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Susima Sutta

Dhamma talk by VenerableU SIlAnanada

Last night I asked you a question. What was that question? Are there dry Vipasikas in the discourses? For that information today we will study a discourse. It is called the Susima Sutta, the discourse concerning the monk Susima. This discourse is interesting because in this Sutta we find Arahants who had no JhAnas. Although the word 'dry-vipassanA-practitioner'or the PALi word Sukha-Vipassika is not used in the discourse itself, the s in this Sutta were those that did not have JhAnas. The commentary said they were Sukha-vipassikas. So that is one thing interesting about this Sutta.

The other thing interesting about this Sutta is the central figure in this Sutta, Susima. Susima is a wanderer or a person who belongs to another faith. He came with the intention of stealing the Dhamma. He did not come with a clean heart. He came to steal the Dhamma. Then he got the Dhamma and was converted.

The text of this discourse runs to about eight pages in the Burmese edition. I condensed it so here we only have about one page and just one paragraph.

While Buddha was living at VeLuvana Monastery near the city of RAjagaha, this Sutta was delivered. At that time it is said that the Buddha and his disciples were very much respected by lay people. They liked the teachings of the Buddha, so they honored the Buddha and made donations of requisites and other things. Therefore the Buddha and his disciples were in good condition. But those who belonged to other faiths - here in the text they are called "heretical wanderers", so let us just say recluses belonging to other faiths ever since the Buddha appeared they lost their popularity. They were not much honored or respected by lay people. So they did not receive as much as they had in the past.

One day the wanderers talked to each other. Now the Buddha and his disciples are respected by the lay people and they get abundant requisites, and we are now poor. So they asked Susima (Susima was their teacher.) to go to the Buddha and learn the Dhamma. Then he could come back to them and teach the Dhamma and then they would also teach this Dhamma to lay people. Then they would be respected and would get abundant requisites. With this intention Susima went to the Buddha.

Susima first met the Venerable Ananda. Everyone who wanted to see the Buddha first had to meet with the Venerable Ananda and get his permission to see the Buddha. Susima went to the Venerable Ananda and asked him to ordain him. The Venerable Ananda took Susima to the Buddha because he thought in this way: "I don't know this person. I don't know with what motive he comes here. The Buddha knows the minds of people, so let the Buddha decide whether to accept him or not." He took Susima to the Buddha. The Buddha said to give him ordination. So he got ordination in the dispensation of the Buddha.

Now at that time many monks declared their attainment of Arahantship in the presence of the Buddha. They took meditation subjects from the Buddha and would go to some other places, practice meditation and become Arahants. After they became Arahants they would come back to the monastery and report their attainment to the Buddha. Susima heard them declaring their attainment in the presence of the Buddha. He thought that those that claimed to have attained Arahantship must also have attained JhAnas and AbhiJJAs, especially AbhiJJAs. He went to those monks and then asked them, "Did you declare Arahantship in the presence of the Buddha?" They answered, "Yes." Then he asked, "Did you attain Iddhi-VidhA?" They answered, "No." Iddhi-VidhA is one kind of supernormal knowledge. Iddhi-VidhA is knowledge by which one can fly through the air or dive into the earth, and one can perform some kind of miracles. That kind of. Super knowledge is called Iddhi-VidhA. So when he asked them if they had attained Iddhi-VidhA they said, "No."

The next one is Dibbasota, divine ear. "Did you attain divine ear?", he asked. That means were you able to hear the sounds far away or too subtle to be heard by normal hearing. They said, "No."

Then the third one is Ceto-Pariya- ÑANa. That is reading other people's minds. "Do you read other people's minds?", he asked. They said, "No."

Then there is Pubbenivasanussati ÑANa. That is remembering one's past lives. "Can you remember your past lives?", he asked. They said, "No.

Next is Dibba-Cakkhu, divine eye. "Were you able to see things far away or too subtle to be seen by the normal eye, or were you able to see beings dying in one existence and being reborn in another?" They said, "No."

The descriptions of these supernormal knowledges take about maybe three quarters of a page each. That is why this Sutta runs into eight pages. In brief he asked them whether they had attained supernormal knowledges. Here five of them are mentioned. They said, "No." to all of them.

