beings (2£/f). Seon practitioners
believe that Seon meditation practice is the best way to attain Enlightenment. The characteristics of
Seon tradition have been known as: “Without standing on letters [of words] (1~ 12 3 7%), [the Mind]
especially transmitted beside the doctrinal (Z/} 7ll{4f), [it] directly points the human mind (545 A ()
to see nature [of mind] for attaining Buddhahood ( i74: 5 fl}).” Seon practitioners also believe that
Seon tradition started from the event, so-called “[the Buddha] Held up a flower and [Mahakasapa]
smiled ($5/E7%%%),” when a Buddhist assembly was held on the Spiritual Mountain (5% L1 |) for
preaching Dharma.? According to Seon tradition, the Buddha declared that he transmitted the Correct
Dharma of Eye Store (1 {4 i) of him to Mahakasapa at that moment of the smile and therefore,
Mahakasapa became the First Patriarch of the tradition. Then, having passed away, Mahakasapa
transmitted his Dharma to Ananda who accordingly became the Second Patriarch.

It is significant to appreciate that because of his spiritual quality of enlightenment Ananda
could not join the First Assembly of Compiling Buddha’s Teachings (Samgiti i %) which was
held in Rajagriha with 500 Arahats after Buddha’s Parinirvana, the Great Passing Away in peace
(5% AR/ [EVR ) completely. It is said that Ananda was an attendant of the Buddha and had
remembered all what the Buddha spoke, but he had not attained enlightenment yet by himself
before the Buddha’s passing. When Ananda attended the First Assembly, Mahakasapa, who was
the convener and in charge, did not allow him to join the meeting, but expelled him with the assignment
to attain enlightenment. Then Ananda took an intensive meditation practice for a week and eventually
attained enlightenment. Then, he could join the Assembly and played the role to recite what he had
heard as the words as “thus what I have heard (4178 [#]) [from the Buddha]” which was put at
the beginning of the Sutras, Buddhist Scriptures.

' UN Day of Vesak celebration has been based on a resolution of the 54th General Assembly of United Nations in
December, 1999. Visit website http://www,vesakday.mcu.ac.th
2 The spiritual mountain refers to Vulture Peak Mountain (Gridhrakuta), where Shakyamuni Buddha expounded Lotus Sutra.
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It is worthy of notice that the chief editor’s remark on Ganhwaseon: A Way of Practice of
Jogye Order in which he confesses that as a Seon practitioner, he had been hesitant to take a part
in the compilation of the book because he thought that Ganhwaseon practitioners had to be serious
about practice for having the experience of meditation than the expression of words, so he should
refuse the request to make such a book. However, the editorial committee, consisting of senior
Seon practitioners, had intensive discussions on the matter and eventually made a decision to join
the works to show their intention of the book as “a pointing finger to moon.” In this paper, I would
like to share some information of the situation of Ganhwaseon in Korea and my thoughts about
the practice with a sense of the same feeling of the editor above mentioned. I will first review and
point out characteristics of Ganhwaseon and the situation in Korea.

Ganhwaseon (5 ;i)

Ganhwaseon is a way of Seon which has developed through various traditions of Buddhist
meditation. However, the main practice of Ganhwaseon is to observe and contemplate (%) “Hwadu”
(7l 94 topic of critical words) in order to comprehend the intention of the speaker who said
the words. It is a way to see one’s Nature (¥4:) which is identical with Buddha’s and everyone’s.
Therefore, it is also called “Hwaduseon(:i 8iif),” Seon of Hwadu. In fact, a Hwadu is not for
reasoning, but contemplating. ‘Seon’ is the Korean pronunciation of the Chinese word ‘Chan (i&),’
which in turn is derived from the Sanskrit word Dhyéna, which can be translated as Quiet Meditation
(i Ji&) or Speculation Practice (JAAHE{&). Seon also refers to a school of Mahayana Buddhism, which
was remarkably developed in East Asian situations as a practice-oriented tradition. However, Seon
emphasizes mind practice to attain Correct Enlightenment (114 ), which generates Wisdom (%)
and Compassion (#44%) for all sentient living beings (%£/1). As such, it de-emphasizes theoretical
knowledge in favour of intuitive self-realization through meditation practice.

According to the tradition, Seon originated in India as a transcendental non-verbal
Dharma as “[the Buddha] Held up a Flower and [Mahakasapa] Smiled” which communicated and
transmitted directly by the Buddha to Mahakashapa at Vulture Peak Mountain. Moreover, it is
known that the Buddha told Mahakasapa “I transmit to you the light of the pure dharma eye which is
birthless, deathless, wondrous, spiritual, the real form of no-form, delicate, the true teaching,” at
the end of the event.’ Therefore, we can say that the story of the event was a Gongan (234 Public
Case) and the critical key words, “Holding a flower and Smiling,” is a Hwadu. In this case of
Hwaduseon, the practitioner should comprehend the intention ‘why [the Buddha] Held a flower and
why Mahakasapa smiled at the moment.” And a practitioner should comprehend the intention of the
Buddha’s remark and that the meaning of the words that “the light of pure dharma eye,” could be
called a Hwadu to question what is the real meaning of the words or intention of the Buddha to say that.

It is known that in Buddhism there the Threefolds Wisdom: Wisdom of Reality (‘E{ M5 45),
Wisdom of Observation (#1 %% #7), and Wisdom of Letters (3 7% 47). It can be said that through
observing letters (words), one could comprehend reality as to attain wisdom. It is similar that through
observing Hwadu, one can attain awakening or enlightenment. To appreciate the Seon tradition, one
should remind the well-known statement of the characteristics of the Seon tradition that: “Without
standing on the letters, having transmitted outside the Scriptures, it directly points the human mind

3

Tao-yuan, Sohaku Ogata trans., The Transmission of the Lamp, Wolfeboro, NH: Longwood Academic, 1990, P. 5.
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to see one’s true nature as attaining Buddhahood.” These words teach practitioners that they should
not attach to scripture and words, but use them as Upaya, or Skillful Means. Seon can be practiced
anywhere and anytime because it is dependent on one’s single mind or intention regardless of any
particular conditions. It is important to note a well known Seon proverb that says, when a finger is
pointing to the moon, “one should not see merely the finger, but the moon.” in terms of the ultimate
purpose and communication. Seon stresses on meditation and concentration.

It is said that this tradition of transmission of the Dharma Lamp (3% &) was later taken from
India to China by Bodhidharma in the 6th century, where it was subsequently transmitted to other
parts of Asia. Seon was introduced into the Unified Silla (#£—#7%#), Korea, in the 9th century by
the Venerable Doeui Myeongjeok (i % H/iX), a Korean Buddhist monk. The Seon Master Doeui,
who received Dharma transmission from the Chan Master Xitang Zhizhang (V4% £'#735-814) in
the lineage of Huineng (:5AE 638-713), was the first pioneer of The Seon School (jifi["]) and to be
known as the Patriarchal Founder of Jogye Order ({2 %%ill), which is the major Buddhist order in
Korea these days. It is believed that Ganhwaseon is one of the most developed methods for seeing
one’s true nature since the time of Shakyamuni Buddha. Moreover, the tradition was transmitted
and developed in China and then came to Korea. It is recognized that Ganhwaseon was advocated
by Chan Master Tahui Tsungkao (K 2% 73 % 1088-1163) in Song (“i¢) China and evolved from then
onwards. Seon Master Bojo Jinul (1158-1210), in Goryeo, was a pioneer of Ganwhaseon in Korea.
Though the traditions have produced several lineages around world, they all share the same principal
ideas that reality is essentially empty and stress on the practice of meditation on Hwadu.

Ganhwaseon in Korea: A Brief History and Background

It is known that Buddhism was first officially introduced from China to Korea in 372 CE,
and adopted as the official state religion in the Three Kingdoms (Goguryeo, Baekje and Silla) and
Unified Silla Kingdom (668-935) which applied Buddhism as the spiritual force for the unification of
the peninsula.* During the Unified Silla Period, Buddhism was the driving force in cultural
development, resulting in the construction of temples, such as Bulguksa ({24 <F Temple of Buddha
Land), which has been known as a World Cultural Heritage recognized by UNESCO. It is noticeable that
during the Unified Silla Period, Seon (Chan) were brought from China and led to the development of
the Seon Schools, thereby adding another spiritual dimension to philosophical advance, which had
been led by the scholastic Buddhists. During the period from the Unified Silla to the early Goryeo
Dynasty (918-1392), the Gusanseonmun (JLI i ["]Nine Mountain Seon Schools) were established
and dominated the spiritual field of the nation.

During Goryeo Dynasty in general, Buddhism became a unifying factor and the grounds
for further national and cultural flourishing. For instance, the Tripitaka Koreana (/= #E A jiAS
a World Cultural Heritage) was carved into more than 80,000 woodblocks as an offering for national
protection from outside forces and invasion. However, in the middle of Goryeo, Seon Master Bojo
Jinul established Suseonsa monastery in which he tried to integrate meditative practice and doctrinal

4 The Korean Buddhist Research Institute ed., The History and Culture of Buddhism in Korea, Seoul: Dongguk
University Press, p.40.

30



Buddhist Philosophy and
Meditation Practice

studies (£ 2E () as one system.’ There he took initiative in Ganhwaseon or Hwaduseon practice.
At the end of Goryeo Seon Master Taego Bou (1301-1382), a representative of the period, had
practiced Ganhwaseon and promoted it as the main Korean form of meditation.® During Goryeo,
the number of Buddhist orders diversified and flourished, but eventually integrated into the Jogye
Order by the master Taego. However, the increasing economic and political influence of
the Buddhists led to condemnation by the common people, and ignored by the aristocracy, Buddhism
came in to a period of political repression with the ensuing Joseon Dynasty (1392-1910).

During Joseon, Neo-Confucianism rapidly gained favor, and although royalty continued to
practice Buddhism privately, Confucianism ruled administration and society. Under a continuing
policy of repression, Buddhism was banished to the mountains and monastics were generally treated
harshly. However, this banishment proved to be quite valuable to Buddhism in two respects:
the temples became centers for the communal flourishing of Seon practice, and Buddhism established
strong bonds with the common people. Among the Seon masters of early Joseon period, Cheongheo
Hyujeong (1520-1604) has been recognized as the most important and influential leaders of
the Buddhists. He wrote Samgagwigam (Ideal Mirror of the Three Religions) and Seongagwigam
(Ideal Mirro of Zen School) which has been a classical Seon text in Korea.” In the late Joseon period
Seon Master Choeui Euisun (1786-1866) was eminent and popular in the society for his cultural and
educational influence including Tea Way with Seon practice.®

In the last centry, Seon Masters Gyeongheo Seongu (1846-1912) and Yongseong Jinjong
(1864-1940) were most eminent as a reviver of the Seon tradition. Most of modern Seon masters were
disciples or descendants of them, such as Seon masters Hyewol (1861-1937), Mangong Wolmyeon
(1872-1946), Hanam Jungwon (1876-1951), Dongsan Hyeil (1890-1965), Goam Sangeon (1899-
1988) and Toeong Seongcheol (1912-1993).°

Ganhwaseon in Korea: Recent Situations

Ganhwaseon practice has been recognized in Korea as the best among all Buddhist practices
to attain Enlightenment. Seon training emphasizes daily life practice, along with intensive periods
of meditation. Practicing with others is an integral part of Seon practice. However, focusing on
the Awakening or Enlightenment has always been the ultimate goal no matter where or when one
is situated, but should always be aware of being in the here and now. Many Korean monks have
few personal possessions and maintain a quiet and simple lifestyle. According to recent reports in
Korea, there have been about 1,200 monks and nuns who practiced Seon at meditation halls in more
than 100 Seon monasteries around South Korea every summer and in winter retreat periods for

5 Jinul, The Collected Works of Chinul, Hemyeong (Robert Buswell Jr.) trans. Seoul: Buril Chulpansa, 1985, pp. 62-64;
Shim Jae-ryong, Korean Buddhism: Tradition and Transformation, Seoul: Jimoondang Publishing Co., 1999, pp.31-142.
¢ Mu Soeng Sunim, Thosand Peaks: Korean Zen-Tradition & Teachers, Berkeley, CA: Parallax Press, 1987, pp.109-111;
J. C. Cleary, A Buddha from Korea: The Zen Teachings of T aego, Boston: Shambhala, 1988, p.65.

" Young Ho Lee (Jin Wol), Common Themes of the Three Religions (Confucianism, Taoism, and Buddhism): The Samga
Kwigam of Hyujong (1520-1604), A Master Thesis at University of Hawaii, 1990.

8 Young Ho Lee, Ch’oui Uisun: A Liberal Son Master and an Engaged Artist in Late Choson Korea, Fremont, CA:
Asian Humanities Press, 2002.

®  Mu Soeng Sunim, Thosand Peaks: Korean Zen-Tradition & Teachers, op. cit. p.153-183; Sungshim Hong, The Great
Seon Masters of Korea, Seoul: Eastward, 2007, pp.80-181.
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3 months. During the period of the 90 days, the practitioners must not go out of the temple area,
but concentrate on the Ganhwaseon.

Sangha seminaries of traditional Buddhist monasteries have taught Jeondeungnok ({255 #k
Record of Transmission of Lamp) and Yeomsong (4141 Panegyric Phrases of Holding-up) with
reference texts in graduate curriculums which have been used as encouragement and guidelines for
Ganhwaseon practitioners. It is known that Jeondeungnok includes about 1,700 stories related to
the Dharma transmission between the masters and their disciples including the Buddha and
Mahakasapa. Therefore, we can find out the so-called 1,700 Gongans from the stories of the book.!°
From the Yeomsong we also find out more than a thousand Hwadus based on the Gongans and
panegyrics.'' However, most Seon practitioners have sought their Hwadus from their Seon masters
who give a proper one for the disciples.

According to Hyujeong, Ganhwaseon practitioners should practice with the Live Words
(#fi41)) and must not practice with the Dead Words (4£41))."2 The Live Words here means the Hwadu,
which is unthinkable and beyond explaining by reasoning; the Dead Words refer to be a scholastic
one. Therefore, it is recommended that practitioners should contemplate on the Live Words with
sincerity of mind; questioning likes a hungry person longing for food and a child longing for its
mother. Hyujeong stresses that “In seon practice, one must pass the barrier of Patriarch (il fii[i#);
to attain Wondrous Enlightenment (#{%), one has to completely cut off the way of thinking (/0> #%
#f).”13 It can be said that Ganhwaseon practice is like an intuitive comprehension of a Hwadu through
contemplation with questioning to seek intention of the speaker of the Hwadu. It is well known that
Ganhwaseon practioners must have three things of essential importance: The first is a Foundation
of Great Faith (K{5#) for the practice which is possible; the second is Great Zealous
Determination (K 1H&) of practice to attain enlightenment; the third is a Great Feeling of Doubt
(%) on the Hwadu. If one of these is lacking, then it is like a tripod pot with a broken foot and
is useless.'

10 Tao-yuan, The Transmission of the Lamp, op. cit. p.xi.

Hyesim & Gakun, Seonmun Yeomsong & Yeomsong Seolhwa, Wolun Kim trans., Seoul: Dongguk Yeokgyeongwon,
2005, p.13.

12 Young Ho Lee (Jin Wol), Common Themes of the Three Religions (Confucianism, Taoism, and Buddhism): The Samga
Kwigam of Hyujong (1520-1604), op.cit. p.101.

13 Ibid. p.102.

4 Ibid.
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Conclusion

These days, among Koreans, the word “Hwadu” has been used not only by Seon
practitioners, but also people of society in general in various contexts, such as political, economic,
social and cultural. If there is an urgent and critical task or a serious problem for people as well as
individuals, they call it as a Hwadu to be solved and overcome. It seems popular that Hwadu stands
not only for Seon practitioners, but everyone and institutions, even the government, for their survival
or improvement of lives. Their purpose of using the word, Hwadu, is not the same, but similar as
Seon Practitioners to concentrate to solve the problem or get an answer for the question of each
one’s own task. However, | would say to conclude in short that wherever and whenever, anyone
tries to face one’s task or challenge and to solve a problem, it is better that one could use the way of
Ganhwaseon practice or spirit. Let us appreciate how Steve Jobs had practiced and used Zen wisdom
and power. I guess that Ganhwaseon’s relevance to apply for all situations depend on one’s mind.'*

15 Ven. Prof. Jinwol Lee, “Global Recovery through Mental Well-Being by Practicing Seon (Zen) Meditation” in Global
Recovery: The Buddhist perspective, Ayutthaya: Mahachulalongkornrajavidyalaya University, 2010, pp.618-627.
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The Transformation of Doubt (Uijong ) in Kanhwa Sén :
The Testimony of Gaofeng Yuanmiao (1238-1295)

.

Prof. Robert E. Buswell, Jr.
University of California, Los Angeles (UCLA)

Of those past and present spiritual mentors in India [Western Heaven] and China
[This Land] who promoted these teachings, there were none who did anything more than
Just resolve this one doubt. A thousand doubts or a myriad doubts are just this one doubt.
One who resolves this doubt will doubt nothing more. And once one has no further doubts,
one will be neither more nor less than Sdkyamuni, Maitreya, Vimalakirti, and Elder Pang,
nondual and undifferentiated.

VUK oy 4 e 52 Py ML B W S U — RGBT ) T B8 B 5 e —BE PRILRE
W T ARARGE BE AR AR EE B BRI A L A AN S )

Gaofeng Yuanmiao =51 (1238-1295)

One of the more striking transformations that occurred within Buddhism as it adapted
to East Asia was the creation of new, uniquely Chinese systems of meditation practice that had
few precise analogs in the imported Indian traditions of the religion. The Sinitic system that has
attracted the most attention in the West is that of Chan or Sonii#, a school that had always presumed
itself to be the repository of contemplative expertise in Chinese Buddhism, as its adoption of
the name "Meditation” (Son i) suggests. From virtually its inception, Son sought to create forms
of meditation that it could claim exclusively as its own. This process involved both critiquing
the practices common to other Sino-Indian schools as being ‘gradual,” while claiming exclusively
for itself putatively ‘subitist’ forms of religious training. Son also experimented with forms of
rhetoric it considered proleptic and transformative, in order to demonstrate the autonomy of Son
from the rest of the Buddhist tradition. To simplify a complex process of development, we may
say that this parallel evolution in both practice and rhetoric led to the creation of kanhua Chan/
Kor. kanhwa SonF fiiift (lit. the “Son of observing the topic of inquiry™) during the Song dynasty
(960-1279). In this form of meditation, stories about earlier masters - termed “public cases”
(Ch. gongan/ Kor. kongan/Jpn. k an’~%%) - were used by S6n masters for instructing their students
and testing the depth of their understanding. Some teachers even began to assign such exchanges
as topics to mull over during meditation.

By the middle of the Song, these "public cases" came to be seen as significant not because
they were the repository of Chan's pedagogical lore, but instead because they expressed
the enlightened state of mind of the Son master involved in the exchange. Students then were
taught to use these cases as “topics of inquiry” (Ch. huatou/Kor. hwadu i $1)—a term sometimes
translated as “critical phrase” or “keyword” in Western language sources—so that they too would
come to realize, and in turn be able to express, their own enlightened state of mind. Single-minded
attention to the Awadu was claimed to create an introspective focus that would eventually lead
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the student back to the enlightened source of his own mind—a process referred to as “tracing back
the radiance” (Ch. huiguang fanzhao/Kor. hoegwang panjo 112 #1) emanating from the mind,
or, in the translation John McRae has suggested, “counter-illumination.” Once the student had
rediscovered the source of his own mind through such counter-illumination, he would come to know
the enlightened intent of the Son master involved in the public case, and in turn consummate in
himself the same state of enlightenment. Through this technique, then, the student patterns his mind
after that of the eminent Son masters of old until they think—and ultimately act—as one.

One of the most crucial dimensions of kanhwa Son practice is the emphasis on the need for
‘doubt’ (Ch. yiging/Kor. iijong %t 17), which is viewed as the motive force that propels this meditation
forward. The notion of doubt appears in Indian meditative literature, but almost exclusively as one
of the five principal hindrances (nivarana; Ch. gai/Kor. kae #5) to concentration or mental
absorption (dhyana; Ch. ding/Kor. chong 7). Doubt thus plays no constructive role in Indian
Buddhist spiritual culture, but was instead an obstacle that must be overcome if progress were to
proceed. By the time doubt has been fully appraised and considered in East Asia by Son Buddhist
adepts, however, this debilitating mental concomitant has been transformed into the principal force
driving one toward enlightenment. This paper seeks to tell the story of this transformation.'

Early Indian Notions of Doubt

In Indian materials, doubt (Sanskrit, vicikitsa;, Ch. yi/Kor. iii %&) most often appears as
the fifth of the five hindrances (nivarana; Ch. gai/Kor. kae Z) to mental absorption, along with
sensual desire (kamacchanda), ill-will (vyapada), sloth and torpor (styanamiddha), and restless
and worry (auddhatya-kaukrtya). It does not have an affective dimension in Indian materials, but is
generally viewed as a debilitation of the intellect: as Buddhaghosa explains in the Visuddhimagga
(Path of Purification): “Doubt (P. vicikkiccha). .. has the characteristic of uncertainty. Its function is
to waver. Itis manifested as indecisiveness, or it is manifested as taking various sides. Its proximate
cause is unwise attention (P. ayonisomanasikara). It should be regarded as obstructive of theory
(P. patipatti)” (Visuddhimagga, XIV.177).2 Doubt is always associated with unwholesome states
of consciousness in the sensual sphere of existence (i.e., it does not exist in the realms of subtle
materiality or immateriality) that are rooted in delusion (Visuddhimagga, X1V.89-93). It involves
skepticism about various intellectual propositions concerning the state of one’s existence in past,
present, and future: viz., Did I exist, or not, in the past? What and how did I exist in the past?
Having been something previously, how did I come to exist in the past? (And so, too, for the future
and, with slight alterations, the present.) (Visuddhimagga, XI1X.6). Because of the uncertainty
created by doubt, the mind becomes agitated, thus obstructing sustained thought (vicara, guan/
Kor. kwan #, Ch. si/Kor. safi]), and full mental absorption (dhyana).> Because of its intellectual
dimension, doubt will not be fully removed from consciousness until all wrong views (mithyadrsti;

Ch. wangjian/Kor. manggyon % ) are resolved in awakening: the moment one becomes
1

This paper is adapted from material that first appeared in my article “The Transformation of Doubt (Yiging)
into a Positive Emotion in Chinese Buddhist Meditation,” in Love and Emotions in Traditional Chinese Literature,
ed. Halvor Eifring (Leiden: Brill, 2004), pp. 225-236.

2 Translations from the Visuddhimagga are taken from the rendering by Bhikkhu Nanamoli, The Path of Purification
(5" edition, Kandy: Buddhist Publication Society, 1991), with slight changes (here switching “uncertainty”
and “doubt”).

3 The Visuddhimagga states that these five hindrances are “specifically obstructive” of mental absorption; IV.104.
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a “stream-enterer” (srotaapanna; Ch. yuliu/Kor. yeryu J1iit) on the path of vision (darsanamarga,
Ch. jiandao/Kor. kyondo Y.3B), the meditator achieves a direct insight into the reality of nirvana,
which forever vanquishes all mistaken beliefs about the true nature of one’s self and one’s world.

For our subsequent discussion, however, it is important to note that doubt was always
viewed by Indian Buddhists in association with sustained meditative practice. This is because
the five hindrances, doubt among them, were specifically presumed to stand in opposition to
the five constituents that were present in meditative absorption (dhyananga): sensual desire obstructs
one-pointedness of mind (ekagrata), ill-will obstructs rapture (priti), sloth and torpor obstructs applied
thought (vitarka), restless and worry obstruct ease (sukha), and doubt obstructs sustained thought
(vicara) (Visuddhimagga, 1V.86). Only by removing these five hindrances would the meditator be
able to access the profound meditative state of the first absorption of the realm of subtle materiality
(rapavacaradhyana).

In order to remove this hindrance, various types of counteragents are taught in Indian
scripture. Perhaps the most fundamental way of counteracting this hindrance is outlined in
the various recensions of the Satipatthanasutta/Smrtyupasthanasiitra (Foundations of Mindfulness
Stitra). There, the meditator is taught simply to note mindfully and with full attention the presence
or absence of doubt or the other hindrances in the mind: “Herein, monks, when doubt is present in
him, the monk knows, ‘There is doubt in me,” or when doubt is absent, he knows, ‘There is no doubt
in me.” He knows how the arising of non-arisen doubt comes to be; he knows how the rejection of
arisen doubt comes to be; he knows how the non-arising in the future of the rejected doubt comes
to be.” Two purposes of this basic awareness are noted: the operation of the presently appearing
hindrance is temporarily suspended; and as the awareness of the hindrance becomes stronger, it will
be more difficult for it to arise unrecognized in the future. As Nyanaponika states, “This method is
based on a simple psychological fact, which is expressed by the commentators as follows: ‘A good
and an evil thought cannot occur in combination. Therefore, at the time of knowing the [doubt that
arose in the preceding moment, that negative sense of doubt] no longer exists [but only the positive
act of knowing].”””

Given, however, that the proximate cause of doubt is presumed to be unwise, or unsystematic,
attention (ayonisomanaskara; Ch. buzheng siwei/Kor. pulchong sawi/I~ 1 4, Ch. feili zuoyi/Kor.
piri chagiii JFEL{E ), Buddhist texts teach specific practices and contemplations that
areconsidered to be conducive to abandoning doubt. These techniques specifically include systematic
attention to such dichotomies as the distinction between wholesome and unwholesome, noble and
vile, good and evil, etc., so that meditators would train their minds in correct doctrinal knowledge,
viz., wisdom (prajiia; zhihui/Kor. chihye®%£%). Continued study and memorization of Buddhist
scriptures would also develop wisdom into a spiritual faculty that would further help to control doubt.
One of the earliest systematic presentations of Buddhist meditation written in China, Kumarajava’s
(344-413) Zuochan sanmei jing it —IKF¢ (Book on Sitting Meditation), a compilation of
teachings on dhyana practice deriving from a number of masters in the Sarvastivada school of Indian
mainstream Buddhism, mentions doubt in this same context, as a product of delusion, which is to be

4 The Satipatthanasutta, as translated in Nyanaponika Thera, The Heart of Buddhist Meditation (New York: Samuel
Weiser, Inc., 1962), p. 123-4.

5 Nyanaponika Thera, The Five Mental Hindrances and Their Conquest, Wheel Series no. 26 (1947; reprint ed.,
Kandy: Buddhist Publication Society, 1961), p. 4.

36



Buddhist Philosophy and
Meditation Practice

overcome through one of the five “inhibitory” or “counteractive” (Ch. zhi/Kor. chi{) meditations,
in this case the meditation on dependent origination (pratityasamutpada).®

Even throughout this almost exclusively negative treatment of doubt as an unwholesome
mental state, there are a few tantalizing hints in Indian religious texts of the more positive
connotations that the term acquires later in East Asian Buddhism. Indian scriptures, such as
the Brahmana-s, for example, recognize the role that doubt can play in prompting religious inquiry.
This salutary role of doubt is mentioned, for example, in a few passages where doubt (vicikitsa)
leads to questioning about eschatological issues, such as whether there is an afterlife.” These kinds
of doubts promote religious questioning and even genuinely philosophical inquiry.

Doubt, therefore, always stands in direct distinction to the more intellectual faculty of
wisdom, not the affective faculty of faith. In Indian Buddhism, faith was regarded as one of the five
faculties (indriya; Ch. gen/Kor. kiin 1) crucial to spiritual progress, along with diligence (viiya),
mindfulness (smrti), concentration (samadhi), and wisdom (prajiia). The faculty of faith, in fact,
is usually considered to be the direct counteragent of ill-will, not of doubt, clearly demonstrating
its affective dimension. Faith produces the affective aspect of bliss (prati), which brings about
serenity of mind and thought; in addition, faith also produces self-confidence, engendering
the conative characteristic of diligence (varya).! Faith and wisdom, which were at equal poles
from the faculty of mindfulness, were to be kept constantly counterpoised. By balancing them,
faith would guard against excessive wisdom, which could lead to skepticism, while wisdom would
protect against excessive faith, which could lead to blind, uncritical acceptance. The result was
a “rational faith” (Pali: akaravati saddha)’ that was prompted more by investigation than
acquiescence. Preliminary examination of the Buddhist teachings would encourage the student
to take up religious practice and, after cultivating those teachings, his initial tacit faith would be
confirmed through direct experience. The arrangement itself speaks to the subordinate place faith
occupied in Indian Buddhist praxis: faith may serve as the basis of practice, but it had always to
be carefully counterbalanced by intellectual understanding. Faith and doubt are therefore part of
a continuum of religious practice, doubt promoting critical examination of the teachings, faith
resulting from the conviction that comes through understanding and prompting, in turn, further
conative energy. Faith is thus the “‘mental appreciation’ or ‘intellectual joy’ resulting from
intelligent study and a clarification of one’s thought!® and is a direct result of the resolution of doubt.

The New Conception of Doubt in Son Meditation

Doubt plays a crucial role in the technique of Ch. kanhua Chan/Kor. kanhwa Son
(the Son of examining the “topic of inquiry,” keyword,” or “critical phrase”), a style of Buddhist

¢ Zuochan sanmei jing, T[aishd shinshii daizokyo] 614:15.272¢-273a.

7 E.g., “Pratardana . . . questions about his doubt” (Pratardanah vicikitsam papraccha); Kausataka Brahmana 26.5,
quoted in K. N. Jayatilleke, Early Buddhist Theory of Knowledge (London: George Allen and Unwin, 1963), p. 30.

8 N. Dutt, “Place of Faith in Buddhism,” Indian Historical Quarterly 16, p. 639; see the discussion and critique of
Dutt’s putative third dimension of faith—as an antidote to doubt—in Jayatilleke, Knowledge, p. 387.

®  “The faith of him, which is thus fixed, rooted and established on these reasons, grounds, and features is said to be
a rational faith, rooted in insight, firm and irremovable by a recluse or brahmin, a god, Mara or Brahma, or anyone else
in the world.” Vimamsaka Sutta (M.1.320); quoted in Jayatilleke, Knowledge, p. 393.

10 Jayatilleke, Knowledge, p. 386.
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meditation unique to East Asia, which becomes emblematic especially of the Linji [i%i7 school
of the classical and post-classical Son periods. In Son treatments, doubt is typically called
the yiging/iiijong 5t : the emotion, feeling, or perhaps best the “sensation” of doubt. Even though
the —ging in yiging is never, so far as [ am aware, glossed in the literature, its connotation is clear:
qing is a palpable, conative sensation that ultimately serves to pervade all of one’s thoughts, feelings,
emotions, and eventually even one’s physical body, with the doubt generated through kanhwa practice.

Modern scholars have often asserted that the evolution of this form of meditation was
the product of an internal crisis in Song dynasty Chan, brought about by the degeneration of
the tradition after the demise of the charismatic Son masters of the preceding Tang dynasty.
As T have detailed in an earlier article,!! however, I prefer instead to view kanhwa Son as one of
several products of the Sinicization of Buddhism. To my mind, kanhwa practice may be viewed as
the culmination of an internal dynamic within Chan, beginning in the Tang dynasty and climaxing
in the Song, whereby subitist'? rhetoric came to be extended to pedagogy and finally to practice.
Kanhwa meditation thus emerges as a practical application of the “‘sudden teachings” (Ch. dunjiao/Kor.
ton’gyolifl 1) that had been the clarion call of Son since early in its history. Since I have treated
the evolution of this uniquely Chinese style of meditation previously, I won’t repeat that discussion
now. Let me instead focus here on the sensation of doubt itself.

Early discussions about the place of doubt in proto-kanhwa practice still hone closely to
earlier Indian notions of doubt as a hindrance to meditative development. For example, Yuanwu
Keqin (Kor. Wono Kiikkiin) [#{# v (1063-1135), an important figure in the transformation of
the literary study of gong ‘an into a meditative system, still treats the sensation of doubt as something
harmful to faith, which should be diligently avoided at all times—but especially so in the course
of gong’an investigation."”> When Keqin talks about “cutting through the sensation of doubt with
an adamantine sword”'* L2 ll &, % fi, he explains that doubt must be vanquished because
it is an obstacle to faith and thus to understanding.

Itis Kegin’s famous disciple Dahui Zonggao (Kor. Tachye Chonggo) A 273 2 (1089-1163)
who turns Keqin’s view toward doubt on its head, re-conceiving it instead as the principal force
driving one toward enlightenment. Since I have discussed Zonggao’s treatment in detail elsewhere,'
I will here focus instead on what I believe is the most systematic, and at times even eloquent,
presentation of the role of doubt in mature kanhwa Son meditation found anywhere in the literature:
the Essentials of Chan (Ch. Chanyao/Kor. Sonyo i ), by the important Yuan-dynasty Linji figure
Gaofeng Yuanmiao (Kor. Kobong Wonmyo) i5li§ 54 (1239-1295). Yuanmiao’s own contribution

" Robert E. Buswell, Jr., “The ‘Short-cut’ Approach of K an-hua Meditation; The Evolution of a Practical Subitism
in Chinese Son Buddhism,” in Peter N. Gregory, ed., Sudden and Gradual: Approaches to Enlightenment in Chinese
Thought, Studies in East Asian Buddhism, no. 5 (Honolulu: University of Hawaii Press, A Kuroda Institute Book, 1987),
321-77.

12 Editor’s footnote: some people may not know what this is. “The position that awakening or enlightenment is
instantaneous, sudden and direct, not attained by practice through a period of time and not the fruit of a gradual
accretion or realization.” — see: http://en.wikipedia.org/wiki/Subitism - accessed on 20 November 2011.

13 The most thorough treatment to date of Yuanwu Keqin’s approach to kanhwa practice appears in Ding-hwa
Evelyn Hsieh’s “Yiian-wu K’o-ch’in’s (1063-1135) Teaching of Son Kung-an Practice: A Transition from the Literary
Study of Son Kung-an to the Practice of K’ an-hua Chan,” Journal of the International Association of Buddhist Stud-
ies 17-1 (Nov., 1994): 66-95. For a selection of Keqin’s writings, see also J. C. Cleary and Thomas Cleary, translators,
Zen Letters: Teachings of Yuanwu (Boston and London: Shambhala, 1994).

Y Yuanwu yulu 3, T 1997:47.723¢12.

15 Buswell, “K an-hua Meditation,” especially pp. 343-56.
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to kanhwa Son comes not so much from his innovations as instead the clarity with which he explains
and systematizes the thought of others. Most of the concepts treated in Yuanmiao’s work derive
from his predecessors in the Chinese Linji school. Even so, few other teachers have explored this
topic with such perspicuity and insight. Yuanmiao’s descriptions help to remove much of the veil
of mystery in which Son practice is often enveloped in Western portrayals of the school. The clarity
of his presentation also must account at least partially for the Essential of Chan’s inclusion in
the Korean Sa chip VUt (Fourfold Collection), the core of the monastic curriculum in Korea since
at least the middle of the Choson dynasty.

One of the most influential feature of Yuanmiao's presentation of kanhwa Son praxis was
to systematize its principal constituents into what he termed the “three essentials” (Ch. sanyao/
Kor samyo —%): 1) the faculty of great faith (Ch. daxin 'gen/Kor. taesin 'giin K15 f2); 2) great fury,
or perhaps “great passionate intent” (Ch. dafenzhi/Kor. taebunji K18 L); and 3) the great sensation
of doubt (Ch. da yiging/Kor. taeiiijong ‘K%t ). Yuanmiao's typology will subsequently be followed
in the independent Son traditions of China, Korea, and Japan. In one of the most celebrated passages
in post-classical Son literature, Yuanmiao defines each constituent as follows:

If we’re speaking about authentic Son contemplation, there have to be three essentials.
The first essential is to have the faculty of great faith: This Matter should be so patently
obvious that it is just as if you are leaning against Mt. Sumeru. The second essential is
to have great fury, which is just as if you’ve come across the villain who murdered your
father and right then and there you want to cut him in half with a single strike of your sword.
The third essential is to have the sensation of great doubt, which is just as if you’ve done
a heinous act in secret and are about to be exposed.'®

SR BRI VUL T 9 A S L o A S
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I have discussed above the Indian notion of faith as a precursor to insight. Faith in the Son
tradition was conceived rather differently. The doctrinal foundation of much of Sinitic Buddhism,
and especially the Son tradition, was its claim that enlightenment was immanent in all people,
an idea expressed in the term “buddha-nature” (Ch. foxing/Kor. pulsong 1£). As Yuanmiao
explains, ultimately all that needed to be done in order to achieve enlightenment was simply to
accept that fact—have “faith” in it wholeheartedly—and thereby let go of the mistaken notion that
one was not enlightened. Faith was the catalyst for this change of heart. It was seen as a beneficial
influence constantly emanating from the enlightened nature, prompting all conscious beings toward
enlightenment. The confidence that would be generated by this kind of faith would make it seem
that ““it is just as if you are leaning against Mt. Sumeru,” the axis mundi of the world itself. Once
his faith were sufficient, the student would immediately acquiesce to his original state of mind and
“re-cognize” his innate enlightenment. Hence, faith was upgraded in Son Buddhism from a necessary,
but decidedly subsidiary, component of praxis, to a principal catalyst of awakening.

16

Gaofeng Chanyao, sect. 16, Xuzangjing (Supplement to the Canon), vol. 122: 257a ff. Since there is no standard
edition of this text, I will henceforth cite it only by section number. These three essentials may have been modeled on
a similar list of “three states of mind” (sanxin —.(») found in the Guan Wuliangshou jingi8l 1l it 534€  (Contemplat-
ing the Buddha of Infinite Life). That scripture mentions that “rebirth in the pure land occurs through generating three
states of mind” (344c11): perfect sincerity (zhicheng xin k.(»); profound resolve (shenxin ¥f:(»), resolving to trans-
mit merit to others (huixiang fayuan xin 4 [FF8.0). See Guan Wuliangshou jing, T 365:12.344c11-12. The term

sanyao is also used, though without clarification, in the Linji lu, T 1985:47.497a15-20.

39



IA BllConference

But Yuanmiao, like many Linji teachers before him, also had a realistic view of the human
condition. While people may in truth be enlightened, they have had years—in fact lifetimes,
in the Buddhist view—to convince themselves that they were deluded. Therefore, it was perfectly
natural to expect that the sincere adept would also have doubts concerning the truth of his innate
enlightenment, his capacity to rediscover that truth, and the ability of his teacher to guide him toward
that rediscovery. In a striking accommodation to the frailty of human nature, rather than making
the perfection of faith alone the prerequisite to enlightenment, the Linji school of Son developed
an approach to practice that drew on the very doubts that most religious adherents would inevitably
experience.

Yuanmiao seeks to use this natural tension between faith (that promise that I am innately
enlightened) and doubt (the reality that I am an ordinary, ignorant person) as the catalyst for
the experience of awakening (Ch. wu/Kor. o 1f5). In Section 11 of his Essentials of Chan, Yiianmiao
treats both factors as being in symbiotic relationship (“It is certain that the more faith you have,
the more doubt you will have” PRBE(L IGEE (S 25 (1 {GEE%E %), He treats faith as the “essence”
Ch. ti /Kor. che 1) of doubt, while awakening is the “function” (yong J) of doubt, drawing upon
arubric popularized in the Awakening of Faith according to the Mahdayana K FE .Uy (Ch. Dasheng
qixin lun/Kor. Taesiing kisillon), an important Sinitic apocryphal treatise that was extremely
influential in the evolution of Son ideology and praxis. Religious doubt arises from the deepest
recesses of one’s faith. The tension between them creates an existential quandary that ultimately
leads to the experience of awakening. All three factors are inextricably interconnected, so that
“when faith is a hundred percent, so too will be doubt. When doubt is a hundred percent, so too will
be awakening” {5 47177 5t f31-77 Befd 175 1613177 (Chanyao, sect. 11).

