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Abstract

Though recollection (Anussati) meditation practice is included under Buddhist
meditation in Nikayas, but we cannot see that it has a proper place within the latter
stages, whether in the academic circles or practical aspects.

Most constituency of the Theravada Buddhist tradition had accepted
Visuddhimagga as a proper and necessary meditation guide book, for meditation
practitioners. All ten Anussatis are elaborately discoursed in the Visuddhimagga among
the list of forty objects of mindfulness meditation or Vipassana. ‘Anussati’ do not
strictly come under the category of ‘Vipassana-meditation” for the practice does not
involve any kind of investigating or inquiry related to highest wisdom. The initial
purpose was to generate confidence, faith, and even to stabilize a shaky mind. So,
according to the Visuddhimagga, these are not for the purpose of developing deep
concentration, and hence, it's primary and wider usage, do not lead to complete
attainment of one-pointedness of the mind. Hence, according to such define, it has given
just a very limited value for the Anussati as a meditation method.

At present, some meditation masters and followers, such as Mahasi etc. traditions,
unanimously agreed that Vipassana meditation technique is the only way to
enlightenment. Further, they highlight Samatha meditation as a unnecessary practice
and is seen as a waste of time for the practitioners. Because Anussati belongs to
Samatha practice, thus Anussati also voluntarily become unnecessary or a useless
practice. With this situation, it appears a very important question that, if Anussati is an
unnecessary practice, why did the Buddha discoursed Anussati as a meditation method?
Because most of the Buddha's teachings has a clear relationship with liberation path.

Then Anussati also should have particular relation with the path. So in this dissertation,



we examine the real value of the Anussati through the Pali Suttas, whether it is a
meaningless practice or not; whether it has any relation or support to the path of
enlightenment; and this meditation mothered is suitable for what type of persons usage.

The study of “‘Anussati’ showed that ‘Anussati’ was adopted due to the spread of
Buddhism among a wide circle of lay followers who needed simple and relaxed
methods of practice. Perhaps, ‘Anussati’ were incorporated into practice with
accommodation of the concept of Triple Gem (ti-ratana) or three Refuges (Tisarana) as
effective device of keeping the adherents in the Buddhist tracts. Among the Anussati the
buddhanussati seems to be the first to be accommodated, the two ‘Anussatis’ pertaining
to sila and caga are used as methods of making self assessments of one's moral and
spiritual behavior. The devatanussati functions as a ‘moral-booster’ to inspire the
followers to assure them of some good destination.

Of the four additional ones, two are directly related to the well-known practice of
establishment of mindfulness (sati-parthana). ‘marana sati’ is used as a device to
promote diligence and motivate the followers to act fast.

The Pali word ‘Anussati’ is used in the Nikaya to refer to as a practice of
recollection, re-calling to the mind or memory certain important mental objects. Nikaya
references bear evidence to prove that from considerably early times this practice
formed an aspect of mental culture. There are two sets of ‘Anussati’ one consisting of
six such objects and the other of ten, of these the former set seem to be earlier, and the
latter an extension of it, and in extending the practice it appears that due to, similarly of
the terms “Anussati’ and ‘sati’ the two have got mixed up. This has been discussed in
the dissertation, for the two are different in practice and purpose.

According to the Visuddhimagga and later meditative traditions, Anussati acts as an



initial practice of generating faith, producing inspiration and stability to the mind. It
contributes in some measures to the attainment of the final goal, Nibbana. Nevertheless,
according to the Sutta references, depending on the special ability of some practitioners,
the practice of Anussati is able to lead them to complete the attainment of
one-pointedness of the mind. According to our analysis however, Anussati practice is
able to establish confidence, which is also more suitable and related with characters that
are confidence-based. Due to this nature, it can be assumed that Anussati acts as a
specific practice to the saddhanusari rather than limit itself only to the Samatha
category. Practitioners with such special ability, are able to make a link using Anussati
technique while in different levels of deep meditation states. It could be of a great help
to saddhanusari for the attainment of final goal. This is the first analysis achievement
made out of this dissertation.

With those discussions in this dissertation, according to Suttas, not only lay
disciples can use Anussati, but also renounce disciples such as monks can use as a
meditation practice. Though, these are not indispensable meditation practice for the
liberation, but depending on different degrees of the characters of practitioners, Anussati
is are able to produce some necessary abilities for them. Therefore, it is crucial to note

that we cannot discard the Anussat is as unnecessary practices anymore.
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Chapter 1

Introduction

1. 1. Preliminary Observation

In the Paharada sutta of the Anguttaranikaya the Buddha say that just an the ocean
has but one taste, the taste of salt, so too.' This doctrine and discipline
(dhamma-vinaya)® has but the taste, the taste of freedom, liberation vimutti. The study
and the practice of the dhamma-vinaya is for the realization of this taste of vimutti.
Similarly as said by the Buddha is this very primary source the great ocean many
precious substances such as pearls cat's-eye etc. so to in the dhamma-vinaya. It contains
four establishment of mindfulness, the four right strivings, the four bases of psychic
potency etc.

So wide and varied are the subjects dealt with the dhamma-vinaya, it serves as a
mind of information for those interested in studying and examining it. Many have
shown interest in the study of more salient features such as culture of virtue (sila),
concentration(samadhi), insight wisdom, kamma, rebirth etc., and this interest is
evidence from the numerous researches done already. As the attention of the researches
have been directed mainly to the salient aspects, many other precious things either have
been overlooked or not received the conservation they really deserve. Such precious
aspects has be, therefore got last and almost buried among salient aspects.

This present research is about such an aspect of the practice which has not attracted

the attention of researchers, and, hence taken for granted as a minor aspect of the

"AL IV, 203.
* Here after this is the system that follow it, If | find any Pali word in common English dictionary, I will

not italic it.



practice. This is about ‘Anussati’ (Recollections) a set of subjects that come under the
practice of mental cultural (Samadhi), but treated on the surface as these subjects are
drowned in the sea of information and controversies pertaining to the practice of

meditation constituted of Samadhi and pairia.

1. 2. Scope of the Study

The main concern of this study is about the ‘Anussati’ , which are a set of six or ten
subjects, facilitating mind culture aimed at finally realizing the taste of freedom
(vimutti-rasa) . The study is aimed at bringing to light the nature and the purpose of
these recollections, examining the role these play in the accomplishment of
mind-culture, evaluating their relevance to the attainment of fulfillment of mind culture,
paying attention also to such aspects as their development as a constituent teachers of
the practice of mind culture in the gradual process of developing the mind to lead the
practitioner to the envisaged goal. Special focus is directed to examine the role these set

of Anussati play as objects of meditation (kammazzhana).

1. 3. Research Problem

In the Buddhist practice of meditation there is kind of controversy, regarding the
relevance of ‘Samatha’ or serenity practice to the successful accomplishment of the
‘path’, the noble Eightfold path, constituted of the Threefold Training (Ti-siksha)
namely, culture of virtue (sila), concentration (Samadhi) and insight wisdom (pasiiia). In
academic and practical points, some writers seem to disregard the relevance of Samatha

in Buddhist practice and consider Vipassana is more sufficient for one to attain Nibbana



in contrast to the claim that both are essential for it.” Etham Mills, for instance, observes:
“Two groups of scholars writing on the two main types of Buddhist meditation: one
group that considers insight (Vipassana) to be essential whilst tranquility (Samatha) to
be inessential in pursuit of Nirvana, and a second group that views both Samatha and
Vipassana to be essential.” Paul J Griffiths in “On being Mindless: Buddhist Meditation
and Mind Body Problem” also refers to the view that Vipassana is seen to be sufficient
for enlightenment while Samatha is unnecessary. Mahasi Sayadaw, the renowned
Burmese meditation master, held the view that practitioners could engage in Vipassana
without having to go through Samatha practice.® Along with the popularity of Mahasi
tradition the interest in Samatha dwindled. Anussati, being clustered in Samatha group,
invariably had also seep in oblivion.

The cluster of meditation techniques that we have chosen to study, Anussati,
belongs to Samatha group, which we, in the above discussion, found to comprise an
important ingredient in three-fold training. However, we encountered with a paradox
here when we read the Buddha himself glorifying the four mindfulnesses in the
following words: “This is the one and the only way for the purification (of mind) of
beings, for overcoming sorrow and lamentation, for the cessation of physical and mental
pain, for attainment of the Noble Path, and for the realization of Nibbana*. In these
words, the Buddha affirms, in no uncertain terms, that by practicing four mindfulness

one will definitely attain Nibbana. At the end of the Sutta also it is stated one might

2 Ethan Mills, “Cultivation of Moral Concern in Theravada Buddhism: Toward a Theory of the
Relation Between Tranquility and Insight” Journal of Buddhist Ethics, p. 21

* http://en.wikipedia.org/wiki/Mahasi_Sayadaw

* “Ekdayano ayam bhikkhave maggo sattanam visuddhiya sokapariddavanam samatikkamdya
dukkhadomanassanam atthagamaya fidyassa adhigamaya nibbanassa sacchikiriyaya - yadidam cattaro

satipagthana.” M. 1. 56 : D. 111. 290.
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attain at least the stage of non-returner (an@gamino) if not Nibbana by practicing four
mindfulness in just seven days.> One might wonder why any of the techniques in
Samadhi group is not referred here. It seems possible even to claim that practicing
Samatha would amount to a fruitless waste of time and energy. This leads to the
question, is there “is the true practice how relevant and how important is the
cultivation of the “Recollections’ (Anussati) for the successful accomplishment of the
meditation practice? ”

At present the practitioners are divided on this issue. This controversy has to be
resolved in order to find out the true significance of the cultivation of these
‘Recollections’. The main aim of this study is to examine minutely and objectively,
evaluate the primary textual evidence, both canonical and post-canonical, and also the
interpretations offered by much renowned meditation masters and weigh the available

evidence and suggests the best possible resolution to this controversy.

1. 4. Statement of Justification

As already pointed out, most of the researchers done in the area of Buddhist
meditation deal with this salient features of the practice. This focus has prevented the
researchers from paying enough attention to certain affiliated aspects of the practice. As
far as the present researchers is aware there is no study devoted to the examination and
analysis of the Anussati, for the purpose of determining the true relevance of the
cultivation of these to successfully accomplish the meditation practice. Hence, this

study.

5 M. I. 56 : Walpola Rahula, What the Budda Taught, p.118



1. 5. Methodology

This is the study involving collection, and evaluation of data obtained from textual
sources, both primary and secondary. These secondary sources mainly present material
obtained by renowned meditation masters through their own personal experience. These
masters provide supportive evidence, obtained from the primary textual sources to
strengthen their view points. This really compliments the problem necessitating minute
and objective study of all data in evaluating the different views presented. Hence, all
theses evidence will be subjected to critical examination, discarding any predetermined

and preconceived bias noting, and reviewing all the evidence afresh.

1. 6. Literature Review

Thousands of books have been published to explain about the Buddhist practice of
meditation. Some of them are interpretations of primary sources and some are
experiences from individual masters engaged in meditation. Some are comparative and
analytical studies in academic nature. Almost all texts that explains about Buddhism or
meditation generally include one or two chapters about recollections. We have consulted
a large number of works and have selected some of them for literature review in this

research.

1. 6. 1. Primary sources

There is a canonical reference to the practice of recollecting on certain particular
subjects called Anussati. The Dighanikaya Dasuttara sutta (D.iii, 280), Sangiti sutta (D. iii,
250) etc. in few Suttas make direct reference to Anussatis. With regards to this study, the

most important Suttas has been set free in the Ekadasanipata, Cakkanipata and



Ekadasanipata of the Anguttaranikaya. Ekadasanipata has an Anussati-vagga. However,
the related Suttas are Anussatitthana sutta (A. iii, 284) , Anussatitthana sutta (A.iii, 312),
Nandiya sutta (A.V, 334) , Ragadipeyyala sitta (A. iii, 452), Udayi sutta (A. iii, 322) ,
Mahakaccana sutta (A. iii, 314). There are a few suttas, which Buddha delivered to
Mahanama Sakya is named as Mahanama sutta (A. iii, 284 ; A. V, 328 ; A. V, 332 etc.) has
also been included into our dissertation. Another Mahanama sutta (S.V. 369) in
Samyuttanikaya, delivered to the same Mahanama Sakya also has been considered and
included. These subjects are enumerated in sets, one consisting of six and another of
four. The Anguttaranikaya gives a fairly elaborate account of the nature and content of
Anussati.

Ekadasanipata of the Anguttaranikaya has ten suttas namely; Buddhanussati sutta,
Dhammanussati sutta, Sanghanussati sutta, Silanussati sutta, Caganussati sutta,
Devatanussati sutta, Marananussati sutta, Kayagatasati sutta, Anapanasati sutta,
Upasmanussati sutta (A. i. 30). Here, every Anussati objects has been placed into
separate Suttas. All contents of the Suttas are totally similar and was discussed in short
in reference to this practice. There are more details regarding contexts of maranasati,
Kayagatasati, anapanasati in Pali Tripitaka such as in Vitthatasattasafifia sutta (A. IV. 49),
Anapanasati sutta(M, 118), Satipatthana sutta (M. I, 55 ; D. 11, 290) etc.

Referring to primary sources regarding Anussati, there are some references appears
in Vibhanga, Dhammasarngani and Puggalapafiatti of Abhidhammapitaka. Though
most of them appear as if there are explanations on the condition of sati, but the focus is
still on Anussatis, as it involves the basic ingredient of sati.

To study about Anussati as well as meditation methods, The path of Purification

(Visuddhimagga) the magnum opus of the greater of all commentators namely, Ven.



Buddhaghosa, which at present is regarded as the most authoritative text on the
Buddhist practices by all Theravada Buddhist as the best post-canonical primary sources.
Though written during the 5™ century, rather a later work, but present scholars accepted
it as a primary source. Herein the subject is included under the second of the Threefold
Training (Ti-sikkha) namely, Samadhi, mental culture, and these are included among the
forty subject of meditation (kammaytana).

In the chapter seven and the eight, explain the ten recollections which is the area of
study of this dissertation. It gives fairly comprehensive introduction about the methods
of contemplation in the practice and the benefits of the Anussatis.® In here, he directs
more attention to explain the content of each Anussati, and hold that this practice leads
to the development of the neighborhood concentration (upacara samadhi).’

Ven. Buddhaghosa, however, does not elaborate on the issue as to how these
recollections promote concentration climaxing in Samadhi: This perhaps, is because
his main aim focus was the explanation of Samadhi; without paying much attention to
describe and examine all its constituents that help to master Samadhi. Besides, this
approach of his is quite understandable, for the nature and the content of the ten
Anussatis itself is self-explanatory in clearly bringing out how these subject of
meditation help to prepare the mind and make it highly suitable for this accomplishment
of Samdbhi, even though it is only up to the upacara samadhi.

The “A Comprehensive Manual of Abhidhamma” a revised translation of the
Abidhammatthasasngha, is a study guide for Abhidhamma. This was originally written
by Acariya Anuruddha in the 11" or 12" century, later on translated in to English by Ven.

Narada Mhathera, and revised by Bhikku Boodhi. Thought this work presents a very

® \/sm.197 - 294
7 V/sm.111.



systematic analysis of consciousness, its role and functions in the three spheres of
existence and about its nature and development, it does not deal with Anussati or its role
in mental culture. Yet, when perused through it one could see evidence to show how the
mind gets gradually cultured and what exactly is the process that leads to such mental

culture.

1. 6. 2. Secondary Sources

However it is Buddhist meditation practice that has attracted the attention of many,
and hence, the availability of a vast array of secondary literature on the subject.
However, it is neither relevant nor necessary to present an exhaustive list of such
secondary texts, analyzing their contexts. Hence, the literature review refers to a few
such selected works, which in one way or the other could be fruitfully used to draw out
information about the subject area under consideration.

One such important secondary book is by Sara Shaw, Published in 2006 under the
title “Buddhist Meditation - An anthology of texts from the Pali canon” . She observes
on ‘Recollections’, in chapter eight and nine®. In here, she collected textual evidence
under different meditation context in Theravada Buddhist meditation on Anussatis. It is
able to bring out voluble context from the textual scriptures, and draw out a more wider
and acceptable picture of Anussati practice. This introductory anthology able to make a
great contribution to practitioners as well as scholars on recollections, to oversee its
limitations and uses representing as a sample of the various kinds of meditations
described in the latter tradition.

In 1961, Edward Conze published “Buddhist Meditation” explaining the meaning

8 Sarah Shaw, Buddhist Meditation- 4n anthology of texts from the Pali canon, 2006, p. 109-162.
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and purpose of meditation.® While focusing on meditation, Conze gives also series of
devotional exercises that facilitates this practice which helps one in maintaining mental
and physical awareness during meditation. In this author's explanation, one can see how
both Samatha and Vipassana methods are practically put into use.

Conze's observation on ‘Recollections’, though brief, are insightful and hence,
related to our main topic. In here he highlights recollections as positive practices that
are helpful to develop faith. Such devotional exercise help to bring the practitioner more
closer to the Buddha and to the practice of what the Buddha taught. Thus this faith will
serve as a foundation and help one to go forward in to meditation.

Another very important secondary source is Nyanaponika thera’s 1973, “The Heart
of Buddhist Meditation”.*® This work is based on the four foundations of mindfulness
(Satipatthana)™, which is based on the Mahasatipatthana sutta'?. He focuses attention
on four mindfulness, and deeply explains on the internal relaxation of the human mind.
The first chapter, “The Way of Mindfulness,” discusses the nature of human mental
condition in the Buddha’s teaching, and places mindfulness (sati) at the heart of the
practice of mental culture. Here he strongly pays attention on “bare attention”. The
teaching of Right Mindfulness is described within the context of bare
attention. Chapter two, “Mindfulness and Clear Comprehension,” is the most critical
part. Clear comprehension (sampajafifia), the second aspect of Right Mindfulness, is
discussed in various ways in according with the Suttas. Chapter three, “The Four

Objects of Mindfulness”, gradually expressed and shows the practice of the way of

% Conze, Edward, Meditation Buddhism, Routledge, London, 2006.

10" Nyanaponika Thera, The Heart of Buddhist Meditation, London, Rider, 1962. / BPS, Sri Lanka, 2005.
M. 1. 55.

2D, 11. 290.



mindfulness on human body (kayanupassana), feelings (vedananupassana), mental
states (cittanupassana), and mental objects (Dhammanupassana). Nyanaponika thera is
mainly concerned with the development of Vipassana way, and here does not deal with
recollection. However, he highly praises mindfulness (sati) from beginning to end, as a
necessary aspect of the meditation. In an another article of his, ‘Right Mindfulness, the
Heart of the Buddhisa's Mind-doctrine’ he discusses important areas of mindfulness in
meditation, and says that mindfulness is the crux of meditation. In this sense, his work
Is related to the Anussatis as it is very closely related with sati.

In 1986, Paul j. Griffiths wrote about “Buddhist Meditation and the Mind-Body
Problem”, in the journal, of the International Association of Buddhist Studies is a
comparative study on the attainment of cessation, within few Buddhist traditions™®. In
this article he attempts to explain the importance of serenity (Samatha) for the
successful accomplishment of Insight (Vipassana) and this shows that all aspect of the
Samatha practice are helpful in leading a practitioner to the final goal.

Another important work is the one published in 1987 by Ven. Paravahera
Vajiranana Mahathara this is named “Buddhist Meditation ----in Theory and Practice”.
He gives due consideration to both Samatha and Vipassana introduces Insight in chapter
15, dealing with ‘Anussati Bhavana’, cites various Suttas contexts, and discuses on six
recollections. His view is that practitioner lays down a foundation for Vipassana by
practicing recollection. It is an essential practices for noble disciples, leading one to

2—114

access Jhana™. Of course Ven. Vajiranana is repeating what is in the Visuddhimagga.

3 Griffiths Paul J. (Frank Hoffman), On Being Mindless: Buddhist Meditation and the
Mind-Body Problem, Journal of The International Association of Buddhist Studies, p. 116.
Y “Thus these anussatis are given in the scriptures as the essential practices for the noble

disciples, to aid them in their further attainments. Nevertheless, they are also indispensable for
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In 1985, Mahathera Henepola Gunaratana, in his “The Jhanas in Theravada
Buddhist Meditation” deeply discussed about practicing Jhanas for internal liberation in
the path for Buddhist meditation. It includes qualities of Jhana's in the practice of way,
appearance, functions and it benefits. Practicing of Jhanas is directly related to Buddhist
meditation. 1> Mahathera Henepola Gunaratana touches upon ‘Anussati’ in his
introduction cites various subjects showing the important of the practice. Though he, too,
gives greater emphasis to ‘Vipassana’, does not fail to recognize the effective
contribution made by Samatha, which including also Anussati as an important aspect of
it, to the successful accomplishment of the realization of the final goal, Nibbana. This
means he accepts the interrelated function of serenity for development of insight as a
basis for cultivating wisdom. Actually, Anussati is a way to gain Jhana. Thereby this
theses is also related with our main topic.

Thanissaro Bhikkhu's work, The Ten Recollections—A Study Guide (1999), is
another noteworthy secondary contribution should be mentioned as an important study
in the context of Anussati. This works is very important to this study of the ten
recollections. Thought not quite critical, this work is very useful for a study of the
gradual development of the concept of recollection. Bhikkhu Thanissaro mentions that
one and only place in the canon is Anguttaranikaya(1-10)*® where the ten recollections

are mentioned. Further he says that only seven recollections out of ten are actually

beginners, ...... meditation on them alone leads only to access Jhana, and the disciple may
thereby develop the Vipassana path for the attainment of Arhatship.” Paravahera Vajiranana
Mahathara, Buddhist Meditation, p. 184.

> Gunaratana, Henepola, The Jhanas in Theravada Buddhist Meditation, Buddhist Publication Society,
Kandy, Sri Lanka, 1988.

'® Thanissaro Bhikkhu, The Ten Recollections—A Study Guide, p.2.
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recollections (Anussati). The other three namely anapanasati, marapasati and
kayagatasati are called mindfulness (sati). This mix up of the two terms have created
problems of interpretation and this fact has been observed in the present thesis.

In 2006, Bhikkhu Analayo in his work “Satipattana: The Direct Path to
Realization”, also discus path to final liberation through four mindfulness. He discusses
sati, its role, function and characteristics in chapter three. Herein even though he is not
concerned about Anussati, he takes up Sati that fulfills the function of recollecting.
Though his research deal on Vipassana meditation, on light of his explanation of sati,
we hope to establish our view point on Anussati. He holds that sati is an important
output of liberation path, and it is very closer to Anussati, so this work also relate with
our topic.

Tse-fu Kuan has done a work on Buddhist meditation as “Mindfulness in Early
Buddhism” , published in 2007. His whole focus is on sati, and elaborately explains its
role, functions towards the liberation. He discusses also the function of mindfulness and
shows its relation with perception (sasi7ia), consciousness (viziiana), and emotion. Also
it recognizes four types of function in mindfulness: that as simple awareness, protective
awareness, introspective awareness, and deliberately forming conceptions. So he aims
how mindfulness helps one to make his way to final liberation through Samatha and
Vipassana meditations®’. This work has much relation to our topic, because Anussati
and mindfulness(Sati) are very close and related. Under chapter three, “Mindfulness in
Methodical Meditation’, in sub topic he discusses Anussati in a few short paragraphs.
There he mentions that Anussati as a preparation or preliminarily practices for Jhanas.

Even though here it is not much concerned about Anussati but its whole thesis is

"7 Tes-fu Kuan, Mindfulness in Early Buddhism, Routledge, New York, 2008.
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focused on sati. It has relevance to research subject of this present thesis.

A few more works worthy of mention in this regards are ; Bronkhorst Johannes’s
“The Tow Tradition of Meditation in Ancient India”. Tsai - Yao Ming’s (Zg#87) ( ( AREE4R)
psBES) > ( (PIEEE) AEESERMEENZ EIEE © i T EaFRIuE ) il isEss) B (T I3
EE | EFEHEE ) in Chinese. Ven.Henepola Gunaratana’s, “Mindfulness”, Jhosep Goldstein
& Jack Kornfield's “Seeking The Heart of Wisdom”, Keown Damien, “The Nature of
Buddhist Ethics”, Ven. Ajahn Anan Akincano,s “Samadhi for Liberation”, Ethan Mills’s
“Cultivation Moral Concern in Theravada Buddhism; Toward a Theory of the Relation
Between Tranquility and Insight” , Mahathera Ledi Sayadaw’s “The Manuals of
Buddhism”, Ven. Narada’s “ The Buddha and his Teaching”. The above mentioned
books are recommended in one way or the other as they are relevant to the topic of the

present research.

1. 7. Aims and Objectives

To make a critical and a deep study of Anussati as an important aspect of samatha
bhavana and to objectively evaluate its role in the wide practice of meditation. While
doing this it is intended to critically examine the controversial issue about relevance of
Samatha, and objectively examine whether Vipassana could successfully be
accomplished with the support of Samatha, as the early Theravada position is that

Samatha and Vipassana are yoked together (yuganandha)

1. 8. The Structure of This Dissertation
This dissertation contains seven chapters. Chapter One serves as an introduction to

the present dissertation. The presentation and structure of this chapter is spread
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throughout eight sub headings. It tries to clarify the basic areas and grey areas by adding
up sufficient information with regard to basic ideas and arguments under the main topic.

Chapter Two is devoted to discuss on the role and place of Anussati in Theravada
meditation practice as presented in the early sources, and also to focus on the
interpretation of the term Anussati. It focuses also on the Samatha Vipassana dichotomy
that has come to a forefront in modern terms. An analysis of the Six Anussati in the
Nikayas, its early beginnings and its gradual development has also been attempted.

Chapter Three elaborately discusses about the development of Six Anussati. It
deeply analyzes the development of each object. Such analytical study will help to make
a clearer perspective on the arising background of those objects. The collected
information will give reasonable evidence to prove the usage of Anussati as a
meditation technique. It will then help us to find out the technical value of Anussati
practice and the distinguishing features of those objects.

There are two types of practitioners in the Buddhist path known as saddhanusarr
and dhammanusart. In Chapter Four, it is basically by observing the characters of those
two practitioners. Further, an analytical discussion will be attempted on the relation of
Anussati practice between saddhanusari and dhammanusari. It can help to find a new
aspect of Anussati towards the path to liberation.

Chapter Five focuses on deepening the analyzation of the technical ability of
Anussati, especially in the last four objects in Ten Anussatis. In its beginning, it
concerns more of the etymologically, literally, and terminology aspects of the meaning
of Anussati according to the Nikayas and scholars definitions due to the reasonable
nature of this practice. The understanding of the technical nature of Anussati will be

used as a foundation. There are further analysis made out of Anussati in different
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perspectives such as its ability, degree of usage, and relations with saddhanusari
practitioners as well as Bojjhanga, sense faculties, Samadhi, Magganga, etc. in the
Vipassana aspects.

Chapter Six deals with the multiple significances of Anussati practice. It is
supposedly to discuss about some excess specific factors of Anussati practices that are
not included in the main argument.

The previous five chapters discussed will concede in Chapter Seven. It will act as a

conclusion for the researched subject matter in this dissertation as a whole.
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Chapter 2
The Role and Place of Anussati in The Theravada Meditation

Practice.

2. 1. Preliminary Observations

The issues related to the development of Anussati meditations has to be viewed and
examined objectively without mixing it up with other problems related to Theravada
meditation practice. In order to obtain a clear picture of Anussati practice one has to
carefully trace the practice as it has been discussed and explained in the original sources,
that means in the Nikayas, and assess the role and the place it had been assigned in the
early practice of meditation. What is now usually done is to conceder Anussati as one of
the forty meditation subjects®, and as an aspect limited to the Samatha practice?, and
draw conclusion, which do not clearly bring out the true role of this practice in
Theravada meditation. This approach has certainly prevented one from making a proper

evaluation and assessment of Anussati development.

2. 2. Samatha-Vipassana Dichotomy

Since one and a half centuries this has come into prominence an issue pertaining to
the real purpose and aim of the two main meditative practices namely, Samatha and
Vipassana®. Not only meditation masters of the present, and even scholars interested in

Buddhist meditation practice, are divided on this issue®. This issue perhaps come to

! Vsm. 110
2 Vsm. 85-86
® Tzungkuen Wen, A Study of Sukkhavipassaka in Pali Buddhism, p. 8

* “Two groups of scholars writing on the two main types of Buddhist meditation: one group that
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prominence after the teaching of well known meditation master of Myanmar, specially
Mahasi Sayadaw and Ledi Sayadaw.”

This, however, does not mean that such an issue was unknown to the earlier
practice as reflected in the Nikayas, The Susima sutta in the Sumyuttanikaya® refers to
monks who had attained Arahantship without developing super-knowledges (abhisisia)
through the practice of Samatha.” Similarly, the Mahamalunkya sutta® also seems to
provide supportive evidence to this, when it suggest that it is not necessary to go
through the four Jhanic process, but by just entering the first Jhana is sufficient to shift
to Vipassana practice and attend final liberation.? Paravahera Vajirafiana also comments
on this, “Even in the Buddhist system the Jhana..., is not the only means of gaining
perfection, nor is it indispensable. For example it is not absolutely necessary for the
attainment of Arahatship; for we read of those Arahats called Sukkhavipassaka(lit.
‘dry-seers”)”1°
There are many other references that suggests that two meditative systems are for

different purposes and ™, that is Vipassana practice that is necessary to the realization of

considers insight (Vipassana) to be essential whilst tranquility (Samatha) to be inessential in pursuit of
nirvana, and a second group that views both Samatha and Vipassana to be essential” Ethan Mills,
Cultivation of Moral Concern in Theravada Buddhism: Toward a Theory of the Relation Between
Tranquility and Insight, Journal of Buddhist Ethics, p. 21. (Volume 11, 2004)

® “ To our best knowlege, Ledi Sayadaw was probably the first scholar monk in the 20th century to
advocate in his writings the development of Vipassana meditation without from-sphere Jhana as its
basis.” Tzung Kuen Wen, A Study of Sukkhavipassaka in Pali Buddhism, p. 6

® S 11, 119f.

" “Jjaneyydsi va tvam avuso Susima na va tvam ajaneyyasi. atha kho paiiiavimutta mayanti” S. |1, 124.

8 M. 1,423.

% Of course this is not a total rejection of Samatha for it admits the usefulness of at least the entering in to
the first Jhana.

19 Vajirafiana, Paravahera Maha thera, Buddhist Meditation____In Theory and Practice, p. 141.

11 «“The Theravada tradition itself has recognized it since the earliest times and has proposed various way
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final liberation. While it is true that “final liberation’ (Nirvana) cannot be realized
without Vipassna which climaxes in enabling the practitioner to attain the ‘knowledge,
practicing to destruction of cankers (asavakkhaya-nara) which is indispensible for
liberation none of these references encourage a practitioner to discard Samatha, for in
the Buddhist practice of meditation Samatha has been considered as similar to Samadbhi,
and always been held as an indispensable condition for final liberation.

It can be seen this dichotomy between Samatha and Vipassana is due to the
misunderstanding of the true nature and purpose of meditation and the purpose for
which the Buddhist path is followed. The Paharada sutta of the Anguttaranikaya clearly
says just as the ocean has only one tastes that is the taste of salt the Buddhist practice
too has only one taste and the Buddhist practice has one taste, and that is taste of
freedom (vimutti)*2.

If Buddhism that is Dhamma and Vinaya, has one taste and also meditation too
should have one taste. The problem of dichotomy between Samatha and Vipassana arise
only when the meditative practice is constituted of two separate practice with separate
goals and aims.™® This is not so. Meditation practice should be regarded as a single

means leading to liberation. That Samatha and Vipassana are two complementary

of combing the two types of meditative practice and reconciling the two stereclogical goals.” Griffiths,
Paul, “Concentration or Insight: The Problematic of Theravada Buddhist Meditation-Theory,” Journal of
the American Academy of Religion 49, p.605-24.(no. 1, 1981)

12 “just as the great ocean has only one taste, the taste of slot, so too, this Dhamma and discipline has one
taste, the taste of liberation.” trsl; Bhikkhu Boodhi, Numerical discourse of the Buddha, p. 1114.

3“1t will be the thesis of this paper that not only are there to be found in the Pali sources two distinct and
to some degree opposed theories of what salvation is but that there are also two separate and uneasily
combined sets of meditative practices leading to these different goals. ...” Griffiths, Paul, “Concentration
or Insight: The Problematic of Theravada Buddhist Meditation-Theory,” Journal of the American

Academy of Religion- 49, p. 605ff.
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practices one supportive of the other, is clearly stated in the Anguttaranikaya.

This very clearly shows that Samatha and Vipassana are two complimentary
aspects of unitary practice, and it is the sum-total of that practice that leads to final
liberation. This is very clear when one understand that the practice of either Samatha or
Vipassana will not bring about the realization of complete liberation. Hence, Vipassana
is should be considered as an a extension of Samatha, and this is what really makes the
Buddhist meditation practice distinct from that of other religion systems. It has to be
well remembered that the Buddha's admonition given to the first five converts is that the
Noble Practice should be followed for the complete ending of suffering™. There are no
different goals and different practices. Hence, Samatha and Vipassana has to be treated
as one system leading to one goal, having one taste.

When the focus is directed to this problem of dichotomy between Samatha and
Vipassana, other related issues lose focus, and subjects even such as Anussati, being
treated as features of the practice, become less important. This is one of the reasons for
the *downgrading’ of the practice of Anussati among the forty meditation subjects listed
in the Visuddhimagga. When examined against the evidence found in the Nikayas it

becomes clear that the position upheld in these views is quiet difficult to be accepted.

¥ A1, 61. This passage already been quoted showing that Samatha lead to detachment from lust and
liberation of mind, and Vipassana, through detachment from ignorance lead to liberation through wisdom.
1> “Katama ca sa bikkhave majjhia patipada tathdagatena abhisambuddha cakkhukarani iiant iianakarant
upasamaya abhiniiaya sambodhdaya nibbanaya samvattati” . See Dhammacakkapavattana sutta; V. I, 10
fc.; S.V, 420fb.
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2. 3. Anussati in The Nikayas

Originally, the practice of Anussati appeared in four Nikayas. In Majjhimanikaya
and Kuddhakanikaya just appeared the name, but it doesn't have any explanation related
the practice. But now, really, the practice of Anussati can only be found in Dighanikaya

and Anguttaranikaya. The following detailed discussion is provided as below.

2. 3. 1. Dighanikaya

In Dighanikaya, the practice of Anussati appeared in two Suttas, that is Sangiti
sutta and Dasuttara sutta. The Sangiti sutta was delivered by Venerable Sariputta to
monks, explaining about doctrinal matters included the six Anussatis. The Sangiti sutta

noted that,

“What six doctrines should practice? Those are six Anussati; recollection of
the Buddha, recollection of the Dhamma, recollection of the Sangha,

recollection of virtue, recollection of renounced, recollection of Devata”*®.

This Sutta mentioned six kinds of recollection objects, namely buddhanussati,
dhammanussati, samghanussati, silanussati, caganussati, devatanussati and encourage
to practice them. It does not give any explanation of their contexts, as to how are they
practice?; or what kind of benefits are there? This Sangiti sutta has been recorded in the
Chinese Agama, named asAZ£EEF94%andFEELE, presents same six Anussatis, the

context of the Sutta is totally equal.'” The way of preaching in Sngiti sutta is rather

% “Katame cha dhamma bhavetabba? Cha anussatittani, buddhanussati, dhammanussati, Samghanussati,
Stlanussati, caganussati, devatanussati” D. 111, 280.

Ve kg2 EF948 % R, T1, No.12. P. 231c.
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different from the Buddha's other discourses in Dighanikaya. Usually, the way of
preaching the doctrine mostly depended on one particular topic which explains one
doctrinal matter in one Sutta. But in this Sutta, many doctrinal matters were arranged in
a new way; groping and listing only important doctrinal matters. The Dictionary of Pali
proper names also recognize this Sutta as a list of doctrinal items, noted that
“...grouping the points or chief items brought forward, numerically, in arithmetical
progression— in this case 1 to 10. This scheme is a kind of thematic index to the
doctrines scattered through the Four Nikayas”.'® There for, in this Sutta, only it appears
list of names of particular six Anussatis.

Although it does not explain further about those six objects in this Sutta, but we
can find out some explanation of this practice in Atthakata. In Sngiti sutta Atthakata, it

explains buddhanussati as below;

“Anussatis also named as ‘anussatifthana’. Buddhanussati is recollection of
Buddha's quality. When one do recollects, it arise the rapture (piti). With
seeing of arising and losing of rapture, he comes to Arhat state. Laities

receive the access (upacara). All other Anussatis are also equal.”*

According to this commentary explanation, it is able to lead to Arhat ship by practicing
all Anussati meditations as well as buddhanussati, but for laity it is only an access to

Jhana.

8 Dictionary of Pali Proper Names, G. P. Malalasekera, Vol. i, p. 987.
19 «“Anusstiyova aussatigthandni nama. Buddhanussatiti Buddhassa gunanussranam. Evam anussarato hi
piti uppajjati. so tam pitim Khayato vayato patthapetva arahattam papunati. Upcarakmmatthanan

nametam gihinampi labbhati, esa nayo sbbattha.” The sangiti sutta atthakata.
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In Dighanikaya Dasuttara sutta, some references are also given to the six Anussatis.
However, the explanation of Anussati context given in the Dasuttara sutta and its
Chinese Agama translation are identical to this Sutta context.?

Strictly speaking, the explanation of the practice of Anussati did not appear in

Dighanikaya.

2. 3. 2. Anguttaranikaya

The Anguttaranikaya is the foremost important among the Nikayas, which presented
lots of information about Anussati with much detail. There are a few numbers of Suttas
appears in three different Nipatas. They are presented as below:

1. In the Ekaka-nipata, Ekadhammapali, there are ten suttas related to the practice of
Anussati.”*

2. In Chakka-nipata; there are six Suttas related to the practice of Anussati within three
vagga. In Ahuneyyavagga, there are Anussatittana sutta and Mahanama sutta; in
Anuttariyayavagga, there are Anussatittana sutta, Mahakaccayana sutta and Udayi sutta;
in Samarifavagga, there is Ragadipeyyala sutta.

3. in the Ekadasa-nipata; there are three Suttas in Anussativagga . Patama Mahanama

sutta, Dutiya Mahanama sutta, and Nandiya sutta.

2. 3. 2. 1. Ekaka-nipata

There are twenty vagga in Ekakanipata, the sixteenth is the Ekadhammapali. In

20 «gatame cha dhamma bhavetabba? Cha anussatitthanini: buddhanussati, dhammanussati,
sanghanussati, silanussati, caganussati, deva

tanussati. Ime cha dhamma bhavetabba.” D.III, 250 ; (A% ) T1, No. 13, p. 236a

2 AL 30.
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Ekadhammapali recorded ten Suttas which refer to Anussati practice; they are
Buddhanussati sutta, Dhammanussati sutta, Sanghanussati sutta, Silanussati sutta,
Caganussati sutta, Devatanussati sutta. Anapanasati sutta, Kayagatasati sutta, Maransati
sutta and Upasamanussati sutta.”’ The Ten Anussati practices have been placed in this
ten Suttas, with their identical Sutta title. This is the only reference which points out to
the “Ten Anussati’ as a cluster within the Four Nikayas. The whole context of the first

Sutta, the Buddhanussati sutta is stated as below:

“Monks, there is one thing which, if practiced and made much of,
conduce to downright revulsion and disgust, to ending, tranquility, fully
comprehension, to perfect enlightenment, to Nibbana. What is that one

thing? it is recollecting to mind the Buddha.”?®

Although this is a very short Sutta, but it has given a very important reference to
Anussati. This is because it directly noted that by practicing buddhanussati, one can
achieve the final liberation. The content of all these ten Anussati suttas are identical
with this quote of Buddhanussati sutta, with only different names used, therefore we
shall not repeat it. The downside is that not much explanation is given within those ten
Suttas.

There is a very common formula appeared in the Anussati sutta “....bahultkato

2 A1, 30.
2 “Ekadhammo bhikkhave bhavito bahulikato ekantanibbidaya virdgaya nirodhdya upasamaya
abhifiiaya sambodhaya nibbanaya samvattati. Katamo ekadhammo: buddhanussati. Ayam bhikkhave
ekadhammo bhavito bahulikato ekantanibbiddya viragaya nirodhdaya upasamaya abhifinaya sambodhaya

nibbanaya samvattatiti”  A. 1, p.30.
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ekanta nibbidaya viragaya nirodhdaya upasamdya abhiiiniadya sambodhdya nibbanaya

samvattati.”

, which regularly appeared in Suttapitaka. Such formulae occured in
numerous suttas, for examples; Dighanikaya Potthapada sutta®, Majjhimanikaya
Makhadeva sutta,”® Sanyuttanikaya Dhammacakkapavatana sutta®’, Cinta sutta?®,

Gilana sutta-I, 11, 111 %

etc. Here, we need to focus our understanding into the main area
which is pointed out by that particular formula in these Suttas. It will be particularly
useful for us to understand on the main issues of the ten Anussati suttas in Ekakanipata
which uses this formula.

Dighanikaya Potthapada sutta appears similar formula, that is “Ete potthapada
atthasamhita, ete dhammasamhita, ete adibrahmacariyaka, ete nibbidaya viragaya
nirodhdya upasamdya abhiniiadya sambodhaya nibbanaya samvattanti.”.* It uses the
formula to achieve the results based on the understanding of the term ‘definite
doctoring’ (ekamsika dhamma); they are the truth of suffering (dukkha sacca), the cause

of suffering (dukkha samudaya sacca), ending of suffering (dukkha nirodha sacca), the

path ending of suffering or Nibbana (dukkha nirodhagamins patipada sacca).** The

% A. 1, p.30. ; The meaning of it is “... conduce to downright revulsion and disgust, to ending, tranquility,

fully comprehension, to perfect enlightenment, to Nibbana.”

® D. 1,192

% M, Il, 82-83

'S,V 420.

% S.V, 418

# S.V.79-81

Here in this formula added there more words, they are “for possessed of meaning (atthasam#hita); for
possessed of doctoring (dhammasamhita) ; for genuine pure conduct (ete adibrahmacariyaka); D. 1, 192
31« Katame ca te, porthapada, maya ekamsika dhamma desita paiiatta? Idam dukkhanti kho,
potthapada,.... Ayam  dukkhasamudayoti kho, ... Ayam dukkhanirodhoti kho,... Ayam
dukkhanirodhagamini patipadati kho, potthapada, maya ekamsiko dhammo desito paiiiiatto. ‘Kasma ca te,
potthapada, maya ekamsika dhamma desita pannatta? Ete, potthapada, atthasamhita, ete

dhammasamhita, ete adibrahmacariyaka ete nibbidaya viragdya nirodhdaya upasamaya abhififidya
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term ‘definite doctoring’ is another term for Four Noble Truth, therefore it mentions
about the result achieved by practicing Four Noble Truth through this formula.