When the monks said, "No" to all his questions, Susima said, "Now you declared attainment of Arahantship in the presence of the Buddha. Then you also said you had no attainment of all these supernormal knowledges. How is that?"

From this question we understand that Susima thought if someone is an Arahant, he must have attained these supernormal knowledges. Even nowadays there are people like Susima. If somebody is an Arahant they expect that he should be able to fly through the air and such things. That is not the case. A person may be an Arahant, but he may not have attained any of the supernormal knowledges.

How did the Arahants reply to him? They just said, "Friend, Susima, we have been freed by PaJJa alone, we have been freed by wisdom alone."

Then Susima did not understand them. So he told them that he did not understand what they said, and so to explain it in detail. He said, "I do not know." 

But the Arahants just said, "Whether you know or do not know we have been freed by PaJJA alone." They repeated their very short and terse answer. They did not elaborate on it. They didn't explain it in detail. So it is like a puzzle at least to Susima. So they didn't say much. They just said they had been freed by PaJJA alone. Susima did not understand. I hope you understand.

Since Susima did not understand the answer given by the Arahants, he went to the Buddha. He reported to the Buddha his conversation with the Arahants. Then he asked the Buddha to explain it to him in detail.

Now you see what the Buddha said to him. It is still very short and puzzling. First is the knowledge of the cause. That means first there is VipassanA. Later there is the knowledge of NibbAna. Buddha said just that. First there is VipassanA and later there is the realization of NibbAna. Susima did not understand fully. So he requested the Buddha to explain.

But Buddha still said, "Whether you know or you do not know, there is VipassanA first and the attainment of Magga or the realization of NibbAna later." Buddha just said that.

This incident reminds me of Zen people. Zen people are very fond of talking in puzzles. If you ask a question, they will not give you a direct answer. They will say something else. You have to think about it again and again. You have to spend a lot of time on it. Then you go to the teacher and you tell him what you feel about it. Then the teacher will say, "No, it is wrong."

So Buddha replied very briefly here. But I think Susima was an intelligent person or he had accumulated PAramis because he understood when Buddha said, "First there is VipassanA knowledge and then the realization of the Four Noble truths." Maybe he understood when the Buddha said that they had become Arahants through practice of VipassanA only and not through Samatha meditation. So they had not attained the supernormal knowledges.

Buddha knew Susima was an intelligent person. Also Buddha wanted him to become an Arahant himself. So Buddha taught him the Anatta Doctrine. Buddha asked him, "What do you think, is RUpa permanent or impermanent?" and so on. Susima answered, "Impermanent." Then Buddha asked, "Is it Sukha or Dukkha?" Susima answered, "It is Dukkha."

"What is impermanent and Dukkha does it follow your wish or not?" Then Susima said, "No." You have read this in the Anatta LakkhaNa Sutta. Buddha asked questions on RUpa, feelings, perceptions, mental formation. and consciousness. At the end of the teaching the commentary adds that Susima became an Arahant at this point. That means at the end of the questions of whether the various aggregates are permanent or impermanent whether they are Dukkha or Sukha, whether they are Anatta. So he was an Arahant after answering these questions and hearing the teaching on Anatta.

The teaching of Anatta here contains not only the teaching of Anicca, Dukkha and Anatta, but also about the practice of VipassanA. Buddha said, "When you see like this, you become dispassioned with mind and matter and so on, leading to the attainment of Arahantship."
While listening to this teaching, Susima must have been practising VipassanA at the same time. He reached all the stages of VipassanA knowledge and at the end he reached the highest stage of enlightenment, the fourth stage, that of Arahantship. At the end of this teaching he became an Arahant.

When he became an Arahant, he had no attainment of JhAnas or AbhiJJAs previously. He was definitely a dry VipassanA practitioner. Buddha wanted to make evident that fact that Susima was a dry VipassanA practitioner.

Therefore Buddha asked some more questions. These questions are about Dependent Origination in the positive aspect as well as the negative aspect. So Buddha asked him, "Do you see that old age and death are conditioned by birth?" Susima had become an Arahant, so he knew this very clearly. So he said, "Yes."

Then Buddha asked another question by going backward. "Do you see that birth is conditioned by Bhava (becoming)?" Then Susima said, "Yes." 

