CETOVIMUTTI PANNAVIMUTTI AND
UBHATOBHAGAVIMUTTI

Lily De Silva*

An attempt is made in this paper®* to study the concepts of cerovimutti,
paifiavimutti and ubhatobhdagavimutti as represented in early Buddhism.
Cetovimutti is generally translated as freedom of the mind or heart,
pafiiavimutti is translated as freedom by understanding or through
intuitive wisdom, while ubhatobhagavimutti is translated as freedom in
both ways. In this paper synonyms such as freedom, liberation, release
and emancipation are used with hardly any discrimination in translating
the word vimutti. For the purpose of studying these concepts it seems
desirable to start with a brief account of the nature of the untrained wordly
mind as explained in early Buddhist texts.

Puthujjana—The Untutored Wordly Man

The untutored wordly man is always described as working under the
influence of lobha ‘greed’,' dosa ‘ill-will’,2 and moha ‘delusion’. The
Mahatanhdsankhayasutta (M 1 266) explains that reactions by way of
attachment or hatred are caused by pleasant and unpleasant sense data
respectively (piyariipe ripe sdrajjati appiyaripe ripe byapajiati). A
person reacting thus, does so because he is not mindful of his own physical
activities. As a result, his mind gets circumscribed or limited in scope
(parittacetasoy. Pessessed of attachment and hatred towards sense data
he experiences feelings, he revels in these feelings, entertains them and
gets overwheimed by them.  As a result of this process, passionate delight
(nandi) arises in him which itself becomes the basis or fuel (upadana) for
his continued existence through birth, decay, death and all accompanying
misery.
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**  All Pali works referred to in this paper are editions of the Pali Text Society
London. All Roman figures denote volume numbers and the Arabic figsures denote
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A Anguttaranikdya

AA  Anguttaranikdya Atthakatha (Manorathapiirani)
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Dhp Dhammapada
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2. Sometimes given as vyapdda ‘malevolence’, or patigha ‘aggressiveness’,
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It is relevant to emphasise that the mind of one who is thus wallowing
in a world of his own sense experience gets necessarily circumscribed and
limited in scope. When the mind is constantly bombarded by sense data
and it ceaselessly reacts by way of attachment towards the pleasant, by
way of repugnance towards the unpleasant and by way of ignorance
towards the neutral sense data,® the mind gets pegged on to sense objects
so tenaciously that it calls for the greatest sustained human effort to free
it from the entanglements of this cramped world.* This tenacious binding
aspect of sense data is variously emphasised in the Pali Canon by way of
similes,” metaphors® and psychological terminology.” Mental phenoc-
mena. generated by the interplay of sense organs and sense objects show
surprising variations. The Dhammasangani (214-5) enumerates a lengthy
list of emotions which spring from the root causes of lobha, dosa and
moha.

A discourse in the Anguttaranikdaya (A 1 268) analyses the state of the
worldling from another point of view. According to this he is beset by
silavipatti, cittavipatti and ditthivipatti, ‘moral, emotional and intellectual
perversions’.  The Buddha teaches a course cof training whereby the
mind is emancipated from these perversions and the limitations imposed
by sense experience, a course whereby it could be develeped into infinite
glery and absolute freedom.

Salient Features of the Course of Training

This course of training is gradual and systematic, and it has to be cease-
lessly applied. Just as a carpenter’s adze gets gradually worn cut through
constant use, even though the rate of its wearing off itself cannct be
measured, the adept progresses gradually, eliminating defilements step
by step but the rate of progress itself cannot be strictly determined (S
Iil 154-5; A IV 127). At the culmination of this course of training which
consists of adhisilasikkra, adhicittasikkha and adhipaiiiasikicha, training
in higher morality, concentraticn and understanding respectively, the
adept is able to acquire, by an act of deliberation,® wisdom and insight
(Adnadassandya cittam abhintharati abhininnameti ‘he directs and inclines
his mind to get wisdom and insight’, D 1 76, 147, etc., etc.). When
understanding is complete the mind gets liberated from the obsessions
(evam janato evam passato asavehi cittam vimuccati—A 1 165; M IIT 30-2,
3. MI303. '
M1 111-1i2, 449-451.
mdluvalata—the fast growing maluva creeper.
cetokhila—pegs or stumps of the mind.
samyojana—yoke or fetter; bandhana—bond.
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etc.), as an automatic result of the course of training. The adept has no
power to determine when his mind should attain emancipation. A
farmer may plough the field, sow the seeds, and supply water in a great
hurry, but he cannot accelerate growth and maturity of the crop. It is the
natural result of a conditioned process, and so is vimutti ‘emancipation’,
the natural result of a controlled process (A I 239-40).

Favourable Conditions

Having observed the nature of the untrained mind and the important
features of the process leading to emancipation, it is appropriate to
inquire into the preliminary conditions conducive to the attainment of
emancipation. While the Pali Canon abounds in information regarding
this question, it would suffice if a typical relevant passage is cited. The
Anguttaranikdya (A IV 357) enumerates the following as favourable
conditions conducive to maturity of cetovimutti: (a) virtuous companion-
ship, (b) moral behaviour, (c) serious conversation pertaining to austere
living, which opens up the mind (yayam katha abhisallekhika cetovivara-
nasappdya), (d) sustained application, and (e) intelligence. These condi-
tions reveal the social impact on an individual’s spiritual progress as well
as personal responsibility and enthusiasm.

Types of Vimutti

Vimutti ‘emancipation’ is looked upon in Buddhism as the supreme goal
of the higher life (ariya parama vimutti—D 1 174). The Samanifaphala-
sutta which enumerates the advantages of recluseship in ascending order
maintains that there is no higher or better reward than vimuzti (D I 84-5).
It is the very essence of all endeavour (vimuttisara sabbe dhamma—A IV
339). It is the ultimate purpose, the essence and culmination of the
ncble life (y@ ca kho ayam bhikkhave akuppd cetovimutti, etad attham
idam bhikkhave brahmacariyam etam saram etam pariyosanam—M. 1 197).

Nevertheless the word vimurti is sometimes wused, especially in
compounds, without the connotation of final emancipation. In the
controlled process of mental culture the mind is successively purged of
its impurities and contents, and the notable achievements made during
this exercise are designated cerovimufti. Broadly speaking Palj literature
makes reference to two types of cetovimutti, (a) temporary and pleasant
(samayikam kantam—A 1 64; M III 110), (b) inviolable or permanent
(ekuppa cetovimutti—D 111 273; S 111 27; A 1259 etc.). When cetovimutti
is used in conjunction with pafiavimutti (A 1 108) emancipation 1s final
and inviolable, and akuppa cetovimutti is also used in the same sense.
Though pafifigvimutti alone also refers to final emancipation (S IT 121;
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A 1V 452) cetovimutti alone is hardly used in that sense. Ubhatobhaga-
vimutta is another expression meaning final emancipation (D II 71; M 1
477; A 1V 453).

The vimutti types that emerge from the texts can be tabulated
as follows:-

1 cetovimutti —temporary liberation
il akuppe cetovimutti —final liberation
iii padfavimutti —final liberation
iv  pafifiavimutti and cetovimutti —final liberation
v ubhatobhagavimutti —final liberation

Cetovimutti is repeatedly said to be derived from samarha ‘calm, tran-
quillity’, while pafifiavimutti is said to be the result of vipassand ‘introspec-
tion’ (A 1 61). It is also emphasised that samatha and vipassand should
be developed for the purpose of fully comprehending the nature of raga,
dosa and moha and their total destruction (A I 100). By the elimination
of raga ‘sensuality’ cetovimutti is gained, by the elimination of avijja
‘ignorance’ pafifidvimutti is gained (ragaviraga cetovimutti avijjaviraga
paddiavimutti—A 1 61).

Cetovimutti—Temporary

The texts contain many references to temporary cetovimutti of different
degrees and types. According to the Anguttaranikdya (A V 139) even
an immoral person (dussilo) might experience temporary release
(samayikam pi vimuttim) if he has studied the Dhamma. According to
the Muahasufifiotasutta (M III 110), a life of seclusion away from the
crowds conduces to cetovimutti which is pleasant but temporary (samd-
yikam va kantam cetovimuttim). The Anguttaranikaye (A 1 64) maintains
that a monk with moral behaviour, who lives restrained according to
monastic rules, endowed with suitable conduct in suitable habitat, seeing
danger even in the slightest fault, training himself according to monastic
discipline, may live having attained a certain pleasant state of cetovimutti
(so affiataram santam cetovinuttim upasampajja viharati). If no further
spiritual progress is made, at the dissolution of the body, he may be born
in a celestial sphere, departing whence he may not return (tato cuto
onagami hoti). It could be summarised that solitude, moral behaviour,
scrupulousness and monastic discipline promote temporary freedom of
the mind which is a pleasant experience. According to the Nivapasutta
(M 1 156) physical weakness causes deterioration of moral strength and
the consequent loss of cefovimutti which has already been won. The
Samyuttanikaya (S I 20) records that Godhika could not retain the cetovi-
mutti which he won six times, and when he attained it on the seventh
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attempt, he committed suicide. In the Afthakanagarasutta (M 1 351)
Ananda reasens out that cefovimutti is subject to conditions and therefore
to change as well. Seeing the impermanent, unsatisfactory and sub-
stanceless nature of this cefevimutti one must develep intuition and
eradicate obsessions (d@savanam khayam) in order to gain final emancip-
ation.

