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The Most Venerable Sayadawgyi U Panditabhivamsa
(28 July 1921 - 16 April 2016)




A Biography of Sayadawgyi U Panditabhivamsa,
the Benefactor of the Panditarama Centers

Our benefactor, the Panpditirima Shwe Taung Gon
Meditation Center Sayadawgyi, was born on Thursday,
July 28, 1921 in the Shwebo Su quarter of Tadah Kalei
Village in Yangon. His parents were U Hpe and Daw
Chit Su. He was the ninth of ten children. When he
was four years old, his mother passed away. When he
was ten, his father passed away.

When he was a young boy he liked playing darts,
developing his skill so that he could hit the target
every time. At age seven he began his education under
the tutelage of Sayadaw U Jagara in the village
monastery of Kaw Che, Bago Division. As a schoolboy
he passed the Pahtama Ngay and Pahtama Lat oral
examinations in Buddhist scripture held by the
Dakkhinayone Shwe Kyin Daik in Kawa Township. At
age twelve, he ordained as a novice under the
supervision of Sayadaw U Jagara.

At age eighteen, he went to study under the great
Sayadaw Ashin Kelasa of the Mahabodhi Forest
Monastery in the village of Kyauk in Bago Township.
There he passed the Kyauk Tan Mahabodhi Forest
Monastery Oral Scriptural examinations for the Pahtama
Kyi level.

When he teached twenty years of age, on the eighth
waning day of Dapou Dweh in 1302, he became a
monk with the sponsorhip of U Bo Han and Daw
Thaung of Kyauk Tan in the Khanda Sima hall of the



Mahabodhi Forest Monastery. His preceptor was
Mahabodhi Sayadaw U Kelasa.

During World War II, he was an assistant teacher at
the Kyaikkasan New Shwe Kyin Daik Study Center in
Thinghan Kyun Township. During that period, in 1308
at the age of 26, he passed the examinations for
Pahtama Lat in the first ever Pali Pahtama Pyan
Examinations. He passed the Pahtama Kyi examinations
in 1309 as well as the Cetiyangana Pariyatti
examinations for students.

In 1311 at the age of 28 he went to Mandalay to
study at the new Mahavisuddhayone Study Center under
the guidance of Zi Pin Sayadaw Ashin Sujatatthera. He
studied the Pali, Commentaries and Subcommentaries
related to the Dhammacariya level of study under many
excellent teachers. He also studied in Yangon under
Saya-gyi U Aung Myat at the Phaya Kyi Daik and with
Ashin Vasetthabhivamsa of the Than Lyin Thanpyaykan
Dhammikarama Study Center. In 1313, at the age of 30,
he passed the Siripavara Dhammacariva and
Sasanadﬁaja Siripavara Dhammacariya exams. The
following year, he passed the Cetiyangana Teaching
Level Examination, taking first place.

While living at Kyaikkasan Shwe Kyin Monastery he
studied English with Sayagyi U Hpe Thin. They made
an agreement that whoever saw the Dhamma first
would tell the other. Saya-gyi went to Mahasi Sasana
Yeiktha, practiced, and became satisfied and inspired.
He then went to the Shwe-Taung Gon Sayadaw-to-be
and urged him to practice under the guidance of
Mahasi Sayadaw. Therefore, in 1312, at the age of 29,
he approached Mahasi Sayadaw and receiving his
instructions, began the practice of Satipatthana under
the tutelage of Ashin Vicara. He became firmly
convinced that only when Pariyaui is followed by



practical experience would he gain a firm footing in the
teachings of the Buddha. After he practiced, the
intention arose in him to spread the Dhamma to the
whole world, beginning with his close relatives and
companions.

He had the desire for others to know and experience
the taste of the Dhamma, which is many times better
than all the other tastes of the world, and for others to
beautify their lives and develop their virtues with the
Dhamma. In 1316, at age 33, while he was teaching
Pali, he participated in the Sixth Great Sangha Council
as both Reciter and Corrector of Pali.

In the following year, he went to Mahasi Sayadaw to
continue his work of Vipassana and carried out the
responsibility given to him by Mahasi Sayadaw.

In 1320, at the age of 37, he accompanied Mahasi
Sayadaw to Colombo, Sri Lanka, for the opening of a
new meditation center. He taught the Dhamma there in
accordance with the instructions of Mahasi Sayadaw for
nearly three years before returning to Myanmar due to
poor health. In Myanmar he studied profound scripture
and practice under the direct guidance of Mahasi
Sayadaw, and during that time also instructed yogis
who came to practice according to the Mahasi method.

In 1340, or 1979, at the age of 57 he was appointed
Nayaka Sayadaw and in 1982, after the passing away of
the most Venerable Mahasi Sayadaw, he was appointed
sole Ovadacariya of Mahasi Sasana Yeiktha, a post he
held for eight years.

In 1990, at the age of 68, he founded Panditirima Shwe
Taung Gon S$asana Yeiktha. With a broad vision that
included the Sasana of the future, he has worked tirelessly
to preach the Dhamma of the Buddha in accordance with
the instructions of Mahasi Sayadaw, encompassing both



scripture and practice so that neither is omitted.

There are many yogis, both foreign and local, who have
had the chance to take shelter under the shade of
Panditarama Sayadawgyi's Sila, Samadhi and Panna, and to
absorb the nourishment of the Dhamma, having come to see
its virtues through Sayadawgyi's great Metta and keen
determination.

Following heart surgery in 2007 at age 86, the momentum
of Sayadawgyi's teaching increased in a manner inconsistent
with his age. In addition to holding a yearly 60-day special
retreat at the Panditirama Hse Main Gone Forest Center, he
travelled on Dhamma missions to the US, Taiwan, Nepal and
Singapore.

Within Myanmar, Centers are now located in Yangon,
Bago, Than Lyin, Mawlamyaing, Kywe Khyan, Pyin Oo Lwin,
Htauk Kyant and Hle Gu. Overseas centers are located in
Nepal, Australia, Korea, England, USA, Canada, Malaysia,
Singapore and Taiwan. These spread the light of the
Dhamma far and wide.

All the centers work hand in hand to spread the Sasana of
Practice which includes Scripture and the Sasana of Scripture
which includes Pratice, in accordance with the high-level
desire of their benefactor, the Panditarima Shwe Taung Gon
Sayadawgyi. Starting from 2010, an annual Dhamma Family
Gathering has been held so that all the centers, both within
Myanmar and abroad, can listen to Sayadaw-gyi's guidance
together in order to carry out their projects uniformly and so
that Sdsana work can continue long into the future. 2016
marks the 7th annual Gathering.

While putting all his energy into promoting the Sisani,
Practice that is not without Scripture and Scripture which is
not without Practice, Sayadawgyi passed away on Saturday,
the 9th waxing day of Dagu, 1377 (16 April 2016) at 7:35 a.m.
at the age of 95 years, 75 vassas.
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Editor’s Preface

THE TALKS IN THIS BOOK were given at a one-month retreat in May
2003 inaugurating the Forest Refuge, a new long-term retreat center
at Insight Meditation Center in Barre, Massachusetts.

[ had not seen my old teacher, Sayadaw U Pandita, in eleven years.
“How did I let you get so old!" I thought, seeing the softened con-
tours of his cheeks, his swollen legs and difficulty walking,

His mind is as incisive and dynamic, his character adamantine as
when we first met, nearly half my life ago; and yet the aging process
is having its inexorable way with both of us.

His end may come before mine, but who knows?

Death's time is uncertain but its eventual arrival isn’t. This is the
gist of death awareness, maranasati, a practice Sayadaw encourages for
every person.

Through his eighty-odd years, Sayadaw has kept faith with the
monk’s robes; has raught hundreds, if not thousands, of students how
they can liberate themselves from inner torment; established and
maintained monasteries and retreat centers in Burma and the U.S.;
and has stood up to his country’s misguided regime, at the risk of his
life, as the teacher of the Nobel peace laureate Aung San Suu Kyi. Suu
Kyi seems to be spending her adult life in house arrest while a junta
of generals—consistently rated among the world’s ten worst govern-
ments—Dbruralizes the people who elected her. Sayadaw's instructions
help Suu Kyi sustain her composure, even when she’s denied human
contact and adequate food.

As for me, a wavering pipsqueak in comparison, Sayadaw has

Nix



XX THE STATE OF MIND CALLED BEAUTIFUL

ordained me briefly twice for a few months each time. Such short-
term ordination is legitimate, even recommended in the Southeast
Asian Theravadan Buddhist tradition for people who may not be able
to make a lifelong commitment. It was very, very good for me, pro-
viding some of the happiest memories of this lifetime. Sayadaw has
also freely given me the profound teachings of vipassana, and the
blissful ones of metta, or loving-kindness, as well as consistent exhor-
rations to upgrade my morality.

All told I've sat about a year of intensive retreat under his direction.
We lived through the slaughter of 1988 together, in Rangoon. Others
know him far better, and are more loyal students—among Western-
ers there is Sayadaw U Vivekananda, whose name means “Bliss of
Discernment,” a German monk who's now a fully trained medita-
tion master, and the Venerable Vajirafiani, “Indestructible Knowl-
edge,” formerly Ellen Mooney, recently one of only three nuns in all
of Burma to pass the third-level Pili canon exams after having been
taught in Burmese, a language she came to in her late 30s.

Still, this is the second book of Sayadaw’s I've edited, so perhaps I
can claim that a kind of conversation has taken place to justify the
opinions and reminiscences below. Moreover, it is impossible ro
understand his teaching without putting it into pracrice.

The rotal environment of an U Pandirta retreat squeezes you from
every direction—not only is there intense awareness every minute of
the day, there is also physical restriction, many hours of sitting still
with eyes closed; and formal walking meditation for many hours a
day. One's slowed-down movements go no farther than the dining
room and toilet. All this time, the verbal part of the mind is not
asleep, but its energy is diverted into working out how to label each
experience with simple accuracy, remembering and jotting down sig-
nificant details of experience, so as to boil a whole day into a quick
summary report for a teacher. Add lack of sleep; a lower, lighter food
intake—one wonders what one is doing to one’s brain chemistry.

Truly, the rotality of the retreat experience seems artfully composed
to squeeze the meaning through one’s being, or perhaps rather
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squeeze one’s being through the meaning. Intensive retreat drives
Sayadaw’s words from the ears into the brain, thence down into the
heart and through one’s very cells.

Since most readers may not be able to practice intensively with
Sayadaw U Pandita for a long time, [ wish to offer a light-hearted pic-
ture of one environment into which Sayadaw’s sermons have landed.

I first met Sayadaw U Pandita in 1984, when he came to the West for
the first time to teach a special retreat for teachers and other seasoned
practitioners at Insight Meditation Society in Barre, Massachusetts.
I was a long-term meditator at IMS then, spending a nine-month
interlude in silent retreat. Deemed too young in my practice to keep
up with the high-level instruction, I and several others were allowed
to stay at the center, meditating in the same hall with the parrici-
pants, and attending the Sayadaw’s evening talks, while carrying on
our own, less intense level of practice.

Many of us were soon relieved we hadn't qualified. We had never
experienced a teacher like Sayadaw U Pandita, who demands as
much from a practitioner as he gives in return. Energy, effort,
dynamism, and commitment characterize his instructions. Compas-
sion and tenderness are kept closer to his chest, shown in wry asides
or gentle personal reminders. His discourses were—and still are—all
abourt attacking and capturing the object of attention, chopping
down defilements and distractions, “penetraring the object,” and
taking a merciless attitude toward the causes of one’s internal suffer-
ing. Kilesa, mental defilement, seemed his favorite word. To one like
me, brought up in Baptist missionary Sunday schools, this sounded
retrograde, a Buddhist version of fire and brimstone. As for his pow-
erfully authoritative style, it wasn't what 1 was looking for on an
adopted spiritual path.

Yet he did guarantee that if you do your homework you would get
the answer. Actually, you would e the answer. After a certain num-
ber of permutations, youd come out free in mind and heart.

No doubt abour it.
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This was intriguing. Enlightenment guaranteed? In the basement
under the meditation hall, we junior meditators muttered, trying to
make sense of the new Burmese sensation. “He's so aggressive!” “How
can liberation be reduced to a formula?” for Sayadaw had made this
explicit claim. His method was foolproof, all you had to do was fol-
low the instructions. We discussed how physically enormous Sayadaw
seemed, despite being under five foor six.

Was this a siddhi, a meditator’s psychic power?

He was also cute, we blasphemously decided, with his stout wad-
dling walk and impish grin. His jokes—the best thing about them
was how amusing he found them himself.

The main clue to his having said something funny was seeing him
grin and oscillate from side to side on the dais. It is considered undig-
nified for Burmese monks to laugh, bur once anyone realized Sayadaw
was joking the entire meditation hall would be overcome with hilar-
ity, despite the fact that his monk’s humor was often so innocuous as
to seem almost pointless. Actually the pointlessness was in itself
funny, maybe the funniest thing of all. You had to be there—in
recreat, a captive audience.

Then there were those other times he found amusing, when he'd
extempaorize about the foibles of particular people while we all
writhed in sympathy. “Some yogis,” hed say, drawing out the words
to twice their length, the translator ﬁ)llﬂwing diligcntly along. “Some
yogis say they do not like to spend one hour per day doing their clean-
ing jobs!”

We didn't want to share the fate of “some yogis,” morally or in
being publicly exposed.

Possibly my Scottish Protestant ancestry, with its ethic of self-
effacement and moral rectitude, awoke from some genetic hideaway
right around then and began to take an interest.

Pretty soon we observed many of our teachers were sleeping less
than four hours a night. They ate nothing in the evenings, not even a
snack. Sayadaw taunted the men by saying the women were stronger,
sleeping less, down to one or two hours. “Stone-age psychology,” one
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teacher grumbled, and left the retreat. Another teacher was seen
gulping instant coffee, desperate to overcome his natural sleep
patterns.

Perhaps on that first retreat, Sayadaw was coming on a little
stronger than usual, shocked by our Western ways. This was his first
visit to the U.S.A. We heard he'd never seen a Aush toilet before. An
arrendant told us he'd never watched television either, hardly strange
for a renunciate monk living under a regime as xenophobic as Burmass.
After passing through a room where a cop show was playing, Sayadaw
pointedly remarked how appalling was the West, where killing was a
form of enterrainment. It had to be explained: murders on TV are
simulated.

Meanwhile one woman, a founder of IMS, had been instructed to
move so slowly it took her a full hour to cross the dining hall. She was
paying the closest possible attention to the sensations in her feet and
the responses in her mind. Having since tried the ultra-slowdown
method myself, I know it brings forth a near-hallucinatory level of
detail, ruptures stale habirtual perceptions, and can thus furnish a par-
adoxical fast lane to a blissful mental equilibrium. But back then,
looking in from the outside, her creeping walk was all but terrifying,
especially given the slight, Hoaring smile that hovered on her palely
concentrated face.

