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FOREWORD

Several translations have been made of the late Vener-
able Mahasi Sayadaw’s discourses by various transla-
tors. The present volume is one of the few attempts
made of the Sayadaw U Pandita’s discourses. This tran-
script covers discourses given to foreign yogis who came
to practise under him in Yangon (formerly Rangoon)
from August 1986 to March 1987.

Parts of discourses in typed copies have been distrib-
uted to meditators after each session, but seldom in
a complete set like the present one. Since there had
been a demand for the complete set, the typed copies
were taken to Australia during Sayadaw’s trip abroad in
1988. One of the Australian yogis, Leon Prolius, offered
to arrange and computerise the articles. He managed
to produce a draft set.

Though Leon was suffering from a terminal disease, he
was dedicated to the completion of the work, so much
so that he was reluctant to hand over the project to us
even when he fell seriously ill. Months later, much to our
grief, he succumbed to his illness. Chris MacLachlan
of the Buddha Sasana Association of Australia man-
aged to resume the work left by Leon. This was later
returned to us.



During a discussion with the Venerable Sujiva of Santi-
sukharama, Malaysia, in 1991, he readily agreed to edit
and print the book. For any suggestions or comments,
kindly contact the undersigned.

Mya Thaung

c/o Panditarama
80A Thanlwin Road
Bahan, Yangon
Myanmar (Burma).
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FREEDOM

Adorn with the garland of giving
Feeling joy and dignity with kind living
Duwell only in states of clarity
Great beauty results with integrity.
Adorn with the fragrance of virtuous activity
For others a care and sensitivity
Duwell only in states of contentment
A heart removed of the thorns of resentment.
Adorn with the sweetness of tranquillity
Soft rapture from a life of simplicity
Duwell only in states of calm peace
Mental turbulence and distraction all cease.
Duwell only in states of peace and happiness
A mind of wise discernment and openness.
The three poisons of wrong view, conceit and craving
No longer hinder or cause inner tightening
Vow deeply to develop the true way
Adorned in the heart then freedom will lay.

P
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CHAPTER 1

VIEW OF INDIVIDUALITY

Today, I will like to talk about how people view their
own self i.e., the erroneous view of the existence of
self (sakkaya ditthi). In accordance with the expres-
sion ‘santo kayo sakkayo, sakkaya is a compound of
sa or santa (existing or evident through direct expe-
rience) and kaya (nama-rupa aggregates). The right
understanding of the kaya (aggregates) should arise
not from books or imagination, but from personal expe-
rience (attapaccakkha), apprehending of the aggregates
experientially.

Keeping his mind on the abdomen, the disciple notes
(mentally) the movement of the rising and falling of the
abdomen with diligent timing. This is the basic exer-
cise of observing the kaya (collection or aggregates),
prescribed to the beginners.

Suppose you are closing your fist. Before you actually
close it, you think or intend to close. Such a process of
intention occurs not only in one or two thought moments,
but in a series of thought moments, several in a succes-
sion as you note ‘intending’, ‘intending. Now this thought
of intention which occurs in your mind is ‘namakaya,
(mental body or aggregate). Through empirical knowl-
edge, the existence of namakaya is quite evident.
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As you intend, you close your fist by bending the fingers
gradually, noting each movement. You should proceed
with the contemplation on every action of movement in
the course of closing the hand, like ‘bending’, ‘bending,
‘closing’, ‘closing’ and so on. These actions should be
carried out slowly. The material element which bends
or closes is called Trupakaya or ‘rupakkhandha (mate-
rial body or aggregate).

Thus, you see the existence of these two kayas or aggre-
gates (sakkaya) — which united make up a sentient
being. If you are careless, you tend to view this as “It
is I who am closing the fingers” or “The one who is clos-
ing the fingers is I”, thus falling into believing in the
existence of self in all three moments — past, present
and future - resulting in sakkaya ditthi. In the process
of movement, you may feel pain, heat, stiffness, tension
or other sensations of which you should make a mental
note of. It is only when you observe and note the phe-
nomenon as it arises can you know its true nature com-
prising of nama and rupa.

Life is seen as a manifestation of the nature of nama
and rupa, or in other words, a psycho-physical phenom-
enon. There is nothing which cannot be called sakkaya.
When one concentrates on nama and rupa, one will
realize that the compound of consciousness and corpo-
reality is not a person, a being or an individual, T, ‘me’
or ‘mine’. This realization shakes off the sakkaya ditthi,
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the erroneous view of the existence of self or personal-
ity belief.

Knowledge of nama-ripa removes sakkaya ditthi tempo-
rarily and the knowledge of cause-effect removes doubt
(vicikiccha) temporarily. If you don’'t understand these
knowledges you will entertain false views and ideolo-
gies. In Dhamma practice you are striving to under-
stand yourself and the truth.

At the moment of hearing there occurs three elements:

* sound: striker (rupakaya)
® ear basis: receptor (rupakaya)
* hearing consciousness,

contact and feeling: ignition (namakaya)

If you are attentive or mindful, all the above three ele-
ments will be noticed. Noting the phenomena as they
arise, one can see things according to their true nature,
rupakaya or rupa sakkdaya in the case of the sound and
ear and namakaya or nama sakkaya in the case of the
third element. Thus the false view of individuality will
be abandoned.

DEFINITION OF PERSONALITY/INDIVIDUALITY

At one time the Bhikkhuni Vajira was harassed with
doubts by Mara, the Tempter or God of Death: What
is a ‘person’? How does he arise? Who creates him?
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However, Vajira understood that questions of this type
were misleading and gave the following answer:

“Kinnu satto ti paccesi?

Mara, ditthigatam nu te.
Suddha-sankhara-punjo-yam, nayidha sattupalabbhati.
Yatha hi angasambhara hoti saddo ratho iti
evam khandhesu santesu hoti satto ti sammuti.”

“Why do you then harp on the word ‘persorn’?
Mara, you are starting from wrong premises.
There is nothing but a lot of processes:
no ‘persont is found here.

For just as the word ‘carriage’ is used
when the parts are combined,
so the word ‘persort is commonly used
when the factors are present.”

CONSEQUENCES OF SAKKAYA DITTHI
Avijja (Ignorance)

If we are not mindful, we will not penetrate into the true
nature of things (Dhammas) and we will be overcome
by ignorance (avijja), which is synonymous with delu-
sion (moha). What then? Absence of knowledge (panna)
leads to the arising of ideas (sanna). We tend to accept
the notion of T as existing in all the three moments
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— past, present and future — atta ditthi. This notion of
self will lead us to conceit (mana). Some even go to the
extent of believing in the existence of a vital principle
or a soul called jwa atta which sees or hears things.

If we are not mindful, we will be overcome by ignorance
(avijja). This is also the cause of craving for any of
the three elements, i.e., we may crave to see or hear,
cling to the eye or ear and desire for the seen or heard.
When craving (tanha) increases, it will turn into grasp-
ing (upadana), to mana and so on.

The Buddha told many stories to illustrate how the
man who is wrapped in ignorance is to be pitied, more
so than of a man who is physically blind. The Buddha
pictured the man of ignorance as wearing blinders. A
wise person can see the consequences of his actions
(for himself and others), but the spiritually blind person
cannot see that evil actions will bear only bitter fruit.

Vedana (Feeling)

If we are not mindful, craving or anger will arise when-
ever a pleasant or painful sensation occurs. This means
feeling (vedana) causes craving (lobha) or anger (dosa).
Both are unwholesome mental states. Again the root of
feeling (vedana) can be traced back to delusion (moha)
which is synonymous with ignorance (avijja). For the
ordinary worldlings, it is so easy to drift into the cur-

25



rent of defilements (kilesas) as a result of seeing or hear-
ing. The current may flow at a slow pace or at a fast
rate — at times with the force of a waterfall.

Among the numerous speculative opinions and theories
which have influenced mankind, the wrong view that
has most misled and deluded mankind everywhere and
at all times is the personality belief (sakkaya ditthi) or
ego-illusion (atta ditthi). There are two kinds of sakkaya
ditthi:

* sassata ditthi — eternity belief,
* uccheda ditthi — annihilation belief.

Sassata ditthi is the belief in the existence of a per-
sisting ego entity, soul or personality, existing inde-
pendently of those physical or mental processes that
constitute life, and that it continues even after death.
Uccheda ditthi, on the other hand, is the belief in the
existence of an ego entity or personality as a being,
more or less identical with those physical and mental
processes, and which therefore, at the dissolution or
death, will be annihilated. Here, sakkaya ditthi is the
source or main factor. If sakkaya ditthi does not arise,
sassata and uccheda ditthis will not arise. There are
sixty two kinds of difthis which are the offshoots of
sakkaya ditthi.
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PATIVEDHA LAKKHANA PANNA

For instance, as you are closing your hand, you note
the step-by-step process of intention (namakaya) and
the act of closing (rupakaya) which follows as the former
occurs. If you are able to observe the arising and pass-
ing away of phenomena, you will understand that it is
not the T personality who is behind the act. As you
understand the true nature of things you will not enter-
tain any wrong views. Knowing the nama and riupa
aggregates from personal experience, one will be free
from sakkaya ditthi temporarily and then permanently
on the attainment of sotapanna (stage of realization of
the first magga and phala).

Suppose you are bending your arm, you start out with
a mental state, i.e., intention (chanda) to bend. Then
you bend the arm as a result of this chanda. As you are
bending, you note the sensations which arise during
the bending process, such as tension, stiffness, heat,
relaxation, etc. As you fix your attention to the process
of bending you will learn the true nature of things as
they occur. You will realize that in this process of bend-
ing of the arm there is no ‘I' personality behind the act.
You will realize that there are only nama-ripa aggre-
gates in the whole process.

As you note every second, you will understand the true
nature and the T personality will disappear, overcom-
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ing sakkaya ditthi, like the saying “unknowing we seize,
knowing we release”. In one minute of noting, if you can
understand the true nature of things, you are said to
have overcome wrong views (sakkaya ditthi) sixty times
and so on for a longer period.

Thus you will gain true knowledge from practical expe-
rience with diligent effort instead of from books or imag-
ination. Such kind of knowledge is known as pativedha
laklchana panna — knowledge of the characteristic of
penetration or realization of the true Dhamma. These
characteristics (lakkhanas) of phenomena, as experi-
enced directly, fall into two categories:

* specific or unique (visesa or sabhava) character-
istics such as tension, stiffness occurring as a
result of pressure element (vayo), heat, irritation
and other sensations;

e common or universal characteristics (samanna),
i.e., impermanence (anicca), suffering (dukkha)
and selflessness (anatta).

When these two characteristics are seen, the remaining
one, sankhata laklkhana, can be said to have been seen
(refer to Chapter 12). Understanding unequivocally and
discerning clearly, one abandons ignorance and waver-
ing or doubt (vicikiccha). Hence we have the aphorism:
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Knowing what exists
And what does not
Sees Nama-rupa
And purifies view.
Knowing which course is real
And which not
Sees cause-effect
And abandons doubt.

Overcoming doubt, one cultivates faith (saddha). It is
said, a monk who has understanding establishes his
faith in accordance with understanding. This kind of
faith is based on real understanding through personal
knowledge of the true nature (sabhava) of things and
is different from that of blind faith. Rational faith in
the teaching will lead to faith in the teacher. The under-
standing of nama-riipa Dhammas through mindfulness
is the true understanding or parnna. The knowledge
arising out of imagination causes interference in one’s
effort.

Satipatthana, the setting up of mindfulness practice, is
the only way to practise for the understanding of the
true Dhamma. It promotes unshakable faith which is
one of the five spiritual faculties.
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CHAPTER 2

IGNORANCE, AVARICE & NEGLIGENCE

THE SHROUDED WORLD

There are two questions:

¢ In what is the world shrouded?
(Kenassu nivuto loko?) and

* Why does it not shine?
(Kenassu nappakasati loko?)

Loka is of three, i.e., three divisions of the universe:

* okasa — the world or the realm of space,
* satta — the world of sentient beings or animals,
* sarikhdara — the realm of inanimates or formations.

The answer to the first question is that the world is
shrouded in ignorance (avijjaya nivuto loko). What is it
that you are ignorant of or don't know? It is the truth
which you are ignorant of and which you don't know.
The truth is of four kinds:

* dukkha sacca — the truth of suffering,

* samudaya sacca — the truth of the origin of
suffering,

* nirodha sacca — the truth of the cessation of
suffering,

* magga sacca — the truth of the way that leads to
the cessation of suffering.
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Avijja is of two kinds. The simple ignorance of the truth
is called appatipatti avijja. Wrong knowledge or miscon-
ception is micchapatipatti avijja.

The fourth truth of the Eightfold Path (Magga) indicates
the means by which this extinction is attained. Simple
unknowing of the noble practices is appatipatti avijja
and misconceiving it as leading to a great deprivation
or the end of pleasures, and so futile, is micchapatipatti
avijja.

How To OVERCOME IGNORANCE

Due to the lack of faith in the practice one does not
make an effort — ardour or heat (atapa). Due to lack
of effort one cannot cultivate mindfulness and concen-
tration — in this case it is momentary concentration
(khanika samadhi).

Like the blood which is circulating in our body, if
exposed to extreme cold will freeze causing hypother-
mia and attendent diseases, so too if the effort (heat
or atapa) is not applied to the practice of mindfulness
and concentration, the kilesa germs will attack us caus-
ing samsaric diseases. Not knowing the truth one will
remain confused and bewildered (assamapeklichana or
annanupekikha). Thus is the world shrouded in igno-
rance. Here the world means the being or nama-ripa
process.
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As to the second question, the answer is ‘because of
avarice (veviccha) and negligence (pamada), it does not
shine’ (veviccha, pamada nappakasati loko), e.g., the
widening gap between the rich and the poor has brought
with it some vices — avarice, envy and petty crime. Here
avarice has two mental components, namely jealousy
(issa) in respect of others’ success and properties, and
stinginess (macchariya) in respect of one’s own prop-
erty. Both issa and macchariya are regarded as the
friends of dosa because each of them arises with it.
Macchariya is of five kinds:

* avasa macchariya —
stinginess with respect to dwelling place;
* kula macchariya —
stinginess with respect to family, dayaka
(male donor) and dayika (female donor);
* labha macchariya -
stinginess with respect to gain or inability
to share gain;
* panna macchariya -
stinginess with respect to appearance and fame;
* dhamma macchariya —
stinginess with respect to dhamma or
mental state.

Macchariya dims the world. Instead of sharing one’s
property with others, one is miserly. Dana should be
like a soldier fighting in a battle field. Just as the sol-
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dier sacrifices his life to shine in the battle, so will one
sacrifice one’s property in dana. Macchariya leads to
the lack of prosperity or wealth (bhoga sampatti) in all
existences. It dims the world.

As to negligence (pamada) it is of two parts, namely,
negligence in abstention and negligence in observance.
Evil conduct (duccarita) in deeds, words and thoughts
are things to be abstained. Also, kilesas are to be
abandoned by means of vipassana and magga knowl-
edge. The threefold sikkhas, namely, sila, samadhi and
panna are the practices to be undergone or observed by
the yogis. Negligence of these abstentions and observ-
ances cause the world to dim and not shine. Hence
the exhortation by the Blessed One in His last words:
Strive on with diligence.
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CHAPTER 3

THE BOOK OF THE SIXES

I would like to describe two types of individuals, namely:

sakkaya bhirata -

(individual who takes delight in individuality);
nibbana bhirata —

(individual who strives towards the cessation of
nama-rupa dhammas).

Whereas the former is a worldling who fails to fashion

his life in six ways, the latter is a noble learner (sekha)

or perfected in learning (asekha) who is able to fashion

his life in six ways.

The six ways by which a sakkaya bhirata fashions his

life into a luckless death or a luckless fate are:

kammarama —

finding delight in worldly activity, or getting
engrossed in the delight of worldly activity;
bhassarama —

finding delight in conversations;
niddarama —

finding delight in sleeping;

sanganikarama —

finding delight in companionship;
samsaggarama —

finding delight in social activities;
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®* papancarama —
finding delight in diffuseness.

The monk who dwells mindfully and does not find
delight in the manner mentioned above will fashion his
life to a lucky death, or a lucky fate. With the attain-
ment of Nibbana, he is greatly delighted, he has got rid
of his bundle of life for the utter evading of ill.

There are five kinds of social activities, namely:

* dassana samsagga —
associating intimately with such persons as the
royalty, ministers or high officials, the lay dis-
ciples, the worldlings, upasakas and upastkas
(male and female devotees), the bhiklkhus and
bhiklkchunis. This refers to the old days, whereas
in the present times, this may include one’s own
members of the family with whom one associates
intimately;

* savana samsagga —
association through listening intimately;

* samullapana samsagga —
association by conversation;

* sambhoga samsagga —
enjoyment in personal belongings;

* kaya samsagga —
delight in one’s own body.

Such persons are known as samsaggarama persons.
The yogi should be free from them. As regards conver-
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sation under unavoidable circumstances, the yogis may
communicate with each other by setting a time limit
(pamanayutta) to their conversations, limiting them to
Dhamma affairs and with full awareness when they
speak. Instead of talking the yogi should go to bed to
avoid disturbing others. A conversation can cause a
double disruptive effect: i.e., the loss of mindfulness and
the time and effort to pick up the thread of meditation.

Regarding kaya samsagga, a meditating yogi needs only
four hours of sleep, the other twenty hours should be
devoted to meditation. In the old days, some bhikkhus
even reduced their sleeping hours from four to one and
then a few months later to none at all, or they would
sleep only in a sitting position without lying down
(nesqjjikanga). This is one of the thirteen dhutarngas or
ascetic practices as a means of purification.

There should not be any worry about sleeplessness, be-
cause the yogi feels he is rested by being released from
defilements. If the yogi meditates for twenty hours a day,
he will have accomplished seventy-two thousand not-
ings at the rate of one second per noting (60 x 60 x 20
= 72,000). For that duration, he is released from defile-
ments. This is a noble and a high class kind of rest. As
regards delight in companionship, the majority of world-
lings prefer to stay in pairs. The yogi should prefer stay-
ing alone. He will find companionship a nuisance.
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CHAPTER 4

DIVERSIFICATIONS

Papanca signifies obstacle, differentiation, diffuseness
or diversification. It is of three kinds, namely, craving
(tanha), conceit or pride (mana), and wrong view (ditthi).
They are also known as gahadhammas (holdings).

Those beings who are not free from paparica cannot be
freed from further becoming or rebirths. Instead, they
will prolong their stay in samsara and its concomitant
suffering. Created by tanha, mana and ditthi, the world
of diffuseness causes the diffuseness of one’s aggre-
gates (lkkhandhas) or the samsaric diffuseness of one’s
own khandhas. Having co-existed with them through-
out this long samsara, how does one avoid them now?

Due to the eye and a visible object, eye consciousness
arises. The coincidence of this three is contact. With
contact as a condition, there is feeling. What he feels,
he perceives: what he perceives, he thinks about: and
what he thinks about, he diversifies (papariceti). Owing
to having been diversified, the evaluation of diversifying
perception besets a man with respect to past, future
and present visible objects and so on.

This kind of paparica is explained by the commentar-
ies as due to craving, pride and views, and it may be
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taken as the diversifying action, the choosing and reject-
ing, the approval and disapproval, exercised by craving,
etc., as the base material supplied by perception and
thought. It is said thus:

Papanca bhirata paja nippapanca tathagata

Mankind delights in the diffuseness of the world,
The perfect ones are free from such diffuseness.

CRAVING (TANHA)

Let us take the case of craving (tanha). Craving leads
to more craving, so that there is no contentment, no
limit. Suppose you earn one hundred kyats now. Later,
you want more — two hundred or three hundred and so
on. You own a house or a car which befits your status,
but you still want a better or a new one. There is no
end. Thus, being mired in a tanha morass, you become
a slave to craving and this differentiates you from the
rest of our society as a craver.

Corresponding to the six sense objects, there are six
kinds of craving - for visible objects, sounds, odours,
flavours, bodily impressions and mental impressions.
Here is a story of a Universal Monarch (Cakka-vatti)
who was very powerful. Sakka (king of devas) offered
him half the kingdom. But still he was not satisfied.
He wanted all the kingdom. By that time, he was near-
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ing death and had to return to the human world. Such
craving for territories exists even in this world.

If the yogi is mindful of all nama ripa phenomena as
they arise, he will realise their true nature, their causal
relationship and their natural characteristics such as
the arising, the decaying and the passing away of phe-
nomena. This nama ripa dhammas are nothing but
an aggregate of dukkha. One delights in them because
one thinks they are wholesome. Tanha papanca will
not take effect when the yogi attains dukkhanupassana
(knowledge in the contemplation of suffering). Once he
becomes a sotapanna, he will not be subjected to the
diffuseness of craving (tanha papanca) in the way that
will lead him to the lower worlds (apaya-gamaniya).
However, he will still be subjected to diffuseness of crav-
ing such as bhava-tanha for the next seven existences.
Out of the three kinds of temperament — craving, pride
and views, craving is simply greed and pride is associ-
ated with that.

CoNcEIT (MANA)

Mana is rendered here both by ‘pride and conceit’. It
also has the diversifying nature. Even children have
pride. They take pride in the wealth of their parents,
their education, their status, their skill in athletics and
so on. Even in dhamma practice, some may take pride
in their knowledge of literature, their ability to meditate

39



longer than others, their skill in teaching meditation,
etc. You may refer to “‘Ten Armies of Mara (Chapter 18)
for more information on this subject.

Mana is one of the ten fetters that binds one to exist-
ence. It vanishes completely only at the entrance to
Arahatship. Mana is of three kinds:

* mana (the equality conceit) —
he takes pride by virtue of his equality with
another, like: “We are equals and not different”;
* amana (the inferiority conceit) —
he takes pride by virtue of his inferiority, as say-
ing: “Though I am inferior, why should I care ?”;
* atimana (the superiority conceit) —
he takes pride by virtue of his superiority, as
saying: “I am better”.

The blind pursuit of self-interests has created a sense
of power that seems to overwhelm anything that gets
in its way.

This threefold conceit should be overcome. The monk,
after overcoming this threefold conceit through full pen-
etration, is said to have put an end to suffering. Not only
the individual, nations are also egoistic. For example,
the petroleum producing nations boast of their wealth.
In reality, all things are anatta and no ego-entity is to
be found.
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Of course, one may feel proud of one’s achievement,
like “I can meditate longer than others” which can
be classified as kusala. This is called sevitabba-mana,
an innocent type of mana which is worth possessing.
The asevitabba will be classified under evil conduct
— duccarita. The perception of permanence, such as
in one’s position, causes mana. As the yogi becomes
engaged in profound meditation and contemplates on
the impermanence of phenomena innumerable times
till he attains the stage of aniccanupassana (contem-
plation of impermanence), mana paparnca will then be
reduced. At those stages, the T personality and ego-
entity will gradually decrease. If he is established in
reflection on impermanence, he will uproot the conceit ‘1
am’, the thought of non-self endures. Thinking on there
being no self, he comes to the state wherein the conceit
T am’ has been uprooted. Sotapannas, sakadagamis
and anagamis cannot totally eradicate mana, but their
mana is certainly not apayagamaniya (liable to descend
to the lower worlds).

VIEws (DrTTHI)

Kusala actions may be performed, but unless ditthi
is overcome, views have their source in delusion. The
temperament of views fall within the deluded tempera-
ments. In any one of this deluded temperament there
is the frequent occurrence of such states as stiffness,
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torpor, agitation, worry, uncertainty and holding on
tenaciously with the refusal to relinquish. Here, I would
like to mention the belief in the soul (atta) theory which
clings to the existence of the self, the ego, the soul,
the permanent and the unchanging personality core.
According to this soul theory, atta (soul) is the site of

wisdom - nanadikarana mattam. Soul theory is of two
kinds:

* parama-atta — the supreme or the universal soul
* jiwa-atta — the individual soul

The former is the know-all, the one and only one, devoid
of pain and pleasure, creates and controls the activi-
ties of the latter. Whatever the latter does it is done at
the command of the former. Both are believed to be per-

manent. Such a view is called sassata ditthi (eternity
belief).

Among the numerous speculative opinions and theories,
which at all times have influenced and still are influ-
encing, misleading and deluding mankind is the wrong
view of a personality-belief (sakkaya ditthi) or ego-illu-
sion (atta ditthi).

Now the Buddha has shown us that the personality, the
ego, the individual, the man, and the woman, etc., are
nothing but mere conventional designations which in
the ultimate sense is only the self-consuming process
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of mental and physical phenomena (nama-ripa) that
continually arise and dissolve. The so-called Evil Views
with a Fixed Destiny (Niyatamiccha ditthi) constituting
the last of the ten unwholesome courses of action (kam-
mapatha) include:

* ahetuka-ditthi or ahetu-paccaya ditthi —
the causeless view or the fatalistic view of the
uncausedness of existence, that there is no cause
or condition for the defilement of beings;

¢ visamahetuka-ditthi or issaranimmana hetuka
ditthi —
the fictitious cause view, holding that the world’s
occurrence is due to primordial essence (prakati),
atoms (anu), and time (kala) and so on as the
result of the ignorance of cause-effect relationship.

When you bend your arm, first of all you develop an
intention in your mind to bend, then you bend as
intended. These continuous series of intentions (chanda)
cause the whole process of bending. Intention is the
cause and bending is the effect. This proves the exist-
ence of relations between actions or events.

At the moment of ‘hearing’ there occur:

* sound, the striker element as materiality (ripa):
* ear basis, the receptor element as materiality
(rupa):
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* hearing consciousness, contact, feeling and the
ignition element as mentality (nama).

They are all conditional things — conditioned by kamma,
citta, utu and ahara.

Similar is the case with the other five consciousness ele-
ments: seeing, smelling, tasting, body and mind. These
elements become obvious at the moment of noting.

Whenever we are not mindful, there will be ignorance
of the true nature of things and we tend to cling to the
existence of a power-wielder behind each and every act.
Whereas, whenever we are mindful of the arising phe-
nomena, we will understand that there is neither a cre-
ator (paramatman) nor a created (jiva-atta), but only the
process of materiality and mentality, which are noth-
ing but sabhava or dhamma (nature) and are soulless,
impermanent and unsatisfactory. What is impermanent
cannot be satisfactory and what is impermanent and
unsatisfactory cannot have a soul or be soul. There is
no supreme being who is controlling the sequence of all
seasons, they are governed by a natural order or fixed-
ness of law.

There is another view, namely, the unconditional belief
in kamma. Such people tend to put the blame on past
kamma for any fault with the common expression of
Tucky’ or ‘unlucky’. Such view is known as pubbekata-
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hetuka ditthi. One cannot put personal responsibility
on kamma alone. For instance, material phenomena
arise in four ways, namely kamma, mind, seasonal con-
ditions and food.

To be free from personality view, one must practise
anattanupassana (contemplation of non-self). And to
be free from the no-cause view, one must practise or
attain yatha bhitanupassana nana (knowledge and
vision according to reality). If we do not know the true
nature, we will feel doubtful (vicikiccha) about things of
the past and future and of conditionality. It also causes
sammoha (bewilderment or delusion). People who enter-
tain such views are deeply rooted in materialism. It
also becomes extremely difficult for them to get these
ideas uprooted. Such a situation is known as abhin-
ivesa (adherence or inclination to one’s dogmas and
strong attachment to views). If the yogi is mindful of the
nama-rupa phenomena as they arise, he will realise the
cause-effect relationships and thus believe that these
dhammas arise not only in himself but also in others.

We always invite those of other denominations to show
the way leading to true knowledge. We will also show
them our method by which they can come and practise
to understand the ultimate realities. We don’t convert
others by force. We only invite them to come and see for
themselves.
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This is said with reference to faith. It is worthy of
an invitation to inspect (ehipassiko) this dhamma. If
one responds to this clarion call and practises this
dhamma, one is certain to understand the true nature
of nama-rupa phenomena, their conditionality, their ani-
cca-dukkha characteristics and finally the abandoning
of the two sakkaya ditthis, i.e., sassata-ditthi (eternity
belief or doctrine of eternalism that the world is self
and eternal) and uccheda-ditthi (annihilation belief).

One who sees passing away of phenomena will eradi-
cate the eternity belief (sassata-ditthi): and one who
sees reappearance will eradicate the annihilation belief
(uccheda-ditthi). Or one who sees only passing away
and not reappearance assumes the annihilation view:
and one who sees only reapperance and not passing
away assumes the eternity belief. But since one who
sees both these phenomena outstrip that two-fold false
view, that vision of his is therefore a cause for purifica-
tion of view.

Beings may perform wholesome (kusala) actions, but
if ditthi is not overcome in the three periods, namely,
pubba (preliminary), munca (during) and pala (after-
math), they may be reborn through rebirth-linking con-
sciousness given by that kamma with kusala ahetuka
santirana (rootless profitable passive resultant con-
sciousness), signified by congenitally blind, deaf, dumb,
lame or with somanassasahagata nana-vipayutta of
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lkkamavacara vipaka citta (the sense-sphere, beautiful
type of resultant consciousness uncombined with knowl-
edge) signified by slow understanding though they are
otherwise prosperous and successful.

SATIPATTHANA As REMEDY

The diffuseness of papancas can go beyond limits so
as to intoxicate those who succumb to the diversifying
action, the choosing, rejecting, the approval and the dis-
approval, exercised by craving, etc. The consequences
can get out of control and beyond limits and legal
bounds. When confronted with disagreeable objects,
dosa will arise and drive them mad. There have been
instances of husband and wife quarrelling and break-
ing domestic materials. Satipatthana is the remedy to
cure madness.

The compound ‘satipatthana’ is derived from ‘sati’ (mind-
fulness) and ‘upatthana’ (establishment or foundation),
meaning that mindfulness approaches its object and
remains there: ‘patthana’ signifies adherence, entering
into (anchoring upon), continuous occurrence, firmness.

Mindfulness centred on the body, if practised, made
much of and plunged into, conduces to pleasant living
in this very life, to the realisation of the fruit of release
by knowledge. Both the mind and body become calm
and discursive thoughts come to rest.
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CHAPTER 5

PERVERSIONS
The perversions of truth (vipallasa) are three:

* sanna vipallasa — the perversion of perception;
* citta vipallasa — the perversion of consciousness;
¢ ditthi vipallasa — the perversion of view.

These three occur apprehending objects that are imper-
manent, painful, non-self, and foul or ugly, as perma-
nent, pleasant, self and beautiful. Is it the same as
hallucinations? Not in the sense of ‘apparent sensory
experience of something that does not exist’, but in the
sense of ‘false notion. Vipallasa is like a false impres-
sion of a real person seen from a distance. It is defined
as ‘turning aside or away from what is good or true
or morally right.” It is different from vipallapa which
means ‘argument, talking nonsense’.

Likewise, if the yogi is not mindful of the phenomena
as they arise and not aware of nama-ripa dhammas,
their conditionality and anicca-dukkha characteristics,
he will remain perverted to false perception, conscious-
ness and view. Such perversions find permanence in
the impermanent, self in the non-self, pleasure in the
pain and beauty in the foul (asubha). Such tempera-
ment has existed all along the samsara, because we do
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not know the method leading to the abandonment of
perversions. It is in this way that we cling to the ego-
entities and personality-views, no-cause views and so on.

At the time of natural disasters, one tends to put the
blame on the work of demons or superhuman beings.
And overcome by madness of views (ditthummattaka),
some resort to sacrificial offerings to please the demons.
Things do not stop there. They will reserve a place
in the house for the soul of the departed or keep his
belongings in the grave for the soul to enjoy in his next
life, or occasionally feed the soul: some will go and
bathe in rivers to wash away their sins and others will
fulfil their vows or show gratitude to the deities by pierc-
ing their body with skewers or walking over swords.

How about the offerings made to the shrine in this
country? The offering should be done with reflection
on the great virtues of the Buddha rather than to the
image. Of the two kinds of offerings, amisa puja (offer-
ing of material) and dhamma puja, the latter is superior.

Until one understands the flaws of sensuous pleasure,
one will inevitably indulge in it. Because he has not
discovered step by step all things rightly, he does not
understand the eye as the truth of suffering (dukkha
sacca), the prior craving that originates it by being its
root-cause as the truth of its origin (sarmudaya sacca),
the non-occurrence of birth as the truth of cessation
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(nirodha sacca), and the way that is the act of under-
standing cessation is the truth of the path (magga
sacca).

One can understand the realities by being with the
object at the moment of arising. Otherwise one will
be deluded (moha) to mistake dukkha for sukha lead-
ing one to a mild form of madness. There are opinions
that living with lobha is the cause of happiness. And
Nibbana is viewed as the absence of happiness, a point
of no return and a great death because there are no
nama-ripa and no relatives or friends to meet.

There are two kinds of beings which can be cited as
examples of possessing perverted views. They are the
child and the monkey. The child has a perverted sense
of right and wrong. It does not understand right and
wrong. It knows only to fulfil its desires. It yields to
temptations. It is called ‘childish mentality’ — a kind of
mohumattaka.

There are festivals where people are possessed by
demons, have their bodies pierced with needles, walk
on fire, and so on. There was an instance where even
Ananda was possessed by Mara and rendered forgetful
to talk to the Buddha.

Once, Venerable Sariputta and Moggallana were living
at Kapotakandara monastery. On one moonlit night,
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Sariputta, whose head was just clean shaven, was
absorbed in Upekkha Brahmavihara Samadhi (Brahma-
viharupekkha Samadhi). At that time, two demons
(yakkhas) were travelling from north to south, and
seeing Sariputta, one of them told his friend that he
wanted to hit the head of the monk. The friend objected
to this. For the second and third time, the same yakkha
insisted and his friend objected. At last the yakkha hit
Sariputta’s head so hard that it was sufficient to plunge
an elephant into the ground or break up a hilltop. When
Mogallana knew this, he enquired about the health of
Sariputta. The latter replied that he was alright except
that he suffered from a slight headache. This shows
that even Ariyas can be affected by the work of demons.
Of course, this does not amount to yaklkkhummattaka.

There is another kind of madness called ‘pittummattaka’
which is caused by seizure with some kind of organic
disease such as malaria, yellow fever or even high fever.
Then we have people who are driven mad by indul-
gence in intoxicants. Alcohol can trigger violent epi-
sodes. If one is schizophrenic, a single beer is enough
to send him over the edge. There are nearly a million
Americans who suffer the double jeopardy of mental ill-
ness and chemical dependence. Well known cases of
death through accidents due to alcohol and drug abuse
serve as ample proof of such madness, which is also
very dangerous. This is called surummattaka.
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Thus we have eight kinds of madness (wnmmattaka):

kamummattaka —

kama madness or {renzied with lust;
kodhummattaka —

dosa madness or frenzied with hate;
ditthummattaka —

madness with wrong view or frenzied with error;
mohummattaka —

frenzied with infatuation;

yakkhummattaka -

driven mad by yakkhas or demonic possession;
pittummatakka —

mad from organic disorders;

surummattaka —

frenzied with intoxicants;

vyasanummatakka —

maddened by misfortune, such as suffering,
tragic loss of family members and being devasted
by the loss of loved ones.

We have a saying here:

Puthujjanahi ummuttaka
All ordinary persons are lunatics.

Satipatthana can overcome lunacy.
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CHAPTER O

TRAINING

Sikkha (training) is of three kinds: stla (virtue or moral-
ity), samadhi (concentration) and panna (wisdom or
understanding). It is the training which the Buddha’s
disciple has to undergo. The three aspects of siklicha
give confidence in the practice, self-confidence and con-
fidence in the dispensator.

BHIKKHU

Here, I would like to introduce a Buddhist term ‘bhikkchu’
(male mendicant monk). He fears the round of rebirths,
thus he is a bhikikchu.

The Blessed One said;:

“Sato bhikkave bhikkhu vihareyya
Sampajano ayamvo amhakam anusasani”

“O Bhikkhus,
One who sees fear in the round of rebirths, thus he is
a bhiklchu.

He dwells by devoting himself to the task of contemplation
with true and comprehensive personal knowledge
gained through intuition.

This to you, bhikkhus, has been our (Buddha’s)
repeated teaching.”
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DEFILEMENT (KILESA)

There are three kinds of defilements:

* yitikkama kilesa —
defilements of transgression, ie., over one’s pre-
cepts, rights of others and moral principles. They
belong to the coarse or gross form (coarse mani-
festations in action and speech);

* pariyutthana kilesa —
obsessive defilements which occur at the mental
level, not manifested through body and speech.
They belong to the medium form;

* anusaya kilesa -
defilements that lie latent (dormant) and wait for
the opportune time to assault us. They belong to
the subtle or refined form. They are also called
proclivities, inclinations or tendencies.

The first class is overcome by virtue, the second by con-
centration and the third by understanding. The states
of the three may be compared to those of a match stick,
spark and conflagration, or a person’s slumber, awaken-
ing and movement respectively in their ascending order.
Please refer to Chapter 19.

Anusaya kilesa is also qualified as possessing an inher-
ent tendency which is difficult to eradicate (thamagata).
It is of two kinds:

54



* Santananusaya kilesa —
Santana = ever flowing current of nama-riipa proc-
esses. Latent defilements in continuity, that can
arise within the samsaric existence when condi-
tions are favourable, so long as they have not been
uprooted by magga (path). In short, they are the
ones which are possible to arise in a being because
they have not been eradicated.The example given
here is that of a chronic patient with fever arising
whenever opportune moment comes;

e Arammananusaya kilesa —
They are latent defilements in object, arammana.
They arise or have a chance to arise, whenever
clear objects are perceived through the six sense
doors, so long as they are not understood accord-
ing to reality through vipassana. The examples
given here are that of a camera shutter which
does not allow the image to be printed on the film,
and that of a windshield wiper of a ship, which
prevents the mist from collecting on the screen.

The main difference between the two is that the former
is concerned with the samsaric existence and the latter,
the present existence.

The anusaya kilesa is of seven kinds:

* jcamardaga — sensuous lust or greed;
* bhavaraga - craving for continued existence;
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* patigha — ill-will;

* mana — pride;

o ditthi — views;

* vicikiccha — sceptical doubt;
* avijja - ignorance.

Ditthi and vicikiccha are overcome by sotapatti magga
(first path consciousness). Sakadagami magga (second
path consciousness) weakens kamaraga and patigha.
These two are totally eradicated by anagami magga
(third path consciousness). The arahat (fourth path con-
sciousness) eliminates the remaining proclivities.

What happens to a sotapanna — will he suffer the conse-
quences of past deeds or of the remaining anusayas?
Although a sotapanna can eradicate totally two anusa-
yas only, he will not commit any gross forms of the
remaining anusayas so as to cause him to be reborn
in the lower worlds. Nor will he suffer to be reborn as
such in respect of the past deeds.

During vipassana absorption, the anusayas are tempo-
rarily inhibited, just like when a patient is taking medi-
cines regularly no fever will arise. With the attainment
of magga, the respective anusayas are totally elimi-
nated, just as after the patient has taken his medicines
regularly, he is totally recovered from his illness, and
fever will not arise again under any conditions.
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It is evident here that vipassana practice is progressively
weakening the anusaya kilesas so that they may be
totally eradicated by the ariya magga (noble path con-
sciousness). It may be illustrated like this. In a boxing
match you avoid your opponent’s blows and at the same
time wait for your own opportunity to give him a good
beating so as to decide the match. There is one note of
caution, that is, however strong and competent you are
— you may be a champion - yet you might not be able
to knock him out with just a blow or two: you will need
many decisive blows. Likewise, the yogi must practise
the three sikkchds in order first to weaken the kilesas
and then to eliminate them. With the observation of
virtues, the yogi must concentrate his attention on the
rising phenomena with diligence and persistence.

THE THREE MAGGAS

Can you explain ariya magga? The time is not ripe to
do so. Our immediate interest is in the formula and
not the answer. The types of magga may, of course, be
given. One is mula magga (basic path), the other is
pubbabhaga magga (preliminary path) and the third is
ariya magga (noble path).

Miila Magga

The first one is concerned with the fundamental right
view on kamma, that is kammassakata sammaditthi’.
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Whatever good or bad deeds you do - such actions
(karmuma) are your own property. In other words, moral
actions beget wholesome results, immoral actions beget
unwholesome results. Hence the Dhamma maxim: You
are the owner of your deeds. Deeds are one’s own.
Beings are heirs to their deeds. It is like taking food - if
it is wholesome there is no harm, if it is not, it will be
harmful, and there is no other being responsible for the
after effects. This kind of view is termed ‘the light of the
world’. So long as we are going through the nama-ripa
process there is no end of the action-reaction mechan-
ism, and as such this view is also called ‘the light of
the Samsara

Here, it may be mentioned that there are three branches
of kusala actions or that the mila magga is branched
off into three, namely, kamma, jhana and nana. The
first one comprises dana and sila which result in
the attainment of the higher realm of beings such as
humans and devas. The Jhanic branch comprises the
practice of riipa and artpa jhanas (samatha bhavana)
which will result in the attainment of brahmaship. The
third is the nana branch (branch of understanding) or
satipatthana practice by which one applies mindfulness
diligently and persistently to know the true nature of
phenomena in accordance with the vipassana niyama
(natural law):
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Only if caught on the spot, youll spot Sabhava.

The thing caught on the spot is each and every arising
of mental and physical features.

Pubbabhaga Magga

When you close your hand, first you form an intention
in your mind to do so. This intention occurs in series.
What do you feel when you close or open your hand?
Who is closing your hand, or which one wishes to do
so? It is the mind. Don’t you feel stiffness, tension and
painful sensations? They are called sabhava (nature).
To note these phenomena is to develop understanding
(nana). Like the electric current and the movement of
the fan, nama-ripa phenomena are not difficult to be
discerned. Just as you cannot see the electric current
you cannot see the mental intentions, but you can note
to know them. Nama and ripa sabhava can be known
only when you note at the moment of arising.

There are three things about the materiality — form,
manner and nature. The former two are not material-
ity in reality, though they are called as such in the
ordinary sense. The real materiality is the sensations
which arise during the closing and opening process,
called sabhavas, which really exist and which you are
required to note. Prior to the awareness of the sabhava
you can observe the form and manner.
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During mindfulness, you apply mental factors such
as making the right aim (samma sarkappa), that is
aiming or directing the noting consciousness towards
the target with the right effort (samma vayama) to
become aware rightly (samma sati) and to plunge
the consciousness into the object, that is, to concen-
trate rightly (samma samadhi). No lobha or dosa arise
during this practice. So, the mind is purified when it
is directed to concentrate with right effort and right
aiming. For one minute of such practice the mind will
be sixty times purified and that many times more pow-
erful. In this way, you will bypass the perception of
form and manner to know the sabhava. This is ndana
(understanding) or samma ditthi magga (path of right
view). This is pubbabhdaga magga (forerunner of ariya
magga) synonymous with vipassana magga or lokiya
magga.

When you have fulfilled pubbabhaga magga you will
advance to ariya magga without special effort. At pub-
babhaga wholesome magga stage, kilesas are overcome
during vipassana absorption only but not abandoned
totally. The four noble truths have not been perceived.
This means that if the yogi leaves the practice at this
stage before advancing to ariya magga the knowledge
gained through vipassana practice will wither away.
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Ariya Magga

The advancement of knowledge from the pubbabhaga
to ariya magga is like submission of official business
by the junior staff to the senior or head of department
for formal approval. It is only at this stage that the
overcoming of kilesa and the perception of the truth
are accomplished. It goes without saying that the pub-
babhaga magga must be fulfilled as a prerequisite for
the attainment of ariya magga, just as the case must
be thoroughly studied and prepared by office staff to
enable the chief to give his final approval.

This is mentioned here, because some people have the
opinion that ariya magga or enlightenment will come at
any moment like a flash without effort when the time
comes for the auspicious occasion.

PEACE (SANTI)

Santi (peace or complete freedom from kilesas) is of
three kinds:

* tadanga santi (momentary peace) —
which in fact is vipassana fnana;
* accanta santi (total peace) —
it is none other than nibbana;
* sammuti santi (conventional peace) —
it is imaginary peace without any practice: for
instance, the peaceful life one can attain due to
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the saving by a powerful being, which is nothing
but a misconception.

Buddhists are only concerned with the former two.
When the yogi is attentively watching the phenomena
at the moment of arising, he will penetrate the intrin-
sic nature, such as anicca-dukkha characteristic signs
and the cause-effect relationship, and overcome kilesas
and the misconception of self. The series of momentary
peace thus attained will lead to total permanent peace.

THE NOBLE Ei1GHTFOLD PATH
(ARIYA ATTHANGIKA MAGGA)

By practising the Four Foundations of Mindfulness
(Satipatthana) namely: Kayanupassana (mindfulness
of the body), Cittanupassana (mindfulness of the
mind), Vedananupassana (mindfulness of feeling) and
Dhammanupassana (mindfulness of mind-object), the
following Noble Eightfold Path, which is the Buddha’s
way of life is achieved. The Noble Eightfold Path can be
subdivided into three main groups:

* Wisdom group or understanding aggregate
(Panna Khandha):
* Right view or understanding (Samma ditthi);
* Right aim (Samma sarnkappa).
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* Morality group or virtue aggregate (Sila
Khandha):
* Right speech (Samma vaca);
* Right bodily action (Samma kammanta);
* Right livelihood (Samma Gjiva).

* Concentration group or aggregate (Samadhi
Khandha or Samatha):
* Right effort (Samma vayama);
* Right mindfulness (Samma sati);
* Right concentration (Samma samadhi).

When you have fulfilled the morality group, you are
bodily and verbally purified and are said to have
become an ariya (noble individual), i.e., parisuddha
(purified) and uttama (noble or highly). At the panna
stage kilesas are totally uprooted, that is the aram-
mananusaya form is eliminated. He becomes extremely
pure and noble. Of course, these qualities are not of the
kinds which occur in practising yogis.

At moment of absorption, the mind is purified and noble
and is fulfilling the Noble Eightfold Path. These eight
conditions, when cultivated and made much of, lead to
nibbana. Hence, the expression ariyo atthangiko maggo
qualifying the ‘message’ with ariya and atthangika.
Another qualification is ‘samma dukkhakhaya gami
magga’ (right path leading to the cessation of suffering
reached by the noting mind).
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CHAPTER 7

CoNTRADICTION AND COMPLIANCE

We live in a human world of likes and dislikes, conflict
and harmony. Consequently, during the practice the
yogi may experience undesirable objects (anittharam-
mana) and unbearable sensations at which he may feel
displeased (domanassa). Such kind of state is known
as virodha (obstructing, opposing). It’s proximate cause
is unfulfilment. On the other hand, he may come across
desirable objects (ittharammana) to which he may be
tempted and which will serve as fundamental cause for
greed. This is anurodha (compliance or satisfaction). It's
proximate cause is fulfilment. Such is the nature of the
world (loka subhdva).

A girl, coming of age, wishes to be beautiful. She will
do all she can within her means to look more and more
beautiful. She will never feel content. A boy, wishing
to distinguish himself, does all he can to become out-
standing in education or athletics. He wishes to shine
in the spotlight. When both the boy and girl grow old,
they wish to become more and more successful, more
and more prosperous. These are the manifestations of
craving for own body, own ability, as things and events
conform to their wishes (anurodha).

When they grow old, in later years, things and events
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rarely comply with these wishes: her appearance is not
as attractive as before, and his efficiency is going down
with age. They may even become social outcasts. Things
are not conforming with their ambitions (virodha).

Thus, with the bright side of worldly conditions, such
as gain, fame, praise or happiness one feels on top
of the world and experiences anurodha. And with the
dark side, such as loss, disgrace, blame or misery, one
experiences virodha. As for our body, when her bodily
appearance is complying with her wishes in her youth,
she is satisfied: when it is not complying in old age, she
is dissatisfied. Hence the expression:

Kaya-sampatti-mitlako anurodho
Kaya vipatti mulako virodho.

Is there any worldly means to reconcile these two
extremes? Both these opposite dhammas must be noted
by the yogis. Sometimes the yogi becomes bored with
the usual practice of noting the same object over and
over again. So he yearns for new sensations which may
be opposing (virodha) or desirable (anurodha). Both the
dislikes and likes must be noted so that, seeing an
object with the eye, he is neither attached to objects
that charm, nor averse to objects that displease. He
should be prepared to steer clear of these two extremes:
in youth anurodha, in old age virodha. This is an exam-
ple of majjhima patipada (middle path).
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CHAPTER 8

MAKE HAy WHILE THE SUN SHINES

This is good advice to remind one to do things in time.
For instance, if you are bleeding, you must at once be
taken to the nearest hospital to save your life. Here,
time is very important. If you are late by one hour, you
may die. The same thing with other emergencies such
as appendicitis.

Likewise, you must practise the dhamma in time, that
is before you become too old or too indisposed, or death
takes you over. You must practise when you have a
teacher and when you have the opportunity or conven-
ience. Just as youth is the best time for secular edu-
cation, so also the first period of life (life is divided
into three equal periods) is ideal for the practice of sati-
patthana, because one is young and active and free
from responsibilities. This brings us to the story of the
son of a millionaire called Mahaddhana.

THE PRODIGAL SON

He did not study while he was young: when he came of
age, he married the daughter of a rich man, who, like
him, also had no education. When the parents of both
sides died, they inherited eighty crores of wealth from
each side and so were very rich. Both of them were
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ignorant and knew only how to spend money and not
how to keep it or make it grow. They just ate and drank
and had a good time squandering their money. When
they had spent it all, they sold their fields and gardens
and finally their house.