Types of Cetovimutti

The Mahavedallasutta (M 1 296-7; also S IV 296) records eight types of
cetovimutti namely adukkhamasukhdya cetovimutti, four appamand
cetovimutts, akificanfia cetovimutti, sufifidta cetovimutti, and animitta
cetovimutti, and goes on to explain the factors which constitute them.
It can be summarised that these different types of cetovimuiti comprise the
following meditational levels:- the catutthajjhdna ‘the fourth level of
concentration’, the four brahmaviharas ‘sublime states’, the akificaiifia-
yatana ‘the sphere of nothingness’, reflecticn on emptiness, and animitta
cetosamadhi ‘signless concentration of the mind’ respectively, The Sutta
goes on to explain that these cetovimuttis can be considered different in
meaning and different in terminology (nanattha ¢’ eva ndnabyafijana ca
insofar as the mental phenomena involved in the various cetovimutti types
are concerned, but they can be considered identical in meaning only
different in terminology (ekattha, byafijanam eva nanan ti) in so far as they
share the common characteristic of the eradication of rdga, dosa and moha
at their highest level.

The different types shall be taken up for discussion one by one in
collaboration with other relevant textual data.

Adukkhamasukhiya Cetovimuiti

The fourth jhana which comprises the adukkhamasukhdya cetovimutti
has the positive characteristics of upekkha-sati-parisuddhi ‘perfect equani-
mity and mindfulness’. During this state of meditation the mind is
inwardly settled, calmed, focussed and concentrated (ajjhattam eva cittam
santhapeti sannisadeti ekodikaroti samadahati—M 1I1 111). When it is
thus concentrated it is described as pure, excellent, blemishless, free from
defilements, supple, efficient, steadfast and firm (evam samahite citte
parisuddhe pariyodite anargane vigatupakkilese mudubhiite kammaniye
thite anejjappatte—D 1 76). It is compared to burnished gold which is
pliable and ready to be fashioned into any intricate design (M III 243).
Its efficiency and pliability are such that it could be diverted with ease
for the realisation of higher forms of knowledge (abhififid) through extra-
sensory faculties (D I 77, etc.). The Jhanasamyutta (S V 308) maintains
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that a monk who has developed the four jhdnas is prone towards nibbana,
is inclined and bent towards nibbana just as the river Ganges is prone
towards the east. The Paficattayasutta (M 11 237) points out that it is
even possible for the adept to be mistaken at this stage to have attained
nibbana.

The fourth is the lowest of the jhdnas to be designated a cetovimutti, and
none of the first three is so described anywhere. At this level of meditation
respiration is also said to stop, and that means the cessation of all physical
activity (catutthajjhanasamapannassa assasapassd niruddha honti—D 111
266; assasapassasa kayasankharo—M 1 301).Ancther noteworthy observ-
ation is that it is the adukkhamasukha aspect of the fourth jhdna which
has been termed cetovimutti. Adukkha-m-asukha means the absence of
pain and pleasure, and this state has been achieved by emptying the mind
of its affective contents of pleasure, pain, elation and dejection (sukhassa
ca pahdnd dukkhassa ca pahdand pubbeva somanassa-domanassanam
atthangama...D 1 75). Unencumbered by physical activity, having
transcended the dichotomy of pleasure and pain, the mind has arrived
at complete hedonistic neutrality. This is quite a significant achievement
in the process of mental culture, for, it is reactions by way of pleasure
and pain which distort the realistic perception of sense data (. .phassa-
paccayd vedand, yam vedeti tam safjanati. M 1 111). This freedom of
the mind from the affective principle, which generates translucent clarity
of vision leading to realisation of truth and consequent emancipation
is designated adukkhamasukha cetovimutti ‘liberation of the mind through
hedonistic neutrality’.

Further it should be noted that, by the time of the fourth jidna, in
addition to vacisankhdra® ‘verbal activity’ and kdyasanihara ‘physical
activity” which have ceased to operate, the mind is emptied of some of
the citra-sankhdra ‘mental activity’, as well. It is said that safifia ‘ideation’
and vedana ‘feeling’ form part of cittasankhdra (M 1 301). As the sukha
and dukkha vedana elements of the cittasarkhdra are eliminated, this 1s
the first jhana experience at which some of the mental activity is arrested,
and the stage is therefore meaningfully called adukkhamasukha cetovi-
mutti—the first level of mental freedom.

Appamina Cetovimutti

The four appamadna cetovimutti ‘infinite liberation of the mind’ comprise
the four brahmavihdara ‘sublime states’. They are mettd cetovimutti,
karund cetovimutti, mudita cetovimutti and upekkha cetovimuiti, ‘liberation

9. vitakkavicara vacisankhdro—M 1 301, vitakka and vicara cease during the second
Jjhana, D 1 74.
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of the mind through benevolence, compassion, sympathetic joy and
equanimity’ respectively. Asrguttaranikdya (V 299) gives the following
lucid description of a monk engaged in mettabrahmavihara ‘the sublime
state of benevolence’:- A noble disciple who has given up coveteousness
and ill-will remains unconfused, alert and mindful, suffusing with his
benevolent mind first one quarter, then the second, third and fourth, then
upwards, downwards and across, in every way, everywhere, the entire
world. Radiating thoughts of benevolence in great abundance, with
great intensity, without any reservations he dwells in peace and amity.
He knows thus: ‘Formerly my mind was limited and undeveloped, now
it is limitless and well-developed. No activity imposing limitations is
left behind in it, and no such activity lingers there.”*

Such is the description of a mind liberated through benevolence (metta
cetovimutti) and the adept similarly develops karuna®, mudita® and
upekkhd cetovimutti as well.

The state of this limitless well developed mind is further clarified with
a simile in the Subhasutta (M 11 208=S IV 322=D I 251). It is just like
a strong conch-shell-blower who makes himself heard far and wide
without difficulty, and petty actions which impose limitations find no
place in a mind so liberated. Perhaps what is meant by this simile is
that, just as petty small noises get drowned by the all-pervading sound
of a conch-shell, petty emoticns such as attachment and aversion associated
with sense data find no foothold in a well developed mind suffused with
infinite benevolence (S IV 120). Further rdga, dosa and moha are said
to be traits which impose limitations (rdgo pamanakarano, doso pamana-
karano, moho paminakarano—M 1 298), for they keep the mind confined
to a small world circumscribed by sense data (parittacetaso—M 1 267).
The mind radiating metta, karund, etc. is liberated from the cramping
confines of sense objects (appamana cetaso viharati—M 1 270; S IV 120;
A 'V 299 etc).

The Bojjhargasamyutta (S V 118-121) records an important discourse
on the nature of brahmaviharas from the Buddhist point of view, in reply
to a question asked by the heretics on the difference between Buddhist and
non-Buddhist practice of brahmaviharas. The Buddha elucidates (a) the
method of developing brahmavihara, (b) the attitudes to be entertained
during the course of meditation, (c) the highest achievements associated
with them, and (d) the final results, and fearlessly proclaims that no human
or divine being outside the pale of Buddhism is capable of understanding
the sublime states in this manner. The discourse on mettabrahmavihira

10. Yam kho pana kifici pamanakatam kammam. na tam tatravasissati, na tam
tatravatitthatiti—A 'V 299,
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is as follows:- “‘A monk, accompanied by benevolence develops the
seven factors leading to Enlightenment (sambojjhanga), dwelling in seclu-
sion, free from passion, bent on the cessation (of suffering), and having
relinquishment as its culmination (vossaggaparinamim). During the
course of this meditation it is possible for the adept to entertain the
following attitudes at will: (i) to be conscious of the loathsomeness of
what is not loathsome, (ii) to be conscious of the agreeable nature of
what is loathsome, (iii) to be conscious of the loathsomeness of what is
loathsome and what is agreeable, (iv) to be conscious of the agreeable
nature of both the loathsome and the agreeable, or (v) regard everything
with equanimity being mindful and alert. He could also abide having
attained the subhavimokkha ‘deliverance called the beautiful’. Metti-
cetovimutti has the subhavimokkha as the highest achievement (subha-
paramd). If the adept has not realised a bigher state of liberation, he has
gained only mundane wisdom.”’!!

Similarly karunacetovimutti, muditacetovimutti and upekkhacetovimutti
could be developed in conjunction with the seven bojjhangas, entertaining
the same attitudes towards agreeable and loathsome sense data. They
have akdsanaficayatana ‘sphere of infinite space’, vifiidnaficayatana
‘sphere of infinite consciousness’ and dkificafiiayatana ‘sphere of nothing-
ness’ respectively as their highest achievement. In the absence of further
spiritual progress the knowledge they have gained still remains within the
mundane sphere.