Getting stuck behind her in a doorway was horrible, too: you
wanted to honk the horn, but were constrained to noting feelings of
impatience.

Nor had any of us heard about having an interview every single
day, ten minutes where you didn't ramble on about your emotions
or tell the teacher how you felt you were doing, but offered con-
crete information abourt the movements of your belly. We all knew
we'd flunk the Sayadaw’s pop-quizzes, abrupt questions like, “Tell
me how you brush your hair!” designed to expose swaths of inatten-
tion. Our grapevine buzzed with rales of breakthroughs and bloody
hallucinarions. Sayadaw said one of our venerable teachers had
fallen prey to an afternoon-long anger fit after indulging a single
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moment of distraction—see why you should never open the door to
a kilesa?

Sayadaw grinned, rocking in his happy-baby glee. We tried to
figure out which reacher it had been.

He taught that there were stages of insight, a progression of modal-
ities of experience that culminates in “cessation,” otherwise known as
nibbana (the Sanskrit word for which is the more-familiar nirvana).
Nibbana wasn't described, because maybe you'd try to fake it if you
knew what it was supposed to be like. “Cessation” was a hint, but
even in that word endless subtleties were contained. Was it nothing,
or a lack of something? Anyway, with good kamma (Skt. karma) and
sufficient effort in practice, the stages would unfold naturally and
inexorably as your concentrated, sensitized mind penetrated succes-
sive layers of reality. We heard abourt the “rolling-up-the-mar stage,”
where everything feels painful and awful, and your meditation seems
to be going horribly, and you want to roll up your mat and go home;
yet your teacher smiles with pleasure because this means you've
reached the door to higher insights. Higher insights? It was hinted
that they became more pleasant.

Then once youd “dipped” into nibbana, you would never do any-
thing really bad again. But then you had to start over, and make it to
nibbana three more times before your suffering fully cleared.

We were intrigued, awed, repelled.

Each of us junior meditators was eventually offered a chance to
meet Sayadaw in person, and ask a question. Having taken on a load
of freshly undigested information larded with spiritual gossip, I felt
sure a horde of weird sensations lay in wait to reward the diligent.
Having recently rediscovered a subtle and persistent ringing in my ear,
residue of having been hit by a truck ar age ten, | decided this must
be a superior object of attention to those banally repetitive abdomi-
nal sensations Sayadaw was so obsessed with. Those had to be for
rank beginners. There must be secret instructions that the privileged
few were getting. The ringing in my ear could be my secret key to the
progress of insight. Thus convinced [ secretly expected praise for
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bringing up this subtle sound. I asked Sayadaw’s permission to take
hissing and ringing of my ear as a primary object, instead of the
swelling and softening of my belly.

He had just eaten lunch and was reading a newspaper which he
never lowered as he gave his answer. Had I not heard the instruction
to pay attention to the breathing?

Good, then [ should do that. He compared me to a first-grade stu-
dent, learning the alphabet, who must ignore a truck rumbling past
outside. Had you told me just then that this man would one day
become a spiritual father to me, I might have said something rude.

How do we learn? I've heard it a thousand times, withour yet fully
applying it to my own experience, that it is axiomarically the height
of delusion to think of one meditation object as superior to any other.
Phenomena are all the same in being fleeting, unsarisfying, and
ungovernable—a true meditator notices whatever is happening and
lets it go its own way withour preferences.

Let come whatever comes, let go of all chat goes. I'm still working
on that one.

Bur furthermore, according to the method Sayadaw teaches, the
more grossly obvious an object is, the easier it is to nortice i, and
therefore, among several possible objects of meditative attention, you
choose the most obvious one.

[t's a complete no-brainer—once you understand it.

Once I understood it, this doubt-free method appeared as solid as
if sent from heaven on stone tablets, yer | would one day learn some-
thing further—that in his lifetime, even U Pandita’s teacher, Mahasi
Sayadaw, was attacked for using the abdomen as primary object rather
than the subtler breath at the nose!

Mahasi felt abdominal movements were easier to notice and there-
fore produced insights quicker, whereas the nose-breath often
becomes so subtle as to disappear, leaving the mind bereft of a focus
and susceptible to wandering back into habitual tracks. Yet Mahasi's
critics said the Buddha had advocated paying attention to the breath,
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and that the movement of the abdomen isn't the breath itself, bur a
resultant function thereof.

Of such stuff are controversies made. The Mahasi method remains
one of the world's best mapped, and most mappable liberation paths.
It is basically vipassana, insight meditation, which takes many forms
but was originally taught by the Buddha, and is arguably the crown
jewel and essential practice of all the schools of Buddhism. Vipassana
is the practice of applying direct, energetic nonconceprual aware-
ness—mindfulness—to moment to moment experience. When this
connection between awareness and experience is properly cultivated,
it can destroy the “defilements,” the forces of selfishness, greed, anger,
prejudice, and unknowing that tarnish our lives. In the Mahasi
method, the movement of the abdomen is used as an anchor for
attention while sitting, the sensations in the feet and legs are the
anchor for wnlking meditation. Eventually, [hnugh, the entire field of
experiences—sights, sounds, rtastes, touch, smells, sensations,
thoughts, emotions—is impartially encompassed. An intense and
focused attention—sati, mindfulness—is applied to every moment,
every movement within physical and mental experience.

Vipassana was first described by the Buddha in his sermon called
the Satipatthana Surra, or the Discourse on the Four Foundarions of
Mindfulness (which are the breath, the body, the mind, and all other
experiences including tasting, smelling, seeing, and general activities
throughout the day).

Yet there have been refinements all along. The specific technique
that would one day be taught by Sayadaw U Pandita began in the
late nineteenth century with a cave-yogi in upper Burma, who
culled methods from other classical Pili texts and commentaries.
Since then it has been practiced by generations of Burmese monks
who also taught thousands of students, who could be called their
guinea pigs.

Monks interview dozens of meditators of all ages each day, pin-
pointing each student’s stage of insight in a minute or two and issu-
ing the appropriate instruction. The large number of meditators is
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due to the so-called Burmese revolution of the mid-twentieth century,
in which meditation became a lay movement, rather than just the
province of celibate, ordained specialists. High levels of meditation
practice remain almost a fad among the Rangoon bourgeoisie. We
laypeople in the West have inherited this aspect of the tradition.

Thus a master Mahasi-method teacher, such as U Pandita, has
already been asked so many silly questions that he might not lower his
newspaper when he hears the latest one.

Sayadaw’s presence and character have always been awe-inspiring and
his commitment to the Vinaya discipline so total, it feels a bit irrev-
erent even to think of his changing.

But even he would probably agree—what is a human being other
than a flow of impermanent, impersonal phenomena? What is the
Dharma other than a system for positive transformation? Perhaps it
is | who have undergone more changes. In finding greater depths to
understand in him, maybe I'm revealing that he taught me well. |
hope so! He has certainly helped me beyond expression. Sill,
although I feel I must be terribly meek in saying so, it seems Sayadaw
may have become more wise... than he was... back when we first met...

His first book for Westerners, /n This Very Life, was based on the
talks he gave in 1984.

(1 worked on editing that book for a year and a half.)

Having come to the West for the first time, it seems logical that
Sayadaw’s decision would be to lay out as clear a map as possible of
what vipassana, insight meditation, can do, and how to do it.

Since liberation from torment is the most urgent priority facing
every living being, vipassana meditation is always given first in the
Mahasi tradition. And that is what he did. Speaking without notes,
he produced a beautifully shaped meditation manual.

This first book for Westerners illuminated just about everything
necessary for reaching nibbina, as well as pitfalls and various ways to
deal with them. It is a grid of clarity for understanding the meditat-
ing mind; its lists and explications have been relied upon by teachers
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and students ever since it was published in 1990. Fortunately, it has
been kept in print by Wisdom Publications.

Now art the 2002 retreat, Sayadaw took a different rack. Rather
than describing the insight road map leading directly from igno-
rance to enlightenment, which he had already done, Sayadaw went
global. In this book, The State of Mind Called Beautiful, he sketches
the breadth and depth and wealth of the Theravadan tradition, of
Buddhism in general, with all the glory of a full moon. It is a holo-
graphic presentation in which each element seems to connect to all
the others.

Sayadaw began with his basic themes: Dhamma (Skt. Dharma),
the truth, is what we should do; Vinaya, the discipline, is what we
should cur out. Berween these rwo, it is as if flowers are planted and
weeds uprooted. The mind becomes a fragrant garden. The world is
healed.

Surprisingly from a teacher who recommends long-term, inten-
sive retreats of weeks or months or even years, he first offered prac-
tices that can be done for one minute a day, and practices to sweeten
and strengthen the mind, ro heal societies and families. Mentioning
the violence, war, and instability of our current days, he said the globe
appears to be in the control of people who “resemble demons more
than human beings.” Leaders who attempt to control these inhuman
beings tend to sink to the same level themselves. Facing this situation,
he offered the four guardian meditations to uplift, correct, and pro-
tect us inwardly and ourwardly. The guardian meditations are easy to
use, adaprable to anybody’s life, not just reserved for those who can
devote the large amounts of time and energy that tend to be neces-
sary to reach high levels of purification. But even the most commit-
ted practitioners of insight should practice the guardian medirarions,
as well, he tells us.

As he described the first one, contemplating the greatness of the
Buddha’s qualities, Sayadaw cautioned he'd have to limir this topic or
it could occupy the entire retreat. Then he began a series of apparent
digressions in which his exrraordinary erudition and love of the
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Dhamma, and his knowledge of Buddhist history, unfolded like a
lotus of a thousand petals. (Later I would learn that much of his dis-
cussion of the Buddha’s qualities was based on a footnote in the
Visuddhimagga, an eighth-century meditation manual—specifically,
chapter 7, paragragraph 31, footnote 9.) These were beautiful, many-
faceted ralks, in which Sayadaw’s old habit of pushing and critiquing
showed up once or twice. Discussing the complementarity of the
Buddha's compassion and knowledge eventually led him to expand
upon the qualificarions needed by all meditation reachers. It is not
sufficient to be profound in speech, though this is one of nine qual-
ities listed in the suttas. An impeccable morality is also indispensa-
ble—the basis of true charisma. Teachers must never abuse their
disciples nor urge them to efforts withour reason. Allowing oneself
to be criticized is as important as the ability to point out others’ mis-
takes. All this was clearly intended to inspire self-reflection in the
Western Dhamma teachers and students seated at his feet, He soft-
ened this, saying how children trust their mother, and feel the love
behind her correcrions.

Later on he made a spine-chilling statement clearly backed up by
his own pracrice.

“Compassion says what needs to be said, and wisdom does not
fear the consequences.” Anyone who criticizes retreat Buddhism as a
practice of running from the world should perhaps visit Sayadaw U
Pandita in Rangoon. Soon he clarified that the internal action of med-
itation must be completed with verbal and physical actions. Other-
wise it is not strong enough.

On to the second guardian meditation, metta, loving-kindness.
He began with the basic method of four phrases, repeated over and
over in order. From this apparently simple affair, he opened into
another gigantic set of practices, the four boundless abodes. From
here he resumed the theme of buddhahood and how unselfish love is
the key for attaining it. At last he spoke of 528 forms of merta, radi-
ating in all directions. These eventually become the method for devel-
oping jhanas, or absorption states, high levels of concentration that
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are used to strengthen and focus the mind to enter successive stages
of liberation beyond the first stage, stream-entry.

Stream-entry had been the culminating teaching of his first book,
as I recalled. Now at the Forest Refuge he was hinting at even further
training.

Sayadaw abruptly said, “We have no time to discuss that here.”
There is always more, more to tell. Having paused to reveal this flash
of depth, he skipped lightly forward.

This apparently digressive, jazzy, telescoping exposition may be
exactly what accounted for the sense of mysterious fullness or reso-
nance I have sensed in Sayadaw’s latest teaching. Once again his talks
are all excemporized—Ilike arpeggios which by their improvisational
quality reveal his skill as a teacher, the depth of his training, his schol-
arship and wisdom. To continue the musical metaphor, his teachings
in 1984 were more like Bach's “Well-Tempered Clavier,” the most ele-
gant of exercises to turn clumsy sausages into concert-worthy pianist’s
fingers. The 2002 talks were symphonic. Change the world, change
your mind, change yourself—it is all connected. It is the only limits
of perception that require an exposition within the bounds of time.
But by being as nonlinear as pmsible, Sayadaw bcgan L0 suggest some-
thing lurking beyond the words.

During the second half of the retreat, he drilled deep into the fun-
damental mechanics of Buddhism, describing with laserlike precision
exactly how every practice functions toward liberation. At the level of
the body, morality suppresses the most flagrant acting-outr of
impulses, say to kill and torment other beings. But when the outer life
is calm, we begin to understand the inward torment that once would
have led to action. At that point, concentration training pulls the
mind away from its helpless involvement in pain. Finally, at the level
of what might be called the heart, direct awareness allows a quantum
leap into intuitive knowledge, wisdom.

It had raken me all these years before 1 had practiced enough, and
invested sufficient mental energy into decoding the dense cross-
cultural static between us, to understand how precisely his language
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targets the sources of misery in our minds; and his passionate, com-
passionate wish that we all be freed from these unnecessary problems,
torments, and complications. All along I had felt his invitation to go
beyond whatever I'd considered possible for myself. The Buddha's
teaching is all for you, and for all of you, he said now. Don't let it
drop and don't put toral freedom past yourself. But it was only
twenty-one years later, as [ crawled under a soft celery-green blanker
at the Forest Refuge to grab a few hours’ shut-eye before waking up
again to meditate at 3 a.m., that I could finally congrarulate myself
at being able to carry out most of his instructions—ar least on an
outward level.

There had been so many ways 1 had held back, before, basically
fearing I'd be hurt rather than helped by the quality of effort he
requested.

More than anything else, I think I have come to understand how easy
he makes things for the meditator. All you really need to do is surren-
der, but that sweet word must be self-learned, for it is far from promi-
nent in Sayadaw’s vocabulary. It is a complex, intelligent surrender
you will need—you must figure out for yourself how to make a
supreme effort without getting stressed and rtight inside. You must
also discern the essence of what Sayadaw is trying to explain without
getting hung up on how dramaric he sometimes sounds. “The kile-
sas are disgusting, dreadful, fearsome and frightening,” he thunders.
Compared to whar? Compared to inner peace, that’s what. And what
abourt all the torment he says we undergo? Well, if you haven't felc it
in your life you will certainly come to it on his retreats.