Yuanmiao describes the pervasive effect of this sensation of doubt in an evocative passage
of his Essentials of Chan:

Unexpectedly in my sleep I began to doubt [the huatou/hwadu] “the thousand dharmas
return to one; to what does the one return?”!” At that point, the sensation of doubt suddenly
erupted. I stopped sleeping and forgot about eating. I couldn’t distinguish east from west
and couldn’t tell day from night. Whether spreading out my sitting mat or laying out my
bowls, whether defecating or urinating—finally whether active or still, whether speaking
or silent, everything was just this “to what does the one return?”” There wasn’t the slightest
extraneous thought. And even if | had wanted to think of something else, I was utterly
incapable of doing it. [My mind] was exactly like something nailed or glued: no matter
how hard you shook it, it would not move. Even if | was in a dense crowd of people,
it was like no one was there. From dawn till dusk, from dusk till dawn, [my mind was]
lucid and profound, lofty and imposing, pristine and flawless. One thought seemed to last
for ten-thousand years. The sense realms were tranquil and all persons were forgotten.
It was as if I were stupid or senseless. (Chanyao, sect. 1.)

17

This phrase appears in a famous gong ‘an involving Zhaozhou Congshen (Kor. Choju Chongsim) 1 {  (778-897):
“A monk asked Zhaozhou, ‘The myriad dharmas return to one; to what does the one return?” Zhaozhou replied, ‘When I
was in Qingzhou, I made a cloth shirt that weighted seven-jin.”” See Biyan lu 5, case no. 45, 72003:48.181¢17-20; Thomas
and J.C. Cleary, Blue Cliff Record (Boulder: Shambhala Press, 1978), vol. 2, p. 318. The phrase appears also in
the apocryphal Baozang lun % i ifis [Precious storehouse treatise]; T 1857:45.143b-150a; cf. p. 150a2], wrongly attributed
to Sengzhao (Kor. Siingjo) 5% (374-414), and written sometime between 700 and 815; see Kamata Shigeo, Chiigoku
Kegon shisoshi no kenkyii (Tokyo: Tokyo University Press, 1965), pp. 375-401. This gong’an is discussed in detail in
section eleven of the Essentials of Chan.
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The existential doubt created through investigating the hwadu becomes the locus around
which all the other doubts experienced in life coalesce. This overwhelming sense of doubt creates
intense pressure on the meditator’s intellectual processes and on his own sense of self-identity and
self-worth. The coalescence of all the meditator’s thoughts and actions around that doubt produces
the courage necessary to abandon himself seemingly to ultimate disaster: his own personal
destruction. This courage is what Yuanmiao means by the second of his three essentials, great fury.
This fury creates a strong urgency about religious praxis, urgency that is so intense that “is just as
if you’ve come across the villain who murdered your father...” This passion sustains the student
through the existential crises created by the doubt. Through this fury’s sustaining power, the doubt
will not dissipate, but will become increasingly intense. Then, just as a filial son would avenge his
father’s death without concern for his own life, so too would the meditator continue to investigate
the hwadu until he no longer could resist the mental pressure created by the doubt. At that point
the doubt explodes (Ch. po/Kor. p’a fi%), annihilating the student's identification with body and mind.
The bifurcating tendencies of thought are brought to an end and the limiting "point of view" that is
the ego is eliminated. One's awareness now has no fixed locus and the distinctions between oneself
and others vanish. Consciousness expands infinitely, encompassing the entire universe both spatially
and temporally. This is the meaning of enlightenment in the Linji soteriological system. Hence,
as in the epigraph to this paper, Yuanmiao can claim that enlightenment means simply to “resolve
this one doubt. A thousand doubts or a myriad doubts are just this one doubt. One who resolves
this doubt will doubt nothing more. And once one has no further doubts, one will be neither more
nor less than Sakyamuni, Maitreya, Vimalakirti, and Elder Pang...” (Chanyao, sect. 11).
SORUR (PR BETTE TREATEE SUR—BE PRI BES TARMREE BEAERRSE B BRI ) 1
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Yuanmiao is particularly adept at describing clearly the principal constituents of
kanhwa Son, providing detailed instructions on how the technique is to be cultivated in
practice, and encouraging lay people who are trying to maintain their religious cultivation
amid the distracting secular world. Indeed, the majority of Yuanmiao’s directives are
delivered to lay people and his instructions to them illustrate the Chinese penchant to see
the ordinary world as the ground of enlightenment. Kanhwa Son sought to foster mental
stress, existential quandary, and even emotional anxiety—all states suggested in Yuanmiao’s
description of the sensation of doubt as being like “you’ve done a heinous act in secret
and are about to be exposed.” It is therefore perhaps no surprise that Yuanmiao considered
the laity to be the ideal audience for his directives on Son meditation. The emphasis on
doubt in kanhwa meditation encouraged the student to foster all the confusion and
perplexity he could muster. For this reason, secular life was the ideal training ground for
religious practice because it provided a plethora of situations in which frustration, doubting,
and insecurity would appear—all weapons in the arsenal of kanhwa meditation. More-
over the obstacles facing the householder were so ubiquitous and seductive (sex, wealth,
fame, and so on, ad infinitum) that a person who was able to withstand them developed
a tremendous “dynamism” (Ch. /i/ Kor. yok JJ) that was claimed to be superior to that of
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the sequestered monk. This dynamism would shake students loose from their attachments
and the things with which they identified, and thus help to consummate the radical
nonattachment to both body and mind that was the goal of Son practice. But it is the peculiarly
East Asian Son notion of doubt—so radically different from Indian Buddhist interpretations
of the term—that plays the pivotal role in transforming the meditator from a deluded ordinary
person (prthagjana; Ch. fanfu/Kor. pombu M.=K) into an enlightened sage.
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Consciousness and Luminosity in Indian and Tibetan Buddhism
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The Buddhist teachings on the nature of existence largely concentrate on the taxonomical
analysis and exposition of the inner character and propensities of the human mind.' The unsatisfactory
state of phenomenal existence (samsara), and the perfected state of emancipation (nirvana),
essentially reflect and correspond to the two aspects of the mind in its defiled and purified conditions.
In this context, the mind constitutes the primary factor that generates and perpetuates the defiled
process and conditions of phenomenal existence, and it is also the primary vehicle and expedient in
the process of emancipation from karma and phenomenal existence. As such the mind is asserted to
be pure or luminous by nature, but sometime it is contaminated by defilements, and sometime it is
purified from them. This paper explores the Buddhist interpretations of the natural or innate
condition of the mind. However, it also takes into account the mind’s ethical qualities and some other
aspects, which meaningfully contribute to the understanding of its innate propensities. We begin
with some of the Buddha’s seminal statements that cast an intellectual scenario and mystic vision
for the Buddhist interpretations of consciousness.

The world is led by the mind, and is navigated by the mind. All phenomena (dharma) submit
to the power of this single phenomenon, the mind.?

Monks, the mind is luminous (pabhassara), but sometime it is defiled by adventitious
defilements (agantuka-upakkilesa), and sometime it is cleansed from adventitious
defilements.’

Phenomena are forerun by the mind, have the mind as the best, and are constructed by
the mind.

If one speaks or acts with corrupted mind, suffering follows one as the wheel follows
the footsteps (of the drawing animal).

If one speaks or acts with virtuous mind, happiness follows one like one’s shadow that does
not dwindle away.*

The living beings are defiled through the contamination of the mind (cittasamklesa),
and they are purified through the purification of the mind (cittavyavadana).’

Avoid all evil (papa),

Accomplish good deeds (kusala),

Purify the mind (citta),

Such is the teaching of the Buddhas.®

! . In Buddhism there are three principal Sanskrit (and Pali) terms that are employed to denote what in the west is called

mind or consciousness: citta, manas and vijiiana (Pali vififiana). In western publications these terms are mostly rendered
as mind or consciousness, mind, and consciousness. In the Abhidharma sources they are considered to be synonymous.
In this paper they are often retained in Sanskrit or Pali for the sake of clarity and precision, and whenever translated they
are rendered as mind or consciousness.

2 . Samyutta I, 39; Anguttara, I1.177; Kosavyakhya, 95.

. Anguttara I, 10.

. Dhammapada, 1-2.

. Samyutta II1, 151; Vimalakirtinirdesa, 174; Siddhi, 214.

. Dhammapada, 183.
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The first of the above quotations establishes the centrality and supremacy of the mind over
all other phenomena. The second quotation asserts the mind’s luminosity, and implicitly indicates
that the adventitious defilements do not appertain to the nature of the mind. The third quotations
propounds that it is the mind that produces bad and good actions or karma, which respectively
generate suffering and happiness. The next quotation is indicative of the two distinct processes
that evolve within the mind, the process of contamination and the process of purification. The last
quotation stresses the necessity of purifying the mind. Broadly speaking, the Abhidharma and later
interpretations of consciousness are largely inspired and rooted in the above statements of
the Buddha. Now we proceed to explore specific issues, which are pertinent to the understanding of
the nature and condition of the innate mind.

Identity of consciousness as luminosity

The majority of the Abhidharma and later schools do not treat the Buddha’s statement on
the mind’s luminosity as a metaphor or simile, but they interpret it as the mind’s innate state and as
a category of mystical light. Furthermore, as discussed later, in the Mahayana sources the luminous
mind is identified with the ultimate reality understood as emptiness, and with the buddha-nature
and qualities.

Since in the Buddhist sources the mind is differentiated into different categories, it is
pertinent to identify the specific type or layer of the mind that abides as luminosity. As already
insinuated above, the Buddhist sources differentiate the stream or flux of consciousness into two
intertwined levels or series. In the Theravada tradition, the flow of consciousness is differentiated into
the cognitive series (vithicitta) and subliminal series (vithimuttacitta). The Sautrantikas distinguish
two levels of consciousness, which they call the subliminal or subtle consciousness (sitksmacitta)
and the evolving consciousness (vijiana).” The Yogacara school divides the flow of consciousness
into the store or subliminal consciousness (alaya-vijiiana) and the cognitive consciousness
(pravrtti-vijiiana).® In the context of the above differentiations of consciousness into two series or
forms, it is the subliminal consciousness that is identified with the mind’s luminosity.

Luminosity of consciousness in the Abhidharma schools

The Pali Abhidhamma sources primarily provide detailed expositions of the mind’s processes
of contamination and purification. Thus the overall aim and scope of these sources is to explain how
the mind is defiled, and then to demonstrate how it is purified and liberated from its mundane or
kammic entanglement. The Pali sources do affirm the mind’s luminosity (cittapabhassara), but their
interpretation of luminosity is rather restricted in scope. Out of a limited number of references to
the mind’s luminosity, we discuss here four passages, which are indicative of the Theravada position
and interpretation of the mind’s luminosity.

In his explanation of the heart as one of the thirty-two parts of the body, Buddhaghosa
describes it as being similar to a red lotus bud turned upside down. In the case of those endowed with
wisdom this lotus bud is slightly expanded, and in the case of those with sluggish understanding,

7. Karmasiddhiprakarana, 31, 59. E. Lamotte, 1988, 608.
8 . Mahayanasamgraha, 11, 12-26.
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it remains merely as a bud. Inside the heart there is a small chamber containing a drop of blood.
It is this drop of blood that serves as the support in which the mind-element (manodhatu) and
mind-consciousness (manovifiniana) arise and occur. In the people of greedy temperament this drop
of blood is red. It is black in those of hateful temperament, murky in those of deluded temperament,
and like lentil soup in those of speculative temperament. Finally, in those of wisdom temperament
it is bright and pure, and appears brilliant like a washed gem.? Thus the inner chamber of the heart,
which serves as the physical support of the mind-element and mind-consciousness, is bight and pure
in those of wisdom temperament.

In one passage of his commentary on the Dhammasarigani, Buddhaghosa refers to
the Buddha’s statement on the mind’s luminosity, and explains that the mind is pure and clear (pandara)
with reference to the subliminal life-continuum (bhavariga). Even when the mind is unwholesome
(akusala), it is called clear, because it arises from the subliminal life-continuum, just as a tributary
of the Ganges is like the Ganges, and a tributary of the Godhavarf is like the Godhavari.!” Thus in
this passage the mind’s luminosity is clearly identified with its subliminal life-continuum which is
asserted to be undefiled.

In the third passage located in the Visuddhimagga, Buddhaghosa explains that in the fourth
absorption (jhdana), the mind is made pure by the purity of mindfulness and equanimity. The term
purity means that the mind is utterly cleansed in the sense of being luminous (pabhassara)." In this
passage Buddhghosa does not explicitly assert the mind’s natural luminosity, but only states that
once the mind is purified, its purity is to be understood as being luminous. Then again, in another
passage of the same work, he says, “the stain of avarice is one of the dark phenomena (dhamma) that
corrupt the mind’s luminous condition (cittapabhassara).' In this passage he reaffirms the mind’s
luminosity and indicates that it is contaminated by negative phenomena, namely defilements.

The Mahasanghikas maintain that the mind’s nature (cittasvabhava) is fundamentally pure
(mitlavisuddha), but it can be contaminated by adventitious defilements. They further maintained
that the proclivities (anusaya) are not the mind or the mental concomitants (caiffa), and are not
associated with the mind (cittaviprayukta). On the other hand the defilements called ensnarements
(paryavasthana) are associated with the mind (cittasamprayukta).’® Since this school asserts
the mind’s fundamental purity, it seems that they postulate that initially or primordially the mind is
pure, but it becomes contaminated by adventitious defilements.

The Sarvastivada Vaibhasikas maintain that the mind is not naturally luminous, but it is
initially or originally contaminated by defilements, and must be purified by abandoning defilements.
For them a primordially luminous mind cannot be contaminated by adventitious defilements. If such
amind were contaminated by adventitious defilements, then these naturally impure defilements would
become pure once they become associated with the naturally luminous mind. On the other hand,
if adventitious defilements remained to be impure, then a naturally luminous mind would not become
defiled by their presence. For them the constantly evolving mind is in possession of defilements.
In the first instance, it is necessary to eradicate the final bonds with defilements. Once defilements
are eradicated, there arises the liberated mind of an arhat (asaiksa).'*
® . Visuddhimagga, VII1.111-12.

10 Atthasalini, 140.

W Visuddhimagga, X11.14.

12 Visuddhimagga, VI1.110.

13 Vasumitra, 244-46; A. Bareau, 1955, 67-68; E. Lamotte, 1962, 53.

4 E. Lamotte, 1962, 53-54; Kosa, V1, karikas 75-77 and the commentary.
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The above-discussed schools basically agree that the purified mind is luminous. However,
there is some salient controversy as to whether the mind is primordially or naturally luminous
and subsequently becomes defiled and purified, or whether it is initially defiled and then becomes
purified. The Vaibhasikas controversially assert that the mind is not originally in the state of purity
or luminosity, but it is in possession of defilements, and subsequently becomes purified. The other
schools reaffirm the Buddha’s statement that the mind is luminous. The Mahasanghika assertion
that the mind is fundamentally pure does implicitly postulate that it is primordially luminous.
The Theravada statement that the mind is pure and clear even when it is unwholesome can be
interpreted in the sense that this tradition also considers the mind to be naturally pure.

The Mahayana sources refute the perceptions of the mind in terms of contamination
and purification as being misconceptions, and firmly assert the mind’s primordial luminosity.
They refer to the mind as being prakrti-prabhasvara, which clearly means that the mind is
primordially or naturally luminous. However, prior to a full discussion of the Mahayana position on
the mind’s luminosity, we briefly ascertain the Abhidharma exposition of the mind’s ethical qualities.

Ethical qualities of consciousness in Pali sources

In the Abhidharma sources, the ethical qualities of consciousness are not established
with reference to consciousness as such or on its own, but rather in the context of its relation to
the wholesome (kusala) or unwholesome roots (akusala-miila). As discussed above the mind is
luminous, but its existential qualities are acquired in cooperation with its concomitants and through
interaction with the empirical world.

The Pali Abhidhamma sources identify eighty-one conditioned dhammas and one
unconditioned dhamma, which are divided into four groups or categories: matter (rijpa), consciousness
(citta), mental concomitants (cetasika), and nibbana. In this configuration consciousness is classed
as a single dhamma, and all other sentient or mental states are classed as concomitants
numbering fifty-two. Thus, we have here altogether fifty-three dhammas that encompass all
conscious or mental states. !

In terms of their inner relationship, the consciousness and its concomitants always arise
and cease together and have the same object. The overall function of the concomitants is to assist
the consciousness in their respective capacities. Some concomitants such as contact, sensation,
perception and volition assist it in the process of cognition and in the interaction with the cognized
objects. Through contact and sensation the consciousness encounters and experiences the object.
Perception perceives and interprets it, and volition denotes the intentional aspect of consciousness,
and its function is to accumulate kamma. The above four concomitants can be ethically good or bad,
depending whether they arise in conjunction with wholesome or unwholesome cittas. Among all
the concomitants, twelve are classed as unwholesome and twenty-five as wholesome. The unwholesome
concomitants endow the consciousness with ethically negative qualities, and they include greed,
hatred, delusion, wrong views, and conceit. In contrast the wholesome concomitants endow it with
cthically positive qualities, and they include non-greed, non-hatred, non-delusion, faith and
mindfulness.'

15 Abhidhammattha-sangaha, 23, 76.
16 . For a detailed exposition of the fifty-two cetasikas see Abhidhammattha-sarigaha, chapter two.
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Having sketched the inner content of the mental complex, we now proceed to consider
the ethical qualities of consciousness itself.

Although the Abhidhamma sources classify the citfa as one single dhamma, they distinguish
a variety of cittas in relation to the three existential spheres (fedhatuka), and to the wholesome and
unwholesome concomitants.

In terms of its occurrence or non-occurrence in the three existential spheres, the Pali sources
distinguish four grades or levels (bhiimi) of consciousness: three mundane and one supramundane.
Three types of consciousness that occur in one of the three existential spheres are classed as
mundane consciousness (lokiya-citta). They are classed in this way because they are ethically
qualified in the sense of being existentially conditioned. The fourth type of consciousness that does
not appertain to any of the three existential spheres is classed as supramundane (lokuttara-citta)."’
This consciousness does not appertain to any of the three mundane spheres, because it is linked with
the supramundane path, as discussed below.

Taking into account its ethical qualities (jati) acquired under the influence of its concomi-
tants, the consciousness is also classified into four categories: unwholesome (akusala), wholesome
(kusala), undetermined (avyakata), and supramundane (lokuttara).'

Consciousness is classed as unwholesome when it arises in association with the three
unwholesome roots (akusalamiila): greed, hatred, and delusion. This type of consciousness is
described as mentally sound, ethically defiled, and productive of negative results. In contrast when it
is associated with the three wholesome roots (kusalamiila): non-greed, non-hatred, and non-delusion,
it is classed as wholesome, and is ethically blameless and productive of positive results. In relation
to the existential spheres, the unwholesome consciousness is classed as mundane, and it arises only
in the Kamavacara. The wholesome types of consciousness are classed as mundane or supramundane.
The kammically wholesome consciousness is mundane, and it can occur in all three existential
spheres. The wholesome consciousness that is refined and purified from defilements and kamma,
is classed as supramundane because it does not appertain to any of the three existential spheres."

The undetermined category of consciousness is subdivided into resultant (vipakacitta) and
functional (kriyacitta) types. The resultant types of consciousness are classed as undetermined in
order to distinguish them from their causes, which are either wholesome or unwholesome. When they
arise in the existential spheres as the results of the mundane types of consciousness, they are classed
as mundane, and when they arise as the fruition of the four transcendental paths, they are classed
as supramundane. The functional types of consciousness are classed as undetermined, because they
are merely mental activities without any kamma potency. These functional types of consciousness
denote the mental activities of liberated people such as arhats during their lifetime, and they may
occur in all three existential spheres.

The Pali Abhidhamma sources identify twelve types of unwholesome consciousness, which
occur when consciousness is associated in different configurations with one of the unwholesome
roots, accompanied by sensation of either mental joy or equanimity, associated with or dissociated

17| Abhidhammattha-sangaha, 29-31.
8 Visuddhimagga, X1V.82, 88; Abhidhammattha-sangaha, 29.
Y Abhidhammattha-sangaha, 31.
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from wrong views, and prompted by spontaneous or instigated volition.”* These twelve types of
unwholesome consciousness yield seven resultant types of unwholesome consciousness.?! During
the lifetime, these seven types of consciousness occur in the cognitive process as the five kinds of
sense consciousness, the mind-element, and the mind-consciousness.?? At the time of conception,
they occur as the rebirth-linking consciousness in one of the unhappy destinies.”

In the Kamavacara there arise eight types of wholesome consciousness. These types of
consciousness are associated with one of the three wholesome roots, accompanied by sensation of
either mental joy or equanimity, associated with or dissociated from correct knowledge, and assisted
by spontaneous or instigated volition. These types of wholesome consciousness are also called
meritorious (punya), because they produce good results and inhibit the force of defilements.
They arise in good ordinary people, and in the three lower grades of trainees or noble persons.*
They do not arise in arhats and Buddhas, because they have transcended the cycle of kamma and
future rebirths. The above eight types of wholesome consciousness yield eight resultant types of
consciousness, which occur in the cognitive series during the lifetime, and in the latent series at
the time of conception as the rebirth-linking consciousness in the happy places of the Kamavacara.”
These eight types of resultant consciousness do not arise in arhats and Buddhas. Instead, in their
case there arise eight types of corresponding consciousness, which are classed as functional, because
they perform their respective functions, but do not generate any kammic deposits.*

In the two higher existential spheres there arise nine types of wholesome consciousness,
five in the Riipavacara and four in the Ariipavacara. The Riipavacara types of consciousness occur
in one of the five absorptions,?” and they are associated in different configurations with the five medi-
tational factors: initial application, sustained application, zest, happiness, and one-pointedness.?® The
Artpavacara types of consciousness respectively take as their object the plane of the infinite space
and the three higher planes. The above nine types of consciousness occur in the beings reborn in
these existential spheres, and in accomplished meditators who are capable of gaining the absorptions
and the formless attainments (samapatti).”® The wholesome types of consciousness in these two
spheres yield their respective types of resultant consciousness, which occur in the beings reborn in
these spheres. In the course of an existence they occur as the rebirth-linking, bhavariga and death
types of consciousness.*® The resultant types of consciousness of these two spheres are classed as
functional for the same reason as the resultant consciousness in the Kamavacara, as explained above.*!

The supramundane consciousness is classified into eight types: four wholesome and four
resultant. These types of consciousness appertain to the process of emancipation from samsara, and
to the attainment of nibbana. All eight types are expressive of the four stages of spiritual attainment:

20 Visuddhimagga, X1V.89-93; Abhidhammattha-sangaha, 32-39.

2 akusala-vipaka-citta.

2 Visuddhimagga, XIV.101, XVIIL.127.

B Visuddhimagga, XVII.180.

2 Visuddhimagga, X1V.83-85; Abhidhammattha-sangaha, 46-47.

B Visuddhimagga, XIV.95-10, XVI1.134. Abhidhammattha-sangaha, 48.

2 Visuddhimagga, XIV.106, 107-09. Abhidhammattha-sangaha, 49.

27 While in the Pali suttas there are four basic absorptions (jhana), the Abhidhamma texts distinguish five absorptions
by dividing the second absorption into two.

B Visuddhimagga, X1V.86; Abhidhammattha-sangaha, 52.

¥ Visuddhimagga, X.1, 12, 16, 20, 23, 25, 32, 40, 49; XIV.87; Abhidhammattha-sarigaha, 60-64.
30 Abhidhammattha-sangaha, 51, 52, 60, 68; Visuddhimagga, X1V.103, 104.

U Visuddhimagga, XIV.109.
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stream-entry, once-return, non-return, and arhatship. The four types of wholesome consciousness
constitute the four transcendental paths called the path-consciousness (maggacitta), and the four
resultant types of consciousness constitute their fruition called the fruition-consciousness (phalacitta).
The object of these eight types of consciousness is the same, namely nibbana, but their functions
are different. The function of the wholesome types of consciousness is to eradicate specific defilements
and impure mental states, and the four types of fruition-consciousness perform the function of
experiencing the four corresponding degrees of emancipation. The four paths and their fruitions occur
in the cognitive series of consciousness, and are gained through the purification from defilements, and
through the development of wisdom. The differentiation into these four paths is largely established
and determined in relation to the grades or levels of purification, and also to the degree and intensity
of concentration in which the consciousness is purified and refined into these four grades.*

In summary, the Pali Abhidhamma identifies eighty-nine types of consciousness: eighty-one
mundane and eight supramundane. The majority of the mundane types of consciousness, fifty-four,
occurs in the Kamavacara, where the flux of consciousness is highly diffused and diversified. In
the two higher spheres in which consciousness is concentrated and refined, there are fewer and only
wholesome cittas: fifteen in the Riipavacara, and twelve in the highest sphere. The eight-supramundane
cittas are also classed as wholesome, but they are mostly referred to as being supramundane, because
they do not appertain to any of the three existential spheres.

Ethical qualities of consciousness in the Sarvastivada school

The Sarvastivada school identifies seventy-two conditioned and three unconditioned dharmas,
which are divided into five groups or categories:** matter (riipa), consciousness (citta), concomitants
associated with consciousness (citta-samprayukta or caitta), concomitants dissociated from
consciousness (citta-viprayukta), and three unconditioned dharmas.>* In this classification
the consciousness is also classed as one single dharma, and all other mental states are included
among the forty-six associated and fourteen dissociated concomitants. In this configuration
there are sixty-one dharmas that account for all mental states.*® Although this classification is
slightly different from the Pali classification, basically it comprises the same categories of mental
concomitants, which assist the consciousness in the process of cognition and influence its ethical
qualities. The fourteen dissociated concomitants are an innovation, and they include such factors
as the homogeneity of different types of living beings, the life-force, and the four characteristics of
the conditioned dharmas: origination, persistence, decay and disappearance.*®

32 Visuddhimagga, X1V.88, 105; Abhidhammattha-sangaha, 65-68, 72.

3. KoSa, 11, 180.

3% space (akasa), cessation through knowledge (pratisamkhya-nirodha), and cessation without knowledge
(apratisamkhya-nirodha). The disjunction from the impure (sasrava) dharmas is called pratisamkhya-nirodha or nirvana.
The cessation without knowledge essentially consists in the obstruction of the arising (utpada) of dharmas in the future. It
is not gained through the knowledge of the four noble truths, but it occurs because of the insufficiency of causes of rebirth
(pratyayavaikalya). Kosa, 1, 19-22.

3% . Kosa, 11, 185, 209.

3 For a detailed exposition of the Sarvastivada concomitants see Kosa, II, 185-95. A convenient listing of
the Sarvastivada classification of dharmas is compiled in Th. Stcherbatsky, 1979, 96-107.
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While the Pali sources identify eighty-nine types of consciousness, the Sarvastivada masters
identify only twelve types: four in the Kamadhatu, three in the Riipadhatu, three in the Ariipyadhatu,
and two types of pure consciousness.®” It cannot be explained here in detail but only indicated that
although the Sarvastivada taxonomic principles differ in several respects from the principles of
the Pali sources, they are broadly similar. It is the flavor and impact of the associated concomitants
that determine the ethical quality of consciousness.

In addition to the classification of consciousness in relation to its concomitant,
the Sarvastivada has another taxonomic principle, which determines how all phenomena (dharma)
are wholesome or unwholesome.

According to the Kosa, the dharmas are wholesome or unwholesome in four different ways:
in reality (paramartha), by nature (svabhava), by association (samprayoga), or by instigation (utthana).

The state of deliverance (moksa) is said to be wholesome in reality. The state of nirvana
as the final cessation of suffering is a state of perfect peace, and hence it is wholesome in reality.
The remaining categories of the wholesome things are not wholesome in an absolute sense,
but only in the following three ways. The wholesome roots are wholesome by nature, regardless of
their association or cause. Volition and other concomitants (caitta) associated with the wholesome
roots are wholesome by association. When they are not associated with these three roots, they are
not qualified as wholesome. Finally, bodily and verbal actions are wholesome by instigation when
they are prompted by the dharmas that are wholesome by nature and by association.

The unwholesome dharmas are said to be the opposite of the wholesome dharmas, and they
are also classified in the same four ways. Samsara as the process of all suffering is unwholesome
in reality. The unwholesome roots are unwholesome by nature. Volition and other concomitants
associated with the unwholesome roots are unwholesome by association. Finally, bodily and verbal
actions are unwholesome by instigation when they are prompted by the unwholesome roots and
the dharmas associated with them.*®

In conclusion to the expositions of the ethical qualities of consciousness in the Pali and
Sarvastivada sources, some general observations may be offered.

The ethical qualities of consciousness are essentially established in its cognitive series, and
in relation to its concomitants. When consciousness is associated with wholesome or unwholesome
roots, itis respectively classified as wholesome or unwholesome. Similarly, it is classified as wholesome
orunwholesome, depending whether it is associated with wholesome or unwholesome concomitants.
However, the above studied sources do not say anything concrete about the subliminal consciousness
and its relationship to the cognitive consciousness. As we have seen above, consciousness is said to be
luminous, and it is understood to be the subliminal consciousness. On the other hand the purification
of consciousness is achieved by eradicating defilements in its active or cognitive condition. Once
the consciousness is purified, the Pali sources classify it as supramundane, and the Sarvastivada

37 Kamadhatu: 1. wholesome (kusala), 2. unwholesome (akusala), 3. tainted-undetermined (nivrta-avyakrta),

4.untainted-undetermined (anivrta-avyakrta); Rupadhatu: 5. wholesome, 6. tainted-undetermined, 7. untainted-undetermined,
Ariipyadhatu 8. wholesome, 9. tainted-undetermined, 10. untainted-undetermined; pure (andsrava): 11. trainee (Saiksa),
12. arhat (aSaiksa). Kosa, 11.195, 357. We can only indicate here that these twelve cittas are further subdivided into
twenty. Kosa, 11, 362.

3% Kofa, IV, karikas 8-10 and the commentary.

50



Buddhist Philosophy and
Meditation Practice

masters referred to it as the arhat’s consciousness. However, since ultimately there is only one
consciousness, it is not explicitly evident how the consciousness is concurrently luminous and
ethically qualified as wholesome or unwholesome, or how the subliminal and cognitive types of
consciousness can be coextensive and how they correlate. The Mahayana sources spot this ambiguous
situation and attempt to resolve it in different ways, as discussed in the sections that now follow.

Luminosity of Consciousness in Mahayana sources

While the Abhidharma sources largely analyzed the character of consciousness in terms of
its ethical qualities, the Mahayana and Vajrayana pay more attention to the innate propensities of
consciousness. In its innermost condition, the consciousness is understood as being pure or luminous
irrespective of the ethical qualities that it may acquire. Considered in its innate condition, it is said
to abide in a state of non-duality, but when it is defiled, it arises and functions in the form of duality.
Its appearance in a dual form is attributed to ignorance (avidya) as the main source of defiled or
erroneous misconceptions. The ultimate goal is not just the purification of consciousness from
discursive misconceptions, but also the attainment of omniscience by awakening its pristine
potentialities. Doctrinally the state of omniscience is largely understood as the elimination of all
conceptual polarities, and as the attainment of the buddha-attributes (buddhadharma) in order to
benefit all living beings.

We begin our exploration of the innate character of consciousness by quoting once more
the Buddha’s statement on the luminosity of consciousness, which has profoundly influenced
the Mahayana interpretations of consciousness. In Mahayana sources the term prabhdasvara is qualified
by the term prakyrti, which clearly indicates that consciousness is naturally or primordially luminous.

Monks, this mind is naturally luminous (prakrti-prabhdasvara-citta), but sometimes it is
contaminated by the adventitious defilements, and sometimes it is purified from them.

Although this statement of the Buddha is recorded in the canonical sources, as we have seen
apart from a number of meaningful comments and clarifications, the Abhidharma sources do not
really offer theoretical elaborations on the luminosity of consciousness. By contrast the Mahayana
and Vajrayana theories of consciousness are largely based on the presupposition of its natural
luminosity. Let us see some examples of how the Mahayana texts interpret the luminosity of
the mind. In the Paficavimsati it is interpreted in the following way.

This mind (citta) is no-mind (acitta), because its natural character is luminous. What is this
state of the mind’s luminosity (prabhasvarata)? When the mind is neither associated with
nor dissociated from greed, hatred, delusion, proclivities (anusaya), fetters (samyojana),
or false views (drsti), then this constitutes its luminosity. Does the mind exist as no-mind?
In the state of no-mind (acittata), the states of existence (astita) or non-existence (nastita)
can be neither found nor established... What is this state of no-mind? The state of no-mind,
which is immutable (avikara) and undifferentiated (avikalpa), constitutes the ultimate
reality (dharmata) of all dharmas. Such is the state of no-mind. Just as the mind is immutable
and undifferentiated, in the same way the five aggregates, the twelve bases, the eighteen
elements, the dependent origination, the six perfections, the thirty-seven limbs of
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enlightenment (bodhipaksika), the attributes of the Buddha (buddhadharma), and
the supreme and perfect enlightenment are immutable and undifferentiated.®

In this quotation, the mind’s luminosity is asserted to be the mind in the state of-no-mind.
Then it is explained that the state of no-mind, being immutable and without mental differentiations,
constitutes the ultimate reality of all phenomena. Then again it is asserted that the Buddha qualities
and enlightenment are immutable in the same way as the mind, which would suggest that they are the same.

In the Bhadrapala-sitra, the consciousness is metaphorically compared to the wind element
and to the sunrays. This text explains that although formless and imperceptible, the wind element
exists and manifests itself when it shakes trees or blows cold or warm air. It carries pleasant and
unpleasant fragrances, but as such it remains stainless and formless. Similarly, although it is formless,
the element of consciousness (vijiianadhatu) accomplishes all forms and penetrates all things.
Due to its power there arise sensations and volitions, and through them the realm of phenomena
(dharmadhatu) classified as wholesome and unwholesome. However, as such consciousness is pure,
and although it penetrates all things, it is not clad in them. While it operates through the sense
faculties and the five aggregates of clinging, it is perceived as defiled, but as such it remains
unaffected by bad karma, just as the stainless sunrays remain undefiled by any impurity.*°

This siitra postulates that consciousness generates the realm of phenomena, and that when it
is entangled and operates through the defiled aggregates, it is perceived as being defiled. However,
as such it is not polluted by defilements, but remains stainless like the wind or the sunrays.

While the Paricavimsati provides a philosophical exposition of the mind’s luminosity,
and while the Bhadrapala-sutra explains its purity through metaphors, the Larnkavatara-sitra
explicitly equates the buddha-nature (tathdgagarbha) with the store consciousness. This text says
that the buddha-nature is luminous and pure, and that it is endowed with the thirty-two major marks
(laksana). 1t is however disguised in the body of all beings, like a gem wrapped in a dirty piece of
cloth. It is enveloped by the aggregates, and stained with the impurities of greed, hatred, delusion,
and false imagination.*' It holds within itself the cause (sefu) of the wholesome and unwholesome
things, and it produces all forms of existence (janmagati). Since it is covered with the latent
permutations (vasana), it is identified with the store consciousness and its retinue of the seven vijiianas.*

According to the Yoga Tantra class, Sakyamuni Buddha as Siddhartha attained the supreme
enlightenment through the visualization of his mind as a lunar disc (candra), and through a set of
five mystical realizations (abhisambodhi).* Commenting on Siddhartha’s enlightenment, Indrabhdti
provides the following interpretation of the mind as a lunar disc.

Being luminous by nature, this mind is similar to the moon’s disc. The lunar disc epitomises
the knowledge (j7iana) that is luminous by nature. Just as the waxing moon gradually emerges
in its fullness, in the same way the mind-jewel (cittaratna), being naturally luminous, also
fully emerges in its perfected state. Just as the moon becomes fully visible, once it is freed
from the accidental obscurities, in the same way the mind-jewel, being pure by nature

¥ Panicavimsati, 121-122. For insightful comments on this passage, see Haribhadra, 37-40.
40 Bhadrapalasrestipariprccha-sitra, T.T.P., vol. 24, 169.5.4-170.4.2.

4 Lankavatara, 77-78.

2 ibid., 220-24.

$ . Sarvatathagatattvasamgraha, 7-8.
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(prakrti-parisuddha), once separated from the stains of defilements (klesa), appears as
the perfected buddha-qualities (guna).*

In the tantras the lunar disc essentially denotes a category of mystical light or luminosity.
It is from this light that the yogis summon perfected Buddha images with which they identify
themselves, in order to acquire their buddha-qualities and attributes. Thus viewed together, the above
texts do not regard the mind’s [uminosity as merely a metaphor, but they firmly consider it as its
innate condition, and equate it with the buddha-nature and qualities.

Consciousness as bodhicitta

The concept of bodhicitta (enlightenment-mind) is central to the Mahayana and Vajrayana
theory and practice in terms of its paramount importance for the realisation of enlightenment.
Fundamentally the bodhicitta is the seed of buddhahood, which is brought to its efflorescence
during the Bodhisattva career.

In Mahayana sources the concept of bodhicitta incorporates a pair of complementary factors,
such as aspiration for enlightenment and its implementation, emptiness and compassion, wisdom
and means, and its conventional (samvrti) and absolute (paramartha) forms or aspects.*

The above pairs are said to incorporate all the requisites that are necessary to attain the state
of buddhahood. Commenting on the first pair, the texts explain that the bodhicitta as an aspiration
for enlightenment consists of an intense volition (cetana) to become a Buddha and to benefit
living beings. Essentially, this aspirational thought (pranidhicitta) encapsulates the seminal cause
or potentiality of enlightenment. It is the mind that arouses its pristine energies that are necessary to
attain buddhahood. The implementation basically amounts to the gradual maturation of enlightenment
during the Bodhisattva career. In connection with this pair the texts identify twenty-two varieties of
bodhicitta. The twenty-second and final bodhicitta is said to be associated with the absolute body
(dharmakaya), which reveals itself as the manifested body (nirmanakaya) in order to benefit living
beings.*® Prajiiakaramati says that the aspirational citfa is volition in the form of a wish for buddhahood
and the benefit of other beings, and that its implementation is the progress towards buddhahood.¥’

In the next two pairs, the components of emptiness and wisdom denote the perfection
of wisdom, and the components of compassion and means incorporate the other five perfections.
The texts also speak of the Bodhisattva’s accumulation of merit and knowledge (punya-jiiana).
In this configuration the accumulation of merit consists in the practice of the first five perfections,
and the accumulation of knowledge focuses on the perfection of wisdom. The conventional and
transcendent aspects of bodhicitta have variant interpretations, but in terms of the Bodhisattva path,

4 Indrabhuti’s Jiianasiddhi, 82.

4 In some texts the bodhictta is said to be fourfold: all the samayas are comprised in the bodhicitta which is fourfold,
namely bodhicitta, anuttara bodhicitta, Samantabhadra’s bodhicitta, and vajrabodhicitta. Dipankarasrijiiana, TTP, vol. 81,
211.3. In another text it is said that the benefit of monastic vows is the attainment arhatship, that of bodhicitta is
the attainment of buddhahood, and that of the vidyadhara vow is the attainment of buddhahood in this very life.
Vibhuticandra, TTP, vol. 81, 215.3.6.

4 For more details see Haribhadra’s Aloka, 16-27, and Prajiiakaramati’s Pafijika, 11-13.

47 . Prajhakaramati, 11-12.
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the conventional bodhicitta accumulates merit and knowledge, and the transcendent bodhicitta
denotes the ultimate insight into emptiness as the ultimate reality of all phenomena.*

Which type of consciousness occurs at the time of cittotpada? According to Vimuktisena,
it is the manovijiiana that grasps all pure dharmas, and becomes aware of the mind’s ultimate
realization (cittadhigama).” Asanga says that citfotpada is a volition of mighty enthusiasm, initiative,
purpose, outcome, and a double objective (dvayartha): the supreme enlightenment and the benefit
of other beings.** Commenting on Asanga’s statement, Haribhadra explains that cittotpada denotes
the citta grasping a pre-eminent object in association with volition as a concomitant consisting of
zest. He further explains that it is the cifta grounded in an earnest wish characterised by zest for all
wholesome dharmas.”!