In Majjhimanikaya Makhadeva sutta, we also see this formula, “...ekantanibbidaya
viragaya nirodhdaya upasamaya abhiiiidya sambodhdaya nibbandaya samvattati”,* the
formula is exactly the same with Ekakanipata Anussati suttas. In Makhadeva sutta, the
use of this formula is to highlight the results out of ‘religious duty of good observances’
(kalyanam vattam). Here the ‘good observances’ represented the Eightfold Noble Path
in this sutta.*® The Eightfold Noble Path is the main practice in Buddhism to liberation,
and the particular formula also explains and emphasizes that under this direct practice, it
eventually leads to final liberation. As the Eightfold Noble Path is included in the Four
Noble Truth, thus when comparison is made between Makhadeva sutta and Potthapada
sutta, it brings about the same meaning. This means that the Four Noble Truth is also a
direct path to final liberation.

Sanyuttanikaya Dhammacakkappavattana sutta also uses similar formula to

emphasize the benefits of important doctrinal matters, that is; “....cakkhukarani
fianakarani upasamaya abhififiaya sambodhdya nibbandya samvattati.”** When these

are compared to Anussati suttas, there is a little difference seen with the usage of some

sambodhdya nibbanaya s+amvattanti. Tasma te maya ekamsika dhamma desita paniiiatta.” D. |, 192,

% M. Il, 82-83.

3 «pyameva ariyo aghangiko maggo, seyyathidam — sammadigthi, sammasankappo, sammavaca,
sammakammanto, sammaajivo, sammavayamo, sammasati, sammasamadhi. Idam kho, ananda, etarahi
maya kalyapnam vattam nihitam ekantanibbidaya viragaya nirodhaya upasamaya abhiiifiaya sambodhaya
nibbandya samvattati.” M, |1, 82-83

% Dhammacakkappavattana sutta: use the formula for express the Middle Path or eight fold path. “ete te
bhikkhave, ubho ante anupagamma majjhimda patipada tathdagatena abhisambuddhd cakkhukarani

nanakarani upasamaya abhiniiiaya sambodhdaya nibbanaya samvattati.”  S. V, 420.
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words in the beginning of the formula,®® however it highlights the Middle path
(majjhima pasipada). In Cinta sutta®® it also applies similar formula to emphasize the

benefits of important doctrinal matters. The formula is “....cinta atthasamhita, esa
adibrahmacariyaka, esa nibbidaya viragaya nirodhdya upasamdya abhifiniaya
sambodhaya nibbandya samvattati” and this is equal to Anussati suttas. It is highlights
Four Noble Truth. There are three Gilana suttas in Sanyuttanikaya; they are Gilana
sutta-1, Il, 1. These three Suttas included same formula, that is; “Sattime ...... bojjhanga
maya sammadakkhata bhavita bahulikata abhinnidya sambodhdya nibbanaya
samvattanti’’®’. There is a little difference seen with some few words used in this
formula compared to Anussati suttas.*® These three Suttas are related to seven
enlightenment factors (satta bojjhanga). They are different in aspects of the
enlightenment path. From this we are able to know that, the Sutta has clearly pointed
out that the road to enlightenment or its path is through using that formula.

In Sanyuttanikaya Brahmana sutta, there is also an exact formula used as

mentioned above, contrasting to Anussati sutta. Anyway, the context of Brahmana sutta

which is interpreted with the formula, is quite different.®® The formula of this Sutta

* The different is; ekantanibbidaya (to downright revulsion) viragaya (disgust), nirodhaya (to ending)
these three words does not appear in Dhammacakkappavattana sutta, but it has added two words
cakkhukaranri (for the eye sight) and fianakarani (for the wisdom).

%« “idam dukkha’ nti cinteyyatha, * ayam dukkhasamudayo’ ti cinteyyatha, * ayam dukkhanirodho ” ti
cinteyyatha, ‘ ayam dukkhanirodhagamini patipada ’ ti cinteyyatha. Tam kissa hetu? Esa, bhikkhave,
cinta atthasamhita, esa adibrahmacariyaka, esa nibbidaya viragaya nirodhaya upasamaya abhififiaya
sambodhdya nibbanaya samvattati.” S. V, 418.

¥ sV, 79-81

% contras to anussati suttas, this formula doesn't appear ‘ekantanibbidaya’ (to downright revulsion),
‘viragaya’(disgust), ‘nirodhaya’(to ending), and ‘upasamaya’(to calmness). But another new two words
are added, they are ‘bhavita’ (developed) and ‘bahulikata’(increased).

¥ “Ahaiica kho bhikkhave, ariyassa vinaye udayagaminim pafipadam paiiidapemi, ya ekantanibbidaya
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explains the benefits of the arising path (udayaganini patipada), but it's not about Four
Noble Truth or Eightfold Noble Path. In here, the ‘arising path’ represents the ‘perfect
faith’ (aveccappasada) or confidence on Buddha, Dhamma, Sangha and own morality,
then through such perfect confidence, it conforms that one can lead to Nibbana. It has a
closer relationship comparing with first four Anussati suttas in Ekakanipata; they are
Buddhanussati sutta, Dhammanussati sutta and Sanghanussati sutta and Silanussati
Sutta. Even though it does not mention about For Noble Truth here, but using the same
formula it conforms that one can lead to liberation by developing perfect confidence on
Buddha, Dhamma, Sangha and own morality.

Below table describes some of the recognized Suttas which uses the same formula
which helps to classify, analyze the doctrinal matters and its directed purposes:

TC-01 Doctrinal matters and directed purposes of the related Sutta formula

Sutta Name Doctrinal matter The Purpose
1 Potthapada Definite Doctoring | directed Four Noble Truths as a path to
D. 1,192 (ekamsika dhamma) | Nibbana.

2 Makhadeva Good Observances | directed Eightfold Noble Path as a

M, 11, 82-83 (kalyanam vattam) | path to Nibbana.
3 Gilana -1 Seven directed Seven Enlightenment Factors
SV, 79 Enlightenment as a path to Nibbana.
Factors
4 Gilana -l Seven directed seven enlighten factors as a

virdgaya nirodhaya upasamdya abhinfiaya sambodhdaya nibbandaya samvattati. Katamd ca sa, bhikkhave,
udayagamini patipada;......buddhe aveccappasadena samannagato hoti — itipi so bhagava....., dhamme...,
sanghe...aveccappasadena, ariyakantehi silehi samanndagato.....samadhisamvattanikehi. Ayam kho sa,

bhikkhave, udayagamini patipada ekantanibbidaya...pe... nibbanaya samvattati” S. V. 361

27



S.V, 80 Enlightenment path to Nibbana.
Factors
5 Gilana -1l Seven directed seven enlighten factors as a
S.V, 81 Enlightenment path to Nibbana.
Factors
6 Brahmana Arising path confidence on Buddha, Dhamma,
S.V. 361 (udayaganini Sangha and own morality is directed
patipada) as a path to Nibbana.
7 Cinta The act of thinking | directed the Four noble truth as a path
S.V, 418. (cinta) to Nibbana.
8 Dhammacakka | Middle path directed Eight fold path as a path to
ppavatana (majjhima paripada) | Nibbana.
S.V, 420
9 Buddhanussati | Nine virtues of the | directed recollection of nine virtues of
A. 1, 30. Buddha's the Buddha's as a path to Nibbana.
10 | Dhammanussati | Six virtues of the directed recollect of six virtues in the
A. 1, 30. Dhamma Dhamma as a path to Nibbana.
11 Sanganussati | Nine virtues of the | directed recollect of nine virtues in the
A. 1, 30. Sanga Sanga as a path to Nibbana.
12 Silanussati Own morality directed recollect own morality is as a
A. 1, 30. path to Nibbana.
13 Caganussati Own generosity directed recollect own generosity as a
A. 1, 30. path to Nibbana.
14 Devatanussati | Virtues of gods directed recollect Virtues of gods as a
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A. 1, 30. path to Nibbana.

Based on the information given in the table, we can see that there are different
doctrinal matters stated. As an example, a doctrinal matter of the formula in Potthapada
sutta is Definite doctoring or Four noble truths. The doctrinal matter of the formulas in
Gilana sutta I, II, Il are Seven enlightenment factors. The doctrinal matter of the
formulas in Buddhanussati sutta is the recollection of Buddha. Thus, there are different
doctrinal matters in different Suttas. However, all Suttas are directed to the path to
Nibbana through different practices or different doctrines. Therefore, even though
different Suttas directed to different doctrinal matters, they are all but link to Nibbana
by this particular formula. Therefore the formula already conformed that it is possible to

lead one to perfect liberation by practicing the Ten Annussatis.

2. 3. 2. 2. Chakkanipata
i. Anussatittana Sutta
This Anussatittana sutta is located at Ahuneyyavagga in Chakkanipata. Whole context
of this Sutta is derived on Anussati practice. Anussatittana Sutta is shown as in below;
“Bhikkhus, these six are things to be recollected. What six? Recollecting,
The Blessed One, the Teaching, the Community of Bhikkhus, virtues,
benevolence and gods. Bhikkhus, these six are things to be recollected.”*°

In this Sutta, only the names of Six Anussatis are being mentioned but does not

provide further explanations about it.** Perhaps, listeners of this Sutta already fully

40 Chayimani bhikkhave anussatitthanani. Katamani cha: Buddhanussati, dhammanussati, sanghanussati,

silanussati, caganussati, devatanussati. Imani kho bhikkhave cha anussatitthanani, ti. ” A. 111, 284.

A1, 284.
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understood about this particular practice before, therefore Buddha does not see the need
to further explain to them. However, the commentary of this Sutta has provide a little
explanation to it and was written as such in the commentary words “.....thus one doing
this recollection of Buddha, come to purity (visujjhntiti), and reach to Nibbana”.** This
commentarial explanation is very brief. If we compare this with Anussati suttas, can see
that the explanation is very similar to the context of ten Anussati suttas in
Ekadhammapali. Perhaps, the commentator explained about Anussati in the
commentary according to these Suttas. Although the explanation of the commentary is
very brief, but it is recognized that Anussati is able to direct the practitioner to final

liberation.

ii. Mahanama Sutta
This Sutta is found in Ahuneyyavagga in the Cakkanipata. This Sutta is probably the
most important Sutta of the four Nikayas in terms of Anussati practice. This Mahanama
Sutta has given more explanation about the Six Anussati practice. One day, Mahanama
went to the Buddha asking for a suitable practice for him,
“Venerable sir, in what abiding should the noble disciple who has come to
fruition and knows the dispensation abide mostly?” 3
At that moment, the Buddha taught him to recollect six objects, they are namely;

buddhanussati, dhammanussati, sanghanussati, Silanussati, Caganussati, and

devatanussati. These six meditation objects are commonly accepted as Six Anussatis in

42 “....\dam Buddhanussatikammattam arammanam karithva. visujjhntiti parama visuddhim nibbanam

papunnti. sesam sabbattha uttanatthameva™ anussatittana sutta atthakatha.
* “Yo so bhante ariyasavako agataphalo vififiatasasano, so katamena viharena bahulam viharati i A.

111, 284.
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Buddhism. The Buddha explains to Mahanama that one should recollect the virtues of
those each Anussati as meditation objects as a practice. At the end of the explanations of
each meditation objects, an outline on the results of each of the practice was also further

explained.

Buddhanussati
The buddhanussati is the first object in Mahanama sutta. It is explained as follows,
“Here, Mahanama, the noble disciple recollects the Buddha: The Blessed
One is worthy, rightfully enlightened, endowed with knowledge and
conduct, well gone, knows the worlds, is the incomparable tamer of those to
be tamed, the Teacher of gods and men, enlightened and blessed.”**
This context indicates the nine virtues of the Buddha. The practitioner should recollect
these virtues in his mind repeatedly. This Sutta also describes about the benefits of this
practice. Though the explanation is very brief, but it is somewhat very important
because it has thus given a particular direction to the practitioner. The meditation
objects of Anussati are indicated in detail separately, portraying the same description as
buddhanussati.
After explaining the context of meditation object, once again it has given
information on the benefits or results of recollection practice in this Mahanama Sutta.
The noted benefits of buddhanussati are as below,

“Mahanama, at the time the noble disciple recollects the Buddha, his mind

IS not prepossessed by greed, hate or delusion, his mind is directly bent on

" “Idha mahanama ariyasavako tathagatam anussarati: itipi so bhagava araham sammasambuddho
vijjacaranasampanno sugato lokavidu anuttaro purisadammasarathi sattha devamanussanam buddho

bhagava’ti.” A. 11, 284.

31



the Buddha. When the noble disciple’s mind is straightforward, he realizes
the meanings, realizes the Teaching and gains joy on account of
understanding the Teaching. To the joyful there is delight. The delighted
mind appeases the body. The appeased body experiences pleasantness. The
pleasant mind concentrates.”*
Eradication of greed, hate and delusion is the main target of Buddhist practice,
especially in meditation. If any meditative practices are able to keep away those
defilements from the practitioners’ mind forever or temporary, then it has a direct
relation with the final Buddhist aim, because the final aim is to eradicate greed, hate and
delusion. According to this Sutta, the practice of Anussati is able to set free the
practitioners’ mind from greed, hatred and delusion. Therefore, it is quite clear that the
progress of the buddhanussati practice is reasonable.

There is quite a familiar formula in this quote, that is; “Pamuditassa piti jayati,
pitimanassa kayo passambhati, passaddhakayo sukham vediyati, sukhino cittam
samadhiyati.” This formula regularly appears in the Tripitaka, as an example in the

Smyutta nikdya Nandiya sutta®®, Bhikkhuniipassaya sutta®’ and in Anguttara nikaya

Parisa sutta®®, Vimuttayatana sutta®®, Anuggahita sutta®®, Dutiya mahanama sutta®” etc.

® “Yasmim mahanama samaye ariyasavako tathdgatam anussarati, nevassa tasmim samaye

ragapariyutthitam cittam hoti, na dosapariyughitam cittam hoti, na mohapariyughitam cittam hoti,
ujugatamevassa tasmim samaye cittam hoti tathagatam arabbha. Ujugatacitto kho pana mahanama
ariyasavako labhati atthavedam, labhati dhammavedam, labhati dhammipasamhitam pamujjam.
Pamuditassa piti jayati, pitimanassa kayo passambhati, passaddhakayo sukham vediyati, sukhino cittam
samadhiyati.” A. 111, 285.

%S, V. 399

7' S.V. 156

“® A1, 245

oA, 22
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They emphasized the Samadhi state of the practitioner who entered into Sotapanna with
aveccacppasada by using the above formula.
It further explains another special benefit of this practice. It is quoted as,
“Mahanama, to this is said the noble disciple abides successfully with the
disharmonious populace. With the troubled populace, lives untroubled,
entering the stream of the Teaching developing recollections of the
Enlightened One.”>?
Here ‘entering the stream of the Teaching’ refers to the stage of Sotapanna. When one
enters into this stage, it can be considered that he has already entered into the first stage
of the Noble path. Once one started to follow it wholeheartedly, one will not turn away
from the path. Step by step he is getting closer to the liberation or Nibbana, especially
within seven life times; then one is able to reach that final goal. The Atthakatha of this
Mahanama sutta also agreed that this Sutta highlighted about a Sotapanna noble
disciple’s practice.’® Due to this, we can consider that one can lead to Sotapanna stage

by practicing this Anussati.

Dhammanussati
In explaining the recollecting meditation object on Buddha in the context of
buddanussati, similarly, it has also explained all other meditation objects of Six

Anussati contexts along with their results in this Sutta. Each different Anussati objects

* A V. 331

AL V.332.

52 “Ayam vuccati mahanama ariyasavako visamagatdya pajdaya samappatto viharati. Sabyapajjhaya
pajaya abyapajjho viharati. Dhammasotam samapanno buddhanussatim bhaveti.” A. 111, 285.

% “Imind nayena sabbattha attho veditabbo. Iti mahanamo sotapannassa nissayavihdram pucchi.

Satthapissa tameva kathesi. Evam imasmim sutte sotapannova kathitoti.” AA. 111, 338.
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has their own recollecting contexts. The recollecting contexts are thus different to each
other within these Six Anussatis. However, according to this Sutta, results of all these
recollecting objects of Six Anussatis are given under same formula. If one recollects a
different context under a different Anussati object, one can still yield the same results.
The context of dhammanussati object is noted in this Sutta as below,
“Again, Mahanama, the noble disciple recollects the Teaching or the
Dhamma: The Teaching of The Blessed One is well preached, here and now,
not a matter of time, inviting to inspection, leading inwards and to be
realized by the wise by themselves. Mahanama, at the time the noble
disciple recollects the Teaching, his mind is not prepossessed by greed, hate
or delusion, his mind is directly bent on the Teaching. Mahanama, at the
time....”>*

This dhammanussati states the six virtues of the Buddha's teaching or the Dhamma are
a necessity object to recollect in this practice. At the end of the explanation of the six
virtues, it has given a brief introduction on their benefits in this Sutta. It has totally
similar results with that of the recollection of the Buddha. When one recollects the
Dhamma, his mind is not prepossessed by greed, hate or delusion. Thus, one can bring
the mind to concentration and enter into the stream of Dhamma (Sotapanna) by
practicing this dhammanussati.

Sanghanussati

In sarighanussati, the third Anussati object, one should recollect the virtues of the

noble disciples. A brief introduction on benefits has also been given and are also similar

54 _ R - . - - _
Puna ca param mahanama ariyasavako dhammam anussarati: " svakkhdato bhagavata dhammo

sanditthiko akaliko ehipassiko opanayikol paccattam veditabbo virisiuhi"tr.” A. 111, 284.
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to that of buddhanussati which has been mentioned earlier. The recollecting context of
sanghanussati are as below,
“Again, Mahanama, the noble disciple recollects the Community of
Bhikkhus: The Community of Bhikkhus of The Blessed One have fallen to
the right path, the straight path, the wise path, the path of mutual
understanding; Such as the four pairs of eight Great Men. They are the
disciples of The Blessed One that are worshipful, suitable for hospitality,
gifts and veneration with clasped hands; the incomparable field of merit for

the world. Mahanama, at the time....”>°

Silanussati
The subsequent Anussati is szlanussati. Here, one should recollects the virtues of own
moral practices. It also brings about similar result to that of buddhanussati practice. The
sflanussasti is stated in the Sutta as below,
“Again, Mahanama, the noble disciple recollects his percepts- That are not
broken, not defective, not spotted, consistent free from slavery and praised
by the wise as not corrupted and conducive to concentration. At the time the

noble disciple recollects his percepts,.......

% “Puna ca param mahanama ariyasavako sangham anussarati: " supafipanno bhagavato savakasangho
ujupatipanno bhagavato savakasangho, Rdyapatipanno bhagavato savakasangho, samicipatipanno
bhagavato savakasangho, yadidam cattari purisayugani atthapurisapuggala, esa bhagavato
savakasangho  ahuneyyo, pahuneyyo, dakkhipeyyo, afjalikaraniyo, anuttaram pufifiakkhettam
lokassa"ti.”A. 111, 286.

% “pyna ca param mahanama ariyasavako attano silani anussarati: akhandani acchiddani asabalani

akammasani bhijissani vinniuppasatthani aparamatthani samadhisamvattanikani.” A. 111, 286.
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Here contains of these four Anussatis: buddhanussati, dhammanussati, srghanussati
and silanussati are identical with the description of aveccapasada. The ‘aveccapasada’
is perfect confidence on the Buddha, Dhamma and Sangha, and also a necessary
requirement to enter into the Buddhist path. There are numerous Sutta found in the four
Nikayas, which are related to aveccappasada. These are Janavasabha (D.11.218),
Mahaparinibbana sutta, (D. 11.94), Sammaditthi sutta (M. I. 47), Dutiya mahanama sutta
(S.V. 371), Abhisanda sutta (S. V. 391), Dutiyabhisanda sutta (S. V. 392), Pathama
verabhaya sutta (A. V. 407), Moggallana sutta (A. Ill, 334) etc. These Suttas are
discussing directly pertaining to these matters. All these sutta are delivered basically in
similar contexts, which are based on the confidence in the Triple Gem and sila. As an
example, in the Kaligodha sutta, it explains on how one is able to attain the perfect
confidence towards the Buddha.
“ Goda, here there are noble disciples who are obtain the perfect confident

thus, The Blessed One is worthy, rightfully enlightened, endowed with

knowledge and conduct, well gone, knows the worlds, is the incomparable

tamer of those to be tamed, the Teacher of gods and men, enlightened and

blessed.”
This stanza for the aveccapasada is equal with the context of the recollection on
Buddha. The requirements for the aveccapasada is through obtaining confidence
towards the Buddha, Dhamma, Sangha and sila, which are of equal with the context of

recollection on the Buddha Dhamma, Sangha and sila. It helps the practitioner to arise

confidence (pasada and saddha) towards the teacher (Buddha), teachings (Dhamma),

7 .. - - — e .
itipi so bhagava araham samma sambuddho vijjacaranasampanno sugato lokavidu anuttaro

purisadammasarathi sattha devamanussanam buddho bhagava'ti” S. V, 397.
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and community (Sangha). Such a confident not only able to bring the practitioner stay

rooted in the path but also works as a necessary quality to dive in deeper into the path.

Caganussati
Caganussati is the fifth within the Six Anussatis. ‘caga’ defines as ones giving or
donations, representing ones benevolence. In the caganussati practice, one should
recollect one’s own benevolences. The Mahanama sutta noted as;
“Again, Mahanama, the noble disciple recollects his benevolence (caga): It
is great gain for me that | abide in a home having given up stains of
miserliness. | abide released and benevolent with open hands attached to
giving up and making arrangements to give to the needy. Mahanama, at the
time....”*®
This is a type of training to practice giving up. Due to the craving in the human mind,
everyone is easily attached to the material world (lokiya) in their day-to-day life. This
attachment brings about difficulties, problems and sufferings to the human life. The
craving (tanha) is the root cause for suffering to arise, and the practice of giving up is

somewhat able to decrease and disperse with it. However in reference to this Sutta, it

brings about similar results in buddhanussati by practicing caganussati.

Devatanussati

The last and also known as the sixth Anussati is devatanussati, is stated as below,

% “Pyna ca param mahanama ariyasavako attano cagam anussarati: "labha vata me, suladdham vata
me, yoham maccheramalapariyusthitaya pajaya vigatamalamaccherena cetasa agaram ajjhavasami

muttacago payatapant vossaggarato yacayogo danasamvibhagaratoti.” A. 111, 286.
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“Again, Mahanama, the noble disciple recollects the gods: There are gods
born with the guardian gods, with the thirty-three gods, with the Titanic
gods, with those of happiness, those attached to creation, those attached to
the creation of others, with Brahma, and gods even above them. With
whatever faith, virtues, learning, benevolence and wisdom, they disappeared
from here and appeared there, that same faith, virtues, learning, benevolence
and wisdom is evident in me. Mahanama, at the time....”>

In devatanussati, the practitioner should recollect the five virtues of the gods,
namely faith (saddha), morality (sila), learning (suta), benevolence (caga), and wisdom
(pasiria). These five virtues are regularly seen in Buddhist practices and are also called
as the five mental forces (pafica bala). So, devatanussati can work as a supportive
practice in the Buddhist path.

In reference to this Anussatittana sutta, devatanussati practice also brings totally
similar results with buddhanussati and also to that of other Anussatis in this Sutta. Thus,
we do not need to keep repeating on its benefits.

There are a few translations of this Sutta in the Chinese Agama, when compared

with Sarhyuttagama (EFa2;) sutta No. 931%° and No.156%". The context of this practice

% “Puna ca param mahanama ariyasavako devatanussatim bhaveti: "santi deva catummaharajika, santi
deva tavatimsa, santi deva yama, santi deva tusita, santi deva nimmanaratino, santi deva
paranimmitavasavattino, santi deva brahmakayika, santi deva taduttarim. Yatharipdaya saddhdya
samannagatd ta devatd ito cutd tattha uppannd, mayhampi tatharipa saddha samvijjati, yatharipena
silena samanndgatd ta devatda ito cutd tattha uppannd, mayhampi tatharapam silam Samvijjati.
Yathariipena sutena samannagatd td devatd ito cutd tattha uppannd, mayhampi tatharipam sutam
samvijjati. Yatharipena cagena samanndagatda ta devata ito cutd tattha uppannd, mayhampi tatharipo
cago samvijjati. Yatharupaya paniidya samanndgatd ta devata ito cutda tattha uppannd, mayhampi
tatharapa paina samvijjati"ti.” A. 111, 286.

0 (bl 931 48) (KIEf 2.237c)
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is equal with Mahanama sutta. The only difference found is the categorization of the

practitioners. In Mahanama sutta, it was delivered as a noble disciple's (laity) practice,

but in the Chinese Agama it was delivered as a monks’ practice.

According to this Sutta, the abstracts of six Anussatis are provided in the table as

below:

TC-02 - The recollection context of the Mhanama sutta

Category | Quantity Recollection items
1 | Buddhanu | Nine virtues | 1. The Blessed One is worthy, 2. rightfully enlightened, 3.
ssati of the | endowed with knowledge and conduct, 4. well gone , 5.
Buddha knower of the worlds, 6. the incomparable tamer of those
to be tamed, 7. the Teacher of gods and men, 8.
enlightened one, 9. blessed one.
2 | Dhamman | Six virtues | 1.The Teaching of The Blessed One is well preached, 2. It
ussati of the | is here and now, 3. not a matter of time, 4. inviting to
Dhamma inspection, 5. leading inwards, 6. be realized by the wise
by themselves.
3 | Sanighanus | Nine virtues | 1.The Community of bhikkhus of The Blessed One have
sati of the | fallen to the right path, 2. the straight path, 3. the wise
Sangha path, 4. the path of mutual understanding; 5. Such as the

four pairs of eight Great Men. 6. They are the disciples of
The Blessed One that are worshipful, 7. suitable for

hospitality, 8. gifts and veneration with clasped hands, 9.

° (BB & 156 45) (KIEf 2.432b)
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the incomparable field of merit for the world.
Silanussati | Eight 1. That are not broken, 2. not defective, 3. not
virtues  of | spotted, 4. consistent 5. free from slavery, 6.
ownsila® | praised by the wise, 7. not corrupted, 8.
conducive to concentration.
Caganuss | Three 1. It is great gain for me
ati virtues  of | 2. | abide in a home having given up stains of
giving up miserliness.
3. | abide released and benevolent with open
hands attached to giving up and making
arrangements to give to the needy.
Devatanus | Five virtues | 1. faith, 2.virtues,
sati of different | 3. learning, 4. benevolence,
gods 5. wisdom.

There are different items occur within the recollection items which belongs to

different Anussati category in this table. Though those belong to characters of virtues,
but here it has became contemplative objects in the Anussati meditation techniques. The
practitioner should contemplate selected objects within those recollecting items as one
desire. Such contemplative objects in Anussati practice when compared with Satipattana
objects seem to be rather different. This is because Satipattana objects are used to train
the practitioner to establish mindfulness with regards to doctrinal matters or universal

laws such as; impermanent (anicca), suffering (dukkha), non-self (anatta). It leads them

%2 Different practitioners hold different seela, as example; laities abide five or eight

precepts. Monks abide the patimokkha.
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to direct understanding of the universal laws in material thing such as physical body
(kaya) and immaterial thing such as mind (mana), self (atta) etc. Considering the
Anussati practice when comparing to Satipattana objects, it is rather different in respect
of its objects and their methods of use. Anussati objects are usually based on one
faithful aspect such as virtues of Buddha, virtues of Dhamma etc., and they do not
emphasize a universal law or condition of Dhamma. The usage of objects is to conduct a
recollecting function, but not a mindfulness function. Nevertheless, when comparing
last aim or results of these two practices, we can also see somewhat the similarity
between the two. The Satipattana sutta noted for its aim of practice is in emphasizing for
enlightenment. The formula usually appears at the beginning of the Sutta®®. One of the
aims of the Amussati practice also directing towards the enlightenment path, with its
formula given above. It is clearly seen that similar aims are produced between these two
practices. Even though similar aims are producing similar results, but perhaps,
practitioners might go through different levels or different aspects when practicing these

two practices.

iii. Anussatittana sutta in Anuttariyayavagga

The Anussatittana sutta, in Anuttariyayavagga in the Cakkanipata, also mention
Six Anusatis, they are buddhanussati, dhammanussati, sanghanussati, Silanussati,
caganussati, and devatanussati. In this Sutta, it explains the contexts of each Anussati

objects and result of each Anussatis. Recollecting contexts of each Anussati objects of

63 “sattanam visuddhiya sokapariddavanam samatikkaméaya dukkhadomanassanam attharigamaya

Adyassa adhigamdya nibbanassa sacchikiriyaya, yadidam cattaro satipatthana.” Mha satipagtana sutta,
D. 11, 290.
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these practice are equal with Mahanama Sutta in Ahuneyyavagga. After the explanation
of all six Anussati objects, the following paragraph is stated as below,
“....At the time the noble disciple recollects the Buddha, his mind is not
prepossessed by greed, hate or delusion, his mind is directly bent on the

Thus Gone One. When the noble disciple’s mind is straightforward, it’s

gone out and released, it is raised from greed. Bhikkhus, greed is a

synonym for the five strands of sense pleasures. Bhikkhus, there is a

certain person who purifies making this same, the sign. ” *

Within the explanation of results in this Anussatittana sutta, it has been greatly
summarized compared to Mahanama Sutta in Ahuneyyavagga. But at the end of the
explanation, it has given a very important statement that “Bhikkhus, there is a certain
person who purifies making this same, the sign.” Although it mention that certain
persons can attain purification by practicing it, but it does not provide more details after
that; what kind of purification can one attain? who can come to this stage? or how one

can be led to such spiritual level? It is thus concluded that this is still only an outline for

this particular practice.

Iv. Mahakaccayana sutta
A remarkable introduction has been given to Six Anussatis by Ven. Mahakaccayana

in Mahakaccayana sutta. This Sutta is located at Anuttariyavagga in the Cakkanipata®.

% “Yasmim bhikkhave samaye ariyasavako dhammam anussarati. Nevassa tasmim samaye

ragapariyugthitam cittam hoti, na dosapariyugzhitam cittam hoti, na mohapariyughitam cittam hoti,
ujugatamevassa tasmim samaye cittam hoti, nikkhantam muttam vugthitam gedhamha. Gedhoti kho
bhikkhave paficannetam kamagunanam adhivacanam. Idampi kho bhikkhave aramamanam karitva
evamidhekacce satta visujjhanti.” A. 111, 312.

% A, 314,
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The Sutta has recorded Ven. Mahakaccayana's words,
“Friends, it is wonderful and surprising, The Blessed One, worthy and
rightfully enlightened knowing and seeing has made it possible for
sentient beings to be enlightened, to overcome grief and lament, to
overcome unpleasantness and displeasure and realize extinction in these
six recollections.” ®
This Sutta context is very short, and does not provide any detail on what should be
practiced or how to be put into practice. Strictly speaking, even the names of the six
Anussatis were also not mention in this Sutta. Though it is a very short saying, but it has
noted down a very important message. It says that one can lead to final liberation by
practicing these six Anussatis. The introduction of this Sutta is similar to the
introductory wordings found in Satipattana sutta. This is a very important message for
Anussati meditation because large amount of Anussati sutta references do not clearly
mention whether one can lead to final liberation through the practice of Anussati.

Another perspective might be that Ven. Mahakaccayana was addressing this
message to the higher spiritual practitioners, whom already knew what the six anussatis
are, and how they are to be practiced. It might be that Ven. Mahakaccayana just made a
gentle reminder of this practice as an encouragement to the practitioners.

The early Chinese translations of this Sutta appear in Sarmyuttagama () sutta

No. 550%”. Compared with Mahdkaccayana sutta, the whole context of this Sutta is

86 «Acchariyam avuso abbhiitam avuso yava subhasitam cidaml tena bhagavata janatd passata arahata
sammasambuddhena sambadhe okasadhigamo anubuddho sattanam visuddhiya sokapariddavanam
samatikkamaya dukkhadomanassanam atthangamaya fiayassa adhigamaya. Nibbanassa sacchikiriyaya
yadidam cha anussatitthanani” A. 111, 314.

* (b 550 48) (KIEE T. 2.143b)
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equal.

V. Udayi Sutta

Udayi Sutta in Anuttariyavagga in the Cakkanipata, brings a total different
documentary to Anussati practice.®® In this Sutta, Buddha asked Ven. Udayi, “What are
the Anussatis should be practiced?” As Ven. Udayi has given the wrong answer, the
Buddha again asked Ven. Ananda the same question “What are the Anussatis that
should be practiced?” Ven. Ananda then gave the following answer,

“Venerable sir, there are five recollections -What five? Here, venerable sir,

the Bhikkhu secluding the mind from sensual desires ......... abides in the

third higher state of mind. Venerable sir, these are the things to be

recollected. When they are made much they conduce to pleasantness here

and now.

Again, venerable sir the Bhikkhu attends to the sign of light, the sign
of day, as the day, so also the night. Thus with an open mind not
encompassed develops the mind of radiance. When they are made much

they conduce to gain of knowledge and vision.”

% A, 322,

89« bhikkhu vivicceva kamehi vivicca akusalehi dhammehi savitakkam savicaram Vvivekajam pitisukham
pathamam jhanam upasampajja viharati. Vitakka vicaranam vupasama ajjhattam sampasadanam cetaso
ekodibhavam avitakkam avicaram samadhijam pitisukham dutiyam jhanam upasampajja viharati, pitiya
ca viraga upekkhako ca viharati sato ca sampajano, sukhaiica kayena patisamvedeti, yam tam ariya
acikkhanti upekkhako satima sukhavihari'ti, tatiyam jhanam upasampajja viharati. ldam bhante
anussatizthanam evam bhavitam evam bahilikatam diftha dhammasukhaviharaya samvattati.” A. 111, 323.
" “bhikkhu alokasaiiiam manasikaroti, divasaiiam adhighati. Yatha diva tatha rattim, yatha rattim

tathd diva, iti vivatena cetasa apariyonaddhena sappabhasam citatam bhaveti.” A. 111, 323.
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Again, venerable sir, the Bhikkhu reflects this same body up, from the
feet and down from the hairs of the head, surrounded by the skin as full of
impurities. There’s in this body, hairs of the head and body, nails, teeth,
skin, flesh, nerves, bones, bone marrow, bladder, heart, liver, pleura,
spleen, lungs, intestines, small intestines, stomach, excreta, bile, phelgm,
pus, blood, sweat, oil of the body, tears, fat, spit, snot, synovic fluid and
urine. When reflected and made much it conduce to dispel sensual greed.™

Again, venerable sir, the Bhikkhu reflects a body thrown in the charnel
ground, when dead, after one day, or two days, or three days, or swollen,
or turned blue, or festering and reflects, it will be the same with this body
too. This body has not gone beyond that. Or he looks at a body thrown in
the charnel ground eaten by, crows, hawks, vultures, dogs, foxes, or eaten
by various living things and reflects it will be the same with this body too.
This body has not gone beyond that. Or he looks at a body thrown in the
charnel ground, a skeleton with flesh, smeared with blood and bound with
veins, a skeleton without flesh smeared with blood and bound with veins, a
skeleton without flesh not smeared with blood and bound with veins, a
skeleton with disconnected bones, thrown here and there, the bones of the
hand in one place, of the feet in another place, of the knee in another place,

of the thigh in one place, of the hips in another place, the backbone in one

N “bhikkhu imameva kayam uddham pddatala  adhokesamatthakd  tacaparivantam  piram
nanappakarassa asucino paccavekkhati: atthi imasmim kaye kesa loma nakha danta taco mamsam
naharu attht agthimifijam?2 vakkam hadayam yakanam kilomakam pihakam papphasam antam antagupam
udariyam karisam pittam semham pubbo lohitam sedo medo assu vasa khelo Singhanika lasika muttanti.”
A. 11, 323.
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place and scull in another place and reflects it will be the same with this

body too. This body has not gone beyond that. Or he reflects a body

thrown in the charnel ground the bones turned white, like white pearls,

decayed bones, bones decayed for three years, turned to dust and reflects it

will be the same with this body too. This body has not gone beyond that.

When reflected and made much it conduces to root out the conceit ‘I am*"
Again, venerable sir, dispelling pleasantness and unpleasantness ...

re ... abides in the fourth higher state of mind. When reflected and made

much it conduces for the realization of various elements. Venerable sir,

these five are to be recollected.””

There are five Anussatis according to the answer given by Ven. Ananda. They are:

I. Recollection of first trance, second trance, and third trance as meditation objects.

(Jhana)

ii. Recollection of the object of light (alokasariiia)

iii. Recollection of the impurities of the body (pathikkulamanasimara.).

Iv. Contemplations in the cemetery (sivatika).

v. Recollection of the fourth trance (Jhana).

2 “bhikkhu seyyathapi passeyya sariram sivathikaya chadditam ekahamatam va dvihamatam va
tthamatam va uddhumatakam vinilakam vipubbakajatam. So imameva kayam evam upasamharati: "
ayampi kho kayo evam dhammo evambhavi etam anatito"ti. Seyyathapi va pana passeyya sariram
sivathikaya chadditam™ A. 111, 323.

" “bhikkhu sukhassa ca pahana dukkhassa ca pahana pubbeva somanassadomanassanam attharigama
adukkham asukham upekkhasatiparisuddhim catuttham jhanam upasampajja viharati. ldam bhante
anussatizthanam evam bhavitam evam bahulikatam. Anekadhatu pativedhaya samvattati. Imani kho

bhante pafica anussatisthananiti.” A. 111, 325.
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At the end of this Sutta, Buddha accepted the answer given by Ven. Ananda as a
suitable one, however Buddha himself introduce another sixth item which became as
Six Anussatis.”® In the Sutta it was noted that,

“The Bhikkhu proceeds mindfully, recedes mindfully, stands mindfully,

sits mindfully, lies mindfully, intends activity mindfully. Ananda, when

these are recollected it conduces to mindful awareness.”"
These Anussati objects are totally different from the *Six Anussati’ which was
mentioned much earlier. Thus, we can point out that this context of Anussati in Udayi

sutta, is a very special context than the context of other Suttas, as well as in

Anussatittana sutta, Mahanama sutta etc.

Vi. Ragadipeyyala sutta
Ragadipeyyala sutta in Samafifiavagga in the Cakkanipata, is also closely related to
Anussati practice. It is to be mentioned that it is a very short discourse, and it does not
have much details about the practice. The Sutta is stated as below,
“Bhikkhus, thoroughly knowing greed, six things should be developed.
What six? Recollections of the, Enlightened One, of the Teaching, of the
Community, of virtues, of benevolence, of the gods. Bhikkhus, thoroughly
» 76

knowing greed, these six things should be developed.

This Sutta only states the names of Six Anussatis which is similar to

" “Sadhu sadhu ananda, tena hi tvam ananda idampi chattham anussatifthanam dharehi” A. 111, 325.

> “rdhananda bhikkhu satova abhikkamati, satova pagikkamati, satova titthati, satova nisidati, satova
seyyam kappeti, satova kammam adhifthati. Idam ananda anussatitthanam evambhavitam evam
bahultkatam satisampajaiifiaya samvattatiti.” A. 111, 325.

"6 “Ragassa bhikkhave abhifiiiaya cha dhamma bhavetabba...” A. 1, 452.
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Anussatittana sutta in Ahuneyyavagga. It is interestingly to note however, it introduces

a different way to understand greed through the practice of Anussati in this Sutta.

2. 3. 2. 3. Dasakanipata
There is one Sutta in Dasakanipata which is related to Anussati that is
Anussaritabba dhamma sutta. It is located in Ariyamaggavagga in Catuttha pannasaka in
the Dasakanipata. This Sutta context is rather special as compared to other Anussati
suttas. The Sutta first introduced Dhammas which are not to be recollected, and it goes
on to introduce other Dhammas which should be recollecting’’. Those non-recollecting
Dhammas are noted in the Sutta as below,
“Bhikkhus, what should not be recollected? Destroying living things, taking
the not given, misbehaving sexually, telling lies, slandering, talking roughly,
talking frivolously, coveting, bearing an angry mind and upholding wrong
view, these should not be recollected.”™
One should recollects Dhammas as per below,
“ Bhikkhus, what should be recollected? Abstaining from, destroying
living things, taking the not given, misbehaving sexually, telling lies,
slandering, talking roughly, talking frivolously, coveting, bearing an

angry mind and upholding right view, these should be recollected. "

77 “Anussaritabbafica vo bhikkhave dhammam desissami, nanussaritabbaiica.” A. V, 280.
8 «gatamo ca bhikkhave nanussaritabbo dhammo: Panatipato, adinnadanam, kamesu micchacaro,
musavado, pisunavaca, pharusavacd, samphappalapo, abhijjha, vyapado, micchaditthi. Ayam vuccati
bhikkhave nanussaritabbo dhammo.” A. V. 280.

" “Katamo ca bhikkhave anussaritabbo dhammo: Panatipata veramani, adinnadana veramani, kamesu
micchdcara veramani, musavada veramani, pisundya vacdaya veramani, pharusaya vacdaya veramani,

samphappalapa veramant, anabhijjha, avyapado, sammaditthi.” A. V. 280.
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2. 3. 2. 4. Ekadasanipata
I. Patama Mahanama sutta
The Patma Mahanama sutta appears in Anussativagga in the Ekadasanipata. In this
sutta, the Buddha delivered six Anussatis to Mahanama Sakyan. The names of six
Anussatis and context of its practices reconciles with Anussatittana suttas.®°
In this Sutta, Mahanama Sakyan came to the Buddha as an ordinary person and
questioned, “Venerable sir, we abide in various abiding. Which is the most suitable
abiding, in which we should abide?” There are two parts to the answers given by the
Buddha. This also means that there are two types of practices given in the Buddha’s
answer. The first one is a preparation practice, and the other is Anussati practices.
The Buddha first taught him five things as a primary preparation before moving
towards Anussati practices. Those five items are stated as below:
“Mahanama,
One with faith will be successful, not without faith
One with aroused effort will be successful, not without aroused effort
One with mindfulness established will be successful, not without.
One concentrated will be successful, not without concentration.
A wise one will be successful, not one without wisdom.”®*

The above preparation practices did not appear in Ahuneyyavagga Mahanama sutta,

and Anuttariyayavagga Anussatittana sutta etc. Due to these preparation practices, it

8 Ptma Mahanama sutta, A. V, 328 ; Dutiya Mahanama Sutta, A. V, 332 .

8 “Saddho kho mahdanama aradhako hoti no assaddho, araddhaviriyo aradhako hoti, no kusito:
upatthitasati aradhako hoti, no mutthassati: samahito aradhako hoti, no asamahito paniiava aradhako
hoti no duppafifio. Imesu kho tvam mahanama paiicasu dhammesu patitthaya chadhamme uttarim
bhaveyyasi.” A.V, 328
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brings some special reference to the Anussati practices. Subsequently, the Buddha
delivered these six Anussatis to Mahanama, and gave explanation to each object on how
to practice and the benefits of this practice. The explanations on the context of these Six
Anussati objects are similar with context of Six Anussatis in Ahuneyyavagga
Mahanama sutta in Cakkanipata. As an example, the first one buddhanussati is provided
below,

“You should recollect the Thus Gone One, worthy and rightfully enlightened,

endowed with knowledge and conduct, well gone, knows the worlds, the

incomparable tamer of those to be tamed. The Teacher of gods and men,

enlightened and blessed.”®
It is to be noted that the contexts of other five Anussatis in this Patma Mahanama sutta,
does not differ with the context of Mahanama sutta in Cakkanipata, as well as in
buddhanussati object. This sutta has given further explanation on the benefits of
Anussati practices. They are similar to Mahanama sutta in Cakkanipata, therefore we
need not mention about it again here.