You must also learn to recognize terms in a dead language, Pili, as
perfect descriptions of the moments of your mind. Uncountable
times have | heard Sayadaw lecture on the adverbial particle -pa. In
the ancient Pali scriptural language, -pa means “extraordinary, supe-
rior, intense.” That -pa is embedded in the title of the Satipagthdna
Sutta, and it is the quality one’s attention must have, Other favorite
discussions of Sayadaw’s, some of which are contained in the present
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volume, focus on the mental factors of aiming, energy, and rubbing,
vitakka, viriya, and viedra. Mindfulness rargets the object with aim-
ing, vitakka; it reaches the object with viriya, heroic effort; then ir
rubs up against the object, sinks into it, envelops it with vicdra.

Mindfulness needs the support of many other faculties. It’s like
the rabbit who wanted to pick a fruit. First he asked his friend the ele-
phant to stand under the tree, but the elephant wasn't tall enough so
they called the monkey to climb the elephant’s back, but that still
wasn't enough so the rabbit hopped on top of both of them; finally
the little partridge had to stand on top of elephant, monkey, and rab-
bit, and even flutter her wings a bit, to peck down a fruit higher than
any animal ever could have reached on its own,

Even so with people. We can't do this alone.

Sayadaw ended with a breath of his old fire: Don'’t rake a wrong
path! Don't fall away! Don't forget! 1 was glad, since I had almost begun
to miss the steel within his sweetness. He is like the classic example
given in the Lotus Sutra, a person trying to rescue children from
inside a burning house. You can hear him pleading, exhorting, scold-
ing, crying, “Come on out here, where it’s cool.”

Kate Wheeler
Spring 2006
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Introduction to Dhamma Vinaya

i s

Tre BuppHA UNDERSTOOD what is beneficial and what is harmful,
what leads to happiness and what increases misery in our lives. Out
of compassion he left a reaching and training to increase our happi-
ness and that of all beings. This teaching includes the Dhamma, the
beneficial truth about existence; and the Vinaya, the discipline or
training. Without a discipline, truth would remain an abstraction,
something to talk about rather than to live. Without truth as its basis
and goal, discipline would be meaningless. Actually, the Dhamma
and Vinaya converge in leading us to happiness, well-being, and gen-
uine fulfillment, and together they establish the only lifestyle that
can eradicarte suffering.

If we want to be completely free from suffering and help others to
be free, we must practice Dhamma Vinaya. This means developing,
increasing, and strengthening our realization of the path, drawing
out its full potential. Whoever does this will gradually become more
pure, cultured, gentle, peaceful, and lovable. Such a person will even-
tually gain the “special insighe,” a liberaring insight thac cuts through
and extinguishes mental afflictions. Such a person will truly under-
stand the happiness of which the Buddha speaks.

Those familiar with Buddhist terminu]ﬂg}r will know thart the term
Vinaya usually refers to the monks' code of conduct, and that
Buddhism offers different sets of ethical precepts for monks, nuns,
and laypeople. Monks rely on 227 precepts to develop their whole-
some volition and support their meditation practice. Nuns can rely
on eight or ten, while laypeople generally sustain five basic obser-
vances to prevent them from going wrong,

1
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Though this may seem—and is, indeed—contrary to ordinary,
worldly ways of thinking, the monks’ and nuns’ renunciate way of life
was designed by the Buddha to be the easiest way to reach genuine
happiness and an end to personal suffering.

However, the Buddha raught a complete training of body, speech,
and mind that anyone, ordained or not, can undertake successfully.
This path of training aims at the complete and permanent removal of
all mental issues that torment beings. Moral discipline is the founda-
tion without which this endeavor cannot succeed, but following
moral precepts is not itself sufficient to liberate the mind and heart.

Without adding an internal, mental discipline, moreover, not even
the most basic of precepts can truly be maintained for very long. For
as soon as internal compulsion arises, if there is no inner discipline,
then the impulse will be unbearable and problematic action will
ensue.

True disciples of the Buddha can be recognized by a healthy form
of fear—they are afraid of the inner defilements, for they understand
the destructive tendencies inside the mind to be the most dangerous
forces in the world, more powerful than any earthquake or tsunami.
A true disciple, a true practitioner, recognizes that whenever a person
is gripped by greed, hatred, and ignorance, he or she is a danger to
himself and others.

Therefore a true disciple of the Buddha can also be recognized by
her or his concerted efforts not to succumb to the inner defile-
ments—burt rather to see through them, control them, diminish their
influence, and eventually to extirpate them once and for all.

Up to the moment of full liberation, everyone is bound to fall away
from Dhamma Vinaya again and again, whether they wear monastic
robes or ordinary clothing. When and if this happens, one must
humbly return to the training: one must sustain and increase one’s
level of effort, refine one’s moral actions, strengthen concentration,
and thus promote the arising of wisdom. With such sincere dedica-
tion one will come to know the meaning of vimutti—liberation,
deliverance, inner freedom. The possibility of vimutti is the beauty
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hidden inside each of our minds. To fulfill that possibility is the max-
imum expression of value in our human lives.

The traditional path of the monk and the nun remains open and
invites all those who, regardless of ethnic origin, nationality, or class,
wish to forsake worldly engagements and pursue Dhamma Vinaya
in an extraordinary manner. Yet most of you who read this book will
be laypeople. I encourage all of you to take to heart what I say here.
I am giving my best effort to teach you and I hope you will give
your best effort to practice. Then, our connection will have been
worthwhile.



Overview
of the Training

THe BUuDDHA GIVES CLEAR INSTRUCTIONS on how to develop moral
behavior, concentrate the mind, and see clearly with insight wisdom.
These are called the three trainings; in Pali, sila sikkha, samdadhi sikkha,
and parifid sikkhi—the training in morality, the training in concen-
tration, and the training in wisdom. The three trainings should be
taken as the meaning of Dhamma Vinaya. The meaning of Dhamma
Vinaya is not a verbal one. The meaning will appear inasmuch as it
is enacted, experienced, and brought to life within an individual.

The word sikkha means training oneself so that cerrain qualities
arise. If we put in the effort to follow the Buddha's instructions, the
results will arise quite naturally and lawfully. This is certain.

Along with the instructions for training, the Buddha and his com-
mentators include detailed explanations of the benefits of Dhamma
Vinaya and the disadvantages of not engaging it. These descriptions
help us to understand the training, to feel enthusiasm for it, and to
reject the habits of an untrained, unskillful mind.

ExamMinIiNG A PRECEPT

To see how this works, let us examine the first precept of moral behav-
ior for laypeople, the injunction against killing.

The Buddha admonishes us to aveid tormenting and killing all
beings whatsoever, even small creatures whose lives may seem
insignificant in comparison with our own,

Say a mosquito, ant, or flea bites us. Based on the unpleasant
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feeling in the body, then dosa, or ill will, immediately arises in the
mind. If we lack patience and forgiveness, we will surely take revenge
in a way that spells disaster for the insect. Buddhist training aims to
make us feel repugnance, not only toward our lack of compassion and
self-control but also toward its consequences. If we become sensitized
to the practice of the precepts and the consequences of breaking them,
we will take great care to avoid violence in any of our actions.

As practitioners, the major benefit of refraining from, say, swatting
a mosquito is the victory we gain over the internal enemies of anger
and ill will. With this victory, we have gained an initial form of avera,
freedom from enmiry. Freedom from enmity, as we will see in detail
later on, is equivalent to unconditional or limitless friendliness, mesta.
Overcoming ill will makes us the protector and friend of all beings,
including mosquitoes and ourselves as well, for a mind filled with
restraint and compassion is easier to live with than a mind reeking
with hate and vengefulness. The harmful consequences of killing are
not restricted to the victim. Giving rein to destructive impulses tears
apart the mind.

Certain commentarial texts outline further disadvantages of
immorality. They list four dangers. First, unless we are psychologically
abnormal, if we commit harmful actions we will be plagued by
remorse, self-criticism, and self-blame. Second, we risk losing the
good opinion of others, especially those wise, kind, and virtuous peo-
ple whose acceptance we treasure. The texts call this “censure by the
wise.” Third, if a transgression involves breaking the law we may also
face the shame, expense, and inconvenience of punishment by the
secular authorities, Last, as a result of our unwholesome volitions, we
will endure future difficulties and may even be reborn in a state of
loss. (A state of loss, in Buddhist doctrine, means a life where one’s
mental states are rough and intractable, dense, painful—generally all
but impossible to work with. Buddhist cosmology, then, would say
that killing scts one up for rebirth as a hell being, a hungry ghost, or
an animal; or less drastically, as a person whose life is marked by
extreme difficulry.)
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Now and in the future, as long as our internal enemies are not
appeased, we will be subject to many afflictions. We will have plenty
of enemies, we will face all kinds of dangers, and all these will tend
to multiply.

SHAME, DREAD, AND FEAR

It may seem surprising, but Buddhist teachings encourage shame,
dread, and fear—at least with regard to wrongdoing. Moral shame,
called hiri, is characterized by disgust or abhorrence toward physical
and verbal misconduct. Moral dread or fear, ottappa, makes one
shrink back from and want to guard oneself against all possible bad
behavior. These compunctions are clearly quite interconnected. They
are considered to be wholesome and healthy forms of sensitivity. In
fact, moral shame and moral dread or fear are respectfully known as
“the two guardians of the world.”

Yet Buddhist tf:achings do not suggest we wallow in guﬂt, recrimi-
nation, despair, and worry. These are unproductive, and actually con-
stitute forms of dosa, or hatred, directed toward oneself, Self-hatred is
not superior to any other form of hatred and there is no point in
indulging it. But moral shame and fear are characterized by a sense of
discrimination and decision. One does nor feel good about one’s harm-
ful actions, but one does not build them into mountains either. Nor
does one hide and rationalize them, thus distorting their nature. One
example is the alcoholic who claims to be taking a drop to relax, then
another and another, until the person ends up passed out on the floor.

The only way to be victorious over the destructive inner forces of
the mind is to understand them—and resolve to live in accordance
with that knowledge, making sure to do whart is needed in order not
to repeat them. Let us remember that the kilesas are not personal—
they only masquerade as such. If we can see them in a balanced way,
not claiming them as “I" or “me” or “mine,” yet admitting that we are
susceptible to their influence, we will have done a great deal toward
keeping them in check.
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If on the other hand we don't see any harm in our bad actions and
&Egradcd mental states, we obviously won't try to avoid them. Rather,
we will indulge them—shamelessly. The texts call such behavior
ahirika and anottappa, “moral shamelessness” and “fearlessness.”
Please note that this kind of fearlessness is not to be confused with the
fearlessness that comes from a liberated understanding, which is an
entirely different matter. With vimutti, it is possible to lose one’s fear
of death, and of unpleasant sensations. But this is very different from
moral insensitivity and shamelessness, ahirika and anottappa. These
two are present whenever we fail to recognize the disgusting, even
terrifying, nature of mental and physical transgressions. At that time
our heart and mind are hard, uncaring, and reckless. We don't shrink
from hurting ourselves and others. We go ahead and do as we please,
impulsively.

Lack of moral sensitivity “chars” and thereby darkens the mind.
Just as a person wearing dark-colored clothes absorbs heat on a hot
day, a mind charred by ahirika and anottappa absorbs ill will. As the
heat of anger, our inner enemy, increases, we fail to recognize the
danger of it. We accepr the anger, and even support it by forming
justifications or blaming others. Our anger then increases. Sooner or
later, unless this trend is broken, our rage erupts in some cruel speech
or hate-filled action. We will disturb ourselves and our surroundings;
we will create agitation, like a violent person who intimidates, injures,
and even kills people around him or her. Our virtues fade; moral
shame and fear, the guardians of the world, will have been destroyed.

If we can learn not to absorb defilement, and instead to see the
danger in it, we will have a strong desire to keep our behavior under
mindful control, and we will be motivated ro subdue the turbulence
of our minds. If the hear of the mental defilements is dispelled, the
mind will grow bright, light, and cool. And we, radiant with the
virtues of morality, will guard our world.
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COMPASSION

To guard the world means protecting others just as much as oneself.
Compassion, the ability to imagine the pain of others, is implicit in
the training of moraliry.

The Buddha spoke this verse:

Sabbe tasanti dandassa,
sabbe bhayanti maccuno.
Attinam upamam karva,

na haney}ra na ghﬁra}fe.

All are afraid of the stick,
all fear death.

Putting oneself in another’s place, -
one should not bear or kill others.

The Buddha evokes the principle of empathy, an understanding of
how others feel based on one’s own experience. All beings fear dan-
ger and punishment, all fear death—that is, until they attain one of
the two highest stages of liberation, either an andgdmi, a nonreturner;
or an arahant, a fully liberated one. Until then, the term sabbe refers
to us all, including oneself.

So, being honest with oneself, one may have to admit that in facr,
one may find oneself wishing to torment or injure others somewhat
frequently. For most of us, most of the time, these wishes will be sub-
tle, perhaps disguised as a desire to prevail over others, to show them
their mistakes.

Often, if we feel we have been wronged, it is not easy to avoid
making life difficult for others, We may feel it is important that some-
one else hears our complaints, and feels badly for all the suffering we
have gone through. More grossly, we may fantasize inflicting bodily
harm on relarive strangers such as politicians, or our “enemies” in
other countries—or even within our own country. Many people feel
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that violent criminals deserve to be executed. And then if someone
known to us, close to us, has caused us difficulty, put obstacles in our
path, or committed verbal assassination of our character, watch out!
We will not be wishing peace upon such people; more likely we will
want them to experience some consequences first. If they appear to be
happily getting away with what they have done, we may well decide
to take matters into our own hands, gaining satisfaction even from
petty meannesses such as ignoring them. Or we may speak ill of them
to others. Alas, the possibilities are nearly endless.

Of course one should never condone, much less encourage harm-
ful behavior. Harmful behavior must be brought to a halt if possi-
ble. In fact, this is precisely the point being made here: nort to
increase the harm. For this to be possible, each of us must come to
understand our own motivations and impulses before adopting any
course of action. The mind is all too easily deceived by anger,
revenge, and self-justification, minimizing its own faults and even
projecting them on others. It becomes small and narrow—Dbent on
revenge, we lose sight of a wider range of compassionate and wise
solutions. This narrowing is the activity of the kilesas and should be
recognized as such. It is a mistake to adopr the kilesas as our frame-
work. We should not cuddle them to our breasts, feed them, and
allow them to fatten on our tenderness. Racher, dread, shame, fear,
and abhorrence are the proper stance toward these forces in the
mind. There is no need to feel sorry for hate. There is no need o
indulge in greed. There is no reason to sweep ignorance under the
rug—ignorance is not bliss.