The above sources firmly stress that cittotpada is the mind unwaveringly set on buddhahood.
When one takes into consideration the two components of bodhicitta, they seem to broadly correspond
to the cognitive and latent aspects of consciousness. Ultimately, emptiness denotes the attainment
of enlightenment and dharmakaya, and the practice of compassion accumulates the merit for
the attainment of a physical buddha-body (rupakaya). Thus, while the defiled consciousness
erroneously perceives the nature of existence and produces karma, which in turn produces mundane
bodies, the bodhicitta abides in wisdom and compassion, and strives to mature them in the form of
omniscience and buddha-attributes. It is thus the transcendent merit and knowledge that supplant
the workings of mundane karma and ignorance.

In the tantras, the bodhicitta is predominantly interpreted as a mystical experience,
which consists in the union or blending (samyoga) of wisdom and means. In these texts, the pair of
wisdom and means is identified with a number of specifically tantric pairs such as vajra and bell,
or male and female. The bodhicitta is also described as the melting of the male and female deities,
or it is hypostasized in the form of Vajrasattva as the supreme deity epitomizing the ultimate reality.
Consciousness as bodhicitta is also identified with the innate forces circulating within the body,
such as psychic channels (nadi) and centers (cakra), or as semen (bindu). Essentially, the tantras
emphasise the yogic experience of bodhicitta within the body. The ultimate character of bodhicitta
is described as the inexpressible reality, beginningless and endless, neither existent nor non-existent,
non-substantial like emptiness and space, as the essence of the Tathagatas or Samantabhadra. Since
there is the non-substantiality and sameness of all dharmas, the bodhicitta is unborn, devoid of
existence, nondual, vajra, luminosity, enlightenment, and Vajrasattva.>

The above discussion of bodhicitta basically shows how the innate energies and
potentialities of consciousness can be aroused and directed towards the attainment of the Mahayana
and Vajrayana forms of enlightenment. These two traditions recognize the need to eradicate
defilements and ignorance as mental misconceptions, but otherwise they essentially focus on the arousal
and maturation of the pristine propensities of consciousness in the form of perfected enlightenment.

4 Asvaghosa A, TTP, vol. 102, 18.3.1-19.1.7; Asvaghosa B, TTP, vol. 102, 19.1.8-19.4.7; Kamalasila, TTT, vol. 36,
459.87.2-7; Vimalamitra, TTP, vol. 102,172.2.8-3.8.

4 Vimuktisena, 31.

. Mahayanasutralamkara, 1V.1.

sl Haribhadra, 24.

2. Anangavajra, chapters I1.29 and IV.17. For a set of different descriptions of bodhicitta see chapter two of
Guhyasamaja. See also Indrabhiiti’s Jiianasiddhi, in particular pages 82-84 where he quotes a number of sources.
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Consciousness as fourfold luminosity

Some of the tantric masters in India formulated an ingenious theory, which propounds
a fourfold luminosity of consciousness as four kinds of emptiness. This theory is largely based on
the Yogacara exposition of the aggregate of consciousness as being threefold: store consciousness
(alayavijiiana), contaminated mind (k/ista-manas), and six kinds of cognitive consciousness (vijiiana).
Succinctly stated the inner character and propensities of these three categories of consciousness
are explained as three characteristics or natures (svabhava): perfected (parinispanna), dependent
(paratantra), and imagined (parikalpita). These three aspects are briefly explained in the next
section on the nonduality of consciousness.

The above three natures or aspects of consciousness are correlated with three kinds of
luminosity and three kinds of emptiness. A fourth category of luminosity and a fourth category of
emptiness are added to epitomize the ultimate and nondual character of consciousness. Below we
quote a selection of verses from the tantric Nagarjuna’s Pasicakrama, which sketch the correlations of
the four sets of luminosity and emptiness, and outline the basic process leading to the final realization.

* Emptiness (sunya), extreme emptiness (atisunya), great emptiness (mahasinya),
these three, and universal emptiness (sarvasiinya) as fourth, are differentiated by cause
and effect (hetu/phala). (4)

»  Through the union (samayoga) of wisdom (prajiia) and means (updaya) the realisation is
attained, and from this attained realization there emerges the luminosity (prabhdasvara)
of the universal emptiness. (5)

*  The purity of the causal process (hetukrama) derives from the application of the three
states of consciousness (vijfiana), and through the union of the three kinds of emptiness
there is gained the supreme stage (anuttarapada). (6)

*  Emptiness is radiance (aloka), wisdom (prajid), and the mind (citta) in its dependent
aspect (paratantra). Next | explain the effulgence of its natural state (prakrti). (7)

* The extreme emptiness is explained as the effulgence of radiance (alokabhasa),
as the means (upaya), as the imagined (parikalpita), and as the mental complex
(caitasika). (15)

* The Buddhas explained the state of the great emptiness as being both the perception of
radiance (alokopalabdhi), as well as what is perceived. It is the perfected (parinispanna),
and is called nescience (avidya). (23)

*  The mind is said to be threefold as radiance (aloka), effulgence of radiance (alokabhasa),
and perception of radiance (alokopalabdha), and thus its foundation (adhara) is
established. (29)

*  One imagines the self-nature of wisdom (prajiiasvabhava) as a lunar disc (candra),
and one also perceives the mind itself as having the form of the moon. (45)

*  Then focusing on the moon, one should perceive the sign of the vajra. This is identified
as the means of the yogis who practice the generation of the vajra and the rest. (46)

*  Through the union of the moon and the vajra there results the union of the mind (citta)
and mental concomitants (caitta), and through the union of wisdom (prajiia) and means
(upaya) there arises the form of the deity (devata). (47)
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»  After executing the four attitudes (mudra), and assuming the pride of the deity, the mantrin
endowed with the process of generation (utpattikrama) should constantly persist. (48)

*  Now comes the explanation of the perfected yoga (parinispannayoga). It is luminosity
(prabhasvara) that constitutes the purity of the first three kinds of emptiness. The stage
of the universal emptiness arises through the purity of the three aspects of knowledge
(jnana). (50)

e It is the stage of pure knowledge (j7iana), the ultimate reality (fattva), and supreme
omniscience (sarvajiiatva). It is immutable (nirvikara), unmanifested (nirabhasa),
nondual (nirdvanda), supreme (parama), and peaceful (siva). It is neither is (asti) nor
is not (nasti), as it is not within the sphere of words (vakyagocara). (51)

» Itis from this pure luminosity that arise the three aspects of knowledge in the form of
one who is endowed with the thirty-two major marks (/aksana) and the eighty minor
marks (vyafijana). And thus is born the omniscient one (sarvajiia) endowed with all
the perfected attributes (sarvakara). (52)>

The above excerpt is somewhat terse, but it does neatly outlines the stages of visualizing and
understanding the three aspects of consciousness, and then merging them and bringing consciousness
to its ultimate state. It is a particular kind of mental vision, which focuses on the luminous mind as
emptiness, and aims to achieve the fusion of mental polarities, which culminates in the attainment
of the Buddha attributes.

In Tibet the above fourfold configuration of consciousness as luminosity and emptiness has
been adopted to explain the process of dissolution at the time of dying. It is impossible to deal here
with the complex history of the teachings on the process of dying, which eventually culminated in
the composition of the so-called Tibetan Book of the Dead. We limited our discussion to explaining
the central stages in the process of dying and dissolution of consciousness.*

The relevant texts distinguish four intermediate states of consciousness. In Tibetan these
intermediate states are called bardo: bardo of lifetime, bardo of dying, bardo of reality, and bardo
of becoming reborn. We are concerned here mainly with the bardo of dying.

The bardo of dying denotes the interval between the first moment of dying and the moment
when the inner breath is cut off. During this interval there occur two dissolutions, one coarse and
one subtle. The coarse dissolution basically consists of the body’s physical death, although
consciousness still remains in it.

The subtle dissolution consists of four consecutive appearances or visions of white, red,
black, and luminous lights. These four light appearances are identified with four categories of
emptiness. It is explained that they do not come from anywhere, but are forms of consciousness itself.
The retrogression of consciousness through these four appearances is correlated with the movements
of the three vital channels and the white and red essences. The three channels are the well-known
tantric channels located within the body: central channel (avadhiiti), right channel (rasana), and left
channel (/alana). The white and red essences constitute the energies of the right and left channels.

53 Panicakrama, chapter I1.

3% For a doctrinal background and history of The Tibetan Book of the Dead, consult B.J. Cuevas, 2003; and for its
comprehensive study, refer to F. Fremantle, 2001.
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Initially all the energy channels within the body dissolve into the right and left channels.
Then the white and red essences gather above and below the central channel, and appear in
the forms of A and Ham.

White appearance. At this moment the white essence descends into the heart, and there arises
a white appearance similar to the cloudless sky flooded with moonlight. This is called the experience
of appearance, because this appearance is pure brightness. This moment is called the luminosity of
emptiness, or emptiness as luminosity. The subtle mind is no longer discursive, but it is still subtly
conceptual and dualistic. The coarse objectivity or awareness of the external world is suppressed.

Red appearance. This time the red essence ascends into the heart, and there arises a red
appearance, which resembles the sky at sunrise or sunset. As the mind shines with greater
intensity, this appearance is called the experience of expanded appearance. This moment is called
the luminosity of extreme emptiness. In this experience the coarse subjectivity or the sense of
subjective identity is suppressed.

Black appearance. As the white and red essences meet inside the heart, the energy of
the life-channel becomes suppressed. This time there arises a black appearance like a pitch-black
night, and it is called the experience of the attained appearance in the suppressed consciousness.
This moment is called the luminosity of great emptiness. At this point all coarse dualities of
consciousness become fully suppressed, and consciousness utterly loses the sense of identity.

Luminosity. In the fourth and final moment, the letters A and Ham become dissolved, and
there arises luminosity similar to a cloudless sky. This luminosity is boundless and has no center
or parameter, and is called the luminosity of universal emptiness. It is also called the luminosity
of death, and it constitutes the actual moment of death. As such, this moment is referred to as
the luminosity of reality (dharmata), the absolute body (dharmakaya), or the great bliss (mahasukha).
The texts explain that the luminosity of death is experienced by all beings, as all beings are endowed
with the seed or potentiality of enlightenment. If at this moment the consciousness is able to act
in conformity with the training and instructions received during the lifetime, it never re-emerges
from this luminous and non-discursive state. It realizes the state of buddhahood, and abides in
the ultimate realm (dharmadhatu).

It is said that ordinary people may remain in the state of luminosity for up to four days,
and that some accomplished yogis may remain in it for much longer. After that the consciousness
leaves the dead body. In the case of the people who fail to recognize the luminosity of universal
emptiness, because of the intervention of karmic forces, a slight vibration occurs in the luminosity,
and the reverse process of consciousness begins to evolve. Next there follows the bardo of reality
in which the consciousness has visions of peaceful and wrathful Buddha manifestations.
These Buddha manifestations attempt to redirect the consciousness back to the state of luminosity.
If the consciousness fails to understand those visions, it progresses to the bardo of becoming, and
is reborn in a new body.>

It is fairly apparent that the above fourfold luminosity of consciousness is a form of mystic
light or propensity, which is experienced in meditation or in the process of the subtle dissolution

of consciousness at the time of dying. During the life time the luminous mind can be visualized
55

. For a full exposition of the subtle dissolution of consciousness consult Lati Rinbochay & Jeffrey Hopkins, 1981,
32-48, and F. Fremantle, 2001, 217-47.
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and awakened to its natural purity. This particular type of visualizing the mind as luminosity and
emptiness is peculiar to the tantric method of meditation called evocation (sadhana). In the course
of such evocations, skilled meditators disperse light from their consciousness located in the heart
into space conceived as emptiness, evoke from it perfected Buddha manifestations, and then identify
themselves with their Buddha attributes and qualities. The theory of dying as the transition through
four kinds of luminosity is unique to Tibet, in particular to the Nyima and Kagyu traditions.
According to these traditions one can train to re-enact in meditation the process of dying. Then at
the time of dying one transfers the consciousness to the realm of luminosity or into one’s chosen deity.*

Duality and Nonduality of Consciousness

The Mahayana and Vajrayana concept of nonduality is largely rooted in their doctrinal
assumptions, which assert that all discursive differentiations into polarities such as impurity and
purity, subject and object, or samsara and nirvana are defective, because they do not correspond
to the true state of existence. In the context of consciousness, its duality and nonduality are largely
explained with reference to citfa and caittas, or citta, manas and vijiiana. In addition to what has
been said about the nonduality of consciousness in the previous sections, we present here a more
elaborated interpretation based on selected texts from Yogacara sources.

In chapter one of the Sandhinirmocana the Buddha states that all phenomena are without
duality: the conditioned phenomena are neither conditioned nor unconditioned, and similarly
the unconditioned phenomena are neither conditioned nor unconditioned. The term conditioned is
metaphoric and imaginary, and it is an expression of ordinary experiences or mental imaginations,
which do not correspond to anything absolute, and hence the conditioned phenomena do not exist.
The same is said to hold true for the unconditioned phenomena.

There is however an inexpressible or ineffable nature of phenomena (anabhilapya-dharmata)
about which the noble persons have perfected knowledge. But, in order to teach others about
the true reality of phenomena, they forged the term unconditioned. The ordinary people who have no
wisdom and no vision of the ineffable nature of phenomena, when they are confronted with
conditioned and unconditioned phenomena, they assume that such phenomena exist. Relying on
what they experience or hear, they affirm the phenomena as real or false. By contrast those who
have wisdom and vision of the ineffable nature of phenomena, they postulate that the conditioned
and unconditioned phenomena do not exist, and that they are mental fabrications labelled as
conditioned and unconditioned.

The noble persons know the ultimate reality (paramartha) through intuition, but among
the profaners it is the subject of speculations. The ultimate reality is the domain without
characteristics (animittagacora); it is ineffable and escapes ordinary experiences. By contrast
speculations are the domain with characteristics (nimittagocara), and appertain to the domain of
speech and to the domain of ordinary experiences.

Having explained that the terms conditioned and unconditioned are mental constructs,
and having demonstrated the difference between the ultimate reality and speculations, the Buddha
proceeds to explain that the identity or distinction between the ultimate reality and the mental
¢ For two brief expositions of the transference of consciousness, see T. Skorupski, 2001, 145-54.
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formations (samskara) is tenuous and inadmissible. In the context of the Buddha’s discourse,
the ultimate reality clearly denotes the true state of consciousness.

Since its character is profound, the ultimate reality transcends the identity with the mental
formations or the difference from them. The arguments for their identity or difference are erroneous,
because it is impossible to understand and realize the ultimate reality. If the ultimate reality and
the mental formations were identical, then all profaners would perceive the truth and gain nirvana,
but they do not see the truth and do not gain nirvana. If they were different, then the truth seekers
would not become separated from the character of mental formations, from the bonds of that character,
and from the bonds of negative dispositions (dausthulya). Thus they would not become enlightened,
and yet they do discard and eliminate the above bonds, and gain nirvana and enlightenment.
Then again, if the absolute reality and the mental formations were identical, then the absolute reality
would be classed among defilements together with the formations. If they were different, the absolute
reality would not constitute the common character of all formations. However, it does constitute
their common character, but it is not classed among defilements. Once again, if they were identical,
the formations would be classed as undifferentiated, just as the absolute reality is undifferentiated
in the formations. Consequently, the absolute reality and the formations are neither identical nor
different, and it is erroneous to assert their identity or difference.’’

In the above discourse the main thrust of argumentation is to demonstrate that the treatment
of phenomena in terms of dualities, such as conditioned and unconditioned, is flawed, and that
the ultimate reality and mental formations cannot be considered to be identical or different.
Their nonduality is implied and demonstrated as the impossibility of determining their relationship
in terms of oneness and plurality, because the ultimate reality is not susceptible to dual differentiations.
In the Yogacara treatises, this negatively peculiar strand of the Sandhinirmocana thought is recast
into positive expositions of the nonduality of consciousness, as discussed below.

In the Yogacara treatises, the nonduality of consciousness is explained as an integral part
of their expositions of deceptive ideation, the three forms or aspects of consciousness, and its three
natures. We begin with the treatment of deceptive ideation.

It is said in the consulted sources that in the case of ordinary beings, the deceptive ideation
(abhiuita-parikalpa) is synonymous with the defiled stream of consciousness (samtana), and that in
the context of the entire existence, it is samsara.

In terms of consciousness the deceptive ideation includes alayavijiiana, manas and vijiiana.
The store consciousness constitutes the subliminal aspect of consciousness, and serves as
the foundation of all karmic potentialities, which give rise to manas and vijiiana. From the perspective
of karma, the manas is called the stained mind (kl/istamanas), because it perceives the store
consciousness as the arman.> From the perspective of perception, it is the mind-element (manodhatu),
which serves as the support of the six vijiianas. The six vijiianas essentially cognize the empirical
world, and jointly with manas produce karmic propensities (vasana).

ST Sandhinirmocana, 169-177.
8 Manas denotes the sense of selfhood and is associated with four defilements: view of self (atrmadrsti), delusion of
self (atmamoha), pride of self (armamana), and attachment to self (atmasneha). Mahayanasamgraha, 11, 16; Siddhi, 225.
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In terms of its existential permutations, the deceptive ideation is said to encompass the three
natures (trisvabhava): perfected (parinispanna), dependent (paratantra), and imagined (parikalpita).
In this configuration the deceptive ideation corresponds to the dependent nature. The perfected stands
for emptiness, nirvana, and the dharma-nature of consciousness (cittadharmata). The dependent
basically denotes the stained manas as a living entity obscured by ignorance and controlled by
the law of dependent origination. The imagined denotes the empirical world that is illusory. As for
duality, it is the deceptive ideation that appears in the form of subject and object. The dependent is
the egocentric subject, and the imagined is its unreal and imaginary object. This apparent duality
does not exist, but emptiness exists in the deceptive ideation, and conversely the deceptive ideation
exists in emptiness. In some passages it is said that the deceptive ideation corresponds to the defiled
process (samklesa) and samsara, and emptiness to the purification process (vyavadana) and nirvana.
In some other passages, it is said that the dependent in its conditioned state is the imagined or samsara,
and in its unconditioned state it is the perfected or nirvana.”

According to one text, the nonduality of the three natures consists in the expulsion of
the imagined from the dependent, and the infusion of the dependent into the perfected. In this text
the actual exposition of their noduality is given with reference to the ultimate reality itself (paramartha),
which is said to be nondual (advaya) in five ways. In terms of existence and non-existence, it is not
existent from the perspective of the dependent and the imagined natures, and it is not non-existent
from the perspective of the perfected nature. In terms of oneness (ekatva) and plurality (nanatva),
it is not one because there is no oneness of the perfected with the dependent and the imagined, and
it is not varied because the perfected is not different from the other two. In terms of production and
cessation, it is neither produced nor destroyed, because the absolute realm (dharmadhatu) has no
characteristic of creativity (anabhisamskrtatva). It is neither increased nor decreased, because it
remains as it is amidst the production and cessation of defilement and purification. Finally, it does
not become purified, because its nature is naturally stainless (prakrty-asamklistatva), and yet it is
not entirely without purification, because it is released (vigama) from the adventitious defilements.®

The realization of nonduality is chiefly explained as the transmutation or transforma-
tion of the foundation of consciousness (asrayaparavrtti), namely of the store consciousness.
This transmutation of consciousness occurs in the dependent nature, and essentially it consists of
the expulsion of its defiled process (samklesa) and the transformation into its purified state
(vwavadana).®" All the conditioned dharmas are the dependent nature, and the store consciousness is
the foundation or support of both the defiled and undefiled dharmas, which respectively correspond
to the imagined and perfected natures. The transmutation of the support consists of a double
operation: the expulsion of the imagined and the acquisition of the perfected. It is through
the assiduous repetition of the non-conceptual knowledge (nirvikalpaka-jiiana) that one removes
the wickedness (dausthulya) of the two obstacles® from the root consciousness (milavijiiana).
Thus it is the non-conceptual knowledge that transmutes the foundation of consciousness through
the removal of the imagined which is in the dependent, and through the acquisition of the perfected
which is also in the dependent. Through the removal of the obstacles of defilements, one acquires
the mahaparinirvana, and through the elimination of the obstacles to knowledge, one realises
the supreme enlightenment (mahabodhi).®
. Mahayanasamgraha, 11, 87-125; Madhyantavibhaga, chapter one; Siddhi, 90, 225, 514-33.

8 Mahayanasutralamkara, V1.1 and the commentary.
¢ Mahayanasamgraha, 11, 259-261, 268.

62 the obstacle of defilements (klesavarana), and the obstacle to knowledge (jiieyavarana). Siddhi, 566-574.
8 Siddhi, 610-612; 661-667.
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The nonduality of consciousness is also reflected and integrated into the exposition of
the nonduality as one of the attributes of the absolute body (dharmakaya). In this configuration
the nonduality of the absolute body is explained in three ways: with reference to existence,
conditionality, and diversity. The absolute body is not existent because the dharmas do not exist,
and it is not non-existent, because the emptiness as the ultimate reality does exist. It is not conditioned
because it is not produced by karma and defilements, and yet it has the power to manifest itself in
the guise of the conditioned dharmas. Thirdly, as the support of all the Buddhas, it is undivided
(abhinna), and yet countless streams of consciousness (samtana) gain the state of enlightenment.®

In the tantras the state of nonduality is gained through the mystic union of wisdom
and means, as briefly discussed above in the section on bodhicitta. Here we only provide two
representative quotations, which aptly encapsulate the spirit of the tantras.

One’s mind (svacitta) is primordially unborn and empty by nature, because due to
its sameness with the selflessness of dharmas, it is immune from all existences, and divested
of the aggregates, bases, elements, subject and object. These existences are not arisen; there
are no dharmas and no dharmata. Selflessness is similar to space, and this is the unwavering
course of enlightenment.®

The union of wisdom and means denotes the union of citta and caittas
undifferentiated into internal and external. It is the union of emptiness and compassion,
the union of vajra and lotus, the union of diffusion (praparica) and fusion (samgraha), and
the union of Heruka and Nairatmya. It is the undivided reality of samsara and nirvana, and
it does not have the dual form of man and woman. It is the unity of the conventional and
ultimate realities, and the knowledge that is naturally luminous (prakrti-prabhdsvara-jiiana).%

In the Sandhinirmocana, as discussed above, the Buddha asserts the nonduality of phenomena,
but his argumentation aims to demonstrate that ultimately it is impossible to explain the nature of
phenomena in terms of polarities of identity and difference. It is difficult and indeed futile to make
dualistic distinctions because as such the ultimate reality is not susceptible to being differentiated.
Then again, as the ultimate reality constitutes the common character of all phenomena, the ultimate
reality and phenomena are coextensive, but it is difficult to grasp or explain their relationship
in terms of identity or difference.

The Yogacara sources do not dwell on the difficulties voiced by the Buddha. Instead they
endeavor to explain the character of consciousness in terms of its composition or duality, and then
they demonstrate how the bifurcated strands of consciousness can be transformed or transmuted into
the state of nonduality. The Yogacara exposition of the nonduality of consciousness as the expulsion
ofthe imagined from the dependent, and the infusion of the dependent into the perfected, is ingenious
and sophisticated. However, it is questionable whether it resolves the difficulties raised by the Buddha.

¢ Mahayanasamgraha, 11, 271-272.
8 . Guhyasamaja-tantra, 11.4-5.
¢ Indrabhuti’s Samputatilakatika, TTP, vol. 55, 5.2.3-5.
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Conclusion

As we have seen the Buddha said that the mind is luminous, but sometime it is
contaminated and sometime it is purified from adventitious defilements. In his statement
the luminosity of consciousness is firmly established, and further confirmed by the fact that
defilements do not appertain to the innate character and condition of consciousness. Since
defilements are qualified by the term ‘adventitious’ (agantuka), it follows that their occurrence
in the flow of consciousness is accidental, and that they can be removed. The innate purity of
consciousness is further confirmed in an implicit manner in the context of the Abhidharma method of
establishing its ethical qualities. Since the consciousness acquires its ethical qualities by association
with or dissociation from good or bad concomitants, it is reasonable to assume by inference that
as such it remains pure, although the Abhidharma sources do not always explicitly say that
this is the case. There is some disagreement in the Abhidharma sources as to the initial point in time
at which the consciousness becomes contaminated. Some Abhidharma schools affirm the natural
luminosity of consciousness, but the Sarvastivada school disagrees and postulates that initially it is
contaminate and subsequently purified. The Mahayana schools admit that from the perspective of
mundane conventions, the consciousness is considered as defiled or purified. However, ultimately
its innate character is primordially or naturally pure and luminous. Apart from the Abhidharma
‘controversy’ about the initial state of the luminous mind, and apart from some other disagreements
discussed in the body of this paper, the Abhidharma and Mahayana interpretations of the mind’s
nature and luminosity are ingenious and insightful, and provide a magnificent but diversified wealth
of information on its innate permutations.
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Samatha and its Relation to the Mundane and Supra-mundane Paths
According to Geluk Traditions of Tibetan Buddhism

|‘¢5|

James Blumenthal
Oregon State University and Maitripa College

The achievement of samatha, a state of meditative-stabilization marked by single-pointed
concentration and mental and physical dexterity signifies a critical juncture in the Buddhist paths
according to Tsongkhapa (1357-1419) and his followers from the Geluk (dGe lugs) tradition of
Tibetan Buddhism.' Their path-system literature indicates that the achievement of Samatha signifies
the beginning point of the first dhyana or meditative absorption (Tib. bsam gtan, Pali. jhana) of
the form realm (Skt. rippadhatu, Tib. gzugs kyi khams, Pali riupaloka). The achievement of such
a state, while not unique to Buddhism, opens new potential avenues of practice for Buddhists
including those that lead to liberation. Tsongkhapa argues that such a path — one leading to liberation
- is not possible before the achievement of Samatha. In this short paper I will briefly describe three
potential avenues of practice a Buddhist might take upon the achievement of samatha according to
Tsongkhapa. In the process this paper will examine some of the psychological, philosophical, and
soteriological issues at stake according to Tsongkhapa and his followers, thus drawing out aspects
of'the relationship between theory and practice in his system. The three potential avenues of practice
are described as the mundane path, which is not entirely unique to Buddhists, and two types of
supermundane paths; gradual and simultaneous, both of which are said to be unique to Buddhists
and lead to liberation.

This paper primarily draws from the “Samatha” (Zhi gnas) chapter of Tsongkhapa’s
monumental work, The Great Treatise on the Stages of the Path to Enlightenment (Byang chub
lam rim chen mo, hereafter, The Great Treatise) and aims to present and discuss these topics as
represented in that text specifically, though at points I will draw from the larger body of Geluk
commentarial literature.> Tsongkhapa’s work draws heavily on both siitra and sastra literature
from his Indian predecessors including frequent citations from figures such as Santideva, Asanga,
Vasubandhu, Kamalasila, and Ratnakarasanti among others.

According to Tsongkhapa one is only able to successfully engage in either the mundane or
supermundane approaches to the path described in his treatise after the achievement of samatha.
It is only on the basis of a concentrated, single-pointed mind-state that one can maintain the sort of
focus and mental dexterity required to progress further along the path. Although the achievement of
Samatha alone is not said to be an exclusively Buddhist achievement, according to Tsongkhapa one
can only fully successfully engage in vipasana and hope to achieve a direct realization of selflessness
(anatman, bdag med pa) or emptiness (Siinyatd, stong pa nyid), the basis upon which liberation

I While one would be well-advised to not presume univocality within the Geluk tradition on matters of doctrine or

the interpretation of Tsongkhapa’s ideas, there is general agreement across the Geluk tradition found on the topics at
hand in this paper. The most famous contemporary figure from the Geluk tradition is His Holiness the Dalai Lama XIV.
2 Seefn. 1.
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is possible, by having first cultivated samatha. One can realize selflessness conceptually before
cultivating Samatha, but cannot cultivate a direct realization without a stable mind.?

The three potential paths upon which a Buddhist may choose to embark upon achieving
Samatha are framed in the context of Buddhist psychological/cosmological descriptions of the three
realms: the desire realm, the form realm, and the formless realm, the later two of which are each
divided into four successive levels of meditative absorptions. I will begin by giving some
theoretical background to help contextualize Tsongkhapa’s way of presenting the three meditative
options for a yogi on achievement of samatha. Tsongkhapa describes each of the four levels of
the form realm and four levels of the formless realm as divided into preparatory and actual levels.
At the first achievement of samatha, the yogi is said to have achieved the preparatory level of
the first dhyana of the form realm. The yogi who achieves this state has choices to make regarding
the type of practice of the path s/he intends to pursue going forward. Drawing from fundamental
path system descriptions of the mind such as found in Abhisamalalamkara and its commentaries*
and Kamalasila’s Bhavanakramas, Tsongkhapa explains that there are nine different levels of
mental dispositions. There is one in the desire realm, four in the form realm, and four in the formless
realm. The desire realm is further divided into nine meditative stages, often referred to as the nine
stages of training culminating in samatha, but we will have to leave the details of the nine stages
for another time.’

Having progressed through the nine stages, when Samatha is then first achieved, that is
said to mark the beginning point of the first meditative stabilization® of the form realm. According
to Tsongkhapa even in this desire realm life, our mental state can be that of the first dhyana of
the form realm once samatha is achieved. In other words, though we may still physically be in this
human body, once we have achieved actual Samatha, our mental state is that of a higher level such
as the first meditative stabilization of the form realm. Thus our mind or mental state is then part of,
or associated with the upper realm.

In distinguishing between the mental states of the preparatory and actual levels of
the form and formless realms, Tsongkhapa does not intend to imply that the “preparatory meditative
stabilization” is not a part of the first dhyana. Once one has achieved samatha, that mind is a mind
of'the first dhyana by definition. But it differs from the actual in that after attaining the actual mental
state which is also part of the first meditative stabilization, then you can use that to start to remove
afflictions’ like desire, hatred, jealousy, pride, and so forth from the root.

3 If Samatha is held by the thought of renunciation, that primary motivation which is striving for complete liberation

from samsara including all its fleeting pleasures - from the depths of the so-called hell realms to the peak of cyclic
existence — it is said to be a Buddhist path. Renunciation is cultivated by proper understanding of the faults of samsara,
all of which are based on the self-centered, egotistic view. Thus wisdom realizing selfless or emptiness will ultimately
be necessary for liberation. When a person has renunciation, if they use samatha it becomes the real path, one of the five
paths (paths of accumulation, preparation, seeing, mediation, and no more learning) of the Buddhist path system. If
the mind holds the thought of bodhicitta, the altruistic, compassionate mind that wants to obtain Buddhahood for the purpose
of being maximally beneficial and effective in assisting others on the path to liberation, then it becomes a Mahayana path.
4 The most commonly cited of the twenty-one Indian commentaries on the Abhisamalamkara by Tsongkhapa and his
followers are those by Haribhadra: Sphutartha and Abhisamayalamkaraloka.

5 Foradetailed discussion of the nine stages of Samatha training see Sopa, Geshe Lhundup and James Blumenthal. Steps
on the Path to Enlightenment: A Commentary on the “Samatha” chapter of Lamrim Chenmo: Vol. 4. Boston: Wisdom
Publications (at press).

¢ dhyana, jhana, bsam gtan

7 klesa, nyon mongs. This term is frequently translated as “afflictive emotions”, “delusions”, “disturbing emotions”,
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The first of the three approaches described by Tsongkhapa in the “Samatha” chapter of
The Great Treatise is what he refers to as the mundane path (jig rten pa’i lam). The type of
preparatory practice meditation that is utilized for this purpose on the first dhyana is called
a “mundane” path because it merely temporarily subdues the afflictions that belong to the desire
realm, but this practice does not culminate in the lasting peace of liberation from samsara.
Thus while first preparatory practices of the first dhyana are very effective for temporarily subduing
these afflictions, they are unable to remove the afflictions from the root or seed (bija, sa bon) because
that requires a realization of emptiness. The seeds of the afflictions still remain during the preparatory
stage. From the achievement of samatha, until that point where all nine desire realm afflictions are
removed, it is called the preparatory level of the first dhyana.

The mundane path is a path that utilizes a form of meditation that compares the relative
case and peace of the first dyana with the gross, negative qualities of the desire realm. The rough
afflictions of the desire realm can be subdued on the first dhyana temporarily by use of this type
of comparison meditation even without very deep realizations such as the realization of emptiness,
the lack of an inherent enduring nature (svabhava, rang bzhin) in phenomena. The faults of
the desire realm are said to include misery, suffering, short lifespans, ugliness, impurity and
an undesirable environment. The first dhyana, while not perfect is immensely better than the desire
realm. Qualities of the first meditative stabilization include: long life, a more subtle body, freedom
from physical misery, purity, relative peacefulness, and so forth. The afflictions in the desire realm
like desire and hatred are explained to be much rougher and cause more profound suffering than
the afflictions of the upper realms.

When contemplating the differences in meditation, the attachment to desire realm will
slowly lessen due to understanding the comparative superiority of the first dhyana. Slowly
the nine types of afflictions of the desire realm like hatred, jealousy, attachment to wealth, and so forth
are lessened in this preparatory level. Finally by way of this comparison meditation, the yogi will
subdue all these desire realm afflictions. They are thoroughly suppressed, though only temporarily
since they have not yet been removed from the root. Once the desire realm afflictions are subdued
in this way through comparison meditation, the yogi proceeds to do a similar comparison meditation
by comparing the relative peace of the second dhyana compared with the first. They can then
temporarily subdue the afflictions of the first diyana in that way. This comparison method can be
utilized all the way up to the highest level of the formless realm. However, since this method merely
compares one part of samsara with another and because there is nothing more pleasant in samsara
to use for comparison purposes once one is at the fourth and highest formless level, there is no way
to subdue those afflictions. For this reason, and because it does not remove these afflictions from
the root, thus leaving the yogi incapable of being liberated from samsara by relying only on this
method, it is called a mundane path. The afflictions can only be removed from the root on the basis
of applying a stabilized mind with a direct realization of emptiness according to Tsongkhapa. When
a yogi removes the nine desire realm afflictions from the root through the realization of emptiness,
then this is called the “actual first meditative stabilization”. The same would be true for the other
progressive levels. The mundane path only leads to preparatory levels all the way through the form
and formless realms according to Tsongkhapa.

“deluded afflictions,” “dysfunctional tendency” and so forth. It refers to the disturbing emotional states that are grounded
on a fundamental ignorance that grasps at the self as enduring and is likewise mistaken about all phenomena and
the nature of reality.
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The two supermundane methods approach the path in an entirely different manner
according to Tsongkhapa. The supermundane path does not merely subdue afflictions by comparing
them with something better in samsara, but removes them from the root by turning to emptiness as
the object of meditation. One is described as a noble being or arya when they have cultivated a direct
realization of the four noble truths, emptiness, and so forth. According to Tsongkhapa this realization
is first achieved on the preparatory stage of the first dhyana of the form realm. The preparatory
stage of the first dhyana is said to have two divisions: contaminated and uncontaminated. All
the preparatory stages for the subsequent levels of the upper realms are only contaminated. The reason
is that the first preparatory meditative concentration has an arya path which is a supermundane path,
in addition to the corollary mundane path. They are distinguished based on the objects of meditation.
If the object is selflessness or emptiness, it is supermundane. If it is another sort of object, then it is
mundane. The rest of the preparatory meditative concentrations have only mundane paths because
those who take the supermunane route on the first preparatory level proceed directly to the actual
states of each of the subsequent form and formless levels, bypassing preparatory stages from that
point onwards. They are able to do this because actual states are achieved on the basis of removing
afflictions from the root which they can do by way of meditation on emptiness, but followers of
the mundane path cannot accomplish by means of mere comparison meditation. In other words when
one attains the actual first meditative concentration of the form realm, one uses that instead of second
or third preparatory stages for progression upward. Non-aryas can utilize these preparatory stages,
but once one is on the grya path and has achieved the actual first dhyana, there is no reason for such
aryas to utilize the preparatory stages at the levels of the higher meditative stabilizations any longer
since those only temporarily subdue the corresponding afflictions. On the supermundane path,
one just proceeds from the actual first dhyana of the form realm to the actual second concentration
of the form realm, as so forth. Itis only on the first dhyana that the preparatory level can be utilized
to transition from the mundane to supermundane level. This is why the preparatory level of the first
dhyana has an uncontaminated aspect to it. When that achieved level of concentration is utilized
to cultivate a direct realization of selflessness or emptiness, then it is uncontaminated and part of
a supermundane path. The realization of emptiness does not change at higher levels. There is no
further wisdom. The object of that meditation on emptiness changes, but the realization does not.

As mentioned above, there are two approaches to the supermundane path that can be utilized
on the basis of meditation on emptiness which uproots the afflictions: the gradual approach and
the simultaneous approach. According to Tsongkhapa practitioners taking a non-Mahayana path
who achieve the state of an arya by direct realization of the four noble truths, and so forth, and then
meditate on selflessness, gradually remove the afflictions belonging to the desire realm. When all
nine are removed, then when s/he dies, s/he does not need to be reborn in the desire realm again.
If one achieves this while still in a desire realm body, one cannot change the body immediately
because that body is the fruit of past karma. You cannot control the fruits that have already become
manifest. But they will not be compelled to take desire realm rebirth again at death because they
are no longer under the power of desire realm afflictions. They then proceed through each of the
four form realm levels and formless realm levels removing each respective affliction one by one
until eventually all are removed and they achieve the liberated state of an arhat. This is the gradual
supermundane approach.

Tsongkhapa argues that the sharpest yogis can remove deluded afflictions of the desire
realm, form, and formless realms at once through the application of a direct realization of emptiness.
They are called, “the ones who abandon all afflictions simultaneously”. A bit of background may be
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required to explain this variety of the supermundane approach. Drawing from Abhisamayalamkara
and it commentaries and related literature, Tsongkhapa explains that in the desire realm and each
of the four levels of the form realm and four levels of the formless realm there are nine afflictions,
constituting eighty-one altogether. They are frequently described simply as big, medium, and small.
The big or gross ones are further divided as big-big, big-medium, and big-small. The medium and small
afflictions are similarly subdivided into three (e.g. medium-big, medium-medium, medium-small, and
so forth). Thus when sharp yogis are referred to as the ones who abandon all afflictions simultaneously,
it means that they first remove all the biggest or grossest afflictions (i.e., the “big-big” afflictions)
from the desire realm, the four levels of the form realms, and the four levels of the formless realm
simultaneously. They remove nine afflictions (one each from the desire realm and each of the eight
levels of upper realms) at once. Then, they remove all the nine big-medium ones simultaneously.
In this way they remove the eighty-one afflictions in nine steps beginning with grossest of each of
the nine levels of the three realms and with each step removing the progressively more subtle ones
from each of the realms. This way of uprooting the afflictions is said to be much faster than
the alternative method, which is to first eliminate desire realm afflictions one at a time, then
the form realm afflictions one at a time, and finally the formless realm afflictions one at a time. They
do not remove all eighty-one afflictions at once, but rather in groups of nine. When sharp yogis utilize
this quicker method and all eighty-one are finally removed by removing the most subtle afflictions
from all nine levels and they obtain the actual first dhyana they really achieve all the dhyanas and
formless realms levels at once. This is the case because the last and most subtle of the desire realm
afflictions is removed (and the first form realm level is achieved) simultaneously with last and most
subtle of afflictions from all the other realms.