There are little differences within the early Chinese translation of this sutta and it
can be found in sutta No. 932%, and No. 157%* in Samyuttagama (5] 2). In sutta No.
932, Mahanama heard that Buddha is ready to travelling to preach the Dhamma at the

end of the vas retreat with his disciples. So he went to ask the Buddha when is he able

to see the Buddha and his disciples again due to his frail health. The Buddha then

82 “\dha tvam mahanama tathagatam anussareyydsi, ’itipi so bhagava araham sammdasambuddho
vijjacaranasampanno sugato lokavidi anuttaro purisadammasarathi sattha devamanussanam buddho
bhagavati” A.V, 329

P i 932 48) (KIEf 2.238b)

(IR & 157 48) (KIEfR 2.433b)
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advised him to understand the Dhamma properly because by doing so it is equivalent to
seeing the Buddha and his disciples. Mahanama was told not to focus the physical body
of the Buddha and sngha. The Buddha’s advice to Mahanama is to practice the five
Dhammas as primary practices and there after should recollect the Six Anussatis in
order to see the Buddha and Sngha. The Pali text has given saddhg, viriya, sati, samadhi,
pafifia as primary practice, but in this Chinese translation (Sutta No. 932) shows that
saddha, sila, dhmma svana, caga, pafifia are given as primary practice. Thus there are
three different primary practices appear in Chinese translations which are not found in
Pali text.

They are; sila, dhmma svana and caga. The context of Chinese translation (§&f=] 2

No. 157), is identical with the Sutta no. 932 translation.

ii. Dutiya Mahanama Sutta

In Dutiya Mahanama Sutta, explanation is also given on the Six Anussati. The
context of Dutiya Mahanama Sutta differs a little compared to Patama Mahanama sutta,
except that a little addition is included at the end on explaining about its benefits. The
additional part is quoted as below,
..... Mahanama develop this reflection on the Enlightened One, even when
walking, standing, sitting or lying or when doing some activity recollect it

even when living in the household with wife and children.”®

Here it emphasizes that Anussati practice can even be used in household life and in

day-to-day activities. This additional phrase gave a clear notification that lay followers

% Dutiya Mahanama Sutta , A. V, 332
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can also practice Anussati meditation. If without this additional phrase, the other context
of this Dutiya Mahanama Sutta reconciles with the Patama Mahanama sutta. The
Chinese translation of this sutta which appears inZm<; 933 sutta®® when compared to
the context of the translation; it is almost similar to No. 932 sutta translation which has
been mentioned earlier. The only difference found was in its primary practices. The Z
fa]& 932 sutta noted of five primary practice, they are; saddha, sila, dhmma svana,
caga and pafifia. Likewise injft[]5 933 sutta, there appears six primary practices and
they are saddha, sila, dhmma svana, caga, emptiness and pafifia®’. Thus ‘emptiness, is

added into as a primary practice.

iii. Nandiya sutta

The Nandiya sutta in Anussativagga in the Ekadasanipata has also given some
information about Anussati practice.®® This sutta is quite similar with Patama
Mahanama and Dutiya Mahanama Sutta in the same vagga. Nandiya Sakyan went to
Buddha as an ordinary person (non arya), sat on one side and said, “.....\We abide in
various abidings. Which is the most suitable abiding, in which we should abide?”® In
the answer given by the Buddha there are two types of practices. At first, the Buddha
introduced him to six kinds of items as a primary preparation practice before proceeding
to the Six Anussati practices.
It is stated in the Sutta as below,

“Nandiya, one with faith will be successful, not without faith

8 K IF¥ 2.238¢

7 fulS RS ? TS RS 0 TR S W R~ 22~ EEDUBIEA > JEREER B o 7 (KIFR)T. 2. 238¢
8 ALV, 334.

8 ALV, 334.
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One with moral will be successful, not without aroused moral

One with aroused effort will be successful, not without aroused effort
One with mindfulness established will be successful, not without.
One concentrated will be successful, not without concentration.

A wise one will be successful, not one without wisdom.”

The above has six preparation items, but in Patama Mahanama sutta there were
five. The five of six preparation items reconciles to Patama Mahanama sutta, but one
more item has been added and that is moral or si/a.

Next, the Buddha advised Nandiya to recollect the five Anussatis namely;
recollection of Buddha, recollection of Dhamma, recollection of kalyanamitta,
recollection of caga, and recollection of deities.”® Usually the Six Anussatis appear in
most Suttas as a cluster, but here in Nandiya sutta only five. It is noted that siganussati
and silanussati does not appear here, and the ‘recollection of kalyanamitta’ is added on
as a new object. This makes a little difference on the number of objects. At the end of
the Sutta, there is a confirmation about the result of this practice. It is noted in the Sutta
as,

“Nandiya, the noble disciple endowed with these eleven things certainly
dispels demerit and does not seize. Nandiya, just as a pot turned upside
down, certainly would throw out all the water, does not take in the vomited
again. In a dried up field what is saved from the fire would indeed get
burned, not the already burnt. In the same manner, Nandiya, the noble

disciple endowed with these eleven things certainly dispels demerit and

% AV, 334.
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does not seize.” %

According to the above, one not only can stop all the unwholesome actions, but is also
able to dislodge them.

The Chinese translations of this sutta appear in Zfa] & 858 4%, and#hii HTEFE
2% ” When Pali text is used to compare to i< 858 4%, even though similar to Sutta
No. 932 translations, but it does not state any of the primary practices. Nandiya went to
the Buddha and asked when he can see the Buddha and his disciples again. The Buddha
then advised him that by understanding the Dhamma properly is equivalent to seeing the
Buddha and his disciples. Due to this reason, Nandiya is asked by the Buddha to
recollect the Six Anussati. Thus only the names of the six Anussatis appear in this
translation but it does not state any of the primary practices.

In this translation of {fEREEFERELE, there are five primary practices to be found
namely; saddhg, visuddhi (purity), caga, pafifia and dhmma svana. These five as
compared to the Pali text, a little difference can be seen:

TC-03 Five Primary Practices Between Pali Texts andfssR R RE4E

In Pali text FEEREIREL In Translation
1. Faith (saddha) 1. Faith (saddha),
2. Morality (sila) 2. Purity (vissuddhi),
3. Effort (viriya) 3. Giving (caga),

% “Seyyathapi nandiya kumbho nikkujjo vamateva udakam, no vantam paccha vamati. Seyyathd va pana
nandiya sukkhe tinadaye aggimukko daham yeva gacchati, no daddham paccudavattati. Eva meva kho
nandiya imehi ekadasahi dhammehi samannagato ariyasavako pajahate va papake akusale dhamme, na
upadiyatiti.” A. V, 337.

% (KIF3) T. 2.218b

* (KIFj#) T. 2.505
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4. Mindfulness (sati) 4. Wisdom (pafifia)
5. Concentration (samadhi) | 5. Listing dhmma (dhmma svana)

6. Wisdom (pafifia)

Only Faith (Saddha) and Wisdom (pafifi@) reconciles with the Pali text, whilst the other
three items are found to be different. Morality (sila), effort (viriya), mindfulness (sati),
concentration (Samadhi) also do not appear in this translation.

The translation of this Sutta has inadvertently given a little more explanation and

also on the results of each Anussati objects as compared to other Sutta translations®*.

Iv. A Summary for Anussati in the Nikayas

1. There are not many references found to relate to Anussati practice in the Nikayas. In
the Dighanikaya®™ there are little references given in two Suttas. The most important
references only appeared in Anguttaranikaya. The other two Nikayas did not have any

important references with regards to this practice.

2. Most Suttas relates to Anussati practice are found in the four Nipatas of the
Anguttaranikaya.

I. There ten Suttas in Ekadhammapali of the Ekakanipata,

*OTHE | BB TRMEE BAAR B - BERE - BUME - BEITE - BEHR -
FoFfes - RiRA L BB RAEEE R - REAZ - BR B EHE-EX
WP EEER REEREERUFE  RUEBFMT AEES  EAZESRERZ - BT |
BRERTEAFEN AEES  MEER FhER BN TECE  CEEHESE R4
(ERE ~ (ERMEE | DB RREFESH BURERLRE  CELRERSE - (EEFna
R BREw - BhYE - B2hFHE  BREMAEER - BHE | 2R TSR AES  FIREER
& BAREEANZ - RAEBRTEREN  BHESME - (KIER) T. 2. 505

% D. 111,250 ; A. 111, 254 etc.

f
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ii. There are six Suttas in Chakkanipata (Ahuneyya vagga 2,
Anuttariya vagga 3, Ragadipeyyala vagga 1)
iii. There is one Sutta in Ariyamagga vagga of the Dasaka nipata
iv. There are three Suttas in Anussati vagga of the
Ekadasanipata.
Within these Nipatas, there are four Suttas have given more details and they are;
Mahanama Sutta in Ahuneyyavagga of the Cakkanipata, Patma Mahanama sutta, Dutiya

Mahanama Sutta, and Nandiya sutta in Anussativagga of the Ekadasanipata.

3. Almost all Suttas given references that relates to the Six Anussatis. In
Anguttaranikaya, there is only one place which has been found to have an emerging
evidence on the Ten Anussati within the Nikayas. It is located in Ekadhammapali of the
Ekakanipata. There are ten Suttas bided as a cluster, and each Sutta explained only one
type of Anussati, which thus became a discourse as ten Anussati. However the word

‘Dasa Anussati’ couldn't see in the Suttapitka and just it appear in commentarial records.

4. Though most Suttas’ references are too short and has little information given on the
practice, there are a number of limited Suttas that gave more detail about Anussati
practice such as Mahanama sutta Ahuneyyavagga in the Cakkanipata, Patama
Mahanama sutta and Nandiya sutta in Ekadasanipata. Nevertheless, it still does not

provide enough information to the readers to establish a clearer view on this practice.

5. The Buddha preaches some of the Anussati suttas to the laity and also to some monks.

This also means that Anussati practices can be practiced by the laity as well as the
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monks.

6. Although the commentaries and the common meditation tradition recognize Anussati
as a preparation practice®®, but there are some Suttas directly noted that one can lead to
Nibbana in their formulas by practicing the Six Anussatis; The Suttas are, Ten suttas in
Ekaka-nipata and Mahakaccayana sutta Cahakkanipata®”. These Suttas does not provide
details on how a practitioner can reach Nibbana by practicing Anussati. Next, it will be
focus our attention on the kind of relationship that exists between Anussati practice and

Nibbana.

7. According to Anguttaranikaya references, when one Arya disciple becomes
aveccappasada, and reaches Sotapanna stage, he should possessed four things; perfect
confidence on Buddha (Buddhe aveccappasade), perfect confidence on Dhamma
(Dhamme aveccappasade), perfect confidence on Sangha (Samghe aveccappasade), and
hold agreeable precepts to the Aryas (ariyakanta sila)®®. The contexts of these four
necessary requirements are ideal with the first four of the Six Anussati. This meant that
the Anussati practitioner must first have aveccappasada and Sotapanna stage, and then
perhaps he will lead to Nibbana by developing the confidence. Such enlightenment way

have some similarities with saddhanusari.

% “Anussatiyova anussatizthanani nama. ..... Upcarakammatthanan nametam gihinampi labbhati, esa
nayo sabbattha.” The sangiti sutta atthakata, DA. I11, 103.

 AL1,30; A. Il 314,

%« Katamehi catithi sotapattiyangehi samanndagato hoti? Idha, gahapati, ariyasavako buddhe

aveccappasdadena samanndagato hoti — ° itipi..... Dhamme aveccappasddena samanndagato hoti —
 svakkhato...... Sanghe aveccappasadena samanndgato hoti — ° suppatipanno..... Ariyakantehi silehi
samanndagato hoti.....” Pathamaverabhaya suttam, A. V. 407.
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8. The Anussati practice is directly related with sila training as well. Sila is one’s
morality or virtue i.e., a mode of mind and volition manifested in speech or bodily
action for restraining evil deed. Refraining from doing evil deeds is a direct effect in
raising one’s own righteousness or morality. The fourth in rank out of the Six Anussati
is ‘Stlanussati’, this moral training is used as a base in developing the mental training

(bhavana) in Anussati.

2. 3. 3. The Anussatis in Visuddhimagga.

At present, the Visuddhimagga is the most important meditation guideline as had
mentioned in the first chapter. Ven. Buddhaghosa has given a long explanation on
meditation by referring to the canonical records of this text and its whole practices
separately under three categories or Threefold Training (Ti-sikkha), namely, sila,
Samadhi, pasifia. Nevertheless, in chapter seven and eight of the Visuddhimagga, he
categorizes ten Anussatis in the forty subjects of meditation (kammaysthana) under
Samadhi practice.

In chapter seven, at first, the Six Anussati objects out of ten Anussati were
introduced in brief. It is stated as follows,

“The recollection arisen inspired by the Enlightened One is the recollection of
the Buddha. This is a term for mindfulness with the Enlightened One’s
special qualities as its object. The recollection arisen ....Dhamma, ...the
Community, ....virtue, .... generosity, ....deities.”

These names which were listed as Six Anussatis are identical with the Six

Anussatis of Suttapitaka. Further, Ven. Buddhaghosa guided and encouraged the

% The Path of Purification, Tra; Nanamoli, p.187 ; Vsm. 197.
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practitioners on how to start this practice was stated as follows,

“Now, a meditate with absolute confidence who wants to develop firstly

the recollection of the Enlightened One among these ten should go into

solitary retreat in a favorable abode and recollect the special qualities of

the Enlightened One, the Blessed One,...”*%.
Next, he explained the context of each Anussati objects, as recorded in the canon. As an
example, the explanation of the buddhanussati object is as below,

“That Blessed One is such since he is accomplished, fully enlightened,

endowed with [clear] vision and [virtuous] conduct, sublime, the knower

of worlds, the incomparable leader of men to be tamed, the teacher of gods

and men, enlightened and blessed”**
Not only buddhanussati, it presented explanations on other objects of Six Anussatis as
well. Those contexts of explanation which were given in Visuddhimagga, are identical
with that of the Mahanama sutta in the Ahuneyyavagga of Anguttaranikaya. But in here,
Ven. Buddhaghosa has given long explanation on each virtue of Buddha, Dhamma and
Sangha. He had spent huge amount of time and number of pages for this subject matter
to be thoroughly explained in chapter seven. With that, it provides more details than the
Suttapitaka. But at times, readers also felt that too much explanation is given on this
niche subject matter. Such explanation may seem to be quite out of place in the course
of practicing meditation. But in our viewpoint, these long explanations of virtues help
the confidence of a practitioner to arise towards a particular object. This is because the

main factor to practice well on buddhanussati, dhammanussati and sazighanussati is by

100 The path of Purification, Tra; Nanamoli, p. 188 ; Vsm. 198.
101 The Path of Purification, Tra; Nanamoli, p.209 ; Vsm. 212.
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having true confidence. If one failed to establish a strong confidence on these, then it is
difficult to manage Anussati and come to success.
The Visuddhimagga has noted down the benefits of all Anussati practices. As
an example;
“So when he has thus suppressed the hindrances by preventing obsession by
greed, etc., and his mind faces the meditation subject with rectitude, then his
applied thought and sustained thought occur with a tendency toward the
Enlightened One’s special qualities. As he continues to exercise applied
thought and sustained thought upon the Enlightened One’s special qualities,
happiness arises in him. With his mind happy, with happiness as a
proximate cause, his bodily and mental disturbances are tranquilized by
tranquility. When the disturbances have been tranquilized, bodily and
mental bliss arise in him. When he is blissful, his mind, with the
Enlightened One’s special qualities for its object, becomes concentrated,
and so the Jhana factors eventually arise in a single moment. But owing to
the profundity of the Enlightened One’s special qualities, or else owing to
his being occupied in recollecting special qualities of many sorts, the Jhana
is only access and does not reach absorption. And that access Jhana itself is
known as ‘recollection of the Buddha’ too, because it arises with the
recollection of the Enlightened One’s special qualities as the means.” %2
Though the description contained explanation of each of the Anussati by adding
more details through own examples, but the necessity of the context of each Anussati

objects are not much of a difference when compared with the context above in Patma

192 The Path of Purification, Tra; Nanamoli, p.209 ; Vsm. 212.
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Mhanama sutta. At the end of the explanation of each Anussati contexts, he went
forward to give interpretation on its profit. All these profit interpretations of other
Anussatis are totally similar with the explanations of benefits in buddhanussati.

In the last part of chapter seven, Ven. Buddhaghosa has given an summary for the
collection. He briefly noted about the benefits of the six Anussatis in this paragraph. For

these purposes, it uses the information from Mahanama sutta'®, Gedha sutta

(Anussatitthana Sutta)'®*, Sambadhokasa sutta (Mahakaccayana sutta)'®®

, Uposatha
Sutta'® and Ekadasanipata™®’. These Sutta details had already been explained from the
beginning of this chapter and thus we do not again need to repeat it.
He has however; given us important information related to this practice that Six
Anussatis are only practiced by noble disciples. Ven. Nanamoli translated it as below,
“These six recollections succeed only in noble disciples. For the special
qualities of the Enlightened One, the Law, and the Community, are evident
to them; and they possess the virtue with the special qualities of untornness,
etc., the generosity that is free from stain by avarice, and the special
qualities of faith, etc., similar to those of deities.”'%
Though in the Visuddhimagga said so, but such a conclusion was not given in any of the
above Suttas or other Suttas in Suttapitaka. This may perhaps an interpretation given by

Ven. Buddhaghosa on its own. Most Suttas which are related to the Six Anussatis have

been delivered to the noble disciples by the Buddha. Maybe due to this view, Ven.

103 AL 111, 285.

104 AL 111, 312.

105 AL 111, 314-315.
106 A1, 206-211.
07 A1, 30.

18 The Path of Purification, Tra; Nanamoli, p. 222
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Buddhaghosa arrived at this conclusion. If we refer back to the Suttapitka regarding this
matter, there is another Sutta named Mahanama sutta which the Buddha delivered the
Six Anussatis to the non-noble disciples in Ekadasanipata of Anguttaranikaya. In the
first paragraph which was the introduction of the background of this sutta, it was noted
that Mahanama went to see the Buddha to ask for a suitable practice by explaining his
situation, “tesam no bhante nana viharehi viharatam kenassa viharena vihatabba™**®
According to this quote, it mentioned that he abided in various abiding one, but is not a
noble disciple. So we conclude that he should be a layperson or an ignoble one in
Dhamma. Both Suttas are delivered in the same place, in Nigrodha’s monastery in
Kapilavatthu and also delivered to under ‘Mahanama sakyan’. Our view is then that
Buddha delivered these two Suttas to the same person. But the problem is, if it is
delivered to the same person, why is it that he was addressed as noble disciple and
another is not? Our view is that in Sutta (A. V, 328); the Buddha delivered this sermon
before Mahanama became a noble disciple. Whilst in another Sutta (A. Ill, 285), the
sermon was delivered by the Buddha after Mahanama became a noble disciple. At both
times, the Buddha spoke to Mahanama on the Six Anussatis as the suitable practice for
him.

In the last paragraph of chapter seven, he noted that Six Anussatis can also be used
by ordinary persons as well. It is Ven. Nanamoli that translate thus,

“Still, though this is so, they can be brought to mind by an ordinary man too,

if he possesses the special qualities of purified virtue, and the rest. For when

he is recollecting the special qualities of the Buddha, etc., even only

1% “Vfenerable sir, we abide in various abiding. Which is the most suitable abiding, in

which we should abide?” A. Vv, 328.
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according to hearsay, his consciousness settles down, by virtue of which the
hindrances are suppressed. In his supreme gladness he initiates insight, and he
even attains to Arahantship, like the Elder Phussadeva who dwelt at
Katakandhakara”°.

Comparing those two quotes, they are look as if different from each other, and seemed
to be a paradox. The reason is that it has limited the progress of Six Anussatis only to
the noble disciples but in the second quote, again noting down that ordinary persons can
also make further progress by practicing it as well if one has completed the other
necessary virtues and one can even attained Arhanth ship. Perhaps, Ven. Buddhaghosa
tried to give an idea about the attainment achieved out of result of this practice
depending on the different degrees possessed by different practitioners. So in the first
guote, some kind of higher degree attained as a result from this practice. Similarly, in
the second quote, he might be saying about the result attained by ordinary persons of
varying degrees when they put it into practice.

There is another new important perspective related to the Anussati practice that
appeared in the Visuddhimagga. It is recognized that some Anussati practices can only
lead to access concentration (upacara samadhi). When explaining about the forty object
of Samatha meditation in chapter three, it has given such references as stated below,

“As to which bring access only and which absorption: the eight recollections -
excepting mindfulness occupied with the body and mindfulness of breathing -

the perception of repulsiveness in nutriment, and the defining of the four

elements, are ten meditation subjects that bring access only. The others bring

10 The path of Purification, Tra; Nanamoli, p.223 ; Vsm. 228
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absorption. This is “as to which bring access only and which absorption.”***

According to this quote, there are eight out of ten Anussati practices (with exception of
kayagatasati, anapanasati and all other Anussatis) that enables one to be led up to
access concentration (upacara). With this reference point, it seems that Anussati
practice has become very limited in its results or usages in practicing the path. There are
eight types of Samadhi that appeared in sutta-pitaka which are fine-material sphere
(rapa-jjhana) and immaterial sphere (aripa-jjhana). But it does not mention anything
about access concentration or upacara samadhi. If it is so, then it cannot be said to have
been the original form adapted from the suttapitaka. There is only one reference which
is related to access Samadhi of Anussati and is found in Sangiti sutta - Atthakata'*. But
the Attkakata limited access to laities saying that laities received the access (upacara) as
a result of Anussati practice.

Chapter eight has been allocated to discuss solely about the last four out of Ten
Anussatis. The explanations of the last four recollections are as below,
i. recollection of death:- “The recollection arisen inspired by death is the recollection of
death. This is a term for mindfulness with the termination of the life faculty as its
object.
ii. recollection on mindfulness of breathing (anapanasati) and recollection of peace
(upasamanussati) are also explained in the same way™*.
ii. recollection on body:- “[Mindfulness occupied with the body (kaya-gata sati—Iit.
“body-gone mindfulness™):] it is gone (gata) to the material body (kaya) that is analyzed

into head hairs, etc., or it is gone into the body, thus it is “body-gone” (kaya-gata). It is

111 The Path of Purification, Tra; Nanamoli, p.105 ; Vsm. 111.
112 1t has noted beginning of this chapter.
3 The Path of Purification, Tra; Nanamoli, p.186-188 ; Vsm. 197-198

64



body-gone (kaya-gata) and it is mindfulness (sati), thus it is “body-gonemindfulness”
(kayagatasati—single compound); but instead of shortening [the vowel] thus in the
usual way, “body-gone mindfulness” (kayagata sati— compound adj. + noun) is said.
This is a term for mindfulness that has as its object the sign of the bodily parts
consisting of head hairs and the rest.”** Further, it has given more explanation in this

chapter that there are many reasons for one's sudden death.**®

2. 4. Summary for Chapter two

After the Buddha's period, certain deep teachings of the Buddha came forward as
the most important practice, such as achieving wisdom by contemplating anicca,
dukkha, anata or the practice of the four Satipatthanas. Due to the significance of the
deep teachings and their important aspects, deep teachings were regarded as a form of
foremost practice in the path. Meanwhile the other supportable teachings were given
less significant attention as compared to the former. Anussati practice faces a similar
problem concerning on its role and place of Anussati practice in Theravada Buddhist
meditation. This situation became more obvious with the arisen dichotomy between
Samatha and Vipassana.

When deeply analyzed those references, it cannot be accounted for that Anussati
practice is away from the main Buddhist path even if it does not provide enough
information. For, Anussati practitioners are able to achieve stream-entry in the path,
which is the first noble stage. Further, this practice included different qualities that are

being cultivated such as confidence, happiness, mindfulness, etc., which indicates a

114 The Path of Purification, Tra; Nanamoli, p.186 ; Vsm. 197.
15 The Path of Purification, Tra; Nanamoli, p.224 ; Vsm. 229.
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better aid to a practitioner in proceeding forward toward the path.

With the wider application of Anussati, it is noted that in a few Suttas spoken not
only to the monks by the Buddha, that the practice of Anussati helps beings to overcome
sorrow, lamentation and for their purification. Venerable Mahakaccayana has also given
guidance to monks on this matter in Mahakaccayana sutta. Further, evidence for proof
has been found that some Anussati such as Buddhanussati, uses with Vipassana objects
together as a supportable meditation technique.

There are however, substantial amount of Suttas that appear in the Nikayas
regarded as early references that are related to Anussati. When observed closely on
those Suttas, it is found that the information of this particular practice is very limited.
Most Suttas noted on the limited information provided and also the similarities found

within each Sutta.
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Chapter 3

The Development of Anussati

3. 1. Introduction

Though long referred to in the Nikayas as one set, and therefore, a concept that
goes back to a comparatively early period, it is as if Anussati presents a different
feature of the practice and the number of Anussatis are not fixed. There are references
to the Six Anussati and later on moving forward to the ten Anussati, with the addition
of four more. These additions also present an unclear linkage with Anussati. Of these
last four only the last one namely, upasamanussati is referred to as a ‘subject of
recollections’ (Anussati); the other three are designated as sati (mindfulness):
Anapanasati, kayagatasati, maranasati. Even the contents are not the same in all
enumeration, for even kalyanamittata is included as one of the Anussati.

This situation is somewhat made confused on the basic order of the practice. It is
very interesting to note, however, that this unclearness of enumeration regarding
Anussati is not new. As Udayi sutta of the Anguttaranikaya®' shows Anussati has been
confused with anussatifthana, which also means, subject of recollection:
(anussatizthana)?. When the Buddha questioned three times Ven. Udayi regarding the
number of anussatisthana he remained silent, it is only when Ven. Ananda reminded
him that the Buddha is addressing him that Ven. Udayi came up with an answer. He
cited “pubbenivasanussati” (recollection of one's past birth) as an Anussati.

The Buddha describes him as a hollow man (mogha purisa). Though he failed to

answer the Buddha’s query correctly, he knows what pubbenivasanussati is, and this

LA, 327.

2 Compare kammaythana meaning, subject of meditation.
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affirms that he was not totally ignorant of the Dhamma. Then, does this mean that all
members of the Sangha were not equally aware of what Anussati means, and that
explains the different features exists in the earlier documented references? Perhaps
yes, and this is further supported by the fact that there was some confusion with
regards to what exactly *Anussati’ meant, how they come to as one set, and what their
exact purpose are and so forth.

There exist many grey areas in Anussati meditation. This prompts a study and
examination on the teachings of Anussati and also its development. In this chapter
first six Anussatis are come to the front here, and other four Anussatis will discuss in

another chapter.

3. 2. Development of the Concept and Practice

‘Taking refuge’ possibly provides a closer relationship with Anussati, especially
with the first three Anussatis. Perhaps, taking refuge may develop into aveccappasada
and can also become an Anussati practice; a meditation technique. So, in this sub
topic, we try to analyze the development of the first three within Ten Anussatis as an

early part of the practice, related to taking refuge and aveccappasada.

3. 3. First Three Anussatis
3. 3. 1. Taking Refuge

From the two enumerations mentioned in the Nikayas of six and ten Anussati, it
appears that the former is earlier; of the Six Anussati also the first three seems to
belong to an earlier phase. These three are: buddhanussati, dhammanussati,

sanighanussati.> This enumeration immediately brings to mind the Triple Gem, The

® Dhajagga sutta: S. I, 218.
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Buddha, Dhamma, and the Sangha. These are referred to also as the ‘Three Refuges’
(tisarapa).* Seeking refuge or taking refuge in these three does not mean abandoning
one’s responsibility and handing over that responsibility to these refuges. Taking
refuge in these three subjects means taking them as ideals, the guides to be followed
and emulated. To do this one has to develop confirmed faith, confidence in these:
Three Gems (ti-ratana) or Three Refuges (ti-sarana). At the initial stage, it appeared
to be only one Gem, which is the Buddha. In the later period, it has been extended to
Dhamma and Sangha as three Gems. In fact, this concept of Triple Gems or Three
Refuges is founded on the concept of the Buddha. From the Buddha it is extended to
this Dhamma®. The earliest references is to two such ‘Gems’ or refuge: Buddha and
Dhamma. As the Vinaya pitaka records®, the two merchants Tapassu and Bhalluka, the
first to offer a meal to the Buddha after his enlightenment, are said to be the ones who
became the first two converts to take refuge in the Buddha and the Dhamma.” There is
no mention of a third, as the Sangha order was not yet established. Those references
are bringing evidence to prove that these two Gems are earlier than Sangha. It is
therefore further confirmed that the Sangha was later being categorized into this group.

This happened later when the Buddha had ordained the ascetic of the group of five

* “This refuge is not safe; this refuge is not supreme. Having come to such a refuge, one will not be
free from all suffering.” “And who has gone for refuge to the Buddha, Dharma and Sangha, sees with a
true wisdom Four Noble Truths.” Dha. Stanza 89-90

® Reference to vakkhali sutta, If one sees the dhamma, then he sees the Buddha. “yo kho vakkhali
dhammas passati so mam passati, yo mam passati so dhammar passati”’S. 111, 120.

® “Tapassa bhallika vanija bhagavantam ...etad avocum: ete mayam bhante bhagavantam saranam
gacchama dhammari ca, upasake no bhagava dharetu ajjatagge panupete sarapam gate'ti.” V. I, p. 4.

" The two are referred to as lay-devotes of two-word formula (dve-vacika-upasaka). See DPPN p. 991.
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(pafcavaggiya). Subsequently, father of Yasa got the opportunity of taking refuge in
the Triple Gem® or the Three Refuge. It is rather apparent that even the three Gems
have also evolved step by step in the initial stage.

There is certain amount of suttas that has been recorded in Tripitaka about taking
refuge. As an example, the Mahavaggapali®, Suttavibhanga® in Vinayapitaka,
Dighanikaya Kutadanta sutta', Sonadanda sutta'®; Samyuttanikaya Sakko sutta®,
Anguttaranikdya Adhikarana vagga ** in Suttapitaka and Dhammsangani in
Abhidhammapitaka® etc.

Conversion and taking of refuge has a close relationship. Usually a convert was
expected to declare his conversion. This was done by openly declaring that he is
taking refuge in the Three Refuge or Triple Gem. Mahanama sakyan asks a question
to the Buddha on how one becomes a lay follower (updsaka), and the Buddha

answered him that ‘one should take the Triple Gem as his refuge in order to become a

8 By this time the order of Sasigha was not established, and from then onwards the converts had the
opportunity of taking refuge is the Three refuge.

9 «_ete mayam bhante bhgavantam saranam gacchama dhammarica...” Vin. |, 4.

0 Vin. 111, 24.

1 “Yo kho brahmana pasanna-chitto Buddham sarapam gacchati Dhammam sarapam gacchati
Samgham saranam gacchati....” D. 1, 145.

12 «“samanam khalu bho Gotamam anekani devata-sahassani panehi saranm gatani....” D. |, 116.

B SV, 270

Y “Esaham Bhagavantam Gotamam saranam gacchami dhammaii ca bhikkhusanghah ca...” A. I,
56.

Y “Katame dhamma sarana? Dvadasa akusalacittuppada — ime dhamma sarand...”

Dhammasangani, Abh. PTS. 264.
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lay disciple’*®. Basically, this is the first step upon entering into Buddhism which one

attempts to become a disciple of the Buddha.

Japanese scholarfAH{E . (Zhou Xiang Shen Ye) in Indian Buddhist Studies
comments that the early period of the three refuges was later developed into
recollections. That was how the first three Anussati was formed to become a new
practice’’. Later on, FEEEHE (Shi Guo Hui) wrote an article in reference to the
Chinese Agama on ‘The Development of Anussati From Recollections to Samadhi’ in

Chinese language. He also held the same view.*®

3. 3. 2. Saddha Between in Tisarana and Anussati

The suttas elaborately describes the process to be followed in practice of
Anussati as a meditational practice. Recollection of the Buddha is the first of the basic
Anussati. When engaged in recollecting the Buddha it is not mere recollecting the
greatness of the Buddha, but recalling specifically to the mind of the nine special
qualities of the Buddha (nava-araha-adi-guna). These are: The Blessed one is an
Arahat (araha), Perfectly enlightened (samma-sambudda), Accomplished in true
knowledge and conduct (vijja-carana-sampanna), Well gone or attend to the supreme
(sugata), Knower of the world (lokavidu), unsurpassed trainer of persons to be tamed

(anuttaro-purisa-damma sarathi), Teacher of the gods and human (sattha

16 “buddham sarapam gato hoti, dhammam saranam gato hoti, saigham saranam gato hoti”
Mahanama sutta, S. V, 395.
' FAMITE(Zhou Xiang Shen Ye), ( BHABE&ERIVEEE ) in  (ENFEEHBERRTTE) ; The Indian
Buddhist Studies, 54, p.27ff.
P T MEER RN =R AR - DRSS REDE B (Shi Guo Hui) <& anussati

F=HRE samadhi 1R > - sEGFESE > 45 28 » HHA 2002.07.15
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devamanussanam), The Enlightened One (Buddho), The Blessed one (bhagava)®® .

When one compares the process of initial arising of faith in a new convert with
this practice given above, it becomes quite clear that the former is an impromptu; a
sudden arousal of faith due to Buddha's unparalleled charisma and other qualities of
excellence. This initial faith is a sudden burst of emotion, not rehearsed, not
pre-planned or contemplated upon. This is similar to pasada in Buddhism and
definitely not so with the buddhanssati. It is a willful, intended reflection on the
Buddha, recalling to the mind about the excellent qualities one has heard him to be
endowed with. Hence, there is a personal, intentional involvement in the later practice,
whereas the former is unexpected and sudden. The first is more astounding in effect
on the convert; and second is more spiritual and serene, calming the mind.

Though it is quite possible to assume that the second one in an adoption based on
the first, but the process and purpose are different. Hence, it is more reasonable to
conclude the buddhanussati is founded on the concept of Three Gem, and Three
Refuge, but making adjustment to suit the purpose for which it is intended.

This difference becomes further clear when one examines the effect of the
practice of buddhanussati. The text says that when a noble disciple recollects about
the Buddha in the above given manner, on that occasion his mind is not obsessed by
lust, (raga), hatred (dosa), and delusion (moha). Instead, his mind in that occasion
become simply strayed (ujugatan) based on the Buddha (7attagatam arabbha). A
noble disciple with such a mind gains inspiration in the meaning, gains inspiration in

the Dhamma, gains joy connected with the Dhamma.®

¥ ALV, 333,
2 “Ujugatacitto kho pana Mahanama ariyasavako labhati atthavedam, labhati dhammavedasm, labhati

dhammapasmhitam pamojjam.” A. 111, 281
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Thus, it is seen that the psychological experience of one who engages in the
practice of recollecting the qualities of the Buddha, is much deeper and, spiritually
elevated than that of one who gets a sudden arousal of faith when one seen the
Buddha in person.?* This buddhanussati causes full conversion which the Suttas
explain, as irreversible.?

This is so with dhammanussati. One who engage in this has to recollect: “The
Dhamma is well expounded by the Blessed one (svakkhato Bagavata Dhammo),
directly visible (sandizhiko), immediate (akaliko)?, inviting one to come and see
(ehipassiko), applicable (opanayiko)?*, to be personally explained by the wise
(paccatta veditabbo vififiuhi).?

The effect of this practice on the practitioner is almost similar to that of
buddhanussati. The text added that with the effect of dhammanussati practice the
practitioner becomes a noble disciple who dwells in balance amidst the unbalanced
population, who dwells unaffected amidst the afflicted population.?® The change

brought about by this practice in the practitioner is both emotional and intellectual. In

2! Instance, Vakkali sutta in Sanyuttanikaya, Buddha rejected vakkali’s faith which was established just
on outer look of Buddha. S. 111, 119.

22 Of course, in some instances, the sudden arouser of faith also could produce a similar effect.

2 The term akalika is interpreted differently, while it could mean that it is immediate, it could also
mean applicable for all times and so on.

% This term could also mean leading to the envisaged goal.

Buddha’s position that he is only a guide, one declares the way (maggass akkhataro), and that one has
to perform the practice (tumhehi kiccam atappam).

% “yisamagatdaya pajaya sampanno viharati, savyapajjaya pajava avyapajjho viharati” A. |11, 285
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the earlier, the effect was a deepening of faith, making it a confirmed trust in the
Teacher which is fundamental to the successful practice of the teaching, the faith or
confidence element (saddha), a fundamental success to the accomplishment of the
practice.?’” With the understanding of the excellent qualities of the Dhamma, one
underwent not only a psychological change, but also a personality change. That is
how one turns out to be a balanced person amidst the unbalanced one, and unaffected
person amidst the afflicted.

Mere Saranagamana (Taking Refuge) or the holding in high esteem of the Triple
Gem, though is capable of bringing about remarkable initial changes, such changes do
not go this deep. Hence, one who were to trace the beginning of Anussati to either the
concept of sarandgamana or tisarana should not hurriedly describe the Anussati as a
simple, direct development of these concepts. There is a relation, no doubt. The
process in the Anussati has undergone marked changes.

Sanghanussati was added as a consequence of it forming a component of both
concepts: Triple Gem and Three Refuge. It is nearly an extension of the Anussati
practice by adding another subject to recollections. It seems almost the same purpose
as the first two: buddhanussati and dhammanussati.

The next two have no direct relation to the first three Anussati. They are the two
stlanussati recollections about one's own virtue; and caganussati, recollection about

one's own generosity.

3. 4. The Fourth Anussati
The aim of this topic is to understand the development of the silanussati. The focus

will be on few aspects in understanding the specialty of silanussati as an Anussati

21 gee Canki sutta, M. 11, 164.
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meditation technique.

3. 4. 1. Stlanussati in Sources

The fourth Anussati of the set of Six Anussati is silanussati (recollection of
one's virtue). The recorded sources of silanussati are ideal with all the above Suttas
which mentioned about Six Anussati. It is noted that Patama Mahanama sutta in
Anuguttaranikaya is stated thus;

“Mahanama you should recollect your own virtues, that are consistent not

broken, spotted or blemished,....”?®

From the above quote, one should recollect one’s own perfect virtues through the

practice of Sila. The given results of the practice are provided in the same account.
This description is ideal with Anussatitthana sutta, Dasuttara sutta, Mahanama sutta as
well as Nandiya sutta etc.

The Visuddhimagga is another important text which brings certain important
explanations on this practice depending on the Sutta and Abhidhamma accounts.
According to Visuddhimagga, it provides explanation about the purpose of making a
practitioner become concerned about his general behavior, especially related to his
virtue (Sila). All those references show more equal results on silanussati compare to

the other Anussatis practices of Six Anussatis. In these textual accounts, they are not

given much detail on the differences between this object and results of the practice.

3. 4. 2. Sila Practice
In order to effectively discuss about silanussati, we need to have a basic

understanding about Sila before a further analysis can be made. Considering on this

B ALV, 330.
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term *Sila’, it is obviously a kind of precept. It is emphasizing about one's verbal and
actionable conducts®. If we see it in the ordinary level of the common society, it
indicates respecting social norms in a particular society or regulation of a particular
country. It is able to establish peace, harmony and protection of a society or a country.
Of course, such social norms and regulations are accepted by Buddhism. But Sila in
Buddhism is not only based on those common aims, but it further links to one's own
practice; such as the conduct of one's moral behavior and setting up the quality of the
Bhikkhu community combined with Vinaya. No matter what, Sila is for laity and for
monks, it can be accounted that, Sila is the initial stage of Buddhist practice. Normally,
lay practitioners are to follow the five precepts or eight precepts (artanga sila), and
monks are to follow the ten precepts (dasa sila) or higher precepts (pratimokkha
samvara-sila) as specialists or higher practitioners. In Samyuttanikaya, Sila in the
Sutta was noted that, “Buddha says that these wholesome precepts are able to help to
establish four foundation of mindfulness”®. The establishment of four foundation of
mindfulness is the first step within the Theravada practice towards the path to
Nibbana. In Jata sutta, the Brahmin Jata Bharadvaja approached the Buddha and
questioned that,
“The internal and the external are entangled, the people are entangled, I
ask Gotama, who will disentangle this knot?”
The Buddha’s reply was,

“A wise man established in virtues, develops his mind and wisdom, If

2 “Kimidam silanam nama. Samadhanam va, kayakammadinam sustlyavasena avippakinnatati attho. ™

Vsm. |, 09.

% “imani kusalani stlani yavadeva catunnar satipagthananarm bhavandya vuttani Bhagavata” S. V,

172.
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clever and zealous to dispel, he disentangles the knot. With the fading of
greed, anger and ignorance, The worthy one, destroying desires
disentangles the knot. Whenever name and matter is destroyed and there
is nothing, Of anger and perceptions of matter, then the knot is cut.”®*

Here, there are three necessary steps of practice in order to get rid of the sansarik
problem. The first one is Sila. Therefore Sila is a necessary factor towards the
liberation path which was told by the Buddha. It is very clear that Sila has become the
foundation of the practicing path. When broadly considered in the psychological,

sociological and philosophical aspect, Sila is considered the foundation, parittha of

the whole practice®” pertaining to a practitioner's behavior.

3. 4. 3. Sila as a Meditative Object

As discussed above, Sila is a moral conduct, but not a meditation practice. But
then it arises a question, how can Sila be used for mental development as a meditation?
Perhaps, one could argue that through assessing one’s own behavior can lead to
conduct personal developments. But it is unclear however, that silanussati is able to
bring about mental development through personality developments. What is the point
of making these objects as recollections? Such recollections would serve some useful
purpose only if these recollections are carried out objectively and sincerely with the
aim of making necessary adjustment and amendments to behavior that calls for such
changes, for a basic practitioner.

It is in the opinion that silanussati is a meditational practice which forms an

extension of the Sila practice up to the establishment of Samadhi by itself. According

31 «Stle patittdya naro sapaiiiio - Cittam paifiaiica bhavayam....” Jata sutta, S. I, 165.

%2 “Sile patiftdya naro sapaiiiio Cittam paiiiaiica bhavayam™ Jata sutta S. I, 13.
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to the Suttapitaka and the Visuddhimagga, the whole practicing path has been
categorized under Sila, Samadhi and parsisia, called Three sikkha. This Sila which
belongs to the initial stage of practice is to be kept as a base, which further turns into
meditational practice by contemplating its accomplishments as an Anussati practice.
At one occasion, the Buddha guided Mahanama sakyan on Silanussati in Dutiya
Mahanama sutta which was thus said;

“Mahanama you should recollect your own virtues that are consistent not

broken, spotted or blemished, free of slavery, not acquired and praised

by the wise as leading to concentration.”*

Here, the advice given is to recollect on the unbroken, unspotted or unblemished
virtues. This means, restraining of the verbal and physical actions (Sila training) are
used as a base, for this meditation technique. The accomplishment of Sila is
specifically emphasized here. In this way, it helps to establish obvious mental training.

Further, with the recollecting of such accomplishment as a meditation object, one is

able to attain up to the Samadhi state through silanussati.