An important observation regarding this methed of developing the four
appamana cetovimutti is that these are strictly considered as means to an
end and not the end itself. Once the psychological maturity desired
through these exercises is attained, the exercises themselves have to be
relinquished (vosaggaparinamimy), for however advanced, they still remain
world-bound. The non-Buddhist attitude was evidently to regard these
sublime states as final salvation. The concurrent development of the
factors of Enlightenment is extremely important and functional. A monk
whose mind is freed from the circumscribed world of sense data, is now
expected to develop great presence of mind (sati), a spirit of investigation
into the truth (dhammavicaya), energetic application (viriya), joy (piti, i.e.
interest in his spiritual exercise), tranquillity (passaddhi, physical and
mental relaxation), concentration of mental energies (samadhi) and
philosophical neutrality (upekkhd)'?. Thus a monk is expected to work
for Enlightenment inspired by the love of truth, propelled by unswerving
determination, but cautioned by philosophical impartiality.

11. SA III 172 . ldha-pafifiassati. . . . lokiyapaiifiassati attho.
12. Here upekkha cannot mean emotional neutrality, as upekkhdasambojjhanga is
to be developed concurrently with upekkhabrahmavihara.
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The Anuruddhasutta (M III 146) refers to mahaggata cetovimutti in
addition to oppamadna cetovimutti. Mahaggatd cetovimutti literally
means ‘liberation of the mind grown great’. Differentiating the two
types of cetovimutti, the Sutta explains that appamana cetovimutti is the
limitless development of mettd, karuna, etc., while mahaggata cetovimutti
is the intense development of these qualities enveloping a limited area
big or small.

By the development of appamana cetovimutti the mind is purged of evil
emoticns. It no longer harbours emctions of attachment and aversion
towards sense data (piyaripe ripe na sarajjati, appiyaripe riipe na byapaj-
jati—M I 270). Freedom from emotions is gained by the sublimation
of emotions, vydpada ‘malice’ is replaced by metta, vihesd ‘viclent dis-
positions’ by karuna, arati ‘envy’ by mudita and rdge ‘sensuality’ by
upekkha (D 111 247-9; M 1 424; A 101 290-292, etc). The Kakaciupama-
sutta (M I 129) illustrates the ideal of the replacement of vyapada by metta.
Even if the limbs are sawn into pieces, the monk with self-contrel and
emotional maturity entertains no evil thoughts towards the tormentors.
The experience of Nandamata recorded in Arguttaranikaya (IV 65-67) is
another example of the nature of this emotional freedom. She has
developed meditation up to the fourth jhana and destreyed the five
orambhdgiya samyojanas ‘fetters of degradation’. She explains that she
watched her one and cnly son being tormented, without experiencing any
change in her emotions. Again the apparition of her dead husband who
was very near and dear to her earlier, made no change whatscever in her
heart. Though the word cetovimutti is not used in this context, it is
quite likely that she has gained emotional liberation through the fourth
Jjhana which replaced rdga by upekkha, and by the eliminaticn of vydpada
resulting from the destruction of orambhagiya samyojanas.

As emotions are intimately connected with sexuality it would be appro-
priate to inquire into the Buddhist ideas regarding the emotional attraction
between the sexes. The Anguttaranikaya (IV 57-8) gives the following
explanation:- ‘A woman ponders over the feminity in herself, ponders
over her feminine behaviour, attire, ways, impulses, voice and charm.
She gets impassioned (with femininity) and finds delight therein. Thus
impassioned and delighted she ponders on masculinity cutside, and
ponders over masculine behaviour, attire, ways, impulses, voice and charm.
She gets impassioned and delighted therein. Being thus impassioned and
delighted she wishes for external union and longs for the pleasure and joy
resulting from such union. Being in love with her own sex (femininity)
she goes into union with men. Thus she has not gone beyond her own
femininity.”” The case is the same with the male. With this explanation

Pali Buddhist Review 3, 3 (1978) 127

it becomes quite clear that self-love plays a basic role in sensuality. The
same is emphasised by the words of Mallikd that none is dearer than
one’s own self.”® When equanimity is developed to perfection all forms
of self-conceit disappear and one is able to rise above sexuality, and rdaga
‘sensuality’ loses its very foundations. Metta is often described in terms
of mother-love. It is admonished that infinite metta should be cultivated
towards all beings without exception, like a mother who protects her one
and only son even at the cost of her life.* Such metta replaces dosa/
vyapada/patigha, aggressiveness in general which in a broad sense is
considered a masculine trait.'* It can be maintained that an adept with
emotional freedom is a human being who has transcended sexual differences
and replaced emotions usually associated with sexuality by sublime human
emotions. When compared with the puthujjana, an adept with appamdna
cetovimutti is a ncble human being who has gained liberaticn from raga/
lobha and dosa which are two of the three roct causes of all dukkha.

AKkificafifia Cetovimutti

The akificafifia cetovimuiti ‘liberation of the mind through meditation
on nothingness’ comprises akificafifidiyatana ‘the sphere of nothingness’
which is the seventh stage of meditation (M 1 297). This is realised by
the purified mental faculty, unencumbered by the five sense facullies,
when it is directed towards nothingness (Nissatthena paficohi indriyehi
parisuddhena menovifiianena n'atthi kificiti akificaRfidyatanam-neyyan ti—
M1293). According to the Anefjasappayosutta (M I1 263-4) it is possible
for the adept who has developed the akificafifiayatana to entertain the
following three attitudes:- (a) the cessation of all ideations is peaceful and
pleasant, (b) this (personality) is devoid of a soul or anything in the nature
of a soul, (c) I am not anywhere, of anyone, in any place, nor is there
anything of mine anywhere, nor attachment in anything (Naham kvacani,
kassaci, kificanatasmim, na ca mama kvacani, kismifici kificanam n’atthiti).
Despite this advancement, at the dissolution of the bedy, if nothing
further has been attained, his evolving consciousness (samvattanikam
vififidnam) is said to be reborn in the sphere of nothingness. A question
arises as to why, after developing akificaiiiia cetovimutti, the adept cannot
realise akuppa cetovimutti ‘inviolable or permanent emancipation of the
mind.” Thoeugh this is not directly answered, an inference could be made

13.  N’atthi koc’ afifio attand piyataro—S 1 75.
14. Mata yatha niyam puttam
avusa ekaputtam anurakkhe
evam pi sabbabhiitesu
manasam bhavaye aparimanam
mettaii ca sabbalokasmim
manasam bhavaye aparimdanam
—Sn. verses 149-50.
15. L. M. Terman, Sex and Personality, New York & London, 1936, p. 389.
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from what follows in the Sutta. Ananda inquires from the Buddha
whether a monk who has developed nevasadifignisaifiayatana ‘the sphere
of neither-ideation-nor-non-ideation” would attain parinibbgna if he
develops upekkha ‘equanimity’ after reflecting that: ‘‘(this state) would
not (continue to) be, it would not (continue to) be mine, it will not become
(stable?) and it will not become mine. I give up whatever there is and
whatever there has been.”” (no c’assa, no ca me siya, na bhavissati, na
me bhavissati, yad atthi yam bhitam tam pajahami—M 11 264). The
Buddha replies that the possibility is there that he may or may not attain
parinibbana. The reason is that if he takes delight, if he welcomes and
stands overwhelmed by the equanimity so developed, his consciousness
would find suppeort there, and that means there is fuel for existence. When
there is fuel for existence one does not attain parinibbana (. .tam nissitam
hoti vififianam tad wupadanam saupddano na parinibbayati). Though
clinging to nevasafifianasafiidyatana is said to be the noblest form of
clinging (updadanasettham) that too has to be got rid of for final emancip-
ation. Perhaps akificafifid cetovimutti is not transformed into akuppd
cetovimutti for the same reason.

AkificaRfidyatana is the meditational level at which the mind is emptied
of its thought content by concentrating on nothingness. This is an
important achievement in the psychological investigation into the nature
and function of the mind. The nature of the river-bed of the mind cannot
be understood in the presence of the ceaselessly gushing stream of thought
activity. As the mind is functioning concentrating on the absence or
vacuity of thought contents, this level of meditation is designated akis-
caitfia cetovimuiti ‘liberation of the mind through nothingness’. A series
of similes in the Bojjhangasamyutta (S V 121-124) illustrate the nature of
the mind, the inability to view it realistically when it is incessantly reacting
to sense data, and the necessity of bailing out the contents to understand
its true nature. Just as water that is coloured, boiling, moss-covered,
turbulent or turbid, cannct reflect shadows accurately, so a mind over-
whelmed with sensuality, aggressiveness, lethargy, agitation or scepticism
respectively cannot function with realistic comprehension. The water
must be purified of its foreign matter and it should be rendered calm for
it to be a good reflector. Similarly the mind too should be purged of its
contaminents for efficient functioning. The akificafiia cetovimutti is so
called because the mind is liberated from its thought contents.

Sudfiati Cetovimutti

Sufifiata cetovimutti ‘liberation of the mind through meditation on
emptiness’ is described in terms of the reflection that ‘‘this (personality)
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is devoid of a soul or anything in the nature of a soul’’ (suifiam idam
attena va attaniyena va).