To summarize, there are both mundane and supermundane approaches to the path upon
the achievement of Samatha according to Tsongkhapa. The mundane approach is always a gradual
approach and utilizes comparison meditation. It compares the characteristics of the lower level
of samsara with the relatively better qualities of the level immediately above it. In this way
the practitioner is able to temporarily subdue the afflictions of the lower level by lessening attachment
to them. It is called a mundane approach because it does not serve to cultivate renunciation of
samsara altogether, but just lessens attachment to one part of samsara in comparison with another.
Because it is not based on a direct realization of the nature of reality it is unable to completely uproot
the afflictions and thus unable to lead to liberation. In contrast the supermundane approaches are
based on a realization of the nature of reality, do uproot the afflictions, and thus do lead to liberation
and arhatship. There are two ways to go about this according to Tsongkhapa, by means of a gradual
approach and by means of what is referred to as a simultaneous approach. The gradual approach
uproots the afflictions one-by-one in order from the desire realm up through the last, most subtle
affliction of the highest level of the formless realm. Thus the meditator achieves each the nine levels
of the three realms in order from grossest to most subtle. The simultaneous approach removes nine
afflictions at a time, one from each level. Thus the practitioner who utilizes the simultaneous method
achieves each of the actual levels and is actually liberated simultaneously.

The methods described by Tsongkhapa in the soteriological movement to liberation draw
heavily from theoretical descriptions of psychological or mental states of achievement as one
progresses on the path. Philosophical descriptions of the nature of reality, emptiness (Sunyata,
stong pa nyid), and the means by which such insight facilitates liberation are inextricably tied to his
presentation and understanding. The relationship between these theoretical descriptions found in
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Tsongkhapa’s work and those of his Geluk followers and what they actually do in terms of meditation
practice in the real world are interesting. The higher meditation practices and tantric yogas utilized
extensively in the tradition certainly draw from the theoretical grounding found in expositions like
those I have attempted to explain here, but practically utilize ideas and techniques that stretch far
beyond the common bounds of Samatha and vipassana as found in sutra expositions. For Tsongkhapa
the correct sutra view, the view of the emptiness of an inherent nature in all phenomena (for him
expressed in his Prasangika-Madhyamaka presentation) and the view and practice of tantra are
utterly compatible and point to the same fundamental nature and realizations. Perhaps it is best left
for another day to discuss the precise relationship between sitra theories and tantric practices of
the Geluk tradition.

70



Buddhist Philosophy and
Meditation Practice

Bibliography
Haribhadra. Abhisamayalamkaraloka. mNgon par rtogs pa’i rgyan gyi snang ba. P 5192.

Haribhadra. Sphutartha/Abhisamayalamkaranamaprajiiaparamitopadesaasstravrtti,‘Grelpadongsal/
shes rab kyi pha rol tu phyin pa’i rgyal ces bya ba’i ‘grel pa. P5191.

Kamalasila. Bhavanakrama I, II, I1I, sGom pa’i rim pa. P 5310-12.

Maitreya. Abhisamayalamkara. mNgon par rtogs pa’i gryan. P 5184.

Maitreya. Madhyantavibhanga. dbUs dang mtha’ rnam par ‘byed pa. P5522.
Santideva. Bodhisattvacaryavatara. Byang chub sems pa’i spyod pa la ‘jug pa. P5272.

Sopa, Geshe Lhundup and James Blumenthal. (2012, at press) Steps on the Path to Enlightenment:
A Commentary on the “Samatha” Chapter of Lamrim Chenmo: Vol. 4. Boston: Wisdom
Publications.

Tsong kha pa blo bzang grags pa. Byang chub lam rim chen mo. Sarnath: dGe lugs pa Student
Welfare Committee, 1991.

Tsong kha pa blo bzang grags pa. dbU ma la ‘jug pa’i rgya cher bshad pa dgongs pa rab gsal. Sarnath:
Pleasure of Elegant Sayings Press, 1973; Bylakuppee: Sera Je Library Project, 1999.

71
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This paper will explore relevance and roles of Abhidhamma, Theravada philosophy,
in meditation practices with reference to some modern Burmese meditation traditions. In particular,
I shall focus on the highly mathematical Patthana, Pahtan in Burmese, the seventh text of
the Abhidhamma Pitaka, which deals with the functioning of causality and is regarded by Burmese
as the most important of the Abhidhamma traditions. I shall explore how and to what extent
the teachings in the Patthana are applied in insight (vipassana) meditation practices, assessing the
roles of theoretical knowledge of ultimate realities (paramattha-dhamma)! in meditation. In so doing,
I shall attempt to bridge the gap between theoretical and practical aspects of Buddhist meditation.

While scholars writing on Theravada meditation - Cousins,” King?* and Griffiths* for
example - have focused on distinction between insight meditation (vipassana) and calm meditation
(samatha), this paper will be the first to classify approaches within vipassana meditation. Vipassana
meditation practices in contemporary Myanmar can be classified into two broad categories, namely,
the theoretical based practice and the non-theoretical based practice. Some Burmese meditation
masters, Mohnyin Sayadaw Ven. U Sumana (1873-1964)° and Saddhammaransi Sayadaw Ven. Ashin
Kundalabhivamsa (1921-) and Pa-Auk Sayadaw Ven. Acinna (1934-) for example, teach meditators
to have theoretical knowledge of ultimate realities. While these meditation masters emphasize
theoretical knowledge of the ultimate realities, other meditation masters such as the Sunlun Sayadaw
Ven. U Kavi (1878-1952) and the Theinngu Sayadaw Ven. U Okkatha (1912-1973) insist on actual
meditation practice, i.e. meditation sittings, without any prior theoretical training.® My investigation
in the present paper will focus on the theoretical-based meditation practice.

In the eyes of Burmese Buddhists, the philosophical teachings in the Abhidhamma play
a crucial role in meditation practices. Kornfield, writing on Buddhist meditation masters in Myanmar
and Thailand, rightly observes that “there is probably more emphasis and made use of the Abhid-
hamma teachings in [Myanmar] than in any other Buddhist country”.” Moreover, Braun, working on
the Ledi Sayadaw’s® biography and works in relation to the modern insight meditation movement,

See below on detailed explanation of the ultimate realities.

Cousins 1973: 115-131.

King 1980.

Griffiths 1981: 605-624.

Kornfield 1996: 193-206.

See Kyaw (forthcoming) on discussion with regards to how Sunlun Sayadaw and Theinngu Sayadaw transformed
heir lives through their meditation practice with no formal teaching on theoretical aspect before and during their practice.

Kornfield 1996: 193.

The Ledi Sayadaw (1846-1923) was an influential Burmese monk. He is well-known for his scholarly works and
vipassana meditation method. It is believed that the British authorities in Burma arranged through Rangoon University
College, then under Calcutta University, to award D.Litt to Ledi Sayadaw in 1911, the same year he was conferred on
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highlights that “Abhidhamma, in Ledi’s view, is a vital part of the practice of meditation which
is open to all and from which all, at least to some degree, can benefit”.” Thus, Ledi Sayadaw and
other meditation masters in contemporary Myanmar advocate people to learn the Abhidhamma
teachings - mainly through the Abhidhammatthasangaha, Thingyo in Burmese - to the best of their
abilities. Based on my research into the living tradition of Abhidhamma in contemporary Myanmar,
a majority of Burmese Buddhists, following advice from such meditation masters, places emphasis
on the study of the Abhidhamma. Therefore, the study of the Abhidhamma is pervasive within
the scholarly circle of both monastic and lay literati.

To accurately assess the ways in which the Abhidhamma study is helpful for meditation
from anthropological perspective is beyond the scope of this paper. Nevertheless, it challenges
the argument proposed by some people that Buddhist philosophical teachings have no practical
value. Kalupahana writing on the Buddhist causality and philosophy of relations (i.e. the Patthana)
in the 1960s argues that the Buddha and his immediate successors were not interested “in the way or
manner in which things are related [as described in the Patthana] but only in the things themselves
which are so related [as given in dependent origination]”.'” (See below for detail explanation of
the Patthana.) This is because, according to Kalupahana, “the Buddha must have thought of the futility
of discoursing on the analysis of the various ways in which phenomena are related one another”."!
Hence, he sees Patthana as arising from the development of scholasticism that was reacting against
the Brahmanical schools after the final enlightenment of the Buddha. Although this view is a viable
analysis from the historical and philosophical perspectives, it poses two implications for the traditional
Theravada Buddhists. First, it implies that the Abhidhamma-pitaka and hence the Patthana are not
the words of the Buddha, i.e. not Buddha-vacana, which challenges the traditional view. Second,
Kalupahana’s view of Patthana as a philosophy of relations with no practical and meditative values
contrasts sharply with the living tradition of Patthana in Burmese Buddhism, where Patthana is
applied in meditation practices as we will see below.

The Patthana: the teaching of the anattavada by highlighting how
dhammas are interrelated through infinite permutations of
conditional relations

Before I explore how the teachings in the Patthana are applied in meditations, I shall
briefly outline the place of the Abhidhamma texts in the Theravada canon, the Tipitaka, and explain
what the Patthana section of the Abhidhamma Pitaka teaches. The Abhidhamma Pitaka is one of
the three main divisions of the Tipitaka; the others being the Sutta Pitaka, the Collection of Teachings,
and the Vinaya Pitaka, the Collection of Discipline. It contains what Gombrich calls “systematic
philosophy.”!? That is, the systematization of the teachings that emerged from a refined analytical
approach is one of the features of the Abhidhamma. Along with philosophical systems, “the writings

the aggamaha-pandita title. Ledi Sayadaw was among the best known scholars of his generation; he wrote 105 books
in total in both Burmese and Pali. He wrote two works on the topic of Patthana: Patthanuddesa-dipani in Pali and
the Burmese translation of Patthanuddesa-dipani-nissaya.

®  Braun 2008: 338.

10" Kalupahana 1961: 183.

T Tbid. 183.

12 Gombrich 2006: 5.
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[in Abhidhamma] include metaphysics, discussion of causality, psychology and cosmology”."
There are seven texts in the Abhidhamma Pitaka and the Patthana is the last of these. The Burmese
Tipitaka edition of Patthana consists of five volumes in total, while Siamese Tipitaka edition
comprises six volumes.'* Exegeses of the Patthana include the Paficappakarana-atthakatha and
the Paficappakarana-miilatiika and Paficappakarana-anutika.!* Three main sections of the Patthana
are the Paccayuddesa, the ‘Enumeration of the [24] Conditions’, the Paccayaniddesa, the ‘Analytical
Exposition of the Conditions’, and the Patiniddesa (lit. trans. ‘coming back to a subject again’).
The Patiniddesa makes up the rest of the Patthana and explains the interrelations between phenomena
in a great detail. The Paccayuddesa and Paccayaniddesa are well known amongst the lay people and
ritualistically recited by most Burmese Buddhists, while the Patiniddesa is the focal of scholastic
study in Patthana studies.

Mula-pahtan Sayadaw Ven. U Narada of Myanmar, an expert in the Patthana, explains
the teachings in the Patthana as follows.

“In the methods of the Four Noble Truths and Dependent Origination, only the manifested
causes and effects [i.e. phenomena such as avijja, tanha etc.] are considered. But, in Patthana,
the forces [i.e. 24 conditions] that bring about the relations between the causes and effects
are also taken into account and it is with these forces that this subject [i.e. Patthana]
is primarily concerned”.'®

In order to understand Patthana, it is crucial to see it through the lens of Abhidhamma themes.
That is, in the Theravada Abhidhamma, there are four ultimate realities (paramattha-dhamma):
consciousness (citta), mental concomitants (cetasika), matter (riipa) and nirvana (nibbana).!” Although
‘paramattha-dhamma’ is translated as ‘ultimate realities’, it does not mean as a ‘reality’ in sense of
having some kind of ontological status. It should be understood as a part of a process, which reflects
the Theravadins’ view of dhamma as “less reified, more experiential kind”."® Moreover, according
to Karunadasa, the description of dhammas as paramattha is understood in terms of their objective
existence (paramatthato vijjamanata).'” This refers to the fact that the mental and material dhammas
represent the utmost limits to which the analysis of empirical existence can be stretched.

In the Patthana, the final analysis of any relationships between the conditioning states
(paccaya-dhamma)®® and conditioned states (paccayupanna-dhamma) resorts to the four ultimate

13 Crosby 2005a: 47.

4 Nyanatiloka 1983: 114

5 von Hinuber 1996: 74-75.

16 Narada 1969: xi.

The four ultimate realities are broad categories given in the Abhidhammatthasangaha, (see Bodhi 2000: 25-27). The first
three ultimate realities can be analyzed into a more refined dhammas. For example, there are 89 cittas, 52 cetasikas and
28 riipas, and they can then be analyzed further.

¥ Cousins 1983-84: 107.

19 See VsmT 227; Mvn 258; ItiA 142 cit. in Karunadasa 1996: 14.

20 Although I have translated dhamma as ‘phenomenon’ in other sections, when explaining the concept of the Patthana
I shall translate it as ‘state’ because the word ‘state’, I think, is more in line with the concept of the momentariness - i.e.
constantly arising and dissolution of cittas, cetasikas and riipas. Moreover, Gethin suggests that dhammas as “the basic
mental and physical ‘state’” (2004: 516), and that dhammas are “qualities that constitute experience or reality is to be
related to the usage of dhamma at the end of a bahuvrihi compound in the sense of a particular nature or quality possessed by
something”. (2004: 533) In this context, where dhamma is used at the end of a bahuvrihi compound, it is more appropriate
to translate it as ‘state’. ‘Paccaya-dhamma’is thus understood as ‘conditioning states’, highlighting ‘qualities’ or ‘functions’
possessed by the ultimate realities or dhammas.
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realities. Nibbana in the Abhidhamma terms is expressed as ‘unconditioned element’
(asarikhata-dhatu) - i.e. that which is not produced by any cause or condition.?! By definition,
it cannot be a conditioned state. The other three ultimate realities — citta, cetasika and
riipa — can be both conditioning states and conditioned states. In other words, the Patthana
explains specific relations and correlations between the four ultimate realities by
highlighting the conditioning forces involved in and acting on these relations.

The table below gives a simplified description of the basic elements of Patthana.

Conditioning states Conditioned states Conditioning forces
(paccaya-dhamma) (paccayuppanna-dhamma) (satti)
X Y 4

* X refers to conditioning states, where X can be any of the four ultimate realities.
A ‘conditioning state’ is a cause on which its effect is dependent.

* Y refers to conditioned states, where Y can be any of the three ultimate realities, except
nibbana. A ‘conditioned state’ is the effect that results from a cause.

»  Zrepresents conditioning forces, where Z is any of the 24 conditions, e.g. root condition
(hetu-paccaya), object condition (arammana-paccaya) etc., in the Patthana. (See Table 1
for explanation of the 24 conditions.) In other words, the 24 conditions are conditioning
forces (satti) that act on the conditioning states in order to cause conditioned states.
A ‘conditioning force’ is something that has the power (Pali: satti, Burmese: that-ti) to
bring about or accomplish or cause the effect to arise. The distinct feature of the method
of Patthana is the 24 conditioning forces - i.¢.: the functions of the 24 conditions. Through
these 24 conditioning forces, the conditioning states give rise to conditioned states.
However, the 24 conditioning forces are not separate entities from the conditioning
states. “Just as the hotness of chilies is inherent in the chilies and cannot exist without
them, so too the conditioning forces inherent in the conditioning states and cannot exist
without them. All conditioning states have their particular force, and this force enables
them to cause the arising of the conditioned states”.?

Here, X and Y are related by Z. For example, considering the first condition of the 24
conditions, the root condition (hetu-paccaya), in the Paccayaniddesa, it is stated that “The roots
are related to the states which are associated with roots, and the matter produced thereby, by root
condition”.? In this relation, the ‘roots’ - i.e. three wholesome dhammas (non-greed, alobha; non-hatred,
adosa; non-delusion, amoha) and three unwholesome dhammas (greed, lobha; hatred, dosa; delusion,
moha) - are the conditioning states, X. The ‘states which are associated with roots, and the matter
produced thereby’ - namely, 71 rooted cittas,** 52 cetasikas, rooted mind-produced matter and rooted

21 See Cousins (1983-84: 95-109) on the interpretations of the concept of nibbana in the Pali Abhidhamma.

22 Bodhi 2000: 294.

2 Narada 1969: 2.

24 QOut of 89 cittas, 71 of them are called rooted cittas because they have wholesome and unwholesome dhammas as
their principle causes, or roots. See footnote 37 on unwholesome rooted cittas.
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rebirth-kamma-produced matter® - are the conditioned states, Y. These causes (X) and effects (Y) are
related singly by the root condition (Z).* Root condition is a condition where a conditioning state,
lobha for example, functions like a root by imparting firmness and fixity to the conditioned states,
e.g. cittas rooted in lobha, their associated cetasikas and matters. Here, lobha is both a conditioning
state and a conditioning force, for a conditioning force is not a separate entity from the conditioning
state, as shown above. In other words, lobha causes the arising of cittas rooted in lobha and their
associated cetasikas and riipas through its special force, namely, grasping and clinging. Therefore,
a conditioning force is inherent characteristics of the dhammas.

According to Mula-pahtan Sayadaw and Karunadasa, the Patthana is the teaching of
the doctrine of no-self, anattavada. The Patthana explicitly rejects the doctrine of ‘self’ (attavada)
at two levels. First, the Patthana emphasizes multiplicity of interrelationships between conditioning
states and conditioned states through 24 conditions. Thus, the arising of the conditioned states is
“not at the will and mercy of any being [i.e. a creator or a ‘self’]”.?” Second, the interrelatedness
and interdependence of these dhammas are not explained on the basis of the dichotomy between
conditioning states and conditioning forces. Such dichotomy “leaves the door open for the intrusion
of the doctrine of a substantial self (attavada)”.?® Any given dhamma can be both a conditioned state
and a conditioning force, as we have seen above. This non-duality between conditioning states and
conditioning force accentuates that there is no independent creator or ‘self” that may influence
conditioning states to give rise to conditioned states. In other words, if conditioning states and
conditioning forces are separate entities, then we could say that an independent entity, which might
be attributed as a ‘self’, is acting on a relation between a conditioning state and a conditioned
state. Thus, we can say that the Theravada Abhidhamma, viz., the Patthana leave no loophole for
the attavada to exist.

3 QOut of two types of mind-produced matter, namely, rooted mind-produced matter (sahetuka-cittajariipa) and

non-rooted mind-produced matter (ahetuka-cittajartipa), only rooted mind-produced matter is applicable here. In terms
of kamma-produced matter (kammajariipa), i.e. current kamma-produced matter (pavatti-kammajartipa) and rebirth kam-
ma-produced matter (patisandhi-kammajartipa), the conditioning states of 6 roots give rise to only the rebirth kamma-
produced matter. Since there are two types of rebirth kamma-produced matter: rooted and non-rooted, rooted rebirth
kamma-produced matter are caused by the 6 roots.

26 In the Patiniddesa, we find that the relationships between X and Y are determined by many different, and in some
sense infinite, permutations of conditioning forces.

27 Narada 1996: xiii.

2 Karunadasa 1996: 7.
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Table 1: Brief explanation of the 24 conditions in the Patthana®

Conditions, paccayas

Explanation

Root condition, hetu-paccaya

A condition that is the firm foundation of conditioned states,
like a root.

Object condition, arammana-
paccaya

A condition that is the prop or support of conditioned states.

Predominance condition,
adhipati-paccaya

A condition that is the predominant factor for conditioned states to arise.

Proximity condition,
anantara-paccaya

It is a condition for phenomena to arise again and again in succession
without interval.

Contiguity condition,
samananatara-paccaya

According to the Visuddhimagga (XVII, 74), anantara and samanantara
are different in name, but the same in meaning.

Co-nascence condition,
sahajata-paccaya

Sahajata means that which has arisen together. Thus, a conditioning
state, on arising, causes the conditioned states to arise simultaneously
with it.

Mutuality condition,
afifiamafifia-paccaya

Just as three sticks of a tripod give each other consolidating support,
some phenomena condition one another reciprocally.

Support condition, nissaya-
paccaya

This condition refers to phenomena which are arising together with
the phenomena they condition, and to phenomena which have arisen
previously to the phenomena they condition by giving support.

Decisive support condition,
upanissaya-paccaya

It refers to a phenomenon assists another phenomenon by being a
powerful inducement or a decisive support.

Pre-nascence condition,
purejata-paccaya

It refers to a relation where something that has arisen earlier becomes
a support to something else which arises later.

Post-nascence condition,
pacchajata-paccaya

It refers to a relation where something which having arisen later
becomes a support to something else which has arisen earlier.

Repetition condition,
asevana-paccaya

It is where a phenomenon helps towards the competency and strength of
the succeeding phenomena by way of repetition, just as all the preceding
applications to study etc.

Kamma condition, kamma-
paccaya

Kamma is volition, which is a mental concomitant that arises with
each citta. Therefore, it refers to a relation where volition directs the
associated dhammas to accomplish their functions.

Kammic-result condition,
vipaka-paccaya

A condition that assists other associated karmic-resultant phenomena by
its passive nature - i.e. not have other activity.

Nutriment condition, ahara-
paccaya

It is when a conditioning state maintains and supports the growth and
development of the conditioned states. Just like the physical nutriment
sustains the physical body, the three mental nutriments, i.e. contact,
volition and consciousness, sustain the mental activities.

2 This brief description of the 24 conditions are based on the works by Nyanatiloka (1983), Karunadasa (2010)

and Gorkom (2010).
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Conditions, paccayas Explanation
Faculty condition, indriya- The conditioning state has leadership, great control, over the conditioned
paccaya states. Indriyas are leaders each in their own field.
e A condition that can burn the hindrances away in the sense of
Jhana condition, jhana- . . . . . .
accava the jhana-factors which are developed in concentration meditation - i.e.
paceay absorption, jhana.
Path condition, magga- The Path condition is so called because it relates to the conditioned state
paccaya by causing it to function as a means of reaching a particular destination.
Association condition, This condition refers to all mental and only mental phenomena as they
sampayutta-paccaya aid one another by their being inseparably associated.
Dissociation condition, It refers to a relationship where mind and matter is not one of
vippayutta-paccaya association.
Presence condition, atthi- This condition refers to the presence of any phenomena aiding the rise
paccaya of other phenomena.
It refers to phenomena that have just passed, which through their
Absence condition, natthi- absence are aiding the mental phenomena immediately following after
paccaya them,
by giving them an opportunity to arise.
Disappearance condition, It is when the disappearance of a phenomenon is giving certain other
vigata-paccaya phenomena an opportunity to arise.
Non-disappearance condition, | It means the non-disappearance of any phenomena supports the rise of
avigata-paccaya other phenomena.

Theoretical based vipassana meditation traditions in
contemporary Myanmar:

We have seen above that Ledi Sayadaw stresses importance of having the knowledge of
the ultimate realities for meditation. Along with Ledi Sayadaw, the Pa-Auk Sayadaw teaches
the meditators to have the theoretical knowledge of the matter, mental concomitants and
consciousness in order to be used in the meditation. To attain enlightenment, “we must comprehend
the impermanent, suffering, and non-self nature of mentality-materiality and their causes. Without
knowing mentality-materiality and their causes, how can we comprehend that they are impermanent,
suffering, and non-self? How can we practice Vipassana?*” Hence, according to the Pa-Auk
tradition, one must first ‘know’ the dhammas (through intellectual acquisition) and
then ‘see’ the emptiness of the dhammas by the three contemplations as mentioned in
Visuddhimagga.®' In addition to advocating the intellectual acquisition of the dhammas
prior to meditation practice by these meditation masters, the Mogok vipassana meditation
tradition, founded by the first Mogok Sayadaw Ven. Vimala, teaches the law of dependent
origination to practitioners in order to help them with their meditation practice. According

3 Ng, W. K. 2000: 72.
31 Kyaw 2011: 5.
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to Mogok Sayadaw, one must listen to the dhamma talks given by meditation teachers, while
one is reflecting on one’s own aggregates (khandha). Therefore, these vipassana meditation
masters teach theoretical knowledge of the dhammas as a core foundation for the practice.

The Patthana and Vipassana: the works of the Mohnyin Sayadaw,
the Saddhammaransi Sayadaw and the Bamaw Sayadaw

Turning to meditation teachers who combine the Patthana and meditation, the Mohnyin
Sayadaw is one such teacher. He is well-known not only for his scriptural learning but also for
his meditation practice. Thus, he is known amongst the Burmese Buddhists as both gantha-dhura
(vocation of books) and vipassana-dhura (vocation of meditation). According to Mohnyin meditation
method, the prior knowledge of the ultimate realities will help meditators to direct their attention to
the true nature of all dhammas in a precise and clear way.** This means that having proper attention
(yonisomanasikara) with regard to the true nature of all dhammas - namely, the conditional relations
between dhammas and the arising and dissolution of these dhammas - is important for vipassana
meditation. In starting vipassana, the meditator must microscopically examine his modes of moving
and changes of posture. The meditator must have proper attention with regard to changes in one’s
body and sensation as ‘changing’, i.e. anicca. Thus, he can see the three characteristics - i.e.
impermanence (anicca), suffering (dukkha) and non-self (anatta) - very clearly. The Mohnyin’s
approach begins with the contemplation of body (kayanupassana), and progresses through to sensation
(vedananupassana) and mind (cittanupassana). The meditator should contemplate the experience of
the dissolution of mental and physical phenomena contained in the body. Therefore, his approach
gives emphasis on seeing all phenomena as anicca.

‘The Practice of Patthana and Vipassana’ is one of many works produced by Mohnyin
Sayadaw. Moreover, the following stanza composed by him illustrates the vital role of the Patthana
in his teaching.

“By forming a proverb:
‘Literary Patthana’, ‘Village Patthana’ and ‘My Patthana’;

Let’s turn the literary Patthana in books into village Patthana [through communal
recitation].

But do not be contented with just the village Patthana;
Strike to develop it into my Patthana [through insight meditation]”.**
(My translation)
Mohnyin Sayadaw encourages people to progress from learning the Patthana as literary work

to celebrating the communal recitation ceremonies of the Patthana to seeing the interrelatedness of
dhammas thus internalizing the Patthana.

2 Kornfield 1996: 194.
3 Siri 2002: 1-2.
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In his book on the Patthana and vipassana, Mohnyin Sayadaw explains the Paccayaniddesa
section of the Patthana in plain Burmese so that wider lay audience can understand the Patthana.
Moreover, he writes how a specific condition of the 24 conditions can be used when practicing
vipassana. Since he is an Abhidhammika, learned in Abhidhamma, his writing on vipassana in relation
to the Patthana is highly technical and detailed. Therefore, I shall cover an important concept in
the Abhidhamma, namely, the cognitive process (cittavithi), before turning to specific examples of
how 24 conditions are related to vipassana practice.

According to the Abhidhamma, a cognitive process that occurs through eye-door
(cakkhudvaravithi) for example consists of seventeen mind-moments (cittakkhana) as outlined in
the chart below.

Past life-continuum, atitabhavanga

Vibrational life-continuum, bhavangacalana

Arrest life-continuum, bhavangupaccheda

Five-door adverting, paficadvaravajjana kammically neutral:

Eye-consciousness, cakkhuvififiana indeterminate, abyakata

Receiving consciousness, sampaticchana

Investigating consciousness, santirana

X ||| AR =

Determining consciousness, votthapana

kammically active or neutral: wholesome, kusala or

9-15 | 7 Javana . .
unwholesome, akusala or indeterminate, abyakata

16 | Registration, tadarammana

kammically neutral: indeterminate, abyakata

17 | Registration, tadarammana

Here, if a visible form as object, having passed one mind-moment (1), enters
the avenue of the eye, the life-continuum?® vibrates for two mind-moments and is arrested
(2 and 3). Then, a five-door adverting consciousness arises and ceases adverting to that same
visible form as object (4). Immediately after that, the following consciousnesses arise and
cease: eye-consciousness® sees that visible form (5), receiving consciousness receives it
(6), investigating consciousness investigates it (7) and determining consciousness determines
it (8). Following this, javana, i.e. active phase of the cognitive process, occurs for seven

3% Bhavanga or life-continuum is the function of consciousness by which the continuity of the individual is preserved.
Bhavangacittas arise and pass away every moment during life when there is no active cognitive process taking place.
Arising and perishing at every moment during this passive phase of consciousness, the bhavanga flows on like a stream,
without remaining static for two consecutive moments. Thus, it is called ‘life-continuum’. (Bodhi 2000: 122-123)

35 There are six types of consciousness, namely, eye-consciousness (cakkhuvififiana), ear-consciousness (satavififiana),
consciousness (manovififianna). Each of the consciousness has corresponding bases (vatthu) and objects (arammana).
For example, for an eye-consciousness to arise visible form (riparammana) must come in contact with eye-sensitivity
(cakkhuppasada). See Bodhi 2000: 150-152 on the six types of cognitive processes.
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mind-moments (9-15). After the javanas, two registration resultants arise accordingly
(16-17). In the context of Abhidhamma, javana is a technical term used to refer to
the active phase of the cognitive process, and it is often left untranslated. Javana literally means
‘running swiftly’. From the chart above, we can see that the seven javana mind-moments
consist of a series of kusalacittas or akusalacittas or abyakatacittas. The rate of
the occurrence of any of these cittas is very fast at that stage, and hence, it is called
javana. Moreover, if the 9" mind-moment is kusala for example, the rest of the javana
mind-moments will be kusala. This is because the 9" javana becomes decisive support for
the 10" javana, and so on. Therefore, kusalacittas will occur repeatedly during the javana
stage as it progresses toward the 15" javana mind-moments. In addition, apart from the seven
javana mind-moments, the rest of the 10 mind-moments are kammically indeterminate, that
is, consciousness which cannot be determined in terms of the dichotomy of wholesome and
unwholesome. Therefore, “the javana stage is the most important from an ethical standpoint,
for it is at this point that wholesome or unwholesome cittas originate”.*° Thus, it can determine
kammic quality of the cognitive process.

Bearing this in mind, we will see how Mohnyin Sayadaw relates the teachings in the Patthana
to vipassana practice. For the root condition, there are three wholesome roots - alobha, adosa, and
amoha - and three unwholesome roots - lobha, dosa, and moha, as shown above. Mohnyin Sayadaw
relates these roots to everyday experiences as follows.

When one encounters pleasant things [e.g. sees pleasant sight], lobha and moha would
arisegiven that one has improper attention (ayonisomanasikara).’’ Similarly, encountering
unpleasant things would lead to arising of dosa and moha if there is ayonisomanasikara.
Finally, when one experiences neutral things, moha would arise if there is ayonisomanasikara.
Thus, unwholesome javana (akusala javana) [i.e. unwholesome kamma in the sense of
intention] would occur in the relation to the cognitive process.*®

Therefore, if one has ayonisomanasikara when one encounters any kind of daily experiences,
unwholesome javanas could arise. Thus, unwholesome roots will cause unwholesome consciousness,
i.e. akusala-citta. In order to have wholesome consciousness, according to Mohnyin Sayadaw, one
must have yonisomanasikara. Based on the writing of Mohnyin Sayadaw, it is not yet clear to me
how one should develop yonisomanasikara. In this regard, the writing of Saddhammaransi Sayadaw
on how the Paccayaniddesa section of the Patthana is applied in insight meditation practices may
shed light on what it means to have yonisomanasikara. Saddhammaranst Sayadaw explains how to
develop yonisomanasikara in relation to object condition (arammana-paccaya) as follows.

¢ Bodhi 2000: 124.

37 According to the Abhidhammatthasangaha, those states of consciousness in which greed is the principal root are
termed “cittas rooted in greed”, and there are 8 of them. Those states of consciousness in which hatred is the principal
root are termed “cittas rooted in hatred”, of which two are enumerated. Those states of consciousness in which delusion is
the principal root are termed “cittas rooted in delusion”, of which two are enumerated. In those cittas rooted in greed and
in those rooted in hatred, delusion is also found as an underlying root. Therefore, greed or hatred is always accompanied
by delusion. (Bodhi 2000: 33)

3% Sumana 1982: 46-47.
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When we encounter pleasant objects (ittharammana), we should see them as a result of our
past good actions. ...Having done good actions in the past, we experience good things at
present. In order to have better life and achieve nibbana in the future, it is best to do good
actions. This is how we have to develop yonisomanasikara.®

Here, yonisomanasikara can be understood in terms of having a thorough attention or
pondering in order to see the causes or nature certain experiences.*’

Both Mohnyin Sayadaw and Saddhammaransi Sayadaw teach the meditator to have
yonisomanasikara and develop vipassana meditation. Based on the writing of Saddhammaranst
Sayadaw, I shall highlight how to practice both yonisomanasikara and vipassana with regards to
sensation (vedananupassana) in relation to co-nascence condition (sahajata-paccaya). Sensation
(vedana) is one of the four mental aggregates, and others being perception (safifia), volitional
formations (sankhara) and consciousness (vifiiana). These mental aggregates arise together and
condition each other reciprocally, which is given in the Paccayaniddesa as “cattaro khandha artipino
afilamafifiam sahajata-paccayena paccayo”. For instance, if one feels unpleasant sensations such as
intense pain during a meditation sitting, one may become frustrated by the pain. By mentally rejecting
the pain, the degree of aversion increases, which in turns creates the perception of intensified pain.
Here, painful sensation (vedana) causes consciousness of such pain (vififiana), and by reacting to
the pain (sankhara) one perceives that the pain has increased (safifia). Although I have explained this
process in sequential order, the arising of these aggregates occurs simultaneously. Moreover, we can
see that, here, vedana is conditioning state and the other mental aggregates are conditioned states.
The conditioning state and conditioned states are related to each other through sahajata-paccaya.
In this example, we can see that by rejecting the pain the meditator is developing ayonisomanasikara.

Having yonisomanasikara, on the other hand, when faced with such pain would involve
acknowledging the pain, and patiently observing and investigating it. Thus, one would be able to
willingly accept it. By embracing the pain, one could investigate it further so that an understanding
that “pain’ or ‘suffering’ (dukkha) is an inherent part of life would arise. By having yonisomanasikara,
one would be able to see the truth of pain (dukkha-sacca), which is - according to Buddhist
teaching - inherent in all experiences. In terms of vipassana practice, SaddhammaransT Sayadaw
explains that as one investigates the painful sensation in depth by directly looking at it, the degree of
pain may increase to its climax. After that, the degree of pain will begin to diminish. By maintaining
one’s mindfulness of the pain, one will see that the pain will move from one part of the body to
another part of the body. Through nonjudgmental mindfulness and concentrated mind, one would
be able to see the arising and dissolution of the painful experiences in different parts of the body as
soon as one looks at the pain.*! According to Saddhamaranst Sayadaw, as the mind become more
concentrated and mindful, one would be able to see changing nature of the pain in three-fold way.
That is, one would see arising and dissolution of 1) the painful sensation itself, 2) the awareness
of the pain, and 3) the mental notification of the pain as ‘pain’.** It seems to me that such in-depth
understanding of anicca is achieved through concentrated and meditative mind, rather than as
a result to the knowledge of the teachings in the Patthana.

3 Kundalabhivamsa 2010: 186-187.

40" Yoniso is ablative form of yoni, which is defined by Rhys Davids as ‘origin’, ‘place of birth’ and ‘nature’, and is given
as “down to its origin or foundation - i.e. thoroughly, properly etc. Manasikara is defined as attention or pondering (Rhys
Davids 1921-5: 560; 521).

4 Kundalabhivamsa 2010: 238-239.

42 TIbid. 240.
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Although Saddhammaranst Sayadaw shows how to develop vedananupassana step-by-step
in his writing, he does not explicitly say how the development of insight relates to the study of
the Patthana. For him, the mere fact that the four mental aggregates are mentioned in the context
of sahajata-paccaya implies that meditation on sensation and mind can be developed. Nonetheless,
we can say with certainty that the Patthana study helps meditators to develop an understanding of
their own meditation practice in the context of the teachings in the Patthana. For example, he explains
predominance condition (adhipati-paccaya) in the context of one’s meditation practice.

Having determination to practice vipassana until enlightenment is attained has desire
(chanda), as predominant factor. [ With such determination, one enters a meditation center. |
Once at the meditation center, one puts continuous effort to develop mindfulness and practice
vipassana meditation. This is viriyadhipati, [i.e. effort as predominant factor.] When
difficulties are encountered as one progresses along the path, one does not become
discouraged and disheartened because a strong mind [to achieve the goal] becomes
a predominant factor (cittadhipati). As one develops insight knowledge, wisdom becomes
predominant factor, i.e. vimamsadhipati has been developed.*

That is, there must be predominant factors - i.e. desire, effort, mind and wisdom - when
one is practicing vipassana. As one’s practice has become established, one will encounter
various difficulties. These difficulties will be overcome by having predominant factors. Through
the understanding of the place and importance of predominant factors, meditation practitioners
will be able to analyses their own meditation practice. More importantly, they will be able to change
their attitude by recognizing the predominant factors that they may lack or need while practicing
meditation. Here, such understanding of the Patthana terminology not only helps meditators in their
meditation practice, but also assists them to analyses their own path.

The emphasis on the meditative aspects of the Patthana is not only present in the literature,
but also apparent in dhamma talks given by monks. In a series of dhamma talks given by the Bamaw
Sayadaw Ven. U Kumarabhivamsa (1929- ) on the Paccayaniddesa section of the Patthana,
he highlights four stages of progression along the Buddhist path. These stages are:
to listen to sermons and recitations of the Dhamma by others (sotenasunati)
to recite the Dhamma by oneself (vacasapathita)

to consider or reflect carefully about the Dhamma (manasanupekkhita)

el

to contemplate three characteristics - i.e. contemplation of impermanence
(aniccanupassana), of suffering (dukkhanupassana), of not-self (anattanupassana) -
[with reference to all dhammas].*

He encourages people to progress along these stages of the path using the Patthana as
ameditative tool. We can see that this scheme of the path encompasses all three types of kamma - i.e.
bodily action (kayakamma), vocal action (vactkamma) and mental action (manokamma), and
assumes that the first two actions - listening to and reciting the Patthana - are necessities in order
to develop vipassana meditation. Thus, the theoretical knowledge about the Patthana is acquired
through listening to and reciting the Patthana. Here again, the third and fourth stages correspond to
yonisomanasikara and vipassana meditation practice respectively.

4 Kundalabhivamsa 2010: 115.
4 Kumara (Bamaw Sayadaw) 05 June 2009.
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In sum, all three Patthana teachers focus on the Paccayaniddesa section of the Patthana in
their works. These works - i.e. two books and dhamma talks - are targeted for wider audience of lay
people. Therefore, these teachers mainly relate the teachings in the Paccayaniddesa to vipassana
meditation practice. These teachings are used to encourage meditators to develop yonisomanasikara
and insight knowledge (vipassana-fiana). In doing so, the theoretical knowledge of the dhammas are
used to develop an understanding of one’s own meditation practice.

Dangers of theoretical based meditation practice

Although the theoretical knowledge of ultimate realities can be helpful in encouraging
meditators to develop yonisomanasikara and vipassana-fiana, such knowledge, according to Theinngu
Sayadaw, may create hindrances along the path to liberation from suffering.* This is because one
may mistake one’s prior knowledge of the dhammas as one’s direct experience. That is, one may
perceive the knowledge of the dhammas acquired at the intellectual level as one’s direct experience
of the true nature of the dhammas.*® In other words, during the meditation sitting, one may imagine
that ‘knowing’ the dhammas intellectually as ‘seeing’ them experientially. Such imagination of
the dhammas could lead to philosophizing phase - i.e. just thinking about the philosophical teachings
- during meditation sittings. This philosophizing phase occurs when mindfulness is absent. Therefore,
it is crucial to combine the contemplation of the dhammas - e.g. contemplating the interrelations of
the dhammas as described in the Patthana - with mindfulness. Thus, mindfulness must be present
in order to prevent the ‘philosophizing phase’ from arising.