3. 4. 4. Differences and Similarities of S#@anussati with the First Three
Anussatis

We are of the view that through the comparison of the other five of Six Anussatis,
there should have a certain special characteristics here. If it is not so, why was
stlanussati appear here as an individual contemplating object? On the other hand, it
should also have some similarity within those other five of Six Anussatis. It should be

so; otherwise it is impossible to bring the same results at the end of the practice as a

¥ “pypa ca param tvam mahanama attano silani anussareyyasi akhandani acchiddani asabalani

akammasani bhujissani vinfiuppasatthani aparamatthani samadhisamvattanikani. A. V, 334.
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Six Anussati cluster. Due to this reason, we will be analyzing the differences and

similarities of silanussati within the Six Anussati.

i. Similarity

The self-assessment of Sila provides the opportunity to evaluate the progress of
one’s own virtues, whether to make any adjustments or improvements that are
necessary in order to perfect the virtue according to each individual practitioner’s
level. Such an evaluation further enables one to develop confidence (saddha) based
on the success of perfecting one’s own virtues (Sila). This depicts a major point of
success through silanussati practice. This is because the confidence of success in
perfecting one’s own virtues will form a stronger imprint during the mind training for
establishing a meditative mental culture. The confidence will become an important
fact in raising the meditational aspect of the mind. The satisfactoriness and success of
one’s own Sila practice is the arising of such confidence. The buddhanussati, also
based on confidence, will also subsequently develop the meditational attitude in the
mind. If by holding the precepts without confidence, it is insufficient for one to reach
the meditational development. Through this, it is understood that in silanussati, it
works through the confidence of own precepts (Sila), to develop the mental culture or
meditational aspect. It is noted that the confidence of Sila, is an important similarity

between silanussati practice and the other five of Six Anussatis.

ii. Differences

When considering Six Anussatis as a cluster by referring back to silanussati, it
does seem not to be directly related to the first three Anussatis. This is so because the
first three, are based on cultivation of faith towards the Buddha, Dhamma or Sangha,

and they portray to have a more spiritual tinge than silanussati. These three objects by
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itself are already high in spiritual value. On all accounts, practitioners should depend
on other virtue to establish own practice for the first three Anussatis.

However, the occurrence of silanussati is based on the level of quality of one’s
own virtue or morality. In this basic approach, silanussati uses one’s own moral
behaviors as an Anussati practice, and further, with the intention of producing, this
helps the practitioner to make a self-assessment of one's own behaviors. A practitioner
is expected to recollect on his own virtues, but not reflecting upon others virtues
unlike the first three Anussatis. It is through this aspect, silanussati is quite different

from the first three Anussatis.

3. 4. 5. Stlanussati and Jhanas

Though Sila is a restriction action in tradition, a restriction on verbal and
physical of unwholesome actions, when it is transformed as an Anussati meditation, it
brought about gradual characteristic changes related to the mind practice. Patama
Mahanama sutta explains the results of silanussati practice which says;

“Mahanama, when the noble disciple recollects his virtues, at that time his

mind is not overcome by greed, by anger and by delusion at such time his

mind is straightforwardly placed in the Teaching. Mahanama, when the

noble disciple’s mind is straightforward he experiences the meaning, the

Teaching and delight arisen on account of experiencing the Teaching. To

one delighted arises joy. A joyful one has an appeased body. One with

appeased body experiences pleasantness. The mind of one who is pleasant

concentrates.”3*

% “Yasmim mahanama samaye ariyasavako silam anussarati, nevassa tasmim samaye

ragapariyutthitam cittam hoti, na dosapariyushitam cittam hoti, na mohapariyughitam cittam hoti.
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In the quote, we can see some special features related to Buddhist meditation. They
appeared as a formula, and it is similar to the regular use of words to express Jhana.
The context of the formula below is worth to make a comparison with the Jhanic
states:

TC- 04 Jhanic Factors of Stlanussati

Result of Sil@nussati The factors of absorptions

1 | The mind is not overcome by Away from evil deeds
greed, anger and delusion. (viviccehi kamehi akusalehi
(nevassa tasmim samaye na dhamme)

ragapariyuttha, na
dosapariyutra, na

mohapariyutza cittam hoti.)

2 | Obtain Meaning-experiences thought-conception (vitakka)
and teaching-experiences
(labhati atthavedam,

dhammavedarm)

3 | accompanied with Teaching investigation (vicara)
(Dhamma) and delight
(dhammiipasamhitam

- .. 35
pamojjam)

Ujugatamevassa tasmim samaye cittam hoti silam arabbha. Ujugatacitto kho pana mahanama
ariyasavako labhati atthavedam labhati dhammavedam, labhati dhammipasamhitam pamojjam,
pamuditassa piti jayati, pitamanassa kayo passambhati, passaddhakayo sukham vedivayati, sukhino
cittam samadhiyati.”A. V, 330- 331.

% “ypasamhita” means ‘accompanied by’ which meant that the practitioners are accompanied by the
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4 | delighted arises rapture (piti rapture (piti)

Jjayati)

5 | Experience Pleasantness pleasant (sukha)

(sukham vedivayati)

6 | Concentrates the mind (cittam One-pointedness (ekaggata)

samadhiyati)

The table above compares the results in silanussati formula and the factors of
absorption. According to the analysis in the above contexts, the results out of
silanussati practice and absorptions have a close relationship. Five factors of
absorption are ideal with the results of silanussati. It is identical to the first
absorptions (patmajjhana). This means silanussati practice can lead one to Jhanic
attainments. This can be further confirmed with the Sutta reference. It is noted that
Silanussati leads one to concentration in the same way as stated in Mahanama sutta.

On the other hand, if silanussati leads to concentration, it also definitely able to
lead Jhana. Because, there are four types of concentration in Buddhist path, they are
belongs to Jhanic states, namely; the first Jhana, the second Jhana, the third Jhana, and
fourth Jhana. Then if one attend to concentration, definitely he acquires Jhana. If it is
an ordinary person practiced silanussati and obtain Jhana, such Jhanic states could be
belongs the mundane category (lokiya).

These silanussati objects are also suitable for higher practitioners who have

reached the stage of 'Sstream-enterers' (Sotapanna) as well as beginners who are in the

Dhamma. It would be in an ideal state to have investigation (vicara) to couple with it. However, an
additional word should be used together is “pamojjam”, meaning ‘delight’. This means when
practitioners are accompanied by the Dhamma, delight feeling arises. Perhaps this delight feeling arises

between investigation (vicara) and rapture (piti).
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ordinary level (none noble disciples) in meditation practices. When a practitioner has
already entered into the Stream-enterers’ stage and then he attained the Jhanic states
through the practice, one then belongs to the supra-mundane (lokuttara) category. One
may then be able to produce some spiritual values within by recollecting one’s own
virtues for the development of concentration. When higher practitioners such as
Sotapanna achieve to subtle Jhanic states or concentration level, one then belongs to

the supramundane wisdom category.

3. 5. The Fifth Anussati
3. 5. 1. Caganussati in Sources
The fifth Anussati is recollection of generosity (caganussati). Caganussati
practice is noted in almost all suttas mentioned above which are related to Six
Anussatis, such as Anussatitthana sutta, Dasuttara sutta, Mahanama sutta and Nandiya
sutta etc. The context of caganussati in those Sutta's are ideal each other. In
Anussatitthana sutta, it noted down on how a practitioner contemplates on a
caganussati object as stated below;
“the noble disciple recollects his “‘giving up’ (caga) : It is great gain
for me that | having given up stains of miserliness abide released and
benevolent with open hands attached to giving up and making
arrangements to give to the needy.”>®

According to this sutta’s explanation, the practitioner should recollect upon his

giving up or generosity. It is about on the valuing quality of one’s own generous

% “puna ca param bhikkhave ariyasavako attano cagam anussarati: " labhd vata me suladdham vata
me yoham macceramala pariyuthitaya pajaya vigatamalamaccherena cetasd viharami muttacago

payatapani vossaggarato yacayogo danasamvibhagarato'ti.” Anussatittans sutta, A. 111, 312.
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actions, not about the valuing good qualities of others. The Visuddhimagga has also
given details on caganussati, and though they were given explanation on the action
of dana largely, but principle information ideal to above Suttas explanations. So, it
does not fetch new information other than the Sutta accents. The caga or generosity

is a further stage of development of dana (giving or sharing) deeds.

3.5. 2. From Dana to Caga

Dana and caga are very familiar terms in Buddhism. Dana means giving, to
donate something or one's generosity. Mostly, it indicates donation of material things,
which are given to those who are in need or suitable for receiving the donation.
According to Buddhist teaching, there are three types of dana, they are; giving
material things (@misa dana), saving others life (abhaya dana) and giving spiritual
guidance (dhamma dana)®’. There are some examples given to explain about
Caganussati in suttas and Visuddhimagga which are related to material giving (amisa
dana). Cariya pitaka and Jataka also mentioned about dana activity which indicates
giving material things, parts of own body, and own life as a form of donation by
Bodhisatta®®, all these are categorized as amisa dana. In other suttas and Asthakatha,
it only gave a very brief statement about caganussati by only mentioning ones
‘generosity’ (dana), but it does not clearly mention the type of dana given. It may
one create a misconception about caganussati, that only amisa dana can use as the
meditation objects.

The practice of dana (giving or sharing) is practiced popularly in Buddhism

AN 92,
% Kuo-pin Chuang, On the Perfection of Giving According to the Cariyapiraka, [E|¢{E2ELH; 51

7HH, p. 54-82.
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and is a fundamental mode of behavior expected of all followers.*® Sarah Shaw also
sees dana forms a major part in lay followers practice, and is indeed a modern, yet
popular practice. She noted that “Hospitality is a basis of lay activity and giving to
monks and teachers is considered the best form of this”“°. Sarah Shaw has also given
explanations on ‘Hospitality’ or material giving in explaining caganussati. In
VWaghapajja sutta, it mentioned about dana based on the request of the lay followers
at the time of the Buddha. The Buddha highlighted that dana is conducive to good
and happiness in this life and the next. But, the dana should not only consist of
material gifts, but to also able to include the other two types of dana in caganussati.

In Pali, the meaning of ‘caga’ is “abandoning, giving up, renunciation”*:. It
brings about the release of something from one's mind, especially the things that are
attached to the mind. It is able to give up certain level of attachment or craving. The
word ‘caga’ is stated in Haliddakani sutta®. It uses the word ‘caga’ to explain the
abandoning phenomenon (Dhamma), such as desire (canda)*® and greed (raga)*.
Thus “‘caga’ does not only mean giving up material things, but also indicates an inner
abandoning of the mind. Due to this, caga is a developed form of dana. This is

because dana means giving with some personal expectation in return. Caga, however,

¥ The popular practice dana- sila - bhavana is a simplified application sila-sanadhi-paiia.

%0 Sarah Shaw, Buddhist Meditation, p.125.

“' PED. p.264

2 “Ripadhatuya kho ghapati yo chando yo rago ya nandi ya tanhd ye updyupadana cetaso
adhigtanabhinivesanusaya, tesam khaya viragd nirodhd caga patinissagga cittam suvimuttan-ti vuccati.”
S. 111, 13

* PED. p.274

“ PED. p.567
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is selfless giving, a form of self-sacrifice. It is mentioned earlier that caga is a higher
level of development of dana. This is how a practitioner should recollect such forms

of caga done by own self as a meditational object.

3. 5. 3. Caga as a Meditative Object

According to the above analysis, it can be confirmed that caga is an act of giving
which is one step ahead of dana. But can it be considered as a form of meditation? If
it is so, how do such physical actions derived as a meditation technique?

It is understood that the basic meaning of caga is giving up things to others to
attain an inner abandoning of the mind. The memories of such actions are worth
repeating in one's mind, because they belong to wholesome actions. When one
recollects these wholesome actions continually, it becomes a mental training. Due to
this, we are of the opinion that such a dana movement further develops to the caga
practice and it can be used as a meditational object for caganussati practice.

dana ——  caga —>»  caganussati

The Pali word ‘caga’ is derived from “cajati’, means “give up’. It does not only
mean one has to give up certain material things, but also has to give up the mental
attachment to that particular material thing*. Caga is found to have more spiritual
value than dana because it highlighted the practice of giving up the inner mental
attachment towards material things. Also, the act of giving up the attachment is the
main aim of dana in Buddhist practice, which directly relates towards the elimination
of greed. Such attainment definitely links to deeper practice and is able to bring
higher results, such as concentration.

Perhaps, one could question that, what can be produced in the mental progress

M. 1, 486.
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with regards to the practice of liberation by inculcating the caganussati as a moral
training. To understand the function of caganussati, the textual account should be
referred to. When analyzing the results of caganussati practice in the textual account,
perhaps, it has a closer relationship with the mental training. A number of Suttas have
been given with regards to the results of caganussati which are explained at the end of
the practice. In Nandiya sutta it has noted thus;
“Nandiya, you should recollect your own giving up (caga): It is great

gain for me, that in a world overwhelmed with stains of selfishness, |

abide in a household free from stains of selfishness. | abide released in

giving up (caga), with open hands ready to give to the needy and

arranging to give gifts.”*
The above mentioned that this practice can lead one to overwhelmed with stains of his
selfishness, and let free from stains of selfishness. We can recognize this selfishness
as a particular development level of ‘selfness’. It is also being increased by greed and
ignorance. Selfness and greed are both the basic reasons for one to continue in this
samsarik existence. The main aim of the Buddhist practice is also to stop the cycle of
samsarik existence. It aims to eradicate greed, hate and ignorance which has deeply
established in human the mind. It is thus very clear that the practice of caga has a
closer relationship with the path of liberation. Because it able to one lead to

overwhelmed with satins of his selfishness. Such recollections would also serve some

useful purpose only if these recollections are carried out objectively and sincerely

“® “pyna ca param tvam nandiya attano cagam anussareyyasi, ‘labha vata me, suladdham vata me
yohamm maccheramalapariyusthitava pajaya vigatamalamaccherena cetasa agaram ajjhavasami
muttacdgo payatapani vossaggarato ydcayogo danasamvibhagaratoti. Iti kho te nandiya cagam

arabbha ajjhattam sati upagthapetabba. "A. V, 336.
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with the aim of making necessary adjustments and amendments to a particular

behavior that calls for major changes.

3.5.4.
Similarities and Differences Between the Caganussati and Other
Objects of Six Anussatis

The question posed here is of the same as silanussati, which is regarding the
differences and similarities of caganussati. Caganussati might also have some
characteristics that are distinctive. If there is not, caganussati would not have
appeared as a contemplating object. This is because not only the Six Anussatis belong
to one cluster, it also poses as an individual meditation object. It therefore may have
some distinctive characteristics to be used as a meditation technique. It should also
have some similarities within those six Anussatis in one cluster. An analysis will
therefore be made with regards to the similarities and differences of caganussati

within the Six Anussati.

I. Similarity

When analyzing about Six Anussati, of which, they are under different names
and different meditational objects are used, but it may have some similarity within
them. This is because they all belong to the same Anussati category. We intent to
further discuss about the close relationship that caganussati had with confidence, for
all other Anussatis, as well as the first three Anussatis.

As mentioned above, according to Sutta reference, one could contemplate own
caga actions as a meditative object. When one recollects own caga action, one is able
to arise confidence on it. With this confidence arising, he can move forward in

caganussati meditation. The next in question to raise is, ‘How one is able to arise
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confidence on that action when contemplating ‘caga? Caga actions are not just only
a giving action, but also include a spiritual aspect behind it. When one gives up
something to others, there will be a reason for that action. Sometimes, it may be a
help, an offering or a needed action etc. This brings about positive benefits to others
as well as for oneself, indefinitely. Buddhism has always emphasized on the positive
benefits of one's actions be it mentally, orally, or physical actions as a direction to
reach the main aim. When one sees the positive benefits of one’s own action, it has
the effect to give rise to a delight condition in his mind. Such a delightful mind brings
about positive energies and thus confidence is able to arise based on that action

recollected in his mind.

According to one Sutta account, a practitioner should recollect thus;
“It is great gain for me that | having given up stains of miserliness
abide released and giving up with open hands attached to giving up
and making arrangements to give to the needy.”*’

From the above, one recollects one’s own benefit from the action of giving up. It
is not only concerning about the action of giving up, but also the positive benefits
derived from it. Such positive benefits and the delightful mind arises one’s confidence
naturally. As the benefits of caga actions are able to bring about delight and
pleasantness in the mind, these type of satisfied thoughts coupled with one’s

charitable action, can directly be contemplated upon as a meditation object which is

referred to as ‘caganussati’. An argument is to be noted on whether confidence is a

" “lgbhd vata me suladdham vata me yoham macceramala pariyushitaya pajaya
vigatamalamaccherena  cetasd  viharami — muttacago  payatapani  vossaggarato — ydcayogo

danasamvibhdagarato” Anussatittana sutta, A. 111, 313.
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necessary condition to develop for the success of caganussati meditation through own
caga actions. To gain to the path of liberation through the practice of caganussati,
one’s confidence should be well established through own caga conduct. Though, one
conduct own caga actions, it is insufficient to succeed on caganussati attainment. A
self confidence is needed to affirm on one’s own action or conduct.

Self confidence works as a necessary condition for the further success of
caganussati as Well as silanussati meditation as mentioned earlier. We have already
understood that the first three Anussati are also based on confidence to succeed while
contemplating on the meditation objects. We can therefore confirm that confidence
acts as a common aspect within caganussati and not only pertaining to the first three

Anussatis but also the same to all other meditational objects from the Six Anussatis.

ii. Differences

As mentioned earlier, each Anussatis should have own characteristics. When
caganussati 1S compared to other objects of six Anussatis, also has some differ from
the first three Anussatis as well as silanussati. The first three Anussatis are function
with virtues of the Buddha, Dhamma and Sangha. They are based on those honor and
respect full subjects. It is very obvious that, these three Anussatis take others higher
virtue as meditation objects. But, in caganussati practice, the practitioner recollects
one’s own generosity behavior, and it is similar with silanussati. Caganussati is quite
different from comparing to first three Anussatis. This means one recollects own
generosity through this practice. Of course, this practice helps practitioner to make a
self-assessment out of one's generosity behaviors. Here, it expects a practitioner to
recollects on his own generosity, not by reflecting upon others’ generosity. This is a
rather different aspect compared to the first three Anussatis. As mentioned earlier

from above, the first three Anussatis are based on cultivation of faith towards the
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Buddha, Dhamma or Sangha. Caga, however, is based on the quality of one’s own
generosity.

The mere appearance of caganussati is thought to be a limited practice with
limited influences towards the path of liberation. The Visudhimagga also only
provides the practitioner an explanation about the purpose of one’s general behavior
of doing generosity. As mentioned that caga is to “‘give up’, and giving up not only on
the material things but the thought of tazha attach to material or immaterial things as
well. Due to this basic approach, caganussati is considered more relevant towards the
path of liberation as it aims to abandon the thought of attachment. Because the main
target of Buddhist practice is to abandon the thought of attachment. This special
characteristic and application of directing the mind to give up the thought of
attachment in caganussati serves well the main purpose of Buddhist practice.
Compared to other Anussatis such as silanussati, Ccaganussati 1S the most
straightforward application with the aim to eradicate defilements within the Six

Anussati.

3. 5. 5. Caganussati and Jhanas
According to Sutta references, practitioners provide factors of absorptions, who
have already attained to a concentrated mind. The concentration is explained in
Saccavibhanga sutta as;
“And what is right concentration? Herein a monk aloof from sense
desires, aloof from unwholesome thoughts, attains to and abides in the
first meditative absorption (Jhana) which is detachment-born and

1748

accompanied by applied thought, sustained thought, joy, and bliss.

48 _ _ e g1 = . .. _ F . .
“Katamo cavuso, sammasamadhi: idhavuso, bhikkhu vivicceva kamehi vivicca akusalehi dhammehi
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These elements of concentration quoted above are explained in a number of Suttas as
factors of absorption®®. This is evidence that one able to achieve absorption, with
producing of concentration.

According to the analysis above, there is ability in Anussati practice which can
lead one to absorptions or Jhana. Below stanzas explained the results of caganussati
as adapted from the above Suttas through the use of a formula which is related to the
explanation of Jhana;

“Cagam arabbha ujugatacitto kho pana mahanama ariyasavako labhati
atthavedam labhati dhammavedam, [labhati dhammipasamhitam
pamojjam. Pamuditassa piti jayati, pitamanassa kayo passambhati,
passaddhakayo sukham vediyati, sukhino cittam samadhiyati.”*
This formula is found to be the same as in Silanussati object. The explanation on the
relation between silanussati and Jhana as above is also found to be the same. In our
earlier discussion on silanussati, we compared the formula with factors of absorption
(7hananga), and founded that they are of the same. We can thus confirm that one can

fulfill the factors of absorption (jhananga) and reached to Jhana stage by practicing

caganussati. We need to note however, that the Jhana results from this caganussati are

savitakkam savicaram vivekajam pitisukham pathamam jhanam upasampajja viharati.” M. 111, 252.

“ “Aham bhikkhave yavadeva akarkhami vivicceva kamehi vivicca akusalehi dhammehi savitakkam
savicaram vivekajam pitisukham pathamam jhanam upsampajja viharami” Jhanabhififia sutta, S. I,
210.

% (Mahanama, when the noble disciple’s mind is straightforward he experiences the meaning, the
Teaching and delight arisen on account of experiencing the Teaching. To one delighted arises joy. A
joyful one has an appeased body. One with appeased body experiences pleasantness. The mind of one

who is pleasant concentrates.) A. V, 331.
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also in accordance with Silanussati Jhana attainment.

When the practitioner is in ordinary level, the Jhanas which one achieves is
mundane Jhana. If the practitioner has already entered into the Stream-enterers’ stage,
then one may be able to produce the supra-mundane Jhanas. This practice thus is able
to lead one to a higher practice towards the path of liberation. It is summarized as a

chart below:

TC-05 Ordinary and Sotapanna Practitioner Related to Jhanas and The caga

Practice

loki
OKIY& =1 Jiberat

Jhana

on

e
\ path

dana || caga | —» Caganussati

lokuttara |—»

Jjhana

3. 5. 6. Caganussati and Paramt

Perhaps in another way, caganussati is able to link with perceptions (paramita)
practice for one to lead to towards the path of liberation. As the first perception is
dana, there are ten other perceptions which are necessary qualities to gain
enlightenment for a Bodhisatta. There are some stories found in the form of stanzas in
the Jataka and Cariyapiraka regarding the Bodhisatta's dana paramita practice. It also
highlighted the act of giving without having any worldly expectations. According to
references, the significant aim of dana perception is to reach to the highest wisdom;

i.e. enlightenment™. This first perception and caganussati both are conducts based on

e BTEI— Y TENE B T R R Kuo-pin Chuang, On the Perfection of Giving According to

the Cariyapizaka, [EDEHBEEEEH 551755, p. 62.
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the act of dana. It could be that caganussati aids the Bodhisattva to fulfill his first
perception. According to the above analysis, caganussati might have links with the
path of liberation by two aspects which are shown in the chart below:

TC-06 Caganussati and Paramt

dana |—» | caga |— caganussati \ liberat
\ i ion
jhana [ path

Dana or caga actions fulfill the paramr related to the path of liberation. Gradually,
dana develops to caga and caganussati, thus is related to the path of liberation

through absorptions (Jhana).

3. 6. The Sixth Anussati
3. 6. 1. Sources
The Sixth Anussati is devatanussati. The related sources of this Anussati objects

are ideal with the other Anussati objects in the Six Anussati which are mentioned
earlier. The devatanussati was explained in Mahanama sutta as below;

“Again, Mahanama you should recollect the gods (devata): There are

gods, of the four guardian gods, of the group of thirty-three, of the

Titan gods, of the happy ones, the gods of creation, attached to the

creation of others, there are gods of the Brahama group and there are

gods above them. With whatever faith, virtues, learnedness, giving up

and wisdom, those gods disappeared from here and were born there,

that faith, virtues, learnedness, giving up and wisdom is evident in me

too. Mahanama, when the noble disciple recollects his own faith,

virtues, learnedness, giving up and wisdom and the faith, virtues,
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learnedness, giving up and wisdom of those gods, at that time his
mind is not overcome by greed, by anger and by delusion at such time
his mind is straightforwardly placed in the gods. Mahanama, when
the noble disciple’s mind is straightforward he experiences the
meaning, the Teaching and delight arisen on account of experiencing
the Teaching. To one delighted arises joy. A joyful one has an
appeased body. One with appeased body experiences pleasantness.
The mind of one who is pleasant concentrates. Mahanama to this is
said, the noble disciple abides coming to terms with the
disharmonious world, abiding untroubled in the troubled world
developing recollections of the gods.”>?

The Buddha admonished Mahanama sakyan to recollect the gods as a meditation

object for practice. It quoted the different names of gods who were born in the

heavenly abodes. A practitioner should recollect those gods’ faith, virtues, learnedness,

52 “puna ca param bhikkhave ariyasavako devatd anussarati: santi deva catummaharajika, santi deva
tavatimsa, santi deva yama, santi deva tusitd, santi deva nimmaparatino, santi deva
paranimmitavasavattino, santi deva brahmakayika, santi deva tatuttarim yatharipaya saddhaya
samanndgata ta devatd ito cutd tattha uppannd, mayhampi tatharipa saddha samvijjati, yatharipena
silena yatharipena sutena yatharipena cagena yatharupaya pannidya samanndgata ta devata ito cuta
tattha uppannd, mayhampi tathd rapa paina samvijjati"ti. Yasmim bhikkhave samaye ariyasavako
attano ca tasam ca devatanam saddhaiica sutaiica cagarica paifiaiica anussarati, nevassa tasmim
samaye ragapariyutthitam cittam hoti, na dosapariyushitam cittam hoti, na mohapariyughitam cittam
hoti, ujugatamevassa tasmim samaye cittam hoti, nikkhantam muttam vugthitam gedhamha. Gedhoti
kho bhikkhave paficantetam kamagunanam adhivacanam. Idampi kho bhikkhave arammanam karitva

evamidhekacce satta visujjhanti. Imani kho bhikkhave cha anussati thananiti,” A. 111, 313.
95



giving up or detachment and wisdom. As a result of recollecting the gods’ morality,
one experiences the meaning and arise a delight on account of experiencing the
Teaching. One is able to arise more joy, appeased body, experiences pleasantness and

concentration.

3. 6. 2. Buddhist Teaching and Gods

According to the main characteristics, the Buddhist teachings are totally different
from other religions, especially on the explanation of gods. Most of the religions set
off their teachings by believing that there is only one god that brings salvation to
mankind to an everlasting heavenly world or one’s spirit will rise to be with god after
death. From this aspect, Buddhism is very different in a way that the final aim of the
Buddhist practice is to attain enlightenment or Nibbana. For this purpose, one must
undergo practices of cultivating perfect morality and wisdom in eradicating
defilements such as greed, hatred, delusion in oneself. This process of enlightenment
is totally not dependent on god’s grace. When these two aims get together, there is a
contradiction, because enlightenment leads to the ending of samsaric existence, while
to be born in the divine world leads to the remaining or continuing the life in samsaric
existence. It is therefore seemed to be that devatanussati is very different in contrast
to other Anussatis. This is an obvious specialty of the devatanussati in our view point.
In devatanussati, the practitioner recollects that;

“... those gods disappeared from here and were born there, that faith,

153

virtues, learnedness, giving up and wisdom is evident in me too...

Here, the practitioner wishes to acquire similar results with these gods. We see this as

%« Yathariipena sutena samannagatd ta devatd ito cutd tattha upapanna, mayhampi tatharipam

sutam samvijjati....” A. V, 331-332.
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evidence to the devatanussati which basically aims towards having a heavenly life in
the heavenly realm. It is thus in contrast with the most important aim of Buddhist
practices, seem to be away from Buddbhist path.

Though the Buddhists path of liberation is not related to god-believing aspect,
but according to Sutta references, it does not totally reject the existence of gods.
Dhammacakkapavattana sutta has stated the many different types of gods listening to
the Buddha’s first Dhamma sermon®*. In Maha Mamgala sutta, the Buddha delivered
his speech to one of the deity who asked the Buddha on the question on real
auspicious.” There are a number of Suttas that are delivered to the gods, and
according to Buddhist texts, there are more than three hundred thirty million gods
who are living in different levels of the divine world. So, the concept of god is not too
strange in Buddhism, perhaps it was being influenced and introduced from the
common society into Buddhist teachings. In early Indian society, there was already a
strong belief similar to god-like concept such as Brahman and atman. Due to the
effect of the environmental and social norms and concept, it is also not strange; that

the recollecting of gods would appear in Buddhist teachings.

3. 6. 3. Heavenly Birth as a Goal
Comparatively, the early Suttas such as Dhammika sutta®® which discussed about
how the two vocations namely, that of the renounced, referred to as a practice is

compatible with the recluse life (irivapattam pabbajitanu bumikam)® and that of the

> Dhammacakkapavattana sutta, S. 1V, 420.
% Mha Mamgala sutta, Sn. 258.
% Suttanipata, stanza No: 385; 393.

STAL IV, 281.
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householders' as obligatory practice of the householders (gahasshavatta)® bear
evidence to this fact that the former aimed at spiritual liberation and the latter had
heavenly birth as the goal.

In one occasion, Sakka, the king of gods, came to Venerable Maha Moggallana,
and Maha Moggallana explained to King Sakka the results of recollection on Buddha,
Dhamma and Sangha as quoted below;

“King of gods, it is good to take refuge in the Enlightened One! A
certain being after death goes to a good state is reborn in heaven, on
account of taking refuge in the Enlightened One. King of gods, it is
good to take refuge in the Teaching! A certain being after death goes
to a good state is reborn in heaven, on account of taking refuge in the
Teaching. King of gods, it is good to take refuge in the Community of
monks! A certain being after death goes to a good state is reborn in
heaven, on account of taking refuge in the Community of monks.”*°
According to this explanation in Sakka sutta, the recollection on Buddha, Dhamma

and Sangha can lead one to be born in the heavenly realm. It is very clear that, later on

the heavenly birth is to become a other main aim of the first three recollections also.

% Sn. 376.

¥ “Sadhu kho, devanaminda, buddhasaranagamanam hoti. Buddhasarapagamanahetu  kho,
devanaminda, evamidhekacce satta kayassa bheda param marana sugatim saggam lokam upapajjanti.
Sadhu  kho, devanaminda, dhammasaranagamanam hoti. Dhammasaragagamanahetu kho,
devanaminda, evamidhekacce satta kayassa bheda param marana sugatim saggam lokam upapajjanti.
Sadhu kho, devanaminda, sanghasaranagamanam hoti. Sanghasarapagamanahetu kho, devanaminda,
evamidhekacce satta kayassa bheda param marana sugatim saggam lokam upapajjantt ” Sakka sutta, S.

1V, 270.
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When Buddhism expanded to include the laity as well, as seen from \VWyaggapajja
sutta, heavenly birth has also becomes a goal, but a secondary one as put forward to
by Buddhism. Perhaps, the practices also had to be adjusted to accommodate these
changes. This sort of expansion of the scheme of Anussati may be due to such change
with well trained of the practice. This is quite relevant in terms of keeping up with the
goal. It is seen that while the crux of the teaching remains stable, the practice
undergoes changes to suit the developments that take place.

It is clearly evident that there is an encouragement for a born in the heavenly
sphere, which is considered as an attainment of a happy destination after death. In this
sense, recollection of devata can be considered as an effective means of directing the

practitioners to a good destination.

3. 6. 4. Devatanussati as a Meditative Object

As discussed above, the concept of being born into the heavenly realm and Buddhist
enlightenment stands in different directions. Later however, this concept is used as a
practice by Buddhism depending on certain reasons. Perhaps, such a situation affects
the Anussati meditation practice to use the recollection on gods (devata) as a form of
a Buddhist meditation practice.

When devatanussati is used as a meditation practice, it is needful to recollect the
different types of gods together with their virtues. In Nandiya sutta as well as
Mahanama sutta, it proposed that some gods who live in different levels of heavenly
realm can be incorporated into the recollection of Anussati meditation objects into the
practice. They are namely, the four guardian gods (catummaharajika), group of
thirty-three gods (tavatimsa), Titan gods (yama), happy ones gods (tusita), gods of

creation (nimmanparati), the gods who attached to the creation of others
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(paranimmitavasavattino), and gods of the Brahama group (brahmakayika)®.

A practitioner not only recollects on the names of gods, but should also recollect
on their virtues which helps these gods to be born into the heavenly realm. There are a
few virtues or qualities (guna) offered in the suttas accounts and can recollect them as
meditation objects in Devatanussati meditation. They are; faith (saddha), virtues (sila),

learn (suta), giving up (caga) and wisdom (pasia)™

. When a practitioner recollects
such qualities of the gods, of the same qualities would arise and developed by the
practitioner. As a meditation technique, this devatanussati object helps the practitioner
to increase these five qualities from the basic level up to a higher level; they are faith,
virtues, learn, giving up and wisdom. Due to such development of one's quality, one

can easily attain and continues to strive towards the practice of the path to liberation,

as well as concentration.

3. 6. 5. Similarity and Differences

I. Similarity

The argument here is based on the differences and similarities of the
devatanussati between other objects in the Six Anussatis. Devatanussati might also
have some similarities within other objects, which was also mentioned in silanussati
and caganussati.

It is in the opinion that the most important similarity of the devaanussati within
the first five Anussatis is faith. As understood, faith acts as a common ground in

stlanussati and caganussati as well as in the first three Anussatis. In

8 AL 111, 313.

8 “yatharipena silena yathariipena sutena yathariipena cdgena yatharipdya pannidya samanndagatd

ta devata” A. 111, 313
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Abhidhammapitaka tika, it explained devatanussati as;

“Yehi saddhadihi samannagata deva devattam gata, tadisa guna mayi

santi’ti evam devata sakkhitthane thapetva attano

saddhadigunanussaranam devatanussati 62
This affirm also emphasized on the usage of confidence (saddha) in devatanussati®.
Concerning about devatanussati, when a practitioner recollects the virtues of gods
which resulted them to be born in the heavenly realm, this reason is valid enough to
arise the confidence. Upon recollecting on the virtues of the gods, one delights on
those virtues and the gods. Such a delight arose in a practitioner and it will lead one to
establish confidence. This kind of confidence is rather different with the faith that was
used by the common society in believing in god concept. The common belief of god
concept is considered purely a blind faith, because it depend just only believe. But the
confidence in devatanussati is the same with saddha. Confidence or saddha in
Buddhism is not just mere faith or belief, but is a trust that comes from understanding
the virtues that needs to be perfected and respecting the great efforts needed in
perfecting these virtues.

There are five recollecting virtues (guna) in devatanussati as mentioned above.
When one recollects those virtues of others, as a result of it, one establishes these
virtues within himself. Within these five virtues, the first condition needed is
‘confidence’ to success the devatanussati practice. So, it can be confirmed that the
practice of devatanussati is also able to produce confidence or saddha, and is of

utmost important similarity of devatanussati from the first five Anussatis.

82" AbhTi, Abhidhammatthasangaha, 25. (Myanmar)

% AbhTi, Abhidhammatthasangaha, 25. (Myanmar)
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iIi. Differences
The Samsaric Existence

Each Anussati has special characteristics of its own as mentioned earlier. The
characteristic is different within a particular Anussati object when compared with the
rest. The devatanussati has been discussed earlier and is said to be a very special form
from the other Anussatis, because its aim is to obtain a rebirth in the heavenly realm.
This aim is totally different from the basic aim of Buddhist practice. The basic aim of
Buddhist practice is to stop the samsaric existence, while devatanussati is to continue

in the samsaric existence.

Lay Followers Concern

Besides the above mentioned, the practice of recollection are even extended to
lay followers. This is because the aspiration to gain rebirth in heavenly spheres is
usually linked with the laity and not with the renounced practitioners who usually
aimed at liberation from sansaric existence. When viewed in this manner, it is
possible that this evidence of extending the practice of Anussati to the laity becomes a
development which is closely accepted in the Visuddhimagga.®* Usually, the recluses
or the renounced followers (i.e. the pabbajita) will not aim of a heavenly rebirth.

This hardly has any connection with the other five Anussati, because it does not
seem to have any direct relation towards enlightenment. The only justification for the
inclusion of devatanussati, which is the sixth, is the fact that it is supposed to provide

devata as the object of recollection and through that object, it attempts to inspire the

8 «still, though this is so, they can be brought to mind by an ordinary man too, if he possesses the
special qualities of purified virtue, and the rest. For when he is recollecting the special qualities of the

Buddha, etc.,” The path of purification, tr. Bhikkhu Nanamoli, p. 223 ; Vsm. 11, 228.
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practitioners and urge the practitioners to take this as a role model for emulation.

The consequence of this practice however, from the beginning, targeted at the
complete ending of suffering®®. This is in accordance with the admonition given by
the Buddha to Dighajanu Koliyan when he requested admission into the order®. It is
the laity who openly requested for the good and happiness in this life, followed by the
good and happiness in future life, including rebirth in the divine realms. The practice
of devatanussati suits well with such aspirations. The inclusion of devatanussati as
the Sixth Anussati appears to be an attempt to accommodate such popular aspirations.

It can be seen as a special characteristic of devatanussati.

Transformation from God-Belief Concept to Spiritual Practice

The ‘recollection of the virtues of gods’ in devatanussati, seems not to be in
direct relation towards the path of liberation. When compared with the other five
Anussatis, this Sixth Anussati seems not to aim at elevating the mind directly by
suppressing lust, hatred and delusion. The eradication of lust, hatred and delusion
should be made the real aim for a practitioner when using the meditation method. But
in recollection on devataussati meditation, it is not clear last aim of main Buddhist
practice. It is of the opinion that the ‘recollection of the virtues of the gods’ is a
mismatched when compared to the process of moving towards the path of liberation.

The textual account about this Sixth Anussati however, is presented in the
Anguttaranikaya® which seems much labored attempt is made to give this Anussati a

spiritual twist. Therein the recollection is explained as follows:

% Maha-hatthipadopama sutta, M. I, 184.
% \Wagghapajja sutta, A. IV, 218.

7 ALV, 331.
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“There exists is me too such faith on those deities possessed because of
which, when they passed away here, they were reborn there; there exists
IS me too such virtuous behavior....such learning....and in those deities
the mind is not obsessed by lust, hatred or delusion....”®®

In this quote, it emphasized that when one recollects devata, one’s mind is not
obsessed by lust, hatred or delusion. Though it does not give an explanation on how it
happened, but with these given accounts, the devatanussati is directly seen as a link
towards the path of liberation.

In one occasion, the Buddha brought Nanda to heaven to show him the beautiful
goddesses in attempt to entice Nanda the idea of admitting into the Sangha Order. As
Nanda was about to get married with a lady, he thus rejects the idea of becoming a
monk. But after visiting the heaven, he changed his mind instead and expressed that
he wished to marry a goddess. Buddha then gave him a type of practice to fulfill his
wish. So, he followed the Buddha's advice ardently and later on reaches to the arhat
stage. It was then he rejected the idea of getting married to a goddess and faithfully to
tread onto the life of a recluse. The Venerable Nanda's story provides evidence that the
Buddha used the heavenly concept skillfully to guide people in obtaining the path to
liberation as a spiritual twist.

According to Buddhist teachings, a high level of mental culture is required for
one to be born in a heavenly realm. Thus, the above practice should be sufficient for

one to reach to the divine states. These accounts merely showed a valiant effort that

8 “mahanama, samaye ariyasavako attano ca tasamca devatanam saddhamca silam ca sutam ca

cagamca pafiflam ca anussarati, nevassa tasmim samaye ragapariyutthitam cittam hoti, na
dosapariyuzthitam cittasn hoti, na mohapariyusthitam cittamm hoti, ujugatamevassa tasmim samaye

cittamm hoti...” A. 111, 288.
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was made by mixing the two spiritual aspects together as a devatanussati meditation
practice.

Venerable Dr. R. Gnanaseeha Thero has done a research on the ‘Buddhist
Concept of Assimilation’, which emphasized that Buddhism is able to assimilate with
other social concepts, when the theoretical Dhamma is put into practice®. Due to this,
in the later period, the concept of god-belief and heavenly realms were transformed
into a spiritual practice which became a new means for the Buddhist practicing path.
As a clustered practice, devatanussati is trying to point out the results of this practice

is also similar to all other Six Anussatis.

3. 7. The Identity of the Anussati Practitioner
3. 7. 1. Introductory Remarks

When Visudddhimagga explained on the suitability of the Samatha objects for
different individual characters, it noted that: ‘In the early times, the Buddha and
Arhath selected suitable objects for the practitioner by examination of one's rote of
character through their special spiritual ability. At present era, however, do not have a
Buddha and Arhath who has such ability, so all of us need to practice all meditative
objects as an ordinary practitioner.” This means that all the forty meditative objects are
suitable for ordinary practitioners to practice as beginners. In here, Anussatis are
included in those forty meditative objects. At the end of chapter seven on the “Six
Recollections’ in Visuddhimagga, it was again noted thus, “These six recollections
succeed only in the noble disciples.””®. There seems to be a paradox in here, and it

arise an unclear mode of identity of the Anussati practitioners as to who should be

% Ven. R. Gnanaseeha Thero, Buddhist Concept of Assimilation’ p. 93-130.

® The Path of Purification, Tra; Nanamoli, p. 222
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suitable to practice it. This became a suitable direction to discuss in this dissertation.
It is important to recognize and analyze who are the suitable practitioners that are
being mentioned in the Visuddhimagga. The analysis will go through in three

directions namely; the laity, monks and noble disciples.

3. 7. 2. As a Practice for Laity
Sarah Shaw has done a study on the Ten Anussatis in her Buddhist Meditation,
an anthology of texts from the Pali canon. She mentioned thus,

“Other texts included here indicate that from canonical evidence,
recollection on aspect of the Triple Gem is a practice suitable for time
when sitting meditation is not possible. They are given to householders to
develop in daily life, where circumstances make other forms of Samatha
meditation difficult. The practices seem designed both as a preparation for
more formal sitting practice and for the return to daily business.”"

Sarah Shaw mentioned the first three Anussati objects which are suitable for the lay
followers to practice. This idea is not only related to the first three Anussati, it also
gave rise to the same thoughts by some other scholars, to which they understand that
it is a common aspect for all six Anussati objects. Referring back to the textual
evidences in the Visuddhimagga, it has also documented briefly related to this idea:
“Still, though this is so (Though Anussati are succeed by noble disciple),
they can be brought to mind by an ordinary man too, if he possesses the
special qualities of purified virtue, and the rest. For when he is recollecting

the special qualities of the Buddha, etc., even only according to hearsay,

his consciousness settles down, by virtue of which the hindrances are

™ Sarah Shaw, Buddhist Meditation- An anthology of texts from the Pali canon, p. 113.
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suppressed.” "2

According to this quote, though the Visuddhimagga does not give priority for the laity,
but it has given a particular flexibility for ordinary man to become suitable
practitioners in the Anussati practice. It is of the opinion that Visuddhimagga had
accepted that Anussati practice is still suitable for laity as well as for the noble
disciples in this context. Concerning about the discourses related to this idea, it does
not specifically made a point out in the Suttapitaka, Anussati as a practice for the
laities. It can still be seen however, that some Anussati suttas were delivered to the
laities by the Buddha. As an example, the Three Mahanama suttas were delivered to
Mahanama Sakyan’® and Nanndiya sutta was delivered to Nanndiya Sakyan’*, which
both of them are laities. It can be confirmed that Anussati is a suitable practice for the

laities as well as for other followers.