Apimitta Cetovimutti

The last of the cetovimuttis enumerated in the Mahavedallasutta is animitta
cetovimurti which comprises the animitta cetosamadhi ‘signless mental
concentration’. The Sutta itself states that akuppd cetovimutti is the
highest as far as these animitta ce tovimuttis are concerned. The Cilasuiifia-
tasutta (M III 108) maintains that animitta cetosamadhi is conditioned by
causes and characterised by thought activity. What is conditioned by
causes and characterised by thought activity is impermanent and is liable
to cease. The Moggallana Samyutta (S TV 269) warns that great vigilance
should be exercised to maintain the signless state of meditation as the
danger is ever present of consciousness having recourse to a sign (nimitta-
nusari vififidnam hoti). Though animitta meditation is regarded as the
means of warding off unskilful evil thoughts (A I 82), it is also possible
for one who has developed this meditation to come under the grip of
raga again (A III 397). If a king’s army camps in a forest, the sound of
crickets may cease in that area during that period, but this does not mean
that the sound of crickets is banished from the forest for good. Similarly
lust can well up again even if a monk has advanced so far as the signless
meditation, as in the case of Citta Hatthisiraputta. Despite this imper-
manent nature, it is described in the Asankhata Samyutte as the path to
nibbana (S IV 360). When animitta cetovimutti is fully mastered it is said
to be impossible for consciousness to have recourse to a sign again (A
I 292). A monk who has developed this samddhi can win the purpose
of recluseship if he dwells in suitable lodgings, associating with noble
companions, controlling his sense faculties (A 1V 78). The most import-
ant step which transforms animitta cetovimutti into akuppa cetovimutti
seems to be the eradication of the ego-notion (A III 292).

Animitta cetovimutti seems to be the liberation of the mind from objects
of thought. 1In the akificaffidyatana concentration was fixed on nothing-
ness, and nothingness was the nimitta, the object of concentration. In the
animitta cetovimutti the mind is liberated even from this object of con-
centration. It seems to be a state of pure objectless consciousness with
great insight and intellectual clarity.'®

When all eight types of cetovimutti mentioned in the Mahavedallasutta
are taken into consideration, sufifiatd cetovimutti stands out conspicuous
among the others as it is the only cetovimutti type of which akuppa cetovi-
mutti is not specified as the highest. Swifiata cetovimurti is said to com-

16. MA 1V 153 explains animittasamadhi as vipassanacittasamadhi.
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prise reflection on the non-existence of an ego or anything i‘n the nat.ur.e
of an ego in the human personality, and it is releva.nt'to recall that this is
the most crucial and indispensable intellectual realisation for ﬁpal emanci-
pation. Therefore it is possible to theorise that suffiatd cetovimutti might
also be akuppa cetovimutti. However, it remains a puzzle as to why the
Mohavedallasutta and also the Cittasamyutta (S 1V 296? which appear to
enumerate the various cetovimutti types in their a.scendmg_order, asggng
the penultimate position to sufifiata cetovimutti while animitta cetovzm%zttz
is placed last. The Calasufifiatasutta (M I 109), on the other hand, }1sts
parisuddham param’ uttaram sufifiatam ‘the a.bsolutely. pure and Pn}gue
state of emptiness’ as the highest attainment. Accqrdmg to Mah.asunna-
tasutta (M I 111) the Buddha attains to a state of mterna:I ?n}pt{r}ess by
not paying attention to all signs (sabbanimittanam amanasikard a]]hz‘ztt.ar]z
sufifiatam upasampajja vikaritum). It should be recalled tl}at animitta
cetovimb'n‘ti too is developed by paying no attention to all signs (s'abba-‘
nimittanam amanasikdaro—M T 296). Therefore both sui?ﬁatd cez‘owmz‘tttz
and anim;'tta cetovimutti share the common characteristic of not paying
attention to signs. However, sufifiatdcetovimutti seems t.o be the superior
of the two because (a) it comprises the most subtle re'a.li.sa.‘pon of'so ul}essness
(sufifiam idam attena va attaniyend vi—M 1 297), (b) it is never sa1d tc? be
conditioned as a product of thought activity (ibid;‘ S IY 296), and (c_) it is
not a state or a type of which akuppa cetovimum: is sa.1dj to be thet highest
(ibid). On the other hand animittd cetovimm“ti is spemﬁca.lliy said to be
conditioned and a product of thought activity, therefore. impermanent
and liable to change (M ITI 108). Therefore it seems plaumble? to 31-1rm1.se
that sufifiata cetovimutti belongs to the order of akuppd cetovimutti while
all other forms of cetovimurti mentioned in the Mahdvedallaszftta are-qnly
stages in the process leading to liberation and they have to be stabilised
by means of intellectual introspection (vipassand).

Vipassani .
Having considered the significance of cetovimutti it is x?ow gppropr.late
to take pafifidvimutti into consideration. Just as cefovimulll 1 derived
from samatha ‘tranquillity’ produced by the conc&?ntratlcin of mental
energies, padifidvimutti is said to be the result of vipassana. Thereftore
it would be most helpful if an attempt is made to l?arn what comprises
vipassand. The word vipassand comes from vi—T pas t‘o see, and it means
seeing through and beyond superficial appearance. Itis usually translated
as insight or introspection.

The pure spotless eye of truth which is said to dawn on a disciple when
he is first introduced into the real nature of things, is described in terms
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of the deep awareness that whatever has the nature of arising also has
the inherent nature of passing away (virajam vitamalam dhammacakkhum
udapadi, yam kifici samudayadhammam sabbam tam nirodhadhamman ti—
Vin I 11, 16, etc.). It is this insight into the never-ceasing rise and fall
of phenomena, the coming into being and the passing away of all pheno-
mena which go to form the life unit called man, which paves the way to
emancipation (paficasu upadanakkhandhesu udayabbayanupassi viharati,
iti ripam, iti ripassa samudayo, iti rapassa atthangamo, iti vedand. .iti
sanfid. .iti sankhdra. .iti viffianam. .atthangamo ti—A IV 153, D III 223,
etc.). An untutored worldly man too might see the growth, decay and
disintegration of the physical body and be disenchanted with it. But
he can never adopt the same attitude towards what is called the mind
(citta, mano or vifiiana), because, he is so used to cherishing and grasping
it as his own self. In reality, the mind changes with far greater velocity
than the body, and it may have been more sensible, the Buddha says, if
the body were clung to as the self as it appears to remain the same even
for a couple of years, rather than the mind which changes from moment
to moment. The well-infermed noble disciple regards the entire psycho-
physical unit called man and all his sense experiences in terms of causality.
All pleasant, unpleasant and neutral sense experiences are causally pro-
duced, when causes are removed they cease to exist. [t is the insight into
the causal origination and cessation of all phenomena which paves the
way to emancipation (vipassandmaggo bodhaya yad idam namaripanirodhd
vifRananirodho...D 11 34; also S II 95-7). He who sees causality sees the
truth, he who sees the truth sees causality (yo paticcasamuppadam passati
so dhammam passati, yo dhammam passati so paticcasemuppadam passati—
M 1 190-1). Because of the nature of coming into being and passing
away of all things in the world (lokassa fiatva udayabbayaii ca—S146),the
human being as well as the entire world of his sense experience is imper-
manent (anicca), what is impermanent is necessarily unsatisfactory (dukfkha)
and what is impermanent and unsatisfactory should not be identified as
one’s self (anatta). Insight into this anicca, dukkha and anagta nature of
things leads one to emancipation (S III 1, 21, etc., etc.). If one dwells
reflecting on the pleasures of life (assadanupassand) one gets more and
more steeped in lust and all accompanying misery and anxiety. It is
like adding fuel to an already blazing bonfire (S II 85). But if one dwells
reflecting on the evil consequences of sense pleasures (ddinavanupassi),
tapha ‘thirst/craving’ ceases and paves the way to the end of suffering.
Therefore the adept is constantly urged to train himself to reflect on
impermanence, passionlessness, cessation and relinquishment (M I 425).

These are the perspectives and attitudes which comprise vipassand.
The basic truth which has to be intuitively discovered and seen with the
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inner eye, is the rising-and-falling-nature of all phenom&?na. in a.cco.rdancz
with causal laws. The average man sees permanency In continuity an

divides things into the three tenses of past,preser?t and future., and r?gards
them as existing always through the course of time. Bu§ wpass-ana——'r.hte1
new perspective of constant change——sho_ws that \yha.t is c?reqned vlv_lt

permanency and clung to with ego-centric possess.wen.ess, is, in rea 1tﬁ/,
nothing but a mere phantom. Viewed through this mlrrorlgf tru‘:ih, t.(e?:1
psycho-physical unit of man shows itself to be utterly~e~mpt}./, and devol :
of any soul or anything in the nature of a soul (sufifiam idam attena va

attaniyena va— M 11 263).