Thus, they became very poor and helpless: and because
they did not know how to earn a living, they had to
go begging. One day, the Buddha saw the rich man’s
son leaning against the wall of the monastery taking
the left-overs given by the samaneras. Seeing him the
Buddha smiled.

The Venerable Ananda asked the Buddha why he smiled,
and the Buddha replied, “Ananda, look at this son of a
very rich man, he has lived a useless life, an aimless
life of pleasure.

If he had learnt to look after his riches in the first
stage of his life, he would have been a top-ranking rich
man: or if he became a bhikkhu, he could have been
an Arahat, and his wife could have been an Anagami.
If he had learnt to look after his riches in the second
stage of his life, he would have been a second rank rich
man, or if he became a bhikkhu, he could have been an
Anagami and his wife could have been a Sakadagami.
If he had learnt to look after his riches in the third
stage of his life, he would have been a third rank
rich man, or if he became a bhikkhu, he could have
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been a Sakadagami and his wife could have been a
Sotapanna.

However, because he had done nothing in all the three
stages of life, he has lost all his worldly riches, he
has also lost all opportunities of attaining any of the
maggas and phalas.”

Then the Buddha spoke in verse as follows:

“‘Acaritva brahmacariyam aladdha yobbane dhanam.
Jinnakoncava jhayanti khinamacche'va pallale.”

“They, who in their youth have neither led the life of purity
nor have acquired wealth,
waste away in dejection
like decrepit herons on a drying pond deplete of fish.”

% Dhammapada 155

VIRTUOUS FRIEND (KALYANAMITTA)

So, why this tragic drama? The moral of the story is
that a good reliable friend (kalyanamitta) is sine qua
non. Ananda once said that noble friendship is half the
holy life. To this, the Buddha refuted by saying, ‘Noble
friendship is the entire holy life, I myself am the good
friend. It is owing to my being a good friend to them
that the living beings subject to birth are freed from
birth.’
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One has to be very careful of associating with papamit-

tata (friendship or association with sinners or evil com-

panions). This will lead to kariyaparihani (diminution

or loss of action or practice).

As it is the teacher’s duty to teach and exhort correctly,

it is the disciple’s duty to learn and practise accordingly.

BENEFITS

What are the maximum benefits of practising sati-

patthana meditation? They are:

purification of mind;

overcoming of sorrows (soka) and attainment
of peace (santi);

overcoming of lamentation (parideva);
diminution of physical pain (kayika dukkha);
overcoming grief (domanassa);

overcoming of defilements (kilesas);
detachment (viveka);

freedom (pamokkha);

liberation (vimokkha);

through the attainment of magga phala.
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CHAPTER 9

WHEELS oF CONJUNCTURE

This topic is chosen to answer the question: Is there
any relationship between past kamma and present per-
ception of dhamma?

The Blessed One said:

“BhikIchus, there are these four wheels
wherewith a_fourfold wheel of gods and men so endowed rolls on,
namely: dwelling in a suitable place, association with the good,

self-control, accurnulation of merit in previous existences.”
The four cakkas (blessings or wheels of fulfilment) are:

* Patirupadesavasa — living in a suitable place;

* Sappurisupanissaya — association with good
persons;

* Attasammapanidhi — right self-regulation;

Pubbekatapunnata — having done good work

in former existences).

PATIRUPADESAVASA

A suitable locality is where one can find conducive
social conditions that can bring about wholesome
actions, bodily, verbal and mental. Good social condi-
tions include the state of good relations with friends,
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family and teachers. They also include a situation where
one can perform charity (dana), observe precepts (sila)
and practice dhamma (bhavana). In other words, it is a
place where Buddhism flourishes.

SAPPURISUPANISSAYA

Association with good persons or company can be found
in suitable locality. Good companions (kalyanamitta)
can be found in parents, family members, teachers and
friends. This will help to awaken faith (saddha) and
arouse urgency (samvega) to cultivate one’s behaviour.

ATTASAMMAPANIDHI

Atta” may be rendered as mind or the whole body includ-

ing both mind and body. ‘Attasammapanidhi” means
putting one’s life in order by using dhamma make up
or dhamma dress.

We can regulate or mould ourselves correctly and set
ourselves on the right course if we know the basic
principle: ‘Good actions bring good results: bad actions
bring bad results. If we eat wholesome food, we feel
good. If we eat unwholesome food, we suffer from indi-
gestion or stomach complaint. So we have to avoid
unwholesome things.

If a material is really good, people will publicize it as
being wholesome: well-wishers will come to you and
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say, ‘use it, it is good’. The same thing goes with sati-
patthana practice. Since it is known to bring good
results by way of wholesome courses of action, bodily,
verbally and mentally, we want to practise it. So, we
value it, cherish it and put it into practice. In this way
we can skilfully mould ourselves.

When a dress is advertised as having an attractive
design, women will go for it even if the price is high,
because it is publicly advertised, and it must be genu-
ine. So, when it is purchased and worn, it beautifies
one. Likewise, where we have been out of fashion pre-
viously with duccarita, if we now develop our physical
and verbal actions, we can fashion ourselves properly.
We do not incur any expenditure for this.

Next we have to cultivate our minds by noting every
arising object, not letting the mind wander off and free-
ing the mind from mental defilements. To a practising
yogi, in one minute of mindfulness and fixed attention,
for sixty times kilesas will not occur, and in one hour
his mind will be purified three thousand six hundred
times. He becomes beautiful and attains perfection of
spiritual qualities. He perfects his bodily, verbal and
mental courses of action. He is able to pursue the three
kinds of training (sikkkha) — stla, samadhi and panna).
The ugliness is transformed into beauty which every-
body wants.
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Satipatthana practice uplifts one’s life. Without it, one
will be morally degraded. Though the material world
progresses, people’s morals do not, and so the wheel of
right self-regulation is not revolving. It is most impor-
tant to improve the mind. Unless the mind is properly
fashioned, bodily and verbal behaviour cannot be fash-
ioned. It depends on the mind. The only way to mould
the mind is the satipatthana way.

Be mindful and fully aware.
Noting every arising.
To be always on your guard.

If the yogi is not mindful of the objects at the moment of
arising, vigilantly and fixedly, he will become negligent
and will fail to prevent the entry of kilesas. If the mind
is not properly moulded, unwholesome thoughts will
arise and bodily and verbal actions will not be in order.
Hence the expression: ‘Sato bhikkhu paribbaje’ meaning
‘the bhikkhu wanders mindfully’: also the aphorism:

By sati, one remembers the object — this is mindfulness.

It exercises government (over associated states) by the
characteristic of ‘being present in’, hence it is a control-
ling faculty.

How should the yogi fix his mind on the target? He
should strive in such a way that his consciousness
sinks into the object together with the collection of its
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associated mental states (sampayutta dhammas) like a
stone is dropped into the water, and not just float away
along the stream like a cork on the surface of the water.
Hence, the chief characteristic of sati is ‘not floating
away’ or ‘non-superficiality’ (apilapana lakkhana).

When you are noting the abdominal movement, as it
rises, you watch all the three divisions of phenomena,
i.e., the beginning, the middle and the end. You must
make your effort in such a way that the consciousness
is directed to coincide with the target. Otherwise the
consciousness will glide, slide, slip or skim over the
target. Mindfulness is the opposite of superficiality.

If you are unable to fix your attention to other pheno-
mena, you must fall back on the original rise and fall
of the abdomen and not lose sight of it. It is like when
you are after a person you want to meet, you follow
him closely so as not to lose sight of him. The notings
should follow one after another and flow in close suc-
cession. The function of sati is asammosa (unforgetful-
ness, without omission or slipping).

Sati is manifested as encountering or meeting face
to face with the object (visaya bhimukha bhava pac-
cupatthana). If you feel any sensation such as heat or
tension, or if you make any movement during walking,
you note every sensation or movement. Your conscious-
ness must encounter the object as it arises. When you
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meet a person, you look not only at his whole face, but
also at all the details of his face so as to understand
him. Also, when you are eating your food, you munch
it thoroughly so as to enjoy its taste. If you just swal-
low it, you will not know the full taste. Instead you
may suffer from indigestion. So also, the yogi may feel
dejected. Thus he must concentrate his attention on the
target to understand its nature. When he is thus face to
face with the object, he will understand its details and
hence its sabhava or sarasa (natural or essential prop-
erty or quality). Kilesas will be prevented from entering
(demonstration: watch closely the closing and opening
of the hand).

If the yogi is negligent, he will be ugly. His mind,
and so his life will not be protected. If his mind is cul-
tured, his life will be protected from kilesas and prop-
erly fashioned. Hence, another manifestation of sati
is the manner of guarding or protection (arakkha pac-
cupatthana), resulting in the chain of causal relations,
namely, protection leading to security, security to peace,
and peace to happiness. Sati has firm perception or
application of mindfulness as regards to the body, etc.,
as proximate cause.

To fashion one’s life, satipatthana is vital. Realising
the correctness of the method in purifying the mind,
one will have faith in it. Being mindful in a face to
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face manner with the object, the yogi understands the
phenomena distinctly as nama and ripa. Previously,
because he did not understand, he was not properly fash-
ioned. So now one realises that it is superb (mahantat-
tam or vipulattam). At this stage the yogi has not yet
reached the stage of understanding the cause-effect
relationship. However, as he progresses to a higher
stage, he is said to have attained a great intellectual
development (vipulattam). At this stage, he knows the
causal relations between nama and rupa — nama caus-
ing nama or rupa, and rupa causing rupa or nama.

Prior to comprehension of causal relationship, one was
doubtful and knowledge was limited. Now after realis-
ing the causal relationship, one overcomes doubt and
the knowledge becomes eminent and distinctive. By
overcoming the no-cause view, one is said to become
properly moulded. However much people may say, ‘there
is no cause’, this view will no longer be entertained.

Seeing the arising and passing away of phenomena,
their natural (dhamma) characteristics and their unsat-
isfactory situation, however much people may say, ‘they
are permanent, satisfactory and self’, one will not accept
these views anymore. This is another sign of progress
and proper fashioning.

In this way, sati becomes remarkable and progressive
till one experiences magga nana. The unpleasant situ-
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ation into which one has been shaped throughout the
existences will be pleasantly shaped. It is only when
one becomes an ariya (noble one), one is assured of
graceful life. Otherwise one can get out of shape into
a disgraceful life. Ariyas are the true disciples or listen-
ers of the Buddha (savaka) who are walking on the four
paths.

PUBBEKATAPUNNATA

We do not earn the above three blessings freely. Our
past merits have sent us to a suitable place where we
have the opportunity of meeting right people. From the
good friends we learn the good dhamma by which we
can regulate or skilfully mould ourselves. This deed,
attasammapanidhi, becomes a cause for good merits,
pubbekatapunnata. The latter will send us again to a
suitable place. Thus the cycle rotates.

Out of the four, the former three are the cause and the
fourth is the effect. At present we are faced with the
effect. If the effect is good, then the cause must have
been good. When we see smoke, we can safely assume
the presence of fire.

If we are unable to mould ourselves, (i.e., the wheel
of attasammapanidhi is out of order) we will stand to
lose in spite of our best merits (pubbekatapunnata).
In the suttas, we find the example of Devadatta and

77



Ajatasattu. The former was able to develop jhanas and
even supernormal knowledge (abhinna) as a result of
his past merits. But, since he opposed the Buddha by
forming a sect of his own and committing the grievous
sin of creating discord or schism within the brother-
hood (garuko sanghabhedo), he fell into apaya.

As for Ajattasatu, he had enough perfections (paramis)
to become at least a sotapanna after the Blessed One
expounded the famous Sutta of ‘Samanna-Phala’ (The
Fruits of Monkhood). However, he fell into misery by
ganging up with Devadatta and committing patricide.

So, although the past merits are extremely important,
we can suffer if we cannot fulfill the third sampatti.
Again, though basically we have not skilfully moulded
ourselves, we can develop ourselves by learning and
practising.

Once, a man called Ariya was fishing when the Blessed
One passed by together with his Sangha. When he saw
the Blessed One approaching, he put down his fishing
tackle out of shame. The Blessed One stopped and asked
the names of his disciples one by one, thus letting the
fisherman wonder what he would say when his turn
came. His turn did come at last. He replied that his name
was ‘Ariya’. Thereupon, the Blessed One said that his
name meant ‘noble’, but that he was fishing, unbecom-
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ing of his name. The Buddha expounded the dhamma
at the end of which the fisherman attained Sotapanna.

Whether one is rich or intelligent or enjoying good life,
without attasammapanidhi one is ignoble. If we wish
to uplift our standard, we must possess this sampatti:
it makes a human out of you. In the human world
(manussa loka) we can strive to attain Buddhahood
if we perform wholesome actions energetically. If this
sampattiis satisfactorily accomplished, wholesome ener-
getic actions will result and in such a situation we do
not need to worry about the strength of sati (mindful-
ness): instead we can continue our effort with the same
sati we had.

Thus, it can be seen that the first cause leads to the
second, and the combination of the two leads to the
third which is most crucial in uplifting oneself. This
will again lead to the fourth, completing the cycle. If
the wheel of self-regulation is not fulfilled, the cycle will
be disrupted and one will fall into misery. Please also
refer to the Mangala Sutta (Discourse on Blessings).
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CHAPTER 10

HUMANKIND IS A RARE PRIVILEGE

This means the attainment of humanity is a rare thing.
Compared to other worlds, the human world has three
advantages:

¢ in the human world the sati (mindfulness) is
stronger. In the celestial world, the celestial pleas-
ures (devata sukha) cause beings to be forgetful of
doing meritorious deeds;

* In the apaya world, the hellish miseries (niraya
dukkha) impair the mind so as to lose track of
the dhamma;

* In the animal kingdom, it is fearful and the fear
arises without the application of sati. It perceives
knowledge only by training.

The human realm is a mixture of both pain and pleas-
ure. If they are not mindful, they would meet with
dukkha. So, they tend to be mindful. After we have skil-
fully moulded ourselves, our sati will be excellent. Thus
it is evident that the manussa loka excels deva loka.

Secondly, human beings have an opportunity to pos-
sess courage and enthusiasm in doing good as well
as bad things, producing good or bad results. So, to
achieve good results, they shape their lives properly and
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follow the wholesome courses of action courageously.
Thirdly, human beings have the chance of practising
the noble path of eight constituents. In this regard also
the manussa loka is better than the deva loka.

In this way we can abandon unwholesome actions with
a manner befitting our humankind, with sound mind-
fulness, courage and noble practice. Such prospect for
advancement does not arise so easily in the deva loka.
Life in the deva loka is too luxurious to enable the prac-
tice of sikkhds. It is said that whenever Sakka (ruler of
gods or king of devas) wants to observe the eight pre-
cepts (uposatha), he is wont to take some earthly dis-
guise and descend to the manussa loka to avoid the
luxurious life in the deva loka.

In the human world, there is every chance of perform-
ing kusala actions and as such it is considered as virtue
(sukati). We can practise the dhamma with steadfast-
ness (adhimokkha) and fulfil the perfections (paramt)
to achieve bodhinana (enlightenment). Manussa bhava
is truly admirable, and we are fortunate to be human
beings. Bodhisattas prefer the human realm as they get
better opportunities to serve the world and perfect the
requisites for Buddhahood. Buddhas are always born
as human beings.

By fulfilling the third sampatta, we can lead a happy
family life because we will abstain from misconduct
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unbecoming of a human being. At least, we can develop
our manners, bodily and verbally, through sila. Through
samadhi we can develop our mind, and through panna
we can discover the truth and rectify our point of view.

The knowledge that we gain through the practice of
satipatthana is a miraculous one and is known as ‘par-
thariya pannad (mature knowledge guided by reason),
by which we abstain from actions which are neither
beneficial nor appropriate. This applies to mundane as
well as supramundane activities. As we gain experience
in skilfully moulding ourselves, we will become compe-
tent in sorting out what is beneficial or detrimental and
what is appropriate or inappropriate. This is a great
knowledge which can protect the world. We will become
above-average even in this very existence. By practising
satipatthana, we can shape our lives properly.
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CHAPTER 11

FuULL AWARENESS

Sampajanna is derived from the word ‘sarm’ meaning
‘correctly’, ‘fully’, ‘clearly’, ‘personally’, ‘pa’ meaning ‘dis-
tinctly’ or ‘unusually’ and jjanna’ is ‘knowing’.

Pa + janna means awareness or comprehension of pheno-
mena and their characteristics. Hence, sampajarnina
means full awareness or clear comprehension through
personal experience. One should act consciously with
full knowledge of what one is doing (sampajannakart).

According to the Commentaries, sampagjarnna is of four
kinds:
* Satthaka Sampajanna —
clarity of consciousness regarding the purpose,
the progress of dhamma and benefit;
* Sappaya Sampagjanna —
clear comprehension of suitability;
* Gocara Sampgjanna —
sphere or domain of clear comprehension;
* Asammoha Sampajanna —
undeluded conception of the activity concerned.

SATTHARKA SAMPAJANNA

When you are going to do something, you will first
ponder whether it is beneficial or not and not suddenly
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do it. After you have reflected you should act only when
it is beneficial. Thus, prior reflection on the benefit or
loss of an act is satthaka sampajanna.

SAPPAYA SAMPAJANNA

This means comprehension as to the suitability or
appropriateness of an action. After clearly comprehend-
ing the purpose, we judge whether it is both beneficial
and appropriate. For instance, giving a dhamma dis-
course is beneficial for both the speaker and the lis-
tener. But if the place is noisy and crowded it is not
suitable to hold the dhamma desana. Going on a pil-
grimage is a noble deed. But if the place is crowded or
dangerous, it will not be proper, especially for monks.

Contemplation of the impurity (foulness) of the body or
asubha-bhavana is beneficial. But, if the yogi happens
to contemplate on the body of the opposite sex, lust
(raga) may arise. So, it will not be appropriate. Thus,
one must weigh one’s actions and possess the quality of
prudence (nepakka panna or parihariya panna), a kind
of rationalism to reason whether an action is both ben-
eficial and appropriate.

These two sampajannas serve as the foundations for
human reason and behaving in a manner befitting
a human life. They also serve as a groundwork for
the development of the other two sampajannas. 1 have
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already mentioned the seven benefits one can achieve
through the practice of satipatthana. Knowing this is
satthaka sampajanna. Exerting vigorously while there
is a teacher and you are young and healthy is an
opportune and suitable moment. If you grow past this
period, it will not be proper. Knowing this is sappaya
sampajanna.

GOCARA SAMPAJANNA

Gocara is that whereby anything is limited, wherein
it abides, lives, moves or expatiates, or upon which it
operates: its sphere, domain, range, function, object or
attributes. Thus, form is the gocara of the eye, ideas or
knowledge the gocara of the mind, and so on. The sense-
fields or objects of sense which serve as supports for
the sense-cognitions to arise (gocara-riipas) are the six,
namely, form, sound, odour, taste, body-impression and
mind-object. Full awareness of these objects is gocara
sampgjanna.

To comprehend clearly, one must note the nama-rupa
gocaras as they arise. Note the rise and fall of the
abdomen, note the sensations, note every movement
of your body when you are walking, note every phe-
nomenon that arises. Note continuously without omis-
sion. Full awareness of these objects means gocara
sampgjanna. Slackness in noting will not bring about
gocara sampajanna.
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ASAMMOHA SAMPAJANNA

As you apply viriya and samadhi and as these facul-
ties gain strength, you will know the true nature of
nama-rupa phenomena. Doubts and confusion, if any,
will be overcome (asammoha), because whatever you
observe is empirical — neither imagined nor what the
teacher or the book says. You will understand (pajanna)
distinctly, thoroughly and accurately (samma). You will
observe the real characteristics such as impermanence
and unsatisfactoriness. This is the fulfilment of gocara.

Sampajanna will accomplish asammoha sampajanna,
the former being the action and the latter the result. No
action means no result.

Just as we have to supplement our food with vitamins
to build our healthy body, we have to apply viriya, sati
and samadhi in our meditative effort so that these fac-
ulties serve as mental nutriment or vitamins to attain
bhavanamaya panna (wisdom based on mental develop-
ment) or dhammoja panna (wisdom based on dhamma
practice).

But these sampagjarina are neither samatha nor vipas-
sana as yet. They are merely fundamental support
to them. They are termed parihariya panna in the
Visuddhimagga.
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Detrimental physical and mental habits may go strong,
not only if fostered deliberately, but also if left unno-
ticed or unopposed. Much of what has now strong roots
in our nature has grown from minute seeds planted in
a long forgotten past. This growth of morally bad or oth-
erwise detrimental habits can be effectively checked by
gradually developing another habit: that of attending to
them mindfully.

If we now do deliberately what had become a mechan-
ical performance and if prior to doing it we pause a
while for bare attention and reflection — this will give
us a chance to scrutinise the habit and clearly compre-
hend its purpose and suitability (satthaka and sappaya
sampajannas).

It will allow us to make a fresh assessment of the situa-
tion, to see it directly, unobscured by the mental haze
that surrounds a habitual activity with the false assur-
ance: “It is right because it was done before”. Even if a
detrimental habit cannot be broken quickly, the reflec-
tive pause will counter its unquestioned spontaneity of
occurrence. It will stamp it with the seal of repeated
scrutiny and resistance, so that on its recurrence it
will be weaker and will prove more amenable to our
attempts to change or abolish it.
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CHAPTER 12

THE CHARACTERISTICS

DauamMMaA MAXIM

Sabhava, Sankhata, Samanna,
— the trio of Lakkhanas.
T
Note at the very moment, only then the

Sabhava Lakkhanas are sure to be known.
i

Only when Sabhava Lakkhanas are seen,

Sankhata Lakkhanas will become evident.
T

Only when Sankhata Lakkhanas become evident,
Samanna Lakkhanas will be seen.

T

Only when Samanna Lakkhanas are seen,

Vipassana Nana arises.
T
Only when Vipassana Nana matures,
Magga Nana realizes.
T
Only when Magga Nana realizes,
Nibbana is seen.
i
Only when Nibbana is seen,
one is delivered from Apaya.
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NATURAL OR UNIQUE CHARACTERISTIC
(SABHAVA LAKKHANA)

It is niyama (fixedness of law) in vipassana that sensa-
tions such as stiffness, tension, irritation and pain are
unique characteristics which arise to awareness as the
yogi is mindful at the moment of occurrence. These are
known as special or unique characteristics, sabhava
lakkchanas.

Sabhava is a compound of two Pali words: sako (own,
individual, specific, unique) and bhavo (existing, becom-
ing), meaning individual or specific essence or nature.
It is synonymous with paccatta (individual) lakkhana,
visesa (distinct) lakkhana and sarasa (essential proper-
ties like the characteristic taste of food) lakkhana.

As the yogi breathes or moves his posture, he notes atten-
tively changes such as rising and falling of the abdomen,
bending and stretching of the hand, sitting, standing or
walking where he will be aware of the unique character-
istics arising at every moment. Sabhdava lakkhanas are
the types of nama and riupa phenomena which the yogi
observes in the beginning of his meditation practice.

Whereas, in the Abhidhamma, one is concerned with
the analytical aspect of the paramattha dhammas, in
meditation, one follows the Sutta method, i.e. vohara
aspect (common or universal usage or vocabulary), such
as seeing, eating, sitting.
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Years ago, Elder Dhammapala, the sub-commentarian
on Visuddhi Magga, presented an argument (codana)
with a question and answer to clarify any doubt which
may arise in connection with labelling, i.e. mental
noting of the consciousness arising as a result of the
impingement of the sense door and sense object. This, I
would like to explain to you for your general knowledge.

In the exposition entitled Ditthigata Sutta is given the
following passage:

Katharica bhikkhave cakkhumanto passanti?
Ida bhikkhu bhiutam bhiitato passati.
Bhiitam bhitato disva bhiittassa nibbidaya
Viragaya nirodhaya palipanno hoti
Evam kho bhikkhave caklkkhumanto passanti.

Monks, how does a knowledgeable eye look (at things)?
Here, a monk looks at things as they are or occur.
If he sees things as they are (occur),
He reaches dispassion, fading away (of greed) and cessation.
This is the way a knowledgeable eye observes (things).

In ‘Bhiitam bhiitato passati’, which says ‘one looks at
things as they really are (occur)’, ‘things’ (bhuita) refers
to conditioned phenomena, fivefold aggregates or nama-
rupa and must be something that can be directly expe-
rienced, e.g., intention (to sit) and the whole process (of
sitting) that follows: whereas the second word, bhiitato,
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refers to the manner of looking, namely, as they are or
occur. It is synonymous with yathasabhavato.

To see sabhdava lakkhanas, the yogi must fix his mind
attentively and diligently on the object as it arises
with exertion (viriya) and mindfulness (sati), just as he
chews his food properly when eating so as to capture
the different tastes in the food. Hence the motto:

Only if caught on the spot, youll spot sabhava.

In ordinary life, one says, ‘strike while the iron is hot’
‘Only’ is important because it emphasises the present
moment. There is no place for thinking, reflections,
speculations or interpretations. One has to be with the
moment here and now on the spot, not before or later.

LABELLING

This concise instruction of ‘Bhiitam bhiitato passati’
was sufficient for people with keen insight (during
the Buddha’s time) who could contemplate on simple
and bare guidance to gain insight. Later, this type
of person became rare and therefore teachers of the
Commentaries explained the necessity of labelling.
Hence the argument put forward by the Elder as follows:

Does not labelling, which in fact amounts to an
introduction of a new set of concepts (pannatti),
contradict the actual instruction of seeing things

91



as they really are? Whereas in samatha, which
has concepts as its objects, labelling takes place
naturally such as setting the mind on the name
concept as ‘earth, earth’ in earth kasina, appre-
hending the sign and defining by colour, shape,
location, etc., in mindfulness occupied with the
thirty-two aspects of the body, vipassana is con-
cerned with the awareness of paramatthas, and
labelling or mental noting of sabhava lakkhanas,
such as the arising rijppa and nama phenomena,
would interfere with the awareness of paramat-
thas. Since vipassana is concerned with the self-
witnessing of arammmanas or bare sensations, is
labelling not superfluous?

The sub-commentarian called such labelling ‘tajja
pannatti’ (tajja — arising therefrom: pannatti or vohara -
name or usage). Heat, a sensation, is a reality (paramat-
tha) which can be felt without labelling. But there is a
name concept (vohara) for it, ‘heat’, which can be used
by beginners whose samadhi is not developed enough
as a tool to direct the mind to the object.

Here the sensation of heat is sabhava and the name
concept is tajja pannatti. As the practice matures, the
labelling becomes unnecessary and the mind will expe-
rience its object spontaneously, free from concepts.

In the Visuddhimagga, Mahatika is given the following:
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Na nu ca tajja-pannatti vasena sabhava-dhammo gahyatiti?
Saccam, gahyati pubbhabhage
Bhavanaya pana vaddhamanaya pannattim samatikkammitva sabhave

yeva cittamn titthati.

(Let us for the sake of argument, pose a question:)

Is it necessary, in the pursuit of the comprehension

of the true nature (sabhava) or reality (paramattha),

to contemplate by way of name concept or labelling, (tajja pannatti)?
It is indeed necessary, to contemplate in the manner (at least)
in the preliminary stage.
However, despite conceptualizations, the mind,
having gone beyond or abandoned the name concept,
eventually rests on the real nature (paramattha sabhava),

as mind development (bhavana) matures.

Thus in accordance with the teaching: ‘Bhiitam bhiitato
passati’, whoever contemplates the four great primaries,
namely earth, fire, water, air or extension, heat, cohe-
sion, mobility, note by mentally labelling as soft or hard,
hot or cold, fluidity or solidity, tension or relaxation:
which are all tajja pannatti, belonging to conventional
truth (sammuti-sacca).

Similarly, when he sees, hears, or touches, he notes as
seeing, hearing or touching, which are tajja pannatti.
Although the labelling differs with the difference in the
languages, the ultimate sensations such as stiffness,
tension, movement are the same.
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With the maturity of samadhi-panna, objects appear
to arise in rapid procession. Hence, as the yogi gains
experience in his practice, he will shift from noting
with labelling to just noting, especially when he reaches
udayabbaya nana, where he needs to keep pace with
the fast rising phenomena, and more so at bhanga
nana. Thus, at these stages, there are two choices for
the yogi. If he wishes to stick to labelling, he will suffer
a dampening effect in his practice and at the same time
miss some of the objects. If he wishes to grasp all the
objects, then he will do so without labelling.

At times, while he is noting the primary target with
labelling, other phenomena might come into the avenue
of his mind door. These tend to be noted without label-
ling, or simply known.

As much as it is not possible for a child, who is begin-
ning to learn a language, to understand the sentences
by mere scanning without spelling and pronouncing
the words, it is impossible for a beginning practitioner
to reach concentration without noting by labelling. As
much as it is inappropriate for an adult to continue
spelling and pronouncing the words, it is inappropri-
ate for an experienced yogi to continue labelling at the
higher nanas.

The analogy is the case of a child who cannot pro-
nounce at first. It spells the letters of the word (e.g., caT
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or rRAT) and later pronounces the word. However, as it
matures it need not spell the word, but is able to pro-
nounce it directly, and even understand the words, sen-
tences and paragraphs by mere scanning.

There have been instances where a few among the
less intelligent youngsters and even adults practise by
vocally labelling the objects at the initial stage. On the
other hand, there are others among the intelligentsia
who practise a ‘choiceless’ method, that is with mere
looking at the object and without going to the trouble of
mentally labelling, thus going counter to the Buddha’s
teaching. It is not known whether the latter type of
person attains any samadhi or nana. At this stage the
application of two jhanic factors, namely, vitakka and
vicara is necessary.

THE TRIPLE CHARACTERISTICS
(SANKHATA LAKKHANA)

If one sees sabhava lakkhana, one will discern the men-
tality materiality (nama-ripa) together with its condi-
tions. With continued and concerted effort, one sees
the trio of moments or phenomena, i.e., the beginning,
the middle and the end (according to sutta) or the
arising, the presence and the dissolution (according to
Abhidhamma).
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In the beginning, one observes only the middle of the
rise or fall, and, later, the beginning and the middle
and not quite the end, as the yogi is occupied with
noting the arising phenomena relentlessly. While the
yogi is noting one arammana, another one arises before
the preceding one vanishes, and so on. This happens
because the samadhi is not strong enough.

At this point, I might mention that one cannot know
the Sankhata Lakkhanas without first experiencing the
Sabhava Lakkhanas. If one does otherwise, then it is
like painting a picture in the air without using a canvas.
This will amount to mere imagination. This will serve
as a reminder to imaginers.

CoMMON OR UNIVERSAL CHARACTERISTICS
(SAMANNA LAKKHANA)

On the fulfilment of sankhata laklkchanas and the appli-
cation of viriya and samadhi, the yogi will realise the
impermanence of things (dhammas), deny the assertions
of permanence and admit the truth of impermanence.
It is like the case of an accused person standing trial,
denying his criminal offence and pleading not guilty.
However, on persistent trial, he starts confessing his
offence. The same goes with the truth of impermanence.
The fact of impermanence is confessed to the yogi who
understands. In samanna, if one mark, namely anicca,
is thoroughly seen, the remaining marks can be seen.
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The problem is, how does the yogi understand? Does he
understand from the books or the teacher? The answer
is ‘No. He understands from self-experience, by noting
the sabhavas. Thus will he understand the three char-
acteristics (tilakkchana) of nama-ripa, namely anicca,
duklkha and anatta. These are known as common or
universal characteristics. Sometimes, anicca is appar-
ent, at other times, dukkha or anatta. When samanna
lakkhanas are seen, vipassana nana arises.
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CHAPTER 13

ACCOMPLISHMENTS

There are three siddhas (accomplishments or realiza-
tions) which are worthy to note.

They are:

* paccakkha siddha —
accomplishment through personal experience
or evidence;
* numana siddha -
accomplishment by inference;
* okappana siddha —
accomplishment by faith (saddha).

ACCOMPLISHMENT THROUGH PERSONAL
EXPERIENCE OR EVIDENCE
(PACCAKKHA SIDDHA)

An example is seeing where the four elements, namely
visual element, visible object, light and attention (adver-
tance) are involved. The simultaneous occurrence of
these four elements causes seeing or eye consciousness.
This is how things are apprehended by direct experienc-
ing without any need for relevant opinion. Other exam-

ples are seeing nama-rupa, cause-effect, anicca-dukkha
and overcoming kilesa.
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ACCOMPLISHMENT BY INFERENCE
(ANUMANA SIDDHA)

Anumana siddha which follows paccaklkcha siddha is the
process of arriving at some conclusion which possesses
some degree of probability relative to the premises or
evidence. An example is the presumption of the pres-
ence of fire when one sees the smoke. This is a deduc-
tion based on self-evidence, not quite logical thinking,
since the latter sounds theoretical. Thus, when one
accomplishes by direct experience (paccakha siddha) of
the Dhamma practice, one deduces by anumana siddha
the existence and truth of the Buddha who expounded
the method. Another example is the cause-effect rela-
tions. Once you realize this knowledge, you will deduce
that it is also occurs in the others, that it occurred in
the past and it will occur in the future as well.

ACCOMPLISHMENT BY FAITH
(OKAPPANA SIDDHA)

An example is the understanding of the existence of
the other worlds (paraloka), such as the apaya world,
Nibbana and other possibilities, through one’s own faith
in the Buddha and the Sasana, although they are
beyond one’s reach. Such a faith is also called sad-
dheyya siddha (trustworthy accomplishment), which is
different from blind faith. Blind faith is unreasoned
faith. There are many things whose existence is pos-
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sible, which are beyond the realm of science. These
seemingly impossible things are understood as possi-
ble through faith only and not by knowledge (nana).
Application of knowledge in this case would cause com-
plication. Okappana siddha is based on paccakkha
and anumana siddhas. Without paccakkha siddha, no
anumana siddha will arise, hence no okappana siddha.
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CHAPTER 14

NURTURING THE SAPLING OF INSIGHT

There are five ways of affording protection to vipassana
nana which is likened to a sweet mango sapling;:

* In nurturing a sweet mango sapling, the gardener
erects a suitable fence around the plantation as
a protective measure. Likewise, the yogi observes
morality (sila) as non-transgression, by way of
body or speech, of precepts of virtue that have
been undertaken. (The monks are governed by
vinaya code). In this way, he fortifies vipassana
nana. This method is known as sitla-nuggahita.

* The gardener waters the plant regularly in order
to nourish it. So also, the yogi pursues the know-
ledge by learning from his teacher in order to
adhere to the correct path. This is called suta-
nuggabhita.

* The gardener prepares and improves the soil by
digging the ground (so that the roots can grow
freely) and fertilization. So also, the yogi makes
an honest presentation of his practice to his
teacher and discusses with an open mind ena-
bling the teacher to give proper guidance. This is
called sakaccha-nuggahita.
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* The gardener regularly clears the plantation
ground of weeds, creepers and insects which
would harm his plant. Likewise, the yogi con-
templates on his meditation object diligently and
concentrates his attention on every arising of the
phenomena relentlessly in order to overcome niar-
ana weeds and insects, to purify and strengthen
vipassana nana. This is known as samatha-
nuggahita.

* The gardener removes the cobwebs which have
entangled the plant. In the same way, the yogi
abandons any attachment (nikanti) by means of
strong (balava) vipassana practice, so that the
course of his insight practice is not interrupted by
yearning (nikanti) for the unusual state of mind
such as the presence of aura. This is called vipas-
sana nuggahita.

* The Buddha once said to one who was bent on
peace:

Neither to allow the mind to wander outside
nor to stop inside.
To experience true peace, this is the advice.

Wandering outside means being careless and ignorant
when the sensual objects strike the sense doors and
the mind runs after them resulting in lobha, dosa, as
the case may be. Here, the yogi must apply diligent con-
centration, samatha-nuggahita.
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Wandering thoughts,
On the spot,
Miss not, note them all.

On the other hand, pleasant sensations, such as thrills
and rapture may arise in transition as the result of
dhamma practice, allowing a subtle form of craving
to creep in and causing hindrances to progress. This
is called stopping inside or stagnating within. The
antidote in such a case is strong vipassana practice,
vipassana-nuggahita.

Just as the sweet mango tree which has been cared
for in the above manner will grow smoothly and swiftly,
bearing abundant quality fruits, so will the right under-
standing develop smoothly and swiftly in the direction
of the Path bearing the vipassana nana through the
above five ways.
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CHAPTER 15

ELEMENTS OF EXERTION

The Elements of Effort (Padhaniyanga - padhana+anga)
are the following five qualities:

* faith,

* health,
® sincerity,
* energy,
* wisdom.

FarTH

Faith (saddha) or confidence for a Buddhist means
belief in the Perfect One’s Enlightenment or in the Three
Jewels, by taking his refuge in them. His faith should
be reasoned and rooted in understanding. A Buddhist’s
faith is not in conflict with the spirit of inquiring. Thus,
saddha is not blind faith. It is confidence based on
knowledge.

Faith is called the seed of all wholesome states because,
according to the commentarial explanations, it inspires
the mind with confidence and determination for launch-
ing to cross the floods of samsara. Unshakable faith is
attained on reaching the first stage of holiness, stream
entry (sotapatti), when the fetter of sceptical doubt (vici-
Iciccha) is eliminated. Unshakable confidence in the
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Three Jewels is one of the characteristic qualities of the
stream-winner.

Faith is the first of the nineteen beautiful mental states
(concomitants), present in all kammically wholesome
consciousness and its corresponding neutral conscious-
ness. Purification (sampassadana) of its mental asso-
ciates is its chief characteristic. It is compared to the
water-purifying gem of the universal monarch.

This particular gem, when thrown into water causes
mud and water-weeds to subside and purifies the water.
In the same way, saddha purifies the mind of its
stains.

In general terms, saddhais defined by Dhammasangani
as the faith which on that occasion is trusting in, pro-
fessing confidence in, the sense of assurance of faith as
a faculty and as a power. Scepticism on the other hand
will lead one nowhere. It will be like erecting a stairway
in the air.

HeALTH

Health (arogyam) here refers to equable state of both
body and mind. It comprises freedom from illness (appa-
badhatta) and freedom from fatigue and suffering (appa-
tanko). Suitable food must be taken for bodily health.
So long as the yogi can digest his food, he can be said
to be healthy.
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SINCERITY

Sincerity refers to honest presentation about the
progress of dhamma practice. It is the relationship
between the yogi and the meditation master and is com-
pared to that of the patient and the physician. As the
patient correctly reports his complaint to the physician,
the latter prescribes and instructs what to take and
abstain from. The practising yogi should on no account
be deceitful (amayavi).

ENERGY

Energy or effort (viriya) is the root of all achievements.
It is of three kinds:

* arambha dhatu -

the element of putting forth effort or initial attack;
* niklkchama dhatu -

the element of stepped-up effort or exertion;
* parakkama dhatu —

the element of striving towards success.

Just as you weaken and prevent the weeds and insects
from attacking the plantation, so also for every second
you put in the energy, you will be able to remove the kile-
sas away from you and weaken the nwaranas. Wisdom
here refers to the knowledge of rise and fall of nama-
rupa (udayabbaya nana).
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CHAPTER 16

FIvE Ways To PROGRESS

AN EXTRANEOUS DiSCOURSE (ANTARA KATHA)

Today, I want to talk to you about five ways to progress
in your dhamma practice or to prevent kilesas from aris-
ing. There are faculties (indriya) such as eye (cakkhu),
ear (sota), nose (ghana), tongue (jivha), body (kaya) and
mind (mano) which are also called the six bases. The
Blessed One says thus:

“On seeing a visible object with the eye, he appre-
hends neither the signs nor the particulars through
which, if he left the eye faculty unguarded, evil
and unprofitable states of covetousness and grief
might invade him, he enters upon the way of its
restraint, he guards the eye faculty, undertakes
the restraints of the eye faculty. On hearing a
sound with the ear. On smelling an odour with

the nose. On tasting a flavour with the tongue.

On touching a tangible object with the body. On
cognizing a mental object with the mind, he appre-
hends neither the signs nor the particulars through
which, if he left the mind faculty unguarded, evil
and unprofitable states of covetousness and grief
might invade him, he enters upon the way of its
restraints, he guards the mind faculty, undertakes
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the restraint of the mind faculty, is virtuous in
restraint of the sense faculties.”

So, without control of faculties, the yogi will fall prey
to lobha, dosa or moha (not knowing the objects as
they arise) one way or another. It is like a soaked cloth
which must be dried to become useful again. Even after
drying, it will remain smelly. Likewise the mind will be
wet, clumsy and smelly if it is always soaked in kilesa,
instead of dry, alert and aromatic.

If the mind is not alert, neither piti in any degree nor
sukha will arise. If he does not feel bliss and peace
within his body and mind he will not be able to develop
neither the concen-tration (in samatha) nor the real
knowledge (in vipassana). If samadhi does not arise,
the mind will not be calmed. If vipassana does not
arise, vipassana bliss, magga, phala and nibbana will
not arise. What is the root cause of all these? It is the
lack of restraint of the sense faculties. In this regard, it
is said in the Milinda’s Questions:

Cakkhumassa yatha andho
Though one has the eye to see,
One must behave like the blind.

The blind will not bother to see: he is disinterested and
unconcerned. If you look around and see things, your
practice will be disrupted and you will be inviting lobha
and dosa. You will not grasp the quality of dhamma.
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Actually, you control the eyes, but do not have to close
your eyes physically. Similarly:

Sotava badhiro yatha
Though one has the ear to hear,
One must act like the deaf.

Of course, you are hearing sounds. If you take interest,
your work will be disturbed. You have to restrain your-
self. The deaf takes no interest in the sounds: he is
calm and unconcerned. Once you can exercise your
controlling power in these two spheres, you are great.
Intelligent people, learned in theories and practices, will
wish to speak of what they already know, to compare
and reason. However, during practice, it is advisable
to be like the dumb and show no signs of intelligence.
He restrains the faculty of speech. He should obey the
instructions without argument. Thus, it is said:

Pannavassa yatha mugo
The wise man should not speak even skilled words.

One can find argumentative persons everywhere. Once
I came across a yogi who was well versed in literary
knowledge. In every interview, he would chip in and
point out references to books. I had to tell him the story
of a wedding ceremony performer (master of ceremony)
who was very efficient in performing marriage ceremo-
nies. When he himself became a bridegroom, he went
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over to the place of the performer, leaving his bride-
groom seat vacant. He appeared very absurd in the
eyes of the guests because he was not in the right place
this time. After the story, I told the yogi to be in the
right place, and that he should understand whether he
was the disciple or the teacher.

So while the yogi is a disciple he should act like a dis-
ciple and be obedient. Then only he will learn. There
is no need to show off. Like a cat, it must hide its
claws till the time comes for it to show them. Again, the
yogi must behave like a sick and weak person, moving
slowly and noting intensively, otherwise the dhamma
knowledge will not progress. It is thus said:

Balava dubbaloriva
Though he is strong and healthy,
He should act like a sick person.

It is important to note all feelings and actions. If he acts
like a strong person and moves fast, he will not be able
to concentrate thoroughly. When you are looking at an
object from a distance, the object may look rather dim
and hazy: so also if the target is not observed closely,
it will look gross and obscure. If the noting is exten-
sive, you may miss certain objects. So, note intensively
and slowly like a sick person, applying viriya, sati and
samadhi. Then you will penetrate the targets and see
the true nature. You will develop confidence (saddha).
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When it comes to common activities, such as bathing,
eating, etc., you may act normal. However, when you
are on your own, please act slowly and note intensively.
Otherwise you will be defeated in the dhamma practice.
So, as not to suffer defeat, I exhort you to act slowly.

In this connection, Venerable Nagasena mentioned in
‘Milinda’s Questions’ the five qualities of the cock to
be adopted. “And this, sire, was said by the Elder
Kaccayana the Great:

‘Let him with sight be as though blind,
And he who hears as though deaj.
Let him with a tongue be as though dumb,
The strong man as if he were wealk.
Then when a matter arises,

29

He could rest (as) in the resting place of thought.

The arising of matters refers to feelings that arise in
the minds of the yogis. In coming here to practise the
dhamma, the yogis are separated from their families
and friends. They have left behind their occupations
and their usual pleasures. This is not easy for them.
Moreover, they are required to restrain their faculties.
They are certain to suffer from physical and mental
restrictions. Only by sacrificing their body and life, will
they succeed in overcoming these difficulties.

When such feelings arise, they should behave like a
dead person. A corpse in the graveyard will have no
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feeling when touched. It will not complain. The yogi
will behave like a corpse and bear the difficulties with
patience. This is an adventure, which, if successftul, will
enable him to face any eventuality. One may consider
the Buddha’s Path as severe and cruel. Not at all. We
are not pushing the yogi to a meaningless destination
or to death. To achieve a better bliss, one must be able
to sacrifice. Thus, it is said:

Atta atthe samuppanne sayetha matasayikam
When a matter arises, he must behave like a dead person.

As for the fifth quality of the cock, it is said thus:

“Again, sire, a cock, even though he is being
attacked with clods of earth, sticks, clubs and
cudgels, does not give up his own domain: even so,
sire, while the yogi, the earnest student of yoga, is
engaged in robe-making or repairing buildings, or
in any of his practices and duties or in reciting (the
Patimokkha) or making others recite it, he should
not give up reasoned consideration. For this, sire,
is a yogis own domain, that is to say reasoned
consideration. This, sire, is the fifth quality of the
cock that must be adopted. And this too, sire, was
said by the Lord, the deva above devas: And what
is a monk’s own pasture, his native beat? It is the
four applications of mindfulness.”
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CHAPTER 17

MENTAL OBDURACIES AND BONDAGES

I am giving this interim discourse as a reminder to all
yogis. In fact, I have been thinking of talking on this
subject for some time, and now is the chance.

MENTAL OBDURACIES (CETOKHILA)

This is known in Pali as cetokhila, which also means a
thorny or difficult mind. In essence it is sceptical doubt
(vicikiccha) and displeasure (dosa).

There are five things which stiffen and hinder the mind
from making the right exertion, namely:

* doubts about the Buddha

* doubts about the Dhamma

* doubts about the Sangha

¢ doubts about the three Sikicha (Sila, Samadhi
and Panna)

¢ ill-will towards his fellow monks/companions.

When the yogi is striving towards an objective, he may
entertain such thoughts as, ‘Is the dhamma true?’ ‘Can
it produce any benefit?’ This is a case of defeatism. For
him, his efforts will not be thorough and produce any
benefit, and even if there is result, it will not be com-
plete. Such is the Loka Niyama (Natural Order).
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Here faith is essential. If you wish to bend or stretch
a piece of bamboo or wood, you will soften it by oiling,
heating, etc., so as to render the material pliable, other-
wise it may break. So also lack of faith in the yogi will
harden and stiffen his mind so that he becomes una-
menable.

It is understandable that those who are not born
Buddhist will find it difficult to cultivate faith in the
Buddha. I also do not mean to press for this. However,
there is the possibility of accepting and having faith in
the Dhamma, which is impersonal. Once such a faith
is developed, the benefits are sure to arise. If the yogi
strives sincerely and thoroughly, he may even risk his
life to attain the objective. So, faith is very important.

It is important to have faith in the Sikkha (Stla, Samadhi
and Panna). In the absence of faith, the yogi will not
have any interest and thus will not strive thoroughly.
With faith in the Sikkha, the yogi can practise suffi-
ciently and satisfactorily. With bodily and verbal con-
duct well guarded and under control, he will have faith
in stla and with mind well under control, he will have
faith in samadhi. As he strives he will understand the
nama-rupa phenomena. He will say to himself, “To know
the Truth is a wonderful thing. So he will understand
the nobleness and the benefits. He will cultivate faith
in panna. This will be his accomplishment. For a doubt-

114



ful person, the Buddha says there is no cure. Here is
an illustration in connection with faith.

Soon after his enlightenment, the Lord travelled to the
Deer Park of Isipatana in Benares, where the group of
five monks (paricavaggi) were staying. The Lord had
great loving-kindness and compassion (Maha Metta and
Maha Karuna) for them. He wanted to expound his first
doctrine to them. The group saw the Lord coming in the
distance: seeing him, they agreed among themselves,
saying ‘your reverences, this recluse Gotama is coming,
he lives in abundance, he is wavering in the striving,
he has reverted to a life of abundance. He should nei-
ther be greeted, nor stood up for, nor should his bowl
and robe be received: all the same a seat may be put
out, he can sit down if he wants to.

But as the Lord gradually approached this group,
the latter, not adhering to their own agreement, went
towards the Lord. One received his bowl and robe and
made ready a seat and one brought water for washing
the feet, a foot-stool and a foot-stand. The Lord sat
down on the seat made ready. They addressed the Lord
by name and with the epithet of ‘avuso’ (friend).

The Lord told the group to listen to him because he had
found the Dhamma. The latter refused to believe what
the Lord said. For a second and third time, the Lord
asked the group to listen to him. For a second and a
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third time, they refused. Thus the group had no faith in
the Lord and the Dhamma (there was no Sangha as yet
at that time). They had a stubborn attitude (cetokhila)
towards the Master.

At this, the Lord changed his technique of approach and
convinced the group that he had never spoken to them
like this before — not even hinting of seeing a vision
while they were striving together in Uruvela forest. The
Lord’s Maha Metta and Maha Karuna on the group
seemed to work. They began to listen to him again,
gave ear to him and aroused their minds for profound
knowledge. Then the Lord rolled the Dhamma wheel.
On the first day, Kondanna understood the Dhamma
and became a Sotapanna followed by the remaining
monks one after another. Finally, on the exposition of
the Anattalakkhana Sutta, the group of five became
Arahats.