"Do you see that Bhava is conditioned by UpAdAna (grasping)? Do you see that grasping is conditioned by craving?" The Buddha continued asking questions in this way until the beginning. The Buddha asked questions in the positive aspects. The answers always, "Yes, Lord."

Then the Buddha asked questions about the negative aspects of Depend Origination. "Do you see that with the cessation of birth there is the cessation of old age and death?" Then he said, "Yes, Lord."

Then Buddha asked, "Do you see that with the cessation of becoming there is the cessation of birth?" He continued on in this way. And the answers were always "Yes, Lord."

Now Buddha asked him, "Knowing thus, had you attained the supernormal knowleges?"

Now Susima knew the PaTicca SamuppAda very well. His knowledge was not from learning. His knowledge was from intuition. He understood PaTicca SamuppAda himself. That means not listening to the talks and not by reading, but by penetrating the doctrine of PaTicca SamuppAda himself.

"Since you have known very well PaTicca SamuppAda by yourself, have you attained Iddhi-VidhA? “Buddha asked him. He said, "No." 

Then Buddha asked if he had attained divine ear and he said "no". Then he asked if he was able to read other people's minds. He said, "no" Have you attained the ability to read past lives? He said, "No.". "Have you attained the ability to see beings far away and beings dying in one existence and being reborn in another?" He said, "No." because he had never practiCed JhAna. Since he had not attained JhAna, he had not attained the supernormal knowledges as well. He replied "No." to all these questions put by the Buddha.

At the end the Buddha asked Susima the same question he had put to the other monks. So the Buddha asked him, "You say you know very well the PaTicca SamuppAda, but you have no knowledge of the supernormal knowledges, how is that?"

When asked by the Buddha he did not give answer. But I think that he understood at that time that those monks were freed by VipassanA alone and not by JhAnas.

What he did was to ask pardon from the Buddha. He said, "Bhante, please pardon me. I have committed a transgression. I came to you as a thief of the Dhamma. "That was the word he used for himself, 'a thief of the Dhamma'. "I came to steal the Dhamma from you. I have done this wrong-doing, so please accept this as my transgression and please pardon me. "

Buddha said, "I pardon you. You have seen your transgression as transgression and you have made it right as is proper. You have repented and asked pardon for it. In the dispensation of the Buddhas, in my dispensation it is growth when one has seen his own transgression as transgression, and who has made it right as is proper, and comes to restraint in the future." This is the stock phrase that the Buddha or any other persons said when they were asked for pardon. So it is agreed in our teaching a person seeing his own wrong-doing should ask pardon and try to refrain from it in the future. So the Buddha accepted his request for pardon.

Susima was already an Arahant. First he came to steal the Dhamma from the Buddha. Then he got the Dhamma and became an Arahant. In this Sutta we know that Susima became an Arahant without the previous attainment of AbhiJJAs. If he had not attained AbhiJJAs, he had not attained JhAnas also. Without the attainment of JhAnas there can be no attainment of AbhJJAs. Not only Susima but the other Arahants in this Sutta were non-JhAna attainers. They were dry VipassanA practitioners. When the Arahants said they had been freed by PaJJA alone, that means they were practitioners of dry VipassanA without any JhAnas. "We have been freed by knowledge only" - that means they had been freed by VipassanA only, without reliance on JhAna SamAdhi.

In the reply given by the Buddha to Susima there are two words. The first one - in PALi there is only one word, but in English there are several words. The first one is "the knowledge of the cause". The second is "the knowledge of. NibbAna". The commentary explains these two terms. "The knowledge of the cause" means VipassanA knowledge because when one practices VipassanA one sees the cause of things. One sees the conditionality of mind and matter. So VipassanA is called "knowledge of the cause". This arises first. So VipassanA knowledge arises first.

"Knowledge of NibbAna" means path knowledge that arises at the end the practice of VipassanA. One practices VipassanA and it matures.
It reaches higher and higher stages. At the end of that VipassanA practice there arises Path knowledge, Path consciousness. That Path consciousness is accompanied by PaJJA, knowledge. That knowledge takes NibbAna as object. Path knowledge is called knowledge of NibbAna That knowledge of NibbAna or enlightenment comes later. This arises later. So there are two knowledges - first VipassanA knowledge and then Path knowledge later.