This newly-found deep insight into the real nature of things ‘has a
profound effect on the adept and brings about a ra.dlc.a.l change in his
attitude and outlook. On the one hand, a great re\.lulsx'on, a deep sense
of disgust (nibbida) towards all sense experience arises in him. Just as
it is natural for one who partakes of food to answer the cg.lls of nature,
it is equally natural for one who sees the loa.thsom.eness, the impermanence
and the rising-and-falling-nature of the sense objects, sensory experience
and the five aggregates of clinging respectlsvely, 'fo exPenence_ a deep sense
of disgust towards all of them (A 111 32').1 Bemg disgusted, he detaches
himself from all clingings and his mind gets ll‘be‘r'a.t(.ad '(l_'?va_m 'passam.
ariyasdvako riipasmim pi nibbindati...nibbindam virajjati, viraga vimuccati
.S III 21, etc., €tc.).

On the other hand, great joy, deep sense of satisfaction arises in him
that he has at long last seen the real nature of things which was s0 abstruse
and difficult to see, and which remained illusive for so long a time.

Sufndgaram pavitthassa santacittassa bhikkhuno
amanusi rati hoti samma dhammam vipassato

Yato yato sammasati khandhanam udayabbayam

labhati pitipamojjam amatam tam vijanatam—Dhp. vv. 373-4.
‘Superhuman joy arises in a monk whq ha:s e?ntered a lonely hut
with a tranquil mind, when he sees V\{lth insight the real nature
of things. The more he reflects on the rise and fall of the a.ggregates
and understands that state of deathlessness, the more joy and
delight arise in him.’

Paficangikena turiyena na rati hoti tddisz'.
yathd ekaggacittassa samma dhammam vipassato—
—Theragatha, verse 398.

hammada cahetvana Adnadassanapattiya S
17. Dﬁizlegzzﬁfn’?;,,fam kayam tuccham santarabahiram—Theragatha, verse 395.
PO icasu upadnakkhandhesu udayabbayanupassino viharato upadane
;a.ztikkﬁlyatd santhati, eso tassa nissando ti—A TII 32.
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‘Orchestral music of five instruments cannot evoke such pleasure
as that experienced by a monk with one-pointedness of mind,
seeing the real nature of things.’

The Thera-and Therigatha abound in triumphant joyful exclamations that
the veil of ignorance is at last torn asunder.

Pitisukhena ca kayam pharitva viharim tada
sattamiya pade pasaresim tamokkhandham padaliya
—Therigatha, verse 174.
‘T dwelt with a body suffused with blissful joy and on the seventh
day after the destruction of ignorance I stretched my legs.’

So delightful is insight and realisation of truth!

Types of Adepts

The Kitagirisutta (M 1 477; also M I 439) classifies and defines seven types
of adepts according to their attainments. They are as follows:-

(a) Adepts who are described as ubhatobhagavimutta have gained
physical experience of the peaceful deliverances (santd vimokkha)
which transcend material form and which belong to the non-
material sphere; and they have their obsessions destroyed, having
seen them with wisdom.

(b) Adepts who are pafifiavimutia ‘emancipated through wisdom’ do
not have such physical experience of the peaceful deliverances, but
have the obsessions destroyed with intuitive wisdom.

(c) Those who are described as kd@yasakkhi ‘having physical testimony’
have fully experienced the peaceful deliverances, with only partial
eradication of obsessions.

(d) Adepts who are ditthippatta ‘gained vision’ have no experience of
the deliverances, but have partial destruction of obsessions.

(e) Adepts who are described as saddhavimutta ‘released through faith’
experience no vimokkha, but possess partial destruction of
obsessions and firmly-rooted genuine faith in the Buddha.

(f) Adepts who are Dhammanusari ‘Dhamma followers’ have neither
vimokkha nor destruction of obsessions, but they have genuine
intelligent appreciation of the Dhamma and the five controlling
faculties of saddha ‘faith’, viriya ‘energy’, sati ‘mindfulness’,

A~ - ¢

samadhi ‘concentration’ and pafifia ‘wisdom’.

(g) Saddhanusari ‘faith-followers’ have no vimokkha, no eradication
of obsessions, but are endowed with genuine faith in the Buddha,
and the five controlling faculties.
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These seven types are taken up for discussion in their reverse ordTr
for convenience of elucidation. The last ‘t\'vo classes comp;}se 0203;
disciples who have not made any special spmtual' progesstan a.]r{c; i
of any interest for the present topic. The pFecedmg jthx ee yp;:s_, ; (yA :
akkhi, ditthippatta and saddhavimutta, a,ccc?rdmg to An%ztttatjanzlcca):id o
120), may comprise noble disciples belonging to the sotapatt}zl, satta inrgn -
or andgami levels, as well as those who hg.ve embarked on t ea 11a. s
of arahantship. Therefore it is not possible to state c_a.tegorlfla. y \tron-
of them i superior. Butit is observed that kayasakkhi have (;t cta ;orzl ird
ing faculty of concentration (samddhz:ndriya) be~s~t' de\.zeloie ;d \e,e1o”ed
ppattd have the controlling faculty of wisdom ( pannmdrty(f) es d;/l' drp; a;
while saddhavimuita have the controlling faculty .Of faith (sa Su{, 2%13)
best developed (A I 118-9). According to the Indrzya-samyuilt_a (f Sl
the complete and balanced development of the ﬁye controlling ta. AN
results in cetovimutti and paffavimutti, while p?.rt_lalldevelo.pmen rg "
in the attainment of sotapatti, sakadagami or qnagamz lc?vels 1121 acclor ;Llr;nt
with the degree of development (S'V 201). .lefe.rences in the evelop &
of controlling faculties (indriyavemattatd) give rise to dlfferences in ]relave_
(phalavemattatd), which in turn differentiates per§0na.~hty typcst(p meems
mattata puggalavemattatd——s v 201). T k.xe L.a,tuklkopamasutt‘a _ oto sStin
to classify personality types on the same criteria (M 1453). It is in Erz Whg
to note that in the Mahamalurnikyasutia (M1437) the~ ?—u(.idha is aske ‘ ﬂli
some monks are cetovimuttino and some are paiifiavimuttino, and tl
answer is that this is due to indriyavemattata.

Indriyavemattata '
It seems appropriate here to focus some attention cn a fewdchs::lci‘urscecsl
on the five controlling faculties. While .the comp}e}e an bcj c.nc;nt
development of all faculties is repeatedly said to resglu ]m the f;ttst.ngOle
of final emancipation, pafifid is looked upon as the single f?cg ty ;. s i
development of which leads to the same suprfme gﬁ;al. :t. is e)jp Lilfnno
that, with the maturity of pasnd, other fa.culucs9 follow ':%11t,f;vvnn?anel
special attempt is made to develop.then'l SY _2_2)._ Agaﬂ; ;re }Z;:}f "
development of pafifia and ariyd vimulll (explained in the Su ;a e oy
samddhindriva—S V 223), the combmeq developinent of S(ltli ‘.samci ;l'
and paiiia (S 'V 224), as well as the ccmb}ned @avelopment pf vu‘zya,‘ 5;¢~z_,
samadhi and pafiia are also said to culrpmate in am:hantsmp. As pcfi.n'a
remains the constant common denom{na‘co.r in f‘h Cc.mbmari??i}.ff_ls
unquestionably the most important of all tlj-.e :\aculﬂesfpannqqfi z}izgz
aggam akkhayati yad idam boa’hdya'——S‘ VC 2317—/?. Except lia.n;.a,ﬁ:ui,
one-sided develcpment of no other smgxenlaculty is regarded :b? 1u1_ n;
Over-enthusiastic Sona Kovilisa was advised to tone dewn his faculty
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-of viriya (Vin I 184) while Vakkali was rebuked for excessive saddha (kin
te imina putikdyena ditthena—S TII 120), as both had their respective
over-developed virtues blocking their spiritual progress. The indiscreet
-development of samadhi without a specific goal in view is considered
fruitless, as far as final emancipation is concerned. Such exercise is even
compared to the aimless wandering of a foolish mountain cow who ventures
into strange pastures out of curiosity withcut any common sense or
bearing (A 1V 418). The realistic understanding of the various levels of
meditation, together with their limitations, bliss and cessation is a
necessary condition for emancipation (A 111 417-8). Jhdnas have great
instrumental value (gnisamsa), but they can be a hindrance for emancip-
ation (ddinava) if considered as possessing intrinsic value (A IV 438-48).
Therefore each jhinic accomplishment is considered an obstacle (sambadha)
to be got rid of, in favour of the attainment of successive levels and the
final goal of emancipation (A TV 449-51). All this evidence displays the
fact that samadhindriya alone is inadequate without the direction of
pofifiindriya. The simile of the untrained horse and the thoroughbred
seems to illustrate the non-Buddhist and Buddhist attitudes towards
meditaticn (A V 325-6). The untrained horse thinks of the fodder itself
while feeding, whereas the thoroughbred ponders on his service to the
master. Similarly the untutored ascetic bases his thoughts on the jhdna
he has developed (nevasafifianasanfidyatanam nissaya jhdyati). But the
noble disciple, on the other hand, observes and objectively understands
the subtle mental processes involved in the meditational levels (bhadrassa
purisa@janiyassa...nevesafifidnasafiidyatane  nevasafifianasaffidyatanasarinig
vibhita hoti—lit. the revasaffianasaffidyatana-perception [involved] in
the sphere of neither-ideation-ncr-nen-ideation becomes clear to the noble
high-born man. A V 326). According to the Mahimalunkyasutta (M 1

435) the adept has to intuitively see (samanupassati) all phenomena

belenging to the psycho-physical unit of the five aggregates, asscciated
with the various meditational levels in terms of their true nature, namely
tnat they are impermanent, unsatisfactory, unhealthy, alien, subject to
disintegration, empty and soulless.” Having understood the true nature
he withdraws his mind from those phenomena and inclines tewards the

deathless state; he then tries to establish emotional freedem (tanhakkhayo

virdgo) and the cessation of this on-going process of life (nirodha). Thus
it becomes quite clear that samddhindriya alone is quite insufficient for
emancipation, it has to be geared and steered towards the goal by the

19. ...pathamam jhinam upasampajja viharati. So yad eva tattha hoti
riipagatam vedandgatam saiifiagatam sankharagatam viffianagatam, te
dhamme aniccato dukkhato rogato gandaro sallato aghato abadhato
parato palokato sufifiato anattato samanupassati—M. 1. 435,
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direction-giving pafifiindriya. In short it is paﬁﬁd which gives stability
and co-ordination to all other controlling faculties (S'V 228).