If you can recognize your own destructive impulses, they will pro-
vide you with a wonderful opportunity to test the Buddha's instruc-
tions by putting yourself in the other person’s place first. Make a
careful inquiry. Whartever you are planning for that person, could
you take it Would you wish to endure thar action, yourself? If not,
your plan is unjustified, an insult, and a transgression. Your own
wild behavior will inflame your mind further, destroy the environ-
ment, and possibly harm others as well. It’s not worth it—ever. A
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timid attitude is appropriate when it comes to unleashing inner
unwholesomeness.

Clearly, everything is better when cool heads and wholesome
dhammas prevail.

BENEFITS OF DHAMMA VINAYA

An unjust ruler is harsh and oppressive. He or she is unfair and brings
the downfall of beings. Dhamma Vinaya is totally the opposite—an
infallible way of raising one’s standard of living. Based on reason,
fully in accord with truth, Dhamma Vinaya uplifts one’s thoughts
and actions. It purifies, cultivates, refines, heals, and beautifies.

Dhamma means “that which carries, supports, uplifts, and saves.”
It is a set of guidelines for happiness. Vinaya consists of rules for refin-
ing one’s behavior.

One who practices both Dhamma and Vinaya will grow skilled ar
dispelling all levels of defilement, from coarse and rude actions to the
most subtle distortions of mind.

The word kilesa, “defilement,” can also be translated as affliction,
disturbance, torment of mind. The principal kilesas are ignorance,
greed, and hatred. These forces are cruel and unfair rulers. When they
get control they drag people down into suffering. Dhamma Vinaya is
nothing other than a set of methods proven effective against these
dreadful internal forces.

Mental defilements afflict the vast majority of beings and are ar
the root of almost all of humaniry’s collective problems. Burt does the
Dhamma uplift every single person? Can Vinaya discipline stop
everyone from being coarse and wild? Alas, obviously not. Nothing
happens for beings who don't pur these guidelines into practice. Each
person must actually tread this path herself or himself.

To complete the Dhamma Vinaya four elements are needed. First,
one learns the correct method of practice. Next, one undertakes the
practice. Third, one gains the benefits. Finally one enjoys and applies
those benefits. For example, when the Buddha suggests that we refrain



13 THE STATE OF MIND CALLED BEAUTIFUL

from killing and points out the benefits, the first part of our training
is hearing and understanding the instruction. For the second part,
we refrain from violent, unjust deeds. By making this effort our inter-
nal enemies are cooled, and we are free from causing or incurring
injury. We have gained the benefits. The result is that we find it easy
to get along with others and they with us—we become easy to love,
and enjoy a calm, fulfilling, happy state.

ESTABLISHMENT IN THE TEACHINGS

By refraining from wrongdoing, sila sikkha, we overcome transgres-
sive kilesas, defined as those defilements which are strong enough ro
push us into shameful physical or verbal actions. As we further train
our minds in concentration, samidhi sikkhi, we also gain control
over the obsessive defilements, the torments of the mind. Finally, with
paniia sikkha, or insight wisdom, even latent defilements can be erad-
icated. Latent defilements include the deeply embedded unconscious
and preconscious tendencies that cause us to react to unpleasant sen-
sations with anger, to pleasant sensations with clinging, and to neu-
tral sensations with ignorance, dullness, or distraction.

By overcoming successive layers of defilement we uncover deeper
levels of peace within. Through moral actions, we stop agitating our
external environment, and our life becomes more peaceful. With a
cool, concentrated mind we experience a peace and happiness we
never found before. As we train ourselves to be consistently mindful
of body, speech, and mind, we are automatically developing good
habits. Others may even take us as a role model.

Step by step, the benefits increase. This is called “being carried by
the Dhamma.” Our lives become simple and harmonious. With the
arising of special insight we may ourselves become a natural expres-
sion of the reachings.
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DowNEALL

On the other hand, when basic morality is lacking we have fallen
outside the Buddha's teachings. If we say we are Buddhist, it is only
in name. Concentration and wisdom can’t grow without the support
of morality. Without all three trainings, we can't be freed from the
bondage of defilements.

Deliverance, vimurti, is the goal and the purpose of Dhamma
Vinaya. It is also an integral part of the training at all levels. If we
practice restraint by, for example, suppressing a rude retort, at that
moment we are freed from a transgressive dehlement. If we practice
concentration and turn the mind away from its obsessions, we free
ourselves from obsessive defilements and also temporarily suppress
the latent ones. When we reach nibbana we will begin uprooting the
latent defilements.

On the other hand, if we do not practice, we no longer remember
the meaning of vimutti—a meaning that is not confined to a word,
but is the experience of being freed from inner torment and thus, as
a result, from the torment of one’s own difficult, even addicrive
behavior patterns which are driven by unbearable mental states. If
you think this description is excessive perhaps you have not observed
yourself closely enough. If you watch yourself through any given day,
observing the arising of desire and dislike, the sequence, say, of dis-
traction, impatience, fantasy, dismay, and self-judgment, you will
begin to understand that the ordinary mind is caught up in a rapid-
fire sequence of mental states a large proportion of which is truly
difficult to endure, and drives you to take whatever actions you
believe will bring relief. We take this situation for granted, but when
the possibility of vimurti, or inner freedom, can be borne in on us, we
will understand completely why inner freedom is considered the most
beautiful of all mental states.

Letting transgressive, obsessive, or subtle defilements take control,
and doing nothing to counteract them, is called papatita, “downfall”
or falling away. One is no longer carried, uplifted, and protected by
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Dhamma Vinaya. One loses one’s chance to reach greater levels of
freedom.

The Buddha spoke of this in the Papatita Sutta, the Discourse on
Downfall, part of the Anguttara Nikaya collection of discourses. The
title word, papatita, is composed of pa, a particle that intensifies; and
patita, meaning “to tumble, fall, or slip.” The fall of papatira is there-
fore severe, disastrous. If we don't practice, our downfall will be cat-
astrophic. Whart we fall into is suffering, for others as well as ourselves.

By taking refuge in the Buddha, listening to the teachings, and
then applying them personally, we live according to a higher stan-
dard. But a committed, continuous effort is necessary, since as long
as one remains an ordinary worldling, an unliberated puthujjana, one
is bound to fall away from Dhamma Vinaya again and again. When
this happens, one can only pick oneself up and keep trying.

On reaching the final path and fruition knowledge of arahantship,
one receives full protection and safery. Liberation is the intent of
Dhamma Vinaya, so please don't think of it as impossible. Make
your best effort, and practice as much as you can. If you do not
atrain arahantship, you may at least taste one of the three lesser
degrees of liberation along the way, becoming a sotdpanna, “stream-
enterer”; a sakaddgami, “once-returner’; or an andgami, “nonre-
turner.” At each level, cerrain defilements are uprooted permanently,
never to torture you again. With stream entry, all of the defilements
lose some of their power, and one becomes immune not only from
the worst behavior patterns, but also from the assumption that one’s
ego-self, or “1,” is the true basis of one’s bein g. In re ality we are hood-
winked by this ego-belief, which tricks us into storing up an exces-
sive amount of suffering.

Tue Four GUARDIAN MEDITATIONS
Introductory Practices: The Four Guardian Meditations

The ancient masters often began a period of training by establishing
four protective meditations, known as caturarakkba-bhivand, “four
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guardian meditations.” Bhdvand means “meditation” or “cultivation™;
caru, “four”; and drakkha, “protection.” The four have been practiced
for more than two thousand years, and they are as effective for peo-
ple today as they were for the ancient masters.

These four meditations can be practiced individually or as a group.
They support and uplift the mind, develop happiness, and generally
protect us from inner and outer dangers. Their protective quality is
of chief importance; hence their title. During a satipatthina vipassana
retreat in which we practice intensively, a few minutes per day is suffi-
cient; they can also be undertaken in ordinary life in the form of brief
recollections, or as part of one’s daily sitting mediration practice.
Some people develop practice of one or more guardian medirations
extensively.

Protection and security are needed everywhere, especially in med-
itation practice. Many kinds of dangers can arise, inside the mind
and outside it. External dangers are easy to identify. In Buddhist
thought, they are called “distant” because they arise from outside one’s
own body and mind. These distant dangers are puggald vera, “enemies
of humanity” or “the enemy that comes in human form.” We also
face internal dangers, arising from within. In Pali these are known as
kilesa vera or akusala vera, “the enemy of mental defilements” and
“the enemy of unwholesomeness.”

Mental disturbance and unwholesomeness are dangerous enemies
indeed. They live within us, as close as anything can be. Often, we
even claim them as being an integral part of ourselves, not seeing that
they are merely impersonal forces arising within the mind. Greed,
hatred, and ignorance are the basic three kilesas, but they take myr-
iad forms. One list of defilements from the suttas includes sixreen
defilements: covetous or unrighteous greed, which we might under-
stand as excessive selfishness that can lead to stealing, lying, or violent
acquisition; ill will, anger, malice, contempt, domineering presump-
tion, envy, jealous selfishness, hypocrisy and deceit, fraudulence,
obstinacy, rivalrousness, conceitedness, arrogance or haughtiness, van-
ity, and heedless inconsideration—a callous lack of regard for others’
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welfare. Surely even without resorting to the texts, by now we have a
sense of the kinds of forces in the psyche that destabilize us and
destroy our happiness.

Obviously we need protection from both outer and inner enemies,
but of the two, the inner enemy should be more terrifying. Nearly all
of our outer problems are in fact caused by the inner enemies. Yet it
is very rare to find genuine protection against the unwholesome, ugly,
and divisive forces of the mind, however desperately we need it.

If we can stop the inner enemy from attacking us, we gain a spe-
cial form of security called gurti. Gusti means being free from distur-
bances based in the activities of greed and hatred. Freed from the
artacks of the inner enemy, we gain peace. Peace, when well estab-
lished, is the basis for genuine happiness.

The four guardian medirations offer a certain level of prevention
and protection; but only satiparthana vipassana meditation can per-
manently delete all of the defilements. Direct insight, rather than
reflection, is the only method that can accomplish this. Therefore,
even though you should practice the guardian medirations and enjoy
them, you should keep in mind the possibility of ultimate safety and
protection.

The first guardian meditation is buddhinussati, “recollecting the
virtues of the Buddha.” This is a very uplifting and inspiring pracrice;
it consists of recognizing and reflecting on the Buddha and his virtues.
The second guardian meditation is metta@ bhavand, or loving-kindness
meditation in which one wishes for the welfare and prosperity of oth-
ers. The third is asubha bhavand, “contemplation of the impurity or
foulness of parts of the body.” The fourth is maranasati, “contempla-
tion of death”—specifically, the developing of a sharp awareness thac
death can arise at any time.



2 The First Guardian Meditation:
Buddbéanussati

THE ESSENCE OF BUDDHANUSSATI is to recognize that the Buddha
is an enlightened one. This should be done frequently. To perform
this meditation we may contemplate the Buddha himself or we may
consider his virtues.

It is said the Buddha has infinite virtues. Buddhanussati meditation
calls for thinking of them systematically, one by one. Let us consider
his complete purity, arahanta.

The Buddha was CQmpictf:ly lacking in the defilements of rdga,
“greed” or “lust”; dosa, “anger”; and moba, “delusion.” He was not
polluted by these forces in any way. Generally, a buddha is one who
is not burning up with mental defilements, who is unstained, fully
purified. That is why a buddha is worthy of veneration.

The Buddha was an extraordinary being. Total purity may be hard
to imagine, but with buddhanussati we begin to sense what it would
mean to reach total purification from lust, hatred, and ignorance or
delusion. The two basic forms of ignorance will be described in
greater detail, but they can be thought of as limitation and distortion.

Purity was not some secret quality known only to the Buddha. In
fact, his purity was so strong that it could not be hidden from oth-
ers, It was palpable and obvious, manifesting as complete purity of
mind, purity of speech, and purity of physical action.

Seeing him, people felt a natural awe and appreciation. The
Buddha never sought approval nor expected others to make obei-
sance to him. It was part of his purity that he was nort interested in
making people into his students, other than for the purpose of

19
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showing them how to become genuinely happy and free. He gained
a great following in his own time, and his teaching has survived
until now, all because of his mental purification.

To the degree that we develop our meditation, we develop the
Buddha's virtues. A person who meditates and practices Dhamma
Vinaya as taught by the Buddha will gain the same purity to some
extent. This is the only purpose of his teaching. In offering it, his
motivation was pure, unerring, unselfish. As we begin to get a sense
of his complete mental freedom and clarity, it helps us to trust the
Buddha’s instructions. A person who practices buddhanussati tends
to feel more faith, respect, and confidence toward Buddhist teaching
and culture. This faith becomes fuel for meditation practice.

If a medirator goes on to practice satipatthina vipassana meditation
and thereby attains the first of the four path and fruition knowledges,
that of stream entry, his or her faith will become unshakable, Path and
fruition knowledge means tasting nibbana, which is itself rotal puriry
and freedom from defilements. After that experience, one naturally
recognizes this virtue. One realizes that one has practiced just as the
Buddha practiced, and that one has felt the same kind of purity the
Buddha felt, even though the degree of purification is lesser. Nonethe-
less, by tasting nibbana one comes to the understanding that the
Buddha’s Dhamma is really true. This understanding, gained by one-
self, can never be taken away.

As faith increases, one will never want to weaken the Buddha's
teaching in any way. Instead one will want to develop and sustain the
Buddha’s teaching as much as one can. This desire for development
is the most essential benefit of buddhanussati. One will susrain the
teachings within one’s self, and one will also try to support the teach-
ings ourwardly.

DHAMMANUSSATI

Buddhanussati requires us to contemplate the virtues of a particular
individual, namely, the historical Buddha. Some people prefer not to



21 BUDDHANUSSATI

do this, and that is fine. They can instead contemplate the virtues of
the Dhamma, a practice called Dhammdnussati. To develop this prac-
tice, one contemplates the virtue of the Dhamma, deeply and fre-
quently.

One may choose to consider the Dhamma’s uplifting qualities. The
Dhamma never leads to the downfall of meditators or of any other
beings, human or nonhuman.

There’s a saying that the Dhamma is good in the beginning, good
in the middle, and good in the end. Dhamma is good in the begin-
ning in the sense that even by hearing just a little about the Dhamma,
many people gain some peace of mind. Dhamma is good in the mid-
dle in the sense that during meditation practice one gains samatha-
sukha and vipassana-sukba, the happiness of tranquility and the
happiness of insight. Dhamma is good in the end because it leads to
the eradication of mental defilements, the attainment of total peace.