Then the commentary explains why the Buddha said, "Whether you know or you do not know." It is to show the arising of knowledge without SamAdhi as well. What is meant is that Magga or Phala is not the effect of SamAdhi, not the fruit of SamAdhi. It is the fruit of VipassanA. Magga and Phala arise as a result of VipassanA, not as a result of SamAdhi or we may say JhAna SamAdhi. When they say they are freed by knowledge only, they mean they are freed by VipassanA only without dependence on JhAnas or AbhiJJAs.

Then the commentary explained why the Buddha asked Susima the same question that Susima had asked the other Arahants. The answer is to make evident the fact that the monks had attained no JhAnas. They were dry VipassanA practitioners. What Buddha meant to say was: "Not only you are a non-JhAna attainer and dry VipassanA practitioner, The other Arahants were also non-JhAna attainers and dry VipassanA practitioners. In order to make that fact clear the Buddha asked the same question that Susima had put to the other Arahants.

I have talked.about this discourse because in this discourse we find Arahants who have no attainment of JhAnas or AbhiJJas previously or who were in other words dry VipassanA practitioners.

It is important that we remember this discourse because there are people who say we cannot accept as authentic that which appears in the commentaries. We do not recognize the commentaries as authentic. Only when we see things in the texts do we accept something as being authentic. There are such people. To those people we can show this discourse. We can also show them commentaries because there are many places in the commentaries where dry VipassanA practice is mentioned. So as I said there are some people who say, "I must see it in the discourses themselves; I cannot accept what is in the commentaries." So we can show them this discourse which belongs to the texts. In it we find Arahants who are non-JhAna attainers and so they are dry VipassanA practitioners.

Now we will go back to the terms Samatha YAnika, VipassanA YAnika and Sukha Vipassika. What is a Samatha YAnika? How does he practice? He first practices Samatha. He makes the JhAna or SamAdhi as a basis for VipassanA and he attains enlightenment. That person is called a Samatha YAnika.

Who is a VipassanA YAnika? A yogi who does not practice Samatha at all, who just begins with VipassanA and goes on to attainment. Such a person is a VipassanA YAnika. 

Who is a Sukha Vipassika? Sukha Vipassika is the same as a VipassanA YAnika. He is dry of JhAnas of the attainment of JhAnas, a dry VipassanA practitioner. That is why he is called Sukha Vipassika. Dry VipassanA practitioner means he does not practice Samatha meditation and so he does not get JhAnas or AbhiJJAs. He practices VipassanA only and with VipassanA he attains enlightenment. These three terms we need to understand.

Now I will give you some problems. You have to solve them yourselves. There are arguments ahout VipassanA YAnikas and Sukha Vipassikas being non-JhAna attainers. Now we understand VipassanA YAnika is a person who does not practice Samatha meditation. So he is a non-JhAna attainer. Sukha Vipassika is also a non-JhAna attainer. But there is an argument. What they say is that a VipassanA YAnika is actuallly a JhAna attainer. But when he practices VipassanA he does not use JhAna as a basis. He uses ordinary formations (SaGkhAras) as a basis for VipassanA. Do you understand what they are saying? A VipassanA Yonika is also a JhAna attainer, but when he practices VipassanA he just practices VipassanA. He does not make JhAna as a basis for VipassanA. According to them whether he is a VipassanA Yonika or a Sukha Vipassika or a Samatha Yonika he must be a JhAna attainer. You have to decide if that is true or not.

Student: The second one, VipassanA Yonika - that one can have two directions. The first direction is the dry VipassanA. He doesn't reach the JhAna, but he should reach a certain level of concentration in order to practice.

Sayadaw: Right.

Student: Then when he reaches the enlightenment, he also reaches the JhAnas. That means he reaches one-pointedness of mind. That is the other kind of Arahant. He practices VipassanA first and does not have JhAna, but when he reaches enlightenment at that time he also reaches JhAna.

Sayadaw: One-pointedness of mind in that passage is explained as SamAdhi at the Magga stage, enlightenment stage. So that is not JhAna SamAdhi. It is Magga SamAdhi. It is SamAdhi but not JhAna SamAdhi. When he attains enlightenment, he just attains enlightenment and not JhAnas as we know them, not RUpAvacara JhAnas nor ArUpAvacara JhAnas.