The role of saddha as a controlling faculty has been cl.ea.ﬂ;r .e:[;pl_alr;;(;
by Sariputta in the Indriyasamyutta (S V 225-6). Genuine | tah1 ce:sleless
Buddha and his teachings would lead a d1sc1‘p1e on and on w1 SRR
application for the acquisition of proficiency n mlpdfu]qess, Tto.nc g
and wisdom. The compelling power of faith br‘mgs' }lnm ultima ~};thino
position where he can physically experience and mtwtl—vel?; sc?e e':vel a)ﬁﬁd ,Z
which he originally only believed in (kdyena phusitva v}z} 1a(iic(;z; g;x iai)n F
ca ativijjha passati). In the Ki,tdgirisu'tta (M 1480-1) thfe u .Shmenyz itk
that for a disciple with faith, the teaching is a -sour(f:e o nc;urlh it
strength (rumhaniyam satthu sdasanam {wtz 0]a»’aqba177). tucbe I
strives with undaunted courage to aftain that wh1ch has to : ro;‘c\md
human strength and valour. Such a one would either aftain p
knowledge here and now, or become a non-returner.

Sati ‘mindfulness’ as a controlling facu?ty too has to be p.rcpertl)y
channelled by pafifia, for the danger of coming to wronlg conclus1olr;s a}l
f sati is ever present. For exampic,
the untutored development o resent. | T
i i i d annihilationism, according
s views regarding eternalism an a .
f;io%i?z‘limajdlasutta (D I 17f, 1T 32), are the reS}ﬂts of‘ rmsmtearprle:tm;gi
retrocognition (pubbenivdsanussatir”zdt_za) which is a highly develope

form of sati.

From this discussion on the five indriyas it becomes quitc? clear thiait
s on account of its supremacy, and saddha on account of its compell-

7ifia on . : atj of ;
l'mg emotional force, could lead an adept to vimutti. Thus indriya vemattatd
m, : >

r the differences in the development of contrelling facu]tie; cllxha.ve- gl\t/fn
. i i AnRavimut d saddhavimutta,
i iffer tions such as pafifiagvimutta an
rise to different classifica . i et
i ith- hants respectively. wa y
m-based and faith-based ara . 1 cady
:ﬁﬁn in the earlier part of this essay that cetovimutti is based on samdadhi,

i.e. samadhindriya.

Ubhatobhagavimutti and Paiiftavimutti —
Of the seven types of adepts describc(cil in t}lf:d{?;zf;;mgrtg tgidirj; t?é?y
a } a annay

i thﬁ; ufgggiﬁf i‘;w:;f:tgeﬁaxﬁtioﬁs provided in the Surta itself,
af?chants; kn aya (A TV 452-3) sheds considerable light on these two tyI.)e.s.
Angul‘faj o tz) this discourse, the arahant with ubhatobhdgavimutti 1S
Accol;ldmo%‘ attaining and abiding by any or all th.e jhanas from t}'xe ﬁrs;t
:(3)-11;6 iaﬁﬁdvedayitanirodha ‘the cessation of ideation and all that is felt’,

physically experiencing them to their full capacity, and understanding
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them with wisdom (...pathamam jhanam upasampajja viharati, yatha
yath@ ca tad dyatanam, tathd tathd nam kdyena phusitvd viharati,
panfidyva ca nam pajanati). He has also seen the obsessions with wisdom
and eradicated them. The arahant who is pafifiagvimutta, on the other
hand, is incapable of the physical experience of the jagnas to their full
ccapacity, but is able fo attain and abide by any or all of them from the
first to safifigvedayitanirodha; he understands their nature with wisdom
and has seen and eradicated the obsessions with wisdom.

Now the feature which distinguishes the two types of arahants, accord-
ing to this passage, is the physical experience of the jhdnas to their full
capacity. It is therefore appropriate to inquire into what is meant by
this statement: Yathad yatha ca tad Gyatanam tath@ tathd nam kdyena
phusitva viharati. Literally it means whatever be the nature of that
faculty/sphere, in accordance with that nature he experiences with the
body. Itis relevant to recall that Arguttaranikaya (A 11 183) also maintains
that the eight vimokkhas should be realised or experienced by the body
(attha vimokkha bhikkhave kdyena sacchikaraniy@). The involvement of
the corporeal body in the process of meditation is quite obvious as one
of the aims of meditation is also to bring about kdyapassaddhi, complete
physical relaxation. The Samafifiaphalasutta (D I 74-6) amply illustrates
the physical experience of the first four jhanas with four beautiful similes.
During the first three jhanas the body is filled, saturated and suffused with
vivekajapitisukha ‘joy and happiness born of seclusion from sense pleasures’,
samadhijapitisukha ‘joy and happiness born of concentration’, and
nippitikasukha ‘joy-less happiness’, like water in a well-kneaded lump of
wet bathing powder, a pond filled to the brim with cool spring water and
a lotus fully immersed in water respectively. No part of the body remains
unaffected by these experiences, as by water the objects of the three
similes. During the fourth jhgna the entire body is pervaded by the
absolutely pure and bright mind, and just like a man who has covered
himself from head to foot with a white cloth, no part of the body remains
unaffected by the jhanic experience. Though the extent to which physical
experience involved in the aridpa ‘non-material jhdnas is not obvious, the
last of the jhanas, saffidvedayitanirodha implies that there is some extremely
subtle degree of physical experience left even during the penultimate stage
of neither-ideation-nor-non-ideation. Thus the expression kdyena phu-
sitva viharati seems to mean full physical experience of the various medit-
ational levels.

The Mahanidanasutta (D 11 71) seems to furrish evidence regarding
the mastery of these attainments. According to this, a monk who is
ubhatobhagavimutta can attain the eight deliverances (aftha vimokkhe) in
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the progressive order, regressive order, and in' both progressive am'd1 re-
gressive orders. He cen attain wherever he wishes, V\ihatever he wishes,
for any length of time he wishes. Similarly he can rise from therg alsol
at will. He has destroyed the obsessions, and having won cetovimutil
and pafifiavimuttihe abides in that obsession-free st.ate. The‘full comma,fid
of the meditational levels irrespective of place, time, duﬁra‘uon and 31'(1(?1'
is the speciality of the arahant with ubhatobhdgayimu_ttz. In fact this is.
no exclusive speciality of such arahants, as kayasakkhi too have'the same
proficiency, and pre-Buddhist sages too may have had suc'h s}qlls. Tfte
pafifigvimutta arahant, on the other hand, can attain all meditational levels
but does not command such proficiency and mastery (ALY 45:2-3). How-
ever, according to the Mahanidanasutta (D 1I 70) he reelistically under-
stands the seven stations of consciousness and the two spheres of un-
conscious beings and neither—ideation—nor-non—ideation2 in terms of their
arising, passing away, pleasures, perils and escape, without chngxn% ~t_o
any of them he is liberated (yato...bhikkhu imasah ca~sattannam. vznna:
natthitinam imesafi ca dvinnam dyatanandim samudayari ca fltt_/MngdnEmZ
ca"assdda.ﬁ ca ddinavaii ca nissaranafi ca yathabhitam viditva anupa.da
vimutto hoti, ayam vuccati bhikkhu paﬁﬁdvimut.to—D II .70). Whlle
proficiency in the attainment of jhdnas thus remains an o_pt.lona.l S'klll as
far as the realisation of asavakkhaya is concerned, thq reallst}c a.nd intelli-
gent understanding of each meditational level is co_n31dered 1nd1§pensable
(pafifiaya ca nam pajanati). All phenomena belonging to the five khandha;
associated with the various meditational levels, have to'be understog
according to their true nature, i.e. as impermanent (amccqto), unsatis-
factory (dukkhato), unhealthy (rogato, gandato, etc.), alien (parato),
subject to decay (palokato), empty (sufifiato), and substanceless'(anartat;l))
(M 1435 A1V 422f, A V 34; also A TiX 41‘7, etc). According _to i le
Mahamalurkyasutta and several other tex?s cited so far a I_nonk is able
to attain arahantship from the samatha basis of any qf the jhanas from the
first to the ninth sanfavedayitanirodha state, proylded he understands,
in short, the impermanent, conditional, changeable and substanceless
nature of all or whatever jhana he has already develepe‘d (M T 350-2).
Once this is intuitively understood the mind gets emancipated from all
emotional and cognitive obsessions.