Why did the group not believe in the Lord in the first
place when he addressed them? It is like a well-known
physician treating a patient who has no faith in him
because he (the patient) has had no experience with
him (the physician), although he may have heard of
the physician’s competence elsewhere. Only when the
patient receives the treatment himself and finds it sat-
isfactory, will he believe in the physician and in the lat-
ter’s treatment of other patients.

116



Hence, we have two kinds of faith, namely, faith based
on reliable statement and faith based on personal
experience. Regarding the faith obstacle, bhikkhus are
advised to practise tolerance towards one another.

SABRAHMACARI

This means one who practises religious duties in associ-
ation with others or a fellow bhikkhu or yogi. They are
seven in number: namely bhiklkchu, bhikkhuni, sikkha-
mana (bhikikkchuni under training), samanera (male
novice), samaneri (female novice), upasaka and upasika
(male and female lay supporters or disciples).

Any cause for dissatisfaction, ill-temper or inexcuse
towards these individuals amounts to suffering of
mind and should be removed with a forgiving mind.
Otherwise the yogi will have no chance of progress in
the Buddha sasana.

If the yogi does not abstain from what should be
abstained and observe what should be observed, he is
said to have become negligent (pamadavihart).

MENTAL BONDAGES (CETOVINIBANDHA)

This is mental bondage that binds one so that one is
unable to attain magga and phala and instead one has
given up one’s effort. This is of five kinds:
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* kamaraga — sensuous lust;

* bhavaraga - clinging to oneself or one’s existence;

* craving for external things;

* enjoying luxuries, such as indulging in food
(eating to belly-full), slumber (seyya sukha),
torpor (middha sukha) and hangover;

* craving for becoming in the Deva world.

Those who possess these bondages have no hope of
progress in the Buddha sasana. In other words, they
are reluctant to work for the attainment of magga,
phala and nibbana or have given up all hopes of attain-
ment, and are known as ‘nikkhita dhurad individuals —
those who are unamenable to discipline. Due to slack-
ness of effort and because they do not abstain from
what should be abstained and do not practise what
should be practised, they are called pamadavihart -
those living negligently.
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CHAPTER 18

TEN ARMIES OF MARA

In this sensuous world, people go after sensuous objects
and desires. They consider them as the real pleasures.
Neglecting the dhamma, they end their lives. In fact
they have enjoyed such sensuous pleasures throughout
samsara, and still they do not wish to relinquish them.

Now the bhikkhus have left such worldly pleasures
(either temporarily or permanently) and are practising
the dhamma in order to free themselves from the akus-
ala courses of action. They are said to have won over
the Armies of Mara (killer). Mara has two definitions:

¢ the Kkiller of virtue
e the Killer of existence

As the yogis are practising vipassana, they are in fact
fighting a war against the Armies of Mara, who are
on the side of akusala. The Armies of Mara are ten,
namely:

* kama - sensuous pleasures,

* arati— dissatisfaction,

* Jchuppipassa — hunger and thirst,
* tanha - craving,

* thina middha — sloth and torpor,
* bhiru - fear,
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* vicikiccha — doubt,

* makkha thambha — hypocrisy and obstinacy,

* labha, siloka and sakkara — gain, fame and
reverence,

* attukkamsana and paravambhana — self-
exaltation and disparaging others.

SENSUOUS PLEASURES (KAMA)
There are two groups of kama:

* the sensuous objects (vatthukama)
* the hankering for these pleasant objects
(kilesalkkama)

There are five sensuous objects or cords of sensuous-
ness: the visible, audible, odoriferous, edible and tan-
gible objects which are desirable. The attachment to
one’s family, property, business and friends, which
are vatthukama, constitute the First Army of Mara.
Normally for a sentient being, this army is difficult to
overcome. I myself have no family, so I have nothing to
cling to. Though a worldling may shed tears on such
occasions, a monk will find it easy to overcome. For
monks and yogis, they have left their families, their
occupation and other pleasures. They are practising
the dhamma and are able to achieve the First Jhana
with the application of vitakka and vicara without dif-
ficulty. Thus are they able to overcome the First Army
of Mara.
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DISSATISFACTION (ARATTI)

After the yogi has left his sensuous pleasures behind,
he may find staying in the retreat (kammatthana) rather
boring. While meditating he may find himself a bit
unhappy. Though he has overcome the first obstacle, he
may find the forest or monastery unappealing if he has
not really captured the flavour of the dhamma. Such a
condition is called dissatisfaction (arati).

For this, the yogi needs to become an opposite of arati
(abhirati), a delighted or devoted person in dhamma.
Comparing the happiness arising from kamic pleasures
and that from dhamma pleasures, the yogi finds the
latter to be overwhelming, establishing a sound basis
for becoming an abhirati.

Having found the correct method and the subsequent
states of piti, sukkha and samadhi resulting from the
absence of hindrances, the yogi begins to understand
the wonderful quality of the dhamma, thus becoming a
bit of abhirati. A bit of such understanding means a bit
of interest in the dhamma. If the yogi is not thorough
and careful, he will not find the quality in the dhamma.
For a yogi, the state of abhirati is a rare achievement —
pabbagjitena avuso abhirati dukkara (difficult for a monk
to become a dhamma devoted person).
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Once the yogi enters upon and dwells in the first vipas-
sana jhana, he will begin to delight in the dhamma,
for one thing because he is experiencing the quality of
the dhamma. As he progresses into the second jhana,
he experiences the lucidity as to perceptions with con-
centration becoming more intense, thereby generating
higher forms of piti (resulting from intense samadhi).

Comparing with the sensuous pleasures, he will find
that the dhamma pleasure is supreme and that it is
not ordinary kusala, but it is adhikusala (superior
kusala). In this connection, I would like to quote the
Dhammapada. In verse 374, it says:

Yato, yato Sammasati
Khandhanam udayabbayam
Labhatt pitipamojjam
Amatam tam vijanatam.

Every time he clearly comprehends the arising and the perishing
of the kkhandhas he finds joy and rapture.
That, to the wise, is the way to Nibbana (the Deathless).

At this stage his interest in the dhamma will not dimi-
nish, but will increase and enable him to progress
through the higher stages of vipassana. Regarding the
pleasures of the dhamma which excels that of kama, it
is stated in verse 373 as follows:
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Sunnagaram pavitthassa
Santacittassa bhiklkchuno
Amanust rati hoti
Samma dhammam Vipassato.

The bhiklkchu who goes into seclusion (to meditate),
whose mind is tranquil, who clearly perceives the Dhamma,

experiences the joy which transcends that of (ordinary) man.

Although the piti is not to be delighted in and attached
to as such, it is a good cause for delight in the dhamma.
Hence, in a way, one may say it is good. Why? Because
after the yogi has come into the domain of vipassana
and overcome the First Army of Mara, he may find cer-
tain dissatisfaction (arati), and if he experiences piti, he
will say to himself, ‘It is not bad after all. Thus will he
be able to overcome the Second Army of Mara.

The overcoming of difficulties in the way of vipassana
practice is like fighting a war. The yogi will wage an
offensive, a defensive or a guerilla warfare against his
enemies, depending upon his capabilities. If he is strong,
he will advance. If he is weak, he may withdraw tempo-
rarily, but in a victorious and systematic manner, not
in a helter-skelter fashion, reeling and running in dis-
order.
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HUNGER AND THIRST (KHUPPIPASA)

Now, after the Second Armed Force of Mara has been
beaten, he is satisfying himself with whatever neces-
sities are offered to him by the donors. However, he
may still miss the usual facilities that he has enjoyed
before. This will lead him to another battlefield where
the Third Armed Force of Mara is waiting. This force is
called hunger and thirst (khuppipasa).

He is not getting the sweet, sour, salty, hot or rich
things he used to get and so he misses them. So his
mind is agitated and he cannot perceive the dhamma.
He is unable to concentrate the mind. For the monks,
whatever is offered and for the lay yogis, whatever is
available, has to be accepted. Thus it may be hard for
the yogi to overcome this enemy:.

If the yogi is an easily contented person, he can over-
come this enemy easily. He is living on others’ dana
and it is important that he is content with whatever he
is offered, otherwise it is necessary to arrange things
to be in keeping with the advantage of food, bhojana

sappaya.

At one time, during the Buddha’s time, there were sixty
monks practising the dhamma in a forest. They were
being looked after by an elderly lady called Matika
Mata. While doing her daily chores at home, she prac-
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tised the dhamma and attained Anagami together with
abhinnas. Thinking that her sons (that was how she
called the sixty monks) who practised full-time might
have attained nanas, she looked at them with her super-
natural powers to see how they fared. To her surprise,
she saw that they had not attained any nana. She also
saw that they lacked in one of the seven sappayas,
namely bhojana sappaya. So, she prepared food accord-
ingly and the monks became satisfied with their food
requirements and gained perception in the dhamma.
Thus, at last they became Arahats. This goes to show
how important are the organization and management
of the culinary matters in a meditation centre.

While on this subject, I would like to talk about veg-
etarianism. Some hold the view that it is moral to eat
only vegetables. In Theravada (the School of the Elders)
there is no such thing as vegetarianism leading to the
perception of the dhamma in an exceptional manner.

The Buddha does not totally prohibit the eating of meat.
When Devadatta demanded the Buddha to lay down a
Vinaya rule to prohibit the eating of meat, the Buddha
refused after considering the pros and cons of such a
practice. In those days people ate both kinds of food.
The monks had to go alms-begging for their livelihood.
They could not distinguish between who were vegetar-
ians and who were omnivorous and they had to take
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whatever was offered by donors. If the Buddha had laid
down a rule to refrain from eating meat, the perception
of dhamma would be affected. So, the correct approach
is to to eat as specified by the Buddha, such as reflec-
tion on eating, not getting attached to any kind of food,
etc. One need not restrict oneself to vegetarianism to
practise the dhamma.

However, it is good if you can eat vegetables only.
But for those whose body physiology is conditioned to
eating meat and metabolizing animal protein, they may
remain omnivorous. If they suddenly switch their diet
to such things as beans and peas, they might end up
with stomach complaints, thus not achieving bhojana

sappaya.

In those days, both brahmins (who were vegetarian)
and non-brahmins (who were omnivorous) came into
the Buddha sasana. The Buddha had to consider this
fact as well. One can look at the analogy of a motor
vehicle engine. It may be either petrol-operated or diesel-
operated. But one cannot use diesel in an engine which
is constructed to use petrol, and vice versa. One can
eat meat, so long as it is not sinful, as specified by the
Buddha. The moral of this argument is that one cannot
do everything one wishes to do, but do only what is
most beneficial and appropriate. If a law is promulgated
and cannot be obeyed by the majority, it is not effective.
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CRAVING (TANHA)

Once the yogi discovers the real taste of the dhamma,
he gets the upper hand and is able to win over the
Third Army of Mara. Otherwise he will crave for the
usual facilities, pariyesana tanha (searching and crav-
ing). A lot of effort is needed for this, so the yogi gets
wearied with the punishment of hunger and thirst. This
causes the yogi to face the Fourth Army of Mara, crav-
ing (tanha).

SLOTH AND TORPOR (THINA-MIDDHA)

When we are unable to stop the hunger and thirst,
and craving for sensuous desires, we become completely
exhausted, stupid and not fresh and eventually a victim of
the Fifth Army of Mara, sloth and torpor (thina-middha).

The yogi who is originally not liable to fall asleep so
easily (or perhaps, suffering from insomnia) may, after
a few sittings, doze and hit the floor with his forehead
or reel back, thus destabilizing his posture. At this
moment, the mind becomes viscous and slimy. His
mental energy is exhausted. This is simply termed lazi-
ness. It is rather difficult for the yogi to overcome this.

It is said in the Anguttara Nikaya that Moggallana
encountered sloth and torpor while striving for the
higher Paths (he was then a sotapanna). The Buddha
had to give him some pointers and a strategy to combat
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this Fifth Army of Mara. If a sotapanna with such matu-
rity found it difficult to overcome this situation, what
can we expect of an ordinary person?

The yogi can, however, refresh his mind by boosting up
his energy, coupled with the experiencing of piti, so that
he mobilizes all his effort and is able to overcome thina-
middha. Alternately, he can assume a dangerous situa-
tion where he needs to mobilize all his energy.

FEAR (BHIRU)

Under these circumstances, the yogi will need to make
full exertion in order to overcome this state of laziness
and slackness of mind. Otherwise, fear will arise while
staying in the forest or retreat.

Also, if he has lost perception in the dhamma, he
would feel uneasy to see the meditation teacher (kam-
matthanacariya) or even his fellow yogis. He will be just
like a student who has not done his school lessons and
so does not wish to see either the teacher or his fellow
students. The yogi is said to face fear (bhiru) or better
still, cowardliness, the Sixth Army of Mara.

On the other hand, if the yogi has an unusual percep-
tion of the dhamma, he would feel a strong urge to speak
to his meditation master. And, if such a situation occurs
at night, he would become so excited that it might even
cause a dhamma hindrance, at least, for that night.
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DouBT (VICIKICCHA)

If he perceives the dhamma, he will not find it difficult
to overcome fear. If there is no such perception, he will
be wasting his time from hours to days, tormented by a
nagging general sense of failure. Then he will begin to
feel doubtful about the authenticity of his efforts, lead-
ing him to face the dreadful Seventh Army of Mara,
doubt (vicikiccha).

The books say that imagination (things beyond the
scope of knowledge) can prevail over some who would
be deluded (vanceti) by their doubtful views — in accord-
ance with the expression: “vicikiccha vanceti’ (the illu-
sion of sceptical doubt emerging in the guise of reason).
This is the moment for the yogi to receive instructions
from able masters. Then he will overcome doubt, gener-
ate faith and attain vipassana jhanas, first, second and
third in succession.

HyprPocCRisy AND OBSTINACY
(MAKKHA AND THAMBHA)

Now a stage will be reached, whereby the yogi experi-
ences unusual perception in the dhamma and becomes
complacent. He would think to himself, ‘What a wonder-
ful fellow I am: I have attained to a high stage, haven't
[? Perhaps, the teacher himself has not attained to such
a stage’. Thus he faces the Eighth Army of Mara, hypo-
crisy and obstinacy (makkha and thambha).
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For a little of the above mentality, it is not difficult for
the yogi to overcome. If he continues in his efforts, he
will experience the qualities of the dhamma and begin
to improve his manner and behaviour so as to become
venerable and impressive. This will result in the pos-
session of gains (labha), fame (siloka) and reverence
(sakkara), the Ninth Army of Mara.

GaAINs, FAME AND REVERENCE
(LABHA, SILOKA AND SAKKARA)

Such a situation rarely occurs in the meditating yogi.
It usually occurs in the meditation master who, with
his oratorical prowess, becomes skilled in instructing,
teaching and exhortation, resulting in gains, fame and
reverence.

This is such a wonderful treatment for him that he
would drift toward delusion. Not being fully versed in
the literary knowledge (bahussuta) of vipassana medita-
tion, he would preach fake laws (dhamma-patiripaka).

Even in this country, where Theravada Buddhism is
dominant, there have been instances of fake dhammas
as a consequence of gains and reverence. Hence, posses-
sion of great religious knowledge (bahussuta) is impor-
tant. This should be borne in mind.

It is like an unskilled student who is writing sentences
on a blank paper without lines or rules (sutta). His
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script may be going up and down and not straight. Also,
a carpenter needs a line so that he can cut or saw the

wood.

So also, in the realm of dhamma, the practitioners of
stla, samadhi and panna require sutta or rules so that
they will not deviate from the correct path laid down
in the literature. Otherwise fake teachings can appear.
The teacher may delight in this and the followers may
increase in number in spite of the fake.

Hence are mentioned the two different paths in the fol-

lowing verse:
Anna hi labhtuipanisa
Anna nibbanagamini
Evametam abhinnaya
Bhikkhu Bhuddhassa savako
Sakkaram nabhinandeyya
Viveka manubytuhaye.

The practice of aspiring
after gains and reverences (labha and sakkara)
is quite apart from the good practice of realizing nibbana.
The noble practice of realizing nibbana
in order to overcome all kinds of suffering
is different from the unwholesome practice
of aspiring after glories and gains.

Being thus fully aware, without the shadow of a doubt
of the twin paths, i.e., the path to the round of rebirths
and apaya and the path to nibbana and the true nature
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of things, the bhikkhu, the good disciple who coura-
geously follows the compassionate exhortations and
affectionate teaching of the Omniscient One and who
sees imminent dangers in the rounds of rebirths, will
dwell with neither of the passions associated with dana
from male and female devotees: craving from not receiv-
ing and joyful excitement at receiving it.

For the purpose of seclusion, he will approach a quiet
place and practise the twin bhavana till he fulfils attain-
ment and progresses more and more. What makes a
good disciple? The Commentary to the Visuddhi Magga
says:

Bhagavako ovadanusasanim

Salkckaccam sunantiti savaka.

Because they listen (sunanti)
to the Blessed One’s teaching attentively (sakkaccam),
they are his disciples.

[Savaka - lit. hearers]

Furthermore, the words ‘Sakkaccam savana are ren-
dered in the Great Sub-commentary (Mahatika) as
follows:
Yatha nusittham patipajjanena kiccasiddhiko
ariyabhavavaham savanam sakkacca savanam nama.

By ‘sakkaccam savand (listening attentively)
is meant listening in order to attain nobleness (ariyahood)
by abandoning kilesa through the right way
in accordance with instructions.
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SELF-EXALTATION AND DISPARAGING OTHERS
(ATTUKKAMSANA AND PARAVAMBHANA)

Out of respect and homage shown by the people,
he begins to greatly overestimate and exalt himself
(attukkamsana) and disparage others (paravambhana).
This is the kind of battle faced by meditation masters.

Hence verses 438 to 441 of the Group of Discourses
(Sutta-Nipata) say:
Kama te pathama sena; dutiya arati vuccati.

Tatiya khuppipdsa te; catutthi tanha pavuccati.
Pancamam thina middhamn te; chattha bhiru pavuccati.
Cattami vicikiccha te; maklkho thambho te atthamo.
Labho siloko sakkaro; micchaladdho ca yo yaso.

Yo cattanam samukkamse; pare ca avagjanati.

Esa namuci te sena; kanhassa bhippaharini.

Na nam asuro jinati; jettva ca labhate sulkkham.

Sensuous pleasures are your first army;
Discontent is called your second,
Your third is hunger and thirst;

The fourth is called craving;

Sloth and torpor are your fifth;

The sixth is called fear;

Your seventh is doubt;
Hypocrisy and obstinacy are your eighth;

Gain, renown, honour and whatever fame is falsely received;
And whoever both extols himself and disparages others.
That is your army, Namuci (that is) the striking force of Kanha.
One who is not a hero cannot conquer it,
but having conquered it one obtains happiness.

133



CHAPTER 19

BUDDHA LAYS DOWN THE DHAMMA PRINCIPLES

SUBHADDA'S QUESTION

In the practice of Dhamma to overcome kilesas, Buddha
lays down two principles. But before I come to these
principles, I would like to relate an event leading to the
exposition of these principles.

Hearing that ‘On this day, in the last watch of the night,
the parinibbana of the Samana Gotama will take place’,
Subhadda, a wandering ascetic, had this thought: ‘I
have heard that Tathagatas arise in the world only
rarely. Today, in the last watch of the night, the parinib-
bana of the Samana Gotama will take place. There is
an uncertainty (regarding the true doctrine) that has
arisen in me. I have faith in the Samana Gotama that
he will be able to expound the Doctrine to me so as to
remove this uncertainty.’

Subhadda approached the Venerable Ananda in the Sal
grove of the Malla princes, at Kusinara, and requested
permission to see the Buddha. To this Ananda refused
saying that the Buddha was tired and that seeing him
and talking to him at this time would amount to har-
assing him. For the second and third time, Subhadda
repeated his request. And, for the second and third
time also, Ananda refused.
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Overhearing the conversation between Ananda and
Subhadda, the Buddha said: ‘Ananda, do not prevent
Subhadda. Let him see me. If he asks me anything,
everything he asks will be because he wants to know
and not because he wishes to harass me. When I answer
what he asks, he will readily understand.’

Obtaining permission, Subhadda approached the Buddha
with courteous greetings and addressed him thus:
‘O Gotama, there are Samanas and Brahmanas (reli-
gious leaders) who are leaders of their sects, who
are well esteemed by many people, such as Purana
Kassapa, Makkhali Gosala, Ajita Kesakambala, Pakudha
Kaccayana, Sancaya Belatthaputta and Nigantha Nata-
putta. Do all of them have knowledge and understand-
ing as they themselves have declared? Or do all of them
have no knowledge and understanding?’

To this the Buddha replied that such questions should
not be asked and told him to listen to the Doctrine.
The Buddha gave this discourse: ‘Subhadda, in whatever
teaching is not found the Noble Eightfold Path, neither in
it is there found a Samana (priest) of the first stage (reali-
zation of the First Magga and Phala, a Sotapanna), nor
a Samana of the second stage (realization of the Second
Magga and Phala, a Sakadagami), nor a Samana of the
third stage (realization of the Third Magga and Phala, an
Anagami), nor a Samana of the fourth stage (realization
of the Fourth and Final Magga and Phala, an Arahat)..
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In this way the Buddha laid down the two principles
for the assessment of any teaching. The Buddha contin-
ued to declare thus: ‘Now Subhadda, in this teaching
(of mine) there is to be found the Noble Eightfold Path,
and in this Teaching alone is found a Samana of the
first stage (Sotapanna), a Samana of the second stage
(Sakadagami), a Samana of the third stage (Anagami)
and a Samana of the fourth stage (Arahat). Other sys-
tems of teaching are void of the Twelve Noble Samanas
who have true knowledge. Subhadda, if these twelve
types of bhikkhus practise and pass on the Teaching
rightly, the world will not be void of Arahats.

People accept that only when they are freed of kilesas of
all forms (transgressive, obsessive and latent), will they
become happy; if not, dukkha will arise. But, how to
overcome it is the question. To find the right method is
difficult. Should one look for a reliance or practise the
correct method himself? In any teaching, one should
examine in these ways:

* Have the teachers fully evaluated their teachings
to their satisfaction?

* Are the methods practised by their disciples
successful?

* Are the teachers teaching from imagination?

* Have they themselves practised satisfactorily,
tested with their disciples and found the truth
of the Dhamma?
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One should make reference to the dhamma principles
laid down by the Buddha. If in any teaching there is to
be found the following Noble Eightfold Path, kilesas will
be overcome and Samanas can be found:

* Morality (Stla) group:
* Right speech (Samma vaca),
* Right action (Samma kammanta),
* Right livelihood (Samma Gjiva).

* Concentration (Samadhi) group:
* Right mindfulness (Samma sati),
* Right concentration (Samma samadhi).

* Wisdom (Panna) group:
* Right view (Samma ditthi),
* Right thought (Samma sankappa).

One cannot assess any teaching by reason of mere tra-
dition and by what the book says. One should assess
by self-experiencing. The two principles laid down by
the Buddha with reference to Subhadda enables one to
make one’s own judgment. Also these principles include
a very important element of encouragement to all aspir-
ants that, in this sasana, if bhikkkhus can practise
and pass on the teaching rightly, the world will not
be void of Arahats. In order to convince the yogis, the

Commentarians have mentioned the twelve kinds of
bhikkhus as follows:
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* four persons who attain the realization of Magga
(Path).

¢ four persons who attain the realization of Phala
(Fruition).

* four persons who are striving through Vipassana
meditation to attain the four stages of realization.

A yogi who has acquired the knowledge in distinguish-
ing nama and rupa, the knowledge in the realization
of cause and effect of all phenomena relating to nama-
rupa, the knowledge in the recognition of the three
marks of anicca, dukkha and anatta, leading to the
udayabbaya nana (knowledge into arising and passing
away of phenomena) is an araddhaviriya-vipassaka
(vipassana striver). At this stage, he attains proficiency
in the exercises of meditation with full faith (saddha),
so much so that he will not only make vigorous effort
himself but also exhort others to do the same. In this
way, he will experience magga-phala and become a true
samana.

In this connection, I would like to express my personal
views: that is, if other teachings can offer a better way
of finding peace and happiness, I will be prepared to
forgo my faith. However, I have not found any after
searching in an unbiased manner. Hence, my absolute
faith in this teaching.
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DEFILEMENTS (KILESA)

All bhikkhus and yogis can prove for themselves. They
can overcome the transgressive defilements (vitikkarma
kilesa) through the observance of morality (sila), and
with one more step, that is with the application of viriya,
sati and samadhi (concentration group) they will over-
come obsessive defilements (pariyutthana kilesa). The
immediate effect is evident. With further application of
samma-sankappa (insight group) they will attain panna,
thus cutting off the latent defilements (anusaya kilesa).
Such yogis are ready to become samanas and attain
various stages of maggas.

It can be observed here that in expounding this doc-
trine, the Buddha has not criticized other teachings.
The Buddha declared that only in the sasana where
the Noble Eightfold Path is found that there can exist
true samanas who overcome kilesa. And this Path is
the way or method of searching for truth and attain-
ment and not religion in its strict sense.

The three grades of kilesa may be compared to the three
states of a person, namely, the state of inactivity or slum-
ber is comparable to anusaya, the state of wakefulness
to pariyutthana and the state of activity to vitikkama.
Another simile is the match stick (with its intrinsic prop-
erty of causing fire), the spark (produced by striking
the match) and the flame or conflagration to anusaya,
pariyutthana and vitikkama kilesas respectively.
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CHAPTER 20
THE TRIPLE ROUND

BEGINNING OF THE ROUND

‘Vatta means ‘to proceed’ or ‘cycle’ or ‘round of rebirths.
With reference to the Dependent Origination (Paticca-
Samuppada), Visuddhi Magga speaks of three rounds:

* Kilesa Vatta —
the cycle or round of defilements comprising
ignorance, craving and clinging;

¢ Kamma Vatta —
the cycle or round of kamuna or action comprising
the kamma formations and kamma process;

* Vipaka Vatta —
cycle or round of results comprising conscious-
ness or vinnana, mentality and corporeality or
nama-rupa, six bases or ayatana, impression or
phassa and feeling or vedana.

This three-staged realm of existence (tebhiimaka vattam)
is given in the exposition of the doctrine of metempsy-
chosis (vattakatham kathento). For example, we may
hear a sweet sound. If we are not mindful (ignorant),
we crave and then cling to it (kilesa vatta). This leads
to a desire for further hearing or actions (kanmuna vatta).
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Then we resort to all available means and reap the
kammic results (vipaka vatta).

If you are freed from kilesa vatta, will you commit any
akusala actions? No. Not only that, you will also not
commit any kusala actions that leads to further becom-
ing. This freedom from kilesa vatta leads to freedom
from kamma vatta. When there is no kamma vatta,
there will be no vipaka vatta. Stoppage of such a cycle
is known as ‘vivatta. This state is also called ‘Samma-
dukkhakkhaya-gamt’ (proper attainment of the cessa-
tion of suffering) which is one of the attributes of Magga
(Path). The other qualification is atthangika (eightfold).

Thus, it is clear that the yogi must be mindful, with
diligence and persistence, knowing the value of every
moment which must be devoted to the dhamma prac-
tice. Without such effort, there will be no progress; with-
out progress, the yogi will become wearied with tedious
repetition like a chronic patient who becomes immune
to treatment. So, let us not become chronic yogis.

CLINGING Is THE CAUSE

Clinging (upadana) is an intensified degree of craving
(tanha). Because the objects are delightful, it is sense-
desire clinging and because the view is “The world is
self and eternal, it is false-view clinging. When you
wish to take something, you stretch your hand to reach
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it and after you have reached it, you grasp it and later
cling to it (firmly grasp) if it is a desirable object. Thus
it is said ‘With craving as condition, clinging arises.’
For the normal worldlings, the process of avijja-tanha-
upadana will go on. Whenever you see, hear, smell,
taste, contact or think, if you are not mindful you will
be overcome by this process every moment. Such is
kilesa vatta.

The force of this process varies like that of a rotating
fan or of a waterfall. As the sense-desire and false-view
clinging grow, they are translated into actions — bodily,
verbal and mental, in the desire for further becoming.
Here proper guidance in the form of wise or adjusted
consideration (yonisormanasikara) is required, just as
one needs good steering and brakes in driving a car.

As a result of this kilesa vatta, kamma vatta arises.
With good mental steering, kusala will result and with-
out it, akusala will result. Akusala kamma will lead to
akusala vipaka (immoral results). Kusala kamma will
lead to kusala vipaka (moral results).

Thus, kilesa vatta leads to kamma vatta which leads to
vipaka vatta — further becoming. As life begins, avijja-
tanha seed (potential) is contained in it so as to enable
the avijja-tanha-upadana process to continue forming
new kamma, new vipdka and so on in perpetuating the
cycle.
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Kilesa may be compared to the sap of a tree, karnma to
the seed which germinates and sprouts into a tree, and
vipaka to the tree. The supporting factors of the sap,
such as the air, water and soil, may be compared to
the sensuous pleasures (kama-raga) which nourish the
kilesa sap. Vipassana is the killer of the tree. The tree
can be Killed by eliminating the sap or the factors lead-
ing to the development of the sap, such as by girdling
(in the case of the teak tree).

EscAPE FROM THE ROUND

Mindfulness is the means to counter the force of kilesa,
and once you are aware of the truth, avijja is overcome
and so is the kilesa sap. ‘Unknowing one craves, know-
ing one abandons’. So the tanha sap will be gone. In
the absence of outstretched-hands (tanha), there will
be no clinging (upadana). Since the true nature of phe-
nomena is known, the T ego will be gone. The upadana
sap will be overcome.

In the yogi, as much as in the ordinary person, con-
tact occurs, so there will arise the feeling (vedana) in
accordance with the clause ‘With contact as condition,
feeling arises’. The feeling is immediately followed by
mindfulness so as not to advance to craving.

No kilesa vatta means no kamma vatta, hence no vipaka
vatta — no rebirth, old age and death. This is what vivatta
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means. So, the question is: ‘When you note at the moment
of hearing a sweet sound, will you be overcome by kilesa
vatta, i.e., avijja, tanha and upadana?’ The crucial factor
in putting a stop to the generation of new trees is the
drying up of the sap. Similarly in severing the three
rounds the eradication of defilements is the crucial factor.

Kilesa, Kamma and Vipaka
Are the triple round called Vatta
Of Defilement, Action and Result.
Ignorance, Craving, Clinging
Are the rounds of Kilesa.
Deeds, good or bad, produced through these
Are the rounds of Kamma.
Future becoming conditioned by Kamma
Is the round of Vipaka.
With Kilesa unabandoned and Kamma performed
Vipaka is bound to follow.
With Kilesa abandoned and Kamma unperformed
Vipaka will cease to follow.
Without the practice of Eightfold Path
The round will spin _forever
Practising the Eightfold Path cuts off the round.
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CHAPTER 21

MOMENTARY PEACE

Anga = that (kilesa) which will arise without mindful-
ness: Ta = by that mindfulness: and Santi = Cessation.
This means momentary or temporary peace, achieved
through the practice of Vipassana. When you are prac-
tising the dhamma, you should act like one carrying a
pot of oil (telapatta) with great care so as not to spill the
oil. Another simile is walking on a narrow footbridge,
slowly, steadily and cautiously so as not to fall.

In this regard, I wish to pose a riddle: How would you
take the air out of an empty narrow-necked bottle? You
can do it in three ways. One way is dropping water care-
fully through the narrow neck — the yogi penetrates his
consciousness into the object with diligence and persist-
ence. Another method is by heating the bottle to drive
the air out — just as the yogi expels defilements through
exertion (atapa). The third is to pump air out — just like
the yogi noting the kilesas off his mind.

As you note the arising phenomena with the application
of viriya, sati and samadhi, diligently and persistently
penetrating your consciousness into the object, you will
be able to discern nama-riupa phenomena. In this way,
you will overcome ego-illusion (atta-ditthi).
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The next stage is the knowledge of conditionality or
cause-effect relationship of nama-ripa. Unless you are
aware of this fact, you will not be able to overcome
doubts and instead you will entertain such heresies as
causeless view (ahetuka ditthi) and fictitious cause view
(visamahetuka ditthi).

The third stage is the knowledge on the contemplation
of anicca-dukkha characteristics of phenomena!. This
is the beginning of contemplation of impermanence
(anicca-nupassana) and hence vipassana. Here, as you
know the anicca-dukkha nature, you will understand
its nature in terms of other tenses, namely past and
future. Also as much as it occurs in you, you will
realize that it occurs in others. The next step is the
contemplation of arising and vanishing (udayabbaya-
nupassana nana) in a fast manner.

So far the contemplation deals with the nature of the
object. As the practice matures, you will know the
nature of consciousness as well — that it is also arising
and passing away. At this stage of the contemplation of
the arising and vanishing of the two, namely both the
object and the consciousness, in pairs, you are said to
have reached the peak of aniccanupassana nana.

At every mindfulness, tadanga santi is achieved. The
accumulation of tadanga santi will result in the attain-
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ment of accanta santi (permanent peace) or Ariya Magga
(Noble Path).

Q:
A:

How long would one take to attain accanta santi?
It depends upon how far the disciple can follow
the instructions of the teacher. In my experience, I
have come across four types of yogis:

Intelligent and clear, that is the quality possessed
by the first kind. Being active, he understands
and speaks clearly. Such people will perceive the
dhamma very quickly, say within a span of three
weeks.

Intelligent but confused. Though active, he speaks
in an unclear and indistinct manner.

Dull though clear. Though he understands and
speaks clearly, he is dull. He will take time.

Dull and confused. He will take more time.

So, you can make your own judgment on how long
you will take to see the dhamma.
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CHAPTER 22

DIRECT AND FULL KNOWLEDGE

As per the expression:

Sabhava dhammanam lakkhana sanlakkhanato

Neyyabhimukham panna abhinind.
Abhinna is rendered as direct (abhi) knowledge (na)
which is synonymous with neyyabhimukha panna
(direct knowledge or cognizable things). As to direct
or ‘face to face’ it is said lakkhana sanlakkhanato -
direct or face-to-face knowledge with mindfulness of the
nature or individual essence (sabhava). By lakkhana,
we mean sabhava lakkhana (natural, individual or
unique characteristics which are clearly noticed). In
short, they are ultimate things or realities (paramattha
dhamma) possessed by nama and rupa.

In the mundane sphere it is important to discern the
parinneyya dhammas and for this purpose one must
practise correctly, that is, practise mindfulness of kaya-
vedana-citta-dhamma-dhamma objects in a way that is
described in the scriptures as abhijanana (higher direct
knowledge) — the latter referring to dhamma abhinna
(direct dhamma knowledge) and not iddhi abhinna
(power or miracle).

To win the knowledge, one must confront the parinneyya
dhammas. For instance, as one notes the rising with
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tension and falling with relaxation, one’s conscious-
ness must fall synchronously on the object as it arises,
with mindfulness of the entire process of nama-rupa.
For this, one need to mobilize one’s mental energy to
propel one’s consciousness towards the object and face
the object, resulting in mindfulness and concentration.
Such is the correct practice. The immediate benefit is
the abandonment of defilements.

Due to synchronization of consciousness with the object
and jhana-like concentration there do not arise any sen-
suous desires or evil thoughts. At this stage the rising
is understood as rising or the tension as tension and
the falling as falling or the relaxation as relaxation.
Such is abhinna. Previously one encountered these phe-
nomena casually but never in this manner of confronta-
tion, when one’s knowledge becomes clear and devoid
of dimness or haziness. Such is knowing (parinnata or
abhinnata) what must be directly known (parinneyya
dhamma or abhinnaya dhamma). We may say abhinna
and abhinnaya dhamma confront each other.

Further, in the scriptures is given the manner of mind-
fulness as ‘sabbakaya patisamvedi (experienced by the
entire body). ‘Sabba denotes the detailed three divisions
of time, namely, the beginning (adi), middle (majjha)
and end (pariyo-sanam) in respect of falling, rising, walk-
ing, instead of coarse noting as some are wont to do.
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What sort of mentality would it be - pure, noble,
matured or polluted, backward, childish? Pure, noble
and matured. This is why we call this practice ‘bhavand@
(mental culture). At this point, there is no need for fur-
ther (peculiar or spectacular) aspirations that would
amount to craving. Also one should not become impa-
tient with the simple routine practice, thinking that it
is common place and boring, as this would amount
to ill-will. When one does not respect one’s practice in
this manner, the mind will become confused, leading to
delusion. Such a situation is termed asamapekkhand
(ineffective knowledge as regards the correct nature of
objects); not in the sense of confusion leading to loss
of consciousness but, not knowing the arising phenom-
ena thoroughly.

If, in respect of the arising phenomena, one confronts
with diligence covering the entire process, no greed will
arise; with painstakingness and patience, no ill-will
will arise and with comprehension of all arising sen-
sations, there is no reason for delusion. How wonder-
ful! The dhamma is too simple for some to appreciate.
Expecting miracles out of this they tend to overlook the
standard exercise.

THE FOUR GREAT ESSENTIALS

Let us consider the four great essentials or four pri-
mary elements (mahabhitita). Every material substance
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consists of these fundamental elements which possess
specific characteristics.

Pathavi-dhatu

Pathavt-dhatu literally means the earth element and its
closest equivalent is ‘the element of hardness or harsh-
ness. Both hardness and softness are characteristics
of this element. These are the qualities possessed only
by this element and none other. Hence the expression —
individual or natural characteristics.

Apo-dhatu

By the second essential element, Apo-dhatu (the fluid
element in literal sense), we mean ‘the element of cohe-
sion’. Both fluidity and contraction are the properties of
this element and none other.

Tejo-dhatu

Tejo-dhatu (literally the fire element) is explained as
‘the element of temperature’. Both heat and cold are the
properties of this element and none other.

Vayo-dhatu

Vayo-dhatu (literally the air element) is given as the ele-
ment of motion, a quality possessed only by this ele-
ment and none other.
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MENTAL CHARACTERISTICS

Just as in the case of ripa, nama also has its specific
characteristics. Nama or citta is that which is aware
of an object. Cetasika (consciousness-concomitants or
mental states) are aspects of mentality that arise
together with consciousness, colouring (influencing) the
latter, giving a special character or distinguishing qual-
ity to the mind. Examples are phassa (contact) and
vedana (feeling). Direct knowledge of these aspects with
mindfulness is abhinna.

However, at the start of the practice, one would not
see the natural characteristics. In order to be aware of
the phenomena one employs customary usage (vohara)
such as ‘rising, falling, sitting, standing, walking, touch-
ing’, etc., in accordance with the explanatory method of
teaching (suttanta).

For instance, ‘rising’ in the ultimate sense is, in the
main, the element of motion (vayo-dhatu) — tangible
datum (photthabba). However, at the start it is not pos-
sible to note as vayo-dhatu; instead it will be noted as
‘rising’ in popular terminology, although in fact the nat-
ural characteristic of rising is the element of motion
and when one is noting this phenomenon of rising
one should be aware of the element of motion, or pos-
sess direct knowledge of natural characteristics; that is
abhinna.
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BeEyoNnD FORM AND MANNER

To see the ultimate realities one needs to energize one’s
meditation practice with viriya, sati and samadhi; other-
wise just noting casually like a recitation will not pro-
duce any result. Trivial noting will not understand even
the form (santhdana ritpa) or the manner (akara ripa),
not to mention the ultimate, due to dispersion of atten-
tion in most cases.

The dhamma practice is concerned with watching the
ultimate. However, for the beginners it is difficult to see
them. Instead the ultimates are mingled with forms and
manners (concepts). Thus, using the vohara method,
the rising and falling are noted and attention focussed
on the forms and manners (securing concentration)
and at times on the ultimate. In this manner, as the
focussing power strengthens, one will be able to see the
ultimate beyond the concept of forms and manners and
win the knowledge. Such is abhinna.

To explain this with a model, let us say we wish to close
our hand. First we intend to bend the fingers, then we
actually bend them. As we apply our mind to this proc-
ess, we will see the form of our hand and at times the
manner of bending; later with the stronger unification
of mind the unique characteristics such as tension and
stiffness will become obvious.
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The direct knowledge of intention (to close) together
with the series of sensations such as motion, tension
and stiffness arising at the moment of their occurrence
is abhinna.

PARINNA

Nata Parinna

Abhinna is also synonymous with parinna. Hence
mental phenomena such as intention and physical phe-
nomena such as motion, tension and sensations are
nata or neyya. Full understanding of these phenomena
at the moment of their arising is parinna. Thus the dis-
cernible phenomena arising occasionally in one’s body
is nata and their full understanding is parinna. ‘Nata
means ‘well-known’ and ‘parinna’ is ‘full understanding’
or ‘direct knowledge’.

It so happens at times that there arise too many events
and the yogi is at a loss as to what to note. In such
a case, note the most prominent one or, if the area is
large, demarcate a small area (like encircling a zone on
a group photograph to pin-point your favourite subject)
and focus your attention accordingly.

As the bending process is composed of the mental phe-
nomenon of intention and the physical phenomena of
sensations, if they are removed from this process what
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would remain? Nothing. As you note thoroughly the
above phenomena, you will observe that the momen-
tary stages of intention are the cause for the bending
process, thus the cause-effect mechanism of nama-riupa
becomes evident. The full understanding of this mecha-
nism is nata parinna.

When the yogi has discerned the nama-riipa and their
causal relations as described above, he sees that there
is no living being over and above the nama-rupa. There
is nothing else that is a being, a person, a deity or a
Brahma in the ultimate sense. There is neither supreme
or universal soul (paramatman) which commands nor
individual soul (jiva-atta) which receives the command
and acts. The nama-ripa has no overlord nor is itself
its overlord. There is only dhamma or sabhava.

We have spoken of the intention as the causative agent.
Now who causes this intention? Let us say we stretch
our arm and keep it like this. What will happen? We
would feel the tension, discomfort. Our instinct tells
us that we will overcome this situation by bending our
arm. The feeling of tension causes our desire to bend
and our desire to bend causes the actual bending.

Again, what is the cause of tension? It is contact
(phassa). So phassa is the cause and tension is the
effect. Similarly the rise-and-fall finds cause in inhala-
tion-exhalation, which in turn is caused by the desire
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to breathe, which in turn is caused by impulse. Thus
the chain of cause and effect goes on.

What do you find in these phenomena? If you say paramat-
man, it is not possible because there cannot exist more
than one paramatman. Some would hold the doctrine
of fictitious cause, taking to be the cause what is not
the cause and proposing something (false) as a causative
agent to explain the occurrence of a phenomenon.

The Buddha is the knower and teacher of the doctrine of
conditionality of all physical and psychical phenomena.
He is fully enlightened (sammasambuddha) because he
has discovered (buddha) all things rightly (samma) by
himself (samam) as the result of perfections (parami),
the qualities developed and brought to maturity by the
Bodhisatta in his past existences.

For some who are not mindful of nama-ripa phenom-
ena at the moment of their arising, they are disposed
to go counter to what actually takes place or exists and
cling to the notion of ‘my hand’ which is bending and
T who is bending it, leading to the mistaken view of
individuality. In the ultimate sense there is only mental
and material processes.

When with mindfulness one discerns the nama-ripa
with its conditions, in the correct manner, one is
said to have developed Correct Knowledge and Vision
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or the Knowledge and Vision according to reality
(Yathabhiitanupassana ndana), which is one of the
eighteen principal Insights. Through its means, misin-
terpreting sammohabhinivesa (insisting or adherence
(abhinivesa) due to confusion (sammoha) that occurs in
this way: ‘It is I, mine, myself or overlord’, is abandoned
temporary, that is, at the realization of this Knowledge.
This adherence is totally overcome by the attainment of
sotapatti magga.

As one realizes the Delimitation of Formations (Sarikhdara
pariccheda nana) and the Discernment of Conditions
(Paccaya pariggaha nana) through nata parinna, one
develops the Correct Knowledge and Vision and aban-
dons misinterpretation due to confusion. So, let us
develop nata parinna.

Discerning the Conditions for Nama-ripa

Kamma, consciousness, temperature and nutriment
constitute the fourfold condition for materiality begin-
ning with kamma. Herein it is only when it is past that
kamma is a condition for kamma-originated material-
ity; consciousness is a condition when it is arising for
consciousness-originated materiality.

Temperature and nutriment are conditions at the
instant of their presence for temperature-originated and
nutriment-originated materiality. As we have discussed,
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the desire to bend causes the actual bending and this
is the illustration of how nama causes ripa.

Out of several objects that arise at any of the six sense
doors, the mind adverts to the most prominent or inter-
esting object. Such an attention is called manasikara
(literal meaning — making in the mind). For instance,
when you are reading a book, there arise some sounds;
the sound of a car, people, etc. But since your attention
is directed to your book, you do not hear or see other
things. This illustrates how nama (manasikara) causes
nama (consciousness).

Similarly is the case when you are eating. You pay
attention only to a particular taste (tasting conscious-
ness) of the food. Also, when you take note of a particu-
lar odour, you smell only one thing.

Due to eye and visible object, eye consciousness arises.
Thus the occurrence of nama is due to ripa. Thus the
six doors beginning with the eye and the six objects
beginning with visible data are conditions for nama.
Similarly, when the body comes in contact with hard,
hot or cold objects, body consciousness (tactile cogni-
tion) arises.

When we are noting the rising and falling of the abdo-
men, as we accumulate concentration, one or both of
the phenomena may vanish. Consequently, our mindful-
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ness, which is dependent on the object, does not arise.
These illustrate how riipa causes nama.

When your body comes in contact with the heat element
of climate (utu), you will feel the effect of heat (utuja-
ripa) in the form of sweat, tiredness, etc. Utu (season)
may be in the form of fire, corrosive chemicals, etc.
Nutrition (ahara) influences the body vitality. Your body
will respond to the type of food you consume. These
examples show how riipa causes riupa. Thus the condi-
tioned nature of the phenomenal elements is known in
accordance with the expression:

So sabbam dhammam abhijanati.

The plane of full understanding as known (fiata parinna)
extends from the Delimitation of Formations up to the
Discernment of Conditions and as such has not reached
the stage of vipassana nana which comprehends the
arising and passing away.

Tirana Parinna

As the yogi matures in the practice of nata parinna
he will advance to tirana parinna — full understanding
by investigating, reflecting, judging the comprehensive
characteristics or samanna laklkkhana (universal or
common characteristics) of each phenomenon, namely

its impermanence, suffering and non-self. Hence the
maxim:
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All characteristics at every mindfulness,
Investigating and full understanding,
This we call tirana parinna.

As we note the rising and falling of the abdomen (which
are known objects or nata) we will see the manner
(akara) of arising and passing away and as we gain
meditative strength, we will see the arising and passing
away of phenomena in segments, the old giving place
to the new. If we are attentive we will see them appear-
ing and disappearing like bubbles on the surface of the
water.

Suppose you are aware of a sensation, say heat. As
your mind is attentive you will notice the beginning of
this sensation and as you note, it dissolves. So you see
the genesis and dissolution and as you gain experience
you will see their segmentation. Full understanding of
the heat is nata parinna and full understanding of the
arising and passing away of heat is ttrana parinna.

Similarly is the case with irritation, numbness or pain.
You will see their arising and passing away in segments,
the old ones giving place to the new, thus contemplat-
ing imperma-nence. This is the beginning of Insight
(vipassana) and the start of the plane of tirana parinna.

Here one may ask, why does not nata parinna qualify
as insight? The answer is the particular plane of nata
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parinna is the direct knowing of mentality-materiality
with its conditions and not the comprehensive knowl-
edge of characteristics. In the beginning of the prac-
tice the yogi is able to note the middle portion of the
phenomenon and not quite the beginning and the end,
though the teacher usually urges him to note all divi-
sions.

As he progresses, he is able to note the beginning in
addition to the middle, the originating in addition to
the proceeding, and not quite the termination because
he is occupied with noting the ever newly arising phe-
nomena before he is able to notice their termination.
This applies to all meditation objects.

Let us define vipassana again. ‘Vii means comprehen-
sive characteristics and ‘passati’ or ‘passand’ is seeing.
Hence its rendering; seeing or knowing comprehensive
characteristics such as transiency, unsatisfactoriness
and impersonality. Investigating, reflecting and full
understanding of these features are tirana parinna.

Since the arising of defilements depends upon the per-
ception of permanence and pleasure, such states will
not enter upon the mind of the yogi who sees imperma-
nence and pain. Since he has abandoned the view of
nicca, sukha and atta he may be said to have developed
pahana parinna to some extent.
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However, though he is able to note fast arising and dis-
solution and understands the triple features of pheno-
mena, he does not yet see the dissolution of the noting
consciousness itself and thus has not reached the
climax of aniccanupasana nana. He is still in the early
stages of vipassana nana and not quite in the plane of
pahana parinna.

The plane of tirana parinna extends from Comprehension
by groups of existence (sammdassana nana) up to
Contemplation of rise and fall (udayabbaya nana), for
in this interval the penetration of the general character-
istics (samanna lakkhana) predominates.