Conclusions

In the context of some Burmese meditation traditions, philosophical teachings have practical
usages in relation to vipassana meditation practices and daily life experiences. Such prior theoretical
knowledge of the dhammas helps to develop an understanding of one’s meditation practice in terms
of the teachings in the Patthana. Moreover, the philosophical teachings in the Abhidhamma are
transmitted to wider lay audience through dhamma talks. The dhamma talks on the Patthana not
only teach the lay people about the interrelations of the ultimate realities, but also enhance devotion
(saddha) towards the Buddha. This is because the Patthana is regarded as the embodiment of
the Buddha’s omniscience, the Buddha-sabbaiifiuta-fiana.

In addition to such roles, we have seen that these philosophical teachings are used in
the practical aspects of meditation. Prior knowledge of the dhammas helps to develop yonisomanasikara
during meditation sittings and daily life. Combined yonisomanasikara with non-judgmental
mindfulness of the mental and physical phenomena, transformation of one’s knowledge of
the dhammas into a direct experience of them occurs. That is, one has transformed from ‘knowing’
the dhammas into ‘seeing’ them through the theoretical based meditation practice. Therefore,
the theoretical knowledge of the dhammas is instrumental in meditation practice, thus of importance
for achieving the liberation from suffering.

45 This is based on a series of dhamma talks given by Theinngu Sayadaw in 1965.

My thanks to Kate Crosby for informing me that Ven. Veera of Wat Rajasiddharam in Bangkok, who teaches
the boran kammatthana method of 18-19" century Sangharaja Suk Khai Thuen, regards study, and especially a prior
understanding of the Pali terms, problematic because it leads one to project experience. (Personal communication
on 03 Oct 2011)
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Introduction:

Along with the coming of 21* century, which also means the fast development of the society,
our human-beings have been undergoing an enriched but fast-pace life. In the meantime, all kinds
of depression appear and enter our life, which bring various physical and psychological diseases,
making many people desperate or totally collapse. Our heart gets weaker and weaker, like a taut
string, which would snap at any time. The traditional medicine and psychotherapy are inclined to
find therapy only after the disease was found, that is to say, if the problem or disease is not exposed,
no attention will be paid on it and no therapy will be given. In this mode, the seed of some serious
suffering will be neglected, and have a long time to grow to a big tree. On another hand, in some
countries, especially some traditional Asian countries, people still pay more attention to the physic
health and are not able to accept the psychological therapy, or even regard it as something humiliating
- as attending a psychological therapy almost equals telling others that you are psychotic. Traditional
medicine and psychotherapy, therefore, cannot satisfy our human-beings any more.

In the 1960s, western psychologist began to show their interest in some traditional eastern
thoughts and practices, believing that they would help psychology to study human being more
objectively and completely.! Thus, meditation, which is a significant practice in Buddhism from
the Buddha’s time, is noticed and applied to modern medicine and psychotherapy, became
an important adjuvant therapy. Meditation, such as Transcendental Meditation, Tranquil
meditation, Insight meditation, Chan (Zen), etc., attracts more and more people gradually.
So, in my opinion, it is meaningful to figure out how these Buddhist practice come up, how
they differ from each other and if they can continue to develop to benefit our life together.

Review of the literature:

Like I mentioned above, there are so many kinds of meditation in Buddhism, so I will
only focus on the development of insight meditation and Chan meditation here. In order to find out
the history and present situation of them, much existent literature should be read first. Here, there are
two primary kinds of literature I will read: the first are some relevant suttas, commentaries and some
works written by outstanding meditation masters; the second is academic research results by scholars.

Referring to the suttas and commentaries, actually, not so many ones concentrate on
meditation, but still, some scriptures like The Satipattana Sutta and The Visuddhimagga must be
studied. Then, there are so many works written by meditation masters or edited by their followers.

' Chen Xiurong. 4 Mental Health Study of Goenka's Ten-day Vipassana Meditation Course. Master Thesis of Institute
of Religious Studies in Fu Jen Catholic University, 2007, p2.
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As my topic will cover the meditation in Theravada Buddhism and Chinese Buddhism, works by
insight meditation masters, which are mainly in English (or some already have been translated into
Chinese) and by Chinese masters, which are mainly in Chinese, will be involved. For Theravada
Buddhist meditation, we get the ones such as Mahasi’s The Satipatthana Vipassana Meditation and
Discourse on The Basic Practice of The Satipatthana Vipassana, Goenka’s The Art of Living, Pa Auk
Sayadaw’s The Way of Right Mindfulness, as well as Luangpor Teean’s Manual of Self Awareness.
For Chan meditation, like Huineng’s The Platform Sutra and some Chan Masters’s quotations are
indispensable materials. All of this literature introduces us to the meaning, methods and theoretical
principles of meditation - aiming to teach meditation skills.

In the academic circles, I find, it is the western scholars who firstly paid attention to insight
meditation, which can date back to the 1960s and 1970s, when insight meditation had already spread
to many countries. At that time, the scholars paid more attention on the relation between insight
meditation and politics, neglecting the methods and theoretical principle of insight meditation. Coming
to the 1980s and 1990s, scholars researching on insight meditation increased greatly, such as Bond,
Houtman, Jordt, Gombrich and so on. In those decades, scholars started to attend insight meditation
courses, connecting personal experience to academic studies. Their research covered all the aspects
of insight meditation, with its origination and development discussed. They communicated with
the practitioners and some even converted to meditation masters. For example, Houtman’s
Traditions of Buddhism Practice in Burma (1990) illustrated the difference between insight
meditation centers and normal monasteries, basing on his personal investigation and experience
from that. Or Cousins’s Traditions of Buddhist Practice in Burma (2004) described its historical
development and lineage of meditation masters, as well as introduce us the different existent
meditation methods. Entering the 21% century, scholars continue the previous methods to research
on insight meditation, so that a lot of researchers and research results come into our view, and
the works of the previous researchers are being republished.

Coming to Chan meditation, there are already so many books and articles existing in Chinese
academic circles. After reading these works, we can easily find the development from Tathagata
Chan (WI>K##) to Patriarchal Chan (fHJTi##), though the argument about the exact time of
the appearance of Patriarchal Chan still bother us. Anyway, scholars and Buddhist masters never
lose their interest in the studies on Chan meditation. To say nothing about the former scriptures,
such as Huineng’s The Platform Sutra (compiled by his followers), Zongmi’s (5% %) Preface to
the Collection of Chan Sources (#5124 #1/7) and Yanshou’s The Record of the Mirror of
Orthodoxy (compiled in 961, 5244 %), in the modern time, there are a lot of scholars who research
on this topic from different angles - for example, Ven.Taixu (&), Ven.Yinshun (EFJi), Hu Shi
(%H3%), Chen Yinke (% 8 1%), Lu Cheng (= 7#), Tang Yongtong (7 /) aswell as some Japanese
scholars. Until nowadays, studies on Chan are still popular, like the famous scholars----Fang Litian
(77 37.°K), Ge Zhaoguang (%5 JKJ%), Lai Yonghai (#i7KifF) have written some articles on it.
For example, Fang Litian’s Tathagata Chan and Patriarchal Chan illustrates the development of
these two types of Chan and discusses the difference between them. In addition, Ge Zhaoguang’s
History of Thought in Chinese Chan (7 [E# 248 52, 1995) talks about the development of Chan
from the 6™ century to the 9" century.
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From all above, we can find easily that no matter insight meditation or Chan meditation,
there are a large number of scholars or meditation masters paying a lot of attention on it. However,
in my reading, I have not found any articles or books which make a comparison between them,
which I think is a valuable topic as they really have something in common. In addition, when I was
writing my Master degree thesis, some of my teachers also advised me to make a comparison study
between them in the future.

The development of insight meditation
1. The meaning of insight meditation

As far as we know, insight meditation is the basic way to practice in Buddhism and is one
of the world’s most ancient techniques, which is firstly practiced by the supreme Gautama Buddha.
Insight meditation, vipasyana in Sanskrit and Vipassana in Pali, means insight into the nature of reality,
radically, is the insight into the three marks of existence, namely, impermanence (anicca), suffering
(dukkha) and non-self (anatta). It is an attempt to probe into the essence of our life, requiring to be
aware of what is happening to us every moment, without indulging in any joyful feeling or painful
one. As Irons illustrates in the Encyclopedia of Buddhism, The aim of vipassana is the development
of insight into the nature of perceived reality through full awareness of the mind and body.?

According to Buddhism, there are two aspects of meditation, samatha (tranquil
meditation) and vipassana (insight meditation). For Buddhists, samatha, which is shared
with other religions, is commonly practiced as a prelude to and in conjunction with wisdom
practices.’ It is talked about in the Encyclopedia of Buddhism:

In this context, the word samadhi denotes a family of techniques shared by other religious
systems of India, but normative Buddhist literature generally regards these techniques as
preparatory or foundational, and not as aims in themselves. Although, in practice, many
even today pursue states of samadhi for their own sake, the higher, normative goal is insight,
which is believed to lead to liberation.*

Houtman also said in his book,

Nevertheless, samatha is what the Buddha practiced prior to his enlightenment while he had
not yet found the vipassana path, both in previous lives and in his life as Gautama before
the age of forty. As a Buddha, competent in all forms of mental culture, he also practiced
samatha after his enlightenment.’

From all above, we can easily make a conclusion that the practice of samatha is indispensable
during the practice of insight meditation or vipassana. For example, Houtman finds, in all Burmese

2 Trons Edward. Encyclopedia of Buddhism. New York: Facts on File, Inc, 2008. p550

3 Wallace, The Attention Revolution, Wisdom Publications, Ist ed., 2006, p164

4 Buswell E. Robert, ed. Encyclopedia of Buddhism. New York: Macmillan Reference, 2004. p524.

5 Houtman Gustaaf. Mental Culture in Burmese Crisis Politics: Aung San Suu Kyi and the National League For
Democracy. Tokyo : Institute For the Study of Languages and Cultures of Asia and Africa Tokyo University of Foreign
Studies, 1999. p308.
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vipassana methods, samatha must be included, but not all samatha traditions need include
vipassana.® What is more, the aim of samatha is only concentration, while for insight
meditation is the wisdom, with which we can liberate from the suffering or samsara.

2. The major method to practice insight meditation

For Theravada and Mahayana Buddhism, they share an idea that the Four Foundations
of Mindfulness (Satipatthana) is a practice taught by the Gautama Buddha, and also a basic way
in insight meditation. It requires to maintain moment-by-moment mindfulness and develop
mindfulness through meditation. It includes four aspects:

a. mindfulness of the body (Kaya-nupassana).
b. mindfulness of feelings (Vedana-nupassana).
c. establishing mindfulness of mind (Citta-nupassana).

d. mindfulness of mental objects (Dhamma-nupassana).

As there are already so many books and articles introducing or explaining the Four Foun-
dations of Mindfulness, with which we are able to understand it in depth, I will not elaborate on it
here anymore.

3. The development of insight meditation

Like the above mentioned, insight meditation is one of the world’s most ancient techniques,
which is taught by the supreme Gautama Buddha personally. Buddha, as we all know, saw the ultimate
reality and got the enlightenment under the bodhi tree by insight meditation, after he realized that
enlightenment is unavailable by enjoying luxury or ascetic life. So, in fact, it seems that Buddhism
is a religion which emphasize religious practice from the beginning. Insight meditation, the special
method of practice, is narrated in several suttas, like the Mahasatipattana Sutta, the Satipattana
Sutta, as well as the Anapanasati Sutta. Scholars also hold the idea that the Buddha paid a lot of
attention to insight meditation when he was live. Just as Kaw said, “In the moments prior to his
passing away, the Buddha had admonished his followers to diligently practice insight meditation
which is the prime means of reaching nibbana and entails mindfulness of all mental and physical
phenomena.”” In the mid-fifth century, the Buddhaghosa went to Sri Lanka and finished
the famous book - Visuddhimagga, in which he introduced insight meditation in detail.
Thanks to it, we can deduce that insight meditation was quite prevalent at that time.

However, later, the attention to Buddhist practice was shifted to scripture or doctrine
study and attending rituals. The popularity of insight meditation was not there anymore.
It was not only practiced by limited population but also the people from limited background.
And it was only preserved in some villages or some remote forest. What is worse, in
the colonial period, along with the declination of Buddhism, insight meditation was
challenged even more, being on the edge of extinction.

¢ TIbid, p. 308.
7 Kaw, Eugenia. Buddhism and Education in Burma: Varying Conditions for A Social Ethos in the Path to ‘Nibbana’.
PhD Diss., Princeton University Press, 2005, p. 60.
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In the 19" century, however, along with the revival of Buddhism, insight meditation
attracted more and more attention, though it was still limited in the forest meditation centers
at the beginning and was still strange to ordinary people. In the 1980s, Ven. Ledi began to
popularize it to ordinary people, making it a popular practice method. Later, more and more
famous meditation masters appeared, like Mingun, U Ba Hkin, Mahasi, Goenka, Pa-Auk
as well as Luangpor Teean, all of whom made insight meditation more and more popular.

Nowaday, insight meditation is very prevalent, which is not only practiced by people
from Theravadin countries, but also from western countries and other Mahayana countries.
In some places, insight meditation even develops into a movement, which some scholars
defines as “Insight Meditation Movement™, or “Mass Lay Meditation Movement”.’

The Development of Chan (Zen):

As mentioned above, we can find the development from Tathagata Chan (41K ##)
to Patriarchal Chan (#f1Jfi#) in Chinese Buddhism, though the argument about the exact time of
the appearance of Patriarchal Chan still bother us. But in fact, it is popular for scholars to discuss
about the origination of Patriarchal Chan and talk about the difference between Tathagata Chan and
Patriarchal Chan. In this article, I will conclude and introduce some representative opinions, on
the base of giving the meaning of Patriarchal Chan.

1. What is Patriarchal Chan

Nowadays, when we talk about Chinese Buddhism, Chan is the first thing we can recollect.
Some scholars regard Chan as the essence of Chinese Buddhism, which decides the rise and fall
of Chinese Buddhism.!"” Zongmi said, “the learners of three vehicles, who are eager for
enlightenment, must practice Chan, except which no way will be effective.”!!

In the existent Chinese scriptures, we can find Tathagata Chan was first talked in the
(The Lankavatara Sutra) (5 flIfi] #k 2 %' 5 2, G fai FRINZE), which was translated by Gunabhadra
in the Southern Dynasty (420A.D—589 A.D). In this sutta, Tathagata Chan, which possesses
the wisdom to enlighten by oneself, is considered as the perfect meditation. Later, Zongmi (5% %),
a Chinese monk and Buddhist scholar who first summarize the history of Chan sect systematically,
also regarded Tathagata Chan as the perfect Chan. He said:

If realized suddenly that our original mind is pure, sufferingless, and also had
the uncontaminated nature, this mind is right [like] the Buddha. In essence, there is no
difference. The method of practice following this way is the perfect kind of Chan, or also
named Tathagata Pure Chan.'?

8 Jordt, Ingrid. Burma's Mass Lay Meditation Movement: Buddhism and the Cultural Construction of Power. Athens:

Ohio University Press, 2007. pxii.

°  Bond, D. George. The Buddhist Revival in Sri Lanka: Religious Tradition, Reinterpretation and Response. Columbia:
University of South Carolina Press, 1988, p. 130.

1 Wu Limin (57 [%). A Glance at the Patriarchal Chan (& Ui #HIITi#4). Research of Buddhism (#=2£HE9T), 1999,00, p. 98.
' Zongmi (5% %5). Preface to the Collection of Chan Sources (F#{Jf1& 12 #)T). T48, 0399a.

12 Zongmi (5% %). Preface to the Collection of Chan Sources ({1 Jfv& 2 #)T). T48, 0399a.
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So at first, Chinese Chan was famous for Tathagata Chan, but later Patriarchal Chan is more
and more popular, even overtake the Tathagata Chan. The word “Patriarchal Chan” comes from
The Jingde Period Record of The Transmission of the Lamp (/55T 3%). As it is promoted by
Chan masters, it was named Patriarchal Chan, though the Buddhists also stressed that it was from
the Buddha’s teaching. Ven. Taixu (/X &%) had said as follows:

Tathagata Chan is practiced gradually while Patriarchal Chan aims at realizing the Buddha
nature suddenly, that is to say, Tathagata Chan is a method which should be developed step
by step, while Patriarchal Chan directly. Though both of them aim at realizing the wisdom,
the methods they follow are different. The characteristic of Patriarchal Chan is entering
the wisdom directly without depending on any Buddhist teaching or scriptures.'?

So we can see, the aim of the Patriarchal Chan is to realize the pure nature suddenly, which
does not depend on any theory. Patriarchal Chan does not require to establish any words and letters
as they think it is not a must to read any scripture before practicing. Thus they believe that no matter
if someone is an intellectual or illiterate, anyone can practice Patriarchal Chan. In a word, Patriarchal
Chan is a special way to teach which is transmitted outside the scriptures.

2. The Development of Patriarchal Chan

As Fang Litian said, in the history of Chinese Chan Sect, the period between the confirming
of Tathagata Chan as the perfect Chan and the rising of Patriarchal Chan mirrored the polarization
and evolvement of Huineng’s Chan sect.'* So Huineng is quite important in judging the real
time of the appearance of Patriarchal Chan, as in Chinese academic circle, someone consider
Huineng as the founder of Patriarchal Chan, while some one think that Patriarchal Chan
appear before Huineng, or even for the Buddha’s time. In this part, I will introduce some
significant opinions about the origination of Patriarchal Chan in Chinese academic circle.
Some of the scholars think that the Patriarchal Chan can date back to the Buddha’s time.
There is a story in the sutta:

When the Tathagata was preaching the dharma on Numinous Mountain, the devas
presented him with flowers. The World-Honored One took a flower and showed it to
the assembly. Kasyapa smiled. The World-Honored One announced to the assembly,
“I have a treasury of the eye of the true dharma, the wondrous mind of nirvana, the reality
transcending all forms, the supreme and subtle teaching, no reliance on written scripts, and
transmission outside the scriptures. I bequeath it to Mahakasyapa. In the future, do not let its
propagation be cut off.” In addition, he entrusted Kasyapa with his gold-brocade samghati
robe, to await Maitreya."

As the Buddha taught Kasyapa without depending on any scriptures and any words,
and the teaching was transmitted from heart to heart, someone regarded it as the origin of
Patriarchal Chan.

2 Wu Limin (57 [%). A Glance at the Patriarchal Chan (& #HITi#4). Research of Buddhism (f#=£HF7T), 1999,00. p99.
4 Fang Litian (/7 3/.K). Tathagata Chan (412K##) And Patriarchal Chan. Social Sciences In China (" [E+L&Fl %),
2000,05. p130.

1S The Assembling of Five Lamps (F.}]4:7C), X80, 0028b.
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Someone thought that the Patriarchal Chan was practiced since the time of
Bodhidharma. Wu Limin illustrated in his article, the Chan Sect is set up from Bodhidharma,
but the Chan they refer to is not Tathagata Chan which was practiced following The Three
Practices (—2#) and The Six Perfections (75)¥). It is Patriarchal Chan which aims at
realizing the pure nature and is transmitted outside the scriptures.

But master like Zongmi already denied this opinion in his time, as he said:
“the (Chan) which spread from Bodhidharma is this kind of Chan (Tathagata Chan).”!¢

Because Huineng belongs to the lineage of Bodhidharma. A lot of people regard
Huineng as the founder of Patriarchal Chan. Huineng is significant in Chan Sect or even in
Chinese Buddhism, because from him, the different method to practice was more and more
popular in China, which claims sudden enlightenment or realization of pure nature without
the dependence on scriptures.

Some of the scholars think that the Patriarchal Chan is from Yangshan Huiji
(111 ), who is one of founders of Weiyang Sect, a Chan sect deriving from Hongzhou Sect.
Fang Litian said, Huiji first brought forward the word “Patriarchal Chan”, which was the antithesis
of Tathagata Chan, and also regarded Tathagata Chan as a method which was inferior to Patriarchal
Chan. It is recorded in the sutta:

The master (Yangshan Huiji) asked Xiangyan: “brother, how about the situation of your
views recently?” Yan answered: “it is hard to say. There is a poem, the poor last year is not
the real poor while the poor this year is the real poor; last year is too poor to have the place
to put the awl while this year is even too poor to own the awl.” Master Huiji said: “you only
get the Tathagata Chan, but not the Patriarchal Chan.”"’

This conversation is so significant when talk about the question of Tathagata Chan and
Patrichal Chan. It will be quoted nearly each time. From this conversation, I can find that Xiangyan’s
view of poor developed from last year to this year, during which the change was gradual as it was
from no place to no awl. So Huiji thought that it was not Patrichal Chan but Tathagata Chan and
he believed that Patrichal Chan was superior to Tathagata Chan. Fang Litian described that from
the Yangshan Huiji’s time, the idea of the division of Tathagata Chan and Patrichal Chan was
accepted widely

A comparison between insight meditation and Patriarchal Chan

In my reading, I find there are more common ground between insight meditation and
Patriarchal Chan, so I will only make a comparison between them, but not refer to Tathagata Chan
here. Both of insight meditation and Patriarchal Chan are method to practice in Buddhism, especially
one in Theravada Buddhism and one in Chinese Buddhism. In the meaning, though as the way to
practice, both of them should show their views on Buddha teaching. So in this part, [ will compare
each other in two points, the view of practice theory and the method to practice.

16 Zongmi (5% %). Preface to the Collection of Chan Sources (#JF1& 12 H#)T). T48, 0399a.

& El: “Up A Wheis H WA anfr? fE: SERARAG, JyA@E. BEIRET, SERHZ
W BTG, SETHEMTC. M W RE k. R 7 The Jingde Period Record of
The Transmission of the Lamp (3tf#/£ 4] 3%), TS1, 0283b.
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1.The views on scripture study

As we know, traditional Buddhism pays a lot of attention to scripture study, as they think
being familiar with the scriptures is the basic capability to be an ordinary Buddhist layman. To
Buddhist monks, it is even more important to study the Buddha teaching, because they are regarded
as the people to plant the seed of Buddha teaching. The former insight meditation and Chinese
Buddhism also value the scripture study, but refer to the present insight meditation and Patriarchal
Chan, things seem different.

Coming to insight meditation, as I have mentioned above, it got a revival in 1950s, from
which there are a great number of meditation masters appearing. In 19" and 20" century, most of
the masters teach insight meditation and write some books at the same time, spending a lot of time
to study scriptures, such as Mahasi, who began to study Buddha teaching and Pali from his
renouncement of family life. Nevertheless, when they started to teach insight meditation to the public,
almost all of them denied the necessity to read some scripture before or during insight meditation.
Like Goenka and Luangpor Teean, they teach insight meditation with understandable and easy
words on the ground of personal experience, and they don’t require to read scripture or other letters.
Luangpor Teean said: “we needn’t pore scripture, because they are just words or letters, which cannot
lead to enlightenment.” Goenka even are against the reading of scriptures before insight meditation,
because he think it will push the practitioners to gain some results during practice, which are actually
not available for them at that stage, thus it will be harmful to the practitioners.

Patriarchal Chan, likewise, claims that it is not necessary to read scripture, or we even should
discard them. They think Buddhist practice is not dependent on any scriptures. The most important
thing is to realize the pure mind by practicing.

Huike (££7]) said “Please, Master, put my heart at ease.” The Master (Bodhidharma,
1AEE)  replied, “Hand me that heart, and I will put it at ease,” Huike said, “Search as I will,
I cannot find my heart to give you,” The Master replied, “If it can be found, it is not your
heart. I have now put it at ease,” then he added, “Now that I have put it at ease, do you
see?” Huike had a sudden realization, So he said to the Master, “Now I see, all things are
ultimately nonsubstantial, and the way to Bodhi, to Wisdom, is not a matter of distance. That
is why it does not take the bodhisattvas any time to reach the sea of wisdom, and it does not
take them any time to reach the shores of nirvana.” The Master said: “That is so, just so.”
Huike then asked, “Master, your way of teaching... is it recorded in written words?” Damo
replied, “My way is taught through the mind, not through the written word.”!®

So we can see, from the Bodhidharma, he think the Buddha teaching it spread by heart to
heart, but not by the means of words. Ven. Huineng also said, “The wonderful mysteries of
Buddhist enlightenment have nothing to do with the written word.”"” He also said, “if we judge
the Buddha teaching according to words, it is not the Buddha’s opinion.”?’ In a word, Chinese
Patriarchal Chan believed that the enlightenment of pure mind and wisdom is not dependent
on words or reading scriptures.

18 4 Collection from the Halls of the Patriarchs (1l %2), vol. 2.
19 “FEMWH 4 CF” . The Jingde Period Record of The Transmission of the Lamp (5t18A4% )] 3%). T51, 0235b.
20 “FEMBELER A DU TR =, Biographies of the Dignitary Monks in Song Dynasty (R =ifii4%). T50, 0754c.
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2. The views on enlightenment gradually or suddenly

We all know, the traditional Buddhism requires his followers to practice obeying the order
“sila, samatha, panna”, so we can say, it seems like a karma-collection religion but not a nirvana
religion. Collecting karma is a long-term work, so it is different to collect enough karma for
enlightenment in this life. Nirvana is far away from us, which we only can be closer and closer to
by practicing gradually. We should take nirvana or Buddhist practice as a long-term job. Insight
meditation and Patriarchal Chan, however, are different from traditional Buddhism.

Insight meditation masters believes that the practitioners are able to get enlightenment
in this life. In addition, if we practice accurately, it will be very fast to reach the enlightenment.
As Mabhasi said, “it will not take a long time to reach this goal (nirvana), maybe a month, maybe
20 days, or 15 days; or in some occasion, someone can even get it in 7 days.”?!

As for Patriarchal Chan, it even can be named Sudden Enlightenment Sect
(15115 5%). Sudden enlightenment is a important way to practice in Chinese Chan Buddhism.
It is firstly promoted by Zhu Daosheng (21&4:), and later Huineng even regards it as
a basic way to lead to enlightenment. As for Huineng himself, he got enlightenment suddenly
when he heard someone reciting the Diamond Sutta. In the Platform Sutta, it is said, “when
the sudden enlightenment is not available, Buddha is right the ordinary people; while
enlighten suddenly, all will became Buddha... realize the pure nature suddenly.”??
The Chinese Patriarchal Chan holds the idea that enlightenment is fast, convenient, and it don’t
need to be pursued following any stages. They think the suffering is just like the cloud, which can
be dispelled suddenly, after which the clear sky will reappear, like the pure mind will reappear after
the sudden enlightenment.

In addition, both the Insight meditation and Patriarchal Chan believed that it is not
necessary to retire the family life to practice. We can practice both at home and in the temples.
Staying in remote forest is not a must.

Conclusion

From all above, we can easily see that Insight meditation and Patriarchal Chan develop very
fast in their own environment and are really different from the traditional Buddhism in some sense.

In my opinion, there are two reasons for their difference from the traditional Buddhism.
At first, find an easy way for the public to practice Buddha teaching. The Buddhist scriptures, quite
a lot of which are recorded in obscure words, are not easy for normal people. If we require them to
read the words seriously, they will lose their interest in Buddhism. And if the problem of scripture
reading is gotten rid of, both the intellectual and the illiterate are able to join in the queue of
Buddhism. In the other hand, some people will lose hope to the traditional Buddhism, because
it teaches a gradual way to practice which cannot lead to the final enlightenment in this life. So
the idea of sudden enlightenment are able to attract their attention. What is more, the idea of
practicing in the family life is more feasible for ordinary people.

21 Mahasi. The Satipatthana Vipassana Meditation. trans. U Pe Thin. San Francisco: Unity Press, 1971. preface.
22 The Platform Sutta (1=£). T48, 0351a.
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In a word, the change or revolution of Insight meditation and Patriarchal Chan is to attract
more and more people to accept Buddhism and spread Buddhism in an easy way. Actually, I think,

we cannot deny the influence of these transformations, because both of them are popular in their
own areas.
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1. Introduction

Ordained as a Theravadin nun, I practiced anapana meditation from 4 o’clock morning to
8 o’clock night for one month at a branch of Pa-Auk meditation center in Myanmar, which is well
known for its samatha-focused techniques which fundamentally adhered to the Visuddhimagga.

I improved my concentration gradually. One day, while meditating with my closed-eyes,
apparently all the people whom I have even seen in my life came up to my mind one by one,
tracing my memory back to the past. Hundreds of people seemed to appear there. Some of them
were those I liked, did not like, some hurt me, or I hurt; but all appeared as illusions. The inner
visions were simply like a movement of a shadow-picture lantern or a film with a distance, not like
an actual scene that [ saw directly.

Neither anger, sorrow, nor longing arose. I felt I would like to forgive any of those people
and let any memory go because I preferred to soak myself into such a peaceful status of mind, rather
than disturb myself by such passions. A well-concentrated mind brought extraordinary serenity to
my mind - absolutely far from distraction and confusion. The mind reaches the waveless-ocean-like
calmness. I grasped the attainment of such a state - that is: one of the great benefits through my own
samatha practice.

In the last 50 years or so, however, there has been a large proliferation in groups, largely of
Burmese origin, offering and promoting what has come to be called vipassana meditation - despite
the fact that there is little or no mention of such a practice in the canon. At the same time, emphasis
on more traditional types of practice, such as samatha and anapanasati seem to have declined.

The purpose of this paper is to clarify “Buddhist” meditation and to share importance of
concentration (samatha) practice from my direct experience of anapanasati and also verifiably with
some references of Pali canon.

2. Problems in the Current Vipassana-oriented Meditation

The Buddha personally practiced samatha through his life, from the moment of enlightenment
to that of death. Jhana is undoubtedly to complete the entire Buddhist path to help to progress more
steadily culminated to a doorway of vipassana. Practice of anapanasati is repeatedly encouraged by
the Buddha in a number of suttas throughout his lifetime. Nonetheless, only vipassana “mindfulness”
practice has come to wider prominence today, while samatha appears to gain less attention. There
must be misconception about samatha meditation.
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Some have suggested that certain individuals feel that the practice of samatha brings with
it the danger of becoming obsessed with psychic powers or stuck in blissful states. Others might
suggest that samatha was a pre-Buddhist practice and thus not a specifically Buddhist one. A more
likely possibility is that these days we live in a busy society which demands instant results by the
shortest possible route, and that modern man does not share the same view of time as his Indian
predecessor, who saw time as a long drawn out cyclical process, allowing plenty of opportunity for
gradual progress.

This is, however, beyond the scope of this paper, whose purpose is to show the central role
played by samatha in both the Buddha’s own path to enlightenment and that advocated by him to
his followers. Moreover, samatha and the practice of jhana was a constant recourse of the Buddha
and his followers whom were told that they should spend their time in the attainment of jhana.

According to the Buddha’s instruction, the purpose of meditation for Buddhists is to attain
Nibbana. The Buddhist meditation consists of samatha and vipassana. They play individual role.
As jhana states are synonymous to right concentration (samma-samadhi), samatha practices is further
linked to the concepts of eightfold noble path and four noble truths.

The main purpose of samatha is to achieve deep concentration - jhana states, and begin to
discriminate jhana factors such as joy and happiness. The sequence of the result of regular samatha
practice enables to overcome of desires and bring purification of mind. Samatha requires only one
meditation subject in each case; therefore, focusing upon only breath in, breath-out (anapanasati
bhavana) is one of the most representative meditations for samatha practitioners. Furthermore,
meditation of loving-kindness (metta bhavana) enables them to go up to the third (or fourth in
Abhidhamma classification) jhana state. Therefore the experience of happiness is a highlight of jhana
fruits. On the contrary, vipassana practice requires seeing things clearly with understanding three
lakkhana (anicca, dukkha, anatta). In observance of three lakkhana, vedana must be neutral feeling
(upekkha). Sati, the key factor of vipassana means “to be aware” or, “to mind”, or “to remember.”
Different from the jhana states, there must be no happiness (sukha) in such an observant state of mind.

Originally the term vipassana represents tevijja (three knowledge) and samatha represents
a specific sort of training and practice for samadhi states. Here knowledge signifies not only general
knowledge of secular matters but knowledge superior to them.

Without the strong concentration of jhana, ordinary people (puthujjana) may know some
verbalized concepts such as: “Life is suffering”; “Negative thought is unwholesome kamma”;
“Be mindful”, and so forth. Those understanding are, however, not associated with tevijja yet.
Such knowledge will not help whatever is suddenly happening and befalling upon them because
their knowledge has nothing to do with firm concentration. When they fear and become agitated,
their minds are really neither stable nor mindful. It is highly possible to misjudge right decision.
Therefore, simple logical understanding is still useless to deal with three lakkhana. Unless holding
a calm mind, how can they be aware of the things that really are (satipatthana)? An undistracted

mind is necessary.
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3. Evident Importance of Jhanas through Anapanasati in the Canon

Jhana or samadhi had been already practiced by the Buddha before his enlightenment.
When as a young child he slipped into the first jhana during his father’s participation in a ploughing
festival.! And that later Alara Kalama taught him up to the seventh jhana, Uddaka Ramaputta up to
the eighth jhana. The ascetic Gautama, however, thought there must be still further states to go and
he also sought other means.

Therefore, on the night of his enlightenment he returned to practice of the jhanas after
partaking of Sujata’s milk-rice.? Having resolved not to move without attaining the goal he was
seeking, he entered jhanas 1-2-3-4 through anapanasati. Then with his mind purified®, he directed
his mind to knowledge of his own former dwelling (pubbe-nivasanussatifiana), the births of others
(dibbacakkhunana), and destruction of the asavas (asavakkhayafiana). Here it is remarkable this

is no mention of the term “vipassana,” but actually after the jhana, the Buddha attained “tevijja.”
Anyway it is not same as the currently practiced vipassana techniques.

Similarly during parinibbana,* the Buddha ascended until the attainment of jhanas
1-2-3-4-5-6-7-8, and descended jhanas 8-7-6-5-4-3-2-1, again ascended jhanas 1-2-3-4, and leaving
the fourth jhana, and finally entered Mahaparinibbaba.’

For instance, about anupubbikatha in the progressive talk of Udana®, people gained
the dhammacakkhu or became sotapannas by the Buddha raising their state of consciousness into
the fourth jhana whereupon they became enlightened. It is, therefore, clear that the traditional path
both for the Buddha and his savakas to enlightenment was by way of the jhanas. We don’t know
which arahant became enlightened by either vipassana or jhana.

It is quite curious why modern practitioners should have abandoned this procedure and
replaced it with vipassana which seems to lack proven cases. Probably the only possible role for
vipassana in the Pali canon might be the one to argue that the Buddha, on the night of the enlightenment
after attaining the fourth jhana emerged from there as he did prior to attaining saupadisesanibbana
and then turned his mind to the tevijja.

The tevijja were in fact a consequence of post-jhanic vipassana but even if this could be
shown, there seems no evidence for this either canonical or commentarial. This would be still a far
cry from vipassana as it is practiced today and still depends on prior practice of samatha in the form
of the various jhanas.

“Tisso vijja — pubbenivasanussatifianam vijja, sattanam cutiipapatefianam vijja, asavanam
khayefnanam vijja. ’
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The tevijja were in fact a consequence of post-jhanic vipassana, though this could be
shown, there seems no evidence for this in either canonical or commentarial material. This would
be still a far cry from vipassana as it is practiced today and still depend on prior practice of samatha
in the form of the various jhanas. The Buddha in the last moment of Mahaparinibbana, practiced
4 ariipajhanas, and then descended from 4th jhana to 1st jhana again developed from 1st jhana to
4th jhana. At the state of first jhana taking 24 samatha meditation subjects®; 13 subjects at the state
of second jhana and third jhana’; 15 subjects in 4th jhana.'’ In each jhanas anapanasati are included
as a subject. Clearly, all the facts demonstrate that the Buddha was a supreme samatha practitioner.

Originally vipassana means no more and no less to see things separately and clearly. When
ameditator observes and differentiates minute things, it must also need the support of well-sharpened
and well-deepened concentration. Indeed, such careful concentration is based on and developed
through samatha.

4, Benefits of Anapanasati in Samatha Practice

As describe above, there were no specific usage of term such as “vipassana” and “samatha”
but merely “tevijja” and “jhana” in the Pali canon. What the Buddha did for Nibbana of was fulfill
the sequence of jhana to tevijja. Currently said, samatha and vipassana are actually a unit of mutually
complementary path. They are intertwined and support one another'' as parallel paths. Therefore
it is essential to make their balance and practice both.

From my personal experience, | realized that samatha practice offer individual and unique
practical benefits for our everyday life.

Firstly: anapanasati meditation is recommendable for everyone with a busy life because it
requires no external material to practice. Everyone has a nose and then can start it; and it requires
no particular posture: either sitting, walking, lying down. So you can practice anapanasati anytime,
anywhere. Or, you can think of how the Buddha tried anapanasati hard throughout his life as well
as you do, it can arouse your sympathy and motivation.

Secondly: for the benefit of samatha or jhana, when absorption is successful, there is no
room for confusion and distractions that other disturbances perform [induce]. You are surrounded
by numerous head-aching miscellaneous problems of business, family, economy, and so forth. It
can trap you in a nervous mental-state, easily. Whenever your mind becomes unstable, it originates
from worrying, disturbing and capturing your mind and taking somewhere else unsuitable where
the mind should stay. In fact, achievement of deep concentration is not facile task. The power of
concentration can resist such agitation and enables to run away from such dangers, just as I felt when
the people whom I have seen from a distance during the meditation experience.

You can experience true serenity solely inside of your mind. It feels a soundless mirror-like
surface of the transparent ocean. What is different from vipassana is that you cannot feel such hap-

8 D ATI 594, 24 are: asubha (10), 32 kara (1), kasina (8), metta, karuna, mudita (3), anapana (1), paricchedakasa (1).
13: kasina (8), metta,karuna, mudita (3), anapana (1), paricchedakasa (1).

kasina (8), upekkha (1), anapana (1), paricchedakasa (1), artipajhana (4)

' Bhante Henepola Gnaratana, Beyond Mindfulness In Plain English, (Wisdom Publication, Boston), 2009
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piness during practicing vipassana but after doing, you can reflect how happy you were in such state;
but during samatha, you can feel bliss and purification in your mind at the very moment of meditation.

“Life is suffering,” of course - every Buddhist knows and remembers this truth verbally.
Well-sharpened and stable concentration will first make you experience happiness. The bliss and
purification of mind will encourage and motivate you to practice so that you can prolong this blissful
state more and more through meditation improvement. The happiness from samatha never escapes
from the realities of the world. After you maintain the stable and undistracted mind deepened through
samadhi, finally the mind will be ready to see suffering and two other lakkhanas culminate to
the final liberation. Therefore, the practice of samatha through anapanasati meditation offers
a sequence of progressive improvements in our daily life in parallel with vipassana training.
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Theravada Buddhist philosophy’s exposition of the supramundane involves drawing
a distinction between the terms mundane (/okiya) and supramundane (lokuttara). The term mundane
applies to all phenomena comprising the world (loka) form subtle states of consciousness as well as
matter to virtue as well as evil, to meditative attainments as well as sensual engagements. The term
supramundane, in contrast, applies exclusively to that which transcends the world, that is, the nine
supramundane states: Nibbana, the four noble paths (magga) leading to Nibbana, and their
corresponding fruits (phala) which experience the bliss of Nibbana.

The word lokuttara, supramundane, is derived from loka (world) and uttara (beyond) or
transcending it. The concept of world is threefold: The world of living beings (satfaloka), the physical
universe (akasaloka) and the world of formation (sankaraloka). That is the totality of conditioned
phenomena, physical and mental. The notion of the world relevant here is the world of formations
that comprises all mundane phenomena included within the five aggregates of clinging. That which
transcends the world of conditioned things is the unconditioned element, Nibbana.