The Nidana Samyutta (S 11 121-128) sheds more light on the question
of paifiavimutti. Susima puts a series of questions to a group of moNrtlEs
who had just declared their attainment of supreme knowledge (afifia)
in the presence of the Buddha.?® The new arahants reply that they have

1 aF Bu “knov i is factual
b == lared the Buddha knows whether the declaration Is
'20. tWA}:er\:’ alnsn6a lbIfd %ﬁ: rfieclaration is the result of over-estimation, the Buddthg
gie:gh;the doctrine——M Ii 105. Here in Susima’s episode the Buddha has accepte
pr ¥

the declaration of afifia as factual.

Pali Buddhist Review 3, 3 (1978) 139

no miraculous powers, no divine ear, no ability to read others’ minds, no
knowledge of previcus lives, no divine eye, no physical experié¢nce of the
bliss of non-material state of deliverance (ye te sant@ vimokkha atikkamma
ripe druppd te kayena phusitva viharathati? No hetam avuso). But they

maintain that they are freed through knowledge (padifiavimutia) whether
Susima can understand it or not.

Baffled by this reply Susima requested the Buddha to clarify the position.
The Buddha replied that the knowledge of causality (dhammatthitifiana,
lit. knowledge regarding the existence of things)* arises first and then
the knowledge of nibbara. On request the Buddha explained further
that the realisation of the anicca, dukkha and anatta nature of the five
khandhas makes one completely detach oneself from the khandhas. This
detachment, this passionlessness brings abcout emancipation, and know-
ledge regarding his emancipation arises in him who is thus emancipated.
‘Then the Buddha went on to show that for one who has understood the
true nature of the khandhas end realised causality, superhuman faculties
such as miraculous powers, divine ear, thought-reading, retrecognition,
clairveyance and the physical experience vimokkhas hardly have any value
or atiraction. Thus by way of explaining pafifiavimutti to Susima, the
Buddha has delivered a discourse leading to emancipation without any

reference to the five higher faculties (paficabhififid) or non-material states
.of deliverance (aripa vimokkha).

But according to the Nidana Samyutta (S 11 117-8), Narada has gained
correct knowledge of paticcasamuppada without depending on saddha
‘faith’, ruci ‘partiality’, anussava ‘traditional authority’, akaraparivitakka
‘deductive reasoning’, or ditthinijjhdnakkhanti ‘congruency with already
accepted views’. Though he has correctly seen the causal precess with
right understanding as it really is, he still does not claim to have attained
arahantship (Bhavanirodho nibbanan ti kho me avuso yathabhitam samma-
panifiaya sudittham, na ¢’ amhi araham khindsavo). He likens himself to a
thirsty man who has found water in a deep well in a desert, but without
means of cooling himself. It appears that he has mastered theoretical
knowledge without cultivating mental tranquillity which should normally
accompany such knowledge.

This passage reminds one of a discourse in the Arguttaranikaya (A V

99) according to which it is possible to gain adhipaiiiia dhammavipassana

‘insight into the nature of things with superior wisdom’ without ajjhatta

-cetosamatha ‘internal mental tranquillity’. Such a one is advised to
establish himself on the supreme wisdom he has acquired and strive for

mental tranquillity. Thus samatha—the actual cultivation of tranquillity—
- dhammatthitata =idappaccayata—S 11 25.
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is indispensable for the attainment of cetovimutti and paﬁﬁdvimyt{z. The
Sekhasutta (M 1 358) divides the entire course of monastl’c tra.mn}g into
two parts, namely carana ‘conduct’ and vijja ‘knowleflge _. ‘The f)rtmcxt'-‘ :
comprises sila ‘moral behaviour’, indriyesu guttaatvarata restrain (;),
sense faculties’, bhojane mattafifiutd ‘moderation with rega.‘rd to foobl,
jagariyam anuyuttatd ‘alert awareness’, satta saddham{m_z seve;”p_o e
qualities such as hiri etc., and mastery of the first four _]hal’l(l.?‘.‘ ijja, on
the other hand, comprises pubbenivasanussatiiana retrocognition, dtb_ba-'
cakkhu clairvoyance and asavakkhayafiana knowledge of the Flestructlog
of obsessions. A noteworthy point is that the ability to attain the foulf
jhanas at will with untroubled case is also put yqder the category od.
carana. According to Anguttaranikaya (A II 163) it is an adept ePdo_we
with. noble conduct who can see reality (carapasampanno yatl?abhutlzinz
janati passati), and in the same Sutta S_ariputta.'scoﬂ's at the 1d§a ; a.r.
‘vijjd alone could put an end to suﬁer{ng.' This means that the four
jhanas form an essential basis for emancipation.

With this background if Susima’s episode is recapi.tulat'ed, attention
is drawn to the fact that the monks with pafifiavimutti disclaimed orly the.
five abhifinds and proficiency in the ariipa jhdnas.‘ It c9pld the_refore’ Pe.
inferred that they had mastered the first four jh(?nas in .a.ddmon to asavakkht-l-
ayafiana. The mastery of asavakkhayanana immediately after the f.o;irt b
jhana is explained in the Chabbisodhanasutta (M TII 36)_a.s well, wit ;)1;
‘however, any reference to paffiavimutti. In the case of Ne%ra.(}a: _(S m1i7- ’2
it appears that he was a monk who had first developed adthannadha:nmgw za
passand (mentioned as a possibility in A'Y 99).—thus had seen ;Va ;r II[I;; :
deep well—but lacked ajjhatta cetosamatha wl?lch wa.s.essentlal or lln'h ed
spiritual progress—thus was unable to cool. hm}self w1tb t.he‘water1 e ha
seen. Without completing the actual cultivation of discipline be.o'n%mg_
to the carana category which culminates in the mastery of the fO}.ll {hanzlzls
which engender purity of mental phenomena and. perfect physwkah w: _:

being (catunnamjhananam abhicetasikanam dz_t{hadh.ammasu i awhq
ranam nikamalabhi hoti—M 1 358), he could not. h‘aye atta.m.efi arahantship
Arigzéttaranikdya (A TI 157) recognises the po§51p111ty of Spl_rltual progretss
even when mental tranquillity is preceded by 11'{Slght and Narada seer{l§ tc?
belong to this type (bhikkhu vipassandpubba_ngamam samatham Nb_i_zave' ;,
tassa vipassandpubbangamam samatham bhavayato maggo .san]ayatz i
The next important point which merits cons@era.tlon is wh_ethe‘r
paﬁﬁdvimutti could be attained without cet_ovimuttt, for 1ilz}iat.obha€gavl(;
mutti is sometimes taken to mean the realisation of both. pannavzmuttjﬁn'
cetovimutti.?> Then, an arahant who claims to have.attamed only pafifi@vi-
mutti cannot be expected to have gained cetovimutti as well.
—53 Rune Johansson, The Psychology of Nirvana, op. Cit., p- 90.
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But this view which seems to be superficially plausible cannot be

accepted as quite accurate for several reasons. Cetovimutti and pafifiavi-
switti are mentioned together in numerous places in the Pali Canon
without any reference to ubhatobhagavimutti or the eight vimokkhas which
is the speciality of arahants with this two-fold emancipation. But of
-course it should not be forgotten that the definition of ubhatobhagavimutti
contained in the Mahanidanasutta (D 11 71), whilst emphasising the
physical experience of the eight vimokkhas, does mention the attainment
of both paiddavimutti and cetovimutti, while in the definition of pafifiavi-
.mutti in the same Sutta no reference is made to cetovimutti. Arnguttara-
nikaya (A III 84), on the other hand, which gives a number of epithets
applicable to a monk who has attained both cetovimutti and paifiavimutti,
does not cite ubhatobhagavimutta which could have found a fitting place
there had such usage been acceptable. The epithets which appear there
are only descriptive of the eradication of ignorance, rebirth, craving, five
fetters of degradation and egoism, and there is no mention of any special
distinction because of the realisation of both cetovimutti and parifiavimutti.
Moreover, Anguttaranikaya (A Il 87) contains definitions of two types
of arahants called samanapundarika ‘white-lotus-like-ascetic’, and
samanapaduma ‘red-lotus-like-ascetic’, and the feature which differentiates
them is the absence and the presence of the physical experience of the eight
vimokkhas respectively. Now, it is this same factor which distinguishes
the padiidvimutta arahants from ubhatobhdgavimutta arahants, and
samanapundarika and samanapaduma could very well be new terms to
designate the same dyad. The important information furnished by this
passage is that both types of arahants are credited with cetovimutti and
panfiavimuiti. 1f the identification of samanapundarika with pafifiavimutta
and samanapaduma with ubhatobhagavimutta is accepted as correct,
cetovimutti and pafifiavimutti cannot be recognised as the two-fold vimutti
types which comprise ubhatobhdgavimutti.