3.7.3. As a Practice for Monks

As mentioned above, if Buddha delivered Anussati for some lay followers, then
the subsequent research would be whether Anussati practices are applicable to monks
as it is considered their full-time profession or rather full-time practitioners towards
the path of liberation.

With regards to this question, a direct answer can be found in the Buddha's
discourses. It is very clear that, most discourses in Tripitaka are delivered to by the
Buddha for monks, as his first followers. Sangiti sutta and Dasuttara Sutta in

Dighanikaya has noted about six Anussatis, and those suttas are delivered for the

"2 The Path of Purification, Tra; Nanamoli, p. 222; Vsm. 11, 227.
AN, 284; AV, 328; AV, 332.

“ ALV, 334.
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monks. There are few Suttas found to be recorded in Anguttaranikaya; Anussatittana
sutta, Udayi sutta, Ragadipeyyala sutta, etc. Suttas, and Buddhanussati sutta etc., Ten
Anussati suttas in Ekakanipata. They are directly related with Anussati practice and
are also delivered for the monks. These gave enough evidence that Anussatis are also

a suitable practice for the monks.

3. 7.4. As a Practice for Noble Disciples

According to the analysis in Visuddhimagga, there is obvious and clear
information about Anussati being used as a noble disciple's practice. The end of the
chapter seven ‘Six Recollections’ in Visuddhimagga has noted thus, “These six
recollections succeed only in noble disciples.”” Concerning about this quote, it has
accepted that Anussati is a suitable practice for the noble disciples without a doubt. It
however, firmly further limit that Anussati can only be succeeded by the noble
disciples. This raises another question if it is only for the noble disciples, it will then
go against the earlier discussions regarding Anussati practice as a suitable practice for
the laity and monks. At the end of that chapter however, it has given another special
flexibility that Anussati practice is also suitable for ordinary followers as well. This
can be clearly noted that Visuddhimagga has given priority to Anussati as a practice
for the noble disciples.

Referring to textual approach, there is a need to inquire about the Tripitaka on
the relation of Anussati with the noble disciples. The Anussatitthana Sutta has noted
thus,

“ldha bhikkhave ariyasavako Tathagatam anussarati ‘iti pi so

Bhagava...(Monks in here, noble disciples are recollecting on the

™ The Path of Purification, Tra; Nanamoli, p. 222
108



Buddha that....)”"®
The word ‘ariyasavako’ is referred to as noble disciples. In this sutta, the noble
disciples are recollecting on buddhanussati as a meditation practice. The noble
disciples are not only recollecting on buddhanussati, the sutta also further noted that
there are other objects of the Six Anussati are also being recollected by the noble
disciples. This gave evidence that the Buddha actually did delivered the Anussati
practice for the noble disciples as well.

At one occasion, Venerable Mahakaccayana addressed the monks and had given

introduction on the Six Anussatis by saying thus,

“Idhavuso ariysavako Tathagatam anussarati ‘iti pi so Bhagava....

(Monks in here, noble disciples are recollecting on the Buddha

that....)""’
In this Sutta here, Venerable Mahakaccayana also noted that the noble disciples have
been recollecting on Anussati. Basing on the Sutta references, it can be confirmed that
Anussati is a suitable practice for the noble disciples as well as other practitioners

who has been mentioned earlier.

3.7.5. A Common Feature of The Identity

As stated above, there are mainly three types of practitioners who are using
Anussati meditation technique. They are the lay followers, monks and noble disciples.
The subsequent question would be that is Anussati practice really suitable for all
members of these three categories to practice? As lay followers, monks and noble

disciples representing the wider range of members, it is almost inclusive of all

® Anussatitthana Sutta, A. 111, 312.

" Mahakaccana Sutta, A. 111, 314.
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followers of the Buddha. It is of the opinion that it still does not provide a clear
direction on the identity of Anussati practitioners.

It is of certainty that those three types of Anussati practitioners mentioned,
belong to a wider range of followers that are just representing the different levels of
practitioners. It is of the view that they would still have a common feature of their
own which can be recognized as a distinguishing feature through the use of Anussati.

When the Dhamma were delivered to the disciples, the Buddha always gave a
well-selected and suitable teaching for them according to their characters. As
discussed earlier, Anussati relates to faith, and is suitable for those who possess a
strong character of confidence. Due to this, the confidence is a common feature
amongst those three types of practitioners. This means, within a wide range of
followers, there are some members who conduct the practice based on confidence no
matter whether they belong to laity, monks or noble disciples. This concludes that
they are the real suitable followers for Anussati practice whom are to be found within
the laity, monks or noble disciples and not just by referring specifically to the 3 types
of followers of the Buddha. The specialty in them is that they follow the confidence
way in their practicing path. Further, it can be accounted that they can be termed as

saddhanucari practitioners in the Buddhist path to liberation.

3. 7. Summary for Chapter Three

In this chapter, we have already discussed on the development of the Six
Anussatis. Even though these six objects appears as a cluster containing the same way
of practices and same results attained, but it is through the discussion that some other
early practices get together gradually becomes as one set of Anussati. Thus, the first

three Anussatis develops from the three refuge and Triple gem. Further, silanussati is
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from the first stage of three training (Sila, Samadhi, pasiria) practice, caganussati S
from the common virtue of generosity actions, and devatanussati is from the common
view of god-belief concept. All these are made up as recollecting objects in Anussati
meditation.

Though they belong to the same cluster and are able to bring about similar results,
but still there are differences between those six objects depending on their
individuality. First, the three Anussatis are using the virtues (guna) such as Buddha,
Dhamma, Sangha as a model as an evaluation to own practice. The fourth and fifth
Anussatis are using one's own virtue as meditation objects and not of the virtues of
others. Comparing these to the first three Anussatis, it is a direct opposite. The special
characteristic of the fourth Anussati is based on own morality (sila) and conduct
which gradually progresses to the next step, Samadhi. The special characteristic of the
fifth Anussati is based on one’s own generosity (caga) and conduct. The practice
directly aims at reducing some degrees of greed (raga).

Even there are some differences between those Six Anussati objects, they still
have common specialties also. We are of the opinion that the confidence (saddha) of
the objects is the most important common feature within all six Anussatis. Confidence
is the direct base for the development of the first three Anussatis. It is also the main
base for the success of the other Anussati objects as well. Confidence puts forth as a

necessary condition as well as a common feature.
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Chapter 4

The Relationship of the Anussati Practice between
Dhammanusart and Saddhanusari
4. 1. Introduction

As quoted in Kitagiri sutta of Majjhimanikaya, the practitioners are divided into
seven types. They are, ‘the both-ways-liberated one’ (ubhatobhdagavimutto), ‘the
liberated one base on wisdom’ (pafnifiavimutto), The liberated one through the body
(kayasakkhi), the liberated one as a ‘vision-attainer’ (dizzhappatto), The ‘confidence
liberated one’ (saddhavimutto), the liberated one as a ‘practitioner through
understanding’ (dhammanusari), and the liberated one as a ‘practitioner through
confidence’ (saddhanusari).* They are concerning on the seven noble disciples as stated
in the Suttapitaka as well as in Abhidhammapitaka.

Saddhanusari is translated here as a ‘practitioner through confidence’?, which
refers to a person who conducted the practice based on confidence, and who has
overcome certain defilements through confidence is named ‘saddha-vimutta’.
Dhammanusari is translated as a “practitioner through understanding’®, which refers to a

person who follows the Dhamma and attained to the final liberation is called a

! Kitagiri sutta, M. I, 478

2 The Buddhist Dictionary translates ‘saddhanusari’ as “faith-devotee’. But ‘saddha’ in Buddhism is
quite different from faith. (See R. M. L. Gethin, The Buddhist Path to Awakening, p.106). Therefore in
here is translated as a ‘practitioner through confidence’.

® The Buddhist Dictionary translates ‘Dhammanusari’ as ‘Dhamma-devotee’. But in here, it is translated

as a ‘practitioner through understanding’.
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‘wisdom-liberated one’ (paiiiavimutto).* These types of noble disciples have appeared
in the Nikayas, in addition to the list of the four main stages of attainment, i.e.
sotapanna, sakadagami, anagami, arhath.

These two type of noble disciples seemed to be more related to Anussati meditation;
especially, in saddhanusari. 1t will therefore be an important direction to be discussed
on these two noble disciples, leaving out the rest in this thesis.

According to chapter three of this thesis, the confidence or faith is a common
feather in the Six Anussati objects. Confidence is a necessary relation with
saddhanusari. Saddhanusari should therefore be related with Six Anussati closely.

This will be the main research topic for a further analysis in this chapter.

4.2.Sources

There are numerous of Suttas appear almost in the five Nikayas regarding
dhammanusari and saddhanusari. Normally, these two appears together in the suttas.
Few suttas are stated in Sutta pitaka as below; In Dighanikaya; Sangiti sutta®,
Majjhimanikaya, Kitagiri sutta®, Bhaddali sutta’. In Samyuttanikaya; Dutiya Mahanama

sutta®, Abhisanda sutta®, Dutiyabhisanda sutta'®, Devapada sutta*’, Sabhagata sutta'?,

* Kitagiri sutta, M. I, 478

® Sangitis utta, D. III, 225.
® Kitagiri sutta, M. I, 478.
T M. 1. 441

8 5.Vv.371

¥ S.V. 301

5.V 392
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Pathama verabhaya sutta**and Khandhakavagga. In Anguttaranikaya; Tissabrahma,
sutta™, Puggala sutta™, Ahuneyya sutta’®. In Kuddhakanikaya; Nettippakarana'’. And
in Abhidhammapitaka; Puggalapaiifiatti, Kathavatthu®® etc.

Above Suttas gave evidence that these two arya disciples; dhammanusart and
saddhanusari that appear within the five Nikayas, are deeply rooted and is of an
important category in the Buddhist practice, as they are mostly appeared in the whole
set of Nikaya. In the Patisambhidamagga, which is the Khuddakanikaya Atthakatha,
explains these two categories thus;

“The one who recollect on enlightenment (Nibbana) and follow it with
confidence is called a ‘practitioner through confidence’ (saddhanusari).
He realize, experience the stage Arhat and the fruit of Arhat. The one,
who recollect Dhamma and from Dhamma recollects realization, is called

‘practitioner through understanding’ (dhammanusari).”*

%SV, 393

' S.V. 394

B AV 407

YAIVT9

BAIV.12

®AV.24

7 Nettippakarana, PTS. 113.

'® Kathavatthu, PTS. 58.

“saddhaya va nibbanam anussarati anugacchatiti saddhanusari. Sacchikatanti paccakkhakatam.
Arahattanti arahattaphalam. Padriasankhatam dhammam anussarati, tena va dhammena nibbanam

anussaratiti dhammanusari.” Patisambhidamagga Atthakatha, PTS. III. 565.

114



According to this explanation, it shows that saddhanusari is based on a particular
way of confidence, and conduct the process to liberation. Dhammanusari on the other
hand, is based on analyzing and theoretical understanding to conduct the process to
liberation. Concerning the Sutta contexts in Pali Buddhist tradition and its way of
explanation, dhammanusarr is recognized as the most popular way of practicing the Pali
Buddhist tradition. But on the use of saddhanusart to achieve liberation through
confidence, it still does not give a clear and sufficient explanation on it. Concerning
about the four foundations of mindfulness (Satipattana), analysis of the three
characteristics (Ti-lakkharna), analysis of mind and matter (ramaripa), four noble truth
(catu sacca), noble eightfold path (ariya agiigikamaga) etc., all these practices and
analysis are related to theoretical teachings. So, these have direct relation with the way
of practicing the Dhamma and not by faith or confidence. It then should belong to the
characteristic of dhammanusari, and not of saddhanusari. This raises a question as to
why clear information was not provided for on saddhanusari and its practices. Although
not much explanation is given on saddhanusari and the process of its path, but a
particular idea has been given on the liberation aspect based on confidence as found in
the Nikayas. Therefore, saddhanusari should not be slighted on the path to liberation,
due to its number of times that has been appearing in different Suttas throughout the
five Nikayas and Abhidhammapitaka. Perhaps, it may have an equal importance with
that of dhammanusari. These evidences are enough to consider that saddhanusart does
have somewhat important aspect in the path.

Concerning the above question, it can be that the explanation has been lost or left
unstated in the Pali Buddhist tradition on saddhanusari with regards to its practices by

negative reactions at later period, especially in the first Dhamma council. Also perhaps,
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a large number of members of the council were using practices related to dhammanusari.
A selected five hundred monks were invited to attend to this council. They should be
well aware of and knowledgeable enough in the Dhamma to be able to explain this
practice well, indefinitely. Usually, this kind of skill can be attained mostly by people
who have a higher intellectual ability. Even in practice, an intellectual way of practicing
it has been incorporated throughout and it might be that most of them are practicing the
way of dhammanusari. Then perhaps, lesser practitioners who practiced saddhanusari
did not mentioned about it much thereby gradually losing the information about
saddhanusart in Pali Tripitaka. It could also be that different people come to the Buddha
from different social groups and castes to become his disciples at that time. It is very
easy to some monks to come forward within the Bhikkhu society who came from high
level or caste, such as Brahmana and Saktriya. Due to receiving a good education, their
personal abilities also exhibits a higher level of understanding than that of the other
monks who has a stronger faith but has lesser logical thinking which usually belongs to
the lower level of the society. Under such circumstances, most monks may have
followed the dhammanusart way, and are always coming forward among the
bhikkusazgha. This can also be a reason which perhaps contributes to a lesser
discussion about saddhanusart in that council.

Another possibility can be that the Buddha does not give much information on
saddhanusart, therefore the remnants of information on this practice are found to be
very limited in the Pali Tripitaka. If it is so, then why the Buddha did not provide much
explanation on saddhanusart practice and only mentioned a little? Are there any other
reasons behind it? It is a valuable direction to be made into an inquiry about the way to

liberation through saddhanusart in Pali canon.
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4. 3. The Characteristic of The Dhammanusari and Saddhanusari
4. 3. 1. The Characteristic of The Dhammanusart
The Buddbhist dictionary translates ‘Dhammanusari’ that *‘Dhamma-devotee’ is one
of the seven noble disciples®. ‘Dhamma’ means teaching; ‘anusari’ means the follower
and thus brings about a broad meaning as ‘Dhamma follower’. Here, it is translated as a
‘practitioner through understanding” as mentioned earlier. Cakkhu Sutta in
Samyuttanikaya has given an explanation on such practitioner thus;
“Monks, if anyone is able to take these Dhammas wisely, wiling to
understand wisely, he named that ‘practitioner through understanding’
(dhammanusari). He has entered the righteous way, the way of Great
Beings. He has gone beyond the field of ordinary man, and it is not
possible that he is doing actions that lead to hell, the animal womb, or the
sphere of ghosts be born there. It is not possible that he should die

without realizing the fruits of entry in the stream of the Teaching.” %

This is because the intellectual ability of dhammanusari is higher than that of other

practitioners; usually one is able to understand the Dhamma matters wisely. He has

20 Buddhist Dictonery, p. 47.

2L “Yassa kho, bhikkhave, ime dhamma evam paiiiaya mattaso nijjhanam khamanti, ayam vuccati —
‘dhammanusari, okkanto sammattaniyamam, sappurisabhiimim okkanto, vitivatto puthujjanabhiimim;
abhabbo tam kammam katum, yam kammam katva nirayam va tiracchanayonim va pettivisayam va
upapajjeyya; abhabbo ca tava kalam katum yava na sotapattiphalam sacchikaroti’. Yo, bhikkhave, ime
dhamme evam pajanati evam passati, ayam vuccati — ‘sotapanno avinipatadhammo niyato

sambodhiparayano "ti. Pathamam” Cakkhu sutta S. 111, 226.
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already entered the righteous way, representing the middle way or the noble eightfold
path. One is beyond the field of ordinary man and can be considered as a noble disciple.
Due to this, the dhammanusart will never fall short into having lesser qualities and
never be born in lower realms. One has already entered into the proper way of Dhamma,
and will not turn away from the path.
The Puggalapafifatti, in Abhidhammapitaka has given a clearer explanation on

dhammanusart as below;

“Who is dhammanusari? The one person exceed his faculty of wisdom

and come to practice experience the path of the ‘stream-entry’. He

practices the noble path by bringing up the wisdom (pasriavahim), and

preceding (pubbasigama) it. This one named as dhammanusari ... %
As an overview explanation, it included all focal points which are showed in Cakku
sutta. Here, it emphasizes on the ability of understanding him come forward. This is the
specialty of dhammanusart. It indicates that the faculty of wisdom of him is sharper
than that of the other faculties. Then, he uses this intellectual ability as a base, and

easily understands the Dhamma for conducting the practicing path. Thus, we take this as

the best definition on dhammanusart in Tripitaka.

4. 3. 2. The Practice of The Dhammanusart

The word ‘dhammanusart’ has a linguistically meaning that of a ‘Dhamma

22 “Katamo ca puggalo dhammanusari? Yassa puggalassa sotapattiphalasacchikiriyaya patipannassa
paffiindriyam adhimattam hoti, paiifiavahim paiifiapubbangamam ariyamaggam bhaveti — ayam vuccati
puggalo “dhammanusart”. Sotapattiphalasacchikiriyaya patipanno puggalo dhammanusari phale thito

dighippatto” Puggalapafifiatti, PTS. 16.
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follower’. It means one is following a particular Dhamma. In Dighanikaya Atthakatha,
it was defined as “Dhammam anussaratiti dhammanusar.”®®. It meant that a ‘person
who recollects the Dhamma is the dhammanusari’. According to a wider definition,
‘dhammanusari’ has a special ability for understanding the Dhamma. Thus, its main
role is related with Dhamma. What kind of Dhamma does one follows here? Most of the
Suttas in Khandhakavagga in Sanyuttanikaya, shows that the dhammanusart practices
the impermanency on different aspects, especially the impermanence of the Five
Aggregates (paiicaupadanakkhanda).** When we observe the Dhammas in the Buddhist
path, the five aggregates are a necessity and an important point to understand the real
nature of impermanence by the practitioner. It is by understanding impermanence
(anicca), Suffering (dukkha) and not-self (anatta) can we tread onto the path of
Dhammas. When explains dhammanusart Abhidhammapitaka Tika noted that
‘Dhammanusari is using wisdom to lead the path in establishing Vipassana’.?
According to this reference, the dammanusar practitioner takes the Vipassana (insight)
path as his fellowship of the Dhamma. There are four foundations of the insight practice;
the fourth one is the Dhamma. It include whole Dhammas which emphasizes in the

Buddhist liberation path; such as the five hindrances (pasica nivarana), the five binding

groups (panca upadanaskhanda), six internal and external senses (ca ayatanani), seven

2% pathikavagga-atthakatha, D. A., PTS, III. 891.
'S, 11, 225-226.

2 «pparo pafiflameva dhuram karva vipassandvasena —abhinivittho, suddhasankhare va
rapavacarajjhanesu va annataram sammasitva arahattam pdapunati, ayampi sotapattimaggakkhane

dhammanusari nama. Parato pana chasu thanesu ditthippatto nama, arahattam patte pannavimutto nama.”

Abhidhammapitaka-tika, PCED, 0.35. (Myanmar)
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enlightenment factors (satta bojjhasiga), four noble truth (catu ariya sacca), the noble
eightfold path etc.?® Thus, dhammanusari follow all Dhammas through understanding.

Another name can be called as a Vipassana practitioner.

4. 3. 3. The Practice of The Saddhanusart
In Pali, ‘saddha’ means ‘faith’, ‘anusari’ means ‘the follower’. The Buddhist
Dictionary translates saddhanusart as “faith-devoted’.*” “Saddha’ brings about a closer
meaning toward ‘confidence’, than faith. Because of that here we trans late saddanusar?
that “practitioner through confidence.” As mentioned earlier in Kitagiri sutta, it has
given the explanation on saddhanusari. Here saddhanusari conducts the practice based
on confidence and is able to attain five faculties (indriya) ; faith (saddha), energy
(viriya) , mindfulness (sati), concentration (samadhi), wisdom (pasiia). When one
overcomes certain defilements through confidence is named ‘saddha-vimutta’.?
There are other information that can be found on saddhanusart in Puggalaparifatti
of the Abhidhammapitaka. It is noted thus;
“Who is the *practitioner through confidence’? The one person exceed
his faculty of confidence and come to practice experience the path of the
‘stream-entry’. He practices the noble path with bringing up the

confidence (saddhavahim), and preceding (pubbasgama) it. This one

named as a ‘practitioner through confidence’ (saddhanusari).”®

% Stipattana sutta, M. I 56ff ; Maha Stipattana sutta, D. II, 290ff.
27 Buddhist Dictionary, p. 155.
28 Kitagiri sutta, M. I, 479

B “Katamo ca puggalo saddhanusari? Yassa puggalassa sotdpattiphalasacchikiriyaya patipannassa

120



According to this quote, one practices the noble path by using strong confidence as the
base. At this stage, one had already entered into the path of ‘stream-entry’, but still has
not acquired the fulfillment or the fruition of ‘stream-entry’. It is of the view that this
quote in Puggalapaifatti has by far, having the closest definition for such practitioner.
The most important instrument of the saddhanusari practitioner is confidence. One

conducts one’s practice in the noble path by bringing up the confidence.

4. 4, Differences of The Two Anusarin
4. 4. 1. The Major Differences

Next, we need to ascertain whether it is really necessary to verify saddhanusari
and dhammanusart are having a contrary or identical practice. Concerning these two
types of practitioners, it seemed that saddhanusart is totally different from
dhammanusari. 1f were to compare on the definition given on saddhanusari and
dhammanusari, there are more similarities that can be found on some aspects. Both of
them are practicing the noble path and having the stage of a stream-entry. With these
similarities, it raises a question as to why there exist two types of anucarin
(practitioners) or is there only one type of anucarin that can be found, what is the major
difference of these two.

In Kitagiri sutta in the Majjhimanikaya, it has given explanations on the two types
of practitioners who belong to dhammanusari and saddhanusari. The explanation on
dhammanusari is as below;

“Bhikkhus, who is the ‘practitioner through understanding’

saddhindriyarn adhimattam hoti, saddhavahim saddhapubbangamam ariyamaggam bhaveti — ayam

vuccati puggalo “ saddhanusari .” Puggalapafifiatti, PTS. 16.
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(dhammanusari). Here, Bhikkhus, a certain person does not experience
those immaterial attainments (arupa-jhana) with the body. His desires are
not destroyed, not seeing with wisdom. He is convinced in the Teaching
of the Buddha to a certain extent, by wisely thinking about it. Yet to him
there are the faculties of confidence, effort, mindfulness, concentration
and wisdom. To this one is said, ‘practitioner through understanding’
(dhammanusari). To this Bhikkhu too | say, there is something to be done
diligently. What is the reason: Bhikkhus, this one partaking of suitable
dwellings, associating good friends, and with the development of his
faculties, for whatever reason this clansman left the household and
became homeless, that highest end of the holy life, he here and now,
would realize and abide. Seeing these good results for diligence I tell this

Bhikkhu to be diligent.”*

Also an explanation on saddhanusart is given thus;
“Bhikkhus, who is the ‘practitioner through confidence’ (saddhanusari)?
Bhikkhus, a certain person does not experience the immaterial attainments
(arupu-jhana) with the body. His desires are not destroyed, not seeing

with wisdom. He has some confidence and elated (pemama) for the

% “Katamo ca bhikkhave puggalo dhammanusari: idha bhikkhave ekacco puggalo ye te santa vimokkha
atikkamma ripe aruppd te kdayena phassitva viharati, panniaya cassa disva asava aparikkhina honti,
tathagatappavedita cassa dhamma pannidaya mattaso nijjhanam khamanti. Api cassa ime dhamma honti,
seyyathidam: saddhindriyam viriyindriyam satindriyam samadhindriyam pafifiindriyam. Ayam vuccati

bhikkhave puggalo dhammanusart.” Kitagiri sutta, M. I, 479.
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Buddha. Yet to him there are the faculties of faith, effort, mindfulness,
concentration and wisdom. To this one is said, living according to
confidence. To this Bhikkhu too | say, there is something to be done

131

diligently....

For a clearer understanding of the similarities and differences between dhammanusart

and saddhanusart, the acquired qualities of these two attainments in Kitagiri sutta are

being listed out. A comparison table is shown as below:

TC-07 Similarities and Differences Between Dhammanusari and Saddhanusart

Qualities of the practice Dhammanusari | Saddhanusart
Obtain material trance \ \

Live touching immaterial trance X X

with the body

Fully liberated eradicating X X
defilements by wisdom

31 “Katamo ca bhikkhave puggalo saddhanusari: idha bhikkhave ekacco puggalo ye te santd vimokkha
atikkamma ripe aruppd te kdayena phassitva viharati, paniiaya cassa disva asava aparikkhina honti.
Tathagate cassa saddhamattam hoti pemamattam. Api cassa ime dhamma honti. Seyyathidam:
saddhindriyarm viriyindriyam satindriyam samadhindriyam paffindriyam. Ayam vuccati bhikkhave

puggalo saddhanusart.” Kitagiri sutta, M. I, 479.
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See the Dhamma well and v X

properly with wisdom

Established strong confidence X \

Gain five faculties (saddha, N \

viriya, satinda, samadhi, paniia)

According to the above table of analysis, from the results of their practice, these
two practitioners have ability to obtain material trance (ripavacara jhana) and gain the
five faculties; the confidence, effort, mindfulness, concentration and wisdom. These are
necessary factors for one to lead to the path of liberation. Regardless of whether it is a
dhammanusari or saddhanusart, both are able to produce those five faculties through
their own practice. This presented as strong evidence that both practices can produce
similar results in certain aspects. Also to be mentioned, both types of practitioners have
not yet attained to the final liberation, and have not achieved the immaterial trance
(arapavacara jhana). With these, it appears to have more similarities of these two.

There are also differences between them, which both practitioners are based on
different abilities. The dhammanusari has a special ability to see the Dhamma well with
the understanding, meanwhile saddhanusari held strong confidence to see the Dhamma

well.

4. 4. 2. The Differences of Caritas as a Special Characteristic
Saddhanusart and dhammanusart both practicing ways raises a concern due to the

different characteristics of its own. When the Buddha gave instructions to his disciples,
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he at first analyzes the character of the listener. Noting down a suitable meditation
temperament, there are six such types of different characters of the ordinary people that
has been highlighted in Visuddhimagga.®* Within these six characters, the ‘saddha
carita’ (faith character) and ‘buddhi carita’ (Intelligent character) both appears to have
more relevance with the above two practices. The ‘saddha carita’ prefers to produce
faith, devotion and confidence aspects, while the ‘buddhi carita’ produces the wisdom
aspect.

This condition of ‘saddha carita’ contrasts with the above two types of
practitioners and it is very similar with saddhanusari. It is no doubt, this type of
devotional characters are suitable to practice the way based on faith or confidence. In
Visuddhimagga, it pointed out that “The first six recollections are suitable for one of

faithful temperament”™

This gave evidence that Six Anussatis are more suitable for the
temperament of ‘saddha carita’. It means that ‘saddha carita’ and ‘saddhanucari’ are
able get together due to their similar characteristics. Perhaps, the practicing way of
saddhanucari is mostly presented for those who have a faith character or sadhacarita.
Similarly in the Visuddhimagga, it further mentioned about ‘buddhi carita’ as well.
It introduces suitable meditation objects for this type of character as stated thus;
“Mindfulness of death, the recollection of peace, the defining of the four

elements, and the perception of repulsiveness in nutriment, are four

suitable for one of intelligent characters”.*

%2 They are raga cariyd, dosa cariyd, moha cariya, saddha cariya, buddhi cariya, vitakka cariya. Vism. |,
114 ; Dhammasiri thera K, Dhammapadha vannana, p. 309.
3 “Saddhacaritassa purima cha anussatiyo..” Vism. |, 114.

% «Byddhicaritassa maranassati, upasamanussati, catudhatuvavatthanam, ahare patikiillasanniati cattari.”
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Here it has given specific meditation objects for a *buddhi carita’. Compared to the
above two practitioners, ‘buddhi carita’ is more similar with ‘dhammamusar?’
practitioner. This is because ‘buddhi carita’ and ‘dhammamusar’ are based on
intellectual capability. Perhaps, the practicing way of ‘dhammamusari’ is presented for
‘buddhi carita’ or intelligent characters as both are connected and exhibits such
characteristics when leading to the path of liberation. It is easy for one to come to a
conclusion that both practitioners use a complete different path to liberation, which is
heteromorphic of each other.

There are another two types of disciples among the seven noble disciples that can
be found. One is named as the ‘confident liberated’ (saddhavimutta) and the other is
‘wisdom liberated’ (pasiniavimutta). *Saddhavimutta’ is related with ‘saddhanusari’, and
‘panniavimutta’ is related to ‘dhammanusar’. Referring to Abhidhammapitaka, in
Puggalapariiatti noted that; “when saddhanusari completed the Sotapanna attainment,
is named as ‘confident liberated’ (saddhavimutta).*® When ‘dhammanusari” completed
to Sotapanna stage, is named as ‘dizzhippatto’.*® When one sees such explanations, it is
also very easy for one to raise the idea that both practitioners (anusarin) might be
following divergent ways to attain enlightenment.

But according to Anguttaranikaya Atthakatha, when both (saddhavimutta and

Vsim. |, 114.
% “Sotapattiphalasacchikiriyaya patipanno puggalo saddhanusari, phale thito saddhavimuttoti.”
Puggalapaffatti, PTS, Abh. 73.

3«30 tasmim khane dhammanusari nama hoti, sotapattiphaladisu chasu thanesu ditthippatto nama” PTS,

AA. 11, 149.
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dhammanusari) attend to Arhath, it is named as ‘wisdom liberated” (passiavimutta).®’
Thus, both practitioners in the end are able to attain wisdom and become the ‘wisdom
liberated’ (pariiavimutta). If according to Anguttaranikaya Atthakatha, then both
practitioners are not following divergent path to attainment, and but only uses different
abilities in treading the same path. Though saddhanusart has strong confidence ability,
but the need to establish wisdom must also be cultivated. Similarly, though
dhammanusari has strong wisdom ability, but there is also a need to maintain strong
confidence. Without confidence and wisdom combined together, no one can reach to the
final liberation in the Buddhist path. In this case, both are following one path to
liberation, but with different abilities used for practicing. Though treading the same path
towards liberation, the two aspects of ability is still apparent. Thus, this is akin to the

simile of two sides of a coin.

4. 4. 3. Different Meditation Methods for Dhammasari and
Saddhanisart

Concerning about the meditation methods of both practitioners; dhammasari and
saddhanisari, the methods used has some differences. As mentioned earlier, the
intellectual ability of dhammasari is stronger than that of the his own confidence ability.
As such, this particular practitioner is more capable to accept theoretical understanding.
The meditation methods should also be suitable for this kind of his special ability. It

directs the practitioner to be directly aware on the Dhamma with understanding. It could

8 « So tasmim khane dhammanusart nama hoti, sotapattiphaladisu chasu thanesu ditthippatto nama,
arahattaphalakkhane paniniavimutto nama.... So tasmim khane saddhanusari nama hoti, sotapattiphaladisu

chasu thanesu saddhavimutto nama, arahattaphalakkhane pafifiavimutto nama ”, PTS, AA. 11, 149.
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be that dhammasart mostly tend to practice on Vipassana meditation, which usually is
related through understanding of the Four Foundation of Mindfulness (cattaro
satipasfana). The Four Foundation of Mindfulness practice is aimed towards liberation
by understanding. One conducts the practice by contemplating on the body, feeling,
mind-objects and consciousness. The first step is by attaining to absorptions by
establishing necessary qualities and further leads the practice with understanding to
reach liberation.

The meditation method of saddhanisari has a little difference from the method of
dhammasari. As mentioned earlier, the confidence ability is a more obvious skill for
saddhanisart. The intellectual ability is usually lower than the his confidence ability.
This means that such practitioner is able to accept teaching by confidence, even though
the teachings are not so clearly understood. But due to strong confidence on the Buddha,
Dhamma and Sangha, he come to associate with Tripal Jem, it keep him closer to the
teachings of the Buddha. It is a great chance for him to practice the teaching of the
Buddha step by step (anupubba sikka anupubba patipada). In a Sutta discussion session,
a meditation master, Dr. Ranatunga explained in detail with regard to the Nagartpama
sutta. He said that,” one who is full of fait his able to trod on the path by associating the
path with the presence of great pleasant.” He compared the one who has full of faith
follower, is akin to someone who invite a person leaning towards the Triple Jem to get
on a vehicle, and drive the vehicle under the guidance of Buddha, Dhamma, and Sangha
(Triple Jem).®

According to the Kitagiri sutta, the person who has the confidence progresses the

path step by step thus;

% (2016. 12. 23)- http://www.visuddhimagga.info/Med_Sinhala.php
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“Monks, | do not say that the attainment of gnosis is all at once. Rather,
the attainment of gnosis is after gradual training, gradual action, gradual
practice. And how is there the attainment of gnosis after gradual training,
gradual action, gradual practice? There is the case where, when
confidence has arisen, one visits the teacher. Having visited, one grows
close. Having grown close, one lends ear. Having lent ear, one hears the
Dhamma. Having heard the Dhamma, one remembers it. Remembering,
one penetrates the meaning of the teachings. Penetrating the meaning,

one comes to an agreement through pondering the teachings.....

This evidence brings us a clearer view on practice of saddhanisaris through its
practices. The person who has strong confidence will gradually come to understand the
teaching as stated in Kitagiri sutta. As the intellectual ability aspect is not strong enough,
one does not try to be aware of the main teaching directly at the beginning. But still, one
comes to practice the Dhamma which are related to the path by the support of one’s
confidence. One is then able to familiarize oneself with the Dhamma and practice it,
deepening the understanding in it, step by step.

This kind of progress system of the path should relate with saddhanisaris

¥ “Kathaiica bhikkhave anupubbasikkha anupubbakiriya anupubbapatipada aiiiaradhana hoti: idha

bhikkhave saddhajato upasankamati, upasankamanto payirupdsati, payirupdasanto sotam odahati,
ohitasotol dhammam sunati, sutva dhammam dhareti, dhatanam dhammanam attham upaparikkhati,
attham wupaparikkhato dhamma nijjhanam khamanti, dhammanijjhanakkhantiya sati chando jayati,
chandajato ussahati, ussahitva tuleti, tulayitva padahati, pahitatto samano kdayena ceva paramam saccam

sacchikaroti, pafifidya ca nam pativijjha passati.” Kitagiri sutta, M. |, 480.

129



meditation method, definitely. Then this meditation method should also be a gradual one.
Though it has a relation with the practicing path, but it does not just directed to a main
teaching like satipartana practice. Saddhanusarr at the beginning uses a meditation
method which relates to Samatha practice. Later, one internalizes the practice to
understand the teaching. As explained in the beginning in Kitagiri sutta, such basic
practice is able to generate the five faculties which are necessary for one to develop in
the path. Thus, at the beginning one can use some techniques such as Anussati,
Brakmhavihara as meditation methods to establish one’s practice. The subsequent step
is based on contemplating the Dhamma and to reach liberation through the awareness of

the teaching.

4. 5. Another Aspect of Practice of Saddhanusart
According to above explanations, it is very clear that ‘saddhanusart’ is practicing

the noble path based on confidence. It brings about next the need to observe the kind of
confidence that establishes or what has been used to establish the confidence. According
to the above quote in Kitagiri sutta in Majjhimanikaya, ‘saddhanusari’ has some
confidence and elation (pemama) for the Buddha. This account is noted as confidence
on the Buddha. But in Khuddakanikaya Patisambhidamagga noted that there is another
aspect found to be thus;

“The faculty of confidence comes to exceeding with one repeat

impermanent in his mind, when the exceeded the confidence, he obtain

the path of the Stream-entry. Call him “practitioner through confidence’

(saddhanusari).”*

%0 “Aniccato manasikaroto  saddhindriyam  adhimattam  hoti,  saddhindriyassa  adhimattatta
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According to this quote, the saddhanusart’ repeat the word ‘impermanent’ in his
mind to exceed his confidence. As a common viewpoint, the ‘impermanent’ is always
emphasized in the Dhamma category and not in the confidence category. This means
although saddhanusart is based on strong confidence, still he recollect Dhamma matters
also on some degrees, so this does not intend that he is completely ignorant of the
Dhamma.

In Sanyuttanikaya Khandhakavagga, Samphassa sutta, Safifa sutta etc. few Suttas
has given some explanation on saddhanusart. It further explains that the types of
Dhammas should one repeat in the mind. In Cakkhu sutta, it explains thus;

“Monks, the eye is impermanent, exists alteration (viparinzama), and be
happened other things. The ear, the nose, the tongue, the body, the mind
are also impermanent. They exists alteration (viparizama), and be
happened other things. Monks, Thus, If one becomes clear on those
Dhammas by confidence, it is call that “practitioner through confidence’

(saddhanusari) "**.

These suttas explained the benefits of this practice, continually, thus;
“He already entered in to the state of rightness low (sammatta

niyamam), came to stage of worthy man (sappurisabhumizm). He will

sotapattimaggam patilabhati; tena vuccati “saddhanusart” Patisambhidamagga, PTS, Khu, 11, 54.

1 «“Cakkhum bhikkhave, aniccam viparinamil- afifiathabhavi, sotam aniccam viparinami aiifiathabhavi,
ghanam aniccam viparinami afifiathabhavi, jivha aniccd viparinami afiifiathabhavi, kayo anicco viparinami
affiathabhavi, mano anicco viparinami aniiathabhavi. Yo bhikkhave, ime dhamme evam saddahati

adhivuccati, ayam vuccati saddhanusari...” Cakkhu sutta, S. 111, 225.
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never do demerits (kamma) which are can effects to one lead borne in
the hell, the realm of the brute creation (tiracchanayoni), or the world
of the manes (pettivisayam). He has no reason not achieving to the
fruits of stream-entry, before end of his life.”*?

This statement confirmed that saddhanusart has already entered into the noble disciple
stage, and is the first stage of the seven noble persons. As had already entered into an
unturned level in the path, so he will never be born into the lower realms, and definitely
will achieve Sotapanna stage, within his lifetime.

This explanation is also found in Cakkhu sutta, appearing within the few Suttas
related on different Dhamma matters as in the same as Khandhakavagga in
Sanyuttanikaya. In Rapa sutta, it explains how one becomes clear on Dhammas by
confidence; impermanent of appearance (ripa), sound (sadda), smell (gandha), taste
(rasa), tangible (photrhabba), and objects of mind (Dhamma)® In Vififiana sutta, it
explains about saddhanusart becomes clear by confidence using Dhammas;
impermanent of the eye consciousness (cakkhuvifiianam), ear CONSCIOUSNESS
(sotavininanam), the nose consciousness (ghanaviiirianam), the tongue consciousness

(manoviiiianam)*®. In Phassa sutta, it explains that the saddhanusari uses Dhammas;

impermanent of the eye contact (cakkhusamphassa), the ear contact (sotasamphasso),

%2 “okkanto sammatta niyamam sappurisabhumim okkanto vitivatto puthujjanabhumim, abhabbo tam

kammam katum yam kammam katva nirayam va tiracchanayonim va pettivisayam va upapajjeyya.
Abhabbo va tava kalam katum yava na sotapattiphalam sacchikaroti.” S. 111, 225.
* Rapa sutta, S. III, 225-226.

* Safifia sutta, S. 111, 226.
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the nose contact (ghanasamphasso), the tongue contact (jivhasamphasso), the body
contact (kayasamphasso), the mind contact (manosamphasso)®. In Vedana sutta, it
explains that the saddhanusart uses ‘the feeling of the eye contact’ (cakkhusamphassaja
vedana), ‘the feeling of the ear contact’ (sotasamphassaja vedana), ‘the feeling of the
nose contact’ (ghanasamphassaja vedana), ‘the feeling of the tongue contact’
(jivhasamphassaja vedana), ‘the feeling of the body contact’ (kayasamphassaja vedana),
‘the feeling of the mind contact’ (manosamphassaja vedana).*® In Safifia sutta, it
explains the Dhamma which saddhanusari uses such as; perception of form
(rapasanna), perception of sound (saddasaniiia), perception of smell (gandhasaiiiia),
perception of taste (rasasarinia), perception of tangible (phorthabbasariiia), perception of
mind objects (dhammasaiiiia).*’ In the Cetana sutta, it explains the Dhammas which are
used by saddhanusart such as, cognition or thought of form (ripasaricetana), cognition
of sound (saddasaricetana), cognition of smell (gandhasaricetana), cognition of taste
(rasasaricetana), cognition of tangible (photthabbasaricetand), cognition of mind
objects (dhammasaiicetand).®® In the Tanha sutta, it explains on the Dhammas which are
used by saddhanusart such as; craving of form (rapatanha), craving of sound
(saddatanha), craving of smell (gandhatanhia), craving of taste (rasatazha), craving of
tangible (phosthabbatanka), and craving of dhammas (dhammatania).* In Dhatu sutta,

it explains how saddhanusari becomes clear by confidence using the dhammas; the

* Phassa sutta, S. 111, 226.
% Vedana sutta, S. III, 226.
* Saiifia sutta, S. III, 227.

8 Cetana sutta, S. III, 227.

* Tanha sutta, S. I11, 227.
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earth element (Pathavidhatu), the heat element (tejodhatu), the wind element
(vayodhatu), the space element (akasadhatu), the mind-element (viiianadhatu).> In the
Khandha sutta, it explain how saddhanusari becomes clear by confidence using
dhammas such as, form (ripam), feeling (vedana), perception (sasniia), formations
(samkhara), consciousness (viiiianam).™

Concerning about all these Dhammas which are used by saddhanusari as
mentioned in the above Suttas, these originally belong to the Dhamma category and not
of the confidence category. This is due to that all Dhamma items appeared in parinia
bhavana such as in Satipattana sutta. So definitely they belong to the intellectual
practice way, and not confidence way. In these suttas, however, it seems that
saddhanusart get together with all these Dhamma items which are directly related to the
intellectual aspect. This means the saddhanusart still need to know the Dhammas well,
and the need to keep on repeating in the mind. Thus the main difference between
saddhianusart and dhammanusart is only acquiring strong confidence on those Dhamma
than dhammanusari. According to the above suttas, dhammanusari also uses same
Dhamma items for practice and still attain the same results, but his ability of
understanding the Dhamma is much more stronger than that of the saddhanusart.

As in the above discussion, Sanfia etc. Suttas has given the explanation on
saddhanusart and dhammanusari. At the end of the Suttas version, they noted that both
practitioners are able to progress in the path which is leads to liberation. It is stated as
below;

“Monks, If one become to clear on those Dhammas by confidence, it is

% Dhatu sutta, S. I11, 227.

5! Khandha sutta, S. I11, 227- 228.
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called that saddhanusari, who come to stream-entry, never regress from

the path and definitely aiming progress at the highest enlightenment”2.

This statement regarding saddhanusart is appeared at the end of all Suttas in
Sanyuttanikaya Khandhakavagga, except for the two Suttas which are Cakkhu sutta and
Riipa sutta. Concerning all those references on saddhanusari and dhammanusart, they
are not divergent in practicing the paths. They put into practice on the same doctrine but

undergoing through different abilities and characteristics.