We will go back to the problem of Sukha Vipassika. Has he attained JhAna before he practices VipassanA or has he not attained JhAna before he practices VipassanA? According to some people a Sukha Vipassika, a dry VipassanA practitioner has really attained JhAnas but he does not make JhAnas as the basis for VipassanA. But in the commentaries the dry VipassanA practitioner and the JhAna attainer are mentioned as two kinds of persons. If Sukha Vipassika is one who has attained JhAna, there should be only one person, not two persons. But since these two are mentioned as two different persons, two different people, then we understand that Sukha Vipassika is one who has not attained JhAna. If he is one who has attained JhAna, then he is the same as one who has attained JhAna. He is a JhAna attainer. But these two are mentioned as two separate persons in the commentaries. According to these commentaries we can say that Sukha Vipassika has not attained JhAna before he practiced VipassanA. So he is not a JhAna attainer.

Now the second paragraph - it is a sentence taken from a commentary. "If the extent of an over-confident person who is a SamApatti attainer is stated, it covers that of an over-confident person who is a dry VipassanA practitioner." Let me paraphrase it. If something he said has to do with a person who is a SamApatti attainer, it is also true of an over-confident person who is a dry VipassanA practitioner. When we look at this passage, we understand that SamApatti attainer and VipassanA practitioner are two different persons. If a dry VipassanA practitioner is also a SamApatti attainer, then the commentary would not have been written in this way. Since SamApatti attainer and dry VipassanA practitioner are mentioned as two persons here, we know that at least according to the commentaries a dry VipassanA practitioner is not a SamApatti attainer. Is it clear?

Let me paraphrase it again. What I said about a SamApatti attainer is also true for a dry VipassanA practitioner. If a dry VipassanA practitioner is the same as a SamApatti attainer, I would have not said that. What I have said about SamApatti attainer is also applicable for dry VipasanA practitioner. When I said this, I mean these two persons are different. If a VipassanA practitioner is also a SamApatti attainer, I should not have said that. So according to the commentaries a dry VipassanA practitioner is one who has no attainment of SamApatti or JhAnas.

There is just one more problem. You must help me to solve this. If you cannot help me solve this, then you and I are in the same boat.

What would we call a person who has attained JhAna, but who does not use JhAna as a basis for VipassanA meditation? Should we call him a Samatha YAnika or a VipassanA YAnika?

Student: Inaudible.

Sayadaw: He didn't use Samatha but he has attained JhAna. He has JhAna, but he does not use JhAna as a basis for VipassanA. Is he a Samatha YAnika or a VipassanA YAnika?

Please look at the third page of the handout, the last paragraph. "The contemplation of VipassanA for a Samatha YAnika is by first practising Samatha, but for a VipassanA YAnika the contemplation of VipassanA is without dependence on Samatha." If he has attained JhAna and then he practices VipassanA, he is called a Samatha YAnika. The VipassanA of Samatha YAnika is by practice of Samatha or JhAnas first and then VipassanA. It may mean that a Samatha YAnika is one who gets into JhAna and then when he practices VipassanA he makes use of JhAna as an object. Such a person is called Samatha YAnika.

A person who does not use Samatha, but only VipassanA can he be called a Samatha YAnika or VipassanA YAnika'? 

Student: VipassanA YAnika.

Sayadaw: VipassanA YAnika. OK. So this is just the theoretical side of the practice. Whether you are a Samatha YAnika or a VipassanA YAnika, you have to practice VipassanA. You may practice Samatha first and get JhAnas and then practice VipassanA. Or you may just practice VipassanA. As I said last night when you practice VipassanA right away strictly speaking you are not practising VipassanA yet. You are going to VipassanA. You have to begin with mindfulness. Then you have to get the knowledge of discerning mind and matter. Then you have to gain the knowledge of discerning the causality of mind and matter. Only when you reach that stage do you see the impermanence, suffering and soulless nature of things. So we can begin with VipassanA, but strictly speaking in the beginning stages we are not in VipassanA proper. But in the commentaries the first two knowledges are also called VipassanA knowledge. Following that we can safely say that when we discern mind and matter that we are practising VipassanA although we have not yet seen the Anicca, Anatta and Dukkha yet.