The different types of cetovimurti discussed earlier in this essay showed
that the mind was successively relieved of its contents through a systematic
process of meditation, and the notable achievements were designated
cetovimutti. In the Mahavedallasutta (M 1 298) it was stated that all
these cetovimutti types have akuppd cetovimutti as the highest achievement.
This meant that none of the cetovimutti levels (possibly except sufifiata
cetovimutti) was stable and permanent. They could be stabilised only by
the intellectual understanding of the working of the mind even during
these meditational levels. When this is clear, the causal and soulless
nature of the mind is driven home with such clarity and force that the
mind gets detached from its anchors and attains supreme inviolable
freedom. This seems to be what is meant by the statement pahitatto
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samano kayena c’eva paramam saccam sacchikaroti paffidya ca nanr
ativijjha passati (M 1 480). Though temporary bliss of a very high order
is realised with full physical experience, so much so that the state is called
cefovimutti, its nature has to be understood with intellectual penetration
for final inviclable emancipation.

The Mahavedallasutta (M 1 298) further clarifies that, at the highest
level, all cerovimutti types are equal in the sense that they are all devoid
of sensuality, ill-will and ignorance (sufifi@ ragena sufifid dosena suiifia
mokhena). This has to be necessarily so because all asavd ‘obsessions’
are also eradicated. In some of the stock phrases which express the
attainment of arahantship the word cetovimutti is not used, instead its
implications are spelt out in greater detail—kamasava pi cittam vimuccati
bhavasava pi cittam vimuccati avijjasava pi cittam vimuccati (D 1 84; A 1
165, etc.). This freedom from emoctional (kdmasava, bhavasava) and
cognitive (avijjasava, sometimes ditthasava is also given) obsessions is
certainly superior to the cetovimutti realised through meditational levels.
It is this emancipation from emotional and cognitive obsessions which is
expressed by statements such as rdgavirdgd cetovimutti, avijjaviraga
pafifiavimuttiti (A161). This type of cetovimutti is common to all aralizants
and it is called akuppa cetovimutti. Therefore the factor which distin-
guishes an arahant with ubhatobhagavimutti from cne with parfavimuiti
is proficiency in the eight vimokkhas or the non-material meditational
levels. Therefore it is wrong te assume that the two-fold vimurti types

Al

which comprise ubhatobhdgavimutti are cetovimutti and paffiavimutti.

Though the compound ubhatobhdgavimutta is generally translated as
‘freed in both ways’ it does not seem to be an accurate rendering. The
word bhdga means ‘part/portion/share’, but the Pali-English Dictionary
published by the Pali Text Scciety takes bhdga in this compound to mean
‘way’ or ‘respect’ figuratively. This figurative usage however is not
attested in any other compound listed in the Dictionary. The accurate
literal translation weuld be ‘freed in both parts’. When proficiency in
the eight vimokkhas or the aripajhanas is accepted as the criterion which
differentiates ubhatobhdagavimutti from padifiavimuiti, and these vimokkhas
are expressly stated to be realised by the body—attha vimokkha kayena:

sacchikaraniyd (A 11 183), one of the two bhdgas contained in ubhatobhaga--

vimutti seems to be the ripakaya—the physical part, the other bhdga
being of course citta (kamasava pi cittam vimuccati etc.) i.e. namakaya—
the psychical part.® Thus ubhatobhdgavimutti means freedom from both
parts, i.e. body and mind. This conclusion is further substantiated by
the fact that the brahma worlds which correspond to the aripajhanas

23. evam muni ndamakdya vimutto—Sn. verse 1074.
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are aripabrahmalokas, non-material sublime modes of existences where
the physical aspect of the being is regarded as non-existent. The arahant
with ubhatobhagavimutti is one who could lead an existence characteristic
of any of the aripa brahma worlds wherever he wishes, whenever he wishes,
for any length of time he wishes, while his corporeal body still continues
to exist. This is exactly the traditional commentarial explanation as well
—ubhatobhagavimutto ti dvihi bhagehi vimutto, aripasamapattiya ripaka-
yato vimutto, maggena namakayato vimutto ti—DA II 514; also AA IV
207),. Therefore ubhatobhagavimutti means freedom from the entire psycho-
physical unit—through the attainment of non-material meditational levels
freedom from the material body is secured; through the development of
the Noble Path freedom from the psychical body is established.

Types of Arahants

The Vinaya Cullavagga (Vin II 161) contains the following enumeration
?f saints in their ascending order: sotdpanna ‘stream-enterer’, sakaddgami
once-returner’, andgami ‘non-returner’, araha ‘worthy one’, tevijja
‘wort}}y one with three-fold higher knowledge’, and chalabhififia ‘worthy
one.wnh six-fold higher knowledge’. Of these, the last three types have
?.tta.med final emancipation while the andagami is said to attain parinibbana
In a brahma world without returning to this world.?*

The Va_n‘gisa Samyutta (S1191) subdivides the arahd group into ubhatobhiga-
vzm‘ur{a and padfidvimuttd. Thus there are four types of arahants and
their important attainments can be summarised as follows:-

Chalabhifiria — Four jhanas or more as samatha basis. Six-
fold higher knowledge, namely iddhividha
‘psychic powers’, dibbasota ‘divine ear’,
paracittavijananafiana ‘thought-reading,’
pubbenivasanussatifiana ‘retrocognition or re-
collection of former births’, dibbacakkhu
‘divine eye’, asavakkhayafiana  ‘knowledge
of the destruction of obsessions’ (MT 34;
D III 281; A T 255, 258, 11 17,280, IV 421,

etc.).

Tevijja — Four jhanas or more as samatha basis.
Three-fold higher knowledge, namely retroco-
guition, divine eye and knowledge of the
destruction of obsessions (M I 22,497, etc.).

24, A1

60—An adept who has developed revasaifianasafifiayatana does not return

if he has eliminated the five fetters of degradation (orambhagiyani samyojanani).
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Ubhatobhdgavimutta — Physical experience and full mastery of eight
vimokkhas or nine jhanas. Knowledge of
the destruction of obsessions (M I 160,174,
204,209, etc.).

Paifiavimutta ~— Any or all of the first four jhanas as samatha
basis. Knowledge of the destruction of
obsessions (M IIT 36).

While the positive attainments of an arahant are summarised above,
the Pasadikasutta of the Dighanikaya (D III 133) enumerates nine deeds
which an arahant is incapable of committing. It is just impossible that
an arahant would kill, steal, indulge in sex, utter falsehood, enjoy house-
hold life or fall into error on account of partiality, ill-will, ignorance or
fear. As the bases of unwholesome physical, verbal and mental activities
(akusalamila—lobha, dosa, moha) and all emotional and cognitive obsess-
ions (kamasava bhavasava ditthasava avijjasava) which are the mainsprings
of worldly activity have been eradicated without remainder, it is logically
impossible that an arahant would commit any of these deeds.

- Moreover, by the sublimation of emotions an arahant loses all psycholo-
gical characteristics associated with sexes. Sexual aftraction becomes
meaningless and impossible for him because not only self-love which is
recognised as the foundation of sex attraction (A IV 57-8) but also the
very idea of self—asmi-mana—has been uprooted. It is categorically
stated that even physiological sexual functions become extinct with the
attainment of arahantship atthdnam etam anavakaso yam arahato asuci
moceyydti—Vin 1 295). To be born human means to find oneself identifi-
ed with one or the other of the sexes. To realise freedom from birth
seems to be the attainment of freedom from the limitations imposed by
sexuality as well. The words of Soma Theri?® recorded in the Bhikkhun?
Samyutta provide further testimony to establish that arahants transcend
sexuality (S T 129).

Regarding sense perception of an arahant it is said that many sense
objects may come within the range of an arahant’s sense faculties, but
they do not obsess his mind. He stands unconfused with perfect clarity
of vision and his mind remains unmoved like a firmly-planted monolith
(Vin 1184-5, A IV 404). Feelings (vedana), ideations (safifia) and thoughts
(vitakkd) arise in him with his full awareness, they exist and pass away
also with his full awareness (tathdgatassa vidita vedand uppajjanti vidit@

25. Itthibhavo kim kayira cittamhi susamahite
AGnamhi vattamanamhi sammda dhammam vipassato

Yassa niina siya evam itthaham puriso ti va
kifici va pana asmiti tam Maro vattum arahatiti.
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upatthahanti.. M 111 124). His mind knows no restrictions or limitations
(vimariyadakatena cetasa viharati—S 11 173, TII 30, A V 151f), as it has
gained infinite freedom (appamanacetaso—M I 270). The nature of this
emancipated mind stands in strong contrast to the worldly mind which
quivers and flutters like a fish thrown on dry land (Dhp. verse 34). An
arahant is described as diamond-minded (vajiripamacitto, A 1 124).