Vision AND COMPASSION

The Buddha’s virtues are numerous. To discuss all of them in depth
would make it impossible ever to practice satiparthana vipassana med-
itation! During a vipassana retreat, moreover, just one or two minutes
of buddhinussati per day suffice to fulfill its protective function. Still,
it’s good to say more about the Buddha's virtues, to give a sense of the
vision and compassion on which Dhamma Vinaya is based and to
provide a foundation for the daily recollection.

To begin with, all of the Buddha's qualities are perfect. He was
flawless, completely satisfactory in every way. One virtue that may be
especially interesting is vifjd-carana. This term couples complemen-
tary vircues. Vijja translates as “vision” or “knowledge.” Closely
related to wisdom, which is pasid, vijji refers to special forms of
knowledge that arise from Dhamma practice. As for carana, it means
basic teaching or basic conduct. It is a lovely contemplation to con-
sider that the Buddha's compassion, his activity, and his teaching are
all one, subsumed within a single word.
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The texts describe fifteen kinds of carana, all of which boil down
to compassion, karund. When working for the benefit of others, wis-
dom and compassion must both be present.

Memory, Clairvoyance, and Pure Vision

Classically, vijja is discussed in three or eight categories. Under the
three-part system, the first type of special knowledge is pubbe-nivdisa-
anussati, the abilicy 1o recollect past existences, This includes being
able to see whart kinds of existence one has taken before: a human,
an animal, a hell being, an inhabitant of the celestial realms, and so
on. It also includes recalling the details of what happened in those
existences. As we all have had an infinite number of previous exis-
tences, each one flled with infinite details, this form of knowledge
IS quite vast,

The second special knowledge is dibba-cakkbu-fidna, or clairvoy-
ance, “divine-eye knowledge.” The Buddha could see distant objects
and events far beyond the capacity of the ordinary physical eye. It is
said that deva, or celestial beings, also possess this form of vision; but
the Buddha's dibba cakkhu was far better than the clairvoyance of a
celestial being,

The third special knowledge is pure vision, dsavakkhaya-fiana, which
literally means “knowledge after the extinction of the biases,” or
undefiled knowledge. Everything human beings perceive through their
sense doors is filtered through mental deflements. A human’s ordinary
state is to live in a fog of attachment, always desiring one thing or
another and wallowing in the swamp of craving for future existence.

Though craving is quite palpable and pervasive, the most basic
defilement is awvijjd, “ignorance.” Ordinary human beings are thor-
oughly drenched in its two forms. There is the ignorance of simple
unknowing—our limited, incomplete, superficial knowledge of the
world, On top of that, people also suffer from the ignorance of per-
verted knowing; our understanding is consistently distorted, mis-
taken, and contrary to the nature of reality. Both of these forms of
ignorance are with us all the time.
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But wich pure vision (@savakkbaya-fdana), the moisture of the men-
tal defilements dries up complerely. Vijja alone remains, and its fullest
implication is omniscience. By totally dispelling both forms of igno-
rance, the Buddha came to know everything that can be known.
When avijja gives way to vijja, understanding and knowledge are
complete. A mind devoid of ignorance is the mind of a Buddha, clear
and limitless.

The Buddha’s Compassionate Conduct

Upon the Buddha’s enlightenment, he had fully achieved his own
awakening,. Thereafter he dedicated his conduct to the benefir of oth-
ers. His teaching is summed up in a single word, carana, or conduct.
As mentioned above, there are fifteen areas of carana. These include
sila, “morality”; suta, “learning”; and jhina, “meditative absorprions,”
both mundane and transcendent. The fifteen areas of conduct boil
down to one essential rhing: karuna, or compassion.

Though the Buddha no longer suffered, he understood the suffer-
ing of others with omniscient empathy. Whenever he came into con-
tact with the suffering of another being, he felt compassion and
wanted thac one’s suffering to end, just as strongly as he himself had
once wished to be free of his own suffering. He made no distinctions
between himself and others in this respect. He realized, too, that
beings have no secure refuge. That is why he raught Dhamma Vinaya
indefarigably from shortly after his enlightenment until the very
moment of his dearth.

Wisdom let him see what is beneficial and what is harmful, what
leads to the happiness of beings and what brings suffering. Compas-
sion made him act upon this knowledge. He constantly encouraged
beings to adopt what is beneficial and reject what is harmful. Due to
vijja his advice was meaningful.

There is no berter method than his teaching. Had the Buddha
been able to enlighten others instantly, without asking them to
make a personal effort, there would no longer have been suffering
in the world.
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Distinguishing Benefit and Harm

As a buddha, one cannot be lacking in any aspect of vijja-carana,
knowledge and conduct. If one’s compassion is deficient, one will not
help beings. Lacking wisdom, one is likely to give wrong or superh-
cial advice. With wisdom and com passion both complete, a buddha’s
virtue is completely satisfactory.

The historical Buddha gained vijja-carana by encountering the
dhamma, the truch about existence—which became the Dhamma or
the doctrine that he taught. Encountering—or realizing—Dhamma
also was the source of his omniscient vision. An incisive way to under-
stand the nature of the Buddha’s wisdom is to focus on his capacity
to discriminate berween benefit and harm. His discrimination was
omniscient: he could see what was good not enly for this life but also
for future existences, not only for himself bur for all beings. To dis-
tinguish benefit and harm accuracely is equivalent to the term
Dhamma.

Seeing the Dhamma, he recognized all possible forms of wrongful
conduct along with their future consequences. Misconduct can be
performed through the body, kdya duccarita, through speech, wvaci-
duccarita, or through the mind, mane duccarita; each form inevitably
causes suffering. The Buddha did not want beings to encounter dan-
ger from their own unskillful behavior. Out of compassion, he put
forth the Vinaya rules to counteract unskillful actions of body, speech,
and mind. Though the discipline may seem difficult to follow at
times, the Buddha’s teaching never leads to torment. The Vinaya is an
expression of compassion based on omniscient wisdom, a reliable
guide for a life of happiness and ease.

Combining Dhamma wisdom and the compassion of the Vinaya,
we have come full circle, re-encountering the Buddha’s vijja-carana.

Saving Oneself, Saving Others

The bencfits arising from vijja-carana are incalculable. With
asavakkhaya-nana, or pure vision, the Buddha cut off his mental
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defilements forever. There was no more suffering for himself. With
omniscient knowledge, sabbarnifiuti-iidna, he saw how to extricate
himself from the great predicament. Yet he didn't gain knowledge of
deliverance and then gloat over it selfishly. With mahd karuna, “great
compassion,” he took the trouble to show others the escape route.

Had he not first saved himself, however, he could not have saved
anyone else. This is a point we should keep in mind.

The Buddha’s efforts to perfect himself began long, long before
our own historical period. Eons ago, in a previous world system, he
had an existence as a meditating hermit named Sumedha. Sumedha
knew he was nort free of suffering and that his own practice was
incomplete. He also knew others were not free. Seeing clearly in this
manner, he resolved to do whatever was necessary to save himself as
well as others; this is called murro-moceyyar. This strong determina-
tion transformed him from an ordinary human being into a bodbi-
sartd, a future buddha.

To live in samsdra, the cycle of existence, birth, and death, means
that one cannot avoid old age, ill health, and death. Aging, decay,
and death occur not just at the end of life, bur second by second. In
other words, one lives with much suffering. Only by the transforma-
tion known as “crossing the ocean of existence” can one be freed from
it. Sumedha understood this, and he was determined o develop
whatever special qualities he needed, not only to cross over to the
other shore himself bur to help others cross.

To reflect on Sumedha’s determination is gratifying. It brings a
realization of the magnitude of his endeavor, the courage needed to
take on such a task.

The discourse known as the Ciilasaccaka Sutta uses the following
expression about the Buddha: Tinnoe so bhagava tarandya dhamman
deseti. This phrase means: “The Buddha, having crossed the ocean of
suffering, raught Dhamma to others.” The phrase is deliberately con-
structed so that the sequence of events is emphasized—first he saved
himself then he helped others. During his lifetime as Sumedha,
although he had great courage, compassion, and a burning desire for
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liberation, he also had enough wisdom to recognize his present mabil-
ity to help others, and enough compassion 1o want 1o be able 1o do
it in the future. Though it must have seemed an inconceivably
difficult, distant goal, he began his etfort right there and then,
Teaching Dhamma with mere courage is nocsuthcient, Tois impor-
rant to teach Dhamma with compassion and profound knowledge
In fact, reachers need to unite quite a few different gqualities.
Whether male or female, they must be worthy of respect. and low-
able—qualities based on their personal ethical seandards. They mus
also be willing to pomnc ou others mistakes and 1o accepr crincism of
themselves, They must be protound i speech, able o discuss deep
Dhamma subjeces. And they muse never abuse therr disaiples or urge
them to needless, unrcasonable effores, All of these characterisues have
many implications upon which we will nou elaborare turther here,
Some people hold the view thar saving others 1s more importam
than liberating onesclf. They may even think the task of saving and
helping others 18 so urgent that one’s own liberaton should be post-
poned. For these people, it may seem thar saving onesell i a selbish
activity, not truly or directly benehaal o anvone else. Since they fecl
the priority should be given 1o saving others, they may belinde prac
titioners who are trving, wo hberate themselves fiese
Some vears back, this question came up when T was conversing,
with a teacher from another religrons tradition. Tasked thas eacher
which was more important, saving onesell or saving, others, The
answer was that both were cqually important, both should be prac-
ticed. el this was o lair answer, buc Fasked dhis teacher, * 1 von were
stuck in muod up o vour neck, and Trroo were stuck i mud up o my
neck, would it be possible tor me 1o pull vou ou?”™ The weacher
replied thar it would noy be possible. Then, T eountered, only when
a person reaches dry Lind does e or she become capable of rescuing
another, The Buddha ]lilT]ht'"-[dIlg]ll 41|ung_', these same lines,

Having fulbilled vision and knowledge, v, the Buddha was abile

“derreced from Angarans makava VL 5y
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to liberate himself. Having fulfilled teaching, his compassionate con-
duct or compassion, carana, he was able to save others. Mere compas-
sion does not confer the ability to save anyone ar all. Mere compassion
cannot distinguish benefit from harm. On the other hand, mere vision
and knowledge also leaves one unable to liberate others. With mere
vision and knowledge one lacks interest, doesn't care, and won't
bother to save others. Grear compassion is necessary to save others.
This too is an important point.

Compassion caused the Buddha to teach whatever was necessary.
Wisdom made him unafraid of the consequences of doing so.

The relationship of wisdom and great compassion is gratifying to
reflect upon, and also to develop in oneself. Together they protect
oneself and others. In the Buddha’s case, being endowed with wis-
dom, or paifii, he no longer indulged in any wrongdoing of body,
speech, or mind. Thus he no longer did anything harmful toward
himself, but because of this, others didn't inherit any trouble from his
actions either. Furthermore, he could see all the ways in which one's
own misconduct brings pain and suffering to others. Because of this,
compassion became an additional motivation for his perfect virtue,

Reciprocity of Wisdom and Compassion

Let us examine this reciprocity more carefully, taking the first precept
as an example. In Pali it is Panatipata veramani sikkhapadam, sama-
dhiyami, meaning I will take grear care to turn away and refrain from
tormenting, killing, and torturing others.”

In taking to heart this precept, one feels that any form of torment-
ing, ill-treating, or killing other beings is intrinsically disgusting and
frightening. This is the wisdom aspect of morality. One vows to con-
trol one’s behavior out of a sense of hiri and ottappa, that is, moral
shame and fear of wrongdoing. Others are protected, too, but some-
what indirectly.

At the same time, this precept implies the equivalency of oneself
and others. Just as one would not wish to be harmed, tormented, and
murdered, one recognizes that others would not wish to endure these
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things. Now, self-control arises out of caring and consideration for
others. This is the compassionate aspect of morality; it protects oneself,
albeit indirectly. The full process works powerfully in both directions.

FurLL Moon: WHAT Is A BubpDHA?

We revere the Buddha because of his extraordinary qualiries. But
whar, exactly, ira buddha? If you have read widely in the Buddhist lir-
erature, you may already have a good sense of the meaning of this
term. Still, you may delight in reviewing the topic, and perhaps even
hind something new that will deepen your appreciation of this teach-
ing, which will in turn support your practice of Dhamma Vinaya.

“Buddha” is not a given name. Rather it is a ritle given to any fully
enlightened being. The historical Buddha of our era was born a prince
named Siddhattha, born about 2500 years ago in what is now south-
ern Nepal. Bur there have been, and will be, countless other buddhas
arising in the universe. Full enlightenment, buddhahood, means
being totally liberated from suffering and also possessing the per-
fected qualities of a teacher. These include a compassionate motiva-
tion and extraordinary forms of knowledge, some of which were scen
in the previous chaprer.

Knowledge of the Four Noble Truths

Most essentially a buddha is one who knows the Four Noble Truths
about existence and instructs others about them, but there is more
to it.

The Four Noble Truths encompass the definition of suffering, its
cause, and its cure. These truchs are valid ar all cmes and in all sicu-
ations. There are no Buddhist teachings thar are not included in
them. If a buddha knows all Four Noble Truths, then he knows all
possible Buddhist teachings. Furthermore, a buddha possesses special
forms of vision and understanding, including omniscience. Putting
these two together, a buddha knows all dhammias: all knowable things,
including all teachings.
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A person may come to know the Four Noble Truths for herself or
himself. This is wonderful, but it doesn't yer qualify that person as a
buddha. Only one who knows the Four Noble Truths perfectly, and
additionally desires to share them with all beings, can rightly be called
a buddha.

Knowledge of the Four Noble Truths is not the mere ability to
recite them in order, of course. We are speaking of an experiential
understanding, a profoundly liberating gnosis.

One who has this genuine knowledge of the Four Noble Truths is
called an ariya, a noble one. The first stage or degree of liberation,
reached by the sotdpanna or stream-enterer, takes place the first time
the mind lets go of conditioned objects and enters into nibbana,
knowledge of cessation. At that moment certain fetters of mind are
uprooted, discarded forever. Stream entry cuts off the wrong view of
self and all the gross defilements that lead to rebirth in “states of loss,”
in conditions so difficult that freedom and even ease of mind are vir-
tually unreachable. With continuing practice, insight knowledge
deepens, and a noble stream-enterer can go on to become a noble
once-returner, a nonreturner, or an arahant. Each stage loosens and
breaks particular fetters of mind. Anger, craving, and ignorance are
deleted one by one. Arahantship brings full liberation of the mind
from the suffering of the kilesas.

There are also the paccekabuddhas, “silent buddhas,” who are
enlightened but do not teach the truth to the world. The fact that
Paccekkabuddhas do not reach is the reason why they are called silent.