Once you attain udayabbaya nana, you are said to be
satisfactory and worthy of existence as a human being.
This is said in verse 113 of the Dhammapada:

Yo ca vassasatam jive
Apassam udayabbayam
Ekaharn jivitarm seyyo
Passato udayabbayam

Better than a hundred years in the life of a person
who does not perceive the arising and the dissolving
of the five aggregates (khandhas)
is a day in the life of one
who perceives the arising and the dissolving
of the five aggregates.
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At this stage, one will become inspired with confidence
and with the exception of those who aspire to become
Buddhas, it is possible for one to perceive the dhamma
in this life. Such kind of person was conceived in his
mother’s womb (patisandhi) with the seed of wisdom
and is known as tihetuka patisandhi, that is patisan-
dhi citta (rebirth consciousness) is accompanied with
three wholesome roots. Those who have had no amoha
root are dull. For instance, animals are conceived with-
out amoha root and are called duggati ahetuka. Such
beings cannot perceive the dhamma in this life.

Just for general knowledge, it may be mentioned
that in order to be endowed with panna in this life,
one must have performed in the previous existences,
pannasamvattanika kamma (meritorious works accom-
panied with, and leading to wisdom), such as teaching
and scholarship without expectation of reward, perform-
ance of danas with the object of scholarliness. Another
cause for the arising of wisdom is avyapajja-lokuppatti
(being reborn in an existence free of dosa, such as
the Brahma plane). Kusala actions performed in this
plane are always accompanied with knowledge. A third
is indriya paripaka, perfection or maturity of the fac-
ulty of knowledge. When a person is young, he cannot
perfect the faculty of knowledge, as he is indulged in
kamaraga. As he comes of age, he gains experience and
can develop the faculty of knowledge. Some wish that
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they be reborn at the age of fifty. One cannot say that
youth is useless. If he is trained so as to be able to prac-
tise the true dhamma, he will excel those who have
not.

Here, with the application of Samadhi Khandha (concen-
tration group) or samatha, one achieves ‘Kilesaduribhava
(state of being removed from defilements). To know the
true nature, and develop knowledge, he purifies his
mind by the application of samatha. The practising yogi
must penetrate his consciousness into the object with
diligence and persistence so as not to leave any gap to
allow kilesas to enter. Here is given the example of the
plank floor which looks like a solid plane. It is said by
the Blessed One:

Indeed, wisdom is born of meditation.
Without meditation wisdom is lost.
Knowing this twofold path of gain and loss of wisdom,
one should conduct oneself so that wisdom may increase.

Also:

Samadhim bhiklkkhave bhavetha samahito

yathabhutam pajanati.
The Bhikkhu who concentrates sees things according to reality.

To continue with the causes for the arising of knowledge,
there are two as mentioned in the Anguttara Nikaya
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Duka-nipata. Knowledge means vipassana sammaditthi
or nana and magga sammaditthi or nana. Firstly, we have
paratoca ghoso — learning the right method from a good
friend (kalyanamitta) or simply listening to the appro-
priate dhamma. This is to gain sutarnayanana (knowl-
edge by learning). Secondly, one must reflect on the
nama-rupa aggregates wisely or in an adjusted manner
(gjjhanttanca yonisormanasikara). Yonisomanasikara (wise
attention) may be divided into two:

* pre-practice adjustment
* adjustment of the consciousness with the object
during practice.

As to the first part, the beginner of the practice tends
to see the object as a person or being and not as
nama or rupa. This kind of conception is not genuine.
Knowing the existence of nama-ripa through learning
from books or teachers is genuine or adjusted knowl-
edge. So, you accept the existence of nama-rupa. Again
you learn the conditionality of nama-rupa from books
or teachers and this is genuine or adjusted knowledge.
You now accept the existence of both nama-ripa and
their conditionality. This much concept will stand you
in good stead in the practice of the dhamma.

At this point, it may be mentioned that some have the
opinion that literary knowledge is a sine qua non for
the dhamma practice or, at the other extreme, that
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no knowledge whatever is needed for the purpose. One
must possess sutamayanana. How much? So long as
one knows nama-ripa, their cause-effect relationship
and their anicca-dukkha characteristics, this is suffi-
cient to give one a background knowledge.

To transform this concept into practical knowledge is
the second adjustment — the adjustment of conscious-
ness with the object. Then you prove the theoretical
knowledge by means of personal experience.

To elaborate on the second type of adjustment, as you
note the rise and fall of the abdomen, your conscious-
ness should fall on each and every stage of the move-
ment synchronously. Here again, the elements of viriya
and samadhi are involved. The result will be knowledge
(nana) of the true nature of nama-rupa. Once the vipas-
sana nana is achieved, magga nana will follow.

Pahana Parinna

This is ‘full understanding by overcoming or abandon-
ing’, starting from the stage of bhanga nana (knowl-
edge consisting in the contemplation of dissolution of
all forms of existence). Here the yogi sees the terminal
instead of the beginning and the middle, perceiving
that both mind and matter, which constitute his per-
sonality, are in a state of rapid flux, not remaining for
two consecutive moments the same.
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Pahana means {reeing, abandoning. Since the yogi sees
the dissolution of existence, he is freed from the per-
ception of permanence. Since all forms are dissolving,
he sees them as pain and is freed from the perception
of pleasure. The previous perception of atta and jiva
will also dissipate because every existence is seen as
just nature and spontaneity. Thus the clinging to per-
manence, pleasure and self are overcome and the com-
prehensions rectified.

Because the dissolution of both the object and the con-
sciousness is noted in pairs, at this stage this insight
is known as Pativipassana nana (Added insight knowl-
edge). Previously the meditating consciousness seemed
to remain perpetual. Now the meditator, who is contem-
plating dissolution of twin phenomena, sees the whole
field of formations as impermanent, not as permanent;
and because of the suffering inherent in what is imper-
manent, and because of the absence of self in what is
painful he sees that same whole field of formations as
painful, not as pleasant, and as non-self, not as self.
Here his Insight of Impermanence (Aniccanupassana
nana) is said to have reached its climax. Hence the
stanza:

Gaining knowledge, sublimation,
Resulting in abandonment of grasping,
This we call pahana parinna.

167



Why sublimation? Because he sees the dissolution of
not only the object, but also the consciousness which
clarifies his views of permanence, etc.

When the whole field of formations is seen in the light
of dissolution:

* as impermanent he abandons pride (manaj;
* as painful he abandons craving (tanha);
e and as non-self he abandons views (ditthi).

Then, with the realization of aniccanupassana nana,
his pride fades away, with dukkhanupassana nana his
greed, and with anattanupassana nana his views. Not
giving a chance for the arising of the three diversifi-
cations (papanca) is what we mean by bringing about
their cessation or abandonment. He is freed from them.
Having entered on this way, he relinquishes, he does not
grasp. Thus the plane of full understanding as aban-
doning extends from the Contemplation of Dissolution
(Bhanga nana) up to Path Knowledge.

Nama-rupa is likened to an enemy who pretends to be a
friend. One associates with him faithfully because one
is infatuated. However much one’s well-wisher comes
and says, ‘He is not your genuine friend; he might harm
you or Kill you even’, one is not moved, instead one
is not pleased with this kind of advice. However, this
assumed {riendship is actually causing trouble gradu-
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ally without one’s knowledge. One does not realize the
mask and the flaws. One sees only pleasure in him and
thus cannot relinquish him. The more one grasps in
this manner with tanha, mana and ditthi the more one
gets into trouble.

So also, however much one preaches that all condi-
tioned things are transient, unsatisfactory and non-self,
if he adheres strongly to the view of self in permanence
and pleasure, he will neither listen to the preacher nor
relinquish his graspings. However, as he is repeatedly
warned of the dangers, he begins to listen and learn
the true characteristics. The more he pays attention,
the better he understands, till he understands fully
the characteristics of the real enemy. When he aban-
dons him by seeing the flaws in this manner, he can
do so without difficulty. If he does not see the flaws
it would be difficult for him to relinquish. Now, seeing
the flaws, his attachment will fade away till it is totally
abandoned.

That’s why we exhort you to pay attention so that you
can see for yourself the real characteristics and the
flaws of the states you admire. Unseen you seize, seen
you release. If you see fully you will relinquish fully.
Suppose while you are shopping you see a dress from
a distance, whose design appeals to you. But on close
scrutiny, you discover three holes in the dress which
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cause you disappointment. You will not wish to acquire
it any more. If you discover that your own dress has
three holes, your attachment to the dress will fade away
and you might even wish to relinquish it. Similarly,
when you watch your own khandhas you may discover
the three holes of transiency, unsatisfactoriness and
impersonality, and your attachment to your khandhas
will fade away.

Now the question is: Have you become detached from
the holes or from the dress which has the three holes?
In other words, have you become detached from the
three characteristics or from the nama-riupa (aggre-
gates) which has the characteristics? The answer is
the dress which has the three holes or the nama-ripa
which has the three characteristics. Without the dress,
the holes cannot exist, nor the characteristics without
nama-rupa. If the aversion is in respect of the three
holes or the three characteristics, then it means you
are still clinging to the dress or the khandhas, in which
case you are not really abandoning the kilesas.

Here I would like to mention two things, assadanu-
passana and adinavanupassand. The former means
delightful attachment resulting from the ignorance of
flaws in the nama-rapa. Seeing the pleasure in all the
six sense objects arising at the six sense doors result-
ing from unmindfulness at the moment of arising, one
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takes delight in these objects followed by craving and
grasping. According to the latter, being mindful of the
phenomena arising at the six sense doors and seeing
the flaws such as anicca, dukkha and anatta character-
istics, one does not crave or cling.

Not seeing the flaws in nama-riupa, or seeing the pleas-
ure in nama-rupais delusion or ignorance (moha), which
is usually followed by craving and grasping. Seeing the
flaws, one will not be deluded, one will gain knowledge.
Seeing the misery and vanity one will not crave or cling.
If a smoker sees pleasure in smoking, he takes delight
in it and becomes attached to it. When he sees the dis-
advantages of smoking, he will not delight in it and will
relinquish it. So here, which one does he relinquish -
the flaws or the smoke which has the flaws? Finding
the flaws, he relinquishes smoking.

In the Visuddhimagga is given the analogy of a fisher-
man who got hold of a creature under the water which
he joyfully thought to be a fish. On taking it out of the
water, to his surprise he discovered it to be not a fish
but a snake. At this his perception of fish is at once
changed into that of snake. Moreover, on close exami-
nation he saw three marks on the neck which signified
it was poisonous. He decided to relinquish it. Seeing
snake as snake is seeing the true nature. When he saw
the three marks of poison he was more scared.
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Similarly, to a puthujjana, mere possession of nama-
rupa is considered a great achievement. Moreover, not
knowing the truth, he supplements his life by taking
on ideas, such as personality views. Once he realizes
the true nature, causal relations and characteristics,
he will become extremely frightened. Knowing the cor-
rect nature (vijja) he is freed from craving and grasp-
ing. He is said to achieve the extinction of misery or
cessation of suffering (dukkhakkhaya). The yogi who
achieves this is called ‘bhabba (well-conducted).
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CHAPTER 23

ONE BLow F1vE SHOTS

How would you like to do just one thing and accom-
plish many things? In the Discourse on the Established
(Patitthita Sutta) found in the Book of Kindred Sayings
(Samyutta Nikaya) under Maha Vagga chapter, the
Buddha said just that in his teaching with the follow-
ing verse:

Ekadhamme patitthitassa bhiklkchave,
Bikkhuno pancindriyani bhavitani honti subhavitani.

Katamasamim ekadhamme? Appamade.

Monks, there is one thing which, if practised,
can lead to the accomplishment of five other things.

And what is that one thing? That is Appamada (vigilance).

ESsTABLISHED

Also on the Patitthita Sutta in the Book of Kindred
Sayings (Samyutta Nikaya; Maha-Vagga) are mentioned
the following verses regarding mental faculties:

Ekadhamme patitthitassa bhikkchave bhikkhuno pancindriyani
bhavitani honti subhavitani.
Katamasamim ekadhamme? Appamade.

Katamo ca bhiklkkhave appamado,
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Idhabhikkhave bhikkhu cittam rakkhati asavesu ca
sasavesu ca dhammesu,

Tassa cittam rakkchato asavesu ca sasavesu ca dhammesu
Saddhindriyampi bhavanaparipurim gacchati,
Viriyindriyampi bhavanaparipurim gacchati,
Satindriyampi bhavanaparipurim gacchati,
Samadhindriyampi bhavanaparipurim gacchati,
Pannindriyampi bhavanaparipurim gacchati.
Evampi kkho bhikkkhave ekadhamme patitthitassa bhiklchuno

Pancindriyani bhavitani honti subhavitaniti.

Monks, by a monk who is established in one condition,
the five controlling faculties
are cultivated and cultivated well.
Established in what condition?
In earnestness.
And of what sort, monks, is earnestness?
Herein a monk wards his mind
amid the asavas (cankers)? and conditions that go with the asavas.
As he so wards his mind,
by cultivating the controlling faculty of faith,
he goes to perfection therein.
...by cultivating the controlling faculty of effort...

...by cultivating the controlling faculty of mindfulness...
...by cultivating the controlling faculty of concentration...
...by cultivating the controlling faculty of wisdom
he goes to perfection therein.

That, monbks, is how in a monk who is established in one condition

the five controlling faculties are cultivated and cultivated well.
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APPAMADA

It is the opposite of pamada (lit. forgetting), rendered
here as failure, heedlessness, negligence. It means fail-
ure to abstain from what should be abstained from and
observe what should be observed. Pamada is of three
kinds: Things to be abstained from are the ten miscon-
ducts (duccaritas) by deed, word and thought — killing,
stealing, sexual misconduct, lying, slandering, harsh
speech, gossip, covetousness, ill-will and wrong view,
which have bases in lobha, dosa and moha.

Why abstain? Because they are unwholesome, produc-
ing unwholesome results to oneself as well as others,
secularly as well as spiritually. Such abstention can
result from sympathetic feeling, and this is quite obvious.
However, the majority are mired in the kilesa morass.

Pamada is of three kinds:

® gross types -
negligence in abstaining from duccaritas by body
and speech — killing, stealing, sexual misconduct,
taking drugs, lying, slander, harsh speech and
gossips;

* medium types —
negligence in restraint of the sense faculties.
Though one succeeds in abstaining from mis-
behaviour by deed and word, if one leaves the
sense faculties unguarded one would be tempted
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by sensuous desire with passion for niceties — nice

sights, odours, sounds, taste, touch and thought;
* refined types —

this is also called anupamada which concerns

the practising yogi — failure in thoroughness,

particularity and continuity of noting.

Furthermore, the majority do not believe in giving dana
to the needy, instead they would consider it no more
than reduction of their wealth. That should not be the
case. Just see what happens when you give dana with
love and compassion. Those who receive dana are sure
to respond with gratitude. It is also human to give
dana instead of being avaricious. Failure to fulfil such
humane duty amounts to pamada.

Failure to practise the noble and mind-purifying
Satipatthana which helps understand the intrinsic
nature of things and achieve the sevenfold benefits is
also pamada. Although he practises, if he does not do
so thoroughly, continuously and persistently, he is said
to be failing.

Just as pamada is threefold so is appamada. While fail-
ure to accomplish his duties would cause him to feel
remorseful (vippatisara), reflecting on his good conduct
and profitable results are sure to make him happy and
instil faith (saddha) in the practice. Inspired with faith
he possesses courage and makes effort (viriya) in his
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practice. He becomes more mindful (sati) in accordance
with the saying:

Sata-raklkchena cetasa.

which is aphorised as:

Be mindful, noting every arising
with watchfulness ever-present.

With mindfulness his mind becomes concentrated
(samadhi) until finally wisdom (panna) blossoms. These
five mental factors are called spiritual faculties (indriya),
so called because they possess controlling power in their
respective spheres, exercise lordship over associated
states and overcome their opposing forces; uncertainty
or wrong faith, cowardliness or wrong effort, careless-
ness or wrong mindfulness, distraction or wrongful con-
centration, ignorance or wrong views.

Hence the compounds:

* saddhindriya — faith-faculty,

* viriyindriya — effort-faculty,

* satindriya - mindfulness-faculty,

* samadhindrinya — concentration-faculty,
* pannindriya — wisdom-faculty.

Thus, holding on to one thing, he can accomplish the
other five. Hence, the expression:
One pluck, one bunch.

One snatch, one cluster:
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Just as the Tathagata is the chief of all creatures,
appamada (here it refers to karapaka appamada) is the
chief of all the profitable conditions. Now, appamada
is a mundane condition - lokiya dhamma belonging to
kamavacara. There are four kinds of profitable condi-
tions classified by plane, namely:

* Kamavacara kusala,
* Rupavacara kusala,
* Artupavacara kusala,
* Lokuttara kusala.

Of all these profitable conditions, kamavacara kusala is
the lowest. So, how can appamada of the kamavacara
plane be the chief of all profitable conditions? The
reason is appamada can be applied to all profitable con-
ditions leading to higher planes. For example, the dili-
gent monk will cultivate and make much of the Ariyan
eightfold way. Kindly refer the topic on ‘Earnestness,
under the Maha-Vagga chapter in the Book of Kindred
Sayings (Samyutta Nikaya).

Diligence is of two kinds:
* Karapaka appamada — starting up diligence;

* Karaka appamada — performing diligence.

The first kind is to remind or awaken one to do some-
thing. The second one is concerned with implementing.
The two go hand-in-hand, such as in the Bodhisattas
fulfilment of perfections to attain the highest goal, and
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the yogis’ meditation effort. Diligence is required in mer-
itorious deeds which fashion one’s mind and body.

With appamada, he gains self-reliance and self satisfac-
tion and is free from blame by the wise. As these facul-
ties build momentum, the yogi penetrates the intrinsic
nature of things with one fiagna emerging at each stage;
discernment of nama-ripa, comprehension of condition-
ality, the triple characteristics and the rapid arising-
passing away of phenomena.

ETHIiCcAL ESSENCE

The ethical essence of Buddhism may be summed up by
the word appamada. The last words of the Buddha were:
appamadena sampadetha — strive on with diligence.
Before the Buddha's enlightenment, there had been
only teaching of sila and samatha, and not appamada.
It is only after the Buddha’s enlightenment that the
practice of the Noble Eightfold Path or Sila-Samadhi-
Panna has come to be known. The continuous and
stepwise occurrence of these controlling faculties called
Dhamma rotating like a circle is known as Dhamma
Cakka Pavattana.

Now, the yogis can judge from their own experience how
these controlling faculties have progressed by compar-
ing their states before and after their practice.
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CHAPTER 24

ABSORPTIONS

THREE TYPES OF CONCENTRATION

Jhana is defined as the wilful concentration on an
object. It has two purposes, namely, thinking closely
of an object and burning or eradicating adverse things
(hindrances).

There are three kinds of samadhi (concentration)
namely:

* upacara samadhi (neibourhood or access
concentration);

* jchanika samadhi (momentary concentration);

* appanda samadhi (attainment or full concentration).

Upacara samadhi is the degree of concentration just
before entering any of the absorptions or jhanas. It be-
longs to the mundane or sensuous sphere (kamavacara).

Khanika samadhi is the degree of concentration that
lasts momentarily during contemplation on various
meditation objects.

Appana samadhi is the concentration existing during
absorption, for example, entering into the kasina aram-
mana (concentration object) such as the pathavt kasina
(earth as the concentration object) with full force.
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Whereas upacara and appana samadhi arise with
pannatti arammanas (conceptual objects), khanika
samadhi arises with paramattha dhammas (ultimate
realities). As the yogi is noting the arising phenomena
and entering into khanika samadhi, his mind is not
scattered (avikkhepo) but is closely held onto the object.

There have been criticisms on the value of khanika sama-
dhi. For instance, about thirty years ago, a German
Theravadan monk who came here to practise vipassana,
said that his original samatha concentration was lost
because he was asked to note the arising phenomena.

The Buddha mentioned khanika samadhi as being strong
enough to lead to one-pointedness (khanika citte-kaggata)
and the Commentaries say that kchanika has the power of
momentary concentration (lkchana-matta-thitilkkco-samadhi).

In a rope, each of the constituent fibres is weak. But,
when they are all made into a rope, they become quite
strong. So also, khanika samadhi when multiplied can
lead to a wonderful energy. And especially when the yogi
experiences Magga and Phala Nanas (Path and Fruition
Knowledge), the concentration can become very strong.

The Satipatthana method guarantees mental purifica-
tion, overcoming of pain (dukkha), leading to Nibbana.
The knowledge of dukkha is panna. Thus one becomes
endowed with clear vision and virtuous conduct (vijja-
carana sampanno).
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The meditation teacher always exhorts the yogis to con-
template or note — what is it? It is none other than
Jhana. It has two significances, namely; to concentrate,
apply or direct the mind onto the object (meditative
absorption) and to burn up adverse states, overcoming
nwarana dhammas (hindrances).

MUNDANE AND SUPRAMUNDANE JHANAS
There are two kinds of Jhana, namely:

* aramantipa nijjhana (object-scrutinising jhana);
* lakkhanupa nijjhana (characteristic-examining
Jjhana).

The former is mundane, where the mind falls closely
(upa) and completely (ni) with the object, e.g., the earth
kasina. This type of absorption refers to the eight
attainments (samapatti) — four meditation absorptions of
the five material spheres (rtipa-jhana) and four medita-
tion absorptions of the four immaterial spheres (artipa-
jhanas) in conjunction with proximate concentration
(upacara samadhi).

The latter is concerned with mindfulness of nama-ripa
objects by attributing the three characteristics to them,
leading to the supramundane attainment of magga and
phala nana. Thus the former is samatha jhana and the
latter, vipassana jhana.
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CHAPTER 25

PRELIMINARY PRACTICE

This means pre-jhanic or preliminary practice in order
to prepare the yogi for the main jhanic practice. It covers
four elements, namely effort (viriya), mindfulness (sati),
calmness (passaddhi) and concentration (samadhi).

Viriya has four elements (caturanga). The yogi vows to
make effort thus: ‘Let my flesh and blood dry up leav-
ing only the skin, bones and sinews, let me die, I shall
not fail. Such is the kind of courage the yogi should
possess. When he is faced with severe feeling (vedana)
he will not shrink nor lose courage till he attains the
desired goal.

The nature of viriya lies in determined patience with
clenched teeth when the yogi is faced with dukkha and
difficulties. Put in another way, it means perseverance
not to fall back and flounder. Such a characteristic is
called, ussaha lakkhana (sustaining characteristic).

Some yogis suffer from physical pain and are afraid
that their blood circulation might stop and they might
eventually die while meditating. One should possess
stamina and not give in and change the posture till the
target is achieved.
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Just like an old leaning building needs a support to
keep it upright, so also when his viriya is not strong
enough, the yogi should support to strengthen it. Such
a situation is known as upatthambhana rasa (support-
ing vigour). Thus will the yogi gain extra strength with
a determination of ‘not going back’ till he sees the
dhamma in a remarkable manner. Such a situation is
known as asamsidana paccupatthana — the manifesta-
tion of firm determination.

At this stage, one possesses araddhaviriya (initial effort)
or paggahita viriya (exerting strength), the type of
strength which goes to lift up gradually and firmly
without stopping or lowering. It signifies unquailing,
absence of shrinking, relaxation and easy-going (asal-
lina), never flinching from the practice.

With unquailing and resolute courage, the yogi will be
able to fix his attention, upatthita sati (fixed attention)
or asammoha sati (unbewildered attention), so that his
mind-fulness will fall on the arammana (object) and not
float away. Such a situation is known as arammana-
bhimulkhi bhavd the state of fixed and face-to-face atten-
tion on the object.

Thus the yogi will be able to go along and not lose sight
of the target track. His consciousness (arammanika)
will become fastened to the object (ararmmana) instead
of just overarching the object and scattering. Otherwise
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the yogi will feel repentant. For one minute’s loosening
of contact, he will suffer the loss of sixty notings and
for two minutes, one hundred and twenty notings, thus
eventually leading him to restlessness (uddhacca) and
remorse (kukkucca). His mind would not be at peace.

The mindfulness of the rise and fall would be just in
name because his attention is loose and not closely knit-
ted with the object. Since the sati is not strong enough,
his mind will be scattered. Then after a minute or two,
he would recover his sati and start blaming himself for
his disturbed mind.

Once he is able to fix his sati on the object, his mind
will be able to fall on the target without creating any
gap in the stream of mindfulness. He will then expe-
rience calmness (passadhi) in nama-kaya followed by
calmness in rupa-kaya. When the mind is at ease, his
body will also be at ease. If one worries and repents
due to loosening of attention, how would one’s mind
behave — fixed or scattered?

Once the mind is calm and collected it will become
fixed on one point, just like the dart which has been
aimed attentively hits straight into the target. Such a
situation is called samadhi.

When the mind is fixed on a point or is pierced into
the target like an arrow for one or two minutes, in
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an unshakable manner like a mountain (acala) and
without trembling (nipphandana) one is said to attain
Ichanika samadahi.

One may argue (codana) that the pubbabhaga patipada
should also include such wholesome mental states like
faith (saddha) and wisdom or knowledge (panna). The
answer to this argument is that once the yogi is fas-
tened to the practice of pubbabhaga patipada, it is to
be understood that both saddha and panna have been
possessed by him. For, without faith in the practice,
one cannot exert, and in the practice of correct method,
knowledge is obvious.

186



CHAPTER 26
TRANQUILLITY MEDITATION

FACTORS OF ABSORPTION

Let us look at samatha jhana, taking the earth kasina
as a meditation object. There are six factors, jhanangas
(constituents or factors of absorption), namely:

* vitakka -
applying, aiming or directing one’s mind to the object;
® vicara —
sustaining or holding the mind on the object, as if
fastened to the object or stroking over the object;
* piti—
rapture, joy or happiness with interest in the object;
* sukha -
bliss that is not connected with material pleasures;
* upekkha —
equanimity that is a sense of well-being and calm-
ness without happiness or bliss;
* ekaggata -
one-pointedness, synonymous with samadhi or jhana.

The consciousness which is associated with these fac-
tors is known as jhana sampayutta citta. Vitakka has
the quality of applying, aiming or directing the mind
(citta) to the target in a continuous manner. It is active
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and shiny. It is the opposite of thina-middha (sloth
and torpor) where the mind is dull, inactive and slack.
Vitakka has a blossoming effect and thina-middha has
a withdrawal effect. Vitakka, in conjunction with other
associated mental states (cetasikas), has the power of
inhibiting thina-middha cetasikas.

Of the two cetasikas, one overwhelms the other. If the
thina-middha cetasika group gains the upper hand, the
mind will become hazy and the yogi will doze. As
the mind shrinks, thina-middha will arise and as it
strengthens it will become a hindrance (nwarana) to
kkusala (wholesome) course of action.

As vitakka matures, vicara arises. Vicara is defined
as the sustained application of the mind by moving
around or stroking over the object so that sati is held
onto the object, like being fastened to it. Vicara inhibits
doubts (vicikiccha).

When vicara matures, piti will arise. When I played mar-
bles in my young days and hit the target I jumped with
joy. Pitiis defined as joy, happiness or pleasurable inter-
est. It opposes ill-will (vyapada). It serves as a precursor
to sukha (bliss, happiness or pleasant feeling not con-
nected with material pleasures), which is the opposite
of uddhacca and kukkucca (restlessness and regret).
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As the mind calms down with bliss, it becomes fixed
to a point, which is ekaggata (one-pointedness or unifi-
cation). This opposes sensuous desires (kamacchanda).
Such are the factors leading to first jhana by stream-
lining all their associated mental states to perform the
respective functions. The full attainment of concentra-
tion is known as appana samadhi, which the practising
yogi will enter upon and dwell in, burning or inhibit-
ing adverse things — hindrances (nivaranas) or oppos-
ing dhammas.

If after the fulfilment of vipassana jhana, the yogi
wishes to practise samatha jhana, he may do so and
will not find difficulty, especially if he has developed
Brahmavihara (the Four Sublime or Divine Abodes).

There is one of note of warning in regard to samatha
Jjhana, that is, though samatha jhana will bring concen-
tration and peace of mind and serve as a precursor to
higher spiritual powers, it is a mundane achievement
and is inferior, though it lends support to vipassana
jhana. The jhana sammaditthi, which arises in samatha
jhana, is unable to discern nama-rupa phenomena.

The practice of samatha is based upon mindfulness
of the concept (pannatti) by choosing one of the forty
objects of concentration (kasina). When one passes away
while practising and being absorbed in samatha jhana,
one will be reborn in the respective Brahma world.
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Prior to the enlightenment of the Buddha, and among
non-believers even after the enlightenment, people prac-
tised just samatha. In doing so, they became delighted
in the pleasures and joys of jhana and attached (nikanti)
to such objects. Such an attachment is known as ‘stag-
nating within’.

Either because such yogis get involved in samapatti
or because the kammatthanacariya (meditation teach-
ers) cannot advance the yogis to the practice of vipas-
sana, the disciples with no practice of panna bhavana
or vipassana do not gain the real understanding of
nama-rupa phenomena, thus resulting in clinging to
personality view (sakkaya ditthi) and ego entity (atta
ditthi). When these people become brahmas, they con-
tinue to cling to such views. It is a shame that the
majority in the West look to samatha jhana and psychic
powers (abhinnas) with attendant miracles, and that
such yogis do not progress to more valuable vipassana
jhana. However, if samatha can be used as a basis to
step up to vipassana, it will be very useful, because
nivaranas have been overcome by samatha.

Buddha sasana is giving a golden opportunity of teach-
ing vipassana practice, which is likened to a boat with
which one can easily cross the river of samsara (round
of rebirths). After having practised samatha, if one
cannot progress to panna bhavana and dies as such, it
will amount to a great loss.
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Soon after the Blessed One attained enlightenment,
he thought to himself to whom he should impart
his Dhamma which was so subtle and profound. He
remembered the two hermits under whom he practised
Samatha and higher spiritual powers. He found out with
his divine eye that one had already passed away seven
days before and the other, only one day before. The two
had been reborn in the fine-immaterial world where
they did not possess sensitive corporeality (pasada
rupa) such as the ear or audible sense organ to listen to
the Dhamma. Thereby, the Buddha was greatly moved
(dhamma samvega). Such is the way in which the
samapatti jhana ends up.

At this point one may argue why the Buddha, with
all his supernatural powers, could not create an ear
(audible pasada) for those two. The answer is that the
Buddha never did anything which was against nature
(sabhava). Any worldling who is reborn in the artupa
plane cannot perceive the Dhamma.

At one time, a brahmin begged the Blessed One to send
his disciples to all quarters of the world to show mir-
acles through the practice of samatha bhavana and
abhinnas (supernatural powers) so as to win more fol-
lowers and convince people of the sasana. To this, the
Buddha refused.
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THE THREE MIRACLES

At this juncture, I would like to mention three pati-
hariya (marvels or miracles):

* iddhi patihariya — marvel of magic

* asesana patihariya — marvel of mind reading

* anusasani patihariya — marvel of instruction
or mental development

As regards the first one, though ignorant people may
wonder at such marvels, wise people know that such
practices can be accomplished by gandhart art. As for
the second one, it is not strange, because such mira-
cles can be accomplished by means of cintamani art.
Though they may be considered as wonders by common
people, they are valueless to intelligent people. The
Buddha says he sees danger in the first two and there-
fore abhors them.

However, the Buddha encourages the third practice as
noble and sublime. Through the anusasani patihariya,
one can develop purity of mind, accomplished by knowl-
edge. Through this marvel, one can cultivate fully-
cultured life. As regards the other patihariya, though
one may have supernatural powers, one cannot be cul-
tured. Since these powers are of a mundane nature,
they need to be practised continuously, otherwise they
tend to dissipate easily. A beautiful glass is attractive
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to a common eye but fragile. A steel cup is not so attrac-
tive but durable. A golden one would be the best.

There have been instances of abuse of samatha achieve-
ments. Some notable samatha yogis to whom people
had held in high esteem began to misuse such powers
and became infamous.

Samatha practice is like the experience of a person who
stays indoors, enjoying his piti and sukha in a closed
manner, whereas vipassana practice is like the experi-
ence of a person who goes out to learn all aspects of
knowledge. It is like giving a microscope to him so that
he can study all aspects of knowledge and discover a
variety of sensations which add to his knowledge.

Samatha is such that if it is not practised continuously
and mastery (vasi) developed, the samadhi can be lost,
whereas in the case of vipassana, samadhi may be
lost due to non-practice, but knowledge gained will
remain in the form of a nucleus or energy, from which
one can develop one’s vipassana nana any time as
well as patihariya panna (prudence). One advantage is
that whenever one is faced with the worldly conditions
(eight loka-dhammas), one can behave with equanim-
ity. One will also view worldly affairs with loving-kind-
ness (metta), compassion (karuna) and sympathetic joy
(mudita). As for samatha bhavana, nothing will be left
over once the practice is disrupted. With samatha, aban-
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doning of defilements cannot be assured. With vipas-
sanda, one can be assured of eradicating defilements.
The Buddha sasana is not complete with just samatha
bhavana. Only when practice is with knowledge as the
main objective, will the sasana be complete.

MIRACLES OF FAITH

The Buddha refused to engage in displays of magical
power. He instructed his disciples neither to perform
magic for the sake of impressing a crowd nor to attend
such a magic show. Here is the way he stated the matter
in response to a request to send a disciple to convert
certain people with the help of a miracle:

“Kevaddha, I do not teach the Law to bhikkhus
in that way; Come, bhikkhus, work a marvel of
supernormal power higher than the human state
Jfor the white-clothed laity.”

The Buddha went on to explain that he knew of three
different kinds of miracles. First, he named miracles
that are usually called “magical powers”. These include
such things as walking on water, flying through the air,
passing through walls and closed doors and going to
visit the heavenly realm.

A second kind of miracle is that of seemingly super-nor-
mal mental abilities, such as the ability to read minds.
The Buddha felt these two kinds of miracles were well
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within the realm of possibility for the person with a per-
fected mind but they were not to be used to impress
people.

A third kind of miracle is the miracle of instruction,
that is, the practice of teaching people the right mode
of behaving, which will work wonders in their lives.

While being confident that his disciples could work mir-
acles because of their mental perfections, he instructed
them not to do so, for he wished his message to have
true light.
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CHAPTER 27
INSIGHT MEDITATION

DEFINITION

It is a compound of ‘Vi' = unique features of all sorts, and
‘Passati’ = observing. It is defined as Insight Meditation.
Insight is so called from its close examination of the
characteristics of impermanence, etc. Because the work
to be done by insight is accomplished through the
path (magga), so it is called Path. And because fruition
(phala) examines closely the truth of cessation and
comes next after the path, so it is called Fruition. By
means of spiritual insight knowledge called vipassana
nana, one observes and truly knows the characteristics
of anicca, dukkha and anatta in respect of nama-riipa
phenomena as they arise.

Through the experience of insight, vipassana aims at
freeing the mind of greed, hatred and delusion and
cultivating such qualities as concentration, awareness,
intelligence, confidence, joy, tranquillity leading finally
to attainment of highest wisdom which sees nature of
things as they are, and realises the ultimate truth.

The yogi must observe the perceptible phenomena at
the moment of arising to understand the true charac-
teristics. If we wish to understand the nature of light-
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ning, we must wait for a cloudy day and watch the
actual flashing forth of the lightning. Likewise the yogi
must observe any of the sensations arising at the six
sense-doors to understand their intrinsic nature. In this
centre, the technique focuses on watching whatever sen-
sations, thoughts, feelings, pains and emotions that are
occurring in each moment and making a mental note of
them as they occur, while not identifying with them.

One may ask what would happen if they are not ob-
served. The answer is that if they are not observed they
will not be understood. Not knowing (anana) or igno-
rance (avijja) will lead to delusion (moha). Ignorance of
true nature is the basis for the arising of defilements.
Lobha or dosa will arise depending upon the desirable-
ness or undesirableness of the object.

As one sees a pleasant form, nimitta-gaha (holding on
or clinging to the image) may arise, thence the particu-
lars, Anubyanjana-gaha (holding on or clinging to the
details with relish) — like when one enjoys a delicious
curry or sees the individual features of a body, manner
of walking, etc., Bread as such is good to take but with
other additives like butter, etc., it becomes more tasty.

However, if the yogi is able to note the sensations as
they arise with vigilance and fixedness of mind, he will
not be overcome by kilesas but will feel calm and indif-
ferent.
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Due to the eye (cakkhu pasada) and to a visible
object (rupa-arammana), eye consciousness (cakkhu
vinnana) arises. Here one requires full understanding
(parinna) that these nama-ripa dhammas are the Truth
of Suffering (Dukkha Sacca), because they are the
basis for many kinds of sufferings — dukkha saccam
parinneyyam.

Then it follows that the coincidence of the three is con-
tact (phassa); with contact as condition, there is feeling
(vedana). These dhammas, which are perceptible phe-
nomena, must be noted as they arise. There is no need
for thoughts and imaginations.

The analysis of a seeing process as the combination of
cakkhu pasada and ruparammana resulting in cakkhu
vinnana is in accordance with Abhidhamma, and if one
notes in this manner one’s thoughts will be scattered.
According to the Sutta method, we simply say ‘seeing’,
and this is how we note in the dhamma practice. So,
all we have to do is fix our mindfulness on the target in
a face-to-face manner and vigilantly in accordance with
the loka-vohara (current usage in ordinary life) which
is the Sutta method.

When we note in accordance with the loka-vohara such
as ‘seeing’ ‘seeing’, we are labelling mentally so as to
direct our attention specifically to the actual act of
seeing, just like the children would spell ‘catr’ or ‘RAT’ to
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pronounce these words correctly in their primary class.
Likewise, such name concept may be used by beginners
whose concentration and mindfulness are not matured
enough. After the practice matures and the concentra-
tion and mindfulness become strong, there is no more
need of labelling, just as the children need not spell to
pronounce the words when they grow up.

NOTEWORTHY OBJECTS

Riupa dhammas — sense organs or sensitive elements
(pasada), namely, eye, ear, nose, tongue, body and mind
and their respective sense objects (arammana), such as
visible, audible, olfactive, gustative, tangible and cogni-
sable objects. Nama dhammas — consciousness (aram-
manika) of the eye, ear, nose, tongue, body and mind,
contact or impression (phassa) of the three elements
such as eye, visible object and the consciousness, and
the resultant feeling (vedana). Both (ripa and nama
dhammas) are all dukkha sacca, which are objects to
be noted.

In Vipassana practice, the practitioner abides contem-
plating every arising at the six sense-doors. However,
in the initial stages, he would find it difficult to do
so. Hence the instruction in this centre to note rising
and falling of the abdomen which is quite perceptible to
everybody. It is in keeping with the expression:
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Yatha yatha va panassa kayo panihito hoti
Tattha tattha nam pajanati.

Again, that monlk’s material body may be placed
or disposed in whatsoever manner he knows
as it is placed or disposed.

As stiffness, tension, relaxation or movement during
the rising and falling of the abdomen constitute vayo-
dhatu photthabba ripa (tangible material element of
mobility), the practice of knowing rightly these sensa-
tions while noting as ‘rising, falling’ is in full agreement
with the exposition in Khandha Ayatana Desana and
falls under Khandha Dhamma-nupassana as given in
Mahasatipatthana Sutta, quoted below:

Rupam bhikkhave yonisomanasi karotha,
Riupaniccatanca yathabhtitam samanupassatha.

Monks, consider the materiality in an appropriate manner,
Be mindful of its impermanence rightly,.

OVERCOMING OF HINDRANCES

One may argue why other associated mental states
(sampayutta dhammas) such as contact (phassa) are
not considered as factors as well in the first jhana. The
answer is that the said five factors are most prominent.
There are two main reasons for mentioning these five
factors, namely:
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* their ability to cause concentration on the object;
* they directly oppose the hindrances (nwaranas).

Vitakka has the power of aiming and directing the mind
attentively on the object so that the mind can become
fixed on the object. Vicara has the power of holding
or fastening the directed mind on the object. Piti has
the power of delighting the mind, causing interest in
the object. Just like the example of a marble game, or
any other game, unless one has good practice and skill,
one will not be able to aim properly. It may hit or miss
the target. When one is fully skilled, one will be able
to hit the target. Then one will achieve complete joy.
The same goes with vitakka and vicara. Unless one is
skilled in aiming the mind and holding onto the object,
one will not achieve piti. Sukcha is bliss, a kind of pleas-
ant feeling, brightening and developing the mental fac-
ulties. All these factors contribute to the achievement
of ekaggata or samadhi.

Secondly, as the faculties are balanced, nivaranas are
removed further and further away. The mind is freed
from the opposing dhammas which tend to scatter and
shrink. Thus the sati will become fixed onto the object,
examining it closely and attaining jhana.
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MOMENTARY CONCENTRATION
(KHANIKA SAMADHI)

When one talks about jhana, one tends to refer to
samatha practice. There is a firm popular belief that
samatha jhana is the true jhana. Of course, it is
true that one can attain absorption in samatha jhana.
Whereas in samatha jhana, one fixes attention on a
single concept (pannatti), in vipassana jhana, one does
not fix attention on one object alone, but moves from
one sense object (paramattha) to another as they arise,
and the concentration attained is khanika samadhi
(momentary concentration).

The Canon on khanika samadhi describes it as kchanika-
cittekaggatd’, meaning, momentary one-pointed concen-
tration of the mind, to which the commentaries refer
as khanamatta-thitiko samadhi — samadhi achieved
momentarily. The books firmly support that khanika
samadhi also has the quality of fixing the bhavana
mind in an unshakable manner. Comparable to ecstatic
concentration (appana samadhi), one can thus become
enrapt in jhana, enjoying the calmness and serenity of
a one-pointed mind.

Under what conditions will the khanika samadhi qual-
ify as appana samadhi? It is possible only when the
opposite states (patipakkha dharmmmas) or nwaranas
are subdued. In what manner should one subdue the
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hindrances? The answer is ‘arammana pavatta mano.
As the yogi is vigilantly mindful of the arising sense
objects in an incessant manner, his khanika samadhi
should flow continuously like the current of water.

Vipassana jhana is not based on one object alone.
Attention is averted to all and a variety of arisen phe-
nomena, both nama and ripa, namely the rising and
falling of the abdomen, the bending and stretching of
hand, changing of postures, etc., and unique character-
istics such as tension, irritation, stiffness and similar
sensations unremittingly — etena karana pavatta mano.

As one develops skill in the acts of directing and hold-
ing on of the mind to the arammana, one automati-
cally experiences ecstatic joy or rapture till finally one
achieves samadhi. These jhanic factors become promi-
nent especially when one attains sammasana nana —
insight knowledge consisting in the reflection of deter-
mination of all phenomena of existence as transient,
unsatisfactory and impersonal.

The series of khanika samadhi is likened to a line of
people who are so close to one another that there is no
gap for outsiders to enter and it becomes one continu-
ous line. Another example is the floor which is made
up of wooden parquet which are so closely placed that
there is no gap and a whole set of wooden parquet forms
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one complete floor. Such a situation is known as pavat-
tamano — proceeding as one indivisible thing.

The Buddha also points out that one should not under-
estimate khanika samadhi as trifling. As one raindrop
after another can fill up the whole vessel, in like manner,
one khanika samadhi after another in a continuous
chain of mindfulness will accumulate into a tremen-
dous energy. In this regard, Visuddhimagga says:

Khanikacittekaggata ti
Khanamattathitiko samadhi
Sopi hi arammane nirantaram
Ekakarena pavattamano
Patipakkhena anabibuto
Appito viya cittam niccalam thapeti.

Khanika samadhi is a unification of the mind concen-
tration lasting only a moment. Indeed, it is so. For
that too, when it occurs uninterruptedly on its object
(presently arising nama-riipa phenomena) in a single
mode (at the actual time of insight momentary unifica-
tion of the mind arising through the penetration of the
characteristics of impermanence and so on) and is not
overcome by opposition (ntvaranas), fixes the (bhavana)
mind immovably, as if in absorption, i.e., mundane
appana samadahi.

The Dhammapada also says in verses 121 and 122:
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Do not disregard evil, saying, ‘It will not come nigh unto me'.
By the falling drops even a water-jar is filled;
likewise the fool, gathering little by little,
fills himself with euvil.

Do not disregard merit, saying, ‘It will not come nigh unto me.
By the falling of drops even a water-jar is filled;
likewise the wise man gathering little by little,
fills himself with good.

The yogis who are assembled here are not fools. They
are wise people. So they will not disregard the small
merits.

The robe worn by the bhikkhus is woven of several
threads which by themselves are not strong. One single
thread, even two pieces, will be very weak. But when
they are closely knitted into a robe, they are united and
strong. So is khanika samadhi, which when accumu-
lated into a strong unit will go a long way to the devel-
opment of insight knowledge.

So not underestimating the khanika samadhi as trifling
and insignificant, please practise vipassana meditation
by acting slowly like a sick patient. Practise moderation
in eating and sleeping habits; not taking unwholesome
food and not sleeping beyond the limit.
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Joy AND HAPPINESS (PITI-SUKHAM VIVEKAJA)

I would like to talk about joy and happiness (piti-
sukham) arising as a result of overcoming niwaranas.
There are three sorts of viveka (seclusion or detach-
ment), namely:

* kaya viveka -
seclusion of the body, solitude;
* citta viveka —
detachment of the mind from passions;
* upadhi viveka -
freedom from substratum or nibbana devoid of
kkhandha and kilesa.

The first viveka refers to solitude, staying without a com-
panion. Is kaya viveka good enough? No. One has to stay
away from sensual desires and other hindrances, and
be mentally detached (citta viveka). Because, although
one may be free of a companion, one may get indulged
in kilesas thinking of sensual pleasures.

In the Canon, it says that citta viveka arises in yogis
who attain vipassana jhana and dwell absorbed in eight
samapattis (absorptions of the fine-material and imma-
terial spheres). However, for the ordinary yogis, mindful
living without kilesas and allowing no chance of nwar-
anas to come in is sufficient to gain citta viveka.

As regards upadhi viveka, which means nibbana, let us
leave it for the moment. In ordinary life, people prefer
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living in pairs. However, in the realm of Dhamma, it is
not desirable. The aphorism is:

Avoid companion
And making full effort
This is your job.

One dwells mindfully with the application of vitakka
and vicara so as to be freed from niwaranas, which
cause hindrances to not only the attainment of jhana,
magga and phala but also the performance of ordinary
kusala dhammas.

When one is freed from nivaranas, such as kamaccha-
nda, one’s mind will be purified, whereas when one
has ill-will (dosa), etc., one’s mind becomes hazy and
dull. When one is hazy, this haziness hinders kusala
activities. The mind will scatter, forming doubts; thus
it becomes impossible to perform ordinary kusala activ-
ities. Hence, niwvaranas oppose kusala activities. They
will prevent performance of new kusala actions and
also cause the loss of kusala actions already performed.
They pollute the mind and are therefore dangerous.

Without citta viveka, gaps are formed and nivaranas will
come in. Thus the effort becomes disrupted, the mind
gets polluted and panna will be weakened. Although
some yogis fulfil kaya viveka, they cannot fulfil citta
viveka, thus the pannas which should arise do not
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arise. Some, with whatever little knowledge they pos-
sess, become indulged in too much thinking, imagin-
ing and speculating, which cause them to lose track of
real pannas.

Just as a dynamo needs to operate at specified revolu-
tions to produce the required electricity, so also the yogi
should make specified effort to generate the required
panna. In the ordinary worldly life, where one is earn-
ing a livelihood, one needs bodily and mental rest so as
to recoup one’s energy. Such is not the case with the
Dhamma, where one must work incessantly so as to
gain more energy. At this stage I would like to mention
two sorts of viriya, namely:

* Kayika viriya,
* Cetasika viriya.

The former is concerned with the four postures (iriya-
patha). One makes a determined effort in relentless
mindfulness so that no gaps will form to allow kilesas
to enter. Also one should be concerned that such kile-
sas are not carried over from one posture to another.
The latter is concerned with the mental efforts in not
allowing kilesas to enter.

Again the example of the engine. Continuous operation
of the dynamo will give sufficient charge to the battery
so as to enable the motorcar engine to start easily,
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to light, sound the horn, etc., in a proper manner.
Likewise, the yogi must put up diligent effort in the
matter of sati, samadhi, etc., so that his mind becomes
bright and serene. This fact should be well understood.
Just as the car will not start because of the lack of
charging and has to be pushed from behind, so also
the yogi will suffer from hindrances, such as doubt and
uncertainties, and find it difficult to start his practice.
Due to nwaranas which are ready to come upon him
uninvited he becomes weak and unable to pick up his
effort once again.

Hence the vipassana niyama (Fixedness of Law or
Natural Order) — slackened mindfulness invites nivar-
anas; relentless mindfulness abandons them. With
kayika viriya and cetasika viriya, niwaranas will be
absent. With clarity of mind, piti-sukham from absence
of nivaranas will arise.

KINDs oF Pr111 (JOY)

I would like to describe here the five kinds of piti,
namely:

* khuddhaka piti —
a minor form of thrill or joy that causes the flesh
to creep or raises hair on the body;

* kchanika piti —
a momentary or instantaneous joy like flashes of
lightning occurring at different moments;
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* okkantika piti —
a showering or flood of joy like the waves break-
ing over the body on a seashore;

* ubbega piti —
(ubbe = above, bega = energy) thus, it means up-
lifting joy with the power of levitating the body
and making it spring up in the air, like a lump of
cotton carried by the wind;

* pharana piti -
pervading or rapturous joy which pervades the
whole body like a full-blown bladder. At times one
feels like being rolled like a ball.