Now when you read the discourses especially let us say the second discourse in the collection of long discourses Buddha explained the gradual progress of a monk on the spiritual path. There the Buddha mentioned JhAnas. After JhAnas the Buddha mentioned other things and then VipassanA. In many Suttas the Buddha almost always mentioned JhAnas as the practice of a Bhikkhu (a monk). So people taking that literally say you must have JhAnas before you can practice VipassanA meditation. If you have not attained JhAnas, you cannot begin VipassanA. In that case we have to practice Samatha and get JhAnas before we practice VipassanA. What do you think about that?

Student: This is with reference to that. What about UpacAra SamAdhi-

Sayadaw: I think when they said JhAna they meant UpacAra SamAdhi. What they wanted to say was without practising VipassanA reaching UpacAra SamAdhi or JhAna SamAdhi, you cannot practice VipassanA.

Student: Inaudible.

Sayadaw: Yes. You reach UpacAra SamAdhi first and then JhAna SamAdhi.
So you can start with UpacAra SamAdhi and change to VipassanA. In that case it would be allowable for them. But if you do not practice Samatha at all, you just practice VipassanA as you do here, that is not correct for them.

When the Buddha explained about the practice of a monk, I think he has to give the whole range of practice, the whole range of experience so that his instructions are complete or full. But I think it does not mean that you have to do all these things. It is like when the Buddha taught forty subjects of Samatha meditation. You are not to practice all the forty subjects. You can choose any one which is suitable for your temperament. Then you practice that meditation only. When Buddha taught meditation, he would teach all forty subjects of meditation. In the same way in these discourses the Buddha taught JhAnas almost always. I think that means it is OK for you to practice JhAnas before you practice VipassanA. It does not mean that you cannot practice VipassanA before you have practiced JhAnas. Buddha wanted to give you the whole range of experience, the whole range of practice for people in general.

Also that is why I think when describing purity of mind, the commentaries say," Purity of mind means UpacAra SamAdhi and AppanA SamAdhi". When you practice VipassanA you have to go through seven stages of purity. First is the purity of SIla. Then there is purity of mind. Purity of mind is described as UpacAra SamAdhi and AppanA SamAdhi. Following that literally you can also say that you can practice VipassanA only after attainment of UpacAra and AppanA SamAdhi. That means only after you have attained JhAna can you practice VipassanA. In this case also I think the descriptions for those who have JhAnas before they practice VipassanA. During the time of the Buddha I think most monks practiced Samatha and attained JhAnas. So this description is to include all those monks. So it is said UpacAra SamAdhi and AppanA SamAdhi as purity of mind. But when you practice VipassanA directly you do not get UpacAra SamAdhi or AppanA SamAdhi. So some say that in our practice purity of mind is missing. "Where is the purity of mind?" they say. "VipassanA must come after purity of mind." Now you are practising VipassanA right away and where is the purity of mind? How would you answer? You know the problem.

Student: When you practice VipassanA, you are purifying the mind at the same time.

Sayadaw: Right. As I said, you are a beginner. This is the first time you have practiced. When you sit down and practice, you are not yet in VipassanA. You are trying to get concentration. That means you are trying to purify your mind. When your concentration is good and there are no distractions, no going outs, and so one moment of mindfulness is followed by another moment of mindfulness and another moment of mindfulness. So moments of mindfulness go unmixed without distractions. Then you are said to gain purity of mind. You do not try to get purity of mind by JhAna. Just by practice of mindfulness strictly speaking you develop and achieve purity of mind. Then after you get purity of mind - that means after you get the momentary concentration - you begin to see mind and matter clearly and so on and you go into VipassanA. So actually this practice of VipassanA is preceded by purity of mind. We do not skip purity of mind when we practice VipassanA.

I gave you these talks this time for two purposes. I wanted you to be assured that what you are doing here is the correct practice. The other purpose is that I wanted you to be able to answer those who might say it is not correct. Also I want you to have information about two kinds of practice. The important thing for us to do is just to follow our own practice. If we get concentration with this method, if we get the benefits of that concentration, then it is right for us. We are not to waiver when some people come and say, "You are not doing the right thing. You are not following the discourses of the Buddha." and so on. We know that we are doing the right thing.

SAdhu! SAdhu! SAdhu!
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