Omniscience

All of these noble and holy beings understand the truth to a pro-
found degree, but they are not yer buddhas. For some, their knowl-
edge is limited to the Four Noble Truths. They know the truth of
suffering, the truth of the cause of suffering, the truth of freedom
from suffering, and the truth of the path thar leads to freedom from
suffering. Others may come to know the Four Noble Truths along
with other special knowledges such as patisambbhida fiana, “knowledge
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of discernment,” which grants fluency in giving discourses as well as
insight into past causes and future results of particular events. Still,
only a buddha knows the Four Noble Truths in association with all
other related truths. A buddha simply knows everything that can be
known. There is nothing beyond buddhahood; it is the supreme
artainment.

The historical Buddha’s life is recorded in the texts. We know a great
deal about him, but most important is the fact that he reached buddha-
hood by practicing hard and gradually progressing in his meditation,
just as any one of us would have to do. In terms of his buddhahood it’s
also important that in a previous existence he vowed to develop his
pdrami, or perfections, over the course of many lifetimes. After being
born in our world, the Buddha reached the highest level of liberation,
the path and fruition of holiness, arahatta magga and phala. Together
with this he artained omniscient knowledge, sabbanfiuta-iana, plus
other forms of extraordinary knowledge and vision as a result of his
practicing the paramis. The title “Buddha” is reserved for one who
knows all teachings and all things to be known. It is worth mention-
ing too that great compassion was the motivation for his attainment of
this state.

How the Buddba Became a Buddha

In our world a person who possesses much wealth and property is
known as a millionaire. In parts of Asia, a person endowed with great
education and knowledge will be called a “pandita” (English uses the
Indian form of this word, pundit). In the West, they may be a “doc-
tor,” “lawyer,” “professor,” or simply an “expert.” Worldly ritles like
these may be chosen by oneself or granted by others. Sometimes an
examination grants the right to use them.

It’s different in the case of a buddha. Due to the power and
momentum of his purity, the Buddha gained the path and fruition of
arahantship along with omniscience and other outstanding forms of
knowledge. In recognition of this great awakening, people simply
began to call him the Awakened One, or the Buddha.
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“Buddha” literally means “awakened one.” This title was not
bestowed by his parents, celestial beings, nor any other authority. It
was a simple description of his perfected qualities.

Vesak

May is the month called Vesak on the Buddhist calendar. The full
moon of Vesak is celebrated throughout the Buddhist world. Often
called “Buddha Day,” it is the Buddha's birthday, the day he was born
into this world as Prince Siddhattha. Much later, his enlightenment,
bodhi-fidna, took place on the full moon of Vesak; and on this day,
too, his life also ended and he entered the great passing away,
mahdparinibbana.

Eons ago, it was also on this full moon day that the hermit Sume-
dha took a vow to free himself and all other beings from suffering,
and on the same day the previous Buddha, Dipankara, confirmed
that he, Sumedha, would succeed—thar another Buddha would arise.
It is quite an outstanding set of coincidences! We can add a minor
event to the list, which is interesting although not emphasized in the
texts. Some time after the Buddha atrained enlightenment, his father,
King Suddhodhana, invited him to visit. The Buddha accepred, and
he reached Kapilavastu, his parents’ home, on the full moon day of
Vesak, Buddha Day.

All over the world Buddhists congregate on this day and reflect
upon the Buddha’s virtues,

The Buddha’s Spiritual Biography

Sumedha became a bodhisatta, a buddha-to-be, upon taking the vow
to become fully enlightened. From that day forward he practiced the
so-called three cariyd, three practices of a bodhisarta. These are
lokatthacariyd, working for the benefit of the world; Adrarthacariya,
working for the benefit of relatives and fellow citizens; and buddbattha-
cariyd, working toward becoming a buddha. Buddhartha-cariya means
developing the paramis as well as the actual attainment of buddha-
hood. The three cariyas lasted from his bodhisattd vow up to his
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attainment of enlightenment. After enlightenment, buddhatthacariya
was no longer needed, since his buddhahood was complete. He
worked entirely for the benefit of others and the world.

We could say there are five chapters in the Buddha's spiritual biog-
raphy. His story begins on the day when Sumedha takes the vow
which sets him on his course. As a bodhisatti, he practices the three
cariyas for many thousands of lifetimes. This long time span is the
main body of the first chaprer.

The second chapter opens with his birth into our world as Prince
Siddhattha. As the prince grows up, he maintains the three cariyis.

The third chapter begins when he abandons royal life. Siddhattha
becomes an ascetic, undertaking six years of arduous spiritual search-
ing, still with the goal of becoming a buddha. At the end of this chap-
ter, he recognizes the futility of austerities and gives them up. He
realizes the need to observe his actual experience moment by
moment: that is, he discovers satipatthana vipassana mediration.

The fourth chaprer starts when he completes the work required
for becoming a buddha and attains enlightenment and omniscience
under the Bodhi tree. This chapter spans the forty-five years during
which he teaches and works for others. Throughout this time he still
practices the first two cariys, lokatthacariya and fiatacthacariya,
working for the benefit of the world and his fellow citizens. He
teaches with omniscient knowledge and great compassion, maha
karuni, as well as with desand-fiana, knowledge of teaching,

The fifth and final chapter in the Buddha’s life is his final passing
away. Upon his deathbed, he tells his disciples that Dhamma Vinaya
will remain as their teacher after he is gone. He admonishes them to
practice lokatthacariya and faratthacariya, but also to work hard for
their own personal benefit by undertaking the three trainings of
mn:}ra]iqr, concentration, and wisdom. Ifthcy want to vow to become
buddhas themselves, he does not forbid it, nor does he require it.
Disciples should seek their own liberation from suffering without
forgetting the benefit of others. They should teach Dhamma Vinaya
in addition to practicing it.
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Inhuman Beings

Beings face danger all the time; beings lack peace. This can be ver-
ified any day by reading the newspaper, listening to the radio, or
watching TV.

The human population in the world has risen to the billions. There
are many diverse groups and types of people, bur all are vulnerable to
the same problems and dangers. There is danger or fear of disease.
There is danger or fear from amanussa—literally, inhuman beings—
violent enemies in human form. Finally, there is the danger or fear of
famine. Due to these three major fears, people suffer physically and
mentally, and lack peace.

The worst danger comes from the amanussa. These are human
beings who have lost, or never attained, full humanity. Inbumane
partly describes what they are, bur in fact they most often seem to
resemble demons. The term amanussa refers to a person who lacks the
most basic morality, sila. Such a person’s mind is uncultivated and
not fully formed. Lacking knowledge and understanding, amanussa
are unruly and subject ro manipulation by distorred ideas.

Because of the existence of these beings and the disturbances they
cause, leaders have arisen all over the world to rackle and control
them, and to protect the rest of us from them. Leaders may feel they
are working toward the liberation of beings from suffering; yet an
overwhelming majority of leaders remains in the category of ordi-
nary worldlings, meaning that they are still susceptible to being over-
whelmed by the kilesas. They also continue to hold all kinds of wrong
views including the belief in an ultimately solid self, plus other par-
tial and biased views.

Despite their limitations, such leaders often do work hard for the
physical and mental happiness of others. They can feel a deeply pos-
itive volition, cetand, as a basis for their work. Such a leader thinks,
“I work for the benefit of others,” but at the same time guards only
the happiness of certain beings while attacking others. These leaders
are also susceprible to pride and conceir, particularly of the sort
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known as atimdna, conceited haughtiness. Without being completely
aware of what they are doing, these leaders begin to put atimana to
the fore. Instead of serving other beings, they serve rigid, selfish con-
ceit and thereby, again, devolve into the status of the amanussa.

The True Refuge from Danger and Death

Sumedha was horrified by the recognition that it was not just him-
self who suffered, but that all living beings must get old, become sick,
and eventually die. There must be a solution to this, he thought.
Though he could have escaped the situation all alone, he resolved to
develop the capacity to save all beings.

Renouncing the happiness of nibbana in that lifetime, he devel-
oped his virtue over an infinite number of existences. Not yer a
buddha, he was merely a human being like ourselves. Thinking of
Sumedha can inspire us when we encounter difficulties in practice.
Compassion is what gave him the necessary courage and endurance.

Great compassion, maha karuna, was the basis upon which the
Buddha-to-be developed the perfections. When he finally atrained
omniscient knowledge and EHlightenmcnt ]«:rl-::.-".--.r||:‘:11:]gv::T sabbafinuci-
fiina and bodhi-fdna, he dried up all of the kilesas, the taints and
cankers of the mind. During the following years he taught the
Dhamma for the welfare and happiness of human and celestial beings.
He was tireless in his effort to help. Out of twenty-four hours he usu-
ally rested only two to three, or four at most.

The Fairest of Systems

The Buddha’s Dhamma Vinaya is different from ordinary thought
systems and political systems like communism, socialism, capiralism,
and other philosophies. These were invented by worldlings, puthuj-
janas steeped in mental defilements. They are flawed, therefore, and
tainted by greed, hatred, and delusion. On the other hand, the
Buddha's Dhamma is quite impartial and unbiased. It is balanced,
egalitarian, and rotally compassionate. All who practice Dhamma
Vinaya, whether they are human beings, celestial bcings, or Brahmas
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residing in worlds without physical substance, will receive benefits in
precise accord with their efforts and abilities.

In the Buddha's doctrine there is no desire to gain the upper hand.
Nor is there any part of the philosophy that encourages us to let oth-
ers get the upper hand over us. Everyone who practices the teaching
will gain benefit and happiness from it.

If you do choose to follow Dhamma Vinaya you are bound 1o
experience it fully. Your behavior will become well-shaped and you are
certain to receive all of the benefits, including freedom from suffer-
ing. This assumes, of course, that you make the necessary effort!

Gaining the Dhamma for Oneself

It is beautiful and important to reflect on the Buddha and his virtues,
but only by seeing the Dhamma can one truly and accurately see the
Buddha for oneself. As the Buddha once said it, “He or she who sees
the Dhamma, sees me.” True buddhanussati means traveling the path
the Buddha also traveled. Only by practicing Dhamma Vinaya can
one fulfill the intent of the Buddha's compassion.

To gain the benefits of Dhamma Vinaya, the texts offer the follow-
ing four guidelines:

1. Sappurisa-samseva: associate with a person who is knowledgeable
and can teach the Dhamma.

2. Saddhamma savana: hear the correct reachings.

3. Yoniso-mdnasikdra: engage wise attention. This means directing
one’s life wisely, as well as maintaining upright behavior in all
circumsrances.

4. Dbammanudhamma patipatti: practice well in accordance with
Dhamma Vinaya.

These days many people are not well versed in Buddhist literature;
they do not apply the teachings correctly. Such people will slip from
the correct path. If you're careful to fulfill these four requirements,
your contact with Dhamma Vinaya will be worthwhile. If you don't
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fulfill them, beware, for you could be wasting an amazing opportu-
nity—a human life.

Importance of Retreats

Meditation practice leads us to gain insight, the eye of wisdom that
understands what the Buddha understood and what he was trying to
teach. Attending intensive meditation retreats fosters maximum
depth of practice and exposes you to the guidance of qualified teach-
ers. Retreats, then, support the first, third, and fourth guidelines
above.

On retreat, internal and external purity are easier to achieve than
in everyday life. Both of these forms of purity are indispensable for
anyone who wants to develop insight. External purity refers to exter-
nal cleanliness: cleanliness of the body and the environment. A proper
retreat environment should be simplified, clean, and ridy. One must
also bathe and generally keep the body clean, outside and inside.

Silence is another benefit of meditation retreats. The most extreme
form of purifying speech, silence is extraordinarily helpful in reduc-
ing the chaos and disturbance of the mind—which is the meaning of
internal cleanliness. More deeply, however, it is through mindfulness,
labeling and observing all arising objects, that internal purity arises.

We will deal with mental purification extensively in subsequent
chapters of this book. Basically, however, it must be emphasized that
continuous mindfulness is far easier to achieve in a retreat environ-
ment than in a busy, complex worldly life. If you are at all able to set
aside time for a retreat, of course you must encourage yourself to
choose that option, even if it means giving up something else, like a
vacation. And once you have entered an intensive practice period,
please, please, do not waste the opportunity in distraction and laziness.
Retreat time is precious. You never know when, or whether, you can
come back again!

If you practice deeply you may encounter the experience of
nibbana, genuine knowledge of Dhamma, and the Four Noble
Truths. Meditation practice is the one and only way to gain and expe-
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rience this. There is no other way. When nibbana has been experi-
enced, one is said to be fulfilled with wisdom, paffia. After that, a
person will naturally wish for others to experience the same nibbanic
peace, a happiness that is truly out of this world.

With one’s own attainment of the Dhamma, one gains genuine
loving-kindness, mettd, a wish that others will attain the same benefit.
One will also feel karuna, compassion, for their suffering. A person
who has attained the Dhamma will always tend to encourage their
near and dear ones to practice. In this way they naturally fulfill the
two forms of conduct—helping the world and helping other people,
lokarthacariya and fiaratthacariya.

Try to venerate the Buddha in the highest way, through your own
meditation practice.
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The protective quality of metta bhavana works
inwardly & outwardly. It gradually tames the mind
& behavior. As one’s own little world is pacified,
peace arises in the surrounding world.



The Second Guardian Meditation:
Metta

™ e —

LOVING-KINDNESS, METTA, protects the mind from hatred and greed.
It is practiced by a great many people throughout the Buddhist
world. The word metta translates simply as “friendly,” also as
“moist,” or “sticky.” This is the nature of loving-kindness. When it
is present, there is friendliness and a sense of cohesion, sticking
together.

Loving-kindness arises easily and naturally whenever the mind
takes as its object a dear person, known as a piyamandpa-puggala; or
indeed when thinking of any person whose character is amiable and
pleasant. Some wonderful aspect of a person can also be the object of
loving-kindness. Later, by developing metta bhavana in a concerted
way, we can also take neutral or unpleasant people as objects of
loving-kindness without diminishing our capacity to wish them well.

Analyzing it as a mental state, metti is a form of adosa cetasika, a
“mental factor of nonhatred.” Metta arises in the absence of hatred,
dosa, and is, in fact, diametrically opposed to it. Dosa’s nature is to
destroy and break up. Mett, as its opposite, builds support, cohesion,
and welfare among sentient beings. Adosa is well intentioned, while
dosa bears an ill-intentioned quality.

When perceiving a disagreeable person or a disagrecable aspect of
a person, consciousness goes dry. In nature, any dry material breaks
up easily. Dry skin cracks and doesn't function properly to protect che
body. Hatred, when it is present, cracks and destroys the mind.
Hatred is also said to burn up its own support. It burns the mind,

40
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burns the person, and brings harm and destruction to others. Dosa
is indeed a very frightening thing.