The first one can arise with khanika samadhi. The first
three types are weak forms of piti (dubbalo). They are
also labelled as ‘pamgjjant (gladness). The fourth one is
the true piti and is known as balava (strong) piti. For
those who have observed five precepts, these forms of
piti can arise after a few sittings. The arising of this
piti is likened to pregnancy. As the pregnant mother
will nurture her unborn baby and take due care of her
health so that the child will be born without any diffi-
culty, so also, piti arising as a result of the absence of
nivaranas is to be maintained so that the jhanic proc-
ess may continue smoothly. One should note that this
kind of mental state is not to be attached to, though
without piti one tends to get bored.
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When piti matures, passaddhi (calmness) arises — both
kaya passaddhi and citta passaddhi. At this state, the
yogi feels comfortable and happy. Seeing Dhamma, he
feels satisfied. There is no more scattering of mind.
In fact, his khanika samadhi becomes strong. As this
samadhi strengthens, he sees the states in their true
nature (yathabhtutam), discerning the nama-rtiipa phe-
nomena and their unique characteristics.

Let us find out the root of this fAidna. It is none other
than the absence of nwaranas leading to piti and the
successive attainment of khanika samadhi. Why are
niwaranas absent? The answer is vigilant mindfulness
leading to citta viveka and thence to piti.

THE INDOLENT AND THE ENERGETIC

Now, I wish to mention two types of individuals. They
are:

* kustta — indolent,
* araddhaviriya — energetic.

The actual meaning of kusita is indolent or lazy. In the
metaphorical sense it means a defeated person in dis-
gusting manner — slow and inactive, not being energetic
in the performance of practical things. He is criticised
for this as lazy-bones. The second one means a strenu-
ous person. The condition in which the first individual
suffers loss as well as that in which the second indi-

211



vidual gains full benefit, as mentioned by the Blessed
One, is worth noting:

“Bhikkhus, the indolent tends to suffer poverty.
In the case of Dhamma, it means suffering dukkha
in all the four postures during meditation.”

How is it that one suffers dukkha? Because one is
involved in base akusala actions which, in short, are
the miccha vitakkas (wrong intentions). They are:

* Jama vitakka -
thoughts or intentions regarding sensuous
desires;
* byapada vitakka —
thoughts about ill-will to others;
* vihimsa vitakka —
thoughts or intentions of causing dukikha.

To those who have not developed their mind, any of
the above thoughts can occur in accordance with the
expression: Papasamin namati mano — mind delights
in unwholesomeness. Wherever there prevails kama
vitakka, people will want more and more, never con-
tented and become excessive in kamaraga, cruel, devoid
of consideration to others, generating lobha and dosa.
In this connection the Buddha says:

Satiya pariggannanto jinati papake akusale dhamme

By possessing mindfulness, uruwholesome things are overcome.
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Such conditions prevail in regions where there are cru-
elty, persecution, quarrels and inhumanitarian acts,
creating problems. Is that all? No. It causes loss of
assets or benefits, not in the form of worldly ones but
in the form of sila, samadhi and panna. The Buddha
has praised such kind of assets as mahanta (assets,
truly and great). Such a loss will result in impurity of
mind, unwholesome courses of action by way of physi-
cal, verbal and mental actions, and also wrong views.
It is evident that a great loss results from becoming
involved in the three vitakkas.

Outside of the sasana (dispensation), and where the
three sikkhas are absent, indolence is happiness, where-
as in the sasana the contrary is the case. In this
sasana, one cannot take things easily. If one wishes to
follow the easy way, one can act, speak and think as
freely as one likes. So, which is better, the easy way or
the hard way?

For the indolent, there is no security at the six sense
doors. The doors will remain open so that everything
can come in, such as rain, wind and worst of all, rogues.
His mind will become contaminated. He cannot observe
the gjwatthamaka stla (eight precepts involving whole-
some livelihood).
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THREE KINDS OF EFFORT

I have already explained how the kusita individual loses
his opportunities because he is involved in the three
miccha vitakkas. To deal with the other kind of individ-
ual, namely, the araddhaviriya (the energetic), I would
like to refer you to the three kinds of viriya. They are:

e arambha dhatu -
initial take-off;

* nikkhama dhatu —
exerted effort or booster made into advanced
strength in order to overcome the present
impasse;

* parakkama dhatu —
endeavour made with progressive strength till the
object is achieved.

From its overcoming idleness, energy is the controlling
faculty in the sense of predominance (adhipati). Or, it
exercises government with the characteristic of grasp.
Combined with faculties (indriya) we get the compound
‘energy faculty.’

It has exerting as its characteristic, strengthening the
co-existent states as its functions, and opposition to
giving way as its manifestation. It has been said: ‘He,
being agitated, makes a rational effort’, hence it has agi-
tation, or the basic condition of making energy as proxi-
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mate cause. Right energy should be regarded as the root
of all attainments. As a human being and a meditating
yogi, knowing the correct method of practice, one should
take this opportunity of working towards the attain-
ment of true knowledge, thus uplifting one’s standard,
in terms of physical, verbal and mental actions. This
constitutes the initial attempt.

In the beginning, the yogi will find weariness, like a
fish just fished out of the water. He would twist and
turn, reel and sway like a fish. At this stage, he might
feel repentant and think that it is a mistake for him
to have come to the retreat. Thus, would he become
a kosagjja (an indolent). There have been instances of
yogis running away from the retreat in this manner.
After they have passed the active age, they may not
wish to exert again, thus losing a great opportunity.

Realising the disadvantages of indolence, the exerting
yogi would make an advance effort in order to over-
come the present impasse while listening to encourag-
ing advice. He would make a determined effort not to
change his position, with a firm resolution of “Id rather
die than to move.” Then once he wins the contest accord-
ing to his wish and finds that he has overcome the diffi-
culty, he becomes happy and begins to possess courage
to face any eventuality. His energy, which seemed to
have diminished, becomes replenished. Now he will
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come to say, ‘This is wonderful. He enjoys a kind of sat-
isfaction which usually follows a success. He begins to
possess an heroic courage and a willingness to take up
the gauntlet for the dhamma cause. How will one feel
at this state — dukkha or sukha? Such persons can live
happily in the Buddha sasana as they are free from the
vitakkas.

At this stage, I wish to mention the kind of viriya called
paggahitaviriya (the strength of lifting up without any
stoppage, stagnation, falling down, or shrinking away).
Since it is lifting up, the yogi feels fulfilled (paripunna).
All his six sense doors will become secure. His mind is
pure and clean, having fulfilled gjivatthamaka sila. In
the domain of holy people, he will be able to move about
smoothly and fashion himself properly. Such type of
individual is araddhaviriya, as distinct from kusita.

Without viriya, the three vitakkas can overwhelm you.
With viriya, they will be overcome. Your true and great
assets will grow resulting in purity, knowledge and
peace. Other tangible assets are not your own property.
Social relations will improve. You will be able to take
things (both the ups and downs of life) as they come,
resulting in equitable treatment of all worldly condi-
tions (loka dhamma).
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CHAPTER 28

HINDRANCES TO PRACTICE

FivE HINDRANCES

Nivarana is derived from ni + var; to obstruct, to hinder.
They are so called because they obstruct the way to
celestial and nibbanic bliss. They prevent the arising of
good thoughts in the way of jhana or vipassana.

The five hindrances are:

* kamacchanda -
sensuous lust, essentially lobha;
* pyapada -
ill-will, essentially dosa;
* thina-middha -
sloth and torpor, essentially moha;
* uddhacca kukkucca —
restlessness and worry (worry or anxiety for what
has been done wrongly, or for right actions that
have been left undone;
* vicikiccha -
sceptical doubt or uncertainty.

These hindrances are temporarily inhibited by the
Jjhanas. They are completely eradicated by attainment
of magga-phala nanas — sceptical doubt by sotapatti;
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sensual lust, ill-will and worry by anagami; and sloth,
torpor and restlessness by arahatta.

Vitakka is the direct opposite of thina-middha. The
former signifies activity, mobility and pervasion (vip-
pharava), whereas the latter is sickly, shrinking and
undeveloped.

Vicara indicates moving around and holding on stead-
fastly. It has the element of certainty and appre-
hension resembling panna (pannapatirupaka dhamma
sabhava), whereas vicikiccha signifies looseness, uncer-
tainty (uncertainty arising from one’s inability to hold
onto the object), doubts as to right or wrong and indeci-
siveness. Hence their contradiction (patipakkha).

Piti (a jhana factor) has the nature of joy, devoid of ill-
will (dosa or vyapada). Il1l-will has the nature of dis-
satisfaction and gloom. Thus the two mental states are
directly opposite.

Sukha, which denotes ease, quietness, progress, is con-
trary to uddhacca-kukkucca, which denotes agitation,
scattering, worrying and repentance. Ekaggata samadhi,
which has the characteristic of a calm and collected
nature and not scattering, directly opposes kamaccha-
nda nivarana (hindrance by sensuous desires), which has
the nature of mental agitation due to craving (tanha) of
different sensuous desires arising through the six sense
doors.
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It is important to weaken the hindering states (niwar-
ana dhammas), which tend to oppose the jhanic factors.
Otherwise all or any of the niwaranas may arise in the
yogi. Hence, it is essential to carefully aim and direct
the attention (vitakka) to the object. If this element is
absent, one’s mind will shrink and become sluggish
(thina-middha). One needs to be mindful (Satipatthana)
all the time, except when one is asleep.

Without overcoming nivaranas, jhana cannot arise.
Instead one will find oneself sitting on an ‘unwholesome
heap’ (akusala rasi). Just as there is an unwholesome
heap, there must also be a wholesome heap. In this con-
nection, the Buddha said:

‘Bhiklkchu, if one who is speaking about the
unwholesome heap wants to spealk correctly,
one must point out the nivarana dhammas as
the unwholesome heap, and Bhikkhu, if one
who is speaking about the wholesome heap
wishes to speak correctly, one must mention the
Satipatthana (fourfold mindfulness).

If the yogi is not mindful and slacks for one minute,
he will make sixty gaps to allow the nwvaranas to enter,
and so on for one hour or one whole day, thus forming a
big unwholesome heap on which he is said to be sitting.
On the other hand, if he is vigilantly and relentlessly
mindful and is absorbed in the jhanic factors, thus not
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allowing any niwvaranas to enter into his mind, he will
be sitting on the kusala rasi. Every second he slacks in
his jhanic effort, he is said to be jumping off his kusala
rasi.

So long as one’s effort in mindfulness is strong, the
opposite states (niwarana dhammas) will be subdued,
and vice versa. Once again, I wish to refer you to pub-
babhaga patipada (preliminary practice), namely viriya,
sati, passaddhi and samadhi, which causes the aris-
ing of upacaralike samadhi (neighbourhood or access
concentration), and makes a sound foundation to the
attainment of the jhanic factors.

With vigilant effort to fix one’s attention on the object,
no overarching effect or looseness (uddhacca) will arise.
With the mind firmly held onto the object, one will have
no worries or agitation but will stay concentrated (sama-
dhi). If the yogi leaves the mind unguarded, any of
the hindrances may overwhelm him, torment him, caus-
ing cloudiness and obscurity, and as such are termed
cetaso upakkilesa, imperfections of mental states. With
the arising of any of these hindrances, knowledge will
not be gained, even if some knowledge is gained it
will be weak, and as such the hindrances are called
pannaya dubbati karana dhammas — states causing
weakening of knowledge.
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CHAPTER 29

IMPERFECTIONS OF INSIGHT

At the initial stage of udayabbaya niana, ten imperfect-
ions of insight (upaklkilesa or vipassanupakkilesa) arise
in him who has reached niana by striving incessantly
and who is thus known as araddha vipassaka — one

who is striving for insight. They do not arise in the fol-
lowing:

* ariya savaka — realised person;

* vippattipannaka — one who practises wrongly;

* nikkhitta-kammatthana — one who stops practising
meditation;

* kustta puggala — the indolent.

The ten imperfections of insight are:

®* obhasa — illumination,

* fniana - knowledge,

* piti — rapturous happiness,

* passaddhi - tranquillity,

* sulkha - bliss (pleasure),

* adhimokkha - resolute confidence,
* paggaha — exertion,

* upatthana — assurance,

* upekkha — equanimity,

* nikanti — attachment.
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The above ten perfections of insight is given in Patisam-
bhida as:

Obhase ceve nane ca, Pitiya ca vikampati.
Passaddhiya sukhe ceva, Yehi cittam pavedhati.
Adhimoklkhe ca peggahe, Upatthane ca kampati.

Upekkha vajjanaya ca, Upekkhaya nikantiya.

Illumination (Obhasa)

This may arise just with samadhi resulting from sama-
tha bhavana, such as Buddhanussati (Recollection of
the Enlightened One) or with vipassana nana. One
notable illustration of samadhi-originated illumination
is the case of the house-holder, Anathapindika. Hearing
the news of the enlightenment of the Buddha, he was
so obsessed with the thought of seeing the Buddha that
he woke up at night three times. Every time that he
woke up he saw illumination derived from the contem-
plation of the Enlightened One. In the vipassana yogi,
such illumination would be mistaken for dhamma per-
ception, that he is realising magga-phala-nibbana.

Knowledge (Nana)

Knowledge is clearly knowing nama-riipa phenomena
arising and dissolving at the six sense doors while rap-
idly noting to keep pace with the accelerating process
of nama-riupa. The yogi may delight in such knowledge
thinking that it is the result of dhamma perception.
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Rapturous Happiness (Piti)
For the types of Piti refer Ch. 27 on Insight (Vipassana).

Tranquillity (Passaddhi)

It is a kind of sensation one feels when one suddenly
enters a cool room after coming from a hot place, or
when one suddenly overcomes exhaustion. The states
which arise in association with it are: lightness (lahuta),
malleability (mudita), wieldness (kammannata), profi-
ciency (pagunnata) and straightness (ujjukata). As a
result of these the yogi feels elated with physical well-
being and mental peace.

Bliss (Sukha)

The effect of happiness, tranquillity and bliss on the yogi
is illustrated in verses 373 and 374 of the Dhammapada
as follows:
Sunnagaram pavitthassa
santacittassa bhikkhuno,
Amanust rati hoti
samma dhammam vipassato.

The bhikkhu who has retired to a lonely abode,
who has calmed his mind,
who perceives the doctrine clearly,
experiences a joy transcending that of men.

* ok ok
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Yato yato sammasati
khandhanam udayabbayam
Labhati piti pamojjam
amatam tam vijanatam.

Whenever he reflects on the rise and fall of the aggregates,
he experiences joy and happiness.
To ‘those who know' that (reflection) is deathless.

Resolution (Adhimokikcha)

Here is intended confidence arising from resolution
when truth is penetrated with knowledge. Noting mind
is accompanied by very clear confidence (adhimokicha),
purifying the mind at every noting as well as at rest.

Exertion (Paggaha)

At this moment, the yogi is able to note without deliber-
ate effort. Normal exertion is all that is needed for him.

Assurance (Upatthana)

This is the mindfulness wherein it appears as if the
nama-rupa objects to be noted are automatically adher-
ing to the noting consciousness or the noting con-
sciousness is automatically penetrating the nama-ripa
objects. By virtue of this keen mindfulness, very subtle
nama-rupa objects emerge very clearly, and the succeed-
ing object readily arises as soon as the preceding one
passes away.
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Equanimity (Upekkha)

In order to arouse consciousness, be it seeing, hearing
or noting, a thought moment called avajjana arises,
adverting the consciousness towards the object. The
yogi, who is determined and experienced in ‘noting
the arising-dissolving nama-rupa contemplates on the
arising-dissolution initiated by the avgjjana thought
moment, and as such the entire thought process occurs
with noting consciousness — vipassana javana (impul-
sive thought moments) follow as a matter of course. The
avajjana thought moment, which arises in udayabbaya
nana when noting consciousness falls directly on the
object to be noted without deliberate effort or search for
the object, is called avajjanupekkha. Vipassana nana
which arises, noting and knowing the arising-disso-
lution, is Vipassanupekkha. Both these two kinds of
upeklcha are said to be the imperfections of insight.

Attachment (Nikanti)

Craving (tanha) for unusual events, such as illumina-
tion occurring in vipassana, is nikanti. This kind of
attachment can be mistaken for delight in mind develop-
ment (bhavanarati) as the result of dhamma perception.
Just the emergence of this nikanti can, therefore, dis-
rupt insight. One need not speak of how vipassana can
be ruined by wrongful clinging to this nikanti through
tanha, mana and ditthi. For this reason, the other
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nine objects of imperfection, if attached to through
tanha, mana and ditthi, are called upalkilesa, and if
not attached to are not called as such. Thus, Bojjhanga
(enlightenment factors) such as sati and the attendant
states such as sukha and saddha, which emerge during
the succeeding bhanga nana and sardcharupekkha
nana, cannot be labelled as upakkilesa.

As for the practising yogi, he will at once recognise
the above as imperfections of insight not representing
dhamma breakthrough and are only to be noted off,
remembering the teacher’s advice as to what is path
and not path. Being disabled by the ten imperfections,
he would not be capable of observing the triple charac-
teristics in their true nature; but once freed from imper-
fections, he is able to do so.
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CHAPTER 30

ENLIGHTENMENT FACTORS AND THEIR
THERAPEUTIC EFFECTS

Due to the diffusion of cittagja-riipa throughout the body,
there arises the excellent body (atipanita riupa). As the
Seven Enlightenment Factors (bgjjhariga) are also ful-
filled at this stage, physiological benefits result from
the dhamma practice.

It has already been said that the udayabbaya nana
has reached maturity at this stage. Likewise, the
bojjharnga dhamma has developed and become powerful.
According to the books, it is only at this stage that the
bojjhanga dhamma is fully accomplished. Bojjhanga is
a compound of bodhi (Enlightenment, awakening) and
anga (factor), meaning:

* the requisites of an enlightened person or a
person who perceives the Four Noble Truths;
* the factors of Enlightenment.

Bojjhanga and sambojjhanga are identical in meaning.
‘Sam’ means exalted or good. The contents are as follows:

* sati-sambojjhanga,
* dhamma-vicaya-sambojjhanga,
* viriya-sambojjhanga,
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piti-sambojjhanga,

* passaddhi-sambojjhanga,
* samadhi-sambojjhanga,
* upekkha-sambogjjhanga.

Sati-sambojjhanga

Sati-sambojjhanga is mindfulness as a requisite of an
enlightened person or as a factor of enlightenment. There
are four foundations of mindfulness (satipatthanay):

* Contemplation of the body (kayanupassana),

* Contemplation of the feelings (vedananupassana),

* Contemplation of the mind (cittanupassana),

* Contemplation of the mind objects (dhamma-
nupassana) or miscellaneous objects other than
the above.

The kind of sati referred to here is not ordinary sati,
but it is active, vigilant and powerful. As it develops
and becomes energetic, the basic insight knowledge will
manifest itself and at the state of udayabbaya nana,
sati becomes unremittingly powerful.

Dhamma-vijaya-sambojjhanga

Dhammavicaya sambojjharnga means investigation of
the Law (nama-ripa dhammas) as a requisite of an
enlightened person or as a factor of enlightenment.
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This factor has arisen even in the early stage of vipassana
practice. Especially at the udayabbaya nana wherein
are exposed the discernment of the nama-ripa, their
interdependence and arising-perishing characteristics.

During the rising of the vipassana nana, as the Truth
of Suffering (Dukkha Sacca) is directly known, the
remaining truths, namely:

* The Truth of Origin of Suffering
(Samudaya Sacca),

* The Truth of Extinction of Suffering
(Nirodha Sacca),

* The Truth of the Path Leading to the Extinction of
Suffering (Magga Sacca) are automatically under-
stood.

Being mindful of sensations such as tension and stiff-
ness, which are the result of vayo photthabbam (ele-
ment of motion resulting from contact), they are directly
known. At every mindfulness of such phenomena, there
arises the direct knowledge of dukkha sacca. And every
time the object arises, there is no delight for it or there is
no chance of the mind to take delight in it. In this way,
samudaya sacca is abandoned, as it should be aban-
doned. Just as one builds up body resistance to dis-
eases, that craving which is the cause of suffering will
have no chance of occurring in the nama-riipa process.
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As one clearly notes the process of interdependence, ani-
cca-dukkha and a variety of other characteristics, one
will not be deluded (moha). Not only moha, but also
other kilesas which give rise to akusala kammas and
vutthagami kusala kammas will cease (nirodha). This
kind of cessation or extinction is temporarily (tadanga
nirodha) experienced during the bojjhanga dhamma, as
distinct from complete extinction (accanta nirodha) or
nibbana. This tadanga nirodha arises as pubbabhaga
magga (forerunner of Path).

In the course of vipassana practice and the develop-
ment of the bogjjhanga, the Path of Right Effort (Samma
Vayama Magga), the Path of Right Mindfulness (Samma
Sati Magga) and the Path of Right Concentration
(Samma Samadhi Magga) are fulfilled. These three
make up the concentration group (Samadhi Khandha).

As to the simile, it is like when you are trying to pick
up your food with a fork, you make the right effort by
directing your fork, apply the right attention and pen-
etrate into the food with the fork. Also, you have to aim
correctly (Samma Sarikappa Magga) so that your con-
sciousness synchronises with the target. As the prac-
tice matures, your penetration into the characteristics
of the phenomena while noting is Right Understanding
(Samma Ditthi Magga). These two belong to the insight
group (Panna Khandha). The two groups make up
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the fivefold Pancanica Magga. The morality group (Sila
Khandha) of the remaining Noble Eightfold Path are:

* Right Speech (Samma Vaca Magga),

* Right Action (Samma Kammanta Magga) and

* Right Livelihood (Samma Ajiva Magga) are accom-
plished by the yogi on taking up the precepts.

Thus, the Noble Eightfold Path is said to be fulfilled.
If it is practised for one minute, it will be fulfilled
sixty times and for one hour, three thousand six hun-
dred times. This amounts to the development of Magga
Sacca. This is how once Dukkha Sacca is discerned, the
remaining three Saccas are automatically discerned.
However, it cannot be said that the Four Noble Truths
are formally known. It is only when accanta nirodha
or Ariya Magga is self-witnessed that the Four Noble
Truths are said to be formally known.

At the moment of the arising of vipassana nana,
dhamma-vicaya-sambogjjhariga acts as a requisite of an
enlightened person or as a factor of enlightenment.
Seeing accanta nirodha means achieving bodhi (enlight-
enment). Hence, it becomes a requisite of an enlight-
ened person or a factor of enlightenment.

At this point, one may say that the attainment of vipas-
sana nana is the knowledge of the Noble Truths, just as
the attainment of magga nana is. Then what is the dif-
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ference between these two statements? The attainment
of vipassana nana does not mean the formal knowl-
edge of the Truths, whereas the attainment of magga
nana or ariya magga means the formal knowledge of
the Truths. It is like the case of an office management.
The work done at the junior level of office staff has to be
put up to the superior officer for final approval, where
the case is supposed to become formally completed.

If the investigation of the dhamma is accomplished at
the stage of udayabbaya nana, one is said to have ful-
filled the requisites for the perception of Magga Phala
dhammas, or the Truths, in this very existence.

Viriya-Sambojjhanga

This is the enlightenment factor of energy. As the yogi
attains udayabbaya nana, the three stages of effort
will come about one by one, namely:

* araddha viriya — diligent effort;
* paggahita viriya — this is an attempt which per-
mits neither lowering of effort nor stagnation of

energy, instead it inspires upward movement;
* paripunna viriya — accomplished effort.

Piti-sambojjhanga

There are five kinds of piti with the minor one occurring
at the lower nanas and the major ones such as ubbega
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and pharana pitis occurring at the higher nanas. These
pitis form one of the requisites of an enlightened person
or one of the factors of enlightenment.

Passaddhi-sambojjharnga

This is the tranquillity factor of enlightenment, which
is developed as a consequence of the arising of piti, with
the unscattered mind free of uddhacca and kukkucca.
By passaddhi, it meant both citta passaddhi and kaya
passaddhi mental states. This is developed as a req-
uisite of an enlightened person or one of the factors
of enlightenment. When this stage of passaddhi has
been reached, mindfulness is thorough because it takes
place without much effort, and the dhamma quality
becomes distinct. The mental attitude becomes supple
and upright so that the yogi is willing to confess any
mistake which he may have committed previously.

Samadhi-sambojjhanga

This is the concentration enlightenment factor, wherein
the mind is concentrated in a unified manner, just like
a lighted candle in a still atmosphere.

Upekkha-sambojjharnga

The last is the equanimity enlightenment factor arising
from maintenance of neutrality towards living beings
and formations, like in the case of tatramajjhattu-
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pekikha. This is a quality which should be possessed by
the yogis so that they can resist the effects of worldly
conditions and remain equanimous in the face of vari-
able conditions.

This is how one develops the Seven Factors of Enlighten-
ment, and to do so, there is no other way than the
repetitive Satipatthana practice. Also its benefit would
be understood as the sole condition for the protecting
of clear vision and deliverance, for this has been said
by the Blessed One:

“Cattarome bhikkhave, satipatthana bhavita bhahulikata
Satta bojjhange paripurenti.”

“Bhikkhus, if you practise and repeatedly practise
the four foundations of mindfulness,
you will accomplish the Seven Factors of Enlightenument.”

DEVELOPMENT OF THE INVESTIGATION OF STATES

The commentaries have given seven factors leading to
the arising of the investigation-of-states enlightenment
factor (dhammavicaya sambojjhanga) as follows:

* asking questions and discussing;

* making the basics clean;

* balancing the faculties;

* avoidance of ignorant persons;

* cultivation of knowledgeable persons;
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* reviewing the field for the exercise of profound
knowledge;
* resoluteness upon the investigation of states.

On this occasion, let me deal with the second factor,
namely, making the basics clean — that is internal and
external cleanliness. Internal cleanliness refers to clean-
ing one’s own body such as shaving, cutting finger
and toe nails, bathing, taking suitable medicines, espe-
cially for gastro-intestinal ailments. External cleanli-
ness refers to keeping one’s requisites clean.

Food

In the books is given the unsuitable food (visama
bhojana) which is liable to cause stomach complaints.
There are two kinds of food, suitable and tasty. Not all
that is agreeable to one’s tongue is agreeable to one’s
stomach. It is therefore, advisable to practise modera-
tion in eating (bhojanamhi mattannu) even if the food is
tasty. Here one may practise like a goat not like a cow.
The goat eats a variety of food but in bits and pieces,
whereas the cow concentrates on a single item of food.
So, please follow the goat method to be on the safe side.

While on the subject of food, I wish to remind you that
you should not put back any food chewed and detached
from your body into the bowl and thus cause it to
be mixed with the new food which has been offered.
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You should not take such food unless re-offered to you,
because a monk who puts in his mouth any nutriment
which has not been proffered to him commits a pacit-
tiya offence. Similar is the case with any hot fluid which
you may have blown to cool and spattered with saliva.
Please be careful not to spill any bits of food from your
mouth, especially when you are taking soup. However,
spillage from the spoon is not an offence. During the
Buddha’s time such problems were rare because the
monks were eating out of the bowl without using either
spoon or plate.

After talking about spill-overs, I wish to draw your
attention also to leftovers of food with which some are
wont to feed the animals, like cats, especially in the
public place, creating an unsightly situation. Such a
scene is not conducive to attainment. Moreover, the yogi
should foster his mental balance and there is no need
for undue concern, say, about feeding an animal. This
brings us to the subject of environmental cleanliness.

Environmental Cleanliness, Tidiness

The practices of cleanliness and civic duty in respect of
this matter in the developed countries serve as a model
to all and are praiseworthy. The Buddha also admon-
ished the yogis about cleanliness and tidiness leading
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to the arising of the investigation-of-states enlighten-
ment factor.

Bojjhanga as Osadha

As a result of the development of bojjharga at the third
jhana, there occur changes in material phenomena.
The bgjjhanga practice brings about a radical change
for the better in the physiological system, especially
the blood circulation, resulting in the clarity of blood
(lohitam pasidi). As a result, there is also heightened
awareness and sensitivity through the sense organs —
upadha rupam visuddham hoti.

With the development of bojjhanga, there arises ati
panita rupa (excellent body) out of the combined for-
mation of cittgja-ripa, kammaja-rupa, utuja-rupa and
aharagja-riupa. Just as when the switch is on, electricity
flows in a continuous manner to give uninterrupted
light, so also as bogjjharnga dhammas are developed the
blood flows continuously in the system with the pure
replacing the impure.

Purification of mind is achieved by the development of
mindfulness, investigation of states, energy, happiness,
tranquillity, concentration and equanimity. All these
contribute to the abandonment of defilements so that
bhavana kusala citta is strengthened and with purity
of mind, the body becomes pure also.
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Mode of Healing

Especially in the third jhana, with the stilling of piti,
the mind becomes more stable and the sense organs
become more acute. Thus is said: “Upada rupam visud-
dham ahoti” — derived corporeality (sense organs and
objects) are clarified. The acuteness of eye, ear, nose,
tongue and body sensitivities becomes evident as a
result of kammaja-ripa. Due to proper blood circula-
tion, one appears better looking and the voice becomes
sweeter. Previously bad body odour comes out with the
body sweat. Now there is none of this kind and with
the purity of ghanda-rupa, the body odour smells sweet.
This is due to the opening of the interspaces (akasartpa
or pariccheda rupa) and the expulsion of the bad odour
by the power of bojjhariga. The body temperature will
also become normal. The food will be easily digested.
Hence the naming of bgjjharnga as osadha (medicine).

Just as a water drop falling on a lotus leaf will
not remain on the leaf, so will disease shrink away
from the body and not remain in the newly-formed
material due to bojjhariga. Another illustration is when
a patient takes modern medicine as prescribed by the
physician, new healthy matter appears in place of the
old unhealthy one, which shrinks away. Such replace-
ment of the old unhealthy tissues by new healthy ones
is how a disease is cured.
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To deal with the matter of prevention and cure, we
who value health do all we can to keep ourselves fit,
such as care in consuming food, living conditions, etc.,
so that our body can resist disease. Similarly, due to
the purity and proper circulation of blood and the vital-
ity of the sense organs resulting from the practice of
bojjhanga dhamma, physical resistance is developed. If
any disease attacks the body, the diseased tissues will
be replaced by healthy tissues. Here again the age-old
maxim, prevention is better than cure, applies.

The ancient healers of medicine in attributing the qual-
ity of bojjhariga dhamma said that it can overcome even
samsaric sufferings. Another attribute is that it can
annihilate the ten armies of Mara. This is of immediate
importance to the practising yogi.

In the realm of dhamma, we are more interested in spirit-
ual stamina, spiritual resistance. With the development of
bojjhanga dhamma through the practice of satipatthana,
we will be able to prevent and treat kilesa diseases such
as lobha and dosa. If the mind is wholesome, so is the
body. Just as we take time in building up physical resist-
ance, we must do the same with the mental one.

As a result of the practice of bojjhanga dhammas and
the attainment of at least sotapanna, one will overcome
ditthis such as atta ditthi or sakkaya ditthi, vicikiccha
and silabbata-paramasa (clinging to mere rites and ritu-
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als as practice or affectation of rites). Thus, the three
fetters fall away from him. Some people believe that
bathing in the Ganges River will wash away their sins
(papa) while others belief that the result of evil deeds is
neutralised by exercising in austerities that oppress the
body. There are also those who practise fivefold auster-
ity (pancatapa). This is mere practice of wrong method
to achieve an erroneous bliss.

This brings us to two divisions; the right path and
the right destination. The former signifies sila, sama-
dhi and panna, and is termed sumagga (good or right
path) and the latter is derived bliss and is termed khe-
manta bhumi or sukha bhumi (blissful or right land).
In a broad and dangerous desert, there is a road lead-
ing to an oasis. Here the road to the oasis is sumagga
and the oasis, khemanta bhumi. So looking at it from
the practical point of view, the practice of sila-samadhi-
panna is the right path leading to the abandonment of
all forms of kilesas as the achievement of right destina-
tion temporarily.

As he strives to attain udayabbaya nana, he will gain
confidence, saying to himself, “This is the right method,
there is none other, and this must be followed to achieve
the right destination”. At this point, he is freed from all
forms of wrong beliefs and clingings, at least temporary.
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Finally, when he self-witnesses nirodha (extinction of
nama-rupa dhammas), he will say to himself “This is
it” and will be free from the shackles of sakkaya ditthi
(wrong views about self), vicikiccha (doubts about the
practice of moralities) and stlabbataparamasa (belief in
ritualism). Until and unless he attains nirodha, he will
not be totally free from them throughout his round of
existences. It is only with the attainments of lokuttara
magga jhana (supramundane path concentration) that
one is able to be free from greed, anger and delusion,
which leads to the apaya-related evil deeds of Killing,
stealing, etc., which all belong to coarser types of defile-
ments. He will not suffer the consequences of his past
deeds which would cause him to be reborn in unhappy
states (apaya) nor will he ever repeat such deeds which
will lead to such states (apaya gamaniya).

At this point, it may be mentioned that the satipatthana
practice has nothing to do with religion. Non-believers
of Buddhism may also perform this. It is suitable for
everybody.

One may ask whether there is no other sure method.
It is essential to have a correct method. One cannot
achieve something by mere praying. If it were possible
to achieve in this manner, the whole world should
be happy. This proves that one must find the correct
method (taught by an able teacher) and follow this
method by onesellf.
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Conclusion

To conclude our discussion on the third jhana, we shall
now extract the essence out of this section.

In praise of the person who possesses the third jhana,
the Noble One announced: ‘He dwells in bliss who has
equa-nimity and is mindful; he enters upon and dwells
in that third jhana. But why do they praise him thus?
Because he is worthy of praise. But why is he worthy
of praise? To answer this question we must reveal the
qualities of this jhana.

First, let us deal with his equanimity towards the third
jhana; though it possesses exceedingly sweet bliss, it
has reached the perfection of bliss and there is none
greater. It goes without saying that he is no more
affected by pleasures lower than this bliss, such as
kamaraga. No amount of craving will pull him down to
the lower level. Such craving, if any, to lower himself
is powerless. He is not drawn towards the jhana by
a liking for the bliss (sukhabhisandeti). He has freed
himself from the orbit of attachment. And what is the

reason behind all this?

One has to go to the basic elements — the basic energy —
which has led to this situation. To overcome and evapo-
rate kilesa, exertion (atapa) is necessary. To those who
are careless and effortless, they cannot escape from
the kilesa orbit; instead they are drawn towards pleas-
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urable objects, because such objects have very strong
attractive power. Once you are out of the orbit, you are
well on your way without exertion, and you will not be
drawn into the orbit — the liking for the bliss.

At this point, he has established his mindfulness in
order to prevent the arising of happiness. Likewise he
has established his full awareness. Both his attention
and knowledge are wonderfully sharp, and too sharp
to divert him to the liking of the bliss.

Here we have two wholesome states, namely piti and
sukha, competing with each other - the former is hap-
piness with excitement and the latter is bliss with calm-
ness. Which do you prefer? Sukha, of course. However,
this sulcha cannot be said to be the best. Only upekikcha
(neutrality) which arises in the fourth jhana, is the best.
It is here that you find santa (tranquillity or peace).
Even this santa is not free from sarchara-dukkhata
(evil of change, evil of existence). Only when this santa
ceases, real, permanent peace is achieved. This is going
from pavatta (revolving) to apavatta (stopping or perma-
nent peace). The scriptures have mentioned the three
qualities of bliss in the jhana. They are:
* ariya-kanta —
beloved by the Noble Ones;
* ariya-jana-sevita —
cultivated by the Noble Ones, like medicine fit to
be consumed;
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* asamikilittha -
freedom from defilements or exhausting effects of
kilesas, or undefiled.

As he emerges from this jhana, he feels blissful and
fresh, bodily and mentally. It is the kind of bliss which is
beyond comparison with kamaraga, where you change
and modify objects for enjoyment. Because he is worthy
of praise in this way, the Noble Ones praise him with
the words:

Upekkchako satima sulcha viharati
He dwells in bliss who has equanimity and is mindful.

However, this attainment is threatened by the nearness
of piti, which is dangerous. Thus, the factors need to be
substituted by purer forms with the application of sati
and sampagjanna. Both these factors have not reached
perfection because they are applied only to the basic
object (mila arammana) and not to the subject or con-
sciousness (arammanika). Mindfulness of the subject
and the awareness of the anicca-dukkha characteristics
of the subject are still lacking. Complete mindfulness
and awareness, noting and knowing of the phenomena
in pairs, i.e., the advancement from vipassana to pati-
vipassana will emerge in the fourth jhana.

244



CHAPTER 31
SENSUOUSNESS

KINDS OF SENSUOUSNESS

So far we have spent some time on jhana — the first
jhana. We have not discussed kama (sensuousness),
without which the discussion jhana will not be com-
plete. Previously, I have touched on it briefly in order
not to cause confusion. Now, I wish to talk about kama.
Kama is of two kinds:

* patthu kama — objective sensuousness
* kilesa kama — subjective sensuousness

The vatthu kama (vatthu — object; kama — sensuous-
ness) means objective sensuousness, object-base of sen-
suousness or sense desire as object. It includes five
sensuous objects, namely:

* agreeable visible object or view;

* agreeable audible object or sound;

* agreeable odorous object or odour;

* agreeable sapid object or flavour;

* agreeable tangible object or bodily impression.

The kilesa kama means subjective sensuousness or
sense desire as defilement. It is directed to all five
sense objects and is synonymous with sensuous desire
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(kamacchanda), sensuous craving (kamaraga), sensu-
ous thought (kamavitakka). Sense-desire is also one of
the cankers and clingings.

Vatthu kama and kilesa kama when combined, lead to
assada (relish). Contemplation on vatthu kama result
in adinava vipassana nana (knowledge of contempla-
tion of misery) which overcomes assada and thus pre-
venting kilesa kama from arising.

Suppose one hears a sound which one recognises as
pleasant, lovely and alluring. Then, this desirable sound
is the objective sensuousness (vatthu kama) and the
sensuous desire is the subjective sensuousness (kilesa
kama). Again, when a male and female meet each other,
each sees the other as composite — man or woman,
and sense desire (kilesa kdma) arises. Each fancies the
other as beautiful. Things do not stop there. In one who
fancies as beautiful, defilements arise with respect to
details such as behaviour, manner, features, which are
viewed as attractive. These thoughts arise successively
with particularisation of vatthu kama.

So now we have two parts, the solid composite and the
sensuous object. The first is known as nimittaggaha -
sign or object. At this stage it is not difficult to arouse a
strong desire. From the solid aggregate of the male and
female, one moves to particulars such as the individual
features and manners.
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Here, one enjoys kilesas with relish. It is like taking
bread with meat, butter, cheese, etc. With bread alone,
one will not find any taste unless one is hungry. Taken
with meat, butter and cheese, etc., bread will be more
delicious. This is known as anubyanjanaggaha — seiz-
ure of detail characteristics.

Jhana and kama are contradictory. So, in order to attain
jhana, one must overcome the confilicting dhamma,
namely, vatthu kama and kilesa kama. What simple
worldly measures would you take to overcome these
kamas? Mindfulness of course.

Everyday, one comes across agreeable sensuous objects
as vatthu kama - very often visible and audible ones,
sometimes sapid (when we eat) and odorous, and all the
time tangible ones like heat and cold, rough or smooth
clothing, rough or smooth seats. One can hardly avoid
them. When we meet vatthu, kilesa kama follows. We
relish and tend to want more and more. For those
who yield to the sensuous pleasures very freely, kilesa
kamas will invade every second, except when they are
sleeping. How will you avoid such situations? Close
your eyes? Then how about thoughts?

If one tries to avoid, it will be like the story of the earth
and the rabbit. The earth blamed the rabbit for throw-
ing all his rubbish and excreta on him. So, the rabbit,
saying he would avoid this, jumped off the earth. But
as expected he fell back to earth.
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One may close the eyes to avoid seeing agreeable objects.
But what about the mind which wanders? The nose?
One will suffocate if it is closed. As for the body, it will
be receiving impressions all the time. As for the world-
lings, they cannot avoid and are relieved only when
sleeping. If one concentrates only on one’s occupation,
one will still yearn for agreeable things, such as the
benefits resulting from this occupation.

THE Two EXTREMES

So, what some people do is self-mortification — hurting,
torturing themselves, like sleeping on a thorny bed,
head-stand, turning upside down, staying nude, going
into the water when it is cold, making themselves hot
by surrounding themselves with fire such as four fires
under the scorching sun. This is known as pancha-
tappa. All these are done so that kamas will not assault
him. Such practices are called attakila-mathanuyoga
(one extreme of practice of self-mortification).

The other extreme of practice is kamasulkchallikanuy-
oga, where one yields fully or is addicted to sensuous
pleasures. This kind of extreme arises in the ordinary
worldlings. They would also jump from one extreme to
another.

The Buddha himself had gone through these extremes
before his enlightenment. Up to the age of twenty-nine,
he had lived a princely luxurious life (vatthu kama,
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kilesa kama), though it had been by chance and not by
intention. And later, for six years he practised the other
extreme, attakilamatha-nuyoga, thinking that he would
be able to overcome Kkilesas. Nothing happened. He only
suffered bodily pain. That was a popular belief in those
days, as the only ascetic practice was self-mortification.
It was later realised that he had been eliminating the
effect instead of the cause.

One must Kkill the root (cause) and not the branch
(effect) to overcome defilements. To deal with the effects,
as is done by the innatithiyas (non-believers), is not the
right way. It will be just like a dog going after the stone
or stick when it is hit. Whereas, one should deal with
the root cause like a lion, which goes after the source
of the weapon and not the weapon. Buddha’s method is
like that of the lion, going after the real culprit. Another
example of going after the origin is that when you want
to close a tap, you do not plug it with your hand, but
turn off the tap or better still turn off the main.

According to the jhanic law, the arising of kamas con-
tradicts jhana attainment. One should then remove the
opposite states to attain jhana. Satipatthanais the right
way to do this. This means diligent mindfulness, fixing
one’s attention to phenomena as they arise and under-
standing them, their cause and effect, and the anicca,
dukkha and anatta characteristics.
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All the time one is confronted with vatthu kamas, but
with vigilant mindfulness, kilesa kamas will not arise.
Whenever one sees an agreeable visible object, one notes
and lets it pass away. The same thing goes for audible,
sapid, odorous and tangible ones, however desirable
they may be, it is evident that kilesa kamas will not
arise, though one is confronted with vatthu kamas.

Once the yogi overcomes raga, he will find a better hap-
piness — happiness of renunciation (nekikcharmma sukha)
in lieu of kamasukhallika. To a yogi's question whether
satipatthana can overcome one’s smoking habit, there
have been instances in this retreat, heavy smokers
bringing in their cigars and after they have completed
their stay, taking with them the same quantity of cigars.
In general, if one places value on satipatthana, one will
overcome sensuous pleasures.

After having been freed from one extreme of kamic
pleasures, the bhikkkhu partakes of the four requisites
— food, clothing, medicine and shelter, and exercises
the four postures (irriyapatha) as one needs. Without
causing bodily trouble, one will be free from another
extreme — self-mortification.

Being mindful in the right manner and noting kamic
objects as they arise without remiss, the yogi will not
develop any desires and cravings for these objects, how-
ever agreeable they may be. It is obvious that even with
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the contact of vatthu kamas, delight in them, kilesa
kama, does not arise.

On the other hand, in a situation where the mind
is unguarded and the kamas invade the six sense
doors, what will happen? There is no contemplation
on the arising phenomena, no samadhi, no knowledge
of cause and effect, no knowledge of actual character-
istics. The result is craving for not only the arising
nama-rupa phenomena but also other objects. A person
surrounded by kamacchanda and kama-tanha is lik-
ened to a drowned person who is consumed by water.
When one has yielded freely to the will of one’s wishes,
one is ready to invite any kama and will get them with-
out any effort. In this manner the worldly beings are
habituated to enjoy kamasukha.

However, as the yogi notes all phenomena arising at
any of the six sense doors and knows by discerning as
nama-rupa, etc., no craving for these objects will arise,
like the saying “Unknowing causes craving. Knowing
causes dissipation”. Greed will not arise for either
the arisen object or other objects. This is the way to
overcome kamas (vatthu and kilesa) and develop vipas-
sana nana, which is, therefore, synonymous with nelk-
hamma (freedom from sensuous lust).
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Two KINDs oF HAPPINESS

When vipassana kusala is not performed, kamasulkha
will arise and neklkkhamma sukha will not. When vipas-
sana kusala is performed, neklkchamma sukha will arise
and kamasukha will not. On seeing and hearing, ordi-
nary worldlings will take delight and enjoy (kamasukha),
whereas the vipassana yogi will not enjoy kamasulkha;
instead, he will achieve happiness derived by renuncia-
tion (nekkhamma sulkha or vipassana jhanic sukha).

To the question, ‘How about enjoying both kinds of
sukha?’ — the answer is, ‘One cannot have both sukhas
at the same time. Besides, kamasukha is harmfully
good whereas neklkkhamma sukha is harmlessly good.
There is always the danger of being deprived of one’s
kamic happiness’. There was once a question, ‘How can
a consciousness have both greed (lobha) and mental
pleasure (somanassa) at the same time?’ The answer
was, ‘It is a kind of pleasure which is dangerous’.

In the scriptures, such kamic pleasures are given other
terms. Vyaseka sukha is one which means the sukha
which in itself is not delightful, but because something
else is added, it becomes delightful. For instance, the
meat is not delicious by itself, but when seasoned with
condiments, etc., it becomes tasty. Likewise the addi-
tion of craving to sensuous objects increases flavour.
This leads to another term — missaka sukha, a blended
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pleasure. Because it is not pure, it is also called aparis-
uddha sulkha, polluted pleasure. Raga (craving or greed,
synonymous with lobha) is involved in such pleasures.
Hence they are not clean. There is present in them the
element of anxiety — anxiety of loss, deprivation and so on.

As vipassana kusala progresses, the mind becomes
calm, clear and peaceful. When the yogi has passed
the stage of sensations (vedana), attaining udayabbaya
nana and experiencing piti and passaddhi, neklkchamma
sukha will arise. How would you feel when you are
eating an apple, ripe and sweet? Do you need to add
anything to it? So, this kind of pleasure can be termed
avyaseka sukha — pleasure which is pure and unadul-
terated and which in itself is good without additives.
Since no additives are necessary, it is free of mixtures
— amissaka, unblended. Also parisuddha, because it is
pure and clean.

If the vatthu and kilesa kamas cannot be removed,
kamasukha, vyaseka sukcha, missaka sulkcha and aparis-
uddha sukha will arise. If the kamas can be removed,
nekkhama sukha, abyaseka sukha, amissaka sukha
and parisuddha sukha will arise. So, there will be no
complete loss of pleasure, one way or another.

On the question of enjoying both pleasures, one must
assess and compare the two. The wise chooses good
pleasures. The fool will delight in kamic pleasures
because he does not understand the quality of pure
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happiness, nor does he see the fault of kamic pleasures.
In this regard the Buddha says in the Dhammapada,
verse 373:
Sunnagaram pavitthassa
Santacittassa bhiklkchuno
Amanust rati hoti

Samma dhammam vipassato.

The Bhikkhu who goes into seclusion (to meditate),
whose mind is tranquil,
who clearly perceives the Dhamma,

experiences the joy which transcends that of (ordinary) persons.
Again in verse 290, the Buddha says:

Matta sukhapariccaga
Passe ce vipulam sukham
Caje matta-sukkham dhiro

Sampassam vipulam sukham.

If by giving up small pleasures,
great happiness is to be found,
the wise should give up small pleasures

seeing (the prospect of) great happiness.

A blind person wears his clothes not knowing that they
are dirty and in wretched condition. Once he is cured
and can see again, he will not cling to his clothes
any more. On the other hand, he will not hesitate to
exchange the wretched clothes for the better ones and
will not even lay eyes on the discarded clothes again.
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CHAPTER 32

TuE MIDDLE WAY

By developing vipassana nana through mindfulness,
the yogi will not delight in kamic desires. He will be
freed from kamasulkhallikanuyoga (devotion to pleas-
ures of sense), a low and pagan practice, unworthy,
unprofitable — the way of the world. And, as discussed
previously, the yogi partakes of the four requisites as
required and balances his postures without suffering
from bodily fatigue. Thus, he is freed from attakilamath-
anuyoga (devotion to self-mortification), which is pain-
ful, unworthy, unprofitable.

So now, you can understand why the Buddha laid down
the rules as regards moderation in the use of requisites
and the practice of the four postures to alleviate physi-
cal pain. Being mindful, the yogi will not develop any
attachment to objects. He is constantly aware of the
sensations (of heat and cold), the requisites, the pos-
tures, etc. Hence, the vatthu kamas and kilesa kamas
do not arise. He balances himself between the extreme
sensations of heat and cold, practises moderation in
taking food, striking a balance in the postures, etc.,
thus not practising the extreme discipline of self-morti-
fication. With every mindfulness, one also practises the
Noble Eightfold Path which constitute Sitla, Samadhi

255



and Panna. This is the mode of progress. Thus, the
practice lies between the two extremes — majjhima
(middle, moderate or medium).

As dwelling in the above manner and with the above
practice of avoiding the two extremes is a means of
achieving complete happiness, we term it as Majjhima
Patipada — mode of progress to moderation, or popularly
known as the “Middle Way”. As a young scholar, I had
heard of this term quite often, but never understood its
significance as much as when I entered into the prac-
tice of Vipassana.