4. 6. The Directions of Liberation of the Two Anusarin.

It is important to recognize the pattern of liberation of these two anusarin
(pracitioners); saddhanusart and dhammanusari. It may have an important value and
the need to procure evidence to confirm the direction of the liberation path of these two
anusarin.

There is some information given on this matter in Anguttaranikaya Atthakatha. It
provides valuable information with regards to the directions and main steps of
achievement in the path. There are two types of practitioners; the first is by means of
wisdom (paniriadhurena). The second type is by means of holding a special ability

related to confidence (saddhadhurena). * It is mention that these two practitioners are

52 «Yo bhikkhave, ime dhamme evam saddahati adhimuccati ayam vuccati saddhanusari sotapanno
avinipatadhammo niyato sambodhiparayanoti.” Safina sutta etc. S. III, 226- 228.
53 “eko bhikkhu pariiadhurena abhinivittho attha samapattiyo nibbattetva sotapattimaggam papunati. So

tasmim khape dhammanusari nama hoti, sotapattiphaladisu chasu thanesu kayasakkhi nama,

arahattaphalakkhane ubhatobhagavimutto nama. Samapattihi vikkhambhana vimuttiya maggena
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dealing with saddhanusart and dhammanusari. However, both these practitioners
panniadhurena and saddhadhurena are follow two ways to liberation. The first way is by
having with eight absorptions.>* The second way is without having the eight absorptions,
it appears as ‘dry-insight practitioner’ (sukkhavipassaka) in Pali Buddhism. This is
because both practitioners, panriadhurena and saddhadhurena are able to liberate
through those two ways, which are with eight absorption and without having eight
absorptions. So all together there are four types of liberation conditions appearing here.
There are two types of practitioners and two ways of liberations. In the Atthakatha’s
explanation of two practitioner and way of liberations are provided in the table below:

TC-08 The Ways Liberations of Pafifiadhurena

Stages | Holding special ability | Holding special ability Steps of achievement
related to wisdom and related to wisdom and

having eight without having eight

samuccheda vimuttiyati dvikkhattum va dvihi va bhagehi vimuttoti attho. Aparo paiiiddhurena abhinivittho
samapattiyo nibbattetum asakkonto sukkhavipassakova hutva sotapattimaggam papunati. SO tasmim khane
dhammanusari nama hoti, sotapattiphaladisu chasu thanesu ditthippatto nama, arahattaphalakkhane
panniavimutto nama”, AA. 11, 149. (PTS)

* “Aparo saddhadhurena abhinivittho a attha samapattiyo nibbattetva sotapattimaggam pdapunati. So
tasmim khane saddhanusari nama hoti, sotapattiphaladisu chasu thanesu kayasakkhi nama,
arahattaphalakkhane wubhatobhdagavimutto nama. Aparo saddhadhurena abhinivittho samapattiyo
nibbattetum asakkonto sukkhavipassakova hutva sotapattimaggam papunati. So tasmim khanpe
saddhanusart nama hoti, sotapattiphaladisu chasu thanesu saddhavimutto nama, arahattaphalakkhane

paniavimutto nama.”  Sn. A, 2. 149. (PTS)
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absorptions absorptions
(1st way to liberation) (2nd way to liberation)
1 Dhammanusari Dhammanusari Already entered into
sotapatti magga
| | | patti magg
v - v i —
2 Kayasakkhi Dirhippatto Holding sotapatti phala
l | |
3 Ubhatobhagavimutto Pariniavimutto Holding arahanta phala

The two liberation ways of dhammanusari are:

I. Dhammanusari (with eight absorptions) —» Kayasakkhi— Ubhatobhdagavimutto

ii. Dhammanusart (without eight absorptions) — Dithippatto— Panifiavimutto

TC-09 The Ways Liberations of Saddhadhurena

Steps of

achievement

Holding special ability related
to confidence and having

eight absorptions

Holding special ability
related to confidence and
without having eight

absorptions

1 | Already entered into | Saddhanusarr Sddhanusart
sotapatti magga
| | l
2 | Already holding v Kayasakkhi v Saddhavimutto
sotapatti phala
| | |
3 | Already holding # Ubhatobhagavimutto ¢ Pariiiavimutto *

arahanta phala

The two liberation ways of saddhanusari are:

I. Saddhanusart —» Kayasakkhi — Ubhatobhagavimutto
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ii. Saddhanusari —— Saddhavimutto —— Pafifiavimutto

According to the above table of analysis, dhammanusart process his practice as a
panniadhurena by two ways. One way is by conducting the practice through wisdom
with absorptions, and attains to final liberation as ubhatobhagavimutta. The other way is
without absorptions and attains to final liberation as pasriavimutta. According to the
second table of analysis, saddhanusari attains to final liberation with absorptions as
ubhatobhagavimutta as a saddhadhurena practitioner. He can also attain to final
liberation without absorptions as panisiavimurta. It is very clear that a dhammanusart is
able to achieve both liberations; ubhatobhdgavimutta and panriavimutta. Similarly,
saddhanusart is also able to at the end achieve both such liberations. Due to these
reasons, it is safe to conclude that the achievements of those two paths are identical. The
difference is only based on the special ability that each one is holding onto; one is

wisdom aspect and the other is confidence aspect.

4. 7. The Relation between Saddhanusari and Anussati

In this discussion on saddhanusari, it is also necessary to examine about the
relation between saddhanusari and Anussati, because our main attainment is dial the
study on Anussati.

As mentioned earlier with reference to Mahanama sutta, it is no doubt that an
Anussati practitioner is able to produce absorptions and Samadhi by practicing the Six
Anussati. But not much explanation is given by an Anussati practitioner as to how one
is able to produce such results. If it is so, then here we can observe how an Anussati

practitioner achieve those absorption and Samadhi as a saddhanusari. Perhaps, such a
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research will help to establish a clearer view on the inner developments of the said
practitioner, which regularly does not display an apparent of Anussati methodical.

As discussed, when one practices Anussati, one is able to produce confidence,
especially in the Six Anussati. Confidence is one of the most important ability of a
practitioner, and is the main base for success of the practice. Without this, one can never
start the practice or progress forward. Further, it works as an instrument to protect one’s
current practice and improve it. In Nagariipama sutta, the seven protections of one
king's bordering city are compared to the seven protections of a practitioner. The first
importance is by having strong pillars in the bordering city which is compared to as
having strong confidence as the first protection of a practitioner. Further, the sutta
explains thus:

“Bhikkhus, just as to the king of the bordering city there are pillars on
strong foundations, well driven in, that they may not shiver, for internal
protection and for external repulsion. In the same manner to the noble
disciple, there is faith. He places faith in the enlightenment of The
Blessed One. That Blessed One is ...... enlightened and blessed. Become
a pillar of faith, the noble disciple dispels demerit and develops merit.
Dispels the faulty and develops the non-faulty. Maintaining purity of
self he is endowed with this first good thing in the Teaching.”>®

The practitioner establishes strong confidence with regards to the enlightenment of
the Buddha. The formula which is used to establish confidence here is identical with the

formula of buddhanussati meditation. It is then very clear that strong confidence works

as a protection here for one’s practice in Anussati meditation. It is intended that such a

% Nagaropama sutta, A. IV, 106.
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confidence is not only able to protect one’s current practice but also able to protect
throughout the practicing process. Due to such strong confidence, it furthermore aid to
dispel demerit and develops merit, aid to dispel the faulty and develops the non-faulty.
Maintaining the purity of self, one endows with confidence. The meaning and context of
this statement, ‘maintain the purity of self’ is a very wide and deep in Buddhist
Teaching. It has included the different abilities of a practitioner which are produced by
having strong confidence throughout the practice.

Modern meditation master, Dr. Lalith Ranatung has conducted various Sutta
discussions related to the topic of meditation, and one of it was Nagarupama sutta. He
says that ‘the first protection which is saddha is related to all other six protections;
shameful (hiri), remorseful (otapa), learned (suta), aroused effort (viriya), mindfulness
(sati) and wise in the rising (pariiad). When a practitioner establishes strong confidence,
it works again as a necessary power to arouse and develop these other six protections’.*®
Dr. Lalith Ranatung's idea provides a light to better understand how such strong
confidence works to get one achieve to concentration. After establishing strong
confidence, one continually stay within one’s practices, then one is able to develop
necessary mental abilities related to concentration. Concerning on this matter, it is of the
idea that this confidence is the main effective reason to develop concentration by
practicing Anussati.

Again, the attention focuses to the above last paragraph of affirming Nagarupama
sutta. It can be compared to with the factors of absorption, vitakka, vicara, piti, sukha
and ekaggata. According to the context of this statement, reducing demerit and dispels

faulty are similar with the first factor of absorption (jhana anga). The vitakka in the first

% (2016.09.25)http://www.visuddhimagga.info/Med_Sinhala.php
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absorption is to stop kama, vyapada and himsa actions and to develop their opposites or
good aspect. When one reduces the demerits and dispels faulty, it takes its position to
fulfill the first factor of absorptions. Develops merit and the non-faulty is similar with
the second factor of absorption (jhana anga). By ‘maintaining the purity of self’, it does
not clearly explain on the type of self purity. But here, it is assumed that it has included
the third and fourth factors of absorptions as well. This is so because to ‘maintain the

purity of self” one has surpassed the third and fourth factor of absorptions.

4. 8. Conclusion

It is discussed with deep observation on the nature of saddhanusari,
dhammanusari and its relation to Anussati meditation in our research. Though these two
anusarins appear as different practitioners in texts, but the natures of these two are still
directed to the same aim of the path. It also emerges some similarity within the two in
practices. This means that both have a diverse and similarities within each other.

It is therefore unacceptable to consider that these practitioners are having a total
difference in the practices. It can only be accounted that they are based on different
character abilities of a practitioner and conducting the practice through different
directions. Thus, the saddhanusari based on his strong confidence to conduct the
practice, and dhammanusari is based on his understanding ability to conduct the
practice. Still, they both arrived at the same aim and use the same basic teachings
(Dhamma) in the practice.

The Anussati meditation practice is mostly suitable for saddhanusari, because it is
able to produce strong confidence in the practice, especially in the Six Anussatis.

Further, the strong confidence can brings about an effect to raise other necessary
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qualities in those Anussati practices. However, the saddhanusari also needs to know the
basic teaching of the Buddha, to remember and recollect those teaching to the mind.
Therefore these two practices are related to each other, especially Anussati acts as a
meditation technique support to raise confidence or other qualities in the Dhamma and
in protecting the practice.

It has very limited explanations on the details of both practitioners’ of
dhammanusari and saddhanusari, in the Pali Tipitaka. Perhaps, it may have few reasons
to this. The first one could be that the selected members of the first council belong to an
intellectual ability group, hence does not raise the teaching related to saddhanusari at
the council. The other reason could be that though both practitioners are holding
different abilities, but still practices the same teaching for the attainment of liberation.
The given explanation on the teaching in Tripitaka as a necessary practice to liberation,
are applicable to both practitioners. This is so because both practitioners in the end
reach to liberation by completing the necessary teaching in the practice. It may therefore

need not to be mentioned in details specifically, originally in Tripitaka.
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Chapter 5
The Last Four Objects in Ten Anussati and Sati as Meditation

Technique

5. 1. Introduction

Sati is a common term of frequent occurrence in Buddhist discourses when dealing
with Buddhist practices, especially in the practice of meditation. The main purpose of
Anussati is attaining sati on a particular object. In this aspect, some viewed that
Anussati and sati have same conditions; yet some viewed as different conditions. These
two words, Anussati and sati however bring rather similar roles obviously. It is due to
such very similar nature of these two, it may be able to establish a closer relation within
Anussati and the practicing path with the consideration that sati as an essential
condition towards liberation. In the same manner, concerning these two names and its
conditions, it may pose necessary differences between Anussati and sati.

It is with Satipatthana that the term sati acquires more importance. The term is
found to be used in combination such as Anussati, kayagatasati, anapanasati,
marapnasati etc. There are many other usages showed that the word Sati is often used in
both sense of awareness (Anussati) and mindfulness (sati). Of these, the former is often
more primary and also usually more gross in the meaning than the latter. Anussati and
Sati should therefore have a distinguishing feature as well as a direct relation which ties
in closely with the practice that are related to the path of liberation. It is then required to

study the relation between Anussati and Sati in this chapter.
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5. 2. The Function of Sati in Buddhist Meditation
5.2.1 Definition of Sati

Sati is a feminine noun derived from the verb sarati, meaning to remember. The
Sanskrit word which is equivalent to sarati is sm,rti.l The term converges also the
meaning of memory, and also an act of calling to the mind.” Ven. Ananda is among the
Buddha disciples who possessed the highest ability to ‘recall to the mind’, and this he
demonstrated, according to tradition, by recalling at the First Dhamma Council on all
discourses taught by the Buddha, and; again according to tradition, these are aggregated
as being eighty four-thousand in number. If it is true, this is then indeed the most

marvelous fact showcasing a computerized memory.

5.2.2. The Initial State of Sati

In its most basic and ordinary sense, sati is seen to connote ‘mere attention’ or
‘bare attention’ or ‘awareness’. This is a state before cognizing an object and
conceptualizing it. In its initial sense, the term sati appears to be closely related in
connotation to the term manasikara, meaning ‘mental advertence’ that means, the
inclining of the mind towards an object.® The Sutta’s analysis of mentality (nama)
shows that manasikara is one of its five basic constituents.* This manasikara is present
in any kind of mental state. As Ven. Analayo points out, this basic faculty of ordinary

attention characterizes the initial split seconds of bare cognizing of an object, before one

! PED. p. 672.

2 See Nyanaponika Thera, The Heart of Buddhist Meditation, A handbook of mental training based on the
Buddha's way of mindfulness, p.19-31.

® Buddhist Dictionary_Manual of Buddhist Terms and Doctrines, Nyanatiloka, p.95.

* The five are: vedana (feeling) sasia (perception), cetana (volition), phassa (sensory) impressions, and

manasikara (mental advertence). See Sammadhitthi sutta, Majjhimanikaya. M. I, 46-55.
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begins to recognize, identifying and conceptualize.”> On this basis, he concludes that
‘sati can be understood as a further development and temporal extension of this type of
attention.®

This kind of bare attention which is an intrinsic characteristic of the mind is
essential in performing even in day to day activities of life. If not for the presence of sati
about one's own routing activity, this life would be in a mess.” This kind of sati is not a
product of will; it is a kind of mover in its instinctive nature, or even a habit of any
individual. This kind of sati only directs toward the present moment. At times, however,
one may lack their bare awareness or one may be unmindful of what is happening
around them. Such unmindful thought is termed as mugzha-sati. In such an instance, one
may act carelessly or negligently, and fall into unnecessary difficulties and problems. It
Is important for one to make sati present in order to deal with various situations whether
simple or complicated that arises in our daily life. To allow the presence of sati to occur

at this level, one need not follow a special method or mechanism.

5. 2. 3. Sati as a Special Development Condition Towards The Path to
Liberation

Sati being developed in the Buddhist path is quite different from the bare attention

which is usually recognized as the general sati. What one should do is to make some

effort of will to make such sati become present for its use to take effect in the Buddhist

path. As this is brought to exist and function through the effort of will, it is of a different

* EB. vol. VIII, p.8.

® Bhikkhu Analayo, Satipatthana, The Direct Path to Realization, p.45ff

” Nyanaponika Thera, The Heart of Buddhist Meditation, A handbook of mental training based on the
Buddha's way of mindfulness, BPS, p.25ff.
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level than bare awareness that exists as an intrinsic feature. It could then be described as
an initial state of willfully produced sati. It is this state of sati that contains the potential
use in meditational practices as well as in various conditions related to sense restrains,
culture of mind, etc.® Thus, a serious practitioner of the path is admonished to maintain
sati in regard to all interaction between sense faculties and their respective sensory
objectives. Thanissaro Bhikkhu also comments that “As he (Buddha) defined the term,
right mindfulness (samma-sati) is not bare attention. Instead, it’s a faculty of active
memory, adept at calling to mind and keeping in mind instructions and intention that
will be useful on the path. Its role is to draw on right view and to work proactively in
supervising the other factors of the path to give rise to right concentration, and in using
right concentration as a basis for total release.”® In such a context of sati, the function of
bare awareness is said to keep a careful watch. It is because of this function of sati that
it is described as a factor that keeps guard over the mind, exerting, and having the
controlling power over it.

The Anguttaranikaya presents sati as a “gatekeeper” of a (spiritual) town having

energy as its troop and wisdom (paiiiia) as its fortification’®. The assigned function of

® Bhikkhu Bodhi explained that sati is a “lucid awareness of present happenings” furthermore he
described this quality of mindfulness as in “from the side of the subject, is the lucidity and vivacity of the
act of awareness, and from the side of the object, its vivid presentation.” Bhikkhu Bodhi (2011) What
does mindfulness really mean? A canonical perspective, Contemporary Buddhism: An Interdisciplinary

Journal, p.26 (12:01, 19-39, DOI:)

% Thanissaro Bhikkhu, Right Mindfulness: Memory & Ardency on the Buddhist path, p. 7.
0 “Seyyathapi bhikkhave, raiifio paccantime nagare pakaro hoti ucco ceva vitthato ca
vasanalepanasampanno ca abbhantaranam guttiva bahiranam patighataya, evameva kho bhikkhave,

ariyasavako panfiava hoti udayatthagaminiya pannaya samanndagato ariyaya nibbedhikaya
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sati as the ‘gatekeeper’ is to pick out genuine citizens and allow them to enter. This
brings out the role of sati in preventing the arising of unwholesome responds and
reactions by the sense doors.

This function is clearly seen in the practice of Satipatthana, for intense comparative
with mindfulness of the turner or his apprentice.™ This keen and watchful supervisory
role of sati is further highlighted in a stanza in the Theragatha. This describes the role
of sati as a keen “overseer” that performs the function assigned to adopting a very
detached attitude. This is a special function of sati which, with its bare awareness
considers all happening with complete detachment. Often this detachment is coupled
with discrimination as seen from a simile in the Samyuttanikaya.'* Herein sati is
compared to a “charioteer” who is extremely careful in driving its chariot. Such similes
are used to bring out the balanced function of sati as it balances and monitors the other
faculties and powers™®,

Sati is listed as the seventh of the path factors (maggasga), and in the context of
their usage it is usually translated into English as *‘mindfulness’. Besides, sati is a factor
included among other factors of enlightenment (bojjhaziga) and, hence, closely related
to the other related concepts ‘bodhipakkhiya dhamma’ (factors contributing to
enlightenment).

It is also related to five controlling factors (paficabala) and five controlling

faculties (pafcaindriya), both designated similarly and included under ‘Bodhipahkhiya

=9

sammdadukkhakkhayagaminiya.
Y D. 11, 290.
5.V, 6.

3 The faculties and powers are indriyas and balas and saddha (faith, confidence), viriya (energy, effort)

Nagartipama suttam, A. 1V, 111.

sati (mindfulness), samadhi (concentration) and pairia (wisdom).
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dhamma’. 1ts relation with “bodhi” enlightenment clearly shows its special importance.
Sati is often used along with the word Sampajafifia bringing to light notice of the
characteristic that it possesses.

There is reference to samma-sati as in the case of the seventh path factor. There is
also a reference on miccha-sati, referring to wrong sati. In such instance, sati is taken to
mean ‘mindfulness’. In a more gross usage the two forms mugrhasati meaning, ‘un
mindfulness or almost mindlessness’ is used against the term upathita sati, meaning,

with mindfulness present.

5.3. The Function of Anussati in Buddhist Meditation
5. 3. 1. Definition of Anussati

As pointed out and discussed, Anussati refers to a certain meditational device
category under Samatha practice in the Visuddhimagga. Sati is an essential
pre-condition to any act involving mind culture. In fact, unless the foundation is well
prepared and laid down using sati, meditation practice cannot be accomplished. The
term sati joins with the adjective ‘anu’, becomes Anussati. In Sanskrit language also,
the adjective ‘anu’ is added to the term 'smyti’, becomes 'anusmyti." The meaning which
Pali dictionary has given is “remembrance, recollections, thinking of, mindfulness.”**
The Buddhist Dictionary also uses similar meaning as ‘recollection, meditation, and
contemplation’. > Ven. Buddhaghosa had given definition on anussati that

“Mindfulness (sati) itself is recollection (Anussati) because it arises again and again; or

alternatively... ”*®. The compound term Anussati, acquire importance because of the use

" PTS. P45
1> Buddhist Dictionary, p. 159.
16 The Path of Purification, Tr. Bhikkhu Ganamoli, p.186.
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of the feminine noun sati, as one of its components. However, it is seen that with the use
of the prefix ‘anu’- an indeclinable form, the normal concentration connoted by sati has
undergone some changes in its meaning. The nuances of meaning connoted by the
major components of the compound Anussati gets fairly modified because of the prefix
‘anu’ which convene a variety of meaning, varying according to the different contexts
in which the term sati is used."’

Sati usually means bare awareness, mindfulness. But the additional context in
which this term is used in Buddhist literature, especially with literature related to
mind-culture, it connotes certain important additional qualities such as probing,
detached observation, discriminative inquiry (as when it is compared to a ‘gatekeeper’)
or a kind of diligence and alertness when similes are used comparing sati to a
‘charioteer’ and so on. Thus, it is seen that sati by itself connotes different meaning
covering a fairly wide range of meaning. The prefix ‘anu’ however, appears to have
delimited this aspect of sati, and has brought to forefront its etymological meaning of
remembering, memory, recollections and so on. This is by going back to its
root-meaning of smy, from which it is derived from the Pali verb sati, meaning to

remember, to recall to memory and hence to recollect.

5. 3. 2. The Function of Anussati
The Maha-Tika which is a commentary of Visuddhimagga, explained the term
Anussati as “arise again and again”*®. Here it is very clear that the main function of

Anussati is arising of a particular object in practitioners mind again and again. Such an

7 For a detailed analysis of the prefix Anu - and the nuances of meaning it convenes. See PED, p. 35.

18 “anu anu sati anussati" Abhidhammatthasangaho, Mayn, 0.25
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activity will take effect on the mind to focus on the selected object. It is able to calm
down and concentrate one's mind.

In Visuddhimagga, it explained that “Mindfulness (sati) itself is recollection
(Anussati) because it arises again and again; or alternatively ...)”*°. This definition
verifies the relation of a repeating action and the arising state of sati in the mind on a
particular object. So in this meditational function, one should repeat the selected
Anussati object focusing his mind on that object until the mind becomes calm. It is
because of the characteristic of this meditation function which repeats the selected
object longer in one's mind, the practitioner is able to calm down his mind and
continues to be mindful on the object. This is a common aspect which has already been
accepted without any argument in our viewpoint.

Our main attention for another unnoted aspect is by producing the re-reading
function of Anussati. When one practitioner selects an Anussati object for recollection,
he should have a sufficient understanding about that object, including its nature, feature,
and relation to the practicing path. It will be helpful to the practitioner to have a clearer
view by focusing on the area of the object. After selecting the Anussati object, the
practitioner keeps the attention longer on that particular object. In this way, when
repeating a particular object, the mind automatically maintains its focus to arise the
confidence on the object. For an intense practice, when one does the recollection on
Buddha, he tries to limit the instability of his mind by focusing on the Buddha's virtue.
This meditation method directly leads to the rise of confidence toward the Buddha. The
practice of other Anusssati meditations, such as Dhammanussati, Sanghanussati

etc...ten Anussatis, can also bring about the establishment of confidence as well as sati

9 The path of Purification, Tr. Bhikkhu Ganamoli, p.186.
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with focusing on a particular object. In the above quote of Visuddhimagga, it further
noted that Anussati practice is suitable for clansman who has gone forth out of faith.?
Thus we can verify that Anussati functions mainly to establish faith or confidence as
well as sati. This means that as long as it is an Anussati meditation, it enables the

practitioner to establish his confidence and mindfulness on a particular object.

5. 3. 3. The Differences Between Sati and Anussati

In the Visuddhimagga explanations, Anussati not only establishes sati, it also
inculcates Anussati itself as the sati?!. This is quite an arguable point of view, because it
may raise a question “If sati and Anussati are of the same nature, why then does the
Buddha mention it under different names as sati and Anussati?” It is of the opinion that
both should have a particular difference between the two.

The intention is that there is a tiny difference here within the applications of
selected objects of Anussati and sati. Anussati mostly focuses the mind only on the
selected object, and limited to the area of the object. It is then limited to the awareness
on the selected objects, and establishes confidence. The Anussati practitioner also
improves the ability of knowing the Dhamma, but it does not analyze or compare
objects at the moment. This nature of Anussati which establishes through Vipassana, has
rather different applications compared to sati. It does not just limit to the object; but

continues further to be mindful on the teaching of the Buddha which helps to

20 «“Mindfulness (sati) itself is recollection (Anussati) because it arises again and again; or alternatively,
the mindfulness (sati) that is proper (anurizpa) for a clansman gone forth out of faith, since it occurs only
in those instances where it should occur, is ‘recollection’ (Anussati).” The path of Purification, Tr.
Bhikkhu Ganamoli, p.186.

21 "punappunan uppajjanto satiyeva anussati..." (because it arises and again; or alternatively, the

mindfulness) Visuddhimagga, p. 197. (P.T.S)
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understand the real nature of the present situation.

There is another very important difference which is related to this dissertation. As
mentioned above, Anussati practice enables the establishment of sati as well as
practicing sati through the use of Vipassana objects. Though both sati establishment by
Anussati practice and Vipassana practice looks similar, but in Anussati practice, the
basis is on confidence thus establishes mindfulness or sati. The Vipassana practice is on
the basis of analytical ability and establishes mindfulness or sati by using Satipatthana
objects. It is apparent when the analysis of sati is compared to the simile of gatekeeper
in the Nagarupama sutta.?? Perhaps, the feature of sati which establishes by Anussati is
more quiet and placid. The differences of these two satis are stated as in the following
diagram:

TC-10 The Establishment of Sati by Saddha and Pajiiia

The practice based on The practice based on
confidence or saddha analytical ability or pasiria
using Anussati objects using Vipassana objects
sati sati

Anussati is however, able to establish mindfulness on the doctrine based on confidence

by understanding the nature of the present situation. The feature of sati which

22 “gati can be given as a simile to a gatekeeper in a bordering city protected by king. There is a wise gate
keeper who stops the unknown from entering and allows the known to enter, for internal protection and
for external repulsion, in the same manner the noble disciple with the sati dispels demerit and develops

merit. Dispelling the faulty develops the not faulty.” A. 1V, 106
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establishes through “Vipassana practice’ has a more analytical aspect. It is able to
analyze the doctrine and understands the nature of the present situation. This is the most

important differences related to this dissertation which has not been addressed to earlier.

5. 4. The Methods of the Last Four Meditation Objects in the Ten

Anussati
5.4.1. Confusion on the Additional Last Four Objects in the Ten

Anussati
As mentioned above, the Ten Anussati occurs by adding four more objects to the Six
Anussati in Visuddhimagga, and they are;
7. Recollection regarding death (Mararndanussati)
8. Recollection regarding the body (Kayagatasati)
9. Recollection regarding breathing (Anapanasati)
10. Recollection of pacification (Upasamanussati).?*

Though Visuddhimagga categorized the latter four objects as part of Anussati as
compared to with the former six, they do not seem to fit well to suit the designation of
Anussati. These objects are more for contemplation than for recollection. Hence, some
viewed that the use of the term Anussati appears to be a misnomer that had taken place

at a later time.?* Perhaps, it is to correct this that Bhikkhu Bodhi in his translation of the

2 \/sm. 11, 110.

* “Unlike other sets of meditation practices, such as the four frames of reference (satipasthana) or the
four sublime abidings (brahmavihara), the ten recollections do not have a single canonical discourse
devoted to the entire set. Thus the way they interact and support one another has to be pieced together

from many different discourses scattered throughout the Canon.” See Thanissaro Bhikkhu, The Ten
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Aflguttaranikf?tya25 uses the English term ‘mindfulness’ to render the Pali term Anussati
in the case of first three of the additional four Anussati, and then again use the term
‘recollection’ with regard to the tenth Anussati namely, ‘Upasamanussati’.

Similarly, Ven. Thanissaro also seems to have seen such differences within the ten
recollections. He said that “Strictly speaking, only seven of the ten are actually
‘recollections’ (Anussati): recollection of the Buddha, recollection of the Dhamma,
recollections of the Sangha, recollection of virtue, recollection of generosity,
recollection of deva, and recollection of stilling. The other three are called mindfulness
(sati) practice: mindfulness of in-and-out breathing, mindfulness of death, and
mindfulness immersed in the body.”%

He calculated the first three of the last four Anussati as mindfulness. It may be that
he followed the commentary because Ven. Thanissaro's idea has already been noted in
the Anguttaranikaya commentary.

On another aspect however, these last four objects of ten Anussati are an obvious
issue of confusing the situation here. Here, the first three of four objects have a common
usage with Vipassana meditation as well as Anussati in Samatha meditation practice. As
an example, two of those objects are directly used in Satipatthana sutta, they are
recollection on breath (Anapanasati) and recollection on the body (kayagatasati).
Another is the recollection on death (marasianussati), though is not documented in

Satipatthana sutta, but it ends by using the same word “sati’, so it can be accounted as a

type of mindfulness. Regarding the context of marananussati, it allows the practitioner

Recollections—A Study Guide, p.3.
%> See Bodhi, op.cit. p.116.

%6 Thanissaro Bhikkhu, The Ten Recollections—A Study Guide, p.2.

154



to deeply analyze the nature of death. Thus one practices the impermanence of life by
contemplating through this mediation object. The recollection on death (marananussati)
also belongs to the Vipassana category. When one follows the four foundation of
mindfulness in Satipatthana sutta, sati naturally arises through contemplating on those
objects. This means that these three meditation objects are wavering in between
Samatha and Vipassana practice. Probably due to these reasons, some have made a

confusion on these objects as to whether these four belongs to ‘Sati’ or ‘Anussati’.

5. 4. 2. The Confidence and Last Four Objects in Ten Anussati

The present researcher notices the categorization of these four objects just as sati
under Vipassana or just as Anussati under Samatha objects are not very reasonable and
practicable. If sati is just an object, then why would it be listed under as an Anussati
object? Similarly, if Anussati is just an object, the same question will also raise that why
it still can be used as a Vipassana object?

According to common acceptance, these four objects belong to Vipassana practice.
It is without doubt that they are dealt with by the practitioner through understanding
(dhammanusari). But according to our discussions in chapter three, Anussati
practitioners are based on their characters which establish the confidence. This special
characteristic of Anussati is ideal for all objects of the Six Anussati. It is in the opinion
that the confident characteristic of the practitioner could be of a valuable relation with
these last four objects as well. Perhaps, these objects are dealt with by the practitioner
through confidence (saddhanusari) too. It is included in here that the ability of these

four objects is used as a very common application by these two types of practitioners.
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5. 4. 2. 1. Recollection Regarding Death (Mararanussati)

There are a few numbers of suttas appear in Tripitaka related to death or marazna.
In Samyuttanikaya, there are six Marana suttas and one Marana dhamma sutta are found.
In the Anguttaranikaya, there are four Marana sati suttas and has also one Maranasati
sutta®’ found.

As discussed above, Bhikkhu Bodhi, Bhikkhu Thanissaro?, etc. recognized that
the last four in ten Anussati objects are not Anussati state but belongs to the sati state.
This is because the primary condition of sati is to arise with Vipassana practice in the
accepted path. If maranasati is a Vipassana technique, why was it being categorized as
an Anussati practice? What then is the relation with Anussati?

When focusing on the four suttas found in Anguttaranikaya, the Maranasati suttas,
the names are added with a suffix “sati” and not with “Anussati”. Though
Visuddhimagga has categorized marasnasati as an Anussati practice but according to this
research chapter, it will be seen to look more like a research about sati practice.

It is found in the Anguttaranikaya about the way it deals with the practice of
marapasati. This was what the Buddha urged the bhikkhus to do thus:

“ldha mayham, bhante, evam hoti — ‘aho vataham divasam jiveyyam,
bhagavato sasanam manasi kareyyam, bahu vata me katam assati. Evam
kho aham, bhante, bhavemi maranassati’nti”. (Menerable Sir, | had a
thought that; If I can live one day by contemplating the Buddha's teaching It
will a great thing done for me. Thus | am practicing marasasati.)*

According to the context of Maranasati sutta, it is obvious that this practice does not

2T A1, 30.
%8 Thanissaro Bhikkhu, The Ten Recollections A Study Guide, p. 01.

2 patama Maranasati sutta, A. 111, 304.
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only contemplate on the object, but it also moving forward towards a closer function as
an analytical contemplation aspect on the teachings of the Buddha. It is then without a
doubt that maragpasati is able to establish sati through analytical aspect. Due to this
reason, perhaps, it gave rise to the idea to some scholars that mararasati is accounted to
as being a sati practice and not being an Anussati practice.

According to Theravada tradition, The Four Foundation of Mindfulness sutta
(Satipatthana) is the most important teaching in the meditational practice towards the
path to liberation. It also included almost all basic teachings in Buddhism such as the
Five Hindrances, Five Aggregates, Six Sense Bases, Seven Enlightenment Factors and
Four Noble Truths for contemplation on mind objects (dhammanupassana). Further, one
can also establish mindfulness on the breath, bodily postures, repulsiveness of the body,
and four elements nine cemetery, etc. when he contemplating on the body. It is however
amazing that it doesn't include maragpasati in the Saipatthana sutta as a Vipassana
practice. This evidences that marazpasati also has another special aspect as a practice.

The second focus will be on Maranasati sutta in the Anguttaranikaya. It recognizes
that this practice also has a closer relation in establishing confidence. The Dutiya
Maranasati Sutta states in detail on the practice of mararasati which urges the Bhikkhus
to do thus:

“Sace pana, bhikkhave, bhikkhu paccavekkhamano evam janati-*natthi me
papaka akusala dhamma appahind, ye me assu rattim kalam karontassa
antarayaydati, tena, bhikkhave, bhikkhunda teneva pitipamojjena
vihatabbam ahorattanusikkhina kusalesu dhammesu. (But if, on reflecting,
he realizes that there are no evil, unskillful mental qualities unabandoned

by him that would be an obstruction for him were he to die during the day,
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then for that very reason he should dwell in joy & rapture, training himself

day & night in skillful qualities.)®
According to the quote above, practicing marazasati can raise an abiding condition in
joy and gladness. Here a question is raised as to how he is able to establish to such a
state. It is of the opinion that the confidence is established through the practice of
marapasati, hence he is able to attain a state of joy and gladness. The practitioner
establishes in confidence on the condition by cleansing out all the unwholesome states.
That means the restrainment of unwholesome states is the basis of establishing his
confidence. It is apparent that this maranasati practice is able to establish strong

confidence as well as sati through analytical ability. This is depicted in a diagram below:

TC-11 The Maranasati Practice of Both Practitioners; Dhammanusari and
Saddhanusari

dhammanusari | —— | Analytical way |— | Mmarazasati

Liberation
Path

saddhanusari | — | Confidence way |—» | Marapasati /

From the diagram above, it is clear that the maranrasati object can be used by both types
of practitioners who practiced through understanding (dhammanucari) and confidence
(saddhanucari).

Further this practice brings an incomparable urgency to the practitioner leading
towards the path of liberation. In Maranasati sutta it was noted thus;

“Bhikkhus, mindful of death, when developed and cultivated, is of great

% Dutiya Maranasati sutta, A. 111, 307.
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fruit and benefit, culminating in the deathless having them as its
consummation. And how is this so? ”

“Here, Bhikkhus, when the day has receded and night has approached, a
Bhikkhu reflect thus: I could die on account of many courses (1) a snake
may bite me or a scorpion or a centipede might sting me, and I might die;
that would be an obstacle for one. (2) I might stumble and fall down or (3)
my food might disagree with me (4) or my bile might become agitated or (5)
my phlegm become agitated or (6) sharp winds in me might become agitated
and | might die....” *

When he reflects thus he feels the urgency to complete his undertaking of spiritual
development leading him to the cessation of suffering. He would search within himself
for any unwholesome qualities that have not been got rid of and then strive earnestly to
eliminate them, knowing well any delay or lapse on his part may well be an obstacle to
his attainment of liberation. It does not matter whether the practitioner practice through
understanding (dhammanusari) or through confidence (saddhanusari), maranpasati
practice is applicable for use to both practitioners as sati or Anussati practice
respectively. This practice is meant to motivate and urge to act fast, making one realized
that time is running out fast and, that life is so evanescent, and one should be diligent
and act immediately. To have such motivation, a mere repeated object is not sufficient,
thus a sense of urgency has to be created. It is through this sense of urgency that one is

made to work hard to get rid of all obstacles that stand on one’s way to liberation, for

any delay on one’s part will certainly make one miss the goal.

31 “maranassati, bhikkhave, bhavita bahulikata mahapphald hoti mahanisamsa amatogadha

amatapariyosand...", Dutiya maranasati sutta , A. 111, 306 ff.
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5. 4. 2. 2. Recollection Regarding the Body (Kayagatasati)

There are a few Suttas that appeared in Tipitaka which are related to kayagatasati.
Some of them are Majjhimanikaya Kayagatasati sutta, Samyuttanikaya Kayagatasati
sutta and Civara sutta. The few suttas are also found in Anguttaranikaya such as
Ekakanipatapali, Pathamavagga and Kayagatasativagga. In the Khuddakanikaya also
there are such connecting Suttas found as in Petakopadesa, Harassa sampatabhiimi, etc.
There are a number of suttas mentioned about Kayanupassana; such as Dighanikaya
Mahasatipatthana sutta, Majjhimanikaya Mahasatipatthana sutta, Samyuttanikaya
Ananussuta sutta, Khuddakanikaya Patisambhidamagga etc. and they also have very
close relations with kayagatasati.

Kayagatasati can be considered as another designation of kayanupassana which is
one of the four modes of mindfulness that constitutes the practice of Fourfold
Mindfulness (cattaro satipatthana). In the suttas, however, kayanupassana is discussed
elaborately by categorizing it into six groups. These groupings are:

(1) with regard to breathing in and breathing out (anapanasati)

(2) with regard to postures (iriyapatha)

(3) full awareness of the activities of the body (sampajafifia)

(4) contemplation on loathsomeness of the body (patikiila-manasikara)

(5) with regard to four elements (dhatu-manasikara)

(6) nine kinds of charnel grounds meditation (nava-sivatika)*

According to Visuddhimagga, the context of kayagatasati here is similar to the
contemplation on loathsomeness of the body (parikiila-manasikara). So this means that

kayagatasati is only one part of the kayanupassana, and because of that, it cannot be

%2 M. 1, 55.
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considered as synonymous with kayanupassana. Kayagatasati however, is said to be
similar to patikkiilamanasikara, which also belongs to the Vipassana category. Yet, Ven.
Buddhaghosa in the Visuddhimagga considered kayagatasati as a Samatha practice by
referring to it as an Anussati category.

The repulsiveness of the body (patikkiilamanasikara) is explained as meditation
objects under the contemplation on the thirty two parts of the body (dvattimsa-akara).
The analysis of thirty two objects are lay out under the mindfulness of the body
(kayagatasati), in the Satipttana sutta.*® Here, it is clear that the repulsiveness of the
body (patikkiilamanasikara) is using under Vipassana practice also. This bring
evidences that the repulsiveness of the body (patikkiilamanasikara) is used under both
Samatha and Vipassana meditation techniques.

The above mentioned context of the six groups which belongs to kayanupassana in
Satipatthana sutta is found to be totally inclusive in the Kayagtasati sutta®*. This means
that the kayagatasati practitioner definitely can obtain some benefits from
kayanupassana practice which belongs to Vipassana. But, the context of Kayagatasati
sutta itself does not categorize under any taxonomic such as ‘Anussati’, ‘Satipatthana’,
‘Samatha’ or ‘Vipassana’. It is just a guide to the Bhikkhus’ practice to obtain the
benefits through the usage of kayagatasati. This is evident as both practices of
kayagatasati and kayanupassana seems to always have overlap and many similar
conditions. This similar condition makes it a convenient use to practice both in
Vipassana and Samatha as well. This brings an affirmation that kayagatasati does have

a link to the path of liberation by two ways. The first one is Vipassana, being a

¥ M. 1, 55.
% M. 111, 83.
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practitioner through understanding. The second is Samatha, and being a practitioner
through confidence. The system of common usage of the object is depicted as in the
diagram below:

TC-12 : The Kayagatasati Practice of Both Practitioners; Dhammanusari and

Saddhanusari

dhammanusari | —— Analytical way |— kayagatasati

Liberation
Path

saddhanusari ) Confidence way |—» kayagatasati /

It is without a doubt that kayagatasati is related to the Vipassana technique as it can be
used as a meditation object by the practitioner through understanding. In relation to the
dissertation, the main discussion focus is on the second point that is ka@yagatasati which
links to the path of liberation by the practitioner who practice through confidence. The
reason being kayagatasati is taken as an Anussati practice might be due to its relation
with the personal characteristic of the practitioner itself since it is based on the mode of
confidence. In the Kayagatasati sutta it was noted that:
“Monks, practice one doctrine can bring the effect to discourage any of the
unwholesome actions to arise. The reason for the arising of the very great,
meaningful and wholesome actions are for the great release from
attachments, for the development of wisdom on mindfulness, for perfect
knowledge, for comfortable banding of this life and for the higher

knowledge of liberation. What is that known as? That is known as
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mindfulness on the body.” (kavagatasati)”*®

With the note above, the Sutta has given us a clearer understanding that through the
practice of maranasati, it actually enables the practitioner to establish different qualities
and abilities within themselves. In the first verse stated in this kayagatasati context, it
can bring the ‘effect to discourage any of the unwholesome actions to arise’. The
kayagatasati practice here, refers to one can keep away the mind from unwholesome
thoughts and arise wholesome states. If kayagatasati is not being considered as a
practice based on confidence as also found in Vipassana, then it is impossible to bring
about such great progress as stated above. It is of the opinion that though it does not
mention about establishing confidence, but this type of practitioner has already had a
deep confidence to conduct this practice on the path to liberation. Because of the earlier
deep confidence, thus one is able establish such abilities.

In the Kayagatasati sutta of Majjhimanikaya, the Buddha explained to the
Bhikkhus about the benefits of this practice®. It can also be found in Anguttaranikaya
Ekakanipata, where the Buddha designated that there are sixteen benefits for practicing
on the mindfulness of the body. The Buddha further admonished the monks by saying,
“O monks, If developed and cultivated one thing, he leads to fruit of stream-entry, leads
to fruit of once-returner, leads to fruit of non-returner, leads to attain to Arahata-ship.

What is that one thing? It is mindfulness (kdyagatasati) directed to the body...”%’, and

% “Eka dhammo bhikkhave bhavita bhulikata mahato samvegaya samvattanti, mahato atthaya samvattanti.
mahato yogakkhemaya samvattanti. mahato satisanpajaiiiiaya samvattanti, fidnadassana patilabaya
smvattati, dighadhamma sukhaviharaya samvattanti, vijjhavimuttiphala sacchikiriyaya samvattati. katame
ekadhammo? kdayagatasati.” (Kayagatasati sutta- Aaguttaranikaya) A. I, 30.