The goal of the Buddhist path, complete and permanent liberation from suffering, is to be
achieved by practising the full threefold discipline of morality (sila) concentration (samddhi) and
wisdom (parfiiia). The meditational absorptions, jhanas, comprising the four fine-material jhanas and
the four immaterial jhanas, pertain to a stage of concentration, which is of an extremely intensified
degree. However, taken by themselves, these states do not ensure complete deliverance, for they are
incapable of cutting off the roots of suffering. The Buddha teaches that the cause of suffering,
the driving power behind the cycle of rebirths, is the defilements with their three unwholesome roots
- greed, hatred and delusion. Concentration at the absorption level, no matter to what heights it is
pursued, only suppresses the defilements, but cannot destroy their latent seeds. Thence bare mundane
jhana, even when sustained, cannot by itself terminate the cycle of rebirths. On the contrary, it may
even perpetuate the round. For if any fine-material or immaterial jhana is held on to with clinging,
it will bring about a rebirth in that particular plane of existence corresponding to its own kammic
potency, which can then be followed by a rebirth in some lower realm.

A fundamental distinction that is drawn between two terms crucial to Theravada
philosophical exposition, refer to ‘mundane’ (lokiya) and ‘supramundane’ (lokuttara). The term
‘mundane’ applies to all phenomena comprised in the world (/oka) - to subtle states of consciousness
as well as matter, to virtue as well as evil, to meditative attainments as well as sensual
engrossments. The term ‘supramundane’, in contrast, applies exclusively to that which transcends
the world, that is, the nine supramundane states: Nibbana, the four noble paths (magga) leading to
Nibbana, and their corresponding fruits (phala) which experience the bliss of Nibbana. According
to the Patisambhidamagga the meaning of the word ‘lokuttara’ is that:
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i. To go beyond this world through the Eightfold Path is lokuttara,'
ii. Advantage resulting from Samanaship (Samaniiaphalani) and Purification (nibbana)

are beyond this world. So it is called as Lokuttara.?

Lokiya means mundane, worldly, not only of this world but all experience and knowledge
of any world, any existence, and represents all that is conditioned. Lokuttara means supramundane,
beyond worldliness, and represents the unconditioned. The meaning of the word ‘supramundane’
is usually understood as being above the world. However, ‘above the world’ is often open to
interpretation, as in the meaning of something not quite ordinary, like excellent virtue and discipline.
For a better understanding of ‘supramundane’ it is better to look at the doctrines that are subsumed
under supramundane (lokuttara) state.’ They are:

i.  The four foundations of awareness or mindfulness (satipatthana),

ii. The four right efforts (padhana),

iii. The four roads to power (iddhi-pada),

iv. The five spiritual faculties (indriya),

v. The five spiritual powers (bala),

vi. The seven factors of enlightenment (bojjhanga),

vii. The Noble eight fold path (Ariyo afifihangiko maggo)

viii. The Four Paths (cattaro ariyamagga),

ix. The Four Fruitions (cattari samafifiaphalani),

x. Nibbana

»  Four frames of reference (satipaiifihana)*

1. Contemplation of the body (kayanupassana)

2. Contemplation of feelings (vedananupassana)
3. Contemplation of consciousness (cittanupassana)
4

Contemplation of mental qualities (dhammanupassana)

' Ariyamagga lokaii uttarantdti lokuttara, Pts, 166

> Samarinaphalani nibbanarica lokato uttinfiati lokuttara. Ibid, 166

3 Cattaro satipatthana, cattaro sammappadhand, cattaro iddhipada, paficindriyani, paiica balani, satta
bojjhanga, ariyo atthangiko maggo, cattaro ariyamagga, cattari ca samanfiaphalani, nibbanaiica — ime
dhamma  lokuttara. Cattaro satipatthanatiadayo — sattatimsa — bodhipakkhiyadhamma — yathayogam
maggaphalasampayutta. Te bujjhanatthena bodhiti evamladdhanamassa ariyassa pakkhe bhavatta
bodhipakkhiya nama. Pakkhe bhavattati upakarabhave thitatta. 1bid, 166

4 cattaro satipatthana Tesu arammanesu okkantitva pakkhanditva upatthanato upatthanam, satiyeva
upatthanamsatipatthanam. Kayavedanacittadhammesupanassaasubhadukkhaniccanattakaragahanavasena
subhasukhaniccaattasannapahana kiccasadhanavasena ca pavattito catudha bhedo hoti. Tasma cattaro
satipatthandti vuccati. Pts-a, 618
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»  Four right exertions (sammappadhana)?
1. Exertion for the non-arising of unskilfull states
2. Exertion for the abandoning of unskilfull states
3. Exertion for the arising of skilfull states
4. Exertion for the sustaining of skilfull states

* Four bases of power (iddhipada)®
1. Will (chanda)
2. Energy (viriya)
3. Consciousness (citta)

4. Discrimination (vdmamsa)

»  Five faculties (indriya)’

1. Faith (saddha)
Energy (viriya)
Mindfulness (sati)
Concentration (samadhi)
Wisdom (paifia)

vk wn

»  Five powers (bala)
1. Faith (saddha)

2. Energy (viriya)

3. Mindfulness (sati)

4. Concentration (samadhi)
5. Wisdom (parina

5 cattaro sammappadhana Padahanti etenati padhanam, sobhanam padhanam sammappadhanam, samma

va padahanti etenati sammappadhanam, sobhanam va tam kilesavirupapavattavirahitato padhanarica
hitasukhanipphadakatthena  setthabhavavahanato — padhanabhavakaranato  vati  sammappadhanam.
Viriyassetam — adhivacanam. Tayidam uppannanuppannanam akusalanam  pahananuppattikiccam,
anuppannuppannanaiica kusalanam uppattitthitikiccam sadhayatiti catubbidham hoti. Tasma cattaro
sammappadhanati vuccati. 1bid, 618

¢ cattaroiddhipada Nipphattipariyayenaijjhanatthena, ijjhanti etayasattaiddhavuddhaukkamsagatahontiti
imind va pariyayena iddhi, tassa sampayuttaya pubbangamatthena phalabhuitaya pubbabhagakaranatthena
ca iddhiya padoti iddhipado. So chandaviriyacittavimamsavasena catubbidhova hoti. Tasma cattaro
iddhipadati vuccati. 1bid, 618

7 paficindriyani  paiica balantt  Assaddhiyakosajjapamadavikkhepasammohanam  abhibhavanato
abhibhavanasankhatena adhipatiyatthena indriyam. Assaddhiyadihi anabhibhavaniyato akampiyatthena
balam. Tadubhayampi saddhaviriyasatisamadhipaniiavasena paiicavidham hoti. Tasma paficindriyani parica
balaniti vuccanti. 1bid, 618
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» Seven factors of Enlightenment (bojjharga)®
Mindfulness (sati)

Investigation (dhamma vicaya)

Energy (viriya)

Joy (piti)

Tranquility (passaddhi)

Concentration (samadhi)

A A o

Equanimity (upekkha)

* Noble Eightfold Path (4riyo aiiihangiko maggo)’
Right View (samma ditthi)

Right Intention (samma sankappa)

Right Speech (samma vacca)

Right Action (samma kammanta)

Right Livelihood (samma ajiva)

Right Energy (samma vayama)

Right Mindfulness (samma sati)

© NN kW=

Right Concentration (samma samadhi)

*  Four paths of stream-entry (cattaro ariyamagga),
1. The path of stream-entry (sotapatti-magga),
2. The path of once-returning (sakadagami-magga),
3. The path of never-returning (anagami-magga),

4. The path of arahatship (arahatta-magga),

e The Four fruitions (cattari samaffiaphalani)

1. The fruit of stream-entry (sotapatti-phala),

2. The fruit of once-returning (sakadagami-phala),
3. The fruit of arahatship (arahatta-phala),
4,

The fruit of never-returning (anagami-phala),

There are forty six Lokuttara Dhammas in Buddhism such as the four foundations of
awareness or mindfulness (satipatthana), the four right efforts (padhana), the four roads to power
(iddhi-pada), the five spiritual faculties (indriya), the five spiritual powers (bala), the seven factors
of enlightenment (bojjhanga), the Noble Eightfold Path (Ariyo atthangiko maggo), the Four Paths

8 satta bojjhangati Bujjhanakasattassa pana angabhavena satiadayo satta dhamma bojjhanga, Tena vuccati

satta bojjhangati. Ibid, 618

° ariyo atthangiko maggo niyyanatthena ca sammaditthiadayo attha magganga honti. Tena vuccati ariyo

atthangiko maggoti. Ibid, 618
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(cattaro ariyamagga), the Four Fruitions (cattari samafiflaphalani), and Nibbana. In brief there are
three Lokuttara Dhammas in Buddhism such as the Four Paths (cattaro ariyamagga), the Four Fruitions
(cattari samaififiaphalani), and Nibbana.'°

Wisdom has the specific characteristic of penetrating the true nature of phenomena. It
penetrates the particular and general features of things through direct cognition rather than discursive
thought. Its function is to abolish the darkness of delusion which conceals the individual essences
of states and its manifestation is non-delusion. Since the Buddha says that one whose mind is
concentrated knows and sees things as they are, the proximate cause of wisdom is concentration'!.

The wisdom instrumental in attaining liberation is divided into two principal types: insight
knowledge (vipassanaiana) and the knowledge pertaining to the supramundane paths (maggariana).
The first is the direct penetration of the three characteristics of conditioned phenomena - impermanence,
suffering and non-self. It takes as its objective sphere the five aggregates (pancakkhandhd) - material
form, feeling, perception, mental formations and consciousness. Because insight knowledge takes
the world of conditioned formations as its object, it is regarded as a mundane form of wisdom.
Insight knowledge does not itself directly eradicate the defilements, but serves to prepare the way
for the second type of wisdom, the wisdom of the supramundane paths, which emerges when insight
has been brought to its climax. The wisdom of the path, occurring in four distinct stages, simultaneously
realises Nibbana, fathoms the Four Noble Truths, and cuts off the defilements. This wisdom is
called supramundane because it rises up from the world of the five aggregates to realise the state
that transcends the world, Nibbana.

The Buddhist disciple, striving for deliverance, begins the development of wisdom by
first securely establishing its base - purified moral discipline and concentration. He then learns and
masters the basic material upon which wisdom is to work - the aggregates, elements, sense bases,
dependent arising, the Four Noble Truths, etc. He commences the actual practice of wisdom by
cultivating insight into the impermanence, suffering and non-self aspect of the five aggregates. When
this insight reaches its apex it issues in supramundane wisdom, the right view factor of the Noble
Eightfold Path, which turns from conditioned formations to the unconditioned Nibbana and thereby
eradicates the defilements. For a meditator following the vehicle of serenity the attainment of jhana
fulfils two functions: first, it produces a basis of mental purity and inner collectedness needed for
undertaking the work of insight contemplation; and second, it serves as an object to be examined
with insight in order to discern the three characteristics of impermanence, suffering and non-self.
Jhana accomplishes the first function by providing a powerful instrument for overcoming the five
hindrances. As we have seen, for wisdom to arise the mind must first be concentrated well, and to
be concentrated well it must be freed from the hindrances, a task accomplished pre-eminently by
the attainment of jhana. Though access concentration will keep the hindrances at bay, jhana will
ensure that they are removed to a much safer distance.

10 Jti vittharato sattatimsabodhipakkhiyacatumaggacatuphalanibbananam vasena chacattalisa lokuttaradhamma, tato
sankhepena catumaggacatuphalanibbananamvasenanavalokuttaradhamma, tatopisankhepenamaggaphalanibbananam
vasena tayo lokuttaradhammati veditabbam. Satipatthanadinam maggaphalanarica lokuttaratte vutte tamsampayuttanam
phassadimampi lokuttarattam vuttameva hoti. Padhanadhammavasena pana satipatthanadayova vutta. Ibid, 618

" Vism.438; pp.481

108



Buddhist Philosophy and
Meditation Practice

In their capacity for producing concentration the jhanas are called the basis (pada) for insight,
and that particular jhana a meditator enters and emerges from before commencing his practice of
insight is designated his padakajjhana, the basic or foundational jhana. Insight cannot be practised
while absorbed in jhana, since insight meditation requires investigation and observation, which
are impossible when the mind is immersed in one-pointed absorption. But after emerging from
the jhana the mind is cleared of the hindrances, and the stillness and clarity that then result conduce
to precise, penetrating insight.

The jhanas also enter into the samathayanika’s practice in a secondary capacity, that is,
as objects for scrutinization by insight. The practice of insight consists essentially in the examination
of mental and physical phenomena to discover their marks of impermanence, suffering and non-self.
The jhanas a meditator attains provide him with a readily available and strikingly clear object in
which to seek out the three characteristics. After emerging from a jhana, the meditator will proceed
to examine the jhanic consciousness and to discern the way it exemplifies the three universal marks.
This process is called sammasanariana. ‘comprehension knowledge,’ and the jhana subjected to such
a treatment is termed the ‘sammasitajjhana’ ‘the comprehended jhana’.'? Though the basic jhana
and the comprehended jhana will often be the same, the two do not necessarily coincide. A meditator
cannot practise comprehension on a jhana higher than he is capable of attaining, but one who uses
a higher jhana as his padakajjhana can still practise insight comprehension on a lower jhana which
he has previously attained and mastered. This admitted difference between the padakajjhana and
the sammasitajjhana leads to discrepant theories about the supramundane concentration of the noble
path, as we will see.

Whereas the sequence of training undertaken by the samathayanika meditator is
unproblematic, the vipassanayanika’s approach presents the difficulty of accounting for
the concentration he uses to provide a basis for insight. Concentration is needed in order to see
and know things as they are, but without access concentration or jhana, what concentration can he
use? The solution to this problem is found in a type of concentration distinct from the access and
absorption concentrations pertaining to the vehicle of serenity, called ‘momentary concentration’
(khanika samadhi). Despite its name, momentary concentration does not signify a single moment
of concentration amidst a current of distracted thoughts, but a dynamic concentration which flows
from object to object in the ever-changing flux of phenomena, retaining a constant degree of
intensity and collectedness sufficient to purify the mind of the hindrances. Momentary concentration
arises in the samathayanika simultaneously with his post-jhanic attainment of insight, but for
the vipassanayanika it develops naturally and spontaneously in the course of his insight practice
without his having to fix the mind upon a single exclusive object. Thus the follower of the vehicle of
insight does not omit concentration altogether from his training, but develops it in a different manner
from the practitioner of serenity. Without gaining jhana he goes directly into contemplation on the
five aggregates and by observing them constantly from moment to moment acquires momentary
concentration as an accompaniment of his investigations. This momentary concentration fulfils the
same function as the basic jhana of the serenity vehicle, providing the foundation of mental clarity
needed for insight to emerge.

12 Vism. 607-11; PP.706-10
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ABBRIVIATIONS
Psm Patisambhidamagga
Psm Patisambhidamagga-attakatha
Vism Visuddhimagga
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Three Practices of the Four Foundations of Mindfulness:
An Investigation in Comparative Soteriology
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Thomas A C Weiser

Abstract

This paper investigates three sets of meditation practices each of which follows
a distinct approach to the Buddhist teaching known as “the four foundations of mindfulness.”
The philosophical framework, or view, of these meditation practices is explored, but the primary focus
of the paper is the method of practice of the instructions and the perceived result of that practice.
Practice and result are investigated primarily through participant observation.

This investigation illuminates the soteriological process or path of each of these sets of
practices, and inquires into their consonance with each other, thus it is an essay in comparative
soteriology. The paper observes that although aspects of these practices overlap one another, each
of the sets of practices addresses most effectively one of three varieties of mental disturbance that
are recognized to be the roots of suffering in Buddhist literature. The paper concludes that these sets
of practices are complementary, not contradictory, and that one set of practices does not supersede
another.

Introduction

This paper is a summary of the Master’s thesis that I submitted to Naropa University in May
2011 in partial completion of a Master’s degree in Indo-Tibetan Buddhism.! This degree program
is based on the traditional pedagogy of the shedra or monastic college of the Kagyii lineage of
Tibetan Buddhism. In this pedagogy, a distinction is drawn between the Hinayana (small vehicle)
[better known since 1950, as Theravada, see footnote #2] and the Mahayana (great vehicle).
The term Hinayana? was an historical invention of the schools that consider themselves Mahayana.’
Itis a somewhat derogatory [antiquated] term; many Mahayana texts speak of the lesser attainments
of Hinayana practitioners and the greater attainments of Mahayana practitioners.* Within this
two-level hierarchy, the shedra tradition recognizes a further four-fold division into the “four
schools” of Buddhism — the Vaibhasikas, Sautrantikas, Yogacaras, and Madhyamikas. The schools of
the Vaibhasikas and Sautrantikas are represented as Hinayana [extinct schools] and the schools of

' ThomasA.C. Weiser, Three Approaches to the Four Foundations: An Investigation of Vipassana Meditation, Analytical
Meditation and Samatha/Vipasyana Meditation on the Four Foundations of Mindfulness. (Master’s Thesis, Naropa
University 2011)

2 Editor’sFootnote: Withallapologiesto the author, see: http://en.wikipedia.org/wiki/Hinayana - the term should no longer
be used, and that people still discuss the term, in whatever context shows their disregard for historical circumstances.
Such usage still propagates the negativity. Respectful Buddhist scholarship since 1950, should replace the term. Here in
this article, because of the way Thomas Weiser uses it, it cannot be edited out and replaced with: Theravada.

*  Andrew Skilton, A Concise History of Buddhism (Birmingham: Windhorse, 1994) 93

4 For example, Jamgoén Mipham Rinpoche, Gateway to Knowledge, Volume III, (Boudhanath: Rangjung Yeshe, 2002)
186 - 189.
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the Yogacaras and Madhyamikas are represented as Mahayanists. The four schools are presented
as progressive stages of understanding, starting from the (error-ridden) Vaibhasikas and leading to
the “correct” view of the Madhyamikas: each “higher” school refutes the errors of the view “below” it.>

In the course of my studies, I noticed that I was never presented with texts of the lower
schools. Instead, I was directed to memorize a collection of truth statements attributed to those
schools. These truth statements seemed at best a biased summary of the views of that school and
at worst a caricature those views. It took me a while to recognize that this presentation is meant to
serve as a pedagogical device, and is not meant to be an accurate historical presentation of the schools
in question.® The “lower” schools presented in this way are all dogs, not meant as representations
of valid wisdom tradition but rather representations of certain kinds of failures of Madhyamikas.

I argue that this style of teaching is appropriate within a lineage; it identifies errors and pitfalls
that have been identified by practitioners within that lineage. By projecting those errors out onto
other (historically questionable, perhaps even fictional) schools, the lineage promotes confidence in
its own root teachings. This is a useful strategy in the cloistered environment of a monastery, where
students are not in contact with those other schools. But it’s not as useful when trying to establish
dialog between lineages, nor is it useful in establishing reasonable comparisons between lineages.

At this time, lineages are coming into contact with each other in unprecedented ways.
Not only are lineages of Buddhist teachings likely to be geographically proximate to one another in
large cities, they are virtually proximate through the widespread exchange of information fostered by
digital technology. It is less and less likely that students of any given lineage will remain insulated
from contact with other lineages. In this environment, the pedagogical strategy of projecting
an error on to an external school becomes quite dangerous, because students can determine the accuracy
of such a projection. If the inaccuracy of that projection is glaring enough, it might cause the student
to question the validity of the teachings in foto. This was certainly my experience: my first reaction
to the pedagogy of the four schools was that it seemed to be a very poor example of comparative
scholarship.

In this way, the contact between lineages represents a danger to an established
pedagogical method. But this very contact also represents an unparalleled opportunity; rather
than looking for error, Buddhist lineages could consult one another for their wisdom. This paper
represents an attempt at the approach of comparative soteriology, which encourages the discovery
of commonality of efficacious practice across lineages.

5 Thisisthe approach taken by Khenpo Tsultrim Gyamtso in Progressive Stages of Meditation on Emptiness, (Australasia:

Zhyisil Chokyi Ghatsal, 2001). It is also fundamental to the approach of the Nitartha Institute, which is under the guidance
of'the Dzogchen Ponlop Rinpoche, who is a student of Khenpo Tsultrim Gyamtso. For examples of Nitartha’s presentation
of'the four schools, see The Gateway That Reveals the Philosophical Systems to Fresh by the Dzogchen Pénlop Rinpoche
and Acharya Lama Tenpa Gyaltsen (Canada: Nitartha Institute, 2001) and Acharya Sherab Gyaltsen’s commentary on
that work entitled Hinayana Tenets (Canada: Nitartha Institute, 2001)

¢ As Karl Brunnholzl asserts in The Center of the Sunlit Sky: Madhyamaka in the Kagyii Tradition (Ithaca: Snow Lion,
2004.), 862 n, 137.
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Methodology

This paper uses introspective inquiry in the form of participant observation to compare three
sets of meditation practices, each of which represents a distinct approach to the commonly held
Buddhist teaching known as “the four foundations of mindfulness.” In the course of my research,
I practiced vipassana meditation in the tradition of the Insight Meditation community, analytical
meditation in the tradition of the Tibetan Kagyii lineage, and samatha/vipasyana meditation as
practiced by the lineage of Shambhala Buddhism. Each of these practices cites one or more texts
as scriptural basis. My practice of vipassana meditation was based on the Satipatthana sutta (in the
translation of Bhikkhus Nanamoli and Bodhi);” my practice of analytical meditation was based on
the text of the ninth chapter of Pawo Tsugla Trengwa Rinpoche’s commentary (in Karl Brunnhdlzl’s
translation) on Santideva’s Bodhicaryavatara®, and my practice of $amatha/vipagyana was based on
teachings on the Four Foundations of Mindfulness given by Trungpa Rinpoche in 1973 and 1974.°

I relied on contemporary meditation instructors to guide me in my practice. [ followed
the instructions of Gil Fronsdal'® and Lloyd Burton'' in my practice of vipassana meditation.
(I followed recorded instructions from Fronsdal, and instructions given to a group class by Burton.)
I followed instructions given to me personally by Lama Tenpa Gyaltsen'? in my practice of analytical
meditation. I followed the instructions given to me personally by Gaylon Ferguson'® in my practice
of $amatha/vipasyana meditation. I practiced each of these sets of instructions for a fifteen-week
semester and kept journals of my experiences. These journals are a source of my research materials.

After each of these semesters of practice | undertook a meditation retreat. After practicing
vipassana meditation, I took part in a ten-day group vipassana retreat following the recorded
instructions of S. N. Goenka.'"* After practicing analytical meditation, I undertook a five-day solo
practice intensive following instructions given by Lama Tenpa Gyaltsen. After practicing $amatha/
vipasyana meditation, I took part in a thirty-day dathiin following the instructions of Allyn Lyon.'
I kept journals of my experiences during the solo intensive and the dathun (I was not permitted to
keep a journal during the vipassana retreat). These journals are also a source of my research materials.

7 Nanamoli, Bhikkhu and Bodhi, Bhikkhu, trans. The Middle Length Discourses of the Buddha: A Translation of
the Majjhima Nikaya (Boston: Wisdom Publications, 2005).

8 Translation of this commentary is found in Karl Brunnholzl’s The Center of the Sunlit Sky: Madhyamaka in the Kagyii
Tradition (Ithaca: Snow Lion, 2004.)

?  Choégyam Trungpa Rinpoche, The Heart of the Buddha (Boston: Shambhala Publications, 1991) 21 — 58.

10 Gil Fronsdal is a senior teacher at the Insight Meditation Center in Redwood City. For biographical information see
http://www.insightmeditationcenter.org/teachers/.

" Lloyd Burton is a senior teacher at the Insight Meditation Center of Denver for biographical information see
http://www.insightcolorado.org/teachers/index.html.

12 Lama Tenpa Gyaltsen is a faculty member of Naropa University and a senior teacher in the Nalandhabodhi Sangha.
For biographical information see http://www.rebelbuddha.com/profiles/acharya-lama-tenpa/.

13 Gaylon Ferguson is a faculty member at Naropa University and a senior teacher in the lineage of Shambhala Buddhism.
For biographical information see (www.shambhala.org/teachers/acharya/gferguson.php).

4 S. N. Goenka is a student of Sayagyi U Ba Khin of Burma (Myanmar). For biographical information see
http:/www.dhamma.org/en/goenka.shtml.

5 Allyn Lyon is a senior teacher in the linecage of Shambhala Buddhism. For biographical information see
http://www.shambhala.org/teachers/acharya/alyon.php
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It is clear that my research represents only a first foray into this style of comparative so-
teriology; it is by no means conclusive. However, I hope that my research will provide valuable
groundwork for others and that the framework of such appreciative comparison will be a benefit to
the Buddhist community at large.

Summary of Research Findings
Vipassana Meditation:

Textual Basis for the Practice of Vipassana Meditation

The textual basis for my practice of vipassana meditation was the Satipatthana sutta,'
a discourse of the Buddha contained in the Majjhima Nikaya, which I read in translation.
The Mahasatipatthana sutta, also in translation,'” provided an additional textual basis.
The Mahasatipatthana sutta is found in the Digha Nikaya and includes, in addition to the full text
of the Satipatthana sutta, a more extensive treatment of the Four Noble Truths. I also consulted
writings by the Theravada masters Analayo,'® Sayadaw U Silananda," Nyanaponika Thera,” and
S. N. Goenka,?! as well as Zen master Thich Nhat Hanh,?? as supplementary research. As can be
inferred from the large number of commentaries available, the Satipatthana and Mahasatipatthana
suttas are considered fundamental teachings in Theravada Buddhism.?

Following Analayo’s analysis*, I note that the sutta is composed largely of thirteen subsections
separated by a repeated refrain. Each of these subsections describes one of the four satipatthanas.
Six of the subsections describe mindfulness of body (kaya); one of the subsections describes
mindfulness of feeling (vedand); one describes mindfulness of mind (citfa); and the remaining five
describe mindfulness of mental objects (dhamma).

The Satipatthana sutta is often interpreted as a compendium of practice instructions.
Gil Fronsdal hypothesizes that it is not the record of a teaching delivered in its entirety at any
one time, but rather a collection assembled from a variety of teachings.”® This hypothesis links
the composition of the Satipatthana sutta with that impulse toward systemization of the Buddha’s

16 Bhikku Nanamoli and Bhikku, Bhodi, trans., The Middle Length Discourses of the Buddha: A Translation of
the Majjhima Nikaya. Boston: Wisdom Publications, 2005, 145 — 155 (.56 —1.63).

17" Maurice Walshe trans., The Long Discourses of the Buddha: A translation of the Digha Nikaya (Somerville: Wisdom
Publications, 1995) 335 — 350 (ii.290 —ii.315).

8 Analayo, Satipatthana: The Direct Path to Realization (Cambridge: Windhorse Publications, 2003)

Y Sayadaw U Silananda, The Four Foundations of Mindfulness (Somerville: Wisdom Publications, 2002)

20 Nyanaponika Thera The Heart of Buddhist Meditation (San Francisco: Weiser Books, 1965)

21 S. N. Goenka, The Discourse Summaries of S. N. Goenka: Talks from a ten-day course in Vipassana Meditation
condensed by William Hart (Onalaska: Vipassana Research Publications, 1987) and S. N. Goenka, Satipatthana Sutta
Discourses (Seattle: Vipassana Research Publications, 1998)

22 Thich Nhat Hanh, Transformation and Healing: The Sutra on the Four Establishments of Mindfulness (Berkley:
Parallax Press, 1990)

3 Mahinda Deegalle, “Soteriological Fundamentalism and Interreligious Dialogue” World Council of Churches.
(http://www.wcc-coe.org/wee/what/interreligious/cd37-03.html) accessed 4/14/11.

24 Analayo, 17.

2 In support of Fronsdal’s thesis, we find sections of the Satipatthana sutta extent in the Satipatthanasamyutta,
Anapanasati sutta and Anapanasamyutta, Kayagatasati sutta, Samafifiaphala sutta, and Potthapada sutta.
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extensive teachings that may also have resulted in the creation of the abhidhamma literature. Each
of the subsections of the Satipatthana sutta highlights a different practice, and therefore, ostensibly
a new object of meditation. In practice however, some traditions use a single object of meditation
for all of the practices included in the sutta, or a limited subset of practices included in the sutta.?

The sutta describes the practice of the four foundations as ekayana, a single or direct path,
which leads to the cessation of suffering. It predicts that one who develops the foundations will
achieve “either final knowledge here and now, or if there is a trace of clinging left, non-return.?”” Thus,
the Satipatthana sutta characterizes the four foundations of mindfulness as a practice that, in itself,
is sufficient to bring the practitioner either to the completion of the Path or near to that completion.

Practice Instructions for Vipassana Meditation

For my primary practice instructions, I used a series of fourteen dharma talks given by
Gil Fronsdal to the California Insight Meditation Community (August 25 - December 15, 2003).%
Fronsdal’s talks concentrated on explication of the text, but they also gave sufficient instructions
for me to practice. I supplemented Fronsdal’s instructions with a series of four dharma talks given
by Lloyd Burton to the Denver sangha of the Insight Meditation Community of Colorado (October
4 - 25,2009.) I attended these teachings in person.

Fronsdal and Burton are both practitioners in the Insight Meditation tradition, which is in
the lineage of Theravada Buddhism via Mahasi Sayadaw of Burma; Burton acknowledges Fronsdal
as one of his teachers. Fronsdal notes that the Insight Meditation tradition is ecumenical in its
approach: it embraces many different techniques of cultivating mindfulness, although it finds its main
root in the teachings of Mahasi Sayadaw.” Both Fronsdal and Burton bring additional influences
to their teachings: Fronsdal is also a Soto Zen priest and a Stanford PhD; Burton has a Master’s
degree in counseling and guidance.

Fronsdal asserts that the practices of the Satipatthana sutta cultivate awareness of those
psychophysical processes and states of mind that lead toward suffering, and those that lead away
from suffering.*® In the course of the practice, one places bare attention on these processes and
states of mind; one experiences them without judgment and storyline.>' One becomes familiar with
the quality of them; one learns what the mind is like when they are present and when they are not;
one develops a “felt sense” of them.**> As one engages in this process, one recognizes that certain
states hinder the mind from experiencing happiness. One naturally gravitates toward states of mind
free of such hindrance; one begins to relinquish attachment and clinging, and begins to experience
the seven factors of enlightenment more and more clearly. By completely relinquishing attachment
and clinging, one achieves liberation from suffering. This non-attachment is not a frosty detachment:
as the practitioner’s mind becomes less hindered by unhelpful mental states, it contacts sensory

% For example, S. N. Goenka uses bodily sensation as the object of meditation throughout the four foundations, and

Thich Nhat Hanh uses the breath as the object of meditation throughout the four foundations.

7 MN1.63,p 155.

2 Gil Fronsdal, Satipattana Sutta [sic] (http:/www.audiodharma.org/series/1/talk/1742/) Accessed September — December 2009.
¥ Fronsdal 8/25/03

30 Fronsdal, 11/24/03

31 Fronsdal, 10/06/03, 10/13/03

2 Fronsdal, 11/03/03
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experience directly, unobscured by concept: the practitioner becomes more intimate with the world.*
The experience of such a practitioner is suffused with energy, interest and joy.

The objects of meditation - which Fronsdal characterizes as “processes and states of mind”
above - correspond to many of the familiar enumerations of the abhidhamma (such as the five skandhas,
the six ayatanas, mind and mental factors, etc.). Here, I agree with the Judith Simmer-Brown’s
assertion that we should understand that the goal of the abhidhamma is not primarily ontological, but
soteriological: the abhidhamma is “the notebook of the practice tradition.””** The Satipatthana sutta is
a soteriological guide -- a collection of instructions that address a wide array of mental disturbances.

Fronsdal’s practice instructions closely followed the text of the Satipatthana sutta and were
inclusive in their approach: when he explicated sections of the sutta, he would often offer several
alternate practice instructions based on that text.>* Sometimes, he would note that in his training he
had not practiced a certain technique, but would nonetheless offer that technique as a practice that
might be beneficial. Fronsdal’s instructions stressed the application of bare attention, but not all of
the instructions he presented were simply observation: he also included meditations that were meant
to soothe and calm the body;* contemplations on cause and effect;*” and visualizations.?

Atthe end of my semester-long practice of Fronsdal’s and Burton’s instructions, [ undertook
a vipassana retreat in the tradition of S. N. Goenka at the Dhamma Dhara center in Shelburne, MA.
Goenka studied under the Burmese Theravadin teacher Sayagyi U Ba Khin. The practice instructions
given by Goenka were recorded on DVD and played to the participants of the retreat. (This is
the standard procedure for Goenka’s vipassana retreats.)

In Goenka’s view, suffering is a result of mental reactions, sarikhara?, that arise on the basis
of sensations (vedana) that occur when consciousness makes contact with an object. ** We take
the sensations and their accompanying reactions as accurate feedback about the nature of the object.
But in reality, the feelings we experience have much more to do with our response to our own
sankhara than they do with our direct experience of the object.*!

Through this process, we create more and more sankhara and become imprisoned by them.
Since the process by which sankhara proliferate is based on sensations, we can only liberate ourselves
by cultivating equanimity to all sensations.* When the mind truly rests in equanimity with regard
to sensation, it does not create any new sankhara,* and older sankhara can emerge from the depths
of the mind up onto its surface.* If the practitioner rests in equanimity with regard to the arising of

3 Fronsdal, 9/15/03

3 Judith Simmer-Brown, lecture from course “First Turning”, Naropa University, Fall 2009.

35 For example, his treatment of the “breath body” 8/25/03.

3 For instance, using the breath to tranquilize bodily formations, 9/1/03.

For instance, contemplation of the arising and ceasing of mental hindrances 11/10/03.

Fronsdal offers this interpretation of the practice of corpse meditation 9/29/03.

Goenka defines sankhara narrowly, as “reactions” to begin his presentation but opens it later to include both
reactions and the mental states that result from those reactions. I personally find it useful to think of sarnkhara
as psychophysical complexes.

40 S.N.Goenka, The Discourse Summaries of S. N. Goenka: Talks from a ten-day course in Vipassana Meditation condensed
by William Hart. Onalaska: Vipassana Research Publications, 1987, 47.

41 Goenka, Discourse Summaries, 70

Goenka, Discourse Summaries, 41.

Goenka, Discourse Summaries, 40.

Goenka, Discourse Summaries, 49.
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these old sankhara, they too dissipate.** In Goenka’s view, the continued dissipation of old sankhara
leads to purification of the mind and is the path to liberation.*®

Where Fronsdal’s approach is inclusive, Goenka’s approach is exclusive; it always takes
bodily sensations, vedana, as its object of meditation. Fronsdal offers many different practices to
address many different needs; Goenka stresses consistency of practice in order to deeply affect
the mind: students are cautioned against practicing other forms of meditation (not because they
are “bad” but because they may interfere with the process that Goenka teaches.)*” During Goenka
retreats, practitioners are also prohibited from practicing any other kind of meditation technique,
and any yoga or other “energy work.”

Perceived Results of Vipassana Meditation

After practicing vipassana meditation, I found myself much more interested in and
appreciative of the details of my physical and mental experience, particularly in my experience of
my body. I felt more comfortable in my body, and much more able to endure physical and mental
discomfort with equanimity. I felt more cheerful, and experienced a natural renunciation of
“non-virtuous” actions - I naturally avoided actions that caused myself pain. I had an experiential
understanding of the way in which I created suffering by — paradoxically — moving toward unpleasant
thoughts in order to ward off anticipated pain. I developed an appreciation for the efficacy in
“non-doing” as embodied in the practice of bare attention. I developed a felt sense that the teaching
of the khandhas is accurate — that I am actually composed of parts. Prior to this practice, my
understanding of the khandhas was theoretical and a bit threatening. After practicing I felt that being
composed of parts is not a frightening state of affairs, but actually rather interesting.

Analytical Meditation

Textual Basis for the Practice of Analytical Meditation

The textual basis for my practice of analytical meditation was a selection from the ninth
chapter of Pawo Tsugla Trengwa Rinpoche’s commentary on Santideva’s Bodhicaryavatara, trans-
lated by Karl Brunnholzl.*® T found an additional textual basis in the transcript of a talk given by the
Drupon Khenpo Lodré Namgyal® (a lama and retreat master of the Kagyii lineage of Tibetan Bud-
dhism), given to the Nalandabodhi sangha in Boulder, Colorado on June 7 through June 9, 2002.%
This talk closely followed Pawo Tsugla Trengwa Rinpoche’s commentary. In addition, I consulted

Kunzang Pelden’s commentary The Nectar of Manjushri's Speech,’! which parallels Pawo Rinpoche’s
45

Goenka, Discourse Summaries, 56, 69.

Goenka, Discourse Summaries, 49.

Goenka, Satipatthana Sutta Discourses (Seattle: Vipassana Research Publications, 1998) 78 — 79.

4 Karl Brunnholzl, The Center of the Sunlit Sky, 713 — 732.

4 For biographical information see (http://www.nalandawest.org/teachers/western-teachers/karl-brunnholzl).

The Drupdn Khenpo Lodrd Namgyal, “Vipasyana Talk.” Transcript of Lecture Series. Nalandabodhi Sangha. Boulder,
CO, June 7-9, 2002.

S Kunzang Pelden, The Nectar of Manjushri’s Speech: A Detailed Commentary on Shantideva's Way of the Bodhisattva
(New Delhi: Shechen Publications, 2008).
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commentary, and the Dzogchen Pénlop Rinpoche’s article “The Four Foundations of Mindfulness,”*
which integrates Pawo Rinpoche’s commentary with Trungpa Rinpoche’s presentation of the Four
Foundations of Mindfulness.

Pawo Rinpoche (1504 -1562) was a student of the Eighth Karmapa, Miky6 Dorje.
Karl Brunnhglzl notes that Pawo Rinpoche’s commentary is considered a fundamental text in
the scholastic tradition of the Karma Kagyii lineage®® Pawo Rinpoche’s commentary on the ninth
chapter of the Bodhicaryavatara is divided into two sections: one entitled “the general topic”,
and one entitled “the meaning of the text”. The section entitled “the general topic” concentrates on
refutations of the faulty views of purity, pleasantness, permanence and Self. Each of these faulty
views is associated with one of the foundations of mindfulness. (The body is not pure, feelings are
not pleasant, mind is not permanent, phenomena have no Self)** In this section, Pawo Rinpoche
does not refer to Santideva’s text, but uses Asanga’s Abhidharma Samuccaya as his textual basis.>
He follows Asanga in distinguishing the path of the lesser vehicle from the path of the greater vehicle.
The second section of Pawo Rinpoche’s commentary, entitled “the meaning of the text,” is a close
interpretation of Santideva’s text. In this section Pawo Rinpoche explicates logic that demonstrates
that none of the objects of the four foundations are truly existent.

The expected soteriological path is not specifically delineated in this section of Pawo
Rinpoche’s commentary, but I suggest that it conforms to the model adumbrated in Kamalasila’s
Bhavandakrama: that samatha is necessary for stability of mind, but it is insight (specifically insight
into emptiness) resulting from vipasyana that ultimately liberates the practitioner. Santideva himself
supports such an interpretation: “Penetrative insight joined with calm abiding / Utterly eradicates
afflicted states.”¢

Penetrative insight may begin by positing a right view that negates a wrong one, but
when all wrong views have been negated, the need for any view at all falls away by itself.” Thus,
the predicated fruition of this practice is the ability to rest non-conceptually in a mind that does not
cling to anything.