There is one question that I would like to ask the yogis,
‘Do you find the practice of restraint, such as fasting,
sleeping moderately, staying in the four postures for
long and devoting yourself to deep concentration, fatigu-
ing for you? Do you think they are tantamount to
the practice of self-mortification?” These are necessary
and worthy efforts. One needs effort to achieve greater
things. Of course, the Buddha does not want the yogis
to starve, stay awake (sleepless devotion) and practise
extreme postures.
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CHAPTER 33

SECOND JHANA

CONFIDENCE WITH ONE-POINTEDNESS OF MIND

It is the attainment of ekaggata (one-pointedness of
mind) without the application of vitakka and vicara
which forms prominent factors in the first jhana.

At this stage also, the yogi will continue with his effort
in his mindfulness of the nama-riipa phenomena arising
involuntarily according to their true nature, thus devel-
oping the paccakkha nana (knowledge gained through
personal experience) in respect of the dhamma. Those
who have had theoretical knowledge may start think-
ing. Pleased with his achievement the yogi may become
indulged in dhamma vitakkas and not continue with
his effort. Such an indulgence can delay his progress.
When he continues to generate bhavana (mental devel-
opment) without such reflections, either on the exhorta-
tion of the master or on his own accord, he will be able to
attain samadhi without the application of vitakka-vicara.

Whenever he is faced with the arising phenomena, he
will be able to concentrate his attention on the object
and hit the target without special effort of directing
his mind, as previously like the skilled darter. Without
such extra effort, he is able to arrest the objects as they
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quickly arise and dissolve. Assured with this skill, he
will find the ability to experience visions in a wonder-
ful manner. His mind will become very clear and with
such a clarity of mind, he develops a type of confidence
called sampasadana (serene tranquillization and reas-
surance).

The second jhana is stated to have confidence because
it makes the mind confident with the confidence pos-
sessed by it and by stilling the disturbance created by
vitakka and vicara. Hence, the phrase: Sampasadanam
cetaso ekodibhavam (confidence with the state of one-
pointedness of mind).

It might be asked, “But does not this confidence exist
in the first jhana, too; also this concentration with the
name of the single thing (ekodibhava)? Then why is
only this second jhana said to have confidence and one-
pointedness of mind?” It may be replied as follows:

It is because the first jhana is not fully confident
owing to the disturbance created by vitakka and
vicara, like water ruffled by ripples and wavelets.
That is why, although faith does exist in it, it has
no chance of developing into ‘confidence. And there,
too, concentration is not fully evident because of
lack of full confidence. That is why it is not called
one-pointedness there. But in this second jhana
with calm water; faith is strong, having got a footing
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in the absence of the impediments of vitakka-vicara;
and concentration is also evident through having
strong faith as its companion.

Men of science who concentrate on their research with
inventive inclination can cause mental vibrations like
wavelets so that some may have to take tranquillisers
to calm the mind. Vitakka tends to cause vipphand-
hana (excitement) and vicarana (moving about) so that
the mind can become agitated and scattered. Now, the
one-pointedness comes about automatically without the
application of vitakka-vicara. Every time the one-point-
edness comes about, the yogi becomes encouraged with
the clearness of thought. Samadhi becomes stronger
and stronger as the attention gets fixed firmer and
firmer to the target. Such a state is called ‘Cetaso ekodi-
bhava (the state of one-pointedness of mind or unique
exaltation of mind).

PaANORAMIC VIEW

When samadhi becomes strong, awareness sharpens.
When sati becormes strong, awareness expands.
When saddha becomes strong, awareness clarifies.
When viriya becomes strong, awareness progresses.

Just as the skilled marksman can hit the bull’'s eye as
often as he wants without the extra effort of aiming and
firing, the experienced yogi will strengthen his sama-

259



dhi and sharpen his faculties. He will thus see even
the minute objects. Whenever he notes one object, he
will observe two or three objects in a distinct manner.
Whenever he is noting one sensation, a variety of sensa-
tions will come into his awareness — such as numbness,
stiffness, tension, heat, etc., in fragments, like seeing a
swarm of ants. What a wonderful knowledge! One can
spend time on this subject in detail, but here I am just
touching on the major aspects only.

One has to understand that vipassana is an effort to
gain true knowledge in a progressive manner and also
that vitakka-vicara have the delaying effect in the aris-
ing of confidence, samadhi and knowledge. So wasting
time on these mental states is senseless. This is a
lesson the yogi should remember.

Here samadhi is of two kinds:

* Samadhi of the first jhana, which serves as a
decisive support condition (upanissaya-paccaya)
to samadhi of the second jhana.

* Samadhi of the second jhana, which serves as an
associated condition with that of the first jhana
(sampayutta-paccaya). That is the second samadhi
born of associated concentration.

In the first jhana, piti and sulha are born of seclusion
and absence of hindrances — vivekaja patisukham. Here,
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in the second jhana, piti and sukha have the additional
property of “born of concentration” (samadhija pitisu-
kkham). These factors lead to one-pointedness of mind.

Here pitiis the strong one (balava piti) born of two sama-
dhi and is of ubbega and pharana types. One would feel
like being lifted in the air and enjoy a pervading hap-
piness, like oil soaked in a piece of cotton or inflation
of a ball. One would also feel a thrilling experience like
riding on soft wavelets. The type of sukha one would
experience here is like one being drenched with a gush
of cool air when one enters an air-conditioned room or
oozing of a stream — abhisanna mana.

This jhana possesses only three factors, that is piti,
sukha and ekaggata (unification or one-pointedness of
mind). This jhana arises at the tender stage of uday-
abbaya nana. The calmness and concentration are
extraordinary and the knowledge is wonderful, so much
so that the yogi tends to think that he is seeing the
Path (Magga) and Fruition (Phala) and becomes compla-
cent. And he may not even listen to the master; instead
he tends to think that he has become an Arahat or
even Buddha, bringing him to the brink of madness.
This is the time when the yogi needs guidance.

From experience, I also found that yogis who had come
to this stage felt very satisfied with themselves, because
it was like having taken a drug. Feeling relaxed, a sense
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of well-being and light-hearted, they would not proceed
any further. They become attached to this situation
(nikanti) and even crave for it (tanha). This is known
as “internal stagnation”, resulting in dhammantaraya
(dhamma obstacle). Hence, it is important not to make
one’s own decision in such cases.
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CHAPTER 34

THIRD JHANA

Upasampajja viharati pitiya ca
Viraga upeklkhakoca viharati satoca
Sampajano sukhin ca
Kayena patisamvedati.

With the fading away of piti as well,
He dwells in equanimity, mindful
and fully aware.

He feels bliss (sukham with his body, he enters upon
and dwells in the third jhana, on account of which
the Noble Ones announce: Upekkhako satima sukha-
viharati — He dwells in bliss who has equanimity and is
mindful.

Vitakka and vicara have already been stilled in the
second jhana, and now in this jhana piti is absent. The
piti one enjoys at the tender or early stage (taruna) of
udayabbaya nana is like body levitation (ubbega piti —
uplifting happiness), the feeling of a filled bladder which
may roll along (pharana piti — pervading or rapturous
happiness), so that one would neither wish to open
the eyes nor change posture. The yogi tends to take
delight in this kind of feeling as it is a wonderful experi-
ence, and becomes complacent, craves (tanha) and thus
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causes an obstacle to the progress of dhamma (dham-
mantaraya).

STAGNATION (AJJHATTAM SANTHITA)

The yogi’s enjoyment of his piti is termed by the Buddha
as gjjhattam santhita (stagnating within the individual).
This is a concise description, the details being given
in the Uddesa Vibhanga Sutta. This discourse is a use-
ful guide to the practising yogi. He who follows these
instructions faithfully will succeed in the dhamma.

The Buddha says:

“Neither will he go outside
Nor stop inside.
He who abandons attachment by noting
Will surely overcome suffering.”

I shall now give you a dhamma riddle: What is meant
by going out? How to stop one from going out?

On the impingement of the door and the object, there
is contact and then feeling follows. This happens to the
yogi all the time. As the yogi’s mind is uncontrolled, he
will experience the nimittagaha (clinging to the sign). As
the opposite sexes meet, they will reflect on each other’s
forms, then details of manner, behaviour and features.
For desirable objects, lobha will arise, for undesirable
objects, dosa, and if not mindful of the nama-ripa phe-
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nomena and their nature as they appear, moha will
arise.

In short, as the yogi sees, hears, eats, smells or touches,
he delights in the objects because he is not controlling
his mind by noting. He succumbs to the attack of kilesa.
If it is not desirable for the mind to go out (wander
away), what would you do? Here, jhana is involved. Note
as you see, the mind will not go out. Similarly is the
case as you hear, taste, smell or touch. The application
of jhanic factors and sati will hinder kilesas.

On the attainment of the first jhana, sammasana nana
(comprehension of all groups of existence as anicca,
dukkha and anatta) will arise as the beginning of
insight. As one continues to advance to the second
jhana, a higher form of piti occurs as a result of the
stilling of vitakka and vicara. I mention here piti, in
particular, because it is very prominent, although other
mental concomitants occur at the same time. Passing
the stage of visions and upakkilesas (impurities) and
arriving at the stage of taruna udayabbaya nana, the
yogi tends to stop inside (stagnation within the individ-
ual). With craving for the delightful feeling and without
noting as one should be, the yogi stagnates within —
ajjhattam santhita.

It is quite natural for human beings to enjoy a comfort-
able feeling, like a traveller who wants to stop when he
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finds a comfortable resting place on the way. It is simi-
lar with the case of the yogi.

If he rests in transit without proceeding further, he may
face dangers or dukkha. So, what should he do to leave
this place? Which is the better way of leaving — the
simple way or after seeing its faults? Suppose you com-
pare the benefits arising from the attainment of desti-
nation and also those from stagnation at the transit.
When you wish to stop smoking, what would you do -
see the dangers of smoking or benefits of non-smoking?
Both is the answer. Unless you realise the dangers of
smoking, you may revert to the habit.

In India, in the old days, samatha meditation was quite
popular. Some people could even practise eight samap-
attis (absorptions). They became content with samatha
jhanas, which caused them to be reborn in the upper
worlds. So they clung to it and thus missed vimutti
(deliverance) sukha. Some could even practise abhinnas
(higher spiritual powers) but not the true knowledge of
the nama-rupa. They just end up at that stage.

Some Westerners prefer jhanas and abhinnas because
they are interested in miracles, which are not lasting.
Some are even cheated by these. Because one does not
know the right method leading to vimutti sukcha, one
stops inside. This is a lesson to learn. In order not to
stop inside, one must note all the delightful sensations
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such as visions, happiness, lightness, etc., and under-
stand their true nature; although such desirable feel-
ings may arise, they will have no chance to stagnate
the mind.

If the traveller stops on his way, he may face dangers
and will not cover his journey and reach the destina-
tion. If he proceeds he will benefit. If he slackens he will
lose. Thus, understanding the pros and cons, he will
proceed. Once he understands virmutti sukha, he will
not slacken. This is how one practises in accordance
with the Buddha’s teaching.

I have seen people who have come to this stage stop-
ping at the delightful feeling saying: “That’s enough”,
and that they have got a substitute for LSD and refus-
ing to proceed any further. Today, I wish to exhort the
yogis to march forward for the achievement of vimutti
sukcha which is unrelinquishable.

FADING AwAYy OF HAPPINESS

As the yogi emerges from the second jhana into the
third, he abandons another factor, namely piti (happi-
ness) — pitiyaca viraga (absence of piti). He reviews the
jhana factors with mindfulness and full awareness (sato
ca sampajano). Thus, his mindfulness becomes very
sharp. The bliss (sukha) which he feels is felt merely
with his mental aggregates (kaya). Hence, the verse:
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Upasampajja viharati
Pttiya ca viraga
Upeklcha ko ca viharati
Sato ca sampajano
Sukhin ca kayena patisamvedeti
Yam tam ariya acikkhanti
Upekkha ko satima sukhavihari ti
Tatiyam jhanam upasampajja viharati

With the fading away of happiness
as well he dwells in equanimity,
mindful and fully aware,
he feels bliss with his body,
he enters upon and dwells in the third jhana.

On account of which the Noble Ones announce:

Upekkhako satima sukha viharati.
He dwells in bliss who has equanimity and is mindful.

At this point, the yogi detests piti and denounces any
lust (raga) that may have risen for piti. All this descrip-
tion is given in accordance with the desana (exposition
of the Doctrine) and pertains to theory.

Now the practical aspect. The piti one enjoys at this
tender stage of udayabbaya nana are of higher forms,
namely uplifting and pervading nature. The yogi wishes
neither to open his eyes nor change his posture. So
long as the yogi does not avert to feelings, he does not
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progress in his attainment. He must, therefore, note
these objects and overcome the raga and nikanti (desire).
If he continues to delight in it, he shall note till it fades.
This is what is meant by ‘the fading away of happiness’.

This is a situation where the yogi needs guidance.
Though one can cover a journey with a map, it is better
to have a reliable guide. Though an aeroplane flies with
a map, it receives guidance from the ground. To this
end the Buddha says:

“Yathabhititam nanaya sattha pariyesitabbo.”

“To attain the knowledge and vision rightly, according to reality,

one must seek a guide (teacher).”

LITERARY OBSTACLE

Once there was a monk learned in the Tripitaka (the
three baskets or the three divisions of the Pali Canon)
called Thera Potthila. When he wanted to practise the
dhamma, he had to approach the young samanera for
the correct method. This is an example to show how
one cannot just travel according to the map without a
guide.

In Sri Lanka, there was once a learned monk who was
teaching the Tripitaka to others. He had to practise
the dhamma for twenty years in a forest to become an
arahat. These go to prove how a pure theoretician can
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become vain of his book knowledge and indulge in imag-
inations which cause dhamma hindrances; though lit-
erary knowledge is supportive. Isn’'t it a shame and
doesn’t it look absurd that learned intellectuals are
unable to occupy a place in the forefront of dhamma?
Why does it happen? Because intellectuals tend to
reason and argue.

The Venerable Sariputta, the Dhammasenapati (com-
mander of the doctrine) attained arahatship one week
later than the Elder Maha Moggallana, who was not as
learned as the former. Perhaps the intellectuals of the
present day might be compared to Sariputta; perhaps
they belong to the Sariputta family. Why was he so late
in attainment? He applied his knowledge, thought over
the pros and cons and considered about a thousand
ways to achieve an objective.

To give a worldly example, when a king wants to travel
out of his palace, people have to clear the way, prepare
all the pomp and ceremonies befitting his high position,
etc., whereas an ordinary person will accomplish this
in no time.

TEN KINDS OF EQUANIMITY

So the third jhana abandons one factor (piti) and pos-
sesses two factors, namely sukha and ekaggata. The
yogi dwells in equanimity (upekkhalko ca viharati). Thus
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the abandonment of piti gives rise to the three qualities
of upekikha:

* Visada (purity or clarity) —
At the matured stage of udayabbaya nana, with
the absence of piti and the delight in piti, upekkha
is pure, clean and lucid.

* Vipula (abundance) —
Due to the fading away of piti, upeklkha becomes
large and extended.

* Thamagata (sound) —
Due to the overcoming of piti, upekkha reaches a
state of maturity and soundness.

At the matured form of udayabbaya nana, piti (which
signifies immaturity) is completely stilled. At this point,
there is some food for thought. The third jhana pos-
sesses only two factors, mainly sukha and ekaggata.

Hence there should not be any upekkha factor or
upekkha vedana (feeling). How is that he dwells in
equanimity? I pose this question because I must then
explain to you the ten kinds of equanimity namely:

* chalangupekkha — six-factored equanimity;

* brahmaviharupekkha — equanimity as a divine
abiding;

* bojjhangupekkha — equanimity as an enlighten-
ment factor;
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* viriyupekkha — equanimity of energy;

* sankharupekkha — equanimity about formations;

* vedanupekkha - equanimity as a feeling;

* vipassanupekkha — equanimity about insight;

* tatramajjhattupekkha — equanimity as a specific
neutrality;

* jhanupekkha — equanimity of jhana;

* parisuddhupekkha — equanimity of purification.

Chalangupekkha

Of the ten kinds of equanimity, I wish to deal here the
first one, namely chalangupekkha — six-factored equa-
nimity, six-factored because it concerns six objects.

Whenever we contact a pleasant object (ittharammana)
or unpleasant object (anittharammana), we feel the
greed (lobha), lust (raga), or displeasure (dosa) respec-
tively, and never feel neutral or unbiased if we have
not come to the stage of mental purification and right
knowledge. Also if we cannot note effectively and under-
stand the true nature of objects whenever we come
into contact with the objects, moha will arise, and this
amounts to asamapekkhana (uneven outlook). It is dif-
ficult to hold a balanced view when encountered with
objects. Balancing by thinking? How long will it last?
Balancing by contentment? How many such people are
there in the world? This kind of biased attitude has
existed since infancy. When the infant is offered sweet
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milk, he feels pleased (greed or lobha), and if not offered,
he cries (dosa).

How many among the worldlings possess impartiality?
If they exist, they must be perfect. In the realm of
dhamma, the individual who possess such quality com-
pletely is an arahat. How about other ariyas (holy per-
sonages — those who have uprooted certain kilesas)
such as sotapanna, sakadagami and anagami? They
do possess it to a certain extent.

A meditating yogi can also possess such quality when
he is so intensely mindful and concentrated that he
can dwell with equanimity whenever he encounters any
pleasant or unpleasant object. As the object arises, its
nature, cause-effect relationship and anicca dukkha
characteristics are known, so that moha (ineffective
knowledge) does not arise.

Consider a yogi who is free from gladness and sadness
and whose knowledge is clear. He is said to possess
chalangupekkha at that time. For one minute, he has
sixty times this state of mind.

In the dhamma desana (exposition of the Doctrine), such
an attitude in which the mind is not affected by desir-
able or undesirable objects is given by the expression:

Upekkhako ca viharati sato ca sampajano.

He dwells in equanimity, mindful and fully aware.
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What does it mean to say that he dwells in equanimity,
mindful and aware? Thus it is said:

Cakkhuna rupam disva
Neva sumano hoti na dummano
Upekkhalko viharati
Sato sampajano.

Here the bhikkhu whose cankers are destroyed,
is neither glad nor sad on seeing an object with the eye;
He dwells in equanimity, mindful and fully aware.

In effect, chalangupekkha is synonymous with tatra-
majjhattata (remaining here and there — in the middle
or keeping in the middle of all things), which is one
of the nineteen beautiful mental states. Or, in another
way, the impartial view of object (chalangupekkha) is
the chief characteristic of middleness or equipoise (tat-
ramajjhattata).

It has the characteristic of affecting the balance of con-
sciousness and mental factors — samavahita lakkhana.
Its function (rasa) is to prevent excessiveness and defi-
ciency, or to put an end to partiality — paklkchapatitupac-
cheda rasa; as manifestation it keeps the proper middle
— majjhatta bhava.

It is compared to a charioteer who views equally a pair
of well-trained horses. Neither of the horses is overtak-
ing the other and the charioteer uses neither the cane
nor the rein on the horses.
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Another example is that of a driver of a motor car
whose engine is operating perfectly and which is run-
ning along a straight smooth highway free of traffic.
The driver simply has to hold onto the wheel with a
calm mind without undue concern.

Previously the two pairs of mental faculties, namely
viriya and samadhi, saddha and panrna could not be
balanced. Now at this stage they become balanced. The
yogi enters upon the jhana mindfully and fully aware
— sato ca sampajano. However agreeable the object may
be, he does not feel attached (raga); neither does he feel
displeasure (dosa) in the case of disagreeable objects.

At this stage the yogi feels bliss with his body — sukkhin
ca kayena patisamvedati. The meditating yogi will also
feel bliss like an arahat while he is deeply absorbed in
the jhana. It becomes more evident in the fourth jhana.

As chalangupekkha becomes more prominent and the
equanimity becomes strengthened, especially at sankha-
rupekkha, he will feel mentally steady, neither glad nor
sad at any object. In this respect, he is no different
from an arahat, though the complete state of this qual-
ity occurs in this ariya. This will become more evident
as the yogi strives in his practice.

Moreover, the yogi is able to develop spiritual stamina
and resistance towards the eight worldly conditions
(loka dhamma), which he had not been able to face with
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calmness, namely, gain, loss, fame, dishonour, praise,
blame, happiness and suffering (labho, alabho, yaso,
ayaso, pasamsa, ninda, sukham and dukkham). As the
yogi progresses to the stage of sankha-rupekkha nana
(knowledge consisting in the equanimity regarding all
formations), he is able to view the objects with imparti-
ality and feel pacified.

In the scriptures it is said: This is an excellent con-
dition. Such a quality is also called tadibhavaguna
(natural quality or equipoise), viewing objects, good or
bad, with equilibrium without changing the originality —
Parisuddha pakatibhava vijjahana kara bhiita upekkha.
This becomes second nature to him. Just for your gen-
eral knowledge, though an arahat can resist the effect
of loka dhamma, he does not change his habit (vasana).
The mannerism or attitude to which he has been habit-
uated all along the samsara, that is while he has been
under the influence/contamination of kilesas, still per-
sists and cannot be abandoned. If he has had the habit
of disparaging others he would do so, of course, with
no evil motive.

Once there was an arahat who was of a Brahmin caste,
well learned in the vedic knowledge and used to dispar-
aging lower castes. After he had attained enlightenment,
he had the habit of calling others ‘vasala (wretched
or good-for-nothing). This was done not with a wicked
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intention of damaging others. Nor does it mean that an
arahat still feels angry, which will amount to kilesa.

As for the Buddha, no such habit occurred in him. He
is the only noble individual who is not only freed from
kilesas but also from habit. Hence the name sublime
(sugata), purified and blameless, as one of the epithets for
the Buddha. It is like a bottle which used to contain alco-
hol, and though it has been washed clean, the odour per-
sists in it. Likewise, though the arahat has been washed
clean of kilesa, the stinking vasana still persists.

It is only if the yogi strives properly (vigilantly), so that
nivaranas have no chance of occurring in his mind, the
knowledge progresses and defilements are overcome,
that he will be able to become convinced of the above
statements.

In this regard, the Buddha said in Dhammapada verse
276 in the chapter on Magga Vagga (The Way of the Path):

Tumhehi kiccamatappam
Akkhataro tathagata
Patipanna pamokkhanti
Jhayino marabandhana

Striving should be done by yourselves;
The Tathagatas are only teachers.
The meditative ones, who enter the way,
are delivered from the bonds of Mara.
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Brahmaviharupekicha

Let us now go to the next one, namely brahmavi-
harupekkha — equanimity as a divine abiding or noble
living.

There are four divine states, namely loving-kindness
(metta), compassion (karuna), sympathetic joy (mudita)
and equanimity (upekkha). Now, let us survey their
respective properties.

Metta is practised for the good of all beings and one
is happy to be absorbed in this. Karuna is developed
with compassionate feelings towards all beings, and
one cannot bear the sight of pain. Mudita is a feeling of
sympathetic joy towards all beings in their happiness
and prosperity. When the beings do not come up to
expectations, even with the combined efforts of metta
and karuna, one must regard it as a mechanism of
their own past kamma, consider that they are destined
by their past deeds and view the consequences with a
neutral sensation or equanimity.

The former three are accompanied with some concern
or exertion (vyapara); hence the absence of balanced
attitude, whereas in the last state, there is the absence
of concern and the presence of calmness. The different
features of these four states are exemplified by the feel-
ings of a conscientious mother, as follows:
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A mother has four sons. To the youngest infant
son, she wants every success. This is metta.

To the older child, who is not so healthy, she
wants him to be freed from this suffering. This

is karuna. The third boy is a little grown-up

and somewhat well-off with wealth and education.
With him, she is quite satisfied. This is mudita. As
for the eldest son, he can stand on his own feet
and is able enough to work his way up. About him,
she has none of the vyapara of metta, karuna and
mudita like the rest, but relieved from concern.
This is what we mean by upekkha.

One may argue, “Should all beings possess all the four
noble states?” They should practise as much as possible.
Which one is the best? All of them are fine in their own
ways. We should radiate metta and karuna to beings
and help them. If we cannot succeed by them, we prac-
tise upekkha. But it is difficult to practise upekkha as
we tend to become partial.

At times, while trying to practise compassion and pity,
we are deceived by soka (grief for despair), like, for
instance, the case of ‘mercy Killing’. Instead of prac-
tising upekkha, we are overcome by soka, to commit
murder through mercy. Here upekkha should have been
exercised instead. Maybe it happens because the substi-
tute for despair is not known. Compassion and mercy
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have led to domanassa (sad-mindedness or ill-will) kill-
ing. One has to be careful about this.

On the other hand, absence of metta and karuna does
not mean upekkha. For instance, some parents tend
to send their children away when the latter grow up.
When the children wish to stay on, the parents charge
them for room and boarding. This, I say, is lack of metta
and karuna, and not upekkha.

Bojjhangupekkha

Let us now go on to the third one, namely bojjhangu-
pekkha — equanimity as an enlightenment factor.

The seventh in the Enlightenment Factors (bojjhanga)
is upekkha. It becomes quite evident at the developed
stage of udayabbaya nana. At this point it has the
characteristic of balancing the associated mental states,
namely faith and wisdom (saddha and panna), effort
and concentration (viriya and samadhi). As paradoxi-
cal as it may seem, overdoing is often counter produc-
tive. Prior to the developed state of udayabbaya nana,
these associated states are not equilibriated, hence no
samavahita.

To give a practical example: Some yogis have gained
some perception in the dhamma, so that they wish to
tell others and spend their time in this manner — a
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sign of excessive saddha. The wisdom which is to be
obtained by profound mindfulness suffers diminution.
This is due to excessive saddha and reduced panna.
On the other hand, some have much general knowl-
edge, so they drift into all kinds of imagination, look-
ing for different ways of approach. For instance, volition
is sufficient to accomplish dana without actual offer-
ing. Such an attitude is called atidhavana — over-brain-
iness or cunningness. Thus they tend to weaken their
faith (saddha) that ‘practice makes perfect’. Here, the
bojjhangupekkha balances the two extremes.

In another instance, due to excessive chanda (inten-
tion) to perceive the dhamma in a short time, they
make excessive exertion, so that they cannot achieve
the right concentration, that is, the consciousness over-
shoots the target instead of synchronising with it. This
is the case of excessive viriya and diminished samadhi.
On the other hand, some take it easy in the practice
and slacken in their effort, resulting in sloth and torpor
— weakening of viriya. Here, too, the bojjhangupekkha
balances the two extremes.

Viriyupekkha

It is a compound of two words — viriya (energy or effort)
and upekkha (equanimity). Thus, viriyupekkha means
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equanimity of energy. It is a name for the equanimity
consisting in the evenness of energy.

Let us examine the hidden or implied definition of viriya.
It is said, ‘Virassa bhavo viriyam’ — because it has the
nature of courage, vigour or heroic effort, it is called
viriya. It has patient endeavour (ussaha) as its salient
characteristic (lakkhana). It also implies unshrinking
effort with patience and determination in the face of dif-
ficulties. It goes without saying that the yogi who pos-
sesses this quality will go all the way with unshrinking
courage and face any eventuality in any undertaking.

In the beginning, the yogi is afraid of bodily pain, pos-
sible disease and even death as a result of dhamma
practice. He is concerned about losing his sensuous
pleasures, separation from his family, and forgoing his
usual facilities. Thus he shows cowardliness. When he
is in possession of viriyupekkha, he is not afraid to
forgo all these privileges. He would risk his body and
even life, if necessary, with patience he is able to face
any dukkha. In this way, the ussaha lakkhana becomes
more evident.

To give a practical example, the yogi begins to meditate
for ten to fifteen minutes. He feels tired and painful
because he has no experience. He is anxious of disease
or even death. However, the energetic yogi would not
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yield to this sort of lax attitude, such as changing pos-
tures, etc. Instead he would ‘do or die’ not withstanding
any obstacle.

It has ‘support or encouragement’ (upatthambhana) as
its function (rasa). Just as a leaning house is prevented
from collapsing by means of support, so also it has
the property of giving encouraging support to its con-
nascent mental states so that his previous lax attitude
becomes invigorated.

Once the yogi has overcome the crisis, he becomes more
confident and courageous, so that he would challenge
any difficulty to a contest. The heroic effort becomes
evident in him. He who feels afraid on his first encoun-
ter with the enemy but later is able to put up a strong
resistance, so that after winning a victory over the
enemy, he assumes more courage and does not hesitate
to engage in any battle. He is said to become invigor-
ated. He would rather march forward than withdraw.
Thus it has asamsidana (unshrinking) as its manifes-
tation (paccupatthana) and this comes into his percep-
tion. Now, try to understand by comparing it with your
experience.

Feeling sloth and torpor (thina-middha) is an akusala
action leading to indolence (kosajja), which is both
detestable and scoldable as laziness. Now the yogi who
possesses viriyupekkha will value this as the dhamma
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which is capable of overcoming kosagjja, and this per-
ception comes to his mind. Though in the beginning,
the yogi has to make strenuous effort, after victory he
does not need to utilise that much energy, he can nor-
malise his effort. He would not suffer mental scattering
due to over-strenuous effort, and he will be be devoid
of kosdajja, thina-middha and lax attitude. He is cor-
dially placed as on a fulcrum. Such is the state of viriy-
upekikcha.

Let us consider two examples. A student is learning
a new lesson. So he has to put in fresh effort. As he
is very eager to learn the lesson in the beginning, his
viriya is in excess, so that his mind is scattered and he
cannot concentrate on his lessons. He is worried, retrac-
tive and unable to progress. However, when he develops
more knowledge, he moderates his energy, and is able
to study his lessons without excessive energy but with
comfort. This is a situation where preceding efforts are
a condition, repetitive condition (asevana paccaya) for
succeeding efforts.

In another example, a worker who is ushered into a
new assignment would put in a great effort to learn his
job. When his effort is excessive, his mind would scat-
ter and he would become erratic. However, as he contin-
ues in his attempt he becomes skilled in his work and
his energy becomes normal.
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Hence, equanimity of energy (viriyupekkha) is a name for
the equanimity otherwise known as neither over-stren-
uous (anaccaraddha) nor over-lax (natisithila) energy.
This means that the yogi's mind is neither retractive
nor dispersive (uddhacca).

The word uddhacca is a compound of uddha (upwards)
and gacchati (go). It, therefore, means moving up. In the
dhamma practice, it means that the consciousness is
separated from the object. The mind may also wander
away from the object, in which case it is also called
vikkkhepa — scattering, slipping.

How can one fix the mind on the target? Just as you
direct your fork to the food, hold it firmly and pierce
it so that it will not fall off, so also you direct and
hold your attention to the target and fix the mind on it
with viriya so that your mind will not move away from
the target. The ability to aim correctly at the object
is samma saricappa, the right effort made to direct
the mind is samma vayama and the ability to note or
right mindfulness is sammasati. These elements must
be present in the course of practice. To possess viriy-
upekkha, persistent continuation of energy (viriya) is
essential, so that the former viriya conditions the aris-
ing of the latter one. Viriyupekkha will become evident
from the stage of udayabbaya nana onwards.
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The starting energy is called araddha viriya, which
after practice will lead to paggahita viriya (strenuous
effort). The latter viriya is compared to the effort made
to lift a thing so that it will neither fall off nor stop in
transit, but will rise up by stages. When the viriya is
perfected, it is called paripunna viriya (fulfilled energy
or perfect effort). Hence it is essential to make effort
every second without interruption.

At the stage of udayabbaya nana, is it still necessary
to apply vitakka and vicara? It is not particularly neces-
sary. The ability to fix the mind on the target will arise
automatically, just like a skilled marksman.

Sankharupekkha

This will be dealt with concisely. It is described in the
scriptures as:

* How many kinds of equanimity about formations
(sanikhara) arise through concentration (samadhi)?

* How many kinds of equanimity about formations
arise through insight (vipassana)?

The answers to these questions are given as:

* Six kinds of equanimity about formations arise
through concentration.

* Ten kinds of equanimity about formations arise
through insight.
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In order to understand sankharupekkha, we need to
define and understand the two attributes, namely
reflection (patisanikkha) and firmness (santitthana). The
former means apprehending reflection regarding the
hindrances (nivaranas) as the dhammas which ought
to be abandoned. The latter means retention of compo-
sure regarding the hindrances despite the effort made
in abandoning them without any concern (vyapara).

It is thus, in his contest with the opposites, he gets
the upper hand. It is like taking on an unconcerned
attitude after the enemy has been weakened through
defeat. Likewise, the yogi feels even-tempered (equani-
mous) in respect of the impediments.

This kind of temperament will also be evident in the
jhana factors at the stage of sammasana nana (knowl-
edge consisting in the determination of all phenomena
of existence as anicca, dukkha and anatta). The yogi
who is by nature imaginative will find it difficult to still
the directing and holding thoughts (vitakka and vicara).
Why is it so? Because he is attached to these factors.

Thereafter, either on the instructions of the teacher or
on his own accord, he realises the fault in these thought-
provoking factors (as cause for delaying the progress)
and continues in his meditative effort, resulting in the
loss of momentum of these factors. In this example, the
reflection regarding vitakka and vicara as the dham-
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mas which ought to be abandoned is patisanikha, and
the retention of composure regarding these two dham-
mas despite the effort made in abandoning them with-
out any concern (vyapara) or difficulty is santitthana.

Again, passing the vitakka-vicara stage and at the
tender stage of udayabbaya nana, the stronger types
of piti arise. The yogi realises that attachment to piti
will hinder his progress to the matured stage of this
nana and cause him to deviate from the right path.
Discovering its flaws he abandons it and advances.
Thus piti fades away gradually.

In this, the reflection regarding piti as the factor which
ought to be abandoned is patisariikha, and the reten-
tion of composure regarding the factor despite the effort
made in abandoning it without any concern or difficulty
is santitthana.

As the yogi emerges from the third jhdana and enters
upon the fourth, he discerns the grossness of the bliss
(sukha), the reason being sulkha is too close to piti and
there is the danger of recession to the lower jhanas.

Here, the reflection regarding sukha as the factor which
ought to be abandoned is patisariikha, and the reten-
tion of composure and serenity regarding the factor
despite the effort made in abandoning it is santitthana.
This situation is mani-fested from the stage of bhanga
nana up to sankharupekkha nana.
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From the practical stand-point, as the yogi crosses from
one stage of insight knowledge to the next, he will expe-
rience sankharupekkha in the interval — a neutral state,
neither pleasant nor unpleasant feeling in the practice.

Vedanupekikha

As the definition goes (Upa — to approach and ekkha
— feeling), upekkha is a proximate feeling which lies
between pain and pleasure. It is neither pain nor pleas-
ure. It neither coincides with nor contradicts pain or
pleasure. It is felt in the intervals as transition takes
place between pain and pleasure. Upekkha is also syn-
onymous with udasina (indifferent, neutral or passive).

With every consciousness there arises vedanupekkha,
as vedana is one of the seven universal mental states
(sabba-cittasadharana). They are:

* phassa — contact,

* pedana - feeling,

® sanna - perception,

* cetana — volition,

* ekaggata — one-pointedness or unity,
* jivitindriya — psychic life or vitality,

* manasikara — attention.

From this, we can see that feeling, as one of the seven
universals, arises with every consciousness, such as
seeing consciousness, and, in the absence of impulsive
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forces, the arisen feeling, dependent on contact, is neu-
tral. However, in the case of objects coming into the
focus of the body sensitivity or tactility, body conscious-
ness, called kaya vinnana, arises and dependent on con-
tact (phassa) there arise two kinds of feelings (vedana)
— sukha and dukkha — depending on the nature of the
object.

Such feelings can be exemplified as the ones which
arise when the yogi is sitting on a stone or a cushion,
having a fan or without a fan when hot, sleeping on a
rough bed or a soft bed, etc. Dependent on good feeling
arises craving (tanha) in the absence of mindfulness.

One may not be convinced of the arising of tanha depen-
dent on dukkha as much as from sukha. When a yogi
is not enjoying a good facility and feeling dissatisfied he
yearns (tanha) for that facility. This is another instance
of vedana-paccaya tanha. Such a situation occurs if
the yogi is not mindful. Hence, the transition from the
vedana to tanha is an extremely important and delicate
step because it is here that the yogi must be vigilant,
otherwise, once he is caught in delusion, the process
of paticca-samuppada will go on to tanha, upadana,
bhava and beyond.

Can one experience vedanupekkha from body contact
(kaya phasa)? According to Abhidhamma, there are
points of transition between sulkha and dukkha, at
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which vedanupekkha is experienced. From the sutta
viewpoint, with any phassa there arise all the three
vedanas - sukha, dukkha and upekkha. With body
impression, sukha and dukkha are more prominent.
Upekkcha will be experienced while noting. Seeing an
object with the eye, one is not attached to objects that
charm, nor averse to objects that displease.

Vipassanupekkha

To understand the sabhava of nama-riipa sarikhara (for-
mations) dhammas, the yogi fixes his mindfulness, that
is, watches the phenomena arising at any of the six
sense doors, noting as hearing, seeing, etc. In the begin-
ning, his mind is not so powerful. But, as he gains expe-
rience and strengthens his khanika samadhi, he will be
able to distinguish the nama-rupa phenomena, observe
their cause-effect relationship, their anicca-dukkha char-
acteristics and spontaneity with equanimity and in a
natural manner.

Such is vipassanupekkha (equanimity about insight). It
is a name for equanimity consisting in neutrality about
investigation described thus: ‘What exists, what has
become, that he abandons and he obtains equanimity’.
This is said according to the discourse (desana).

Now, the practical aspect. As the yogi watches closely
what he sees or hears, and is able to take note that
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they arise and perish (that is the arising and passing
away of phenomena) — he is said to accomplish the anic-
canupassana (contemplation on anicca) nana. This he
accomplishes with equanimity, emotional stability or
composure and without tension or strain.

When he has constantly contemplated on imperma-
nence and realised the truth of the impermanent nature
of existence, he is sure to abandon the perception of
permanence (nicca-sanna). Also, conceit (mana), whose
arising is based on the perception of permanence, will
also be abandoned automatically. After he has appreci-
ated the reality of impermanence, he will recognise the
painful (dukkha) characteristic of existence. He is said
to accomplish the dukkhanupassana (contemplation on
dukkha) nana.

When he has constantly contemplated on the unsatis-
factoriness of existence and realised the truth of the
unsatisfactory nature of existence, he is certain to aban-
don the perception of satisfactoriness or sukha (sukha
sanna). Also, craving (tanha), whose arising is depend-
ent on the perception of sukha, will be abandoned auto-
matically. These he will accomplish with equanimity,
emotional stability or composure and without tension
or strain (vyapara).

When the marks of impermanence and unsatisfactori-
ness are recognised, the mark of unsubstantiality will
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also be recognised, and this will become very evident at
the stage of bhanga nana (knowledge consisting in the
contemplation of dissolution of all forms of existence).
As above, he will abandon the perception of self (atta
sanna). The self-view clinging (atta ditthi) will be dis-
continued.

When he is not aware of the true characteristics he
will entertain the perceptions of nicca, sukha and atta.
When he is fully aware, he will renounce these long-
cherished perceptions. Also, mana, tanha and ditthi
will be automatically renounced. These he accomplishes
with equanimity. This is the practical explanation of
vipassanupekkha (equanimity about insight).

Tatramajjhattupekkha

Literally ‘Tatra’ means ‘there or here’, ie., with respect to
the object. Majjhattata means middleness or neutrality.
So Tatramajjhattata means ‘keeping in the middle of all
things' It is one of the fifty two mental states (cetasika)
and one of the nineteen beautiful mental states (sobha-
nasadharana).

It has as characteristic that it effects the balance of con-
sciousness and mental factors; as function (rasa), that
it prevents excessiveness and deficiency, or that it puts
an end to partiality; as manifestation, that it keeps in
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the proper middle. Thus, it is stated of tatramajjhattu-
pekkha (equanimity as specific neutrality) ‘equanimity
consisting in the equal efficiency of connascent states’.

Jhanupekikha

It is said of the third jhana, ‘Upekkhako ca viharati’ (he
dwells in equanimity). Piti has faded away having only
two factors, namely sukha and ekaggata.

At this state, sukha has reached perfection, its destina-
tion. This bliss (sukha) is termed atimadhura (exceed-
ingly sweet) as its attribute. Why? Because there is
no better sukha beyond this state. It has reached its
climax. It is the best of all worldly pleasures. Of all the
mundane jhanas, it is the best. However, the attainer
of this jhana can dwell with equanimity in spite of the
excellence of this sukha. Thus it is called jhanupeklkha.

Here, his mindfulness (sati) is very strong and so is his
full-awareness (sampajana). Thus, it is stated as per-
sonal attributes — sato ca sampajano (mindful and fully
aware). There is non-greed for the bliss owing to the
influence of the mindfulness and full-awareness and
not for any other reason. Thus the Equanimity of Jhana
(Jhanupekkha) is a name for equanimity producing
impartiality towards even the highest bliss described
thus: ‘He dwells in equanimity’.
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Parisuddhupekkha

As he emerges from the third jhana to enter upon
and dwell in the fourth, he has purity of upekkha
due to the influence of powerful sati. Hence the name
Parisuddhupekkha—- Equanimity of Purification. Upekkha
is purified and uncorrupted; thus it becomes efficient.

Although the equanimity is of ten kinds, in essence
they can be regrouped into four, namely — viriyupekkha,
vedanupekkha, tatramajjhattupekkha and nanupekkha.
The following six kinds have one meaning and thus can
be grouped under tatramajjhattupekkha:

* chalangupekkha

* brahmaviharupekkha
* bojjhangupekkha

* tatramajjhattupekkha
* jhanupekkha

* parisuddhupekkha

Their difference, however, is like one of age or position,
like the difference in a single person as a boy, a youth,
an adult, a general, a king and so on. Therefore, of
these it should be understood that bojjharngupekkha,
etc., are not found where there is chalangupekkha and
vice versa. So, also, sankharupekkha and vipassanu-
pekkha have one meaning, too. They belong to the nana
group and are divided into two according to condition
or time — avattha.
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Viriyupekkha (under viriya) and vedanupekkha (under
vedanad) are different both from each other and from
the rest. At times, they co-exist and at other times,
they do not. Normally, chalangupekkha arises in the
arahats. It is called avyakata dhamma, indeterminate
state, i.e., neither determined as kammically wholesome
nor unwholesome, and kammically neutral.

However, the minor form of this upeklkha can arise
in the vipassana yogi as he attains the stage of
sankharupekkha nana (knowledge consisting in the con-
templation of equanimity regarding all formations). At
this moment, he is no different from an arahat. He is
neither glad nor sad perceiving the six sense-objects.
Due to the influence of the mindfulness and full-aware-
ness he feels neither pain nor pleasure.

In the case of vedanupekkha, it is associated with
all the three states, namely, kusala, akusala and
avyakata, because every time there is consciousness,
feeling arises. However, this equanimity will not arise
with such feelings as gladness (somanassa), grief (doma-
nassa) and bodily pain (dukkha). In this connection, the
avydkata (undefined) dhammas include citta, cetasika,
rupa and nibbana which do not come under kusala or
akusala and are also classed as paramatthas (ultimate
truths). Paramattha dhammas are to be understood by
self-evidence (atta paccakkha), not from books or hear-
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say. It is like an apple laid before you. To know its sweet
taste, you must eat it for yourself. To know an elephant
from a picture is not real knowledge. You must see the
real animal for yoursellf.

Direct knowledge is the real one. Whatever paramat-
tha you have heard of is only a shadow or reflection.
For instance, you must note as you close your hand, to
know the tension, which is pain and as you open it to
know the relaxation, which is relief from pain. When
you are noting, you will also observe the step-wise
occurrence of intentions to close or open your hand. As
you note, you will understand the true nature of exist-
ence yourself, that is paramattha.

The impressions (phassa), feelings (vedana) and the
arising of lobha and dosa will be understood by noting
as they arise. And finally, the extinction of nama-ripa
dhammas and nibbana - all these can be understood
by yourself. This is what we mean by seeing paramat-
tha by self-witnessing (atta paccakkha). To understand
paramattha by atta paccakkha, one needs only sati
in accordance with one’s capabilities. To accomplish
bhavanamaya nana (wisdom based on mental develop-
ment), one needs only sati and no other equipment or
materials. Hence, the yogis are exhorted to apply mind-
fulness every second of their time to know the nature
of existence and the real paramattha.
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DWELLING IN EQUANIMITY

At this point, it is necessary to explain what ‘upekkhalco
ca viharati means. By this, we are referring to the
Equanimity of Jhana, which is qualified as producing
impartiality towards even the highest bliss, enabling
the aspirant to ‘dwell in equanimity’. This equanimity
is also synonymous with the Equanimity as Specific
Neutrality, which has the property of equilibrating the
efficiency of connascent states.

For better understanding we may analyse these two
equanimities. As regards their nature (sabhava) or
characteristic (lakkhana), they possess majjhattata
lakkchana (the characteristic of neutrality, middleness,
equipoise or balanced mind). Their function is anab-
hoga rasa (inattentiveness or to be unconcerned). In
one actually possessed of the third jhana, there is no
concern about feeling bliss, however superior (panita-
sukha) it may be and however insatiable or unrelin-
quishable it may be.

They have the function of opposing the inclination
(avannati patipakkha kicca), the function of disinclina-
tion, without attaching any importance (to the jhanic
bliss) because the mind has reached maturity. If he
does not attach any importance to even such panita
or atimadhura sukha, he need not speak of his atti-
tude towards sensuous pleasures, from which he can
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be averted because they become so common-place and
boring. That is why the Noble One praises him thus:

Upekkha koca sato ca sampajanno viharati

He dwells in equanimity
with mindfulness and full-awareness.

He is worthy of praise since he has equanimity towards
the third jhana, though it possesses exceedingly sweet
bliss (atimadhura sukha), and has reached the perfec-
tion of bliss, and he is not drawn towards it by a
liking for the bliss. This manifestation is one of uncon-
cernedness (avyapara paccu-patthana). Even about this
kind of bliss, which is exceedingly sweet since there is
none greater, he can remain unconcerned (avyapara),
because these upekkhas possess the property of caus-
ing avyapara in the connascent mental states which
are associated with this jhana.

Their proximate cause (padatthana) is one of pitiviraga
(fading away or stilling of happiness, distaste for or
abhorrence of happiness). Bahasa-othegya (joyful excite-
ment) is absent in him who has equanimity. Is such
kind of equanimity felt only when the yogi is absorbed
in jhana? Of course, yes. However, the potential feeling
will remain in him even after he has emerged from this
jhana. At this point, mention may be made of the mate-
rial phenomena (rijpa) arising in four ways, namely:
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* Jcamma — action

® citta — mind

* utu — seasonal conditions
e ahara - food

Due to the potential of the jhana attainment, panita-rupa
(excellent materiality) arises. As a result of the dhamma
practice, kammaja-rupa (action-produced corporeality),
cittaja-rupa (mind-produced corporeality), utuja-rupa
(season-produced corporeality), aharaja-riupa (food-pro-
duced corpo-reality) will arise in a distinct manner and
diffuse throughout the body.

As a result of the kamma-produced material phenom-
ena, the material faculties such as the eye, ear, nose
and tongue become clearer. The vocal media of com-
munication, which is born only of mind, will become
sweeter. Cittgja-rupas are said to become activated. The
qualities of bodily fitness (good appearance and normal
feeling), lightness and so forth arise, from seasonal con-
ditions, mind and food. The blood will be purified of
contamination and circulation will be normalised.

Here, the seven factors of enlightenment (bogjjhanga)
are said to be involved. With its potential from the
first jhana through the second to the third, where it
reaches maturity, bgjjhariga becomes strengthened so
as to make it an effective remedy for certain diseases.
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Thus, if he is able to stand up against such a powerful
bliss with a balanced mentality, ordinary sensuous
pleasures are nothing to him. If you practise the
dhamma, there is no need for concern about losing the
usual worldly enjoyment. If he has no attraction for
even the exceedingly superior bliss, he needs no men-
tion about his attitude towards the ordinary one.

At this point, one can put forward an argument (codana) —
tatramaqjjhattupekicha-like equanimity has existed in the
first and second jhanas as well. And why did we not use
the expression ‘Upekkha koca viharati' (He dwells in equa-
nimity)? This clause ought to have been stated of those
also. Why is it not? Yes, it has existed, but this clause
has not been stated because its function was not evident
there — avyatta kicca (unevident function). Its functions
of anabhogarasa and avannati patipakikcha kicca were not
evident there, since it was overshadowed by vitakka and
vicara. But it appears here with a quite prominent and
evident function, with head erect, as it were, because it
is no more overshadowed by vitaklka, vicara and piti.

Possessed with a balanced mind, he can resist the
worldly states (loka dhamma) in a calm manner and
with spiritual stamina, even if these come to him una-
voidably. The worldly pleasures are only temporary. To
the majority, the worldly piti and sukha appear very
exciting. In the realm of dhamma, such things are very
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lowly. The tatramajjhattupeklicha-mindedness is high
and noble. One should compare the two.

THE ROLE OF SATI AND SAMPAJANNA

Now as to the statement of ‘Sato ca sampajano in the
third jhana, which arouses interest. Is it because these
two states, namely sati and sampagjanna (refer Chapter
11), arise only in this jhana? Have they not existed in
the earlier jhanas as well? They have existed in the first
and second jhanas, haven't they? The reason why it is
stated as such in this jhana only will now be dealt with.