% M. 111, 88.

% “Ekadhammo  bhikkave —bhavito  bahulikato  sotapatti  phala-sacchikiriyaya — samvattati,
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encouraged them. Such process of mindfulness of the body enables one directly walks
toward the final goal. As mentioned earlier in this thesis, one is able to attain to the fruit
of stream-entry by confidence. The practitioner also establishes confidence on the
Dhamma through contemplation of the body. The practitioner thus promoting the
practice towards the path of liberation based on confidence. It gives us strong evidence
that kavagatasati is a closely related practice with the noble path, and it could not be
limited to, just by referring it as a preliminary practice that belongs to Samatha
meditation.

Modern meditation master Lalith Rathnayaka in a Sutta discussion mentioned that
when one practices anicca, it establishes saddha or confidence *®. Then one
contemplates the objects related to kayagatasati such as repulsiveness on the body is
able to promote anicca and it establishes confidence. This confidence is established
based on the Dhamma. Similarly with kayagatasati practitioner, one also establishes

confidence based on the Dhamma.

5. 4. 2. 3. The Different Practicing Distinctions of Recollection
Regarding Breathing (Anapanasati)

Anapanasati is a popular technique within the Buddhist meditation and in some
non-Buddhist traditions as well. There are related Suttas found and recorded in
Majjhimanikdaya Anapanasati sutta®®, Samyuttanikaya Ekadhamma sutta, another six

Anapanasati suttas in Anguttaranikaya, Sambodhi sutta, etc., each have noted down

sakadagami-phala-sacchikiriyaya samvattati, anagami-phala-sacchikiriyaya samvattati...”A. 1, 45.

%8 Anicchanupassi sutta,(2016.12. 26) http://www.visuddhimagga.info/Med_Sinhala.php

¥ M. 111,78.
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about Anapanasati practice.

Anapanasati or mindfulness of in-breathing and out-breathing is a particular aspect
of the contemplation of the body (kayanupassana). The Anapanasati is the first of the
four applications of mindfulness (cattaro satipaghana)*. The true process of the
practice shows clearly that it is to be ‘mindful’ about the ‘breathing process’, the inward
(ana) and the outward (apana). As breathing is the most common and the most constant
process in an individual, taking it as the focus of mindfulness is truly reasonable and
understandable. This helps a practitioner to keep the mind alert always and focused on
the present. In fact, in keeping the mind awake, alert, and aware of the present is the
main purpose of this mental training. It helps to control and tame the mind, preventing it
from wandering and going crooked.

As found in Satipatthana sutta, the Anapanasati is dealt with in both Samatha and
Vipassana meditation techniques. According to the Visuddhimagga, it also belongs to
both Samatha and Vipassana meditation techniques. It is not to raise an argument or
rejecting the above two views. But the intention in this thesis is that Anapanasati is
referred to as a meditation object, thus not limiting its usage to either Samatha or
Vipassana or both. It has a closer relation with the practitioner through confidence
(saddhanusari) as well as practitioner through understanding (dhammanusari) on

another level. The relation of the Anapanasati is depicted in the diagram below:

%0 See satipattana sutta occurring in both the Digha and the Magghima as sutta No; 22 and 10

respectively.
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TC-13 The Anapanasati Practice of Both Practitioners; Dhammanusari and

Saddhanusari

Path

Liberation

dhammanusari |— | Analytical way |— | Anapanasati \

saddhanusari | — | Confidence way |— | Anapanasati

Earlier Anussati objects were discussed to have a direct relation with both
practitioners through confidence and practitioners through understanding. The important
discussion here is in relation with the practitioner who practiced through confidence.
Then, this raises a question how one can establish confidence. through the practice of
Anapanasati. The faithful one is mindful about the breathing process, and subsequently
the mind becomes still and quiet. Though one does not practice through the ability of
understanding, but one can still attain a direct experience of the teachings of the Buddha.
This experience is able to establish confidence in a practitioner, because one is having a
strong conviction and trust in the teachings. This practitioner is thus able to establish
confidence through the practice of Anapanasati. Such a practitioner is said to have

applied the practice of Anapanasati through the confidence way.

5. 4. 2. 4. The Recollection of Pacification (Upasamanussati)
The “Pacification’ (upasama) which is the final goal in Buddhist teaching is taken
as a meditational object to practice here. This is called upasamanussati, some has

translated it as recollection on peace. There are two textual records can be found in the
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Tripitaka, which Anaguttaranikaya Ekakanipata, Upasamanussati sutta*’ being the first
and the second being Abhidhammapitaka, Kathavatthupali.*’ The Upasamanussati sutta
is a very short discourse and was given only a brief outline. In Abhidhammapitaka
Satipatthanakatha also does not provide the necessary information needed. It was just
being listed down as Upasamanussati in regards to the Satipatthana aspect. Thus, it does
not have much information in the Suttapitaka in relation to this Anussati object.

At the end of the Chapter Eight of the Visudddhimagga, it has given little
explanation with regards to the usage of this object. It noted that one recollects the
virtue of great peace or enlightenment which is attained by the Buddha. The practitioner
then takes the internal peace or liberation as the meditation object to recollect on this
Anussati practice. The Visudddhimagga categorized this object under Samatha
meditation practice and noted that one can only acquire access concentration through
this practice. Modern scholars such as Bhikkhu Bodhi and Bhikkhu Thanissaro also
accounted that Upasamanussati as a Samatha meditation practice. **

Upasamanussati practice itself limits one’s access concentration (upacara samadhi)
and thus is not of the main focal point in this dissertation. So in this dissertation, the
focus is on understanding a wider relationship between saddhanusari and

dhammanusart for one leading towards the path of liberation. The tendency of the

ANV, 34,

2 Abh, 0.155 (PTS)

8 «gtrictly speaking only seven of the ten are actually ‘recollections’ (Anussatis): recollection of the
Buddha, recollection of the Dhamma, recollection the Sangha, recollection of the virtue, recollection of
generosity, recollection of the devas, and recollection of stilling. There are other mindfulness (sati)
practices: mindfulness of in-and-out breathing, mindfulness of death, and mindfulness immersed in the
body.” Thanissaro Bhikkhu, The Ten Recollection, p.2 Thanissaro Bhikkhu, The Ten Recollections A Study
Guide, p. 01.
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relationship is depicted in the diagram below:
TC-14 The Upasamanussati Practice of Both Practitioners; Dhammanusari and

Saddhanusari

dhammanusari | —| Analytical way |— | Upasamanussati

Liberation
Path

saddhanusari |— | Confidence way |— upasamanussati /

The object ‘upasama’ represents a great virtue for the liberation. When one recollects
this object, it can attain great calm and peace in one’s mind. With the knowing of such
great virtue, the practitioner recollects the object with a calm mind, enabling it to
establish strong confidence. Even if one does not have a strong analytical ability to
understand the Dhamma, but when one has a strong confidence on the Dhamma, one is
also able to walk towards the path of liberation. Here, the practitioner's confidence is
based on the path of pacification. One believes and trusts the Buddha's words regarding
enlightenment; this means one’s confidence is established based on the Buddha or
Dhamma. Due to the faith and trust through understanding, which in turns establishes
confidence, it definitely encourages one to put the Dhamma into practice. One then
moves forward to the path of liberation by recollecting upasamanussati.

Subsequently, it is necessary to focus on how upasamanussati is being applied to
with the practitioner through dhammanusari. 1t was discussed earlier in this dissertation
that dhammanusari conducts the practice based on the understanding ability. Perhaps,
one is able to argue that dhammanusari could not be dealt with through the practice of

Upasamanussati as it is categorized under Samatha in Visuddhimagga and not under
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Vipassana. When one recollect the object virtue of peace (upsama), it is however similar
with Samatha in some aspects, and at one glance, it does not seem to have any direct
relation with the analytical aspect. The understanding is that upasamanussati does have
a closer relation with dhammanusari as well as saddhanusari in the practicing path.
There is a name list of particular Dhammas in Satipatthanakatha in Abhidhammapitaka.
Those Dhammas are related to Satipatthana practice and Upasamanussati had also been
stated as one of them. It was recorded thus:
“Are all Dhammas Satipatthana? Of course it is. All Dhamma's are for
mindfulness, faculty of mindfulness, powers of mindfulness (satibalasn),
know thoroughly (sammasati), self-possession as a constituent of
enlightenment (satisambojjhasrgo), the sure way for understanding the
destruction of body (khayagami), making of rebirth, free from intoxicants
(anasava),  unfavorable to the  samyojanas,...they are.....
Upasamdnussati"44
According to this quote, upasamanussati is being accounted as a Satipatthana Dhamma.
Concerning this evidence, it can confirm that upasamanussati is able to deal under
Vipassana practice as well.
To specifically mentioned, upasamanussati is quite a special meditation object
comparing with other Anussati objects. This object upasama directly emphasizes the

quality of liberation. It is realized that when a practitioner is recollecting on this object,

* “Sabbe dhamma satipatthanati? Amanta. Sabbe dhamma sati satindrivam satibalam sammasati
satisambojjharigo ekayanamaggo khayagami bodhagami apacayagami andsava —asamyojaniya
aganthaniya anoghaniya ayoganiyd anivaraniya aparamattha anupdadaniya asamkilesika, sabbe dhamma
buddhanussati dhammanussati sanghdanussati silanussati caganussati devatanussati andpanassati

marananussati kayagatasati upasamanussatiti.” Abh, 0.155 (PTS)
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it is able to raise a strong wish to enter into this pacification or final liberation. One
should of course complete particular necessary practices before attaining the final
liberation. When one earnestly conducts upasamanussati practice, this means one is
wishing for such higher attainment. One has definitely completed the necessary
requirements in the earlier preparation stage. Without such preparation, one is unable to
reach to that higher level of path. Due to its function, it is in the opinion that
upasamanussati practice is more suitable for higher level practitioners who has
completed the earlier necessary requirements in the path.

Upasamanussati practice is also suitable for the already liberated practitioners as
well. Although one has already perfected the knowledge and virtues that one has to
achieve for liberation, but the life still continues. So, one can continue to recollect on

upasamanussati for one’s peaceful abiding in day to day life.

5. 4. Summary for Chapter Five

Sati is a necessary requirement for one to achieve liberation in the Buddhist path.
According to the above discussion, there are different features and usages found in sati
itself. Although it is known and accepted as ‘bare attention’ related to a particular object
which are commonly accounted for, but in the Buddhist practicing path, this state of sati
should be further developed related on the Dhamma. Such condition of developed sati is
usable in various condition related to sense restrains and cultivation of the mind. In
Nagarupama sutta, the Buddha using the similes of a wise gate keeper akin to sati,
which is able to recognize and can stop all unwholesome states as well as enabling the
wholesome states entering into the mind.

Combining the prefix of ‘anu’ with “sati’, the word Anussati gets fairly modified in
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its nuances in the meaning of sati, varying according to the different contexts in which
the term sati is used. As discussed in chapter three in this dissertation, practicing of the
Six Anussati is able to establish one's confidence indefinitely. It goes along with the
progress of his practice path to liberation based on the mode of confidence. Here, it is
recognized that it has a necessary relations with saddhanusari practitioners. Thus, this
Anussati object can be accounted to as a way of saddhanusari practice, than just being
accounted to as a Samatha practice.

Concerning on the last four objects in the Ten Anussati, they hold a very special
function with the Six Anussati objects in the beginning. Some modern scholars have
accepted the three objects of the last four as sati and not as Anussati. This shows that
there is confusion in understanding sati and Anussati. On another perspective, while
Visuddhimagga categorizes the last four Anussatis under Samatha meditation, some
Anussati objects can also be found in Suttapitaka that was used in Vipassana meditation
as meditation objects. It is concluded that Anussati objects establishes sati both in the
intellectual aspect as well as the confidence aspect. Due to this reason, the Anussati
objects are usable in both practices as a Samatha meditation object as well as a

Vipassana meditation object in the practicing path.
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Chapter 6

Multiple Significances of the Practice of Anussati

6. 1. Introduction

The practice of Anussati falls under mental culture or the accomplishment of
mental purity (citta visuddhi). Hence, taken broadly it is included under Samadhi
practice, and the Visuddhimagga deals with it in detail in the section of Samadhi
(samadhi niddesa). Samadhi is an indispensable pre-condition for the attainment of
pania (wisdom) or insight knowledge (Vipassana). As the Nikayas explained, it is the
development of Samadhi or in other words, is the process leading to the development
of Jhanic attainments, which aids development of concentration that facilitates the
preparation of the mind for the arising of wisdom (pasisia). The development of Jhana,
up to the 4th stage of Jhana is encouraged in Buddhism, and is considered quite a
supportive practice leading to insight wisdom (Vipassana). The attainment of wisdom
is the point at which the practice of the path reaches its climax. For the starting point
of resolving to follow the path to the attainment of its climax, a practitioner has to
pass through many stages. It has to be noted that this is the beginning of the practice
of supramundane level when one attains the breakthrough to the path, which is when
one becomes a ‘stream entrant’ (Sotapanna). It is with the attainment of this
remarkable breakthrough, that he gradually begins to move forward along the path by
becoming a ‘sekha’ (a trainee of higher practice).

But, there are others who are below these states, which mean those who are
practicing the path not with full commitment. For them, to reach the breakthrough

point it may take different time-periods, depending on their commitment, striving, and
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development of faculties and different in personality.! Among them there may be
some who do not even aspire for Nibbana in the immediate future, but instead aspire
for good and happiness in present and good and happiness in future lives.? It is seen
from the way the Buddhist practice is understood and followed by the majority,
especially with the laity, though there are recluses who also contribute to this belief,
that besides the final goal, practice leads also to lesser goals such as a good
destination, which means rebirth in the human world or even in the heavenly sphere.
Though there is some truth in this assertion, it is quite clear that, originally the
Buddha posited only one goal, and that is the total ending of dukkha (samma
dukkhassa anatakiriyaya)®. This is how the Buddha explained the purpose for which
the path should be followed, to Kondafifia, who requested admission to the order.
Sabba-dukkha-nissarana, the abandonment of all dukkha is the purpose for which the
path is followed.

It was shown before that the lay followers requested for a relaxed path leading to
the good and happiness in both worlds. The Buddha, while understanding this attitude
of the laity, did however add pasisia as the final item in the agenda given to them.
When one examine the four items that contributing to good and happiness in future

life it is seen that these items are arranged in a gradually elevating manner®. It starts

with confidence faith (saddha), the initial requirement for a person to turn towards

! The last two qualities are called indriyavemattata (difference of faculties), and puggalavemattata
(difference of personality) M. I, 447.

2 This type of followers of the path, it is clearly seen, is using it for other purposes than the ending of
dukkha. The Waggapajjha sutta of the Anguttaranikaya, IV, 282ff.

® H.R.H. Prince Vajirananavarorasa, The Entrance to the Vinaya, p. 2.

* The four items are saddha, sila, caga, and paria.
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religious life and from thence, he establishes himself in a strong foundation (patiztha)
of virtue (sila).

It is a common knowledge that virtue or moral development is the foundation of
the practice and hence, the first level of the threefold training (fisso sikkha) in which
the path is being divided. It is these that one turns towards mental culture necessary to
cut the gross bondages of samsaric way of life. This means, cutting of one’s
attachment to one’s personal possessions. It is this attachment to those personal
possessions that one holds very closely and dearly to oneself that keep one bound to
samsaric existent and, consequently to suffering. The Bodhisatta himself experienced
this, and he openly spoke about this, and this fact is revealed in the Buddha's
autobiographical recorded in the Ariyapariyesana sutta of the Majjhimanikaya.> In
this sutta, these possessions are referred to as upadhi.®

Lily de Silva takes, upadhi to connote the meaning ‘to reach out to’, the term
could also means ‘things that are placed (upa dha) close by, and hence, meaning very
close and very dear to one. The usage in Ariyapariyesana Sutta seams to support the
latter meaning, for it describes one's upadhis as one's wife, children and other
personal possessions which one holds very dear and near to oneself. The Buddha's
advice to those who are committed to follow the path is to ‘let go’, and cut off all
these attachments to evanescent (anicca) possessions. Mind culture is needed to
achieve this attitude of detachment. Hence, the Buddha at this level of practice

admonishes his adherent to gradual themselves from the dana level to caga level.

® M. I, Sutta No. 26.
® On upadhi see Lily de Silva, “sense experience of the liberated being as reflected in early Buddhism”
in David J. Kaluphana and W. G. Weeraratne (ed), Buddhist Philosophy and Culture, essays in honour

of N.A. Jayawickrema, p. 13 ff.
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‘Caga’ means, ‘to abandon’, to give without any expectation in return’, ‘to give
without any clinging’. For this, a very high level of mental development is necessary,
and dana will serve as a training ground for caga. It does not matter whether one is
practicing which Anussati object, because at the end, the results of all practices are
related to the final goal.

Some specific multiple significances of the practice are explain as in below. They

will represent almost all Anussatis as a individual objects or as a groups.

6. 2. Buddhanussati

Of the first three Anussatis, the buddhanussati, more than the other two, appears
to be more effective in generating confidence or faith, which helps to establish the
mind when it is disturbed. The other two Anussatis are also for this purpose, yet it is
the personality of the Buddha, his unique character quality, his charisma, his fame as
the most compassionate teacher who comes to the help of anyone who are in trouble
or distress that made its recollection about him the most popular than the other two. It
is accepted that when the mind is disturbed, oppressed, when being engaged in
concentrating on the foulness of the body, one could regain mental stability by
temporarily shifting his mind from that disturbing object and fixing it on
buddhanussati. This could be singled out as a special purpose on this particular
Anussati. This is quite in keeping with the Buddha's admonition to shift the mind
from an oppressive object to a non-oppressive and more appealing one, in order to
stabilize and calm the mind.

This shifting of the mind from a coarse object to a fine one is clearly explained
by the Buddha in the Vitakkasanthana sutta. Therein the Buddha said:

* Here Bhikkhu, when a Bhikkhu is giving to attention to some sign, and owing

to that sign there arises in him evil, unwholesome thought connected with desire, with
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hate and with delusion, then he should give attention to some other sign connected
with what is wholesome. When he gives attention to some other sign connected with
what is wholesome, then any evil unwholesome thought connected with desire, with
hate and with delusion are abandoned in him and subsides. With the abandoning of
them his mind becomes steadied internally, quieted, brought to singleness, and
concentrated. Just as a skilled carpenter or his apprentice might knock out, remove,
and extract a coarse peg by means of a fine one, so too.... when a Bhikkhu gives
attention to some other sign connected with what is wholesome.....his mind becomes
steadied internally, quieted, brought to singleness and concentrated.”’

The substitution of the buddhanussati is to steady the mind when disturbed by
some other object of meditation. It is clearly seen as an application of remedial
method taught by the Buddha. The faith or confidence as known, is generated by
buddhanussati, the recollection of the sublime qualities of the Buddha, stabilizes and
steadies the mind. The practitioner with a mind so still and steady could revert back to
the earlier object of meditation and continues with the practice. Thus, buddhanussati
is very helpful in strengthening and steadying the weak and shaky mind.

As pointed out, the first three Anussatis are conditions that qualify one for full
conversion. Such conversion, when coupled with the cultivation of virtue (Sila) leads
to concentration. These refer to the recollections (Anussati) on the Buddha, Dhamma
and the Sangha. When engaged in such ‘recollections’, on that occasion the mind is
not obsessed by lust, hatred or delusion. The mind is simply focusing on the qualities
of the Buddha. When the mind is steady, one gains inspiration in the meaning, gains
inspiration in the Dhamma, gains joy connected with the Dhamma. When one is

joyful; rapture arises. For one with a rapturous mind, the body becomes tranquil; the

" See Bhikkhu Bodhi, Middle Length Discourses of the Buddha, p. 211.
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tranquility of the body gains pleasure. For one feeling pleasurable, the mind becomes

concentrated.® He is called a noble disciple who dwells with a balanced mind amidst

the unbalanced. He is one who has entered the stream of Dhamma (dhamma-sota),
one who develops recollections on the qualities of the Buddha.®

What is interesting to note is that the Visuddhimagga which generally present the
practice of Buddhism, made the following remarks by taking into consideration of the
clergy,

..... For when he is recollecting the special qualities of the Buddha
(buddhanussati) etc., even only according to hearsay, his
consciousness settles down, in virtue of which the hindrances are
suppressed.'? In this supreme gladness he initiates insight, and he even
attains to Arahatship, like the Elder Phussadeva who dwelled at
Kotakandhaka'lra."11

That Venerable, seems to see a figure of the Enlightened One created by mara.

He thought,

“How good this appears despite its having greed, hate and delusion.
What can the blessed one's goodness have been like? For he was

without greed, hate and delusion! He acquired happiness with the

8 “ Ujugatamevassa tasmim samaye cittam hoti. Tathagatam darabbha ujugatacitto kho pana
mahanama ariyasavako labhati atthavedam labhati dhammavedam, labhati dhammipasamhitam
pamojjam pamuditassa piti jayati,...” AV, 329.

° “vam vuccati mahanama ariyasavako visamagataya pajaya sampanno viharati, sabyapajjhdaya
pajaya abyapajjho viharati, dhammasotasamapanno buddhanussatim bhaveti.” A.V, 329.

' Anussatitthana sutta, A.IIL, 312.

1 vsm. 11, 228.
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Blessed One as object (buddhanussati), and by augmenting his insight
he reached Arahantship”?
This shows that buddhanussati is capable of attaining Arahantship, and this is evident

to conclude that buddhanussati practice has the ultimate 'potential’ of leading to the

final liberation as well as a supportive meditation object.

6. 3. Silanussati and Caganussati

The first three of the set of Six Anussatis are; buddhanussati, dhammanussati
and sanghanussati. These are object of recollections concerning role-models. The
practitioner has to focus on these objects of recollections and, set his mind on the
special qualities embodied by these objects of recollections. Thus, these recollections
serve as objects for emulation. These help to generate faith, confidence and trust in
these objects. It is also adding strength to the resolution made by the practitioner to
elevate oneself to higher spiritual pedestals.

The fourth Anussati, namely, silanussati, has two main purposes. Firstly, to
assess one's moral status; to examine one's virtue. This is a form of introspection, a
process of self-assessment about one's own behavior. The other is to adopt suitable
remedial measures to manage and regulate any shortcomings that one identifies in
one’s own behavior. If one finds oneself to be inclined towards miserliness, greedy to
part with anything that belongs to oneself, then in order to regulate one’s
over-possessiveness, one can adopt the practice of charity (dana), which means giving
to others or sharing with others with what one possesses. Hence, dana is linked to the
Sila training as explained in Buddhism.

Dana, is seen as a training to physically give up some of the thing one owns,

12 Trst. by Bhikkhu Nanamoli, The Path of Purification, p. 246.
177



possess etc. Though it is usually being explained as a practice done to curb one's
clinging to things, however when psychologically examined, dana presents certain
selfish qualities that live behind the act of giving. It is often done with a selfish
expectation for a good destination, etc. In spite of such selfish shades, the act of dana
is highly praised as a moral feature in Buddhism. It is the main action that makes one
part with things, at least, physically. Hence, it is very rightly described as a training
ground to caga, which literary mean abandonment. This means to ‘let go’ things
without any clinging to them. This is the kind of altruism that is taught in Theravada.
Hence, this strikes a different note from the Mahayana concept of altruism (parartha).

In Mahayana, altruism is very highly valued as a noble quality of a Bodhisattva
that is quintessential for the accomplishment of Buddhahood. There are texts such as
Siksasamuccaya of Santideva that extol this altruism as a very profound quality of a
bodhisattva. In fact, in Mahayana, it amounts to almost 'self-sacrifice' for the good of
others, in Vyaghri Jataka of Jatakamala which deals with this act of caga, by
performing good to others even at the cost of one's life.™

Though this story is cited as evidence to Bodhisattva's way of practicing dana,
but it goes beyond dana and verges on caga, as a much developed form of dana,
performed disregarding the dangers and harm that may befall on the practitioner. On
this point, the Dhammapada has a more balanced view that says:

“For the sake of others' welfare, however greet let not one neglects one's own welfare.

3 This Jataka story does not occur in the Pali Jaraka collections. The closer explanation is found in
Sasa Jataka , which describes how the bodhisattva, born as a rabbit, in a previous life, attempted to
offer his own body as food for a hungry beggar - this was Sakka in disguise who appeared in such form
to test the virtue of the rabbit. Its life however, was saved by Sakka who carried it to space and drew

his picture on the moon to edify his great act of generosity.
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Clearly perceiving one's own welfare let one be intent on one's own good.”**

This verse is often quoted to exemplify the Theravada Buddhist view on
altruisms. This, however, should not be taken to mean that Theravada Buddhism
discourages selfless deeds. This is not so. In fact, caga, which literally mean giving up,
abandonment, in its applied sense connotes work done selflessly, without any personal
expectation as reward. Along with this, a quote from the Sallekha sutta of the
Majjhimanikaya, is cited as a supportive evidence to the above quoted Dhammapada
injunction. The latter quotation is:

“One who is himself in the mud should pull out another who is sinking
is impossible; that one who is not himself sinking in the mud should
pull out another who is sinking in the mud is possible.”

When very broadly taken, both these quotes seems relevant to explain about the
Buddhist attitude to caga, taken to connote altruism. But, it has to be well noted that
the Buddha, in both these instances, used these admonitions in a different context, and
not with regard to acts of altruism. The Buddha was applying this altruism in a
spiritual sense, explaining how one should act when one is intent on attaining one's
spiritual well being. This advice however, should be viewed against the general
principle laid down in Theravada Buddhism regarding the evaluation of an individual
deed. Any such deed should be for the good and benefit of oneself and others. When
viewed so, neglecting one's good cannot be included in the category of good deeds.

When considered in this background, it becomes quite clear that caga as

‘selfless’ work is encouraged in Theravada Buddhism. But, such acts of caga have to

Y “pttadattam paratthena - bahundpi na hapaye, attadattham abhififiaya- sadattha pasuto siya” Dhp.
stanza: No. 166;

15 M. 1, 46.
179



be performed in a way that is beneficial to both one and others, that is for the doer and
also for the recipient of one's caga. For example, if one were to practice caga and
neglect oneself, neglect serving the needs of own self, this type of caga deeds is not
condoned by Buddhism. If one neglects ones household duties and obligations and
engage in full-time altruistic work that too would not be approved by Buddhist
standards of ethics.

As a more spiritualized form of dana, the main characteristic of caga is the total
absence of any personal expectation. The mind plays a role in caga, but in a
completely impersonalized way. Caga is not considered as an investment for the
future good and benefit. The practitioners of caga consider it merely as a wholesome
act, an act performed with no personalized interest at all. To attain this state of mental
detachment one necessarily need to have reached a very high level of mental culture.
In the agenda presented by the Buddha for the laity for their good and happiness in
future life, caga is followed by pasisia (wisdom). This also suggests that the mental
level conducive to the practice of caga connote a mental state that is favorable for the
arising of wisdom.

From this it can be surmised that this mental level connotes a state of equanimity
(upekkha), arising from close examination of things and situations.® Thus, caga is not
a mere meritorious act, but a wholesome act (kusala) without any mental gravitation,
pulling the practitioner towards samsaric way of life, as dana usually does. Caga, in
fact, gradually delinks the practitioner from such gravitations, and takes him closer to
the end of samsaric existence, for caga does not generate the necessary fuel to

promote the samsaric journey.

16 upa-iks to examine closely.
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6. 4. Devatanussati

Of the six recollections this one papers to be the most mundane, for its sole aim
is to prepare the practitioner for a good destination (sugati), but not the end of the
samsaric journey which means, the end of dukkha; main purpose behind the practice
of the path. The devatanussati however, can be described as an effective motivator, a
moral booster that effectively keeps one on a moral path. Such a practice appears a
very strong antidote against materialistic teaching which completely rejects belief in
moral behavior and rebirth, two attitudes which characterized as a non-religious way
of life. As clearly mentioned in the earlier part of this dissertation, such materialistic
beliefs are grouped under wrong views (miccha-digthi). It is quite possible to assume
that the inclusion of devatanussati among the ‘recollections’ was done to
accommodate the needs of the laity, who did not entertain the wish of attaining
liberation as soon as possible, but desired to attain a good destination (sugati), such as
birth in some heavenly sphere. Perhaps, this development of practicing path took
place after Buddhism was assimilated to accommodate the laity into practicing it.

In early Indian society, majority of the population believed in Gods. Even today,
some believe that there is a highest God exists; he is the one who creates the world
including human and is the one who controls everything. In current modern situation,
mostly such religious beliefs encourage followers to just believe in god, to reach a
heavenly world, without enough understanding or having lesser ethical value. Those
beliefs tends to develop blind faith in a person and the person will keep depending on
others’ miracle power rather than own salvation. The ‘just believe’ without
understanding is very easy to arise misunderstanding on other religion and make them

against each other. May be this is the main reason as to why the rise of *holy war’ in
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world history and the modern world such as ISIS*". By practicing the context of
devatanussati, one can motivate such a low level state of mind, to lead an ethical and
moral life. This is so because in devatanussati, the practitioner is recollecting on the
virtuous and moral background of the gods. When recollecting the good qualities of
the gods, one can lead and conduct an ethical and moral life.

Having said the above, there are still a number of people who are moving
towards meditation practice to overcome mental problems in modern society such as
stress, and are looking for a stress-free life. devatanussati thus, is a more applicable
method for the larger population who believes in god, to guide and encourage them
for an ethical and moral life. It is best to point out that devatanussati is a better and
effective solution for those who advocate ‘holy war’ in today’s modern world. It is
without doubt that some religious groups do not agree to practice Buddhist meditation
as another religion. But, in devatanussati, it does not limit the practice on any
particular god. Because of this nature, perhaps we can promote devatanussati as a
suitable applicable meditation practice for other religion as well, especially to those
who believe in gods. It can be assumed that, this will be a great contribution to reduce
some modern social problems such as stress, religious war, etc.

The ‘recollection’ directly brings one's mind to the wish expressed by the lay
followers when they required the Buddha for a relaxed mode of practice that leads to
the good and happiness of both life now and hereafter. As Anussati is seen as a lesser
form of spiritual cultivation than the rest, hence, it may have been more able to get

appreciated and attracted to the laity.

7 1S1S is Islamic State of Iraq and Syria. This is An Islamic group of people who fighting for Islamic
state, and it has been designated as a terrorist organizations by the United Nations and many
individual countries, (Wikipedia - 2017.01.04
https://en.wikipedia.org/wiki/lslamic_State_of Irag_and_the_L evant)
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6. 5. The Subsequent Four Additions to Anussati

There are four more being added to the list of six. Those are: maranasati,
kayagatasati, Anapanasati and upasamanussati. Of these four additions, only one is
reckoned as Anussati, while the other three are referred to as ‘sati’. The last one,
perhaps, is referred to as ‘Anussati’ as the suffix ‘sati’ could not be compatibly
conjoined with the term ‘upasama’. In fact none of the four can be properly
categorized as objects of ‘recollections’. Better to describe them as objects of
‘mindfulness’. There is a marked difference between ‘recollection” and ‘mindfulness’.
The former refer to a mental, process of appreciative recalling to the mind, or calling
to the memory of some selected object. The one who is engaging in recollecting such
objects is not expected to deeply analyze and investigate into any of those objects.
One’s task is to bring to the mind the special qualities or characteristics of those
object, and appease the mind through the faith or confidence that is generated by such
appreciative recollecting. Such engagement is ‘repeated’ recollection (Anussati) of
those objects that stabilizes and calm the mind, producing the level of concentration
needed for the suppression of all mental hindrances (nivarana). This prevents the
mind from getting concentration and form the preparing mind for the rise of
knowledge. It does not amount to the rising of knowledge or wisdom itself; what it
does is to prepare a mental state that is conducive to the arising of such knowledge.
None of the Six Anussati of the original list is concerned with the aspect of
penetrative knowledge dealt with in the threefold training of the path. They mainly
deal with the aspect of virtue (si/a) and hence, pertaining more to moral behavioral
aspects of an individual. They provide the motivation, necessary inspiration to
develop faith and confidence with regard to the particular objects recollected and
hence play the role of moral ‘boosters’.

This will become quite clear if one were to compare any of the Six Anussati with
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the four that were added later. In these, the purpose is not merely to generate faith,
confidence or trust in any of the objects of the four Anussati, but to drive in a sense of
urgency into the practitioner to make one wake up and, make one strive hard to get rid
of any unwholesome qualities that are within oneself, preventing one’s spiritual
progresses.

Taken in context related to Anapanasati, that is neither a recollection nor a just
limited basic form of Samatha meditation, but a very effectual exercise to bring the
mind under the control and management of the individual. There is a very remarkable
achievement in mental culture. It is very useful to keep the mind under control during
meditation. Usually, the mind is the controller of every individual. Buddha says that
all thoughts came under the control of the mind. This is clearly stated in the
Samyuttanikaya, ‘the world is led around by the mind: by mind it is dragged here and
there. The mind is the one thing that brings all under its control.”*®

This is the power of the mind. The Anguttaranikaya® explains well the benefits
that accrue to one who controls, disciplines, restrains and tames the mind.
Anapanasati is included in the first of the Four Foundation of Mindfulness in
Satipatthana sutta. The development of mindfulness in Anapanasati, is not only a
guide to one’s mindfulness of one’s own in-breath and out-breath, but also leading to
the attainment of keeping the mind aware and alert and focused in the present,
directing it in the right path is very important. In Anapanasati sutta of Majjhima
Nikaya, the sayings were noted as follows, ‘Bhikkhus, mindfulness of breathing,

when developed and much practiced, perfects the Four Foundations of Mindfulness.

8 “cittena niyati loko - cittena parikassati, cittena ekadhammassa - sabbeva vasam anvagii” See S. |,

39.

¥ ALl 56.
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The Four Foundation of Mindfulness, when developed and much practiced, perfect
the Seven Enlightenment Factors. The Seven Enlightenment Factors, when developed
and much practiced, perfect clear vision and deliverance’®. It has clearly explained
that, with the practicing of in and out breathing, the effect brought upon the
practitioner towards the final liberation, is on a gradual basis, i.e. step by step.
Anapanasati is undoubtedly quite helpful in leading one towards liberation. This is
why the Buddha introduces this method as one of the way to lead beings to the path of

purification.?

6. 6. Samatha and Anussati
Anussati is a practice categorized under the broad division of Samatha. As there
happened to be some doubt regarding the direct contribution of Samatha for the
arising of wisdom, some of the sub-aspects were also considered as not very
important for the development of insight. This originally happened to be not an
absolute declaration, but only a possibility. Later, with the different trend that
developed with Visuddhimagga and the development of the meditation practice taking
the Visuddhimagga as the ‘hand book’ on the subject, the practice of Anussati seems
to have lost its former impotence. It was considered as another constituent factor of
the Samatha meditation.

In spite of the early teaching that Samatha and Vipassana are not really two

different, unrelated meditation practices, but two complimentary one as explained in

2 “anapanasati bhikkhave bhavita bahulikata cattaro satipattane paripurenti. ..”M. 111. 82.

2L “Ekayano ayam bhikkhave maggo sattanam visuddhiya soka pariddavanam samatikkamaya dukkha
domanassanam atthamgamaya iayassa adhigamdaya nibbanassa sacchikiriyaya yadidam cattaro

satipagthana” M. 1, 55f.
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the Anguttaranikaya, was gradually overlooked. The description of those two
practices as ‘conjoined’ (yuganaddha), that each has particular aims which finally gets
converged in realization of Nibbana was not paid the attention it deserved. Parifia rose
in dominance as it marked the point of culmination of the whole practice.

These are some of the reasons for the loss of importance of certain aspects such
as Anussati that did not openly show any noetic quality, which is any activity related
to the mind, especially to the intellect in its practice. The Six Anussati which
according to some references in the Anguttaranikaya itself and also according to
commentarial explanation held as being leading the practitioner towards the
production of insight were not given much importunes. This could be because there
happened to be a school of thought that Samatha is not connected to the production of
insight.

Perhaps, it is the Visuddhimagga that overlooked the complementary nature of
Samatha and Vipassana and, compartmentalized the two and highlighted them as
being of dichotomous nature. Once, Visuddhimagga came to be accepted as the most
authoritative text on Theravada, and especially on meditation, the practitioners who
followed the Visudhimagga teaching further stressed this dichotomous nature of
Samatha and Vipassana. Certain simple, yet, impotent practices that constituted
Samatha practices, for example, the Six Anussatis, thus lost their importance.

This is especially so when explaining about the Anussatis and its results of
practicing in the Visuddhimagga, it highlighted that, only two out of ten objects can
produce full concentration (appana), which is Anapanasati and Kayagatasati. The
other eight objects can only produce access concentration (upacara). As explained in
the Visuddhimagga, access concentration is not a full concentration, and it is not
strong enough to establish insight meditation. According to Abhidhamma analysis,

there are five processes need to be established before arriving to the Jhanic stages
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which can be accounted to that different level of mind training. They are
manodvaravajjana, parikamma, upacara, anuloma, gotrabhii, and specifically here,
mentioned about the third in place that is, upacara®. In this upacara, there are two
steps to undergo before entering into full concentration. Thus, it is not a real
concentration condition. According to the above categorization, by practicing only
those eight Anussati objects are not suffice to reach to the concentration state. Based
on this issue, it might be that it became one of the most affected reasons for
downgrading Anussati practice in the later period. The modern practitioners even

went ahead of Visuddhimagga and degraded the Anussati practice further.

6. 7. Practice of Anussati and Realization of Nibbana

Realization of Nibbana is the ultimate goal presented in Buddhism. This
attainment is summed up in different ways; the destruction of lust, hatred and delusion
(ragakkhaya, dosakkhaya, mohakkhaya) which leads to total elimination of suffering
(dukkhakkhaya). It is well known that the Buddha had presented a path for this
attainment and it is known as the Noble Eightfold Path (ariya asshangika-maggo).
This constitute of a threefold-training (tisso-sikka) explained as training in virtue,
mental culture and wisdom. The path constituted of threefold-training that forms into
a unitary method of training, which has to be followed ‘together’. The term samma,
which is prefixed to all eight factors that make up the path, refers to eight salient
personality factors. These have to be trained collectively or together the (indeclinable)
adjectival prefix samma is said to connote this meaning.? It is explained that samma

also means ‘connected’, ‘in one’ or ‘in harmony’. This means that when practicing the

22 Egerton C. Baptist, Abhidhamma for the Beginner, p. 133.

% See You Mee Lee, Beyond Asava and Kilesa, p. 92 f.
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path the eight factors have to be developed in harmony, collectively.

The Mahaparinibbana sutta of the Dighanikaya, very emphatically states that the
threefold training should mutually support each other. There it is stated that
concentration supported by virtue is very fruitful and beneficial, and so is wisdom
supported by concentration.?* The final conclusion is that when the training is
followed in this manner the mind gets completely freed from the cankers (@sava) of
lust, existence views, and ignorance”. What is worthy of note is that according to
Buddhism none of these personality aspect cultivated separately will lead to freedom.

This is the uniqueness of the Buddha’s teaching about the path. The path is not
something outside of an individual. It is within oneself?®. It is the individual that is in
bondage to samsaric existence. To find release and freedom the individual has to
elevate own self up and for this; all factors of the path have to be used in a mutually
supportive manner. To state this in a simpler way, of the eight factors, when
developing one particular factor, all remaining ones should be used in a supportive
manner. It is only then that the practitioner could successfully accomplish this practice
and realize the envisaged goal, Nibbana. In this regard, it should be noted that the
Buddha specifically stated that it is only in his dispensation that there is the Noble

Eightfold Path and the four noble persons.*’

2 “Sila paribhavito samadhi mahapphalo mahanisamso hoti, Samadhi paribhavita paiia hoti
mahapphala. mahanisamsa” D. 11, 81, 126.

% D11, 91

% “gpicaham avuso imasmim yeva byamamatte kalebare safifiimhi samanake lokafica paiifiapemi.
Lokasamudayariica lokanirodharica lokanirodhagaminiiica patipadanti.”A. 11, 48.

2" “Yasmin kho subhaddha dhamma-vinaye Ariyo asthanigiko maggo na upalabbhati samazo pi tattha
na upalabbhati. dutiyo pi tattha samano na upalabbhati tatiyo pi tattha samazo na upalabbhati....
Imasmin kho subhaddha dhamma-vinaye ariyo aghasigiko maggo upalabbhati idh'eva subhaddha

samano, idha dutiyo samano, idha tatiyo samano, idha catuttho samano. Suiind parappavada samanehi
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This clearly brings out the uniqueness of the Buddha's teaching about the path.
The Buddha enunciates the path as well as how it should be practiced. If not practiced
in the way explained by the Buddha, one cannot attain the expected result.

In explaining the path nowhere it is ever said, there is a particular factor which
by itself leads one to liberation. As explained by the Buddha, it is the ‘cumulative
result of the cultivation of all eight factors that make a trainee in the higher practice,
(a sekha) gets endowed with eight qualities. Then as a natural result the sekkha, who
has well accomplished the practice of the path, gets endowed with two more qualities
namely, right knowledge (sammarnana) and consequently right freedom
(samma-vimutti). This is very clearly stated by the Buddha in the Mahacattarisaka
sutta.”®

For further observation of the relation of Anussati in the path to liberation, a
comparison can be made on the facilitated qualities or abilities of Anussatis with citta
bhavana (Samatha) and panria bhavana (Vipassana) meditations. Such comparison
gives a clearer view on the type of qualities produced by Anussati and how those
abilities are related to Samatha meditation and Vipassana meditation in other aspects.
A table of comparison is shown as below:

TC-15 : The Relation of Facilitated Quality in Anussati between Samatha and

Vipassana
Facilitated Quality or Characteristics Rel?ted Meditation
of Anussati Citta | Pafifid
Bhavana | Bhavana
Confidence \ \
Pleasant or happiness \ \
Intention for separation of unwholesome \ \

anfie....” D. Il, 151 : see also A. |, 238.

2 M. Sutta No. 117.
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thoughts
4 | Upholding of wholesome thoughts \ \
5 Establishment of a pleasant idea with regards to J J
final liberation
6 | Dwelling in good thoughts (Right intention) \ \
7 | Arises determination towards practicing the path \ \
8 | Generates effort \ \
9 | Comes to be mindful \ \
10 | Comes to concentration of the mind \ \
1 Mind does not overcome by greed and lustful J J
thoughts
19 Mind does not overcome by anger or hateful J J
thoughts
13 | Suppresses delusion \ \
14 The mind is straightforward toward the Blessed J J
One, His Dhamma, and to Nibbana
15 | Arises Delight \ \
16 | Arises Joy \ \
17 | Arises Rapture \ \
18 | Appeases the mind and body \ \
19 | Concentration of the mind \ \
20 | Understands the impermanence X \
21 | Understands the suffering X \
22 | Understands the non-self X \

There are 22 items listed in the table. By observing the lists in the table, the last three
items (20, 21, 22) does not have any direct relation to citta bhavanda, but are related
only to parnifia Bhavana. These three characters bring about intellectual conditions, so
are related to parninia Bhavana. The other 19 items (from 1 to 19) covering largely the
table, belong to both citta bhavana and pariia Bhavana. Those qualities which are
produced by Anussati, work as necessary conditions for these two types of meditation.
This shows that Anussati functions are related to Samatha and Vipassana. It also
means that Anussati is able to play an important role in the accomplishment of both

Samatha Vipassana practices, thereby developing the necessary basic factors toward
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the path.