Loving-kindness—juicy and cohesive—makes relationships feel
agreeable and pleasant.

The winter season in northern climates damages the body. If there’s
no protection, the skin dries, the lips crack. Distress arises. Moistur-
izers, oils, and lip balm are needed to repair existing damage and pre-
vent further problems. Then people can feel happy again. Similarly,
though more severely, hatred damages, dries, and cracks the mind.
Well-being vanishes. If, on the other hand, loving-kindness is strongly
developed, one feels protected, happy, and good.

Mettd and dosa cannot really coexist. Therefore, cultivating one
means banishing the other.

Human beings do not live by themselves. We all inhabir a social
context, connected to family, friends, relatives, and associates. We
also clump together in villages, towns, cities, districts, and nations.
Relating to one another in all of these contexts, we always need
loving-kindness.

Two pieces of dry material won't stick together. Nor can glue cre-
ate a strong bond if it is applied to just one side. Before they'll stick
together, both elements need ro be well smeared. If everyone applied
loving-kindness in their relationships, families and societies would
cohere harmoniously.

When people quarrel it brings dissatisfaction. Soon, if the quarrel
is not resolved, those involved will separate; both will suffer. People
who don't recognize the value of merta find it easier to become dis-
satished with each other and more easily break apart. This should be
blamed on one thing only, and that is the destructive nature of hatred,
dosa, which causes disturbance to oneself and others, leads to dissat-
isfaction, and finally to separation or worse.
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CHARACTERISTIC, FUNCTION,
AND MANIEESTATION OF METTA

In the texts loving-kindness is defined by its characteristic, lakkhana;
its function, rasa; its manifestation, paccupatthana; and its proximate
cause, padattana. This fourfold definition should be understood.

The characteristic of mettd is to wish for the welfare and benefit of
others. In Pali this is hitakdra-pavatti-lakkhana, a long word meaning
that the presence of well-wishing in the mind is the lakkbana, or char-
acteristic sign, of mettd. One wishes others to be well, free from dis-
ease, happy, and successful in every possible way. With this lakkhana
present, one also feels satished in one’s own mind. If dosa is there
instead, that sense of satisfaction is unavailable.

Loving-kindness cannot just stay on a mental level. It has to man-
ifest as sweet words and bodily actions governed by loving-kindness.
This is the rasa, or function, of loving-kindness. In Pali it is Aéri-
pasambdra-rasa, meaning that mental actions are complemented and
strengthened by verbal and bodily actions, i.e. the act of goodwill
toward others.

When metrta is expressed in action, it grows powerful—strong
enough to drive away any grudge or resentment that may have
existed. People who tend to carry grudges and resentments, whether
toward other people or situations, end up with lots of problems in
their lives. Free of grudges and resentments, one can lead a relatively
peaceful, unproblemaric existence. Aghdta vinaya paceupatthana,
“lack of grudges or the removal of ill will,” is the manifestation of
metta.

Loving-kindness also works to pacify dosa. Hatred, the destroyer,
is an inner enemy of the mind, arising from within as a form of
akusala vera or kilesa vera, the enemy of unwholesomeness and the
enemy of defilement. Hatred and metta compete, just as the skin’s
natural oils and moisture compete against harsh winds. Sometimes,
the skin’s natural defenses are overwhelmed and need help from out-
side. In ordinary life, too, we need to train ourselves to increase our
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secretions of mettd-moisture, so it can protect us when hatred mounts
and threatens to overwhelm the mind.

It's important to pinpoint the proximarte cause for loving-kindness,
meaning the quickest or most efficient way to cause metta to arise.
This is the capacity to see the lovable aspects of another person or
group of people. These lovable aspects can take the form of kindness
through bodily behavior, pleasant speech, or agreeable mental atti-
tudes. We may notice the sweet, wonderful way another person has
of continuously helping others, or of giving and sharing whatever
they have. Maybe they are consistently virtuous, or refined and well
behaved. The more skilled one becomes in detecting what is good,
pleasant, and positive about others, the more loving-kindness will
automartically arise.

It is equally important to train oneself to ignore the hateful aspects
of another person or a group of persons and to emphasize their lov-
able side instead. This requires wise, directed attention. When wise
attention, yoniso-mdnasikdra, is present, one sees in a straightforward
manner. When it is absent one tends to dwell on the negative, perceiv-
ing people and life in a lopsided and distorted way. To avoid poison-
ing one’s life with negarivity, it is crucial to learn how to discover,
focus on, and stick with what is lovable and positive in ourselves and
others.

If one cannot find any lovable aspects in oneself, in another per-
son, or in a group, then hateful qualities will dominate one’s percep-
tions. One will see nothing but flaws and difficulties everywhere.
Dosa has taken over the mind, making it dry, stiff, tense, and difficulr.
As a result one’s bodily behavior also becomes tense and difficult. In
an untrained mind, dosa overpowers metra all too often.

Selfish Love and Selfless Love

Genuine loving-kindness, metta, arises easily toward nice people and
those who are already close to us. At the same time, however, tanhd,
or craving, and pema, or attachment to one’s near and dear ones, are
likely to come in as well. Selfish atrachment often poses as merra.
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Since craving has a deceptive quality, we have to be on guard. Most
people never learn the difference.

Love governed by selhshness, craving, and attachment to near and
dear ones also feels moist and sticky. There is adherence, a sense of
sticking to the object. Ordinary people think this is what is meant by
loving-kindness, and they consider attached love to be a wholesome
mental state. Real metta is by nature pure and unattached. The
loving-kindness of a holy arahant is said to be kiriya, a word which
means “inoperative.” Purity of mind alters the nature of love.

Love governed by tanhd-pema has to be considered as somewhat
unwholesome because it is tainted by self-centeredness. The love
experienced among family members, berween father and daughrer,
mother and son, husband and wife, and among other relatives is not
one hundred percent genuine mettd, unfortunately.

Self-centered love is okay as long as things go according to our
own wishes, beliefs, and desires. But when people stop behaving as we
want them to, or something else comes up that’s contrary to our pref-
erences, we quickly run out of patience. We become unwilling to
make sacrifices. Sooner or later we fly into a rage and even explode.
True loving-kindness is not like this. Metta has a quality of being
unlimited. One wishes for the welfare and happiness of others—at all
times. Even when being insulted by another person, one feels
patience, forgiveness, and a willingness to sacrifice.

This is where karuna, compassion, comes in. Karuna is associated
with mettd in a group of meditations called the brabmavibdra, or
divine abodes. It gives us the strength and courage to face the issues
that inevitably come up berween us without selfishness, anger, and
confusion. We stop contributing to the overall problem—unlike with
tanhd-pema, which usually leads to a confused and stressed-out state
of mind.

The texts have another word for attached love—gehasita-pema, “love
of one’s own house or family.” This is a love that is limited, circum-
scribed by craving and attachment. Ananda, who was the Buddha's
attendant for many years, felt tremendous love and attachment for the
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Buddha. Because of gehasita-pema, as long as the Buddha was alive,
Ananda could not gain full insight into the Dhamma. Even though
he was constancly in the presence of the world’s supreme teacher, he
remained a stream-enterer, unable to attain full liberation from all
defilements. Only after the Buddha's demise was he able to cut off
gehasita-pema and gain the Dhamma as an arhant.

Mettd within a Family

At this point, the question may arise whether genuine metta ever
really does exist berween husband and wife, parents and children, or
other relatives. Well, yes, it does—albeit intermittently. In some fam-
ilies the arising of genuine loving-kindness is very frequent. The par-
ents and the children are well intended toward one another, so there
tends to be harmony and unity. Problems inevitably crop up, but
since the family members can forgive each other, they resolve each sit-
uation as it comes along. They stay connected for a long time, only
because genuine loving-kindness arises again and again among them.
The texts illustrate the benefits of loving-kindness with the following
parable.

Once upon a time there was a cow nursing her calf. During this
process a hunter appeared and short the calf with an arrow. To his dis-
may, the arrow bounced off without hurting the calf in any way. The
calf had been protected by the love of the mother cow. As human
beings we enjoy a higher status—our capacity for loving-kindness is
of a higher order than a cow’, or at least it should be. We should
strive to fulfill our true human potential in this sense. Metra, espe-
cially if we have seen the need to develop it strongly, can become
strong enough to deflect many kinds of troubles and travails.

Some peaple say they are so much in love with another person that
they can't bear to be separated even for a few hours. Surely this type
of intense atrachment is unwholesome, akusala. If loving-kindness is
stronger than self-centered interest, a person can bear some periods
of separation, allowing loved ones a greater independence without
any decrease of loving feeling.
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Near and Distant Enemies

Tanhad, or craving, and pema, attachment to one’s near and dear ones,
is called the near enemy of metta because atrachment so often mas-
querades as genuine loving-kindness. Self-interest and metta arise
intermittently, appearing to be mixed together. Meanwhile hatred,
dosa, is called the far or distant enemy because its nature is distinctly
opposed. When hatred is present, loving-kindness is usually far away;
and it’s hard to mistake one for the other.

Normally if people work on developing loving-kindness, they are
usually doing it for their own benefit. A husband and wife who live
together generally want to relate to each other harmoniously; yet they
are always keeping their own benefit in mind. This type of love qual-
ifies as tanhi-pema, a love that hopes for something in return. True
mertd, loving-kindness, does not contain a desire for one’s own
benefi.

Benefiting Others, Benefiting Oneself

When hate arises, loving-kindness is thoroughly blocked. Also, when
selfish affection or lust slips into our minds, our judgment is clouded
and our responses distorted. Without knowing it, we're really put-
ting ourselves first. We have met again our old enemies, akusala vera
and kilesa vera (the enemy of unwholesomeness and the enemy of
defilement); hatred and lust are mental pollutants that fll us with
torment and impurity. In contrast, a mind genuinely imbued with
metia is clear, filled instead with a sense of unrestricted friendliness.
At that time the mental afflictions are far away.

To illustrate the concept of the near and distant enemies, let us
think of a boxing match. Sometimes boxers take big swings, trying to
strike with the greatest force. At other times they hit from close quar-
ters at an unexpected moment. The haymaker punch is easy to see
coming, easier for a boxer to avoid. Bur the sucker punch is hard to
defend against—a boxer can get knocked out without knowing what
hit him. Similarly it's much easier to avoid the big dosa-punch than
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the sneak attacks of tanha-pema or gehasita-pema. The limited forms
of love pose as loving-kindness and can be very hard to assess prop-
erly. Because of the great potential for confusion, there’s a need to
educare oneself, to get clear, and recognize the nature of selfish love.

It is also good to research the value of loving-kindness for oneself.
Practical experiments can be done at no cost. Try offering a smile to
another person and you will probably get a smile in return. If you
greet someone with sweet words, a sweert response is likely to come
back. If you give directions to someone lost in town or help a fellow
traveler with his or her luggage on a train or bus, you are likely to
receive a heartfelt thank-you. You're also likely to think pleasant
thoughts such as “I've done my civic dury.” A sense of happiness and
satisfaction will arise in you.

Dhamma can be understood as guidelines for happiness—the
benefit and welfare of all sentient beings. As such, it can be practiced
by anyone regardless of religious affiliation. You might say Dhamma
is merely the best way of being human. Who refuses a helping hand?
If the offer of help is truly based in the wish to bring happiness to
another person or group, and there’s no selfish motivation hidden
behind it, then it is rare for the help to be rejected.

Mettd, loving-kindness, is essentially the desire to benefit others. It
fulfills the aspect of Dhamma that is relational. The simple, funda-
mental principle of kindness can—and should—be practiced by every
single person.

When we meet a being in a difficul situarion, we will naturally try
to help. This impulse springs naturally from metta. Sooner or later,
too, our kindness is likely to be returned. Somebody we've helped
will offer us a kindness; or perhaps kindness will arrive from an unex-
pected quarter. Metti is so badly needed in this world: it should be
embraced by one and all as a basic human principle.

Remember: metta is defined as wishing and working for the hap-
piness and welfare of others. Even though it is good for oneself, norice
that its definition contains nort a single word abour cultivating one’s
own benefit. Mettd must be free from all hints of self-centeredness.
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We must never calculate, “So, if I help you, what's in it for me?” Yes,
metta is pleasant and satisfying in itself; it often bears fruit that is
highly desirable. Still, real metta is aimed purely at others’ well-being,.

Metta is considered wholesome, kusala. When it’s truly selfless, it
touches the realm of the perfections, the paramis. Selfless loving-
kindness is a step toward buddhahood.

THE ABODES

Merta bhavana, loving-kindness meditation, is the second Guardian
Meditation. It is also the first member of another group of practices
known as the four brahmaviharas, limitless or divine abodes. These
meditations are closely related to loving-kindness practice and can be
said to extend, amplify, and complete it. Besides loving-kindness the
brahmaviharas include compassion, karund; sympathetic joy, mudita;
and equanimity, upekkhd.

Any work that relieves others’ suffering is called a noble pracrice.
These brahmaviharas, then, are also called the four brabmacariya, or
noble practices. Though highly developed in meditation—within the
mind—the development of loving-kindness, compassion, sympa-
thetic joy, and equanimity is not meant to be restricted to the men-
tal level alone. All of these noble practices must be developed verbally
and expressed in physical actions, too. The word bhdvand means med-
itation but also, more generally, development.

We have already mentioned many of the essential things to be
known about loving-kindness. We have also said that everyone should
practice it. Much of what we have said can be applied to the other
brahmaviharas, about which we will now speak briefly.

Karuna Bhavana, Development of Compassion

There are two kinds of dukkhita, or suffering beings. Some suffer
from outer problems such as illness or destitution, disease, sorrow,
or lack of refuge. Others are, or have been, involved in duccarita,
“misconduct.” They took a wrong path and therefore remain behind,
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in suffering. Compassion should be extended to both rtypes of
dukkhira.

Someone who's in a tight spot naturally wants help. Then, of
course, it is most satisfying when help arrives. The situation is even
better if help is accepred. We must never refuse to give or receive help,
whether physical, verbal, or in the form of thoughts.

As with metta, the Pali texts offer a four-part definition of karuna:
in terms of its characteristic or nature, its function, its manifestation,
and its proximate cause. Compassion has the characteristic of want-
ing to remove others’ suffering. We try to support suffering beings
ourwardly, if their difficulties come from outside; or we may offer
counsel and to try to set them straight in the case where their trou-
bles are self-inflicted. In both cases we wish to benefit the other per-
son, helping him or her to be free of sufﬁ:ring.

Compassion brings on a certain form of distress, anukampa, or
suitable mental quivering or trembling. Anukampa is an inability to
endure the knowledge that others are suffering; it is the function of
compassion. There’s an urge to do something constructive about the
painful situation. Anukampa is not the same as ordinary sorrow, soka,
a word often translated as “grief.” Grief is another type of mental agi-
tation that can arise in the face of others’ suffering; but it is consid-
ered unconstructive and unsuitable.