These two elements have existed in the first and second
jhanas but their function was not evident there. It is
only in this jhana that they appear with a quite evident
function.

Whether the practice is samatha or vipassana, two
kinds of sampajanna have been based, namely, sat-
thaka sampajanna (clear comprehension of benefit) and
sappaya sampajanna (clear comprehension of suitabil-
ity). Sati, too, has existed in due proportion. The pres-
ence of the sampajannas is evidenced by the judgement
that the unification of mind in samatha and attainment
of knowledge in vipassana are both beneficial and suit-
able. The yogi comprehends clearly that the practice is
beneficial and appropriate compared to worldly matters
with which he must not while the time away. Thus the
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two sampajanna or parihariya panna (prudence) have
become the basis for dhamma practice.

In samatha, the unification of mind is achieved, and in
vipassana, the grasping of the object as it arises. Thus
the yogi has taken his stand on sati. As he persists
in his mindfulness on nama-ripa phenomena, gocara
sampagjanna (full awareness of target) is bound to be
achieved. The combined function of sati and gocara
sampagjanna will have been quite evident since the
beginning of the dhamma practice.

In all the stages, whether it is prior to the discernment
of nama-ripa phenomena or after the discernment or
the contemplation of cause-effect relationship, sati and
sampagjanna have existed in due proportion. They have
also existed at the attainment of upacara. Without sati
and gocara sampagjanna, discernment and contempla-
tion of the causal relationship of nama-ripa phenomena
could not have been achieved. One who is forgetful and
not fully aware does not attain even access (upacara)
let alone absorption (appana). Thus, they have existed
in the earlier jhanas as well.

Yet, because of the comparative grossness (olarika) of
these jhanas, the mind’s going is easy, like that of a
man on level ground, and so the functions of mindful-
ness and full awareness are not evident in them (avy-
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atta) as though they were absent. It is like a short
person who is lost in a crowd of tall people.

In the first jhana, vitakka and vicara are quite manifest.
In the second jhana, piti is prominent. So due to the
presence of these gross factors, sati and sampagjanna
are obscure, although all the four sampagjannas are
present. So, now that the gross factors are gone, sati
and sampgjanna become evident, like when the tall
people have left, the short person can be clearly seen.

With the application of gocara sampajanna, details of
the object (natural characteristics) are noted with per-
sistence and the act of investigation and judgement
(trana kicca) comes to the fore. Due to the abandoning
of the gross (olarika) factors, and the possessing or
embracing function (pariggahita kicca) of sati and
sampajanna, this jhana becomes subtle, and this is
what is desirable.

Now, why are these gross factors abandoned? Because
the mind going into jhana requires the special functions
of sati and sampajanna, like that of a man on a razor’s
edge or on a one-foot bridge or on a mountain slope. So,
the functions of sati, not forgetting, and sampagjanna,
investigating and judging, become evident (vyatta). This
jhana has two factors, namely bliss (sukha) and one-
pointedness or unification (ekaggata). This kind of bliss
is exceedingly sweet and according to the scriptures it
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is superior to any other kind of bliss one can find in the
world. The sukha which arises with piti causes excite-
ment and stirring or agitating, whereas the one without
pttiis calm and serene, and hence most delightful.

However, if this sukha is left unguarded by the func-
tions of sati and sampajanna, the mind will return to
and rejoin piti, which means the yogi will be degraded
to the lower jhana. And besides, beings are greedy for
an exciting bliss and tend to feel bored with a calm
bliss; so they yearn for the exciting one. In this way,
the dhamma would retrogress.

A worldly example is found in that of a cow trying to
replenish its stock of milk. It requires that the calf
be prevented from returning to its mother. Unless it is
prevented in this manner, the mother cow will not be
able to replenish its stock of milk. Likewise, he who
wishes to feel the piti-free bliss to the full must see that
ptti is abandoned with the protective power of sati and
sampajanna. Detesting piti, the yogi is finally able to
stay aloof from it. So piti is non-existent in him. Yet, if
the jhana is not guarded by the functions of sati and
sampagjanna, he can revert to the lower jhana. Only if
it is effectively guarded by sati and sampagjanna will he
be able to feel the bliss (of the third jhana) to the full-
est. In this example, piti is likened to the calf and the
third jhana to the cow.
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This time, I will explain to you the Blessed One’s expres-
sions in praise of the third jhana, both by the desana
(discourse) and practical methods. I hope the yogis will
not be bored with the lengthy explanation. Just as
one waters the plant and works the soil as and when
required to make it grow, or takes the daily meal, one
should listen to the dhammakatha (religious discourse)
and participate in dhammasakaccha (religious discus-
sion or conversation), as and when required. In the
third jhana, the expression: ‘Upekkhako ca viharati, he
dwells in equanimity, arouses some interest and calls
for special attention.

THE QUALITIES OF SATI AND SAMPAJANNA

Now, as to ‘Sato ca sampajano — mindful and fully aware,
there are two elements; sati and sampajanna. These two
appeared in the previous jhanas as well in due propor-
tion. Why is it only stated here? We shall discuss on doc-
trinal principle (dhamma-ditthana). The Commentaries
have given explanations with illustrations.

Sato is characterised as sarati (remembering) — sarana
laklchana (the characteristic of remembering). In fact, it
is more than just remembering; it is fixed (upatthana)
attention — attention fixed on a prominent object. Since
the mind is brought to dwell with intense force, there
is no going off the track and no forgetting. So, its func-
tion is not to forget — asammosa rasa. Just as the police
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follow at the heels of the criminal so as not to lose sight
of him, so will the yogi bring his mind to bear upon the
target and not lose it.

The mindfulness is so compacted as to leave no inter-
spaces for the entry of kilesas. Thus, sati is manifested
as guarding — arakkha paccupatthana. This is the quali-
tative aspect of the manifestation. As to its consequence,
since it has the property of fixed attention with the appli-
cation of continuous effort, it has the consequence or ben-
efit of guarding against kilesas — araklkha paccupatthana.
This is the consequential aspect of the manifestation. As
to the immediate benefit, the beings are exempt from
assault by kilesa which is the cause of misery. So, the
mindful person, who is well guarded, enjoys peace and
bliss. Such is in accordance with the desana.

Now, the practical aspect. In this jhana, the target is
more closely noted without remiss. Thus, kilesa has no
chance of entering his mental process with the result
that he is well guarded. The sati, which belongs to this
jhana, is unlike the other ones and is powerful. It is of
the kind which is attentive in a distinguishing, distinc-
tive and discriminating manner.

The knowledge which one attains from this jhana is
superior. Sampajanna (full awareness) has the charac-
teristic of non-confusion — asammoha lakkhana. The
objects will not get lost if the mind is fixed strongly
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upon them as they arise, failing which, weakening,
exhausting and defiling of the mind will occur, result-
ing in delusion and confusion.

If the mind is not strong, the objects appear obscure
and vague. To give a common example, it will be like
breathing polluted air, resulting in sluggishness, con-
tamination, confusion and even unconsciousness. A
close attention will prevent the loss of objects. Kilesa will
be guarded against. There will be no confusion. This is
like breathing fresh air, resulting in clarity and distinc-
tiveness. Such is the character of sati — distinguishing,
distinctive and discriminating. Sati is like the fresh air.

Most of us do not know the truth due to lack of sati
— asammoha — resulting in confusion, imagination and
clinging to falsehood. With clear comprehension, the
true nature of nama-rupa dhammas, their causal rela-
tionships and their anicca-dukkha characteristic which
take place according to nature, will be seen. Truth
will be investigated and judged. Thus, the function of
sampagjanna is to investigate and judge or accomplish
— tirana rasam (what is judged is accomplished). It is
clear judgement, through self-witnessing and not imagi-
nation, of nama-ripa phenomena from a simple discern-
ment to the final discovery of their extinction. However,
this last phenomenon will not be experienced in this
jhana as yet. This brings us to its manifestation as pavi-
caya (scrutiny) paccupatthanam.
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Hence, the panna which is qualified with all the above
characteristics, function and manifestation, becomes
more prominent in the third jhana. Here, due to the
distinctiveness of sati, sampajanna becomes stronger
and wider in view, or panoramic — kharabhava. Before,
we were noting the rising and falling of the abdomen
and we observed only three or four chunks/units. Now,
when we note one thing, we will see a variety of things,
like series of sensations such as heat, tension, etc. For
instance, the solid chunk on the palm is observed as
moving, radiating heat, sweating and so on.

Due to the strength of mindfulness, vipassana nana
widens its scope, especially at the higher level of uday-
abbaya nana and tatramajjhattupekikcha. For some, they
are able to recollect their youthful life and for a few,
even prenatal experience in the mother’s womb (refer
Chapter 47 on Questions and Answers).

EqQuaNiMous BLiss

Why is it this kind of bliss, attributed as ‘exceedingly
sweet’ (atimadhura), that beings are greedy for? It is
because there is none greater. In spite of this, one who
is possessed of the third jhana does not take interest
in it. Then by which influence can he remain so? The
scriptures give the answer as due to the influence of
sati and sampgjanna. Hence the statement: ‘Sato ca
sampajano is reasonable.
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Those who prefer materialistic pleasures go after excit-
ing or emotional bliss accompanied with joy (piti), enjoy-
ing one pleasure after another in an insatiable manner.
To make matters worse, some resort to intoxicants for
more excitement. Yet they are never satisfied. They want
more and more, and finally become the slaves of tanha.
Hence, the Buddha says: ‘Unoloko atitto tanha daso
(The world is always in deficiency yielding like a slave
in insatiable craving3).

Whether it is in the mundane or supramundane world
piti-accompanied sukhais emotional, whereas piti-stilled
sukha is calm and serene. Those who give priority to
the latter type of sukha will detest piti as being faulty.
Among all the worldly pleasures, this latter type of
sukha is exceedingly superior and there is none greater.
Even towards this kind of sukha he can dwell in equa-
nimity. What a wonderful quality!

If he has no concern about feeling this kind of bliss,
how would he react towards sensuous pleasures whose
quality has now fallen down. At this moment, even if he
is tempted to take interest in sensuous pleasures, he
would not be persuaded.

Can one maintain this state for a long time? How is
realisation of magga phala related to the attainment
of jhanas? Yes, one can do, but remaining possessed
of the jhana for too long will amount to stagnation
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and cause hindrance to further progress. Attainment
of vipassana jhana leads to that of lokuttara magga
phala (supramundane path and fruition). Here vipas-
sana jhana is the cause and magga phala are the
effects. Without perfecting the vipassana jhanas, lokut-
tara magga phala cannot be realised.

In this jhana, although there is no concern about feel-
ing bliss, it appears as though he was feeling the bliss.
His material body is affected by the exceedingly supe-
rior matter (atipanita rupa) originated by that bliss
associated with the mental body. This cittaja-riipa (con-
sciousness-originated materiality) diffuses throughout
the body. Hence the expression:

Suklkhim ca kayena patisamvedeti.
He feels bliss with the body.

In the ordinary world, when it comes to feeling we
say the ‘person’ is feeling. In fact, there is no feeler,
as is said: ‘Mere feeling exists, no feeler is found’. In
this jhana, if it is not vipassana it is not understood,
that the feeler is nothing but the mental aggregate
(namakkhandha). Thus, the personality view will per-
sist and rebirth will take place in the respective plane
of existence.

In the case of vipassana jhana, it is evident that no
personality is involved in the matter of feeling. It is
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the namakkhandha (mental aggregate) or the nama
dhamma which is felt and so there is no personality
view involved. Thus, we have two kinds of sukha by this
method:

* sukha with personality view clinging
* sukha without personality view clinging.

Which of the two are more profound? The one without
view clinging of course. In the case of samatha jhana,
one has to grasp the object and maintain concentration
on the same object. In the vipassana jhana, one notes
the arising phenomena and knows their true nature
of anicca and dukkha. The bliss which arises is noted
off and understood as the state of viparinama dukkha*
— the evil or suffering caused by change or reversal
of the situation. With the samatha jhana, calm sukha
or samatha sukha is achieved, whereas with the vipas

sana jhana, annihilated (nibuti) sukha is achieved.

Whatever form it may be the Noble One praises him:
‘He dwells in bliss who has equanimity and is mindful.
The bliss that arises in this jhana and at the matured
stage of udayabbaya nana is piti-free sukha which is
caused by the influence of sati and sampajaninia. The
same bliss, which is nothing but vedana, a mental
state, is felt by namakkhandha.
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CHAPTER 35

LovING-KINDNESS MEDITATION

INTRODUCTION

“Metta”, one of the illimitables or boundless states
(appamanna) or divine abidings (Brahmavihara), is a
common usage in Buddhism, though its significance is
rarely understood. According to the definition “Mijjhati
sinihyatiti Metta” because of the nature of friendliness,
wetness (sensibility) and adherence it is termed metta;
in essence, it is “Sineha®” or “Sneha’ (friendship) which
has the same rendering. It is synonymous with Adosa
(non-resentment or goodwill), one of the three whole-
some roots. Its object is the friendly conceptual being.

When one is displeased (dosa or patigha), one becomes
dry (insensible, unfeeling) or the consciousness which
is accompanied with this mental state becomes dry. Dry
papers will not adhere together, whereas wet ones will.
When two persons are displeased with each other, they
will not adhere to each other but will dislike each other.
Society exists through strong adherence and goodwill.
Here is given an illustration of plywood which consists
of a number of veneers glued over one another so as to
render it one solid plank.

In one who is overcome by dosa, his cittaja-rupa will
change, especially his blood circulation, with adverse
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consequences such as heart failure. Another instance
of dosa, of the sinking, retractive nature that is dosa
in a timid or low-spirited situation, is when you catch
a timid animal; it suddenly dies of fright due to the
derangement of vital functions.

The Buddha Sasana has existed through the ages with
metta — goodwill between teacher and disciples and
goodwill within the brotherhood. The elder cares for
the younger who in turn respects the former. The elder
relies on the younger who in turn depends on the
former. Such a tradition of interdependence has pro-
duced the following advantages:

* vuddhi - prosperity like a tree;

* pirulhi — growth of requisites;

* pepulla — development and expansion of the
practice of siklcha.

GENUINE AND FicTiTious METTA

Now, let us discuss fictitious metta, as different from the
genuine one. Fictitious metta is nothing but tanha pema
(craving affection) though its object is the same, that
is the friendly conceptual being through friendliness,
wetness and adherence. It is conventionally known as
metta or simply love.

As to genuine metta, it arises either with kusala or kriya
(functional) consciousness, depending on whether the
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consciousness arises in the non-arahats or arahats. As to
fictitious metta or tanha pema, lobha arises, that means
akusala. The kind of love developed with attachment to-
wards one’s family is not genuine metta, instead it is
mostly tanha pema. Such kind of love is known in the lit-
eratures as “Gehassita perna’ (home or domestic affection),
which is a hindrance to dhamma practice. For instance,
a bhikkhu called Chanda had this kind of metta towards
the Blessed One and thus was unable to perceive the
dhamma during the lifetime of the Buddha. He grew up
together with the Buddha, and thus considered that the
Buddha belonged to him. He became too proud to associ-
ate with the others. It is only after the Mahaparinibbana
(death) of the Buddha, that he was subdued and softened
by the extreme penalty, by which is meant noble taming
or civilised punishment (brahmadanda) and became an
arahat. This punishment involved dissociation and ostra-
cisation by the other bhikkhus. Whatever he did or said,
nobody would have anything to do with him. In the
Buddha Sasana, if a bhikkhu, being subjected to excom-
munication, does not receive any teaching or advice, his
life is finished and he is as good as dead.

At one time, a horse dealer by the name of Kesi was
asked by the Blessed One how he tamed wild horses.
The former replied that he used gentle methods or
harsh methods or sometimes both, in order to domes-
ticate his animals. And, the Buddha asked, what did
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he do when he could not tame them by these methods.
He replied that he killed them, so he would not be dis-
credited. The horse dealer took his turn to ask the Lord
how he tamed his disciples as he was unparalleled in
taming the untamed. The Buddha replied that at times
he tamed them by praising, at times by subduing and
at other times by both methods. And, the horse dealer
asked, what did he do if all these methods failed. The
Buddha replied that he also killed them.

This is strange. Is such a behaviour becoming of the
Buddha? Though the usage is the same, the nature is
different. In the world of ariyas, non-receipt of teach-
ings, admonishments and instructions is as good as
being Kkilled.

Going back to the discussion of fictitious metta, one
cannot take for granted that no genuine metta at all
is involved in domestic or family love. Once a cow was
feeding its calf when a hunter approached and threw a
spear at it. The spear could not pierce the cow, but fell
away from it. This metta, balava piya citta, arises as
kamavacara kusala (sensuous-sphere morality) and not
as jhana kusala. Even as kamavacara kusala or ordi-
nary kusala, it is mightily powerful. Briefly, one has to
note that love with attachment or domestic or family
affection is fictitious metta. Detached love with goodwill
towards others is genuine metta.
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The indirect or proximate enemy of metta is tanha pema
or affection. The direct or distant enemy is dosa. He
who can overcome these two enemies can develop metta
bhavana. Although you may be able to overcome that
distant enemy, it will be difficult to overcome the proxi-
mate enemy. In a boxing match it is easy to avoid the
distant blow but difficult to avoid the near ones. One
should be careful of false metta, which is apt to cheat
one. In the scriptures it is mentioned as “Metta yana
mukhena rago vanceti” — sensuous lust in the guise of
loving-kindness is deceitful.

NATURE OF METTA

In the development of meditation with metta as the sub-
ject (metta bhavana), the yogi dwells his mind on all
beings for the welfare of all. The yogi who has the habit
of practising metta bhavana is always overwhelmed with
the spirit of loving-kindness in the bottom of his heart
like the profusion of fragrance. Whenever he sees, hears
or judges that beings are at the mercy of suffering, he
would show compassion (karuna) and would like to help
them. Also when he sees, hears or judges that beings
are enjoying happiness, he would feel sympathetic joy
(mudita). All these three beautiful mental states can
arise in a noble-minded person wherever he may be.

Though in this retreat preference is given to vipassana
bhavana, metta bhavana is preached and practised. As
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to vipassana, not everybody can practise it, and at
times it is regarded as not being concerned with the
good or welfare of others (parahita). In fact it is indi-
rectly beneficial to others as will be accepted by those
who have practised the dhamma. Having perceived the
sarikhara dhammas (reflection on the impermanence of
mind and matter) he attains real bliss and peace, and
this he wants others to share with him. Such compas-
sionate consideration (anukampa) arises in the yogi in a
natural manner. This subject will be dealt with later in
connection with the exposition from Mahaparinibbana
Sutta, delivered at Vesali.

Metta is one of the Brahmacariya dhammas (holy prac-
tices). In the Abhidhamma, it is given as an Appamanna
dhamma (Illimitable or Boundless State) identical with
Brahmavihara (divine abiding) in the Suttas. Metta has
the promotion of the aspect of welfare as its character-
istic — hitakara pavatti lakkkhana (state of benevolence
or goodwill). Its function is the act of goodwill towards
others. As both the intention and the act are for the wel-
fare of others, any ill-will is subdued. Hence it is man-
ifested as the suppression of ill-will, the pacification
of animosity — aghata vinaya paccupatthana. Its proxi-
mate cause is optimism or viewing on the more favoura-
ble or brighter side of things — sattanam manapabhava
dassana padatthana. If one looks on the unpleasant
side of things, one will feel miserable and ill-tempered.
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Here I would like to stress the importance of adjusting
your mentality to look on the brighter side of things.
Such a mentality is called yonisomanasikara — adjusted
or reasoned consideration. It reminds me of an author-
ess named Eleanor H. Porter, who writes about view-
ing things on the bright side in a constructive attitude
and not finding fault with them (in her book called
“Pollyanna”). She deserves the name “Lady or Madam
Metta’.

The disappearance of vyapada (ill-will) arises with the
fulfilment of metta. This is how the distant or direct
enemy is won. Metta is disrupted by the arising of tanha
pema, which is its proximate or indirect enemy. Such
affection is also called false metta, which is deceitful.

FaMiLy LovE (GEHASSITA PEMA)

Looking at ordinary, domestic (family) metta as differ-
ent from samatha metta, one will find how effective love
can be. For instance, when you smile at another, you
will get a smile in return, like the saying ‘love begets
love’. This is a simple example of sineha.

Have you seen a kind of one-eyed fish known in Pali as
‘yugamaccha'? Only when the two fish adhere together
can they swim about easily. The same thing goes with
teacher and pupil, monk and lay supporter. Even when
somebody helps us in times of trouble, relieving us
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from samsaric suffering, metta and karunda are more
profoundly felt.

There is a story of two friends travelling to Jerusalem
on a pilgrimage. On their way, they stayed at a rest
house. On seeing a poor family, one of them stayed
behind to help them and later returned home. The other
proceeded on his journey to Jerusalem. Which of the
two is nearer to God?

In working for the well-being of others, with cetana and
metta, one can benefit by after-thoughts of civic-mind-
edness. Moreover, in times of difficulty you are liable
to get assistance from somewhere, not necessarily from
the ones you have assisted.

METHODS OF DEVELOPMENT

There are two methods of developing metta. One is to
develop it as part of kusala activity or fulfilment of
paramis — mentally, verbally and bodily, without any
expectation of return or self-interest. If you expect any-
thing in return and later find ingratitude, you will be
disappointed and your metta will become tainted.

The second method of development is by way of metta
jhana samapatti — the attainment of concentration on
metta or the mind-deliverance of loving-kindness. First
and foremost, he should sever the impediments (pali-
bodha) and learn the meditation subject. Then when
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he has done the work con-nected with the meal and
got rid of any dizziness due to it, (either by walking or
sleeping it off), he should seat himself comfortably on
a well-prepared seat in a secluded place. To start with,
he should review the danger in hate and the advan-
tage in patience (kchanti) and forgiveness. Why? Because
hate has to be abandoned and patience attained in
the development of this subject. If a man hates, he is
liable to transgress by Kkilling, stealing, etc., with unto-
ward conse-quences. Thus will he see the dangers in
hate and abandon unwholesome acts. In accordance
with the Buddhist Law such acts, being kammapatha,
can send you to apaya. Similarly the advantages in
patience should be understood according to the saying:
“Patience leads one to nibbana’.

To illustrate further, in taking food, you avoid unwhole-
some ones because you know the fact in advance.
Knowing the wholesome food in advance, you can eat
with confidence and at ease. All such knowledge is to
your advantage. You cannot abandon unseen dangers
and attain unknown advantages.

Knowing the advantages of metta bhavana in advance
causes interest, confidence and enthusiasm in the prac-
tice; just like knowing the seven advantages of sati-
patthana practice, as revealed by the Blessed One in
the beginning of the desana, arouses faith in the yogi.
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Thereupon, he should embark upon the development of

loving-kindness for the purpose of secluding the mind

from hate, seen as a danger, and introducing it to

patience, known as an advantage.

ADVANTAGES

The advantages obtained are eleven:

sulkcham supati —

he sleeps in comfort;

sulkcham patibujjhati -

he wakes in comfort;

na papakam supinam passati —

he dreams no evil dreams;

manussanam piyo hoti —

he is dear to and beloved by human beings;
amanussanam piyo hoti —

he is dear to and beloved by non-human beings;
devata rakkhanti -

deities guard him:;

nassa aggi va visam va sattham va kamati —
fire, poison and weapons do not affect him;
tuvatam cittam samadhiyati —

his mind is easily concentrated;
mulchavanno vippasidati —

the expression of his face is serene;
assammulho kalam karoti —

he dies unconfused;
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* uttarim appativijjhanto Brahmalokupago hoti —
he reappears in the Brahma World.

We have discussed briefly the eleven advantages
obtained by developing the mind deliverance of loving-
kindness — cetovimutti metta bhavana — which is prac-
tised as an attainment concentration (appanda-samadhi).
Let us now deal with them in more detail.

As regards the first advantage — Sukham supati — some
people can simply sleep leaning on the right side in a
peaceful manner, whereas others turn and twist on the
bed and snore. He who develops metta bhavana can
sleep comfortably as though he were entering upon an
attainment — Samapatti. There are instances in some
countries about couples breaking up because one of
the partners snores during sleep. Some would gag their
children to prevent them from snoring.

The second advantage is Sukham patibujjhati — waking
in comfort and fresh as though he had emerged from
concentration attainment.

The third one is Na papakam supinam passati — he
dreams no evil dreams. When he dreams, he sees
only auspicious ones, as though he were worshipping a
shrine, making an offering or hearing the dhamma. He
does not have evil dreams, such as being threatened
by bandits or wild beasts or falling into chasms. Four
kinds of dreams are given in the scriptures:
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pubbanimitta — prognostic;

anubhtta — reflection of past experiences;

devata upasamhara — teasing by the deities;
dhatukkhobha — agitation due to ailment.

Even if he suffers any ailment, he will not be agitated
during sleep due to the development of cittaja-rupa
which supports ahargja-riupa and utuja-rupa, and pre-
vents any abnormalities caused by the latter.

Manussanam piyo hoti is the fourth one. He is dear
to and beloved by human beings. You will realize this
effect through practice.

Amanussanam piyo hoti is the fifth. He is dear to and
beloved by non-human beings. At one time, there lived
a landowner called Visakha at Patna, India. Hearing
that the island of Sri Lanka was adorned with shrines
and offering favourable things such as climate, abodes,
people and dhamma, he handed over his fortune to his
family and left his home with only a single ducat. While
he was waiting for a ship at the sea coast he made a
thousand ducats by lawful trading.

On arrival at Sri Lanka, he was ordained at the Maha-
vihara Monastery. When he had acquired five years’
seniority he set out to wander, living for four months in
each monastery. On his way to Cittalapabbata he came
to a road fork where a deity pointed out the road to him.
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After he had stayed at the Cittalapabbata Monastery
for four months, while about to depart, he saw a deity
sitting on a step of the stairs weeping. On enquiring,
the deity replied that the Elder’s presence had caused
trust and peace among the deities, and if he were to
leave, there would be quarrels among them. So, the
Elder stayed on another four months. When he thought
of leaving again, the deity wept as before. And so the
Elder stayed on there till he attained Nibbana. This is
how, through one individual’'s metta, others can live in
peace and harmony, just like a local saying: “One good
tree can accommodate ten thousand birds”.

During the Buddha’s time, some five hundred bhikkhus
were meditating in a forest. Owing to their spiritual
powers, the deities in the forest were unable to stay on
the trees. Realizing that the monks were going to stay
during the period of Vassa, they enacted horrible sights,
sounds and smells to frighten the monks, who later suf-
fered and became sick.

They discussed the situation among themselves and
went to the Buddha for advice. He instructed them to
return to the same forest with the metta weapon. On
their return, the monks were warmly welcomed and
helped by the deities because the monks developed
metta towards them as instructed by the Blessed One.
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This brings us to the sixth advantage, namely, devata
rakkhanti — deities guard him. It should be noted here
that one should not develop metta bhavana just for the
sake of protection by the deities, because if one does, it
will amount to self-interest.

The seventh one is nassa aggi va visam va sattham
va kamati — fire, poison and weapon do not affect him.
There was the case of one lay woman devotee, Uttara,
who, because of her loving-kindness, was not affected
by the burning of hot liquid butter cruelly poured upon
her. Another case was that of a bhikkhu who was
not affected by poisoned food. In another, the novice
Sankicca was not affected by a knife.

My own personal experience as regards poison may
serve as further illustration. Once I was injured by a
fish whose fin was poisonous. Although my hand was
bleeding and swelling, I did not feel any pain. Some 30
years ago, while trying to save a dog which had fallen
in a well, I was bitten by it. I did not suffer any pain or
disease though scars were left on my hand. On another
occasion, while I was one night sleeping in Sri Lanka, I
was bitten by a centipede. I did not feel any pain. Cobras
also came to that monastery but did not do any harm.

Tuvatam cittam samadhiyati is the eighth, meaning that
the mind is quickly concentrated. He who abides in loving-
kindness will find no difficulty in practising vipassana.
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The ninth advantage is mukhavanno vippasidati — his
face has a serene expression, like a palmyra fruit or a
sunkist orange, just fallen from its stem and still glossy
with its golden lustre.

The next is assammulho kalam karoti — he dies uncon-
fused. Death takes place without bewilderment. Instead,
it takes place as though emerging from attainment.

The last one is uttarim appativijjhanto or Brahmalokupago
hoti. That is, if he is unable to reach any states higher
than the attainment of loving-kindness to attain ara-
hatship, then, when he falls from his life, he reappears
in the Brahma world as if waking up from sleep.

For some people who are interested in further dhamma
practice, they may abide in loving-kindness so as to
be reborn in the Brahma world, where they can con-
tinue the dhamma practice. In these planes, there is no
kama raga and no differentiation of male and female.

RELATIONSHIP WITH NON-HUMANS

To illustrate further the advantages of metta bhavana,
I would like to quote a discourse called Kula Sutta (The
Clans) from Samyutta Nikaya (The Book of the Kindred
Sayings or Grouped Suttas), Nidana (Vagga) which runs
thus:
Just as whatever clans that have many women
and few men, are easily harassed by robbers and
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pot-thieves, even so, brethren, any brother who has
not developed and often practised liberation of will
through love is easily harassed by beings other
than human.

Just as whatever clans that have few women and
many men, are hard to be harassed by robbers
and pot-thieves, even so, any woman who has
developed and often practised liberation of will
through love is hardly harassed by beings other
than human.

The literature mentions earth-bound goblins (Pamsu-
pisaca) as non-humans (amanussa) who are not so pow-
erful. There are more powerful non-humans who can
annoy humans. Such beings came to be known after
the Buddha’s enlightenment. Though their existence
cannot be proven easily, it can be believed through
Siddhas (Chapter 13). Such a faith is not blind (muddha
pasanna). It is rational faith cultivated after self-eval-
uation based on previous accomplishments which lie
within one’s own orbit of intelligence.

Such unseen beings could have been one’s past ene-
mies or they are just fond of teasing one for the fun
of it. Such instances are many in the scriptures. One
such instance was that of Elder Sariputta, who was
hit by a demon. One can imagine how beings can be
naughty at times. The moral of the story is that if even
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such a great individual like Elder Sariputta could be
afflicted by demons, one cannot speak about ordinary
persons who do not abide in loving-kKindness. Metta
is all the more important for yogis who practise sati-
patthana, in order to protect themselves. Hence the
name Arakkha Bhavana (Protective Mental Culture).
Another sutta from the same book is “Okkha” (the Rich
Gift) which says:

If anyone, brethren, were to give a morning gift of a
hundred okkhas (pots), and the same at noontide, and
the same at eventide, or if anyone were to practise a
morning heart of love, a noontide heart of love, and an
eventide of love, even if it were as slight as one pull at
a cow’s udder, this practice would be by far the more
fruitful of the two — mahapphalatara.

KINDS OF PERSONS

There are four kinds of persons towards whom he or
she should not suffuse metta at the very beginning,
namely:

* an unsympathetic person (anatthakaraka
appiya puggala);

* a very dearly loved person (atippiya
sahayaka puggala);

* a neutral person (magjjhatta puggala);

* a hostile person (anatthakaraka verti).
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There is one kind of person to whom he would not
develop specifically, namely, the opposite sex, though
he can develop as a group, and another kind to whom
he should not develop at all, namely, a dead person.

To put an unsympathetic person in a dear one’s place,
i.e., uplifting from the appiya to piya status, is fatigu-
ing. To put a very dearly loved friend in a neutral per-
son’s place, i.e., lowering from atippiya to piyarmanapa
status, is also fatiguing, because it would grieve him
to see his close friend in the slightest trouble. To put a
neutral person in a dear one’s place is fatiguing. Anger
may spring up in him if he recollects a hostile person.

If he develops it specifically towards the opposite sex,
lust inspired by that person may spring up in him. At
one time an Elder was asked by a layman to whom
loving-kindness should be developed. The former casu-
ally replied, “Towards a person one loves”. He loved his
own wife. Through developing loving-kindness towards
her he was fighting against the wall all the night to go
to his wife because his door was locked and he did not
notice it.

If he develops it towards a dead person, he reaches nei-
ther absorption nor access. A young bhikkhu started
developing loving-kindness inspired by his teacher. His
bhavana made no headway at all. He wondered what
the reason was. Later, finding that the teacher had died,
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he proceeded with developing metta inspired by another,
who was alive, and attained absorption. Metta bhavana
should be developed in the following order of persons:

* oneself;

* a dear person (piya puggala);

* a very dearly loved person (atippiya
sahayaka puggala);

* a neutral person (magjjhatta puggala);

* a hostile person (anatthakaraka verti).

TowARDS ONESELF

In developing only towards oneself he repeats thus:

* may I escape from all dangers (aham avero homi);

* may I be free from mental distress or suffering
(aham abyapajjo homi);

* may I be free from bodily suffering or injury
(aham anigho horni);

* may I be able to look after myself happily
(aham sukhit attanam pariharami).

or, in short;

* may I be happy and free from suffering
(aham sukhito homi nidduklkho).

Though the expressions are different, the objective,
which is the welfare of oneself, is the same. Does it tie
in or conflict with what is said in the texts? For there
is no mention of any development of it towards oneself
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in the vibhanga, patisambhida and karaniya or metta
sutta. It appears so. But it does not conflict. Why not?
Because what is said in the texts refers to absorption
(appana jhana). But this initial development towards
oneself refers to making oneself an example. By mere
developing to oneself, absorption would not arise. But if
he develops it in this way:

I am happy.
Just as I want to be happy and dread pain,
as I want to live and not to die, so do other beings too.

Making himself as the example, then desire for other
beings’ welfare and happiness arises in him. This is
like starting a motor car engine.

Now to the question: ‘Who is the dearest person in one’s
life?’ Oneself, of course. Is it selfishness? At one time
King Kosala asked his Queen Mallika who her dearest
person was. She answered: “Myself and none dearer.”
“How about yourself?” questioned Mallika. “The same,”
answered the King. When the King asked, he expected a
different answer because it was he who uplifted Mallika
from a poor gardener family to the status of queen.
However, Mallika was too intelligent and courageous
to be prejudiced (pakkhapadtita). Not fully satisfied with
the answer, King Kosala approached the Blessed One
for the Lord’s opinion. The Blessed One replied:
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“I visited all quarters with my mind,

Nor found I any dearer than myself;

Self is likewise to every other dear,
Who loves himself will never harm another”

What do you think? Is it sensible?

TowARDS A DEAR PERSON

The next in order to pervade is piyapuggala (dear
person) or manapa puggala (he who has a pleasant,
amiable character), recollecting their gifts such as kind
words, etc., to inspire love and endearment; recollecting
their virtue such as learning, etc., to inspire respect
and reverence experienced with a teacher (acariya) or
his equivalent, or a preceptor (upajjhaya) or his equiv-
alent (such as his sikkhas, knowledge, ascetic prac-
tices), developing loving-kindness towards him in the
way beginning:
* may he escape from all dangers (avero hotu);
* may he be free from mental distress or suffering
(abyapajjo hotu);
* may he be free from bodily suffering or injury
(anigho hotu);
* may he be able to look after himself happily
(sukht attanam pariharantu).

or, in short,

* may this good person be happy and free from
suffering.
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With such a person, he attains absorption. This person
should not be of the opposite sex (unless taken as a
group) or a dead person. He may develop towards as
many such persons as he can, one at a time. Why
choose one person? Because just as when you plough
the field you work one furrow after another, to achieve
thoroughness and particularity you develop towards
one person at a time.

FoOURrR EXPRESSIONS

As to the development: “‘avero hotu” (may he escape from
all dangers or enmities), the dangers refer to both inter-
nal and external ones with emphasis on the former,
which means the gross forms of kilesas, such as greed,
hatred and delusion. Such internal dangers cause exter-
nal ones, such as ill conduct and criminal acts with
consequent miseries to oneself and others in this life as
well as the next. Transgressions of this sort render him
to be a danger to himself as much as to others. Hence,
by developing towards the dear person in this manner,
he (the dear person) may be able to purify his bodily
and verbal actions and thus be freed from internal dan-
gers, which are the root of all miseries, and to achieve

bliss.

As to the development: ‘abyapajjo hotu” (may he be free
from mental distress or suffering), it means wishing
him mental bliss.
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As to the development: “‘anigho hotu” (may he be free
from bodily suffering or injury), it means wishing him
physical bliss. So, when he is both mentally and physi-
cally happy, what more does he need? This kind of devel-
opment is very fundamental, going to the root cause of
all evils.

This is still not considered enough. Everyone has to look
after his own body - the burden (bhara) of khandha,
such as feeding, relieving, clothing, washing, resting
and so on. So in all these essential daily responsibili-
ties too he may be able to manage. Hence the fourth
development: “sukht attanam. pariharantu” (may he be
able to look after himself happily). Though in the begin-
ning, the development is made in four ways, as the
practice matures the yogi should be able to develop non-
conceptually by mere mental advertence, thus facilitat-
ing the unification of mind.

Four POSTURES

As to the manner of taking a posture and the time for
the purpose of developing, it is said in the Karaniyametta
Sutta as:

Tittham caram nissinno va
Sayano yavatassa vitamiddho.

It is developed while standing, walking, sitting or lying
and as far as possible should be free from torpor, that
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is, in all the four postures (iriyapatha) like in the case
of satipatthana.

REsoLUTIONS AND MASTERY

As the yogi gains energy and concentration power he
will make a resolution to enter upon and dwell in the
jhanas, first, second, third and fourth, mastering the
jhanic factors at each stage in order to develop knowl-
edge and skill for higher endeavour. He should acquire
mastery in the five ways, first of all with respect to the
first jhana. There are five kinds of mastery:

* mastery in adverting (avajjana vasibhava);

* mastery in attaining (samapajjana vasibhava);

* mastery in resolving or steadying the duration
(adhitthana vasibhava);

* mastery in emerging (vutthana vasibhava);

* mastery in reviewing (paccavekkhana vasibhava).

He should also practise jhana sport (jhana kila) such as
anuloma (upward), patiloma (downward), shuttle, every
one other and every two other methods, thus sharpen-
ing his concentration capabilities.

ASSOCIATED BENEFITS

Like it is said: “attani bhavana nama saklkhi-bhavata’,
as a result of self-development one can reap an assort-
ment of associated benefits following the main benefit.
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After one has started up one’s self-developed metta to
proceed with the piya puggala, one will become free of
hindrances and attain bliss such as viveka (hindrance
free) sukha which is the immediate benefit, followed by
jhana sukha as a result of the attainment.

If, as a samathayanika yogi, he practises mindfulness
of the mental states associated with the jhanas - the
mental element which dwells in his heart while reciting
“May he be happy”, and the rupa dhamma - the material
element which utters, the sense-object of voice which
sounds, he would experience vipassana nana with con-
sequent magga and phala sukhas.

Other sukhas which he can attain are anavgjja (blame-
less due to absence of defilements) and avyapajja (free-
dom from suffering or purified). The former arises as
a result of the attainment of magga and phala. This
is very important in the world of Buddhism, for blame-
lessness is more important than glory. If you are glori-
ous and not blameless, you will not achieve this kind
of bliss. If you lead a blameless life, glory will follow.
Hence a niyama (natural order, law):

If glory is not aspired it increases,
If it is aspired it decreases.
The wise will go after blamelessness.

Having gained the power of concentration to which
is added khanika samadhi, the yogi will achieve
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abyasekha sukha — pure bliss without any addition or
the bliss which is as good as raw or unprocessed. It is
also called asammissa sukha (unmixed bliss) or paris-
uddha sukha (pure and clean bliss) — all due to the
proper control of faculties and the power of sati.

He who values the dhamma will find its suitability
(satthaka sampajanna) and its benefits (sappaya
sampagjanna). Whosoever possesses such reasoning
powers will always choose the correct path, making
him worthy of a human being. They are also called
‘nepakka pannd’ (prudence) or ‘parihariya panna (sagac-
ity in judging abstinences and observances or do’s and
don’ts). They bring happiness with contentment not
only to oneself but also to others — santosa or santutthi
sukha. In a situation where one is surrounded by mate-
rials, this kind of attitude will relieve one of one’s insa-
tiable worldly desires.

METTA BHAVANA AND VIPASSANA

Some twenty years ago in Sri Lanka I met a lay devo-
tee to whom I taught metta bhavana in addition to sati-
patthana practice. He practised the samatha and found
it very inspiring. He blamed me for not having given the
method to him previously, comparing himself to Sari
(Elder Sariputta’s mother), who also blamed her son for
not teaching her the dhamma. Why do we sandwich
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metta bhavana in with vipassana? Because it gives sup-
port in the form of protection, just like one engaging in
a battle behind a cover instead of in the open or cross-
ing a river in a boat instead of swimming.

At times the vipassanayanikayogi (yogi whose vehicle
is insight only or practises vipassana only) may find
his practice wearisome and difficult in attaining sama-
dhi and panna, suffering a sort of burning sensation
in his head. In such a situation he may switch over to
samatha, such as metta bhavana, and develop the mun-
dane jhana for a change and revitalisation, and then
resume the vipassana practice. Such a yogi is called
samathayanika yogi' (yogi who practises both samatha
and vipassana).

During the Buddha’s time there were vipassanayanikay-
ogis who did not practise samatha jhana at all. Such a
practice is known as ‘Suddha (pure) Vipassanayanikad,
and the yogis are known as ‘Sukkha Vipassaka (Dry
Contemplation — dry because it is devoid of mundane
jhanas). Of course, when one has become an anagami
or arahat one can practise and attain mundane jhanas
without difficulty.

There is a note of warning, that is the yogi may get
attached to samatha jhana and not progress to the
noble objective of bhava vimutti (liberation from exist-
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ence). Hence the teaching: Never allow the mind to
wander outside nor to stop inside.

THE FOUR BHAVANAS

Metta bhavana is included in the four protective mind
developments (caturarakkha bhavana) or fourfold guard-
ian meditations, namely:

* Buddhanussati (recollection of the special
qualities of the Buddha);

* Metta bhavana (loving-kindness meditation);

* Asubha bhavana (contemplation of foulness);

¢ Marananussati (mindfulness of death).

As a rule, a vipassanayanika yogi would practise these
four developments as protection. When he is devoted
to the recollection of the Buddha (Buddhanussati), he
conquers fear and dread. He is able to endure fear
and pain. Metta bhavana cultivates friendliness with
other beings. With Asubha bhavana, he will not become
attached to pleasurable visions or feelings. Devotion to
mindfulness of death (Marandnussati) causes constant
diligence, perception of impermanence grows in him
and he will make the best use of his time for dhamma
practice. He conquers attachment to life and a sense
of urgency will awaken in him. For the Western yogis,
metta bhavana is most appropriate.
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THE BREARKING DOWN OF THE BARRIERS
(SIMASAMBHEDA)

After he has pervaded to himself and the piya person,
he should proceed with a very dearly loved person, a
neutral person and a hostile person (if he has any) in
order of sequence, making his mind malleable (mudu
bhuto) and wieldable (kamanya) in each instance before
passing on to the next. He will transform a very dearly
loved person to the status of a dear person through
metta, thus normalising his relationship. So too will he
do to a neutral person and a hostile person. If he has
no enemy or he is of the type of generous person who
does not perceive another as an enemy, he need not
develop towards him.

He should break down the barriers by practising loving-
kindness over and over again, accomplishing mental
impartiality towards the four persons, that is to say,
himself, the dear person, the neutral person and the
hostile person.

Suppose bandits come to him and ask for the head
of one of the above four for sacrificial offering, whom
would he choose? It is only when he directs his mind
impartially towards himself and the other three per-
sons that he does not see who to single out (to be given
to the bandits) that he has broken down the barriers of
partiality — simasambheda.
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DEVELOPING 528 KINDs oF METTA

Pharana (pervasion) is of three kinds:

¢ anodhisa (boundless or illimitable);
* odhisa (identification);
¢ disa (direction-oriented).

Anodhisa method

In this (unspecified) method there are five kinds of sen-
tient beings to whom metta is developed without distinc-
tion and limitation. They are:

e sabbe satta (all creatures);

* sabbe pana (all breathing things);

* sabbe bhiita (all living beings);

* sabbe puggala (all persons);

* sabbe attabhava-pariyapanna (all beings
who have khandha).

They are developed in the four expressions. So with
the four kinds of absorption in each of the five ways
there are twenty kinds of absorption in unspecified per-
vasion.

Odhisa method

In specified pervasion there are seven categories of
beings grouped into three:
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e Group 1
* sabba itthiyo — all females,
* sabbe purisa — all males;

e Group 2
* sabbe ariya — all noble ones,
* sabbe anariya — all ordinary people;

* Group 3
* sabbe deva — all celestial beings,
* sabbe manussa — all human beings,
* sabbe vinipatika — all apaya beings.

They are also developed in the four expressions. With
the four kinds of absorption in each of the seven catego-
ries there are twenty eight kinds of absorption. The two
methods together make forty eight kinds of absorption.

Disa method

In the directional pervasion, with the forty eight kinds
of absorption in each of the ten directions, there are four
hundred and eighty kinds of absorption. Consequently,
the kinds of absorption in all the three methods amount
to five hundred and twenty eight.

DHAMMA DiscussioN (DHAMMASAKACCA)

Q: Does metta bhavana accelerate vipassana?
A: Metta bhavana makes it easier for one to practise
but does not hasten vipassana.
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At what stage should one switch from metta-
bhavana to vipassana?

He can do so as soon as he attains jhana. He
does not have to wait till he accomplishes the
528 kinds of metta.

Is metta bhavana the best out of the forty
concentration objects for a samathayanika yogi?
It depends upon the individual taste and habit or
temperament (carita); like taking a medicament
in preference to another in the same therapeutic
group. Metta, as one of the four brahmaviharas
(divine abidings) or appamannas (boundless
states) is best suited to those in whom dosa or
anger is predominant, because metta — loving-
kindness, benevolence or goodwill — is defined as
that which softens one’s heart.

Is vipassanayanika a quicker method to attain
magga-phala?

Yes, it is, it is like when you are fighting a war in
a do-or-die manner, you will win quickly, whereas
when you are fighting with cover it takes more
time. With vipassana, you will never die or lose
the battle.
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Q: At what stage of metta bhavana will one gain any
or all of the eleven advantages?

A: Development of metta, either as a meritorious
deed or attainment, is beneficial in one way or
another. Look at the story of the cow giving milk
to its calf and the case of the lady devotee Uttara.
Those were neither access nor absorption, but
simple consciousness of love, kamavacara kusala,
which can lead to certain advantages, though not
all as in the case of attainment concentration. So
mighty powerful is loving-kindness.

Q: Will metta bhavana protect one against nuclear
weapons?

A: We have never had any instances of one protected
by metta against such a weapon. One can try now.
More dangerous than the distant danger, such

as the nuclear weapon, is the internal enemy,
dosa, which is exploding all the time. If we can
eradicate this enemy, we need not bother about
the distant one. But how to overcome malice? By
love of course. The following is a quotation from
the Dhammapada verse 223:

Akkhodena jine kodham, asadhum asadhuna jine
Jine kadariyam danena, saccena alikavadinam.

Conquer anger by love, conquer evil by good
Conquer the stingy by giving, Conquer the liar by truth
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Thus the Blessed One urges you to overcome
your own malice. People who are most afraid of
atomic bombs are those who own them. Once you
become a sotapanna, or better still, an anagami,
you will not be afraid of death, because your
bhava (existence) is guaranteed.

I cannot find any piya person of my own sex

to whom I should pervade metta. I also find it
difficult to reflect on the qualities of such a person
together with the others, i.e., group-wise. What
should I do ?

As a meritorious deed you can develop towards
anyone. But for attainment, you must follow the
instructions given in the text.
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CHAPTER 36

BubppHIST CEREMONIES OF THE VASSA (LENT)

“Pavarand” means “invitation” and has come to be
a name given to a meeting held at the end of the
rainy season, during which, members of the Sangha
having dwelt cheek by jowl for three months, grievances
might have made themselves felt. Mutual confession
was invited (Pavareti) on this valedictory occasion in
accordance with the tradition of the Sangha. It is of
four kinds:

* Paccaya Pavarana,

Patikkhepa Pavarana,

Yavadattha Pavarana,
* Vassamvuttha Pavarana.

Paccaya Pavarana
It is said:
Icchamaham bhante sangham catumasan pavdaretum.

This is an invitation extended to the bhikkhus by the
lay donor (dayaka) offering the responsibility for the
requisites during the three months’ lent.
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Patikkhepa Pavarana
It is said:  Pavarito nama asanam pannayati.
Bhojanam pannayati
Hatthapase thito abhiharati
Patikkhepo pannayati vaso
Eso pavarito nama.

The bhikkhu will not refuse the offering of food and
drinks placed within his reach. If, however, after he has
refused he wishes to partake those food and drinks, he
must perform Vinayakamma (Disciplinary action).

Yavadattha Pavarana

It is said:  Panitena khadaniyena bhojaniyena
Sahattha santappesi sampavaresi.

When offering food or drinks prepared with the best mater-
ials (Panitabhgjanadini), they are offered to the bhikkhu's
satisfaction or till he expresses full satisfaction.

Vassamvuttha Pavarana

Such Pavarana is analysed (Vibhajati) as follows:

Pakarehi ditthadihi vareti
Sanghadike bajapeti vatte karoti
Etayati Pavarana.