Practice Instructions for Analytical Meditation

I received practice instructions in one-on-one sessions with Lama Tenpa Gyaltsen.
Lama Tenpa is a Vajrayana practitioner and senior teacher, or dcarya, in the Karma Kagyii lineage of
Tibetan Buddhism. He studied with Khenpo Tsultrim Gyamtso at the Kagyii shedra (monastic college)
at the Karma Shri Nalanda Institute at Rumtek monastery; the Drupdn Khenpo Lodré Namgyal and
the Dzogchen Ponlop Rinpoche were both fellow students. Pawo Rinpoche’s commentary on

52 Excerpted from a teaching in Vermont, 1996, presumably at Karme Choling. Originally published in Bodhi Magazine,
Issue 3.

53 Brunnholzl, The Center of the Sunlit Sky, 613

3% Brunnholzl, The Center of the Sunlit Sky, 713

55 In Brunnholzl, The Center of the Sunlit Sky, 713, Pawo Rinpoche cites “The higher abhidharma” as his source. Karl
Brunnholzl elucidates this, “’Higher abhidharma’ refers to Asanga’s Compendium of Abhidharma (P 5550, fols. 1i4b.3 - 4).
In the great vehicle [Mahayana], the presentations in Vasubandhu’s Treasury of Abhidharma are considered “the lower
abhidharma.” Brunnholzl, The Center of the Sunlit Sky, 951, n. 1681.

56 Santideva, 110 (8.4)

57 Santideva 9.34 p 142
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the Bodhicaravatara was among the texts Lama Tenpa studied in shedra while earning his acarya
degree.

In Lama Tenpa’s view, the goal of analytical meditation is to enable the practitioner to wake
up from confusion. In order to do so, the practitioner must understand that this confusion is the result
of thoughts that have taken on weight and solidity. Through analytical meditation, the practitioner
examines these solidified thoughts in order to come to the realization that they are not actually solid
atall, and that they are not the reliable guides they seem to be. In the technical language of analytical
meditation, these thoughts are the object of negation of the analysis. Analytical meditation is always
targeted toward a specific object of negation: the practitioner performs analysis not to determine
the nature of reality, but to let go of a particular incorrect thought.

In the process of analytical meditation, thoughts seem to proliferate, but these thoughts
are lighter, less monolithic than the solidified confusion mentioned above, and therefore they are
easier to see through. Eventually the practitioner no longer believes the solidified thought, and can
relinquish it. This process of relinquishing confusion in the form of solidified thoughts is understood
to be the path to liberation. Eventually the practitioner may arrive at a state free from clinging to
any thought or view.

Iassumed that in the course of the semester we would follow the sequence of analyses found
in Pawo Rinpoche’s commentary. But as we progressed, Lama Tenpa presented me with analyses
that diverged quite a bit from those found in Pawo Rinpoche’s commentary. He added the following
practices and analyses:

»  Experience feelings without associating them with “Me”®

* Analyze “permanent” and “self.” What is your view of permanence? What is your view
of a Self? Does this view cause you any suffering?*

* Canyouimagine something that your mind can’t think of that might not be impermanent?*°

* Does a Generally Characterized Phenomenon have any inherent characteristics?®!
(This analysis refers to the pramana teachings of Dignaga and Dharmakirti, which I had
previously studied with Lama Tenpa.)

*  What is the source of your most disturbing emotion (klesha)?%?

*  How does “best” exist? (This question is a response to my discovery that my greatest
klesha involves a fear of not having “the best” experience.) Is “best” separate from
the experiencer?®

*  What exactly is the Self of Phenomena (the object of negation of the second turning)?

I found these instructions very helpful and illuminating (particularly the exploration of
the nature of concept). But I also became somewhat concerned because we seemed to be departing

¥ Weiser, Meditation Journal, 9/29/10
¥ Weiser, Meditation Journal, 10/6/10
0 Weiser, Meditation Journal, 10/15/10
o Weiser, Meditation Journal, 10/20/10
2 Weiser, Meditation Journal, 10/27/10
0 Weiser, Meditation Journal, 11/3/10
4 Weiser, Meditation Journal, 11/10/10
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from the text, and the text was, I had thought, the basis of my research. It seemed to me that Lama
Tenpa was giving to me were related to those found in Progressive Stages of Meditation on Empti-
ness, by Khenpo Tsultrim Gyamtso, Lama Tenpa’s teacher. At one point [ asked Lama Tenpa whether
we were following Pawo Rinpoche’s commentary or that of Khenpo Tsultrim Gyamtso. He replied
(I paraphrase) “I’'m keeping both of those texts in mind, and I’'m helping you clarify those things
that you personally need to clarify.” This was the hallmark of Lama Tenpa’s work with me:
he insisted that rather than go through some standard procedure, I should find the appropriate object
of negation for myself. He told me that it was possible that “textbook” meditations might not always
be appropriate to my particular case.®® This assertion raises the issue of the proper relationship of
text and oral instruction. Lama Tenpa asserted that while the root text is always honored as the most
important, generally it was acknowledged that oral instruction was the most helpful. (My experience
studying within the Tibetan tradition has generally confirmed this. The bulk of the study tends to be
on commentary, not on original texts. For instance, in my work with Lama Tenpa, I received oral
instruction on a commentary on a doha referring to a sutra, where the sutra was ostensibly considered
primary, since it contained the words of the Buddha, but the words of the sutra were completely
obscured by the levels of commentary above.)

In the traditional language of Tibetan Buddhism, one could say that the practitioner
applies the antidote of analytic meditation to the object of meditation. Lama Tenpa stressed that
an antidote need not express the truth: truth is, in any case, beyond expression.®® The antidote merely
helps dissolve the unhelpful concept. Clinging to the antidote as truth is another problem (and will
require another antidote).

Perceived Results of Analytical Meditation

As a result of practicing the analytic meditation approach, I experienced a greater interest
in and understanding of the effect of concepts. I realized that concepts were both the main hin-
drance and the main vehicle for progress on the Path. [ became convinced that simple concepts arise
naturally and spontaneously and could be employed usefully; that no concept is in itself problematic
-- rather the problem lies in our relationship to concepts, particularly in our clinging to the belief that
certain concepts are “true.” I realized that even the most useful concept could not be true in itself,
and began to see that any view, even the most helpful view, could not possibly be ultimately true.
I began to understand the nature of my own habitual clinging to view, and I opened up to the use
of “untrue” views as antidotes. Since one of my prime areas of clinging is view, this understanding
had quite an impact on me.

My appreciation of the use of concepts led me to a greater appreciation for textual study,
and in particular for the style of contemplative analysis that I undertook during retreat; I saw how
textual analysis could be of enormous help in combating pernicious concepts. I also saw how
an emphasis on conceptual exploration could lead to an excited, ungrounded mental state. This led
me to an appreciation of the assertion that vipasyana must be grounded in samatha.

% In Confession of a Buddhist Atheist, (New York: Random House, 2010), p 45, Stephen Batchelor mentions his
disenchantment at debates and logical analyses that seemed only to confirm foregone orthodox conclusions. This was
not my experience with Lama Tenpa --he insisted that I come to my own conclusions. (Of course, he would debate me
on those with which he disagreed.)

% Weiser, Meditation Journal, 9/17/10
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Through my exploration of the nature and use of concept, | achieved a greater understanding
of the teachings on emptiness, particularly the way in which objects are neither existent nor
non—existent, but nevertheless appear clearly and can be used functionally.

Samatha/Vipasyana Meditation

Textual Basis of Samatha/Vipasyana Meditation

The textual basis for my practice of $amatha/vipasyana meditation is the chapter “The Four
Foundations of Mindfulness” in Heart of the Buddha by Chogyam Trungpa Rinpoche. This chapter
is based on the lecture series entitled “Techniques of Mindfulness” given by Trungpa Rinpoche at
Karme Chéling in August 1974 and edited by Judith Lief for publication first in Garuda magazine
(issue IV) and later in Heart of the Buddha. 1 also referred to transcripts of the Vajradhatu Seminary
led by Trungpa Rinpoche in Jackson Hole, Wyoming during the months of September through
November, 1973, as well as audio files of the lecture series entitled “Training the Mind” given by
Trungpa Rinpoche at Rocky Mountain Dharma Center in August 1974, and audio files of the lecture
series entitled “Techniques of Mindfulness” mentioned above. I consulted Gaylon Ferguson’s Natural
Wakefulness® as additional research. (In this text, Ferguson integrates Trungpa Rinpoche’s teachings
with those of Trungpa Rinpoche’s dharma heir, Sakyong Mipham Rinpoche, as well as with
the teachings of the Satipatthana Sutta.)

Although Trungpa Rinpoche prefaced his article in Garuda IV with an abridged version of
the Satipatthana Sutta, his presentation of the four foundations differs significantly from
the Satipatthana Sutta: in place of the four traditional foundations -- body, feeling, mind and mental
objects --Trungpa Rinpoche presents the foundations of body, life, effort, and mind. Trungpa
Rinpoche asserts that his teaching is “taken from the treasury of the living oral tradition,” and shows
“the essence of each of the four foundations, the inner key to its practice.” This assertion connects
his presentation of the four foundations with upadesa, pith instructions, rather than the collections
of sttra (Kangyur) or shastra (Tengyur).

Trungpa Rinpoche does not identify a specific source for his teaching. This is not uncommon
among Buddhist teachers —teachings are often given without any citation of the textual basis for
those teachings.®® It is possible that Trungpa Rinpoche received this teaching in its current form from
one of his teachers. It is also possible that he received these teachings in a different way: within
the Shambhala lineage, Trungpa Rinpoche is understood to be a tertdn, a discoverer of ferma, or
hidden dharma teachings.® Given that Trungpa Rinpoche refrains from citing any underlying sutra
or commentary, it is not unreasonable to hypothesize that his teachings on the four foundations
teaching might be terma.”

¢ Gaylon Ferguson, Natural Wakefulness: Discovering the Wisdom We Were Born With (Boston: Shambhala, 2009)

®  For instance, as mentioned above, the Drupén Khenpo Lodrd Namgyal never mentioned that his presentation was
a summary of Pawo Rinpoche’s commentary.

¢ Chogyam Trungpa Rinpoche and Carolyn Rose Gimian, The Mishap Lineage: Transforming Confusion Into Wisdom.
Boston: Shambhala Publications, 2009 109 n. 2. Fabrice Midal, Chdgyam Trungpa: His Life and Vision (Boston: Shambhala
Publications, 2004) 219 — 220.

7 Gaylon Ferguson has mentioned to me in conversation that he finds these teachings to be “virtually terma”. (Private
correspondence 7/12/10)
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Trungpa Rinpoche did not teach extensively on the four foundations of mindfulness,
nor does his successor, Sakyong Mipham Rinpoche.” However, Trungpa Rinpoche’s presentation of
the four foundations of mindfulness is still taught regularly by senior teachers, or acharyas, and
other teachers within the Shambhala Lineage.”

Trungpa Rinpoche uses the outgoing breath as the primary object of meditation throughout
his presentation of the four foundations. On the inhalation, the practitioner is directed to let go of
the object and allow for a space or gap. Rather than encouraging concentration, this technique fosters
a lightness that Trungpa Rinpoche characterized as touch and go: “You focus on the object of
awareness, but then, in the same moment, you disown that awareness and go on.””*In the process
of Trungpa Rinpoche’s four foundations, the practitioner is encouraged to develop awareness of
aspects of experience in addition to the object of meditation.

In Trungpa Rinpoche’s first foundation, mindfulness of body, the practitioner develops
mindfulness of his relationship to and confusion about his own body.”* The meditator comes to
realize that what he normally thinks of as “body” is in reality a complex of projections about
the body. This psychosomatic body is not rejected; instead, it is accepted as the basis of practice.

In the practice of the second foundation, mindfulness of life, the practitioner identifies
the fundamental activity of mind, the “survival instinct™”°. The survival instinct incessantly categorizes
objects as attractive, threatening, or neutral. As we have seen in the presentation of Goenka above,
this activity could be understood to be the basis of the three kilesas, or disturbing emotions, passion,
aggression, and ignorance which are traditionally held to be the roots of suffering. But Trungpa
Rinpoche’s approach does not aim at uprooting this process. Instead, the meditator is instructed
to harness the survival instinct. As a result of accepting and harnessing the survival instinct,
the practitioner can integrate all the facets of his life with meditation. The practitioner does not need
to retreat into a yogic cave to practice (nor should he pretend that he has so retreated).

In the practice of the third foundation, mindfulness of effort, the practitioner develops
an awareness of the way in which the mind moves. Trungpa Rinpoche characterizes this movement,
as sudden, non-conceptual and effortless. The easiest way for the meditator to notice this effortless
movement of mind is to track the moment when he realizes that he’s lost the primary object of
meditation (which, as noted above, continues to be the breath throughout the four foundations.)
Once the meditator loses the object, he has the opportunity to witness the spontanecous effort of
the mind that notices and returns to the object. There is no work involved in this spontaneous effort,
but there is work involved in maintaining the discipline of the practice that makes the spontaneous

I My research has uncovered only three instances in which Trungpa Rinpoche gave formal teachings on the four

foundations of mindfulness: at the Hinayana/Mahayana Seminary given at Jackson Hole in 1973; at the seminar entitled
“Training the Mind” given in Rocky Mountain Dharma Center in August, 1974; and the seminar entitled “Techniques
of Mindfulness” given at The Tail of the Tiger in August, 1974. I have found only one instance of the Sakyong, Jamgon
Mipham Rinpoche teaching on the topic: 1999 Seminary Transcripts: Teaching From the Sutra Tradition — Book Two,
(Halifax: Vajradhatu Publications, 2000) 177 — 180. In this transcript, the Sakyong’s teaching does not refer to Trungpa
Rinpoche’s presentation of the four foundations, but is consistent with the Mahayana portion of Pawo Rinpoche’s
commentary

2 See http://www.chronicleproject.com/CTRlibrary/training_the mind.html, for a discussion of this.

3 Trungpa, Heart of the Buddha, 33.

7% “The process of meditation has to take into account that the mind continually shapes itself into body/ike attitudes.”
Trungpa, Heart of the Buddha, 30.

5 Trungpa, Heart of the Buddha, 32-33.
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effort evident. I suggest that this is a reason that Trungpa Rinpoche advocated the technique of
light awareness on the outgoing breath: this technique provides enough structure for the meditator
to be aware of breath as the object of meditation, and enough openness so that it is very likely that
the meditator will lose that object of meditation, and therefore have the opportunity to witness
the movement of mind.

In the practice of the fourth foundation, Mindfulness of Mind, the meditator develops
awareness that encompasses all aspects of experience. Trungpa Rinpoche characterizes this panoramic
awareness as the fruition of the practice of the four foundations. In its fruition, mindfulness of
mind dispenses with the dualism of noficing the experience and embraces the non-dualism of being
the experience. | maintain that the fruition of Trungpa Rinpoche’s approach to the four foundations
of mindfulness is the experience of a mind that rests in the non-dual, spontaneous activity of
awareness. This is the union of $amatha and vipasyana.

In the preface to his article in Garuda IV, Trungpa Rinpoche cites the Tibetan convention
of a three yana path — Theravada, Mahayana, and Vajrayana — and places the practice of the four
foundations of mindfulness within the practices of the Theravada.” Based on this, we might assume
that these practices are appropriate only for the beginning of the path and that they would be
superseded by “higher” Mahayana and Vajrayana practices as the practitioner progressed along
the path. However, at the very beginning of the 1973 seminary, (during which he taught publicly
for the first time this version of the four foundations of mindfulness) Trungpa Rinpoche asserted
that it is not the specific practice, but the quality of involvement and inclusiveness of that practice
that determines realization. Above, I noted that we could reread Trungpa Rinpoche’s definition
of the fruition of the practice of the four foundations, mindfulness of mind, as “mind that rests
in the spontaneous play of unadorned non-duality.” This is tantamount to the realization of
the Madhyamikas, a realization appropriate to the end of the path, not the beginning. I suggest
that it is consistent with nature of mind teachings that “preliminary” instructions point to the same
fruition as do the highest teachings.

Practice Instructions for Samatha/Vipasyana Meditation

Gaylon Ferguson” was my meditation instructor during my semester-long practice and
Allyn Lyon™ was my meditation instructor during dathiin. Both Ferguson and Lyon studied with
Trungpa Rinpoche directly and both are acharyas, senior teachers, within the Shambhala lineage.
Ferguson’s meditation instructions corresponded to the text of Trungpa Rinpoche’s presentation on
the four foundations of mindfulness as well as meditation instructions found in Trungpa Rinpoche’s
Shambhala: The Sacred Path of the Warrior”. In his book Natural Wakefulness, Ferguson
integrates Trungpa Rinpoche’s teaching and the Satipatthana Sutta presentation of the four
foundations. However, in his instructions to me he did not stress the teachings of the Satipatthana
Sutta; instead, he made a connection between Trungpa Rinpoche’s four foundations and the Kagyti
teachings on nature of mind practices, Mahamudra and Maha Ati.

“Mindfulness is the level of the Hinayana...”Trungpa, Garuda IV, 15

For biographical information, see note 15 above.

For biographical information, see note 17 above.

7 Chogyam Trungpa, Shambhala: The Scared Path of the Warrior (Boston: Shambhala, 1984) 37 — 40.
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The treatment of the breath as object of meditation given in Trungpa Rinpoche’s presentation
on the four foundations of mindfulness correspond closely to the treatment of the breath as object
of meditation in the introductory levels of Shambhala Training. The structure of the Shambhala
Training levels might seem to imply that there is an introductory style of meditation in which one
uses the breath as an object of meditation, and a more advanced style of meditation in which one
rests without an object of meditation. In his instructions to me, Ferguson advised me not to make
this inference, asserting that if I developed a sense that resting with an object was a problem,
I might develop a tendency to turn away from the world in favor of some formless meditative state.
This would be contrary to the spirit of Samatha/vipasyana meditation, since Ferguson asserts that
the result of the practice of the four foundations is integration with society, not separation from it.*

Ferguson rejected the notion that the practices of the four foundations of mindfulness
necessarily lead toward a specific level of realization. Instead, he asserted that these practices were
a set of tools, and that the result of the practice depended on the way in which they were used:
in his view it was possible, through the practice of Trungpa Rinpoche’s four foundations, to arrive at
realizations normally associated with “higher” practices. (This is consistent with my assertion above.)

Ferguson urged me to not to pursue any specific fruition of my practice. Rather, he urged me
to relax and not strive so hard; to allow myself to be “dumber”; to allow myself to be bored and to
cease trying to make any particular discoveries. In Natural Wakefulness, Ferguson characterizes this
relaxed, “not too tight” approach to meditation as demonstrating faith in the fundamentally
awakened nature of mind.*' Ferguson’s meditation instructions to me as well as his scholarly approach
support an interpretation of Trungpa Rinpoche’s four foundations as concordant with Mahamudra
“nature of mind” practices®.

Ferguson’s approach is consistent with the approach Allyn Lyon took in her meditation
instructions to me during the Summer 2010 dathiin. In her talks during this retreat, Lyon made
a link between the teachings of the Satipatthana Sutta and Trungpa Rinpoche’s presentation.
Her presentation of Mindfulness of Body stressed awareness of physical sensations -- for instance,
she instructed me to drop my awareness into my torso.** Like Goenka, Lyon presented Mindfulness
of Body as a purification practice: she said that traumas get buried in the body; that meditation
allows them to emerge again; and that non-doing (equanimity) allows them to unwind.* She presented
Mindfulness of Feeling as the “pleasure/pain meter” (I like it/I don’t like it/I don’t care),® which
corresponds to the extremely simple nature of vedana presented in the Abidhamma.

In her instructions to me, Lyon referred to the text of Trungpa Rinpoche’s presentation,
but did not hold rigidly to it. In the course of the retreat, the meditation instructions she gave to
me shifted from stressing the samatha aspect of the practice to stressing the vipasyana aspect of
the practice,* and she asked me to contemplate what she called the Mahamudra questions: where do

80 Ferguson, Natural Wakefulness, 21.

81 This is a central thesis of Ferguson, Natural Wakefulness. See for example, 19 — 24.
82 Ferguson, Natural Wakefulness xiii.

8 Weiser, Meditation Journal, 8/2/10.

8 Weiser, Meditation Journal, 8/15/10.

85 Weiser, Meditation Journal, 8/4/10

86 Weiser, Meditation Journal, 8/12/10.
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thoughts arise, where do they dwell, where do they go?®” Lyon encouraged me to become lighter and
lighter with the technique; like Ferguson she encouraged me to have faith in my awakened nature.

Perceived Results of Samatha/Vipasyana Meditation

As a result of practicing the Samatha/vipashayana approach, I developed the aspiration to
connect with and integrate all parts of my experience. [ became quite interested in the specificity of
each moment of experience and interested in the way in which I experienced a given moment of mind
as quite distinct -- even discontinuous -- from the next. [ became interested in how appearances
coalesce into mandalas — coherent and meaningful arrangements -- and I became interested in
the process by which, upon perceiving such an arrangement, I habitually attempt to solidify it into
some sort of stable ground. I particularly noticed that I attempt to solidify by elaborating a view or
explanation of the mandala. I developed the aspiration to refrain from such explanations and instead
rest in the groundlessness of constant new arisings. I became more confident in allowing openness
to permeate my interactions with my environment and with others, and in allowing things to
“self-liberate.” I became more open to the experience and use of non-ordinary reali

Conclusion

Each time I finished a semester-long practice and retreat, I felt that I could continue
practicing that approach quite profitably for an extended period. None of the three practices seemed
as if it were in error; none seemed likely to lead me toward greater suffering; all three helped me
alleviate my own suffering; none seemed to be in conflict with the others.

When I had contemplated my research, [ noticed that each of the practices addressed habitual
patterns of mind in a different way. Vipassana meditation focuses on examining certain characteristics
of mental states and psychophysical processes. These characteristics correspond to categories of
the Abhidhamma teachings. Practicing vipassana meditation led me to natural renunciation of
actions of body, speech and mind that result in painful mental states, and cultivation of actions of
body, speech and mind that result in mental states conducive to happiness. Analytical meditation
focuses on the content of conceptual mind. It examines concepts, particularly those that have
solidified into views. It targets these solidified concepts by way of logical reasoning that
corresponds to the analyses found in the Madhyamaka teachings. Practicing analytical meditation
led me to an understanding that such solidified views are not reliable, that they lead to suffering
and not to happiness, and therefore to the renunciation of such views. Samatha/vipasyana
meditation focuses on the process of mind, particularly the process whereby the meditator creates
rigid distinction between Self and that which is perceived as Other. It encouraged me to include
into my awareness that which cannot be characterized (space/gap) as well as to notice the effortless
movement of mind that is beyond his control. It shares this interest in “unconditioned phenomena”
with the teachings on Buddhanature. Samatha/vipasyana meditation led me to a renunciation of

the habit of making separations between myself and environment and myself and others.
87

Weiser, Meditation Journal, 8/6/10. Trungpa Rinpoche poses these questions in /973 Seminary Transcripts, p.
35. The Ninth Karmapa, Wangchug Dorje, also poses these questions in The Mahamudra Eliminating the Darkness,
Commentary given orally by Beru Khyentze Rinpoche, trans. Alexander Berzin (Dharmsala: Library of Tibetan
Works and Archives, 1978) 70, 73.
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At the risk of oversimplification, I note that each of these three approaches can be understood
to address most effectively one of three fundamental types of mental disturbance — greed, hate and
ignorance — that are traditionally understood to be the roots of suffering.

Vipassana meditation most effectively addresses the mental disturbance of desire. It helped
me clarify the way in which I cling to those actions of body, speech and mind that I mistakenly
believe will relieve my discomfort and give me pleasure. As a result of the practices of vipassana
meditation, I developed a felt sense of the suffering that this clinging causes, and therefore developed
natural renunciation. Analytical meditation most effectively addresses the mental disturbance of
ignorance. It helped me clarify the way in which I create views in the attempt to establish a stable
and reliable description of reality. I cling to these views as trustworthy guides that will enable me
to successfully manipulate my physical and emotional environment. As a result of the practices of
the analytic meditation approach I understood better the baselessness of such descriptions of reality.
I developed greater flexibility of view, and understood better the nature and use of concept.
Tunderstood that views and concepts have no inherent value and might best be understood as antidotes.
Samatha/vipasyana meditation most effectively addresses the mental disturbance of aggression.
It helped me clarify the way in which I create separation between parts of my experience, and attempt
to cling to one part of that experience and banish another. As a result of the practices of Samatha/
vipasyana meditation [ was better able to integrate all parts of my experience, even those parts that
cannot be characterized as “My” experience. [ was better able to see that the goal of the path is not
separate from wherever [ am right now: wisdom is present in neurosis; mental confusion, samsara,
and liberation from that confusion, nirvana, are inseparable.

At the end of my research, I was convinced that all of these practices are quite
complementary. I agree with Karl Brunnhdlzl when he writes:

Given that all Buddhist teachings are meant as a help for beings in their individual situations
in life, the question is not what is absolutely right or politically correct, but what makes
sense and is beneficial for a certain time and place in life. Needless to say, that can be the
exact opposite of what is good for somebody else.*

In the introduction to this paper, I noted that there is an opportunity that has arisen as a result
of the unprecedented contact between lineages that is taking place at this time: lineages of practice
can enrich their praxis by comparing and learning from one another. In order to enjoy such
enrichment, practitioners must be willing to adopt an attitude of non-sectarianism. A model for
this kind of non-sectarian interchange of praxis can be found in the Ri-me movement that flowered
in nineteenth century Tibet. In her article “Without Bias - The Dalai Lama in Dialogue,” Judith
Simmer-Brown lists four characteristics of the Ri-me movement:

1. The Ri-me advocated that all traditions of meditation practice are to be appreciated,
valued and preserved, regardless of the lineages or schools from which they have come.

2. Ri-me’s abiding interest was in meditation and contemplative practice as the ground
of spiritual life.

3. Meditation is not to be regarded with naive passivity; rather, intelligent investigation
and inquiry are crucial supports to a mature meditation practice.

8 Karl Brunnholzl, Straight from the Heart: Buddhist Pith Instructions, (Ithaca, Snow Lion, 2007) xii.

126



Buddhist Philosophy and
Meditation Practice

4. The Ri-me movement was not merely an academic or elite spiritual movement, it also
had a strongly popular side.*

I suggest that the practice of comparative soteriology informed by the above four charac-
teristics could lead to a strengthening of praxis within lineages. I also suggest non-sectarian dialog
could further clarify the particular strengths of each method of practice, and help identify populations
that might best be served by these methods. In this way, effective praxis developed by one lincage
could be available to help alleviate the suffering of practitioners of another lineage, and to alleviate
the suffering of non-Buddhists as well.

8 Judith Simmer-Brown, “Without Bias—The Dalai Lama in Dialogue” Criferia of Discernment in Interreligious

Dialogue, Catherine Cornille (ed) (Eugene: Cascade Books, 2009) 213.
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The Philosophy of Suffering and the Practice of Vipassana
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Professor Angraj Chaudhary

The philosophy of suffering propounded by the Buddha is not speculative but it is born out
of his own experience. It was the direct experience not of a common man but of a very sensitive
and pure man, who was free from defilements like greed, aversion, jealousy, anger etc., which he
had annihilated by practicing Vipassana.

His philosophy, therefore, is not based on abstractions. It does not speculate on ‘empty first
principles’! in the words of Robert N. Beck - a pragmatic thinker. Buddha’s attitude to speculative
philosophy becomes clear from what he says to Potthapada® and to Malunkyaputta.’

When Potthapada put ten questions relating to the world and the soul like ‘Is the world eternal
or not eternal, is the world finite or not finite, Does the Tathagata live after death or not and so on,
the Buddha did not answer these questions. Why? Because he called them indeterminate questions.
Answering such questions, according to him, is not ‘conducive to the purpose, not conducive to
Dhamma, not the way to embark on the holy life, it does not lead to disenchantment, to dispassion,
to cessation, to calm, to higher knowledge, to enlightenment, to Nibbana’*. Instead he explained
the four Noble truths because their enunciation ‘is conducive to the purpose, conducive to Dhamma,
the way to embark on the holy life; it leads to disenchantment, to dispassion, to cessation, to calm,
to higher knowledge, to enlightenment, to Nibbana.”

From this it is clear that the philosophy propounded by the Buddha is not speculative but
pragmatic. This is also clear from what he says to Clilamalunkyaputta who also like Potthapada wanted
to know from him the answer to such speculative questions. The Buddha said to Malunkyaputta
that to insist on knowing the answer to such questions before one agrees to lead the holy life is as
foolish and fruitless as a man pierced with a poisoned arrow not agreeing to have the arrow taken
out by a surgeon until he knows all about the arrow and the person who shot it. What would be
the result? The result would be that he would suffer great pain and die but the questions would
remain unanswered.°

The Buddha was a different kind of philosopher. The philosophies propounded by other
philosophers are based on logic and reasoning. They, therefore, may be controversial and may not
be logical. And certainly they are not useful at all for solving the existential problems of human life.

He was not like Leibnitz nor like Heraclitus. Leibnitz talks about monad - the indivisible
simple entity. But how this concept of monad can enable one to end his suffering, which is the greatest
truth and an incontrovertible fact of life? Heraclitus’ said that one cannot step twice into the same

Robert N. Beck (1979): Handbook in Social Philosophy, p. 123, Macmillan Publishing Co., New York.

D. (Potthapada Sutta)

M. (Culamalunkya Sutta)

(Tr) Maurice Walsh (1995) The Long Discourses of the Buddha, pp. 164-165

Ibid.,

¢ M. (Calamalunkya Sutta)

7 Walpole Rahula: What the Buddha Taught”, footnote #1, p. 26: “You cannot step twice into the same river, for fresh
waters are ever flowing in upon you...”

L T
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river and he definitely understood that all things are in a constant state of flux. But this he realized
at the intellectual level. Had he, like the Buddha realized it at the experiential level, he would also
have become the Buddha by developing non-attachment to worldly things, which attract one and
cause desire in him. One’s desires are not always fulfilled because the things, which one longs for
are not permanent. Therefore when they change they cause suffering in him. Had Heraclitus realized
the impermanent nature of things at the experiential level and trained his mind not to long for those
impermanent things he would have definitely gone the Buddha way.

The Buddha wanted to grapple with the problem of suffering which is ubiquitous and
universal. Suffering is an existential problem not only of mankind but also of all living beings.
No being is free from it. All are subject to different kinds of suffering, physical and mental.
One who is born is subject to old age, disease and death. He is also separated from one he likes.
This is suffering. He also has to live with somebody he does not like. This is also suffering. He does
not get what he wants. This is also suffering. All these are sufferings from which no body is free.
The Buddha saw it very sensitively and wanted to find a way out to end it.

This is from where he started. He started with the real problem that faced mankind,
with nothing abstract and speculative. He saw the problem facing him starkly. He saw the disease.
His effort was to know the cause of disease and find out its medicine as also how and when to take
the medicine to be completely free from the disease.

In his spiritual journey he learned from his own experience. While practicing meditation
he went deep into it and realized that one’s suffering is caused by one’s desires for the things he
likes. His desires are never fulfilled because the things he desires are not permanent. They are in
a constant state of flux. This realization came to him after practicing meditation. This was a sort of
‘eureka’ for him.

For practicing meditation concentration of mind is a sine qua non. The Buddha realized this
while practicing meditation that so long as mind is not free from defilements like greed, aversion,
jealousy, hatred etc., it cannot be concentrated. This was another big discovery. He thus concluded
that in order to drive out defilements from mind observation of precepts (sila) is necessary. Gradually
he learned that observation of sila helps one to achieve concentration of mind and with the help of
this concentration one realizes the true nature of the objects of the world.

When one comes to know the true nature of things, ignorance goes away and he begins to
see their true nature. In other words, true knowledge dawns upon him. He sees the objects of his
attachment impermanent, becomes disillusioned and concludes that if the objects he longs for are
transient and impermanent how can they make him happy? This again is a great realization born
out of his direct experience.

Thus the Buddha concluded that one’s suffering is caused by one’s desires and one has
desires for things the real nature of which he does not know. There is an in-built dynamo inside
everybody. So long as one is ignorant of the real nature of the objects of the world the dynamo
within him fuelled by desires keeps on generating desires. And multiplication of desires causes
endless suffering. But once he comes to know the real nature of the objects he hankers after he begins
to develop non-attachment for them. Practice of Vipassana meditation helps him a lot. Whenever
he practices Vipassana he experiences that what arises passes away. Nothing is permanent. So he
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experiences impermanence (aniccata). And whatever is impermanent is dukkha (Yad aniccam tam
dukkham) Thus he either reduces his desires and reduces his suffering proportionately or he
completely annihilates his desires and completely eradicates his suffering. Practice of Vipassana
helps one understand this law as it had helped the Buddha.

The Buddha thus realized the cause of suffering. It was then just the second step for him to
know that suffering can be eliminated by removing the cause. Thus he propounded the philosophy
of suffering from his own experience. He had realized the great importance of observing moral
precepts in concentrating his mind. He had also experienced the great role of a concentrated mind
in seeing things sharply and clearly as they are and by practicing Vipassana he had seen how cravings
are caused and how they can be eliminated. By practicing Vipassana it became clear to him that
‘wherever in the world there is anything agreeable and pleasurable, there this craving arises and
establishes itself.”®

It did not take the Buddha long to conclude that cravings can be eliminated by eliminating
the cause of cravings. And what is the cause of cravings? The agreeable and pleasurable in the world
are the causes of cravings. By practicing Vipassana he knew that even the most beautiful objects of
the world are impermanent. They do not last forever. The natural question was then why crave for
them? Thus he trained his mind to see the transitory nature of objects and give up his craving for
them. In this way by practicing Vipassana he ended his suffering. It means that anybody can end his
suffering by practicing Vipassana.

Because he had realized how suffering is caused and also because he had realized the role
of morality (sila) in eliminating it so while propounding the philosophy of suffering he ethicized it.
He was also a great psychologist. He saw the role of our mind in causing craving, he also saw how
to tame this monkey mind, which now craves for this object and now for that.

The Buddha thus propounded his philosophy of suffering with his bhavanamaya pafiiia,
(experiential wisdom) which is yathabhiitafianadassana (wisdom arising from seeing the truth as
it is). Bhavanamaya paiifia means insight wisdom developed at the experiential level. There is no
question of its being false or speculative or abstract. It is experiential knowledge. With this pafifia
he saw the cause of suffering. The philosophy of suffering propounded by the Buddha, therefore,
is based on his direct experience. Anybody can see for himself where craving is caused, where
suffering arises and how craving and suffering can be ended if he practices Vipassana.

The Buddha realized all this at the experiential level by practicing Vipassana and developing
his paififia (insight wisdom or understanding based on his direct experience).

He propounded the four noble truths of suffering viz. suffering, its cause, its cessation and
the way leading to its cessation and preached them to the first five disciples. He explained three
aspects of each truth. One should know the first Noble Truth. This is the first aspect of the first noble
truth. The first noble truth of suffering should be comprehended (parififieyam). This is called
kicca fiana i.e. knowledge gained while doing. This is its second aspect. When it is thoroughly
comprehended (parififiatam) it is called kata fiana i.e. knowledge gained when done. This is its third
aspect. Similarly the rest of the truths should also be known comprehensively. The second noble
truth of suffering should be abandoned (pahatabbam). This is kicca fiana and when it is completely
abandoned (pahinam) it is called kata fiana. The third noble truth should be realized (sacchikatabbam).
8 (Tr) Maurice Walsh (1995) The Long Discourses of the Buddha, p. 346.
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This aspect of this truth is kicca fiana and when it is realized (sacchikatam) it is called kata fiana.
The fourth noble truth should be developed (bhavetabbam). This is called kicca fiana and when it is
developed (bhavita) it is called kata fiana.

All the four noble truths are interdependent. That is why the Buddha says, ‘he who sees
dukkha sees also the arising of dukkha, sees also the cessation of dukkha, and sees also the path
leading to the cessation of dukkha.”

One may know these four noble truths at the intellectual level, but this knowing is not of
great help in eliminating suffering. When these four noble truths are respectively comprehended,
abandoned, realized and developed then one understands them thoroughly. And this is not possible
without practicing Vipassana, without realizing these truths at the experiential level. For this one
has to develop bhavanamaya paffia (experiential wisdom).

The Buddha propounded the philosophy of suffering by developing his bhavanamaya pafiia.
Therefore his philosophy of suffering can be understood by developing bhavanamaya pafifia for
which practice of Vipassana meditation is inevitable.

For practicing Vipassana the nature of mind has got to be understood. Mind is very fickle
and unsteady. This is Psychology. And for concentrating mind observation of sila is inevitable.
Sila comes under Ethics. When one understands the true nature of the objects of the world for
which one craves, this is Metaphysics. Apart from these Vipassana also means training one’s mind
to give up the old habit pattern of reacting to sensations that arise on one’s body. Thus Vipassana is
a very comprehensive practice to know the nature of mind and nature of reality. Besides, it is also
an effective tool to train one’s mind to learn to behave in a particular way.

Practicing Vipassana the Buddha propounded the Law of Dependent Origination,
which explains how one creates sankharas in ignorance, how sankharas give rise to consciousness,
consciousness to nama-riipa... and how bhava gives rise to jati and jati gives rise to old age, disease,
death and all sorts of sorrows and suffering. The Buddha also concluded that as effect has a cause
and as it can be eliminated by eliminating its cause, so suffering can be extirpated by eliminating
cravings. (Yam kifici samudayadhammam sabbam tam nirodhadhammam), but how to eliminate
cravings - the cause of suffering?

The Buddha came out with an action —plan. The fourth noble truth i.e, walking on
the Noble eight-fold path is the action- plan. This is how one can live this philosophy propounded
by the Buddha, root out the causes of cravings, end one’s suffering and live a peaceful life. This path
consists of stla, samadhi and pafifia, which are inter-related. They are the three legs of a stool which
keep it stable. Out of the eight constituents of this path, right action, right speech and right livelihood
come under sila, right effort, right mindfulness and right concentration come under samadhi and right
view and right resolve come under pafifia. Samadhi cannot be achieved without observing precepts
(five precepts) and paiifia, which enables one to see the true nature of things, cannot be developed
without achieving concentration of mind.

But how can the mind be concentrated without driving out defilements that agitate and
disturb mind? For getting rid of defilements observing precepts is a sine qua non.

®  Walpola Rahula (1959) What the Buddha Taught (quoted from p. 27)
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When mind is concentrated one can see the true nature of things. By practicing Vipassana
one can see it again and again and come to realize that all things are impermanent. Because they are
impermanent, so they cause suffering called viparinama dukkha

While practicing Vipassana one sees the true nature of things again and again and realizes at
the experiential level that things, however beautiful they look, are not permanent. Thus he develops
non-attachment and gradually he develops no craving for them. When cravings end, sufferings end.

Thus the philosophy of suffering propounded by the Buddha is based on his experience.
It is born out of his knowledge of truth as it is (Nana-dassana). Whether this philosophy is true or
not can be proved by practicing Vipassana. The veracity or otherwise of the Law of Dependent
Origination can be proved in no other laboratory than in one’s fathom-long body.

But there is a basic difference between the physical laws and the laws connected with
the four noble truths. In no other laboratory outside this fathom-long body can it be proved that
sensations cause desire. This will be possible only when one who wants to prove it lives a pure life,
practices Vipassana and observes his sensations. He will see that he wants to have more of pleasant
sensations and none of the unpleasant ones.

Physical laws can be proved in outside laboratories by anybody. He may be of greedy
temperament. He may have several defilements. It does not matter. But the laws relating to suffering
propounded by the Buddha can be experienced and proved by those, who live a virtuous life i.e.
observes sila, practice samadhi and are on the way to develop paiifia.

The first requisite of being able to practice Vipassana meditation is to live a virtuous
life. Only when one lives a virtuous life one can attain concentration of mind with which he can
attain pafifia. Pafifia enables him to see the impermanent nature of things, which in turn makes him
develop nirveda (non-attachment). Practicing this meditation one becomes able to see that even
pleasant sensations do not last forever. They change. Realizing their true nature again and again at
the experiential level one learns not to crave for them anymore. Realization of impermanence at
the intellectual level is not enough. It has got to be realized at the experiential level. Only then one
develops non-attachment and thus learns to remain equanimous.