What all these evidence show is that there is no one single factor which by itself
produces liberation. Even serenity (Samatha) and insight (Vipassana) have to be
practiced ‘conjointly’ as clearly explained in the Anguttaranikaya®®. The Rathavinitha
sutta® also makes it clear that it is not possible to single out any particular practice by
cultivating which final liberation is attained.

This being the Buddhist position regarding practice leading to final liberation,
there is no point in trying to argue about the Anussati practice to show that the
cultivation of only any of Anussati will lead to liberation. Undoubtedly, these have
come to be accepted as practices that facilitate the attainment of liberation, each
practice leading the practitioner to a certain distance in the path. The distance to
which the practices lead the practitioner can vary, but they all, in some way, contribute
to support the practitioners’ journey towards liberation, most of them leading to
successful attainment of concentration (samadhi). According to Visuddhimagga and
traditional explanation, Kayagatasati or mindfulness on the body is said to lead the
mind to the first Jhana. Anapanasati (mindfulness on breathing) can lead the mind to
all four Jhanic attainments. Other Anussati objects (the first six Anussatis) merely lead
to temporary or access attainment (upacara) concentration. This points out that the
level concentration produced by the practice of recollection on Anussati is neither
strong nor deep enough to lead the mind to higher levels of concentration in the
Visuddhimagga explanation. Later on, that came out as a formal definition in the
academic and practical aspect.

This however, should not be taken as a reason to devalue the practice. As a
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preliminary practice the recollection of the subjects help to train individual to begin
concentration. With the analysis of the early chapters, there is enough data and
evidence to show that one who practices the recollection of ten Anussati objects, is
not only able to achieve deep concentration, but also able to develop some necessary
abilities to reach liberation. Such initial training will stand in good stead for one to go
into deeper subjects and concentrate the mind much deeply. At another stage,
recollection practice also enables one to produce higher mental culture, in particular
for practitioners who have special abilities such as ‘Stream-winner’ (Sotapanna).
Perhaps, it is by taking into consideration of this concentration potential in the
practice of Anussati as an aspect of mental culture that, the Ekadhammapali in

Anguttaranikaya refers to the possibility of attaining Arahatship through this practice.

6. 8. Summary for Chapter Six

Anussati practice is recognized as just a preparation and supportive meditation
method to stand in gain for Vipassana practice in the Visuddhimagga and in later
period of the Theravada meditation traditions. It was found however, that Anussati has
a specific practicing way in the path to liberation with regard to saddhanusari
practitioner in this thesis as the main achievement. In this chapter, a discussion about
some multiple significances of the Anussati practice that were later added will be
included, except for the ratiocination of the main issue.

In the beginning, perhaps Anussati starts by aiming at laity who belongs to the
large community within followers. This might be because of some lay followers
requested the Buddha for a method that is easier to practice leading to the path of
liberation. Later, it may have become as a common practice training ground for
monks as well as laities.

Though the Buddha delivered various practicing methods related to varied
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characters of different followers, but all these practices maintain its principle link
toward the attainment of final goal, i.e. Nibbana. Although Anussati is not an essential
requirement as a necessary practice for the liberation, but it further helps and link it to

the path of liberation through the element of confidence.
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Chapter 7

Conclusion

7. 1. The Common Position of Anussati in Present Study

The Pali word Anussati means recollections, recalling to mind or memory on a
certain specific object. The Visuddhimagga and modern meditation traditions mentioned
ten such objects of recollections, but they are not specifically categorized as an aspect of
mental culture (Samadhi). This is because according to Visuddhimagga, such
recollections have limited access to calmness and such concept was later on imposed by
later meditation traditions that follows suit. It further explained that the objects of
recollection seem to oscillate between virtue (sila) and concentration (Samadhi), and the
attentions of the practitioners were attracted by a certain popular meditation methods
such as the Four Foundations of Mindfulness. It is highly effective to devalue and
reduce the significant value of Anussati practice within the Buddhist meditations.
Because of that, in this present research, it focuses the attention to study the real
function of Anussati in the path to liberation.

This research channelizes in seven chapters. Chapter One starts on the introduction,
which conducts with few necessary aspects such as; the research problem which deals
with Anussati as a devalue practice, scope of the study and methodology, literature
revival and chapter structure, etc. In Chapter Two, it discusses about the role and place
of Anussati in meditation practices. It deeply analyzes the contexts of Suttas found in
Pali Tripitaka which are related to Anussati practice as the very first important source,
and later to find out that the necessary information given are very limited. It deals a very

important function in Chapter Three, analyzing the background of development of Six
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Anussati, and it testified that these objects establish strong confidence through this
practice. Subsequently in Chapter Four, it is being elaborately discussed about the
relation of saddhanusari and dhammanusari practitioners with Anussati practice.
Chapter Five, discusses on sati and Anussati with its relation with the last four objects
added into Ten Anussati. In this chapter, it is found that these four objects are able to
relate with saddhanusari practitioner as Anussati objects. Similarly, also in these four
objects are able to relate with dhammanusari as Vipassana objects. In Chapter Six, it
focuses on some specific multiple significances of the practice of Anussati. The last

chapter is the conclusion, which shall be presented in here.

7. 2. The Main Achievement of This Paper

The Nikayas refer to two such sets of objects, one containing six subjects and the
other, four subjects. Of these first six, they appear to be an earlier of the two sets. These
are helpful to cultivate certain abilities which are necessarily related to the path of
liberation following the way of saddhanucari (practitioner through confidence).

Among those six, the buddhanussati appears to be the earliest and also the most
commonly practiced. It is not difficult to understand how the next two were added, for
all three are based on the concept of either the Triple Gem (tisarana) or Three Refuges
(ti-sarana) which features indicative of a true convert toward the Buddhist practice.
Further holding onto this base, it links with the stream-entry (Sotapanna), which is the
first noble stage. The buddhanussati is considered a great help in generating strong faith,
mindfulness and also bringing about stability to a disturbed or weakened mind. Thus it
can be accounted that, the rest of the Anussati objects also have the above basic and

common features but still having their own unique characteristics as well.
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The last four objects in Ten Anussati have been recognized as quite special objects.
An analysis of the additional four items points out that, Anussati practices are based on
confidence and are able to produce a perfect environmental background for the arisen of
sati (mindfulness) to the practitioner. It is a necessary condition for the path to liberation.
While these Anussati objects are able to deal with saddhanusari practice based on
confidence, they are also able to use in the dhammanusari way as Vipassana objects. At
a certain degree of Anussati practice, these four objects are still suitable for an
interchangeable use within saddhanusari and dhammanusari, though both are based on

confidence and understanding, respectively.

7. 3. Some Related Issues of Anussati in This Dissertation
7. 3. 1. Practice for Lay followers

The Waghapajja sutta (A. 1V, 282) records the lay masses wanted a relaxed
practice to attain a lesser goal than Nibbana. This refers to the attainment of good and
happiness in this life and in the future life. They wanted to follow a practice toward the
higher good while remaining in the household life. Perhaps, the early reason of the
arisen of all these six *Anussati’ can be understood as an attempt to accommodate such
request. This appears especially when one notes the similarities of Six Anussati and the
factors presented to attain good and happiness in this and future life. Three of these

factors are faith (saddha), virtue (sila), and liberality (caga).

7. 3. 2. An Applicable Aspect of Devatanussati in a Modern Social
Problem

The ‘devatanussati’ echoes can be considered as the most obvious object for the
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wishes of all ordinary followers to attain some good destinations after death. It however,
can also lead to a further ethical and moral life. Currently, there is a war situation arisen
in the modern world with endless religious reasoning, such as the so-called *holy war’
which operated by ISIS. They believed that, if one died in the religious war, one can go
to heaven, and it is seen as a glorious service to the God and the common good. Such a
wrong and unethical concept may be able to encourage more people to participate in this
war based on religious reason. This is because they have a wrong concept that, that is
the way leading to heaven in sacrificing one’s own life in a religious war. Concerning
the devatanussati practice, just by recollecting on the good qualities of the gods, it can
lead one to full moral conduct in one’s present life by treating it as the heavenly path
and keep the masses away from unwholesome acts, as an example engaging in a holy
war. With this comparison, the devatanussati practice is a more applicable Buddhist

solution in today’s modern world social problems than having to engage in a holy war.

7. 3. 3. An Examination of the Difference between Anussati and Sati

An analysis of the additional four items points out that, Anussati practices are able
to produce a perfect environmental background for the arisen of sati (mindfulness) to
the practitioner. It is a necessary condition for the path to liberation.

It is however, the additional four items again pointed out that this has not been
done with much logic and reasoning. It also shows a mixing up of the two terms, sati
(mindfulness) and ‘Anussati’ (recollection). Sati refers to a mental activity that takes
place concerning the present, an awareness of thereof, a sort of an attempt to investigate
and understand the process of the event or activity taking place. This exercise deepens

one's knowledge of the present situation. But ‘Anussati’ is quite different from the
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former. It has no notice of the quality. It is an attempt to revive the memory, to recall the
memory on some objects mainly for the purpose of developing faith, self-awareness,
confidence and such other related feelings. The mixing up of the two terms sati and
Anussati overlooks this important distinction.

Perhaps, this confusion with Sati is a reason for the arisen of grey area within the
role of Anussati practice. It not only be recognized as an initial stage of practice to
develop strong confidence and establish mindfulness, but it also can be rather helpful

and conducive towards the path, in Samatha stages, as well as in Vipassana.

7. 3. 4. Different Explanation on the Utilization of Anussati between
Suttapitaka and Visuddhimagga

The Nikayas did not discuss in detail about the extent to which a practitioner is
taken along the path through the practice of “‘Anussati’. It is in the Visuddhimagga that
the practice is dealt with in great detail. It discusses all ten *Anussati’ and clearly holds
that none of them are sufficient to lead one to obtain final knowledge (parsiria) regarding
the true nature on reality (yathabhiita riana). Two full chapters are devoted to deal with
this subject and it is clearly stated that the maximum that one can attain through eight
objects of ten is upacara samadhi (access or neighborhood concentration).

Nevertheless, according to our analysis, it has been briefly noted that one can lead
to final goal by practicing Anussati, as mentioned in few suttas found in
Anguttaranikaya. Initially it seems that the suttas did not provide much detail about the
practice of Anussati, but according to our above analysis, recollecting Anussati objects

enables one to reach concentration to a deeper level, contributing to a certain degree of

necessary qualities in the path, apart from what has been highlighted in the

198



Visuddhimagga. In this sense, the practice of Anussati contributes to a more valuable
role in the attainment of the final goal related with the threefold-training (Tri-sikkha). To
be noted however, that these are not indispensable practices, but it should not also be

taken as a devalued or unnecessary practice.

7.3.5. The Three Types of Practitioners

An analysis of the cultivation of ‘Anussati’ can be reasonably considered as an
attempt to accommodate a wider circle of followers who embraced Buddhism which
were classified as three types of followers; ordinary lay disciples, monks and noble
disciples who at least has entered into Sotapanna stage. All these followers practices

toward the path to liberation through the element of strong confidence.

7. 4. Limitation of This Dissertation

This study deals with Anussati meditation with regard to the relation towards the
path to liberation. It is found that Anussati can be used in saddhanusari's practice.
Although this new approach regarding Anussati practice can be accepted and is not
being paid to attention by anyone in earlier years, but it is necessary to note down here
that, still there are some research limitations to be found in this paper.

When analyzing the Six Anussati is related to saddhanusari or confidence, it seems
to have sufficed evidence to prove. Later however, it is inconvenient to find out the
appropriate evidence in both primary and secondary sources for the last four objects in
Ten Anussati. In this study, evidences are almost always strongly encouraged to be
taken from the primary sources such as Suttapitaka to prove the main argument. But in

the Suttapitaka, not enough information are given related to this matter, especially for
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those last four Anussatis. It is therefore, an analytical and explanation form of way was
used to prove the main argument for the last four objects in Ten Anussati.

While these last four objects always oscillate between sati and Anussati, it made
confusion on the understanding of the role on these four Anussatis. The lack of
necessary information is somewhat affected to dilute a strong proof on the main theory

of this dissertation.

7. 5. Future Notes

As most of us have known, meditation can be used as a solution for some mental
and social problems such as mental stress, etc. In this dissertation, it is found that
devatanussati is very applicable and is seen as an effective solution to avoid having a
religious war in this modern world. Some religious followers have a wrong view that,
by conducting a war based on religious reason is a glorious service to their God. If one
dies in such a religious war, one will go to heaven. The devatanussati however, is very
different from what is mentioned earlier. The Buddhist path to heaven in devatanussati
is based solely on wholesome ethical qualities of all gods coupled in a meditative way.
Of course, not everybody will agree to follow this practice because most of them will
view the practice as a form of another religion practice but not for the benefit of their
own mental cultivation. The practice of devatanussati itself does not categorize it to any
religious label. It only highlights the ethical life of a being in order to gain a heavenly
birth. Due to this nature, the modification of devatanussati practice can be done to suit
other religion as a tool to reduce stress and also as a path to the heavenly life. It is in the
view that devatanussati practice makes a better solution in reducing and resolving some

modern social problems such as the religious war. Perhaps, it can make a great
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contribution towards peace within the modern society from this form of Buddhist

practice.
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TC-16

Anussati Context of Different Suttas in Nikayas

Name of The The Meditation .
. i : Explanation of the Context and Results
Sutta Preacher | Listener | Objects of Practice P
01 Six Anussatis only by
name:
. i. Buddha,
Sangiti .
Ven. ii. Dhamma,
sutta, D. ) Monks
1. 250 Sariputta iii. Sangha,
’ iv. morality (sila),
v. charity (caga),
vi. deities (deva)
02 Six Anussatis only by
name:
Dasuttara i. Buddha, )
. Concern that should practice.
sutta Ven. ii. Dhamma, . . e
) 500 monks | .. Usage of those practice enable to affect the practitioners in eliminating the unwholesome
D. I, Sariputta iii. Sangha, : .
) ) ) and helps to liberation.
p.280 iv. morality (sila),

v. charity (caga),
vi. deities (deva)
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03 | Buddhanu | Buddha Monks Buddhanussati If one develop buddhanussati and make much it invariably leads to weariness,
ssati A. 1, cessation, appeasement, realization and extinction. Because of recollecting of Buddha,
p.30. and made much, it invariably leads to weariness, cessation, appeasement, realization and

extinction

04 | Dhamman | Buddha Monks Dhammanussati If one develop dhammanussati and make much it invariably leads to weariness,
ussati A. 1, cessation, appeasement, realization and extinction. Because of recollecting of Dhamma,
p.30. and made much, it invariably leads to weariness, cessation, appeasement, realization and

extinction

05 | Sanghanus | Buddha Monks Sanghanussati If one develop sanghanussati and make much it invariably leads to weariness,
sati A. 1, cessation, appeasement, realization and extinction. Because of recollecting of Sangha,
p.30. and made much, it invariably leads to weariness, cessation, appeasement, realization and

extinction

06 | Silanussati | Buddha Monks Silanussati If one develop silanussati and make much it invariably leads to weariness, cessation,
A. 1, p.30. appeasement, realization and extinction. Because of recollecting of Sila or virtue , and

made much, it invariably leads to weariness, cessation, appeasement, realization and
extinction.

07 | Caganussa | Buddha Monks Caganussati If one develop caganussati and make much it invariably leads to weariness, cessation,
tiA. |, appeasement, realization and extinction. Because of recollecting of generosity, and made
p.30. much, it invariably leads to weariness, cessation, appeasement, realization and extinction

08 | Devatanus | Buddha Monks Devatanussati If one develop devatanussati and make much it invariably leads to weariness,
sati A. 1, cessation, appeasement, realization and extinction. Because of recollecting of deity, and
p.30. made much, it invariably leads to weariness, cessation, appeasement, realization and
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extinction

09 | Anapanasa | Buddha Monks Anapanasati If one develop Anapanasati and make much it invariably leads to weariness, cessation,
tiA. I, appeasement, realization and extinction. Because of recollecting of in-and out-breathing,
p.30. and made much, it invariably leads to weariness, cessation, appeasement, realization and

extinction.

10 | Mransati Buddha Monks Mransati If one develop mragsati and make much it invariably leads to weariness, cessation,
A. 1, p.30. appeasement, realization and extinction. Because of recollecting of death, and made

much, it invariably leads to weariness, cessation, appeasement, realization and extinction

11 | Kayagatas | Buddha Monks Kayagatasati If one develop kayagatasati and make much it invariably leads to weariness,
ati A. |, cessation, appeasement, realization and extinction. Because of recollecting of the body,
p.30. and made much, it invariably leads to weariness, cessation, appeasement, realization and

extinction

12 | Upasaman | Buddha Monks Upasamanussati If one develop upasamanussati and make much it invariably leads to weariness,
ussati A. I, cessation, appeasement, realization and extinction. Because of recollecting of peace of
p.30. Nibbana , and made much, it invariably leads to weariness, cessation, appeasement,

realization and extinction.

13 | Anussatitt | Buddha Monks Six Anussatis only by
hana Sutta name:

A. I, I. Buddha,
p.284 ii. Dhamma,
iii. Sangha,

iv. morality (sila),
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v. charity (caga),
vi. deities (deva)

14 | Mahanama | Buddha Mahanama | Six Anussatis with 1. When practiced, the practitioner’s mind does not obsessed by lust (raga), malice
Sutta Sakyan explanation of their (dosa), and delusion (moha).
A, qualities: 2. The practitioner’s mind is upright on Buddha or a particular wholesome object.
p.284 i. Buddha,
ii. Dhamma, 3.When the noble disciple recollects the Buddha, the mind is not prepossessed by greed, hate
iii. Sangha, or delusion, the mind is directly bent on the Buddha. When the noble disciple's mind is
iv. morality (sila), straightforward, one realizes the meanings, realizes the Teaching and gains joy on account
v. charity (caga), of understanding the Teaching. To the joyful there is delight. The delighted mind appeases
vi. deities (deva) the body. The appeased body experiences pleasantness. The pleasant mind concentrates. The
noble disciple abides successfully with the disharmonious populace. With the troubled
populace, livesuntroubled,enteringthestreamof Teachingsthroughdevelopingrecollections
of the Enlightened One.
4. In here, explanations on other five Anussatis’of the Six Anussatis’ are in the same context.
15 | Anussatitt | Buddha Monks Six Anussatis with Atthetimethe noble disciple recollects the Anussatis, his mind is not prepossessed by greed,
hana explanation of their hate or delusion, and the mind is directly bent on the object of Anussati. When the noble
suttaA.Il, qualities: disciple's mind is straightforward, it has gone out and released, it is raised from greed. Greed
p. 312 i. Buddha, is a synonym for the five strands of sense pleasures. There is a certain person who purifies
ii. Dhamma, making this same, the sign.
iii. Sangha,

iv. morality (sila),
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v. charity (caga),
vi. deities (deva)

16 | Mahakacc | Ven. Monks Six Anussatis with i. Ven. Mahakaccana addressed the Bhikkhus and said to them that The Blessed One,
ana sutta | Mahakaccana explanation of their worthyandrightfullyenlightenedknowingandseeinghasmadeitpossible for sentientbeings
A.lll, qualities: tobeenlightened, to overcome griefand lament, to overcome unpleasantnessanddispleasure
p.314 i. Buddha, and realize extinction in these six recollections.

ii. Dhamma, ii. When noble disciple recollects the Blessed One, his mind is not prepossessed by greed,

iii. Sangha, hate or delusion.

iv. morality (sila), iii. Further his mind straightforwardly, it's gone out, released and raised from greed (greed

V. charity (caga), is a synonym for the five strands of sense pleasures). The noble disciple abides with a mind

vi. deities (deva) in all respects, similar to space (akasasamenacetasaviharati), grown great (vipulena),
immeasurable (mahaggatena), without anger (averena) and aversion (abyapajjhena). Then
there is a certain person who develops purity making this same, the sign.

17 | Udayi i. | Ven. Buddha I. First jhana, the I. Practice the object of light (alokasarifia)leads one to the vision of wisdom.
sutta Ananda second Jhana, and the | iii. The practitioner secluding the mind from sensual desires.

Alll, p. third Jhana iv. Recollection of the impurities of the body conduce the practitioner to root out the
322 ii. Perception on the conceit "I am’'.
object of light*
iii. Recollection of the
impurities of the body?.
‘alokasaiiia

*pathikkulamanasimara.
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Iv. Contemplations in
the cemetery?®.
v. Fourth trance

ii | Buddha

Ven.
Ananda

i. proceeds

mindfully .

ii. recedes mindfully
iii. stands

mindfully

iv. sits mindfully

v. lyingdown mindfully
vi. attends to activities
mindfully

When these are recollected, it conduces to mindful awareness.

18

Ragadipey
yala siitta
Allll, p.
452

Buddha

Monks

Six anussatis only by
name:
i. Buddha
ii. Dhamma
iii. Sangha,
iv. morality (sila),
v. charity (caga),
vi. deities (deva)

Helps practitioners thoroughly understands and sees the real elements of greed.

3 .
sivatika
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19 | Anussarita | Buddha Monks i. Abstain destroying There are ten Dhammas also should not recollect. they are Destroying living things, taking
bba living being, the not given, misbehaving sexually, telling lies, slandering, talking roughly, talking
Dhamma ii. Abstain taking the frivolously, coveting, bearing an angry mind and upholding wrong view, these should
sutta. not given, not be recollected.

A.V, 280 iii. Abstain
misbehaving sexually,
iv. Abstain telling lies,
slandering,
v. Abstain talking
roughly,
vi. Abstain talking
frivolously,
vii. Abstain coveting,
ix. Abstain angry mind
X. upholding right view,

20 | Ptma Buddha Mahanama | Six Anussatis with 1. One with faith will be successful, not without faith.

Mahanama Sakyan explanation of their One with aroused effort will be successful, not without aroused effort.
sutta, qualities: One with mindfulness established will be successful, not without.
A.V, p. 328 i. Buddha, One with concentration will be successful, not without concentration.
ii. Dhamma, A wise one will be successful, not one without wisdom.
iii. Sangha, 2. When the noble disciple recollects the Buddha, at that time the mind is not overcome by

iv. morality (sila),
v. charity (caga),

greed, anger and delusion. The mind is straightforwardly placed in the Buddha. When mind
is straightforward, one experiences the meaning, the Teaching and delight arisen on account

217




vi. deities (deva)

ofexperiencingthe Teaching. Toone, delighted arisesjoy. Ajoyful one hasanappeased body.
One with appeased body experiences pleasantness. The mind of one who is pleasant
concentrates. This is said that, the noble disciple abides coming to terms with the
disharmoniousworld, abiding untroubled in the troubled world developing six recollections.
3. In here, explanations on other five Anussatis’ of the above six Anussatis’ are in the
same context.

21 | Dutiya Buddha Mahanama | Six anussatis with 1. One with faith will be successful, not without faith.
Mahanama Sakyan explanation of their One with aroused effort will be successful, not without aroused effort.
sutta, qualities: One with mindfulness established will be successful, not without.
A.V.p. 332 i. Buddha, One with concentration will be successful, not without concentration.
ii. Dhamma, A wise one will be successful, not one without wisdom.
iii. Sangha, 2. When the noble disciple recollects the Buddha, at that time the mind is not overcome by
iv. morality (sila), greed, anger and delusion. The mind is straightforwardly placed in the Buddha. When mind
V. charity (caga), is straightforward, one experiences the meaning, the Teaching and delight arisen on account
vi. deities (deva) ofexperiencing the Teaching. Toone, delighted arises joy. Ajoyful one hasan appeased body.
One with appeased body experiences pleasantness. The mind of one who is pleasant
concentrates. Develop this reflection on the Enlightened One even when walking, standing,
sitting, lying, doingsome activitiesor recollect it evenwhen living inthe household with wife
and children.
3. Inhere, explanations on other five Anussatis’of the Six Anussatis’ are in the same context.
22 | Nandiya Buddha Nandiya Five Anussatis with 1. One with faith will be successful, not without faith.
sutta Sakya king | explanation of their One with aroused effort will be successful, not without aroused effort.
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AV, p.334

qualities:

i. Buddha,

ii. Dhamma,

iii. good friends,
iv. charity (caga),
v. deities (deva)

One with aroused morality will be successful, not without aroused morality.

One with mindfulness established will be successful, not without.

One with concentration will be successful, not without concentration.

A wise one will be successful, not one without wisdom.

2.Thus the person who recollect on the Buddha’s qualities, should establish one’s
concentration towards the Buddha.

3. In here, the third Anussati is based on recollection of good friends which represents

the recollection of Sangha.

4. Nandiya, the noble disciple endowed with these eleven things certainly dispels demerit

and does not seize. Nandiya, just as a pot turned upside down, certainly would throw out all

the water, does not take in the vomited again. In a dried up field what is saved from the fire

would indeed get burned, not the already burnt. In the same manner, Nandiya, the noble

disciple endowed with these eleven things certainly dispels demerit and does not seize.
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Glossary

abhidhammapizaka - the third section of the Pali canon (pitakas)

abhififia - a special ability for having understood or direct knowledge

akaliko - it does not have any time limit. (One of the qualities of the nine virtues of the
Buddha's teaching.)

akasadhatu - the space element

akusala-mila - main roots of all unwholesome actions, there are three main roots

andagami - the Non-Returner, who is a noble disciple on the third stage of holiness

anapanasati - mindfulness of breathing. Formally, there are sixteen stages and
methods or contemplations showed in Anapanasati sutta

anatta - non-self, soullessness, impersonality

anicca - the impermanence; the first one within the three types of the true nature of
all phenomena, called “tilakkhana.”

anucari - a follower of a particular way

aniipada nibbana - the sake of final liberation or Nibbana without clinging

anupubbasikkha - a gradual training or gradual path, is an important guideline for
practicing step by step

anussati - recollection; is a meditation method. It has been categorized under Samatha

meditation in Visuddhimagga

anussati bhavanda - meditation on a particular object by recollecting

anussatigthana - an object for concentrating the mind through recollection meditation

anuttaro-purisa-dhamma sarathi - unsurpassed trainer of persons to be tamed; one of

the qualities of nine virtues of the Buddha
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araha - eliminate all defilements and stop the cycle of rebirth. One of the qualities of
the nine virtues of the Buddha.

arahant - The practitioner who has eliminated all defilements and cycle of rebirth by
following the Buddha's teaching

ariya agthangika-magga - Noble Eightfold Path

arupa-jhana - immaterial trance attainments

arya - noble; one who has attain higher knowledge

asavakkhaya-fiana - the knowledge of elimination of all defilements in human mind.
Only higher practitioners can achieve such knowledge.

atman - soul, self or personality; especially advocated in Hinduism

atta - personality, self or soul

attakilamathanuyoga - Self mortification

aftharasadhatu - analysis of the eighteen elements

aveccappasada - unwavering confidence

avinipata dhamma - no longer subject to sink inferno in the cycle of rebirth

bhagava - the Blessed one

bhavana - mental development—is used widely as a general English term, or rather

vaguely termed as 'meditation’

bhaveti - cultivates or develops one’s mental culture

bhikkusarigha - the community of Buddha'sdisciples

bhiataripa - grown, produced or nature as a result of becoming

bodhi- awaken, enlightenment or supreme knowledge

bodhipakkhiya dhamma - see bojjharnga
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bojjharnga - the components of the state of enlightenment or contributory factors to its
achievement

brahmacariya - chastity a holy-life, one's own vow to observe and uphold wholesome
thoughts and adhere to strict moral training rules

brahmana-a member of the Brahman caste in Hinduism

brahma - vihara - the 4 'Sublime’ or 'Divine Abodes', also known as the 4 Boundless

States (appamafifia)

Buddha - the Enlightened One. Also known as the Tathdagata, one who has gone forth,
followed the path to liberation as he himself mentioned.

buddhanussati - recollection on the Enlightened One or recollection on Buddha’s nine
virtues.

buddhi carita - personal characters which are closely related to the aspect of wisdom

ca dyatanani - six internal and external senses

caga - (1) generosity ; (2) abandoning, giving up or renunciation

caganussati - recollecting own generosity or abandoning

cakkhusamphassa - the eye contact

cakkhusamphassaja vedana - the feeling out of eye contact

cakkhuvisifian - the eye-consciousness

cakkhuvififiapa - eye consciousness

carita - character or habitual nature of one's mental behavior

catu sacca - four noble truths

cittabhavana - development of mental culture

citta visuddhi - the purification of mind through development of mental culture
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cittanupassana - observing own mental arises, develops own mental culture. One holds
the attention towards own consciousness at a longer period as a meditation
technique.

dana - giving, a gift

deva - a deity, a celestial being

devatanussati - recollection of the deities or heavenly beings

dhammanupassana - contemplation of mental-objects which is the last contemplation

of the Four Foundations of Mindfulness.

dhammanusart - The practitioner who follows the path by means of understanding

dhammanussati - recollection of the great virtues of the Buddha’s doctrine.

dhammasaiicetana - cognition on mind objects

dhammasaiiiia - perception on mind objects

dhammatanha - craving on dhammas

dhamma-vicaya - investigation of the law as a factor of enlightenment, is the second
factor of the Seven Factors of Enlightenment (bojjhasga).

dhatu-manasikara - focus attention to the formation of four elements group, which are

earth, water, fire and wind

digshappatta - the liberated one as a ‘vision-attainder’

digthi-vipallasa - perversion of views

dosa - anger, hatred, ill-will or evil intention, is one of the three unwholesome roots

dukkha - unsatisfactory, suffering; the sorrowful nature of existence

dvadasayatana - analysis of the twelve faculties

ehipassika - inviting one to come and see

ekaggata - tranquility of the mind; one-pointedness of mind
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esant - exploring or examining something; probe

gahagrhavatta - practice of the householders

gandha- smell

gandhasaiicetand - cognition on smell

gandhasaiiiia - perception on smell

gandhatanha - craving on smell

ghanasamphassa - the nose contact

ghanasamphassaja vedana- the feeling out of nose contact

ghapavinnana-the nose-consciousness

himsa - teasing; injury; hurting

hiri - sense of shame, bashfulness, shyness

indriya - ‘faculties’, is a name for 22, partly physical, partly mental, often treated as a
phenomena in the Suttas. Regularly noted as five faculties; faith (saddha), energy
(viriya) , mindfulness (sati), concentration (samadhi), wisdom (paniiia).
indriya-bhavana - the development of sense organs

iriyapatha - deportment regard to four postures
Jjhana - absorptions; meditation experiences in mundane and supramundane levels.

There are 4 material jhanas and 4 immaterial jhanas.

Jjhanda anga - the factor of absorptions
Jivhasamphassa - the tongue contact
Jivhasamphassaja vedana - the feeling out of tongue contact

Jjivhaviaifian - thetongue-consciousness

o~ o~ —

kama - An action which bring results either wholesome or unwholesome
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kama - sensuality, sensual desire, sensual pleasure

kama-sukh'allikanuyoga - being addicted to sensual pleasures; one of the two
extremes to be avoided in Buddhist practice

kamma - (1) an action; (2)morally determinate volitional action productive of a
corresponding result

kammagrhana-(1)action, activity; (2) a particular meditation object

kaya bhavana,- development of body; a kind of meditation which was practiced by
some other non-Buddhist groups in India.

Kayagatasati - concentrate one’s mind on the physical body. One of the meditation
object within the ten Anussatis.

kayanupassana - mindfulness on one’s body. This is one of the methods of the four
foundations of mindfulness.

kayasakkht - The liberated one through contemplation of the body

kayasamphassa - the body contact

kayasamphassaja vedana - the feeling out of body contact

kayavififian - the skin-consciousness

kayaviiifiapa - the body consciousness

kusala - (1) wholesome or profitable actions which belongs to verbally, physically or
mentally. (2) morally good or super mundane wholesome consciousness

lobha - greed; one of the three unwholesome roots: greed (lobha), aversion (dosa), and
delusion (moha).

loka - world

lokavidu - knower of the world
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lokuttara - (1) the highest of the world, often applied to Arhantship; (2) beyond these
worlds, supramundane, transcendental, spiritual.

maccu - the death

magga - path; the way to salvation

maggariga - the constituent of the noble path

majjena desana - delivering of the middle path; Noble Eightfold Path which, by
avoiding the two extremes of sensual lust and self-torment, leads to enlightenment
and deliverance from suffering.

manasikara- attention, mental advertence or reflection in the mind

manosamphassa - the mind contact

manosamphassaja vedana - the feeling out of mind contact

manovisiian - the mind-consciousness

manoviiifiana - the mind consciousness

mara - the evil one who brings death; the tempter; death personified

marapasati - mindfulness of death

merta - universal love, active benevolence, loving-kindness

metta-bhavana - contemplate loving kindness as a meditation object

miccha-digthi - wrong views

miccha-sati - stabilization of mind in wrong or evil objects

mogha purisa - a person who is empty, vain, useless, stupid or foolish

moha - delusion or ignorance; this is often coupled with unwholesome roots raga &
dosa as one of the three cardinal effects of mind, making a man unable to grasp the
higher truths and to enter the Path.

mugrhasati - see miccha-sati
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nama - the mind; the immaterial factors such as consciousness or perception

namariipa - name and form; mind-and-body or mentality and corporeality

natthita - nihilism

nava-araha-adi-guna - the special nine qualities of the Buddha

nava-sivatika - nine kinds of charnel grounds use for meditation

nibbana - the cessation of selfish desires or ignorance which leaves one free from the
bonds of suffering in life

nicca - permanent; continuous; constant

nikaya - a collection, especially the Buddha's doctrine; a sect or group of Buddha's
teaching

nirodha - cessation

nissa-sarfifi@ - consciousness on notting down something in mind

nivarana - hindrances; there are five, they are obstacles to the mind and affects the
mentality by creating a wrong vision.

niyato sambodhi parayano - make sure that one can summit the final enlightenment

opanayiko - applicable; epithet of the Dhamma

otapa - remorseful

paccattam veditabbo vififiuhi- it should personally understood by the wise

padhana - mental exercises ; effort.

paiica nivarana - the five hindrances

pafcabla - five mental forces which helps to enlightenment

pafcaindriya - five mental faculties

Paficakkhanda- five aggregates

paiicaupadanakkhanda - the five binding groups
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paficavaggiya - belongings to a group of five; The five ascetics, who accompanied with
Gotama Buddha as first disciples.

paiiia - wisdom, understanding, knowledge or insight. The particular Buddhist
knowledge or wisdom, leads the practitioner to gain realization of Nibbana.

paiiiia - the wisdom; wise arisen

paniiabhavana - particular meditation technique for gaining wisdom. Also known as
vipassana or insight meditation

parfiabhdagiya - connected with wisdom

paiiiadhurena - a practice that is related to wisdom

panfiavimutta -‘the liberated one based on wisdom’

paramkatam - something done by the other side

parartha- concept of altruism; the welfare of others

parimukham - in front of ; at the head; as the first; suggesting the dominance or
prominence that it should occupy

passaddhi - tranquility; mental tranquility

pathavidhatu - the earth element

paticcasamuppdada - dependent origination

Paticcasamuppada - dependent origination; Interdependent causation; the chain of
causation.

parikiila-manasikara - contemplation on loathsomeness of the body.

patipadda - practice the way.

parigtasila - the established moral foundation

patigtha - support; resting place

pema - elated
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pettivisayam - the world of the manes or realm of the petas

phogthabba - tangible

photthabbasaiicetanda - cognition on tangible

photthabbasaiiiia- perception on tangible

phogthabbatanha - craving on tangible

piti - rapture

pubbenivasanussati - recollection of past abodes; remembrance of former births

Puggalapafiatti - a book in Abhidhamma Pitaka found in the Theravada Pali canon

puttujjana - a worldly; ordinary people who has yet to purify own defilements in the
mind.

raga - lust or greed

rasa - taste

rasasaficetand - cognition on taste

rasasarfifid - perception on taste

rasatapha - craving on taste

riipa - appearance or form

rilpasariicetand - cognition or thought on form

ripasanifid - perception on form

ridpataphd - craving on form

ripavacara jhana - material trance

saddasaricetana - cognition on sound

saddasarifia - perception on sound

saddatanrha - craving on sound

saddha - confidence; devoted:; faith
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saddha carita - a character which is closely related to faith or confidence

saddhadhurena - a practitioner who uses confidence to practice the way

saddhanusart - a practitioner who has great confidence

saddhavimutta - The ‘confidence liberated one’

sakadagami - one who has attained the second stage of the Path and to be reborn on the

earth only once

saldyatana - the six sense organs(eye, ear, nose, tongue, body, and mind)

samadhi - concentration; when a self-collected mind is fixed with a single meditation
object, it is called “one-pointedness of mind” (cittassekaggata)

samatha - a meditation technique which leads the human mind to calm and tranquility
This state is also known as Samadhi. It is used as a preliminary platform for the
development of insight.

samkhara - mental formations

sammad - right; together, connected in one

sammaditthi - right view

sammd fiana - right knowledge

sammadasambudda - perfectly enlightened

samma sarikappa - right intention

samma sati - right mindfulness, right memory, right remembrance; this is the
seventh of the Noble Eightfold Path

sammd vayama - right effort

samma vimuthi - right freedom

sammda vimutti - rightly, properly or perfect fully attain liberation

sammatta niyGmam - COmmon acceptations; state of rightness low
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sampajafia - clear comprehension; fully aware. This term is frequently used in
combination with mindfulness (sati)

samsara - the migration through many rebirths; the cycle of rebirth

sandigrhiko - directly visible

sanigha - Buddhist monks; disciples of the Buddha; the community of Buddhist monks

sanghanussati - recollection on the virtues of the disciples of the Buddha

sankhata - conditioned

safifi@ - perception or consciousness

sappurisabhumi - reached the stage as a worthy man

sarandagamana - taking refuge

sarati - remembers; moves along

sarvastivada - a sect in Buddhism; it was conservative, close to Theravada. Due to
differences of ideas on the philosophical realists in Buddha’s teaching, so another
sector was established or a separate school of thought.

sassata - eternal

sassatavada - eternalism

sati - (1) consciousness, recognition, memory or intentness of mind. (2)mindfulness or
wakefulness of mind.

sati sambojjanga - the mindfulness as an enlightenment factor; the first factor of the
Seven Factors of Enlightenment (sattabojjhanga)

sati sampajafifia - mindfulness and clarity of consciousness

satipatthana - establishment of mindfulness. There are four categories of mindfulness
which is named as Four Foundations of Mindfulness. There are contemplation of

the body, feelings, mind, and mind-objects.
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satta bojjharnga - seven enlightenment factors

sattakkhattuprama - 'seven-times at most attainer’, the most sluggish grade of
stream-enterer; one with only 7 further rebirths the most

satta - visuddhi - seven factors of the purifications

satth@ devamanussanam - teacher of the gods and human

sayam katam - made by itself; done by oneself

sekha - a trainee (one who has attend the path but not yet reached arahant ship)

sikkha - (1) training; (2) training verbally and physically to restrain evil actions for
achieving higher morality

sila - (1) virtuous behavior or morality; (2) behavior in general ; also see sikkha

stlanussati - recollection on own morality

smyti - remembrance

sota - the stream

sotd@panna - Stream-winner

sotasamphassa - the ear contact

sotasamphassaja vedana - the feeling out of ear contact

~ A~ —

sotavififian - ear-consciousness

sotavififi@naa - ear consciousness

sramana - similar with samaz in pali. (1) Monks who are Buddha's disciple; (2) some
non-Buddhist monks who are against to Brahmana

sugata - (1) the person who is well gone or attain to good destination; (2) the supreme
one (a name for Buddha)

sugati - good destination

sukha - happiness, pleasure or pleasant

232



sukha sarfifia - the perception of happiness, pleasure or pleasant

sukkhavipassaka - dry-insight practitioner

sufifia - emptiness

suta - learned; listened more and learned

suttas - discourses of the Buddha

svakkhato Bhagavata Dhammo - the doctrine which is well expounded by the Blessed
one.

tattagatam arabbha - based on the Buddha or towards the Buddha

tejodhatu - the heat element

thera - the elder; usually used as a title at the end of Buddhist monks’ name to address
them respectfully. It shows the level of ordination of a monk after ten years from
his higher ordination.

theragatha - hymns of the Elders or Monks

ti-lakkhapa - the three characteristics of existence which are impermanent (anicca),
sufferings (dukkha), soullessness (anatta).

tiracchanayoni - the realm of the brute creation

tisarana - three refuges

ti-siksha - threefold-training

tisso-sikkha - see ti-siksha

ubhatobhagavimutta - One liberated-in-both-ways: (some person contact with the body
and abides in those liberations that are peaceful and immaterial, transcending forms, and
his taints are destroyed by his seeing with wisdom.)

ucchedavadin - one who professes the doctrine of annihilation

ujugatam - strayed
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upacara samadhi - access-concentration or neighborhood for the concentration. It is
somewhat a degree of concentration just before entering into any absorptions or
jhanas.

upadhi - acquisition; substratum of existence

upanisa - treating it as one unit each, serving as a support

upasaka - male lay follower; any lay follower who is full of faith and has taken refuge

in the Buddha, Dhamma and Sangha

upasama - pacification

upasamanussati - the recollection on pacification

upagrhita sati - with ready attention; arrived attention or presence of mind

upekkha - equanimity

vaibhasika - one sect of Theravada school, mainly discuss on reality of all
phenomena. It is said that there were four branches of the Vaibhasika school.

vayama - effort

vayodhatu - the wind element

vedana - feeling

vedananupassana - contemplation of feeling, is one of the Four Foundations of
Mindfulness

vibhavinitika - similar to Abhidhammatthavibhavini-Tika; a guide book to understand
Abhidhammattha sangaha which explains about Abhidhamma. It was written by
Acariya Sumangalasami in the twelfth century.

vicara - investigation, examination, consideration, deliberation

vijja-carapa-sampanna - accomplished in true knowledge and conduct

vimukti 7ia@na -liberative knowledge
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vimutti - liberation or enlightenment

vimutti-rasa - the taste of liberation

vinaya - discipline; the code of monastic discipline.

vinayapitaka - the basket of discipline, is the first of the three baskets in Pali Canon; the
code of discipline for Buddha's disciple.

vififiapa - Consciousness or cognition

vififianadhatu - the mind-element

vififianavada - a Mahayana philosophy school which is biased on the concept of the
‘consciousness-only'.

viparinama - change

vipassana - one form of meditation which leads to insight. This is considered as the
most important meditation practice recommended by Theravada

viriya - aroused effort; energy

vitakka - reflection, thought, thinking; initial application of mind objects

vyapada - making bad, doing harm: desire to injure, malevolence

yana - vehicle, carriage, or the way. It may refer to different Buddhist traditions such as
Hinayana, Mahayana, Vajrayana (Ekayana).

yathabhiita - conformity with the truth.

yogdacara - one of major school in Mahayana Buddhist tradition founded in the fourth
century by Asanga and Vasubandhu. They agree with Madhyamika that external
objects are unreal but holds to the thought that mind is real and that objects which
appear to be external and material are in fact ideas or states of consciousness.

yuganaddha - connected to a yoke
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