The bhikkhus after having spent the Vassa or Lent
(three rainy months) successfully without a break invite
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one another for criticism by means of Ditthadihi pakarehi
vareti sanghadike bajapeti (causing oneself to approach
and listen to the Sangha); Vatte karoti (do everything
necessary to this effect). This is known as Vassamvuttha
or Iti Pavarana For the purpose of (none other than)
clearing up the flaws (Apattisodhanaya), one surren-
ders oneself to receive criticism and gives a chance to
others to find fault with one (Attavosaggokasadanam).
It is said:
Anujanami bhikkhave vassamvutthanam
Tihi thanehi Pavaretum.

The Blessed One has permitted the monks to invite
one another or surrender themselves for criticism, so
that if there is any flaw which is heard, seen or sus-
pected the same may be pointed out. To trace the devel-
opment of this tradition, it was once the practice among
non-Buddhists to remain silent during ascetic practices.
When such practices were transmitted into the Buddha’s
Sasana, the Blessed One had to lay down a vinaya rule
permitting the Sangha to invite one another for criticism.

In the Sasana, it is necessary to teach and guide. If the
members remain silent, they will not be able to com-
municate among themselves, instead they will suffer
aloofness (vipakattha). Just as animals, for example,
they will not be able to learn and discuss the dhamma
and say what is good or bad. Hence the introduction of
Pavarana.
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The Exalted One himself initiated this tradition. The
Exalted One was once staying near Savatthi, in the East
Park, at the terraced house of Migara’s mother. And
with him was a great company of bhikkhus (five hun-
dred), all of them arahats. Now on that occasion, the
Exalted One, presiding on the fortnightly festival day at
the Pavarana ceremony, was seated in the open. And
surveying the silent company of brethren, he addressed
them:

“Well then, bhikkhus, I invite you -
have you not aught herein you blame me, in deed or word?”

So, it is evident how much the Buddha appreciated
mutual confession among the members of the Sangha.
Is the mutual invitation (Pavareti) valid even after the
ceremony? Yes, it is. Why do we need such an invita-
tion? Nobody is perfect in this world. Hence, it is nec-
essary to invite one another for mutual fault-finding -
that is, in a constructive way. If the colleagues remain
silent in spite of the flaws, then they are said to be mer-
ciless on the monk concerned. They should understand
that if they do not discuss the faults of the monks, the
latter will end up in misery. So, having mercy on him,
they should make critical comments. At the same time,
they should bear in mind that destructive criticism will
amount to insult.

In living together in the same monastery for the past
three or four months, the monks are able to see, hear
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or suspect the flaws in one another. Thus they are obli-
gated to fill up the vacuum, make up for the deficiency
and straighten out the divergences of one another. It
is only appropriate that any feeling which has arisen
during the period of their togetherness, should be
revealed in a spirit of cooperation and brotherhood.

So, with due compassion (anukampam) towards their
fellow bhikkhus, they should respond to one another’s
request for criticism in a constructive manner. In this
way, the concerned bhikkhu will benefit by discovering
his own flaws and mending his ways in time. It is said
in the Sub-Commentaries:

Palkarehi ditthadihi
Vareti kayakammadike sarapeti
Garayhe karoti etayati pavarana
Patipattivisodhanaya attano
Attano vajjacodanaya okasadanam.

If there is any flaw seen, heard or thought of, in deed or word,
this should be revealed as a blame.
For the sole purpose of purifying the practice,
submission is made and permission given for criticism.

By this, performing Pavarana at the end of the Lent
means offering oneself to the Sangha (if there are four
or more members), or sect (if there are only two or
three), or individual, and opening the way for com-
ments. In conformity with this principle, one must say:
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Sangham bhante.
Pavaremi ditthena va sutena va parisankaya va.
Vadantu mam ayasmanto anukampam upadaya.
Passanto patikarissami.
Dutiyampi Sangham bhante... Tatiyampi Sangham
bhante...
Ven. Sirs. I submit myself to you and invite you to
blame me in deed or word for any flaws that you
might have seen, heard or thought with compassion
towards me. Becoming aware of these flaws, I should
not fail to correct my errors.
For the second time... For the third time....

Thus he will be freed from flaws and be purified. Per-
haps this culture may be adapted in other walks of life
with benefit. One yogi has tried a similar method in
school. It was not successful because the students were
not living together close enough to know one another’s
faults. As much as the teacher points out the errors of
the pupils, the latter should do likewise to the teacher.
There are not many teachers who can stand criticism.
The willingness to respond to another’s bid in purifying
(visodhanam) in such a manner is a quality of kalyana-
mitta.

KATHINA

This commonly follows Pavarana. Kathina means firm-
ness or solidity. The performance is called “Kathinattharo’

352



(Kathina + attharo), meaning that the five benefits (ani-
samsa) such as Anamantacaro’ are spread over the pre-
cincts of the monastery in a firm manner so that these
benefits may be derived within the monastery without
letting them out. It is as solid and durable as the cord
which can be gathered and stored. Hence, the act of
extending the benefits to all parts of the monastery in
accordance with vinaya rules is called Kathina Festival.

THE BEGINNING OF KATHINA

At one time, the Buddha was staying at the Jetavana
monastery in Savatthi. At that time there were thirty
brothers called Bhaddavaggiya who were related to King
Kosala as sons of the same father and different mothers.
They became monKks, practised the Buddha’s teachings
and became noble ones — sotapannas, sakadagamis and
anagamis.

One day, they decided to go to the Buddha and travelled
to Savatthi. However, as vassa was approaching they
could not reach Savatthi in time. So, they remained
at Sakila on the way to Savatthi for the vassa period.
As they were obliged to spend the time away from the
Exalted One they were unhappy. After the vassa they
left for Savatthi but it was still raining on the way.

Now in those days, monks had few needs and possessed
only a set of three robes and a bowl. The robes were
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hand-woven and so were thick and coarse. So, when the
robes were wet and muddy, they became heavy. When
they reached Savatthi they were extremely exhausted.

On hearing their plight, the Buddha looked into the past
and saw that kathina robes had been allowed by the
previous Buddhas. Thus, having compassion towards
the Bhaddavaggiya brothers, the Buddha allowed them
to accept kathina robes.

Kathina lasts for one month, from the first waning day
of Thadingyut (about mid-October) to the full moon day
of Tazaung-daing (about mid-November). Only those
monks who stayed in the monastery continuously dur-
ing the entire first vassa are entitled to Kathina benefits.

BENEFITS

Specific Benefits for Monks

During the Lent, a monk is not allowed to travel or
make house visits without the expressed permission of
the Sangha. He can travel outside the monastery for a
maximum of seven days on an emergency matter with
the express permission of the Sangha. However, by per-
forming the Pavarana and Kathina, he is allowed to
travel or make house visits without permission from
the Sangha. This is the first benefit, Anamantacaro.

354



According to the vinaya, a monk can possess a set of
three robes (ticivaram), which under resolution is spe-
cifically his and with which he must not part wherever
he goes, especially at dawn, otherwise he has to forego
the robes and he is said to have committed an offence.
Now, by performing the Pavarana and Kathina, he is
permitted to go about without carrying with him the
full set. This is the second benefit, Asamadanacaro.

Normally, a monk is not allowed to keep more than
one set of robes. In the olden days, monks used
to keep many robes and when they travelled they
would carry with them bundles of these robes, which
appeared absurd and drew criticism from the lay people.
They complained that after the monks had renounced
kamaraga, they were still in possession of property. At
this, the Buddha tested by himself to see how many
robes were needed to protect anybody from seasonal
conditions. He put on one after another till he found
that a set of three robes is sufficient for a monk any
time of the day or night. Hence, the vinaya rule.

However, a bhikkhu can bypass this discipline by
entrusting another monk with the excess robes, which
he may use in actual fact, i.e., vikappana (alternative).
This method is an alternative to using the robes as spe-
cifically his own by resolution (adhitthana) within ten
days of receipt in respect of those offered by the lay sup-
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porters. By performing the Pavarana and Kathina, he
is exempted from this restriction and can keep many
robes (without entrusting) for the next five months from
the date of Kathina, that is till March the following year.
This is the third benefit, Yavadatthacivara — possibility
of keeping as many robes as he requires in the next
five months.

The fourth benefit is Ganabhgjana, by which he can
accept an invitation to a meal. Normally he is restricted
from accepting an informal or inappropriate invitation
to a meal where four monks or more are to partake.
The vinaya rules also do not permit him to refuse the
first invitation in preference to the second.

The fifth benefit is Yo ca Tatthacivaruppado, by which
the gift of robes, which arises on the occasion of the
Kathina ceremony, belongs to the monk who has suc-
cessfully performed both Pavarana and Kathina in the
same monastery, and he has the right to their use for
the specified period, that is five months.

These are the five benefits which accrue in a firm
manner to the monk who is said to have attained the
kathina-anisamsa (the blessing of solidness). This is the
manner of spreading the five benefits over the precincts
of the monastery firmly and is known as Kathinatthara
— Kathina spreading.
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Benefits for Lay Devotees

There are also five benefits which accrue to the donor.
By virtue of their voluntary service (cetana) in enabling
the monks to move about without permission from the
Sangha, the devotees will also get the benefit of travel-
ling from place to place without hindrance. By helping
the monks to be relieved of the obligation in connection
with the robes, the devotees will get the benefit of per-
forming their tasks without difficulty. By enabling the
monks to partake the food freely without vinaya restric-
tions, the devotees will not meet with any harm in con-
nection with food. By enabling the monks to hold the
privilege of keeping the robes for a specified period with-
out vinaya restriction, the devotees will gain the benefit
of keeping their belongings in safety.

Kathina performance grants the monks the privilege of
sharing the robes and requisites offered in the monas-
tery. For this meritorious deed the devotees will be able
to possess their properties free from harm.

Hence, it is always said that the offering of robes at
Kathina has special significance. The monks who partic-
ipate on the occasion will be relieved of the disciplinary
rules to some extent. Similarly, by virtue of their cetana,
devotees will gain both special and general benetfits.
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CHAPTER 37

SEVEN SUITABLE THINGS

SPIRITUAL FACULTIES

Equilibrium, balance or harmony of faculties (Indriya —
samatta), relates to the five spiritual faculties:

¢ saddha - faith,

* viriya — energy,

* sati— mindfulness,

e samadhi — concentration,
* panna - wisdom.

Of these there are two pairs of faculties, in each of
which both faculties should well counter-balance each
other, namely; faith and wisdom on one hand and
energy and concentration on the other. Excessive faith
with deficient wisdom leads to blind faith, while exces-
sive wisdom with deficient faith leads to cunningness.
In the same way, great energy with weak concentration
leads to restlessness, while strong concentration with
deficient energy leads to indolence. For both faculties in
each of the two pairs, a balanced degree of intensity is
desirable. As regards mindfulness, it should be allowed
to develop to the highest degree of strength in accord-
ance with the local saying:

Sati is never in excess, but is always in deficiency.
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SHARPENING OF FACULTIES

Now, “how to develop these faculties” is the problem. In
accordance with the saying:

Sappaya kiriya ye sampadeti
The yogi should make sure of working suitably.

This constituted the fourth in the nine ways of sharp-
ening the five faculties. We are dealing with this factor
because it is considered most important and instrumen-
tal for the penetration of the dhamma. As regards to
the nine ways of sharpening the faculties, it is said in
the Path of Purification:

While thus engaged in inductive insight, however,
if it does not succeed, he should sharpen his
faculties in the nine ways stated thus:

* he sees only the destruction of arisen formations —
navakarehi indriyani tikkkhani bhavanti uppannup-
panam samkharanam khayameva passati;

* in that (occupation) he makes sure of working
carefully - tatthesa sakkacca kiriyaya sampadeti;

* he makes sure of working perseveringly —
satacca kiriyaya sampadeti;

* he makes sure of working suitably -
sappaya kiriyaya sampadeti;

* by apprehending the sign of concentration —
samadhissacca nimittaggahena;
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by balancing the enlightenment factors —
bojjhangananca anupavattataya;,

he establishes disregard of body and life —
kayeca jiiteca anapekkhatam upatthapeti;
wherein he overcomes (pain) by renunciation -
tatthaca abhibhuya nekkhammena;

by not stopping halfway —

antara ca abyosanena.

WORKING SUITABLY

He should avoid the seven unsuitable things and culti-

vate the seven suitable things, namely:

avasa sappaya — suitability of abode;

gocara sappaya — suitability of resort e.g., an
alms-resort village, not too far, where alms food
is easily obtainable;

bhassa sappaya - suitability of speech,

e.g., avoiding aimless talk, listening to the
dhamma;

puggala sappaya — suitability of person;
bhojana sappaya — suitability of food;

utu sappaya — suitability of climate;
iriyapatha sappaya — suitability of posture.

In the old days, the monks went to the forest and medi-

tated under the trees or among the bushes. If they

gained samadhi and panna in three days they stayed
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on, otherwise they moved to another location. As for
the suitability of abode, this retreat may be said to be
suitable. According to the Elder Sariputta, so long as
one’s body and knees do not get wet, the abode is suit-
able, since he never lay on his back.

There are limitations to a monk’s resort or frequenta-
tion in order that he may not affect his concentration.
Similar is the case with speech, listening to or making
which should be related to the dhamma. It is like nur-
turing a plant, such as watering, etc. The suitable
person is the one possessing special qualities of virtue,
etc, and from whom you can learn the dhamma. In
dealing with the fellow-bhikkhus, the spirit of dhamma-
family should prevail, such as metta and anukampa
(kindness) in all aspects. If these persons are not help-
ful in his dhamma practice, then they will not conform
to puggala sappaya. In short kalyanamitta (noble or
good friend) is a suitable person.

At this juncture I wish to define metta. It has the natu-
ral characteristic of helping others - hitakara pavatti
lakkchana (the characteristic of practising benefaction).
This is the ability or power (satti) which has to be
matched with manifestation, demonstration or proof
(vyatta).

That is, the yogi must also work for the benefit of others,
both physically and verbally. This is called hitupasam-
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hara rasa (the function of serving for the benefit of
others) which is the actual practice of metta as dif-
ferent from mere pretension. This leads to the mani-
festation of the overcoming of malice — aghata vinaya
paccupatthana. Its proximate cause is the opinion or
knowledge of the charming condition — manapa bhava
dassana padatthana.

The malicious person is likened to an angry frog whose
body swells and legs shrink when poked so that it be-
comes a prey to the crow.

At one time there were three monks, namely, Anuruddha,
Kimila and Nandiya, who practised the dhamma in a
forest with mutual agreement that they would live as
one, that is with one mind. They did so, and since
each would not have his own way in contradiction to
the others they could live amiably and in harmony,
and their minds mingle like milk and water. The eldest
monk was respected, but he did not take advantage
of his seniority. This kind of life is living with one’s
own body and another’s mind. This is how we should
behave.

Any unpleasantness found in another person should
be disregarded (as a trifling matter) and any malice
which may have arisen in one should be considered as a
dhamma object to be noted and expelled, and a lesson
learned from such experience. If only the yogis can prac-
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tise puggala sappaya along these lines, there need not
be any difficulty in sharpening the five faculties.

As to bhojana sappaya, one’s food may not suit another.
There is room in this retreat for improvement as regards
suitability and requirement, especially for foreign yogis.
Of course we should take nutritious food because food
affects mood. Regarding utu sappaya, one can always
improve the environmental conditions to suit oneself.
As for the postures, sitting and walking suit the begin-
ners. Later on they may resort to all four postures,
including standing and lying down.
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CHAPTER 38

THE STREAMS

Let us pose riddles — the very question raised by the
Venerable Ajita to the Blessed One.

They are:
Streams flow everywhere
What is the restraint for streams?
What is the constraint for streams?

The questioner wants to know how to weaken, check
and control the flow of kilesa streams (nivarana), and
how to cut them off totally (pidahana). To these the
Blessed One replied that their restraint is mindfulness
— sati tesam niwwaranam — and the constraint is wisdom —
panna tesam pidahanam. They are dammed by wisdom
(panna).

THE RESTRAINT

The first method involves the control of faculties in the
six bases to check the flow of kilesa streams.

Once there lived five monks in Savatthi. Each of them
practised restraint of just one out of the five senses and
each of them claimed that what he was practising was
the most difficult. There were some heated arguments
over this and they could not come to an agreement.
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Finally they went to the Buddha to ask for his decision.
The Buddha said to them, “Each of the senses is just as
difficult to control as the other, but all bhikkhus must
control all the five senses and not just one. Only those
who control all the senses could escape from the round
of rebirths.”

Then the Buddha spoke in verses (Dhammapada 360
and 361) as follows:

Cakkhuna samvaro sadhu
Sadhu sotena samvaro
Ghanena samvaro sadhu
Sadhu jivhaya samvaro.

Kayena samvaro sadhu
Sadhu vacaya samvaro
Manasa sarmvaro sadhu
Sadhu sabbatha sarmvaro
Sabbatha samvuto bhikkhu
Sabbadukkha pamuccati

Restraint in the eye is good,
Good is restraint in the ear,
Restraint in the nose is good,
Good is restraint in the tongue.

Restraint in the body is good,
Good is restraint in speech,
Restraint in mind is good,
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Good is restraint in all the senses.
The bhikkhu, restrained in all senses,
Is freed from all ills (samsara dukkha).

Liberalisation in the eye will cause craving in the case of
pleasant object, malice in the case of unpleasant object
and delusion (assamapekkhana, moha or avijja) if the
true nature of object is not properly understood. These
mental states become evident at the impulsive (javana)
stage of the thought process (vithi®). This is when doubt
and ambiguity (asaddha) arise, as also do impatience,
lack of forgiveness and forbearance (akhanti) towards
pleasant or unpleasant objects, followed by indolence or
cowardliness (kosajja), forgetfulness (mutthasacca) and
ignorance (anana). These akusala javanas arise occa-
sion-ally in the minds of average persons.

As a result of ficitious views, that is imagining what
are not actually present, the common persons will float
bobbing along down the fivefold streams, namely:

* tanha sota,
ditthi sota,
kilesa sota,

e duccarita sota,
* avijja sota.

These fivefold streams flow incessantly through the six
sense doors, except the time when one is asleep, at var-
ying speeds comparable with the intensity of the sense
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objects. One is like being surrounded by water so that
one has nothing to cling to and becomes helpless.

Just look at yourself and look for something to rely
upon. Can you find any modern scientific method to
prevent you from being carried away by the kilesa cur-
rent? How about using drugs? They will make matters
worse, won't they?

The only effective remedy is sati, with which one can
exercise restraint in one’s faculties. Hence the Blessed
One’s admonishment of self-reliance — to rely on one’s
own effort, one’s dhamma - so as to be saved from
being drowned in the akusala streams. Here sati acts
as a lifebuoy. Though sati is the main element, it has
to be supported by such factors as viriya to enable the
continuous application of sati. With mindfulness as
restraint, kilesa stream is checked and weakened, so
will the other streams.

DisCcOURSE ON BHARADVAJA

In the Salayatana-Vagga-Samyutta is given the Dis-
course to Bharadvaja. At one time, a king called Utena
approached a young monk called Pindolabharadvaja
and asked the latter how young adolescent monks could
endure the sight of the opposite sex without being lust-
ful. The young monk replied that they were careful
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(applied sati) and viewed the opposite sex as their
mother, sister or daughter instead of as strangers.

However, the king was not satisfied with the answer,
maintaining that as the mind is changeable there was
no guarantee that mere consideration of relationship
could prevent passion arising, especially when the oppo-
site sex was behaving in an enticing, seductive and
glamorous manner.

This argument of the king is quite sensible because
abnormal situations can arise under similar conditions,
especially as hiri-ottappa (moral shame and dread)
states in committing good and evil have dwindled in
the world. These, the Buddha said, are two conducts
that protect the world - lokapala.

Once again the monk replied that instead of viewing
the opposite sex as one whole entity, they dissected
the whole into pieces and viewed the ugliness of the
segmentation, that is, contemplating the thirty-twofold
aspects and in this way they overcame passion. Still
the king was not satisfied, because what was to be con-
sidered as ugly could be seen as pretty by some as the
mind was changeable.

There is a story on this subject. In a monastery was
hung a human skeleton with a sentence, “I (the girl) am
sixteen years old” written below with the aim of remind-
ing visitors of the reality of death and causing samvega

368



(sense of urgency). One day a young man with splen-
did ideas came. First he viewed the skeleton contemplat-
ing foulness (asubha). Later he read the sentence below
and started imagining the form of a sweet sixteen-year
old over the skeleton and became passionate.

There were also instances in the old days of some
monks collecting female skeletons from the graveyard
and committing sexual misconduct. Hence the king’s
argument that the monk’s reply was still indequate.

The monk replied again that they practised indriya
samvara sitla (morality of faculty control or subjugation
or conquest of senses). To this the king was finally
satisfied because the practice coincided with his own
experience. As he was always surrounded by beautiful
courtiers it would be difficult for him unless he exer-
cised faculty restraint.

Thus one is protected from kilesas by possessing sati-
protected mind (satarakkhena cetasa). As has been said,
sati is indispensable like fresh air. If one inhales pol-
luted air, one can feel sick and even unconscious. With
fresh air one feels fresh and healthy. Though people
value fresh air, they cannot appreciate the value of sati.
They remain simply unmindful. The Buddha says that
sati is required everywhere:

Satim ca khvaham bhikkkhave sabbatthikam vadami.

369



Thus to the question: Which one kind of dhamma
accomplishes two kinds? The answer is appamada sati
(unfailing mindfulness), which purifies the mind of kile-
sas in the present life and serves as a potential kusala
in future existences.

THE CONSTRAINT

The fivefold streams can be constrained by means of
vipassana and magga pannas. Thus to Ajita’s question:
“What is the constraint for streams (kena sotam pidhi-
yare)?”, the Buddha’s reply was: “They are constrained
by wisdom (pannaya ete pidhiyare)”.

Without first restraining with sati, it is not possible to
constrain with panna. Thus the two states are interde-
pendent. At this point, I would like to remind you of
the three types of kilesas which are overcome by the
three types of sikkhas. First, as regards to the meaning
of kilesa, it has two significances, namely, it torments
close-at-hand, fatiguing both mentally and bodily, and
secondly, it burns, causing mental and bodily weari-
ness during and after the effect. Kilesas are the root
cause of all sufferings. “How to overcome them” is the
problem.

The Buddha gave three methods to overcome kilesas.
Defilements of transgression are overcome by virtue,
obsessive defilements by concentration and latent ones
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by wisdom. Sila will stop the flow of duccarita sota, but
is unable to overcome obsessive defilements, which are
overcome by sati. As for the latent ones, neither sila nor
sati can overcome them. They are overcome by panna —
vipassana and magga.

The latent type is divided into two, namely, arammana-
nusaya and santananusaya; the former is overcome by
vipassana nana and the latter by ariya magga or magga-
nana. With vipassana practice, one understands the true
characteristics, such as impermanence, unsatisfactori-
ness and spontaneity (non-self) both in the present tense
and in the future (whenever one ponders). This under-
standing goes to constrain the fivefold streams. This
occurs temporarily, that is, as vipassana nana arises.

Constant or permanent constraint is accomplished at
the attainment of ariya magga or magga-nana. For
instance, at the attainment of sotapatti magga, the two
streams, namely ditthi sota and vicikiccha sota are per-
manently constrained. This happens because the nama-
rupa dhammas are clearly understood so that there are
no more false views and doubts. These streams stop
flowing, seeping or leaking forever. As regards to the
remaining streams, though they are not totally cut off,
the apaya-related do not flow anymore. This means that
a sotapanna will not commit any evil conduct which
will lead him to apaya.
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As the subject on kilesa is linked with that on vatta,
which in turn is linked with that on magga, we shall
now deal with the vattas and maggas.

THE TRIPLE ROUND (VATTA)

We shall now discuss the three kinds of vatta (the triple
round) relating to four kinds of samsaras respectively.
The four kinds of samsadras are:

* apaya samsarda,

* kamasugati samsara,
®* rupa samsara,

®* arupa samsard.

Apaya Samsara
The three vattas relating to apaya samsara are:

° Kilesa vatta.

It means personality belief (sakkaya ditthi) and scepti-
cal doubt (vicikiccha). The former refers to not knowing
what really exists and knowing superfluous and errone-
ous things. As for the latter, it has the nature of waver-
ing, and its manifestation is indecision and a divided
attitude; its proximate cause is unwise attention, to
matters of doubt.

o

Kamma vatta
It means following the ten evil courses of action which
result from personality-belief and sceptical doubt:
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* Kayaduccarita (misconduct by deed) —
* panatipata (killing),
* adinnadana (stealing),
* Jamesumicchacara (sexual misconduct);

* Vaciduccarita (misconduct by speech) —
* musavada (lying),
* pisunavaca (back-biting),
* pharusavaca (rude speech using harsh or
offensive language),
* samphappalapa (idle talk);

* Manoduccarita (misconduct by mind) -
* abhijjha (covetousness)
* byapada (ill-will)
* micchaditthi (wrong view)

They are also known as “akusala kammapatha” (unwhole-
some courses of action).

° Vipaka vatta.
It means the five vipaka katatta (resultant) khandhas
of hell-beings, animals, ghosts and demons, which are
the result of kamma vatta.

Kamasugati Samsara

The three vattas relating to kamasugati samsara (happy
course of existence in the sensuous world) are:
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° Kilesa vatta
It means desire for sensuous pleasures, such as, taking
pleasure in and attachment to pleasant sight, sound,
smell, taste and touch.

°  Kamma vatta
It means the three domains of meritorious actions of ten
punna-kriya-vatthu (bases of meritorious action) consist-
ing in:

* dana (alms giving)

* sila (observing the precepts)

¢ bhdavanda (mental concentration)

* apacayana (respecting the elders)

* veyyavacca (serving or helping others)

* pattidana (sharing of merits)

* pattanumodana (rejoicing in others’ merits)
* dhammassavana (listening to the doctrine)
* dhammadesana (delivering the doctrine)

* ditthijulkamma (holding right view)

Meritorious (punna) deeds fashion one’s mind and body:.
Punna is so called because it complies with the wishes
of the virtuous one to perform good deeds.

° Vipaka vatta.

It means the five vipaka katatta (resultant) khandhas
of human beings and of devas in the six deva planes.
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Riupa and Arupa Samsara

The three vattas relating to the above are:

° Kilesa vatta.
It means attachment to form and formlessness in the
form-sphere and the formless-sphere respectively.

°  Kamma vatta.
It means wholesome volitional actions leading to and
practised in the form- and formless-spheres.

° Vipaka vatta.
It means the five vipaka katatta khandhas of the ripa-
brahmas and the four vipaka namakkhandhas of the
arupa-brahmas.

CEssATION OF CYCLE

“Wisdom and mindfulness,” said the Venerable Ajita,
“and name-and-form, sir, tell me this when asked,
wherein is this stopped?” To this the Blessed One
replied: “I shall answer this question which you have
asked, Ajita, wherein name-and-form is completely
stopped. By the stopping of consciousness, therein this
is stopped.”

Here, the essence is the cessation of causative kilesas
in the round of rebirths, just as the cessation of the
causative sap in the cycle of tree growth.
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In the case of sotapanna, by the stoppage of apaya-
related kilesa, no apaya-related kamma will be per-
formed. At the stoppage of kamma, no nama-ripa
will be formed, that is, they cease at nibbana. Due
to the cessation of vinndna (life-force), the resultant
nama-rupa also cease to exist. Such vinnana is called
abhisarikhara vinnana — constructive or formative con-
sciousness, or cumulative kamma.

The stream-winner Eightfold Path (sotapatti magga)
completely extinguishes the three vattas relating to
apaya samsara. As regards to the three vattas relating
to kamasugati samsara, it completely extinguishes
only to the extent of having to come into seven more
rebirths. In other words, the abhisarnikhara vinnana
having the potentiality of constructing nama-rupa exist-
ence beyond seven rebirths ceases to exist.

How does it cease? The abhisarnkhara vinnana must
be accompanied with avijja and tanha to be effective,
(avijja-paccaya sarnikhara — with ignorance as condition
there are formations). The latter states are abandona-
ble (pahatabba) only by magga, whereas abhisarichara
vinnana is not. However, since magga extinguishes the
causative states, avijja and tanha, it amounts to extin-
guishing abhisarkhara vinnana.

If kilesa vatta is extinguished, the other two vattas
are also extinguished. Here the yogi's dhamma practice
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is concerned with killing kilesa vatta on a temporary
basis. During meditation the yogi abandons avijja and
tanha. Just as the saying: “knowing, one abandons;
unknowing (avijja), one craves (tanha)”, the avijja and
tanha are dual roots (dvemtila) or the twin foundation
of the round of existence.

The once-returner Eightfold Path (sakadagami magga)
completely extinguishes the two vattas, kilesa vatta and
vipaka vatta, relating to the sensuous sphere, which
would otherwise come into existence after two more
rebirths. No kilesa is specifically abandoned by it. It
weakens the gross forms of kamaraga and byapada.
The abhisarichara vinnana having the potential of con-
structing nama-ripa existence beyond two rebirths
ceases to exist.

The non-returner Eightfold Path (anagami magga) com-
pletely abandons the refined form of kamaraga and bya-
pada, and extinguishes the three vattas relating to
the said two kamasugati rebirths, leaving only rupa
and arupa-bhava. Anagami is of two Kinds; sukkhavi-
passaka, who does not possess mundane jhana and
samathayanika, who possesses mundane jhana.

The arahatta Eightfold Path completely extinguishes
the three vattas relating to ripa and artupa samsara,
that is, vivatta. All defilements are completely extin-
guished. Here the abhisarikhara vinnana ceases to exist,
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and on the death of the arahat all consciousness includ-
ing sati and panna ceases. I wish to mention here six
kinds of samma-ditthi:

* Kammassakata sammaditthi —
View of one’s actions as one’s property, with which
one performs kusala or akusala deeds. This cons-
ciousness lies within the scope of abhisarikhara
vinnana and is vattagami kusala.

* Jhana sammaditthi —
This is abhisaruchara vinnana associated with
rupa and artpa consciousness and is vattagami
kusala.

* Vipassana sammaditthi —
If the bhavana kusala is “knowledge” implicated,
that is with nanasampayutta (accompanied with
knowledge) and fully accomplished (arahat) it is
vivattagami. If “‘cetana” implicated or nanavippay-
utta (unaccompanied with knowledge) it comes
under abhisarkhara vinnana and is vattagami.

* Magga sammaditthi —
Extinguishes kilesa and hence vivatta outside
abhisarkhara vinnana.

* Phala sammaditthi —
As above.

* Paccavekkhana sammaditthi —
Right retrospective view, arises with mundane
jhana, and if in sekkha, comes under
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abhisarikhara vinnana and vattagami. If it arises
in arahats it is outside abhisankhara vinnana and
is vivatta.

How can vipassana sammaditthi be vattagami?
If the practice of bhavana is not knowledge-
oriented that is, the consciousness is not
accompanied with knowledge (nanavippayutta),
and the variety of characteristics are not
understood, it is said to be cetana-implicated
and hence vattagami. There are five companions
of knowledge (parnina), namely, saddha, chanda,
viriya, sati and samadhi (khanika), which must
arise in succession to lead to parnna. If one

does not possess these factors or, even when one
possesses, if one is half-hearted, the achievement
will be weak.

In this connection, I wish to discuss a question
by Venerable Ajita. Ajita asked mentally: “What
is the head? What is beheading?” To this the
Blessed One answered verbally: “Avijja (ignorance
of truth) is the head. Beheading is the removal
of avijja. Avijja is the main thing in the nama-
rupa sufferings. The removal of this leads to

vijja (panna). Application of the factors, namely,
saddha, chanda, viriya, sati and samadhi, leads
to panna - cessation of nama-rupa cycle”.
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Q: Is there any consciousness left, even in a subtle
manner, at parinibbana?

A: At parinibbana, nama-rupa group ceases to exist.
Hence there is left no consciousness of any kind
at this moment. The question implies that one
wishes to continue enjoying nibbana. Because of
the extinction of nama-riipa, nibbana is free of
all sufferings which arise out of the existence of
nama-rupa. Why do anagamis and arahats enter
into nirodha-samapatti (attainment of extinction)?
For fun? No. It is because the nama-riipa is so
burdensome that they feel relieved even temporarily
by the suspension of all consciousness and mental
activity. Their joyful utterance (udana) is susukham
vata (wonderfully peaceful). Hence is said:

Susukham vata nibbanam, sammasambuddha desitam.

The perfectly Enlightened One says nibbana is extremely peaceful.

Nibbana has four attributes, namely:

* sammasambuddha desitam — expounded by the
fully Enlightened One because he has discovered
(buddha) all things rightly (samma) and by him-
self (samam):

* asokam - free of sorrow;

* virgjam - free of corruptions or kilesas;

* Jjchemam — peace.

Thus, one should be satisfied with this state without
worrying about loss of any form of consciousness (nama).
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PatH (MAGGA)

Let us define the word “magga’, which is simply given as

“path”, in more detail. Magga is divided into two, namely,
‘ma’ and ‘ga’. “Ma” is derived from “marenta’, which
means Killing or abolishing. “Ga” is derived from ‘gac-
chanta”, which means arrived or realised. So, “magga’
(ma + ga) means realised by abolishing (kilesa).

Let us now define the word “pavatta’. It means process
(nama-riipa) or course of an existence, such as the
nama process of seeing and hearing. Its opposite is
‘appavatta’, which means cessation of process or exist-
ence, that is nibbana. Magga, therefore, means realisa-
tion of nibbana. Hence the definition of magga as;

Kilese marento nibbanam gacchati etenati maggo

These dhammas dispel the defilements such as sakkaya
ditthi and thus enable one to reach nibbdana — end of
apaya dukkha and vatta dukkha. Hence they are called
magga.

Q: Can one overcome sakkaya ditthi without realising
sotapatti magga?

A: One can overcome on a temporary basis
at the attainment of namartipa pariccheda
nana (discernment of nama and rupa). It
is permanently overcome by the attainment
of sotapatti magga, after being weakened by
vipassana practice.
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Can anyone find out whether he has attained any
path? Is such a knowledge conducive to _further
advancement?

Nobody except the Buddha can decide on one’s
attainment. However, one can feel a dramatic
change as a result of an attainment. There

was the case of one hunchback female servant,
Khujuttara, who used to steal four out of eight
ducats which was given by her mistress to buy
flowers. On becoming a sotapanna after listening
to the dhamma at the flower seller’s house, she
felt guilty and thereafter did not steal anymore.
Instead she confessed her past dishonesty to her
mistress.

In another case, Visakha, the husband of
Dhammadinna, became an anagami, and when
he returned home on that very evening he did
not wish to associate with his wife as before. He
experienced a sudden great change in himself.
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CHAPTER 39

THE DHAMMA

THE MEANING OF DHAMMA

The word “Dhamma” (Dharma in Sanskrit and Hindi) —
perhaps the most important and frequently used of Pali
words — has no simple equivalent in English because
no English word has both a generalisation so wide and
loose as the word “Dhamma’ in its widest sense, which
includes everything that can be known or thought of
in any way, and at the same time an ability to be,
as it were, focussed in a set of well-defined specific
uses. The renderings of the word include: nature, condi-
tion, quality, property, characteristic, function, practice,
duty, state, object, thing, idea, phenomenon, righteous-
ness, discipline, truth, doctrine, law, scripture, justice,
morality, good things, conditioned and non-conditioned
states.

The word itself is gerund of the verb dhareti’ — to bear,
hold. Hence, it is that which bears or holds. It also
denotes protection (rakkha). Just as the clothes protect
the wearer, so does the dhamma. Hence the expres-
sion: Dhammo have rakkhati dhamma carim — Whoever
adheres to the dhamma is sure to be protected by it. It
sustains one who acts in conformity with its principles

383



and thus prevents him from prolonging the samsaric
suffering and falling into woeful states.

It is also defined as the Scriptures (pariyatti) on Magga-
Phala-Nibbana which enable those who believe, adhere
and practise to be free from sufferings such as Apaya
(lower worlds). The doctrinal portions of the Tripitaka,
namely the Sutta and Abhidhamma are also called
Dhamma in contra-distinction to the Vinaya.

PROTECTION BY DHAMMA

First, the knowledge of scriptures is required. As the
name denotes, such a knowledge will protect and sup-
port the knower. Next, comes the training (sikkha). The
observation of sila will uphold and culture the observer.
If only the practice of sila could be initiated to the
world by influential people and the resources diverted
to dhamma!

Then we have mental culture in accordance with the
scriptures. This is called samadhi dhamma, which will
support the practitioner. We may call this “good con-
duct”. However, such a practice will not free us from
dogmatism and realise true happiness. Hence, we need
another training, panna dhamma or vipassana nana,
to understand the facts of nama-riipa and realise genu-
ine happiness. Thus, panna dhamma protects the prac-
titioner. Lastly, on the attainment of magga, phala and
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nibbana, the ariya dhammas will protect the seer or
dhamma adherent.

Thus the protection or upholding by the dhamma
means abandoning of kilesas by respective trainings
and paths. Hence the expression: “Dharetiti dhammo’
meaning: because it denotes protection or upholding
(from kilesas) it is known as Dhamma. By choosing the
noble path (sumagga) one can attain the noble destina-
tion, khemanta bhumi (peaceful land), instead of pursu-
ing the false path (kumagga), which will lead to danger.
Hence the saying: “Kumagga patipanno lokasannivaso’
meaning: all sentient beings are pursuing the detest-
able path.

THE WHEEL OF Law (DHAMMACAKKA)

It is only after the enlightenment of the Buddha that
the mind-controlling dhammas or the five spiritual fac-
ulties, faith, energy, mindfulness, concentration and
wisdom, called indriya-samatta, are developed continu-
ously to the highest degree of strength. This we call
Dhammacakka (the Wheel of the Law), which does not
refer to the physical turning of the drums as some are
wont to do, and the Discourse is ‘Setting in Motion
the Wheel of Truth’ (Dhammacakka-pavattana) the first
sermon of the Buddha.
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THE QUALITY OF LAw

The six-fold qualities of the Law are:

* svakkhato — the Dhamma is well proclaimed
by the Blessed One:

¢ sanditthiko — visible here and now;

* alkaliko — not delayed and timeless;

* ehipassiko — inviting inspection;

* opaneyyiko — onward-leading;

* paccattam veditabbo vinnuhi — directly
experienceable by the wise.

Of these, we wish to quote the second quality, namely,
‘visible here and now’ (sanditthiko). Whenever anyone
attains the Law, it is visible to him through reviewing
knowledge without his having to rely on faith in
another.

When preparing some of the potent modern medicines,
like antibiotics, the respective micro-organisms are
cultured and multiplied to produce the required medi-
cine. In another case, the micro-organisms are injected
into animals from which the antibodies are extracted
and medicines like vaccines and serums are produced.
These are then prescribed to the patients. In this way,
harmful micro-organisms in the human body are killed
and, sometimes, harmless ones are affected, in which
case vitamins have to be supplemented.
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In the case of dhamma treatment; with a little amount
of sati factor, a little amount of negligence will be
suppressed, and with a large amount of sati, a large
amount of negligence will be suppressed. So it is the
same with the dhammavicaya factor which overcomes
wrong knowledge, the viriya factor the laziness, the piti
factor the sluggishness, the passaddhi factor the wor-
ries, the samadhi factor the scattering and the upekkha
factor the partiality. Having suppressed the negligence
(pamada) of organisms in the mental process, miseries
will be overcome, achieving mental happiness accompa-
nied by physical well-being.

As to the dhamma treatment, the Blessed One pre-
scribed satipatthana practice to develop bojjhariga med-
icine. This medicine can be produced and prescribed
by the patient. It has the power of treating both the
bodily and kilesa diseases. Incidentally, mention may
also be made of traditional herbal medicine which has
been in use without side effects for the past two thou-
sand years.

Whereas in the case of modern medicine the direction
is to take that number of times a day, in the case of
dhamma medicine, it is every second, so as to do away
with the kilesa disease. Hence, the saying:

Non mindfulness invites kilesa; Mindfulness repels kilesa.

387



UNIVERSAL GUARDIANS

Even if the major kilesas such as lobha and dosa do not
arise, at least the following four akusala mental states
may arise:

* moha — delusion

¢ ahirika — shamelessness, unconscientiousness
* anottappa — fearlessness of blame

* uddhacca — restlessness

These four are common to every immoral conscious-
ness. The two mental states ahirika and anottappa
are described as black-coloured, metaphorically. As you
know, the black colour absorbs heat and light so that
the wearer of a black dress will feel very uncomfortable
in a warm bright atmosphere. So it is with the twin
mental states. They are the causes for akusala actions.
Hence, the niyama (the natural law):

Shamelessness and fearlessness
Black is their colour
and heat they absorb.

If these twin akusala mental states are predominant,
the world is sure to suffer.

The reverse of these twin mental states, namely hiri-
ottappa (shamefulness and fearfulness), are described
as white-coloured. Now we know that white repels heat
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and light. Thus, they repel akusala actions. The Blessed
One described them as sukka dhamma (white dhamma).
Hence, the niyama:

Shamefulness and fearfulness
White is their colour
And heat they repel.

If these two beautiful mental states are predominant,
the world will blossom. Hence the name ‘universal
guardians’ (lokapala dhammas).

A simile given in respect of the above mental states is
the rear prop (back-rest) of a car seat, without which
one can fall off the seat and get injured.

There is a certain amount of restlessness (uddhacca) of
the mind when evil is committed. Uddhacca here refers to
an overarching or gapping effect of the consciousness with
respect to the object due to slackness in mindfulness.

The root of every evil is moha or ignorance, because the
evil doer is not aware of the evil consequences. If the
yogi cannot appreciate the value of mindfulness, every
such moment will amount to moha. Also, any omission
in the practice as well as non-awareness of its shortcom-
ings amounts to moha. In this way, such omission or
slackness in the practice results in overarching instead
of contact of consciousness with the object.
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What is the difference between faith and
dogmatism?

Faith is seeing the truth. When knowledge
coincides with truth (i.e., seeing the truth),
judgement is made based on truth, thus
developing faith (saddha). There is no deviation,
no wrong view. Dogmatism or view clinging
results when knowledge does not coincide with
truth, amounting to mere perception (sanna)
resulting in perversion (vipallasa).

Why do the objects dissolve when noted?

As you watch closely the objects are seen in detail,
i.e., their arising and passing away. It is so as
your samadhi strengthens. However, the closeness
of your consciousness to the objects does not
influence the speed of dissolution of the objects
which occurs independently.

What is the category of sati consciousness —
kusala, akusala or avyakata?

It is kusala because it is faultless, that is free

of unwholesome roots (anavajja) and it produces
whole-some result (sukhavipaka). This kusala is
of two kinds, namely, vattagami kusala citta and
vivattagami kusala citta.

390



What are the worst kilesas and why? How would
one overcome them?

The worst kilesas are ditthi and vicikiccha,
because they are the source of other kilesas. That

is why they have to be abandoned by the first
magga.

Sakkaya ditthi is abandoned temporarily by the
discernment of nama-riipa, and vicikiccha is
abandoned by the knowledge of causal relations.
All these kilesas arise because one does not
understand oneself or the truth. The satipatthana
practice is to understand oneself and the truth.
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CHAPTER 40

LEARNING THE SCRIPTURES

Dhamma is the Pali word for the Buddha’s Doctrine. The
Buddha-Dhamma is a moral and philosophical system
which expounds a unique path of enlightenment and is
not a subject to be studied from a mere academic stand-
point. The Doctrine is certainly to be studied, more to
be practised and above all to be realised by oneself.

Mere learning is of no avail without actual practice. The
learned man who does not practise the Dhamma, the
Buddha says, is like a colourful flower without scent.
He, who does not study the Dhamma, is like a blind
man. But, he who does not practise the Dhamma is
comparable to a library.

WHAT TO LEARN

Agama - this means learning Pali by heart, studying
the Pali Canons and pariyatti literature. It also denotes
knowledge by learning (sutarmaya riana) from the teach-
ers, such as aggregates, elements, senses, etc.

Some assert that with sutamaya nana one can attain
the level of virtuous person (kalyana puthujjana). Not
quite so. It is learning by heart (uggaha) stage only and
not quite catechism (paripuccha) or beyond; because
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one is not yet qualified to repress dogmatism. On the
contrary, equipped with knowledge, be it scriptures or
modern arts and sciences, one may become critical and
entertain sceptical doubt.

Once a brahmin hermit told the Buddha that there
were so many doctrines and ideologies that he could not
decide which one was correct and that he was doubtful
of them, implying that even the Buddha’s words would
be doubtful to him. To this the Buddha replied that he
could not guide a sceptical person and that there was
no alternative but to give up. It is said:

Ubhayapakkha santirana mukhena vicikiccha vanceti.

With apparent prudence yet without decision,
one is liable to be deceived by sceptical doubt
which has taken the place of rationalism.

A knowledgeable person may not accept things and may
not believe or have faith in things. He may become criti-
cal of matters which are beyond the extent of his knowl-
edge. On the other hand, if he readily accepts things
and takes them for granted it will amount to blind faith
(muddha pasada). The advice is to study scriptures
which give correct practice.

As to the literal meaning of agama, it is given as cause
for the arising. Let us take the example of the precept
of abstaining from killing. This kind of teaching is sensi-
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ble, because you do not want yourself to be killed and
it arouses sympathy. This morality develops reasoning
power and causes prosperity in you as well as in others.
Thus it is a cause for the arising of prosperity. Hence
the term agama.

Now, take the immediate case of satipatthana practice.
As you develop bhavana, you are protecting yourself as
well as others. In this way it is the cause for prosperity.
Hence also agama. Learning the cause-effect relation-
ship of the nama-riipa processes (paticcasamuppada”)
you overcome the erroneous views in a gross manner.
This theoretical knowledge will be translated into empir-
ical knowledge. As such the teaching serves as a cause
for the arising of prosperity. Hence also agama.

By learning the scriptures one can overcome distorted
views in a gross manner. Such learning will stand one
in good stead in becoming a kalyana puthujjana. If
one conducts in accordance with the scriptures, one
will understand truth and achieve peace. Then one
will exhort others to follow suit. This will contribute to
peace in this life and in the next. As such this will be a
cause for the arising of prosperity. Hence also agama.

From the stage of learning (uggaha) one will progress to
that of discussion with the teacher through questions
and answers (paripuccha), and then to deduction (vinic-
chaya) leading to a right conclusion. Only then the qual-
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ity of agama will be complete and one is ready to attain
nana. Otherwise, one will not be able to repress erro-
neous views (miccha or ditthi patisedhaka) and attain
samadhi, let alone nana.

Agama suta shows the method, namely sila, samadhi,
panna or patipatti which leads to adhigama suta (learn-
ing by attainment).

PURPOSES OF LEARNING

There are three purposes of learning the scriptures,
namely:

* Alagaddupama — learning like catching a serpent;
* Nissaranattha — learning for deliverance;
* Bhandagarika — learning like an arahat.

The first kind (study after the manner of one catching a
snake) has an ill motive behind it, such as one wishes
to criticise and denigrate others (if he says “white” I
will browbeat him by contradicting him as “black”), or
one wishes to repulse another’s criticism (if he criticises
me in this manner, I will repulse him in this manner),
or one expects honour and gains. Since the scriptures
are studied with these objectives, the meaning of each
word or phrase is not taken into consideration, one
cannot actually repress another’s opinion, and thus one
defeats one’s purpose. Such a method of study is called
‘duggahita’ (badly grasped) with the purpose of upara-
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mbha (being critical of another person) which is, there-
fore, unwholesome. Besides uparambha, one becomes
conceited (mana), haughty (thambha), hypocritical and
disparaging (maklkcha), spiteful (palasa) and so on.

It is said:

Yo hi Buddhavacanam
“Evam cwaradini va labhissami, Parisamajjhe va mam Janissantiti”
Labhasakkaradi-hetu pariyapunati.
Tassa sa pariyatti alagaddupama nama.
Evam pariyapunato hi Buddhavacanam apariya
Punittva niddokkamanam varataram.

Some may study the Buddha’s teaching with the expec-
tation of glory, gains and fame. Such a way of learning
is termed alagaddiipama - liable to sustain akusala
as a result of an improper way of learning, like one
who is liable to be bitten by a snake because one does
not know how to catch it. One would be better off sleep-
ing rather than learning like this. During sleep one
stays with bhavanga (vacant or passive) consciousness,
which is not akusala.

The second method of learning is with the object of ful-
filment of silakkkhandha (morality), etc. He would prac-
tise sila, samadhi and vipassana as he becomes learned
in the literatures on these subjects. The purpose is to
gain deliverance, hence the name nissaranattha.
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The third method is practised by the arahats, who have
understood the Four Noble Truths. The purpose is to
preserve the scriptures and sasana. Hence the name
bhandagarika pariyatti — treasurer type of learning.

The Buddha said: “The Teaching is similar to a raft,
which is for crossing over, and not for getting hold of
and carrying on one’s back.”
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CHAPTER 41

THE TRAINER AND NON-TRAINER

AJITA'S QUESTION

Sekha means learner, practitioner or trainer (ie., train-
ing one’s own mind) which comprises the three lower
ariya and practising yogis or kalyana puthujjana (vir-
tuous common person). Asekha means non-trainer,
accomplished or arahat.

Once the Venerable Ajita asked the Blessed One what
the differences were between the two as regards their
behaviours and ways thus:

“Those who have considered the doctrine (or realised the truth),
and the many under training here, (being) zealous,
tell me when asked, sir, their way of life.”

The Blessed One replied,

‘A bhikkhu would not be greedy for sensuous pleasures.
He would be undisturbed of mind.
Skill