This goes a long way in eliminating one’s desires. One stops craving for things and thus
stops creating desires. By practicing Vipassana one knows at the experiential level, not only at
the intellectual level, that both the things he likes and does not like, cause his suffering. This
experience becomes a ‘eureka’ for him. Once he realizes how desires arise and how sensations
give rise to desires (vedana paccaya tanha) he comes to realize how desires can be eliminated.
He learns not to react to sensations either positively or negatively but learns to remain equanimous.
It is, of course, not easy, but he learns not to give importance to sensations (vedana), because he has
realized that they are in a constant state of flux. Light of knowledge dawns upon him and gradually
he is transformed. At least he does not crave as much as he used to do before when he was ignorant
and did not know the real nature of things. A sure step towards reducing his desire has been taken.
Vipassana helps one develop insight, understanding (bhavanamaya pafifia). It goes a long way in
reducing one’s suffering if not completely annihilate it.

I practice Vipassana and I can say with confidence that it has enabled me to understand
the philosophy of suffering clearly. I have also understood how I can reduce my suffering if not
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completely eliminate it. I have also learned not to be overpowered by defilements like anger and
greed. There was a time when I used to be overpowered by anger. I used to burn for hours together.
I used to be angry with those who had harmed me. But practicing Vipassana I learned that [ burn and
burn with anger without causing any harm to the persons I am angry with. This was a perceptible
realization. This changed the course of my life. Now I don’t burn with anger. I do not let anger
overpower me but I become able to check it. I have learned to root it out. I can now very well
understand what Thera Vasabha'® means when he says that’ I harm myself before I harm
others’ - pubbe hanati attanam paccha hanati so pare. I have learned it — so why harm myself?
I have also learned not to let other defilements like greed overpower me. When they arise I observe
them equanimously and they become feeble. I feel I have grown up in Dhamma. I see clearly how
the Buddha’s philosophy of suffering is based on the experiences he had by practicing Vipassana.

10" Verse no.139 of the Theragatha.
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Introductory Remarks

The old cliché has it that there are two things of which one can be certain in life, but
whilst there is relatively little to say about taxes, the topic - and concept - of death raises a host of
philosophical issues. This paper seeks to examine death from the perspectives of both Western
Analytic' philosophy and the Vajrayana tradition. Rather than attempting to give a complete account
of what death is, and how it is undergone - for such would be a monumental undertaking - the aims
of the present paper are much more modest. Our goal is simply to find a way to bring Vajrayana and
Western Analytical perspectives into a genuine dialogue concerning mind and cognition, and we
do this by examining what each has to say on the specific topic of death. Simply staking out
the conceptual space within which that dialogue can take place is enough for the present paper;
conducting the debate is a much greater task that we postpone for a later date.

We start by outlining the prevailing physicalism—in both metaphysical and epistemic
senses—in contemporary analytic philosophy of mind, and showing how this is closely connected
to the Western Analytic perspective on death in the practical settings of law and medicine.
The concept of ‘supervenience’ is one way of articulating a kind of minimal physicalism; we argue
that it is therefore shared by otherwise conflicting physicalist viewpoints within the Western Analytic
tradition, and can also serve as the focal point for generating dialogue between Western Analytic and
Vajrayana perspectives. Accordingly, we briefly outline the Vajrayana perspective on death, before
returning to the question of supervenience, in a later section, in order to spell out what Vajrayana
would or should say about the concept. We conclude with some speculative comments about how
the dialogue thus engendered will pan out.

I. Western-Analytic Perspectives

Physicalism:

It would be fair to say that within Western Analytic philosophy, the dominant conception of
mind and cognition is a physicalist one. Physicalism comes in several different forms, but at root lies
the conviction that everything in the universe - i.e., everything that exists - is ultimately physical.
(For this reason, ‘physicalism’ and ‘materialism’ have sometimes been used as synonyms, though

we avoid this usage; as contemporary science makes quite clear, there are plenty of physical
1

We use the term “Western Analytic” to refer—broadly but probably inaccurately—to refer to the approach to
philosophical problems and methods largely employed in the bulk of anglophone philosophy departments in (e.g.,)
the US and the UK. As with the application of any label, there are inevitably problem or puzzle cases, and neither should it
be assumed that we buy into such sweeping distinctions, but insofar as it “western analytic” philosophy is often contrasted
with “continental” or “eastern” philosophy, we hope the reference is clear.
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phenomena - forces, fields and the like - to which it would be a strain to apply the cognate terms
‘matter’ and ‘material’). In philosophy of mind, this physicalism amounts to a rejection of theses
that account for mentality in terms of non-physical substances or properties; thus, the Cartesian
view (arguably also shared by the Abrahamic religious traditions) that mind is a non-spatial mental
substance (or immaterial soul) is set aside for a host of reasons that need not concern us here.
Physicalism about the mind is largely seen as the ‘only game in town’ (Tim Crane, for example, quite
reasonably points out: “there is in general a consensus that some form of physicalism is the solution
to the [mind-body] problem.” (1994, p.479)), and even though there are many variants of the view,
our contention is that they all share a common base (to which we will return later).

Perhaps the most contested issue within physicalism concerns the extent to which it entails
a form of reductionism. Reductionism is usually taken as a doctrine about explanation; if A is
reducible to B, then A-related phenomena (properties, events, processes) can be fully explained in
terms of B-related phenomena (properties, events, processes). In this sense, ontological reduction
is literal; the fact that everything about A can be explained in terms of B means that A is no longer
required in our ontology - it is, as common parlance has it, ‘explained away’ and our ontology is
reduced in size. The classic example is the reduction of thermodynamics to statistical mechanics;
given that facts about temperature can be completely explained in terms of facts about the motions of
particles, ‘temperature’ no longer features in our ontology. At best thermodynamic ta/k is retained as
a linguistic shortcut for what we know is really something else. The parallel question in philosophy
of mind, therefore, is whether mental states and processes are reducible in this sense to physical
(i.e., some combination of neural, bodily and environmental) states and processes. Reductive
physicalists of various stripes (e.g., Place, 1956; Kim, 1998) hold that they are, whereas non-reductive
physicalists (e.g., Broad, 1925; Davidson, 1980) hold that they are not.

During the latter half of the twentieth century, Western Analytic philosophers of mind
seemed to converge on what has been described as the ‘anti-reductionist consensus.’ Arguments from
multiple-realisability (Putnam, 1975) and the absence of psychophysical ‘bridge laws’ (Davidson,
1980) led many to conclude that whilst mental states are indeed physical, the reduction of the mental
to the physical (in the explanatory sense outlined above) is not possible. Clearly, formulating such
an account is a subtle matter of navigating between the Scylla of reductionism and the Charybdis
of substance dualism; indeed, whether non-reductive physicalism is actually a coherent position is
a matter of some controversy. But we need not address that matter here - all we need note for now
is that there are (at least) two significantly different ways of adopting a physicalist metaphysics.
In the next section, we’ll show that these different physicalisms must share a common thesis of
supervenience, and it’s that concept that will be most useful in generating the dialogue with
the Vajrayana tradition that we seek.

For now, let us note one potentially tricky issue - the issue of mental causation.
A moment’s reflection reveals many cases where, as we might ordinarily put it, the mental can exert
a causal influence on the physical; a decision leads to an action, the sensation of itching leads to
the behaviour of scratching. Less anecdotal examples include the fact that certain types of cognitive
activity (such as solving a mathematical puzzle) can delay the onset of a neurophysiologically-based
epileptic seizure (see Thompson and Varela, 2001), and that certain meditative practices found
in gTuumo yoga can result in physical changes in body temperature and metabolic rates (Benson
et al., 1982; Cromie, 2002). These examples seem to be prima facie cases where the mental,
qua mental, exercises causal powers ‘downwards’ onto the physical. We might legitimately ask,
therefore, how physicalist viewpoints can account for them.
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The reductionist answer is largely deflationary; reductive physicalists effectively deny that
there is such a thing as genuine downward causation. On this view, since mental phenomena can
be explained in physical terms, any apparent instance of mental causation is really just a case of
(unproblematic) physical causation. By contrast, the non-reductive view embraces mental causation
at the risk of abandoning physicalism; after all, if the mind is physical but cannot be explained as
such, the only way to say why itching leads to scratching seems to accord mentality with unique
causal powers that are absent from the physical, and this is precisely what the substance dualist
contends.. It is this tension that has led philosophers such as Jaegwon Kim to describe non-reductive
physicalism as an ‘unstable halfway house’ - you can have physicalism if you’re willing to have
reductionism, but you can’t have the former without the latter, so the claim goes.

The nuances of this debate need not concern us for now. What’s important is that both
reductive and non-reductive physicalist positions face problems in accounting for genuine
mental-physical causation (the former counterintuitively denies it, the latter embraces it at the risk
of abandoning physicalism). The importance of this fact will become apparent in another section of
this paper, where we consider Vajrayana’s requirement of genuine mental causation. For now, we
turn to the Western treatment of death.

Death

In contemporary western societies, death is one of the most paradoxical of phenomena:
it is inevitable, but probably the most feared event; it happens to all of us, but is generally a taboo
topic of discussion. We have physicalized, sanitized and isolated death from common view. We
have pathologized it and expended great medical effort to stave off its inevitability. Medicine has
had great success in creating procedures and machinery to override the body’s essential but failing
functions. Thus, in the last sixty years, the question has arisen as to how to define death. This task
has been ceded to medicine, as death is now considered mainly a pathological and secular matter.

Prior to the wide-spread dissemination of defibrillators and mechanical respirators in
the 1960°s the standard criterion of death was the cessation of cardiopulmonary function: an organismic
criterion.> The three organs considered critical were heart, lungs and brain. The function of lungs
could be tested by use of a mirror held under the nose, the heart could be assessed by palpating
the pulse and termination of brainstem function could be determined by lack of consciousness,
lack of awareness and lack of responsive behaviour. With the advent of mechanical intervention,
however, lung and heart function could be artificially assisted with the consequence that the definition
of death became less clear. Was one dead or alive when one’s essential functions were artificially
maintained? According to the old (American) cardiopulmonary standard one was alive so long as
cardiopulmonary functions remained, either assisted or unassisted. The current (American) legal
criterion of death is the whole brain standard, which judges one as dead even if cardiovascular
function is artificially maintained so long as the whole brain is irreversibly non-functional (molecular
function of the brain alone is ignored). According to this criterion, death ensues when the whole brain
- lower brain and higher brain - irreversibly ceases to function; this includes the brainstem (which
governs autonomic functions), the cerebrum (which, in part, governs conscious awareness) and

2 DeGrazia, David (2007). The Definition of Death. Stanford Encyclopedia of Philosophy: http//plato.stanford.edu/
entries/death-definition/
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the cerebellum (which governs voluntary muscle movement). This standard is generally associated,
in the disjunctive, with the cardiopulmonary standard according to which death ensues when lung
and heart functions terminate. That is, death is constituted when either standard is met. These criteria
were legally codified in the Uniform Determination of Death Act, adopted by most of the states of
the United States, the text of which states:

Determination of Death. An individual who has sustained either (1) irreversible cessation
of circulatory or respiratory functions or (2) irreversible cessation of all functions of the
entire brain, including the brainstem, is dead...?

According to the view embodied in the Act, death is not seen as a process but rather as
an event (i.e., the instantiation of a property at a time - see Kim, 1976) or a state (i.e., the end
result of the instantiation of that property). It occurs at a moment in time, although a medical
determination must be made as to whether this state is irreversible. So a period of time may lapse
between cessation of neurophysiological function and medical determination of irreversibility.

It is worth noting that according to the Act the cessation of brain/mental function may either
be assumed or that criterion may be dispensed with altogether when heart or lung functions stop.
Thus, the Act explicitly codifies the physicalist understanding that mental function is dependent upon
and determined by physical function. This relationship of dependency and determination, as we shall
discuss in detail later, is usually referred to as ‘supervenience’ in the Western Analytic tradition.

Supervenience

Physicalism is often characterized using the notion of ‘supervenience,’ a philosophical term
of art designed to provide a positive account of the relationship between mental and physical events.
In one oft-cited passage, arguing for non-reductive physicalism, Donald Davidson writes:

“Although the position I describe denies that there are psychophysical laws, it is consistent
with the view that mental characteristics are in some sense dependent, or supervenient, on
physical characteristics.” (Davidson, 1980, p.214)

Kim (1998) suggests that, following Davidson, talk of “supervenience” quickly caught on
in philosophy of mind precisely because it appeared to offer a positive account of the relationship
between mental and physical phenomena. Subsequent literature came to be dominated by talk of
supervenience as an apparently viable statement of physicalism-without-reductionism. Davidson
elaborates on what it means for the mental to be dependent on, or determined by, the physical thus:

“Such supervenience might be taken to mean that there cannot be two events alike in all
physical respects but differing in some mental respects, or that an object cannot alter in
some mental respect without altering in some physical respect.” (Davidson, 1980, p. 214)*

Davidson’s elucidation of the supervenience relationship, then, consists of two logically

3 Uniform Determination of Death Act: National Conference of Commissioners on Uniform State Laws, 1981

It is worth noting, that, of Davidson’s two explications of the concept of supervenience here, the first is for events,
whilst the second is for objects. It is unclear from Davidson’s somewhat elliptical comment, whether he intends this
distinction to do any philosophical work—in what follows, we shall ignore it.

4
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equivalent (but differently emphasised) claims, to whit:

(D1)  Things that are identical in all physical respects will be identical in all mental
respects; and,

(D2)  Things cannot change in their mental respects without also changing in physical
respects.

Proposition D1 describes a relationship such that the mental is determined by the physical,
whilst D2 describes a relationship such that the mental depends on the physical; taken together, their
conjunction is usually understood as constitutive of the supervenience claim.’ Further, we can refine
D1 and D2 so as to capture the varieties of supervenience that appear in the literature. If we add
the specification that they hold within a possible world, and we replace ‘object’ with ‘individual,’
we have the notion of “weak supervenience”: no possible world contains two individuals who have
all the same physical properties but different mental properties. According to weak supervenience
it is possible, however, that two physically identical individuals in different possible worlds should
have different mental properties.

Thus construed, weak supervenience runs into a potential problem, famously spelt out
by Kim (e.g., 1982, 1990). According to weak supervenience, there is nothing necessary about
the covariance between mental and physical properties; weak supervenience allows that there are
other possible worlds where physical duplicates have different mental properties (or even no mental
properties at all).® This causes a problem for the ability of the weak supervenience claim to capture
the notions of dependency and determination. If x’s mental properties really were dependent on and
determined by x’s physical properties, then it should not be possible that a physical duplicate of x
could fail to be a mental duplicate of x.

One way to sharpen this point is to think about how we could explain the fact that, despite
being physically identical, x-in-w  had different mental properties from x-in-w,. We could not
explain the difference in terms of their physical properties alone, since, ex hypothesi, x-in-w and
x-in-w, are physically identical. The only way we could explain the difference in mental properties
would be by reference to some factor other than their physical properties. In this case, however,
the mental properties would count as at least partially dependent on and determined by that extra
factor, in which case the supervenience relationship would have failed to capture the dependency
of x’s mental properties on x’s physical properties.

One might think that a stronger formulation of supervenience (which denies the possibility
that x-in-w, and x-in-w, could be physically identical but mentally different) might not fall prey to
such difficulties. Adding the specification that D1 and D2 hold for individuals across possible worlds,
generates this notion of “strong supervenience”: there can be no two individuals (even in different
possible worlds) who have all the same physical properties but different mental properties. In these
terms, the dependency of the mental on the physical is held to be necessary.

5 Kim’s (1998, p.9) definition, for example is equivalent to the conjunction of D1 and D2, with appropriate modal

qualifications. He writes “Mental properties supervene on physical properties, in that [D2] necessarily, for any mental
property M, if anything has M at time ¢, there exists a physical base (or subvenient) property P such that it has P at ¢, and
[D1] necessarily anything that has P at a time has M at that time.” We might call D1 the “no zombies” clause, and D2
the “no ghosts” clause.

¢ This is to say that, according to weak supervenience, it is possible for an individual to have a physically identical
zombie twin, as long as the two are in different possible worlds.
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Kim argues that such a construal of supervenience falls prey to similar problems. Strong
supervenience tells us that there is a relation such that if x-in-w, and x-in-w, have all the same
physical properties, they necessarily have all the same mental properties. But Kim suggests that this
construal of supervenience still fails to capture a dependency relationship since it only expresses
the idea that the mental and physical properties of x covary. Covariance alone does not imply that
one class of properties depends on another, since covariance is a symmetrical relationship, whereas
dependence and determination are not. Accordingly, there are three possible explanations for
the covariance between x’s mental properties and x’s physical properties; first, they could covary
because the mental depends on the physical; second, they could covary because the physical depends
on the mental; third, they could covary because both depend on some third factor. Only the first of
these possibilities expresses the dependency relationship that supervenience-physicalism was
supposed to capture. The trouble is that the concept of strong supervenience itself provides no way of
adjudicating between the three possibilities, and so, once again, cannot do the job it was supposed to.

Kim concludes that since supervenience fails to capture the notion that the mental is
dependent on or determined by the physical, it fails as a theory of the mind-body relationship. On
the one hand, as we have seen above, the conjunction of D1 and D2 does not do enough to say that
the mental depends on and is determined by the physical, let alone spelling out why that relation
holds; Kim (1998. p. 13) writes: “...the mere claim of mind-body supervenience leaves unaddressed
the question of what grounds or accounts for it.”” On the other hand, reductionist and anti-reductionist
physicalists alike can agree that physical duplicates are also mental duplicates, and that all mental
changes correspond to physical changes. Thus, Kim argues, since the conjunction of D1 and D2 are
tenets of both reductive and non-reductive physicalism, supervenience cannot be an independent
position on the mind-body problem.

Because of these problems, Kim says, all supervenience can do is to establish a kind of
“minimal physicalism” (D1 and D2 are, after all, denied by Cartesian substance dualists and
Berkeleyan idealists). We are inclined to agree; one of the desiderata of a physicalist mind-body
theory is that it should say something about #ow or why the mental depends on and is determined
by the physical over and above asserting the mere existence of this dependency and determination.
We might say, therefore, that D1 and D2 need to be supplemented with a further account of
the mind-body relation; the difference between reductive and non-reductive physicalism is, therefore,
between different ways of supplementing the supervenience claim.

For the present paper, however, this points to an important interim conclusion. Given that
the dominant Western Analytic conception of mind and cognition is a physicalist one, and given
that supervenience gives us a minimal physicalism, it follows that supervenience is a shared concept
for pretty much all of Western Analytic metaphysics of mind. In order, then, to generate a dialogue
between Western Analytic conceptions of mind and the Vajrayana tradition, we need to see what
the latter would or could say about the concept of supervenience. It is to this question that we turn
in the remainder of the paper.
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Il. Vajrayana Perspectives

Two Realities/Truths:

Buddhism approaches the understanding of the mind pragmatically and phenomenologically
and secondarily, analytically.” Perhaps this is because the main purpose is the elimination of suffering
(duhkha), and the path to accomplish it is experiential.® The experiential nature is demonstrated clearly
by the doctrine of dependent origination (pratityasamutpada). Common to Theravada, Mahayana
and Vajrayana, the doctrine describes the twelve links that constitute the causal nexus by which
ignorance of reality (avidya) - the first link - leads to old age and death - the last link. Conversely,
the same doctrine also describes how the same twelve links can lead to freedom from ignorance, old
age and death. In each case the critical fulcrum is the mind. The doctrine of dependent origination,
initially stated by Sakyamuni Buddha, propounds the process according to which one inexorably
and inevitably either devolves to perceive mere appearances or evolves to perceive reality as it is.’
Much like a physician who diagnoses an illness and its causes and then proceeds to treat it,
the Buddha diagnosed: the illness, suffering, and its causes - the twelve links of dependent
origination. The way to liberation, he said, was the Noble Eightfold Path (See footnote 8).

It is important to recognize that the doctrine is not a metaphysical theory in the sense
normally employed by western analytic philosophy. Rather, it is a means of practically analyzing
the chain of causation by which suffering arises and can therefore be eliminated. According to
Vajrayana, dependent origination has three levels of interpretation.!® At the first level, each of
the twelve links, individually and jointly, is considered to be conventionally but not ultimately real.
That is, the manner in which the links appear does not correspond with the way they actually are.
And yet, it would be false to say that the links do not exist. They exist conventionally in the sense
that the links explain the nexus of causation in which most of us are entrapped and they appear real
to the conventional mind (a mind which misperceives appearances as reality). For example, death
appears conventionally to be something inevitable and inherently existing. However, according to
the teachings, when ignorance of ultimate reality is eliminated the chain of dependent origination
is broken; birth, old age and death no longer occur." So, we might ask whether conventional reality
supervenes on ultimate reality? This will be discussed below.

At a deeper level, dependent origination is understood to apply to all phenomena insofar
as everything is composed of parts and the whole does not exist independent of its parts. So, for
example, under analysis, a table is said to exist dependent upon its parts and the parts, in turn, can

7 This is not to say that analysis in Vajrayana is unimportant but rather that analysis is subservient to experiential insight.
But consider Jay Garfield according to whom rationality in Buddhism is to be most highly praised since it is necessary
to subvert reason and to articulate non-conceptual insight. Madhyamaka and Methodology: A Symposium on Buddhist
Theory and Method. You Tube accessed 20 September 2011. (http://www.youtube.com/watch?v=nWY0Tyhu9MM)

8 In the First Turning of the Wheel of Dharma, Sakyamuni Buddha proclaimed the Four Noble Truths as the means to
extricate oneself from suffering. The Noble Eightfold Path, the Fourth Noble Truth, stated that the meansto do this were
Right Views, Right Aspirations, Right Speech, Right Conduct, Right Livelihood, Right Effort, Right Mindfulness and
Right Rapture. Coomaraswamy (1964) p. 38

®  “That being present, this becomes; from the arising of this, that arises. That being absent, this does not become: from
the cessation of that, this ceases” Majjhima Nikaya, ii 32 quoted in Coomaraswamy (1964) p. 94

10" Dalai Lama (2000) p. 35-37

" Each of the four Schools of Vajrayana Buddhism has given a somewhat different interpretation of the two truths.
For our purposes however, we need not concern ourselves with these differences. For a more detailed discussion see
Newland (1999), Takchoe (2011)
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be further and further broken down until the distinction between subject and object is dissolved.
The analysis is captured by Dzogchen Penlop Rinpoche:

“It is important to remember that the purpose of analysis is to determine if a particular
object truly exists on the absolute level. That is what we are looking at in this process.
We do not question whether it is there, before our eyes, on the relative level. In the very
beginning, before our analysis, we have both an object and a subject: an object of perception
and a perceiving consciousness. During the analysis, when we arrive at a more subtle level
of the object’s material existence, then the subject side - the perceiving consciousness -
apprehends it. When we reach the final stage of finding “nothing at all,” then the perceiving
consciousness is transformed. It is no longer a “perceiving” consciousness because
the object of perception and the act of perception are discontinued. The true existence of
the object is no longer there, what is there is a transparent appearance, and an equally
transparent awareness. There is no solid existence anywhere. Without solid existence, there
is no way to delineate or define identity. Therefore, the separation between self and other,
subject and object, becomes illusory. What occurs in that moment is the direct apprehension
of the ultimate nature of mind which is beyond the subject-object split.”!?

At a still deeper level of interpretation, phenomena are imputed to exist dependent upon
their designations and concepts. The self, for example, is said to exist in such a manner, but when
one searches for that which the term ‘self” designates, no such entity can be found. Therefore,
the selftoo is conventionally and not ultimately real.!* So the question arises: what is ultimately real
and what is its relationship with conventional reality? It is to these matters we now turn.

Mind:

For Vajrayana, the two levels of reality play a prominent role in the understanding of mind.
Mind is said to have two aspects, the discursive, discerning, dualistic mind and a deeper aspect
referred to as the ‘nature of mind’ (Tib. rigpa, Skt. sugatagarbha). The former, which appears to
inherently exist but in fact depends upon the survival of a person, is considered to be conventionally
real (hereafter referred to as conventional mind). It plays an essential role in our navigation of
the conventional world but owes its existence to the nature of mind. The nature of mind, which
continues to abide lifetime after lifetime through eternity, is considered to be ultimately real (though,
from the perspective of ultimate reality, empty of inherent existence). What is the relationship between
the nature of mind and conventional mind? There is a sense in which the question is meaningless
as ‘relationship’ assumes the existence of two things. But the Vajrayana position is that, from
the perspective of ultimate reality, there is only one thing which, to the conventional mind, is
misperceived as two. Restated from a western perspective the question might be rephrased, ‘in terms
of conventional reality, what is the relationship between nature of mind and conventional mind’?
Conventional mind certainly depends on the nature of mind since it is an emanation of it. But it is
only partially determined by the nature of mind. It is determined by the nature of mind insofar as that
is its essence. Therefore, conventional mind is inherently pure and so the obscuration of ignorance
can always be cleansed. However there is another factor that determines the content and function

12 Dzogchen Ponlop (2008) p. 64-66.
13" Dalai Lama (2000), p.36
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of the conventional mind: karma. It is karma that propels ignorance from the past to the present and
obscures the nature of mind. Karma, a form of psychological momentum based upon past deeds,
transmigrates from lifetime to lifetime with the mental continuum, and conditions cognition. But
karma can be cleansed by meditation, contemplation and purification practices. This will be significant
when we address the definition of supervenience directly in another section.

Non-physicalism

The Vajrayana understanding of mind is properly categorized as non-physicalist. While
the conventional mind may be dependent, in part, upon brain function this cannot be said of the nature
of mind which is immaterial as a logical matter as well as experientially. Logically, if the nature
of mind were material then it would be composed of parts and dependent on them. Furthermore,
as discussed below, mind is said to continue to function after the body ceases function.

The relationship of nature of mind to the conventional mind is, depending on one’s
philosophic perspective, either paradoxical or problematic. Conventional mind is said to be a natural
emanation of mind as the rays of the sun are an emanation of the sun. But that analogy breaks down
on closer examination because in the case of the sun and its rays both are physical whereas this is
not the case with conventional and nature of mind. Furthermore, the sun and its rays are normally
considered as separate whereas nature of mind and conventional mind are considered different
aspects of one entity. One attribute of the nature of mind is pure, primordial awareness without
object. The traditional analogy is to the vastness of the sky. It cannot be denied that conventional
mind is heavily dependent upon and determined by neural correlates, the Vajrayanist might argue,
but it is by no means clear that very subtle states of mind such as so called ‘clear light’ states will
have neural correlates.'

Non-Reductionism:

While the nature of mind is the ultimate reality conventional mind cannot be metaphysically
reduced to it in the same way the reductive physicalist would say that mind can be reduced to brain
function as described in section two. Since conventional mind is said to be an indivisible aspect of
the nature of mind it cannot be eliminated from our ontology. However, the question remains, could
conventional mind be reduced to the nature of mind even though not eliminated? Recall that in
section two we discussed two types of physicalism, reductive and nonreductive. Reductive physicalism
would eliminate one entity, the mental, from ontology. Nonreductive physicalism would assert
that mental function was in fact only physical but not explanatorily reducible to the physical. Can
conventional mind be explainable in this way? We believe that the answer is no. Nature of mind
can explain only the aspect of mind which is primordially aware. Karma, impelled by ignorance,
explains the the aspect of mind which remains deluded.

14" Dalai Lama (1997) p.164-171
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Death in Vajrayana Buddhism

The process of dying is referred to in Vajrayana as “the painful bardo of dying”. Bardo is
a Tibetan term which literally translates as “intermediate state”. Death takes place in two stages,
outer dissolution and inner dissolution. Outer dissolution consists of the deterioration of the five
physical senses and the elements that support them. First, the senses deteriorate. Then the elements
that support them are re-absorbed - earth is absorbed into water, water into fire, fire into air and air
into space. The dying person’s energy is concentrated at a point in the subtle body known as the heart
centre. The breathing slows and finally stops. This is the point at which organismic function ceases.
In the west, the person would be considered dead at this stage either by the cardiopulmonary or whole
brain standards. However, this is when inner dissolution begins according to the Tibetan tradition.
Now mind functions free of the body. Inner dissolution of gross and subtle levels of thought and
emotion known as the three poisons—anger, desire/attachment and ignorance—occurs. The inner
dissolution reverses the subtle process that occurred at birth. The teachings say that at birth, when
father’s sperm and mother’s egg unite, consciousness enters the fertilized egg. During the development
of the foetus the father’s essence migrates to the point of the foetus’ subtle energy body known
as the crown chakra at the top of the head. The mother’s essence migrates to a point in the subtle
energy body four finger widths below the navel. So during the inner dissolution the father’s essence
descends to the heart, the three poisons dissolve and awareness becomes pristine. The mother’s
essence ascends to the heart and all desire/attachment dissolves. When the two essences meet at
the heart all the mental states constituting ignorance are dissolved. Duality vanishes and the ground
luminosity—naked awareness—dawns. This is also called “the mind of the clear light of death”.
This consciousness is the innermost subtle mind, the nature of mind, Buddha nature, the real source
of all consciousness. This is the point at which Vajrayana would consider one to have died.
One who, during his lifetime, has stabilized the nature of mind can continue to abide in the mind of
the clear light of death and it is traditional to remain in this state for a period of about three days.
If one is successful it is said that during this time the heart remains warm and the body does not
decay. So according toVajrayana, there is a period during which mind functions free of the physical
body but nevertheless has a physical effect. This point is crucial to an understanding of supervenience
from a Vajrayana perspective.

For the dying Vajrayana practitioner, a range of meditations may be engaged in to achieve
liberation depending on one’s level of realization. The practitioner who, during his lifetime, has
stabilized the nature of mind, continues to abide in it throughout the dissolution process and thereby
obtains final liberation. For the practitioner who has not stabilized the nature of mind, during
the dissolution process, he may practice Guru Yoga. This is the practice of visualizing and uniting
with a deity or Buddha (yidam) which represents wisdom and compassion. So as the outer dissolution
occurs, one might visualize this being in the various subtle energy centres and finally unite with it.
The yidam is understood to be a representation of one’s enlightened mind. Through the practice
of repeatedly visualizing the yidam and uniting with it while alive one comes to realize that
the enlightened mind of the yidam and one’s own mind are not separate.

Yet another method to assist in the transition is the technique of p’howa. It is a technique
in which the consciousness of the dying person unites with the yidam Amitabha Buddha, who
represents compassion.
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For a period of forty-nine days after death the practitioner may be guided through the bardo
of dying, the luminous Bardo, and the bardo of rebirth by recitation of the Bardo Thodol more
commonly known as the Tibetan Book of the Dead. The book recites the experiences one is likely
to encounter in these bardos and provides guidance to liberation — it, being understood that all one’s
bardo experiences are solely the manifestation of the contents, proclivities and conditioning of one’s
conventional mind from all past lives. One gains liberation by realizing this.

Downward Causation:

It seems clear that, from the Vajrayana perspective, ‘downward causation’ is accepted
as an empirical fact. Most dramatically, as mentioned above, the teachings say that one who has
stabilized the nature of mind during one’s lifetime, in death, maintains a surprising amount of bodily
integrity for an extended period of time. This integrity is not maintained by physiological function
but rather by the immaterial mind.

To summarize, in Vajrayana, the nature of mind is conceived as the ultimate reality.
Conventional mind may obscure it but because it is never permanently stained, the obscurations
can always be removed. Buddhist practices, mostly mental, are designed to accomplish this. It is
understood that training the mind properly clears these mental obscurations. The conventional mind
is said to be an emanation of the nature of mind and as such, is not a separate entity. In the process of
dying and after death one experiences one’s mind both with all its obscurations and in its pristine state.
If one fails to recognize and abide in the nature of mind while in the bardo of death one experiences
all the contents and proclivities of one’s deluded mind, both pleasant and unpleasant, and ultimately
1s reborn with those mental tendencies intact. Thus, the nature of mind is obscured in the next life.

lll. Towards a Dialogue

Given the considerations of the foregoing sections, an important and interesting parallel
emerges. We are faced with the situation where a central concern in both Western analytic and
Vajrayana perspectives can be characterised in terms of “levels” and the relation between them; in
the Western analytic approach, we are concerned with the relation between the physical and the mental
in the “layered picture of reality,”’> whilst in the Vajrayana approach, we are concerned with
the relationship between the nature of mind conceived as the ultimate reality, and the conventional
mind conceived as an emanation of it. It is thus appropriate to ask whether these inter-level
relationships might be characterised in a similar fashion, and for the purposes of the present paper
we propose to consider whether the concept of supervenience is adequate to such a task.

More specifically, we might return to the two propositions (considered earlier) that constitute
the Western analytic supervenience claim, in order to see whether they can be re-deployed in a way
that adequately describes the relationship between the nature of mind and the conventional mind.
We must ask whether, according to Vajrayana, it would be correct to say that:

5 Kim (2002)
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(D17) Change at the level of nature of mind will result in identical change at the level of
the conventional mind; and,

(D2’) Change cannot occur at the level of the conventional mind without change also
occurring at the level of nature of mind.

Before moving on to discuss this question, let us just pause to note that whatever
the answer, our goal in this paper has been met. We stated that our aim was to bring Western analytic
and Vajrayana perspectives into a genuine dialogue where previously we felt they ran the risk of
talking past each other. Here we are now considering whether a concept borrowed from Western
analytic philosophy of mind can be usefully deployed in Vajrayana metaphysics. Whether
the answer is “yes” or “no,” it strikes us as fair to say we have found some common ground on which
the discussion can take place. In fact, if the answer is “yes” then we can see that the contrast between
Vajrayana and Western analytic perspectives concerning mind and cognition is a straightforward
disagreement about which “level” is the most basic—no more problematic than any other metaphysical
disagreement between viewpoints that nonetheless speak the same language. If, however, the answer
is “no” (i.e., if D1’ and D2’ do not adequately capture the Vajrayana view), then it remains to ask
why and thus to pursue the dialogue further. Our hypothesis is that in fact the answer will be “no”
for at least three reasons. Spelling them out and evaluating them is a matter for what we hope can
be a fruitful ongoing dialogue (not to say another paper), but we will canvas them briefly here.

First, as we hinted earlier, supervenience in general (and its application to death in particular)
has been developed within the Western Analytic tradition as an account of the relationship between
states, properties and events considered synchronically (i.e., at-a-time). The Vajrayana account
of mind is quite clearly a process metaphysics (i.e., concerned with diachronic - over time
relationships), and thus the concept of supervenience would need to be substantially re-worked
(to apply to processes rather than states) in order to capture the Vajrayana view. Even if such
a re-working were possible, putting the matter in terms of the synchronic/diachchronic distinction
suggests that the Vajrayana position may simply deny the dependency claim of D2’. Given that
the present state of one’s conventional mind is critically dependent on the the karmic influence of
one’s past, it is simply not the case that changes in one’s present conventional mind bear at all on
the nature of mind; they could (counterfactually) come about in a way that depends solely on karma,
with no change in the ‘subvenient’ nature of mind.

Following on from this, we can identify a second point of divergence that may lead us to
doubt the veracity of D1’ and D2’. The Western analytic concept of supervenience permits - nay,
requires - the possibility of change in the subvenient base. This is clearly indicated by the wording
of D2 - what it is for the mental to depend on the physical is for changes in the former to come
about because of changes in the latter. Furthermore, we should note that D2 also permits
the possibility that there could be changes in the physical (the subvenient base) without any
corresponding changes in the mental; different brains might nonetheless implement the same mental
states, and it is this possibility that gives us the important feature of multiple realisability. It is far
from clear that the Vajrayana tradition allows for changeability in the underlying nature of mind
(considered as the ultimate reality); indeed it probably does not. If so, it is directly at odds with both
the articulation of and motivation for the Western Analytic concept of supervenience.
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Finally, to return to another issue we repeatedly mentioned earlier, given Vajrayana’s
emphasis on praxis (e.g., meditative practice and what one must do during the process of death),
it is quite clear that it requires a robust kind of mental process which exerts a causal influence on
the physical (i.e., ‘downward’ causation). For example, as we mentioned, one who has stabilized
the nature of mind during one’s lifetime is able to remain in this state for about three days after bodily
death, during which time the heart remains warm and the body does not decay. As we pointed out,
this kind of downward causation is ruled out (or at least denied) by the reductive and non-reductive
variants of Western analytic physicalism that nonetheless share the supervenience claim. This is
precisely because, if the ‘higher level” is accorded with its own causal powers, it is possible that both
D1 and D2 (and thus, D1’ and D2”) could be violated by an exercise of these powers. Accordingly,
we have yet more reason to think that D1’ and D2’ do not capture the intra-level relationships in
Vajrayana in the way that D1 and D2 capture them in Western analytic metaphysics of mind.

Needless to say, these brief reflections are necessarily speculative and will thus require
significant work to flesh them out. But the mere fact that this “fleshing out” is possible is, we think,
evidence for the viability of dialogue between two traditions that might otherwise simply talk past
each other: a dialogue that we hope to have initiated.
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Mindfulness Meditation and Praxis

Jeff Waistell

Introduction

Praxis is “where the theoretical is not separated from practice, but instead what is encouraged
is the interplay of experience and reflection which becomes focused on concrete situations”
(Carr, 2000, p.217). Whereas traditional theory formalizes thought, separating it from action,
critical theory is concerned with praxis (Carr, 2000), which can be described as “a synthetic product
of the dialectic between theory and practice” (Heilman, 2003, p.274). Similarly, Buddhism removes
conceptual overlays and connects with direct experience, dispensing with the localization of the mind
in one part of the body that makes it partial and frozen (Suzuki, 1959). Zen emphasizes the concrete,
factual and existential (Suzuki, 1963) and material reality (Blyth, 1981). Non-dualism suggests that
ideas must be tested by their practical application (Suzuki, 1949).

There is no independent self in Buddhism. The notion that all things are empty does not
imply that they do not exist but it does mean that they are not self-existing (Batchelor and Brown,
1992). The inner and outer are both empty and so cannot be distinguished (Suzuki, 1953). Suffering
results from constructing a self that is independent from others and objects, resulting in alienation
from them, the resolution of which is fallaciously attempted through clinging to other people,
objects or conditions, in order to bolster this sense of self. The self attaches to that which appears
to secure it and averts itself from that which it perceives as threatening. Dualistic thought about self
versus others/things leads to other distinctions, such as that between ‘us’ and ‘them’. In Buddhism,
dualism is reversed in two related ways; by not clinging to the people and things that are perceived
to be outside the self, and through meditation, which gradually erodes the distinction between self
and not-self. Awakening to the nature of reality is realized through the self’s reunification with it,
resulting in the demise of clinging; “since there is no self which does the possessing, there simply
cannot be any possession” (Puligandla and Puhakka, 1970, p.346). Liberation consists of entering
anon-egotistical state and experiencing the interdependent nature of all beings (Mishra, 2004). There
is no independent self, in which the search for individual enlightenment ceases, and the focus moves
to helping others (Shen-yen, in Brazier, 2002). The preoccupation is no longer private liberation
from suffering but the “nirvana of society” (Dalai Lama, in Brazier, 2002, p.97). Collapsing dualism
addresses the underlying causes of selfishness, merging the self with other people, and thereby
informing relationships with them. Reunification with others leads to compassion and the focus of
liberation becomes not the self but all beings. When we are freed from egocentricity, we experience
unity and are at one with their suffering. So the notion of self-liberation becomes delusive because
there is no longer a separate self from which to be liberated; liberation becomes freedom of all beings
from suffering (Jones, 1989). Letting go of the illusion of a separate self extends self-interest to all
beings (King, 2005). Buddhism