Soka, grief, is caused by certain changes in the mind. When we
first come into conract with suffering beings, as soon as we recognize
their suffering we wish them to be freed of it. However, as time goes
on this pure karuna often devolves into a subtle form of anger or
aversion. This is what is meant by soka; as the texts explain, it poses
as compassion. Coming across a suffering being again and again, one
sooner or later begins wishing to resolve the case as quickly as possi-
ble. This may seem to be wholesome, genuine compassion, burt in
fact the mind has become unhappy and wants to turn away. One may
feel afraid, tired, helpless; one wants to separate oneself from that
being. This is not genuine compassion.

When a sense of distaste or even a destructive intent appears, setting
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oneself apart from the suffering being, it is a clue that this may not
be time to take action. Unclear, distorted views are likely to be pres-
ent; hatred has disguised itself as compassion, and we've been hood-
winked.

When wise people encounter suffering beings they usually experi-
ence anukampa, the suitable form of mental quivering or trembling,
But even wise people’s minds can get tainted with dislike. We all must
watch carefully over our minds, lest destructive intentions trick us
into making mistakes.

On festival days in one of India’s states, Assam, the locals collect
snails and throw them into boiling water. Snails need help, according
to a folk belief, because they're so slow-moving. So let’s bring them to
a quick end in a cooking pot! Now the snails can be reborn in a nim-
bler form of existence.

The snail festival may sound weird, but we too may have been
guilty of doing similar “favors” for others. People talk about “teach-
ing him a lesson” or doing things “for your own good.” Before we
grant to ourselves the right to inflict unpleasant experiences on oth-
ers, we might ask ourselves whether we would enjoy being on the
receiving end. Any form of torment is cruel. We must always try to
act with a constructive intention, within an undistorted vision of life.

There are many causes for the arising of compassion, but seeing the
suffering of helpless beings is the proximate or most immediate. We
will not turn away from suffering or try to blame those who are expe-
riencing it. As soon as we understand the brure fact of their suffering,
this recognition brings up a spontaneous compassion. If we want to
develop compassion, we will make deliberate efforts to become more
sensitive and understanding when faced with the pain of others. As
our discernment grows, our desire to remove suffering increases and
any callousness will disappear. We will be more and more reluctant to
bring suffering to anyone. A mind without cruelty is the manifesta-
tion of karuna.

Like merta bhavana, karuna bhavana approaches life in a basic,
irrefutable manner. It should be easily understood by all people,
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regardless of particular beliefs. There is so much suffering in the
world—it would be good if karuna bhavana were cultivated by every-
one. This means compassionate action, compassionate speech, and a
compassionate mind.

Mudita Bhavana, Development of Sympathetic Joy

Sympathetic joy means rejoicing in the happiness of others without
envy or the slightest wish to reduce their happiness. Mudita is a won-
derful mental factor. We feel joy when seeing another person gain
property or social status, succeed in their work or profession, win
many friends or followers, and acquire a good reputation or fame.
Truly, who would reject genuine sympathetic joy if it is offered?
Clearly mudiri is a practice that ought to be carried out by everyone!

As praiseworthy as mudita is, it is also fairly rare. Ordinarily when
people see someone else endowed with great property and wealth they
feel a little less than happy. In fact the normal reaction is jealousy and
envy. Jealousy is the distant enemy of sympathetic joy, mudita.
Mudirta is constructive by nature whereas jealousy is rather destruc-
tive. They are opposed.

When mertd and karuna are strong, so is sympathetic joy. The
brahmaviharas build upon each other. You see, the nature of metta is
friendliness—one feels satished with the other being. The presence of
loving-kindness also means freedom from dosa, ill will; instead, there’s
an unselfish desire to support the welfare and happiness of others.

A person filled with meuttd is also patient, able to forgive others’
mistakes, and willing to make sacrifices for others’ benefits. This
shades naturally into a sense of compassion for other beings when-
ever they happen to be in pain. Compassion, karuna, involves both
a deep sympathy for others and a lack of cruelty toward them. So a
person who is kind and compassionate will feel real joy on meeting
someone else who happens to be successful, wealthy, prosperous, for-
tunate. There will be no cruelty, no hidden wish to spoil that person's
happiness.

Unselfishness is at the heart of mettd, karuna, and mudita. When
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loving-kindness and compassion are pure, one genuinely rejoices in
the success of others. But if these feelings are not quite genuine, one
only makes a pretense of being happy about another person’s success.
Inside, one feels envious, discomfited. Beware of deceitful, fake smiles
and fake supportive speech posing as genuine mudira.

The characteristic of mudita is wishing to support another person's
success. One is free from jealousy, that form of ill will which brings
along a destructive intent in response to others’ fulfillment. When
mudira is present the mind is clear. A bright, clean, open mind is the
manifestation of sympathetic joy. One feels great satisfaction within
oneself—even if one’s adversaries and opponents are victorious.

The proximate cause of muditi is the ability to recognize and
rejoice in others’ success. As mudita develops one will wish others to
be fulfilled in every possible way, and it becomes gratifying to con-
template others’ prosperity and property.

It is worth noting that mudita doesn't imply that one has to down-
grade one’s own enjoyment of status, property, and wealth. To see
others enjoying high status is wonderful, and it is just as gratifying to
contemplate one’s own good fortune. To count the number of some-
one else’s friends, followers, and disciples brings a profound joy—
but so does contemplating one’s own friends, followers, and disciples.
Seeing others’ virtues or one’s own virtues, others’ possessions or one’s
own possessions, equal satisfaction will arise.

On the other hand, without mudita, one finds the success of oth-
ers unbearable. Jealousy i:rnllutes the mind. Envious plans may arise,
a form of ayoniso-manasikira, ill-directed attention. If this happens
one must deliberately apply the proximate cause of mudira, and try
to savor the satisfactions of other beings.

Everybody should support this kind of clarity and purity. Mean-
while, it’s important not to acceprt fake sympathetic joy, those deceit-
ful smirks and false compliments that really arise out of envy. When
a person cannot be happy about another person’s fulfillment or pros-
perity, false mudita will appear. False mudira is not based on a gen-
uine wish to support the happiness of others.
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If loving-kindness, compassion, and sympathetic joy have not yet
arisen, one should make a strong effort to encourage them. When
they have appeared, one should strengthen and develop them. If they
occur only rarely one should practice so that they come up frequenty.

Upekkha Bhavana,
Development of Equanimity

When metta is mixed with raga, lust, one becomes more parrial 1o
certain beings than others. This mixed-up love poses as a wholesome
mental state, as we have seen. Similarly, if there's some imbalance in
one’s concern for others, pure compassion eventually gets mixed up
with sorrow and aversion. But when there’s a true lack of bias, impar-
tiality toward all beings, one is full of good wishes and yet remains free
of worry. This is the state of upekkha, or equanimiry, the fourth and
final noble practice.

The characteristic or nature of equanimiry is a balanced view of
sentient beings. Its function is an unbiased impartiality; and its man-
ifestation is the state of mind in which there is neither ill will nor
attached love. It is a state of perfect balance. Upekkha is the Dhamma
of neutrality; it is a wholesome mental state.

Equanimity has a variety of causes, but the proximate or most
immediarte is to understand that beings are experiencing the results of
their own past actions, kamma. A person who is lucky and encoun-
ters good fortune has done many good things in the past, while some-
one who goes through a lot of problems has done unwholesome
deeds. One should develop this kind of balanced, impartial view.

All human beings live in social groups. Whether we admic it or
not, we all have obligations toward others. Whenever we enter into a
group activity, we need loving-kindness, metta. When someone is in
trouble, we have to apply compassion, karuna. When somebody is
successful and prosperous we should support them with sympathetic
joy, muditd. There are times, however, when none of these atritudes
is appropriate.

Furthermore, as we have seen, each noble practice has a tendency
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to veer off into an unwholesome state. Loving-kindness gets mixed up
with self-centered desire, compassion with aversion and fear. Mudita
freezes into faked sinceriry.

We need to find a fulcrum—some wholesome mental factor that
can cut through the tendency to disequilibrate. Equanimity, upekkha,
is that mental factor. It should be practiced whenever metta, karuna,
and mudita become inapplicable. It is also a conclusive factor within
this group of noble practices, for it expresses the equal balance
between self and other that lies at the heart of the other three.

To illustrate the four noble states of mind, we use the example of
a mother with four children—an infant and three successively older
children. The mother wants the infant to grow up to be healthy,
strong, and happy. Her wishes for the baby correspond to loving-
kindness, mertta. Now, let’s say, the next child happens to be weak
and sickly. The mother will wish him to be cured and relieved. This
is compassion, karuni. The next child—a daughter—has come of
age. She enjoys good health, follows her parents’ advice, and is doing
well in society. As the mother watches this child’s progress, she feels
happy and rejoices in her success. This is sympathetic joy, mudira.
Now as for the oldest child, he is quite grown up. Infancy is long
behind him; he has no particular difficulties or diseases. He can stand
on his own two feet and no longer requires help and protection from
the mother. She no longer needs to support him with her metra,
karuni, or mudita. She need not worry about his welfare—whatever
happens, he’s capable of :taking care of himself.

This is the mature attitude of upekkha. There is a sense of relief in
acknowledging that each being must face his or her situation, One has
done what one can, just as the mother once gave her best effort 1o
raising her oldest child. Bur now that he is grown, it is no longer
appropriate to meddle in his affairs.

Even when beings are not apparently self-sufficient, sometimes
there is actually nothing more one can do. Ar that time, upekkhi is
the appropriate attitude. It is important to note that there is no
diminishment of goodwill. Suppose a man has committed a crime.
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Before he’s sentenced, we extend mettd and karuni troward him as
much as possible. But once the sentence has been declared, it is time
for upekkha. There’s nothing more we can do for the criminal; nor
should we continue to criticize him. We can reflect, “He has to suf-
fer the consequences of the crime he committed. He’s paying his debe
to society. We hope he will learn from the situation and not have too
many problems in prison, so that he can emerge as a productive mem-
ber of society.”

If a person has not committed any visible wrong in recent existence,
he or she can still experience suffering due to actions committed in
an earlier existence. In Pili this doctrine is known as kammassaka-
sammaditthi, meaning kamma is one’s own inheritance. Sooner or
later, one will bear the consequences of whatever one has done in the
past. Reflecting on this is part of equanimity mediration; it brings a
balanced perspective.

Faked equanimiry also exists. Some people go around saying they
possess equanimity or balance of mind ar all times, everywhere and
under all circumstances. If you look closely, they usually seem indif-
ferent or uncaring. They don’t want to feel too badly about their
unwholesome deeds, nor are they truly eager to perform wholesome
ones. As human beings, we must continually exert ourselves toward
wholesomeness, and keep watch over our true intentions.

THE MeTHOD OF DEVELOPING METTA

The method for developing mettd is much the same as the methods
for the other brahmacariyas. We will explain metta bhavana, then, as
a basic example; and we will also briefly describe the theme of pro-
tective medirtations.

The basic method for merta bhavana is simple. One deliberately
generates wishes for others” welfare and happiness. Identifying one’s
own wish to be happy, one recognizes that others feel just the same
way. A desire to help them arises; and so one goes out and does what-
ever helpful things one can. Helpful actions are a form of mett,
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known as kdya-kamma metta, friendly actions performed with the
body. True loving-kindness includes kaya-kamma merti and two
other forms of metta: vaci-kamma mettd, verbal acts of meuta; and
mano-kamma mettd, friendly mental acrions.

Four Kinds of Loving Speech

To speak friendly words, recite suttas, give good advice, or simply to
speak in a friendly, beneficial manner—all are forms of vaci-kamma
metra.

The specific teachings on skillful speech, vaci-sucarita, indicate that
for speech to be skillful it must be motivated by loving-kindness.
Thus, to practice skillful speech is vaci-kamma metia.

The first type of skillful speech is truthful speech. One wishes to
inform the other person honestly, so he or she may have correct
understanding and knowledge. This is a wholesome, kind intention.
Honesty is a form of loving-kindness.

Second, one chooses words that are unifying rather than divisive.
Not only is the intent based in metta but the result of such speech is
sure to be a further expression of loving-kindness.

Third, we choose words that are sweet and pleasing, not rough,
harsh language. We want to make people happy when they hear us
talking. At the same time, we guard against deceit and Hattery, which
contain an element of dishonesty.

The fourth type of vaci-sucarita is speaking of meaningful, essen-
tial things. Not wanting to waste the other person's time, we offer
worthwhile information and understanding,

People who practice vaci-sucarita will easily find friends and sup-
port. Should they become leaders, they must not suddenly abandon
the principles of skillful speech. Leaders will be trusted and respected
if they do not lie to the public, if they speak in a way that builds trust
and friendship, if they refrain from speaking roughly or threaten-
ingly; and if they make speeches that are pithy and meaningful.

Vaci-sucarita is important in all kinds of organizations and groups
—families, businesses, communiries, governments. It is especially
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crucial in the religious arena, given thac skillful speech is based on
cetand-mettd, or kind intention. When people sense cetani-metta in
a religious figure they become devoted; but if kind intent is lacking,
they won't want to hear anything else. As soon as a religious leader
indu]gcs in wrungﬁ,ll or deliberately dea:eptivc spccch, it's the begin-
ning of the end. So long as their lies remain concealed, leaders may
retain some followers, but when the truth is exposed they will
undergo a public downfall.

People who love to gossip and pass around divisive tidbits often
claim they just want to be kind and helpful, bur this is untrue. Sim-
ilarly, rough, coarse language and frivolous time-wasting chatter reveal
a dearth of metta. In general, ill-intentioned speech, vaci-duccarita,
turns people away. People are attracted to speech that is truthful,
meaningful, unifying, and friendly.

Vaci-sucarita, skillful speech, and vaci-kamma merti, verbal acts of
loving-kindness, are beneficial for everyone. The more one practices
them, the more power one will have to gather others together into a
respectful and supportive group. The kind intentions must be gen-
uine, though.

Mental Kindness

The third and final form of metta is mano-kamma mertta, acts of
loving-kindness performed by the mind. Essentially this means wish-
ing others to be well and happy. Mano-kamma metta can be radiated
at all times, in all postures. It can occur as a spontaneous wish or a
deliberately repeated phrase like “May she (or he, or they) be happy.”
To recite verbal formulas silently in the mind is the method of formal
mertta meditation, which can develop one’s loving-kindness to an
extraordinary level. It will be described extensively below.

Loving-Kindness as a Protective Practice

Metta bhavana has two possible goals. It can be used to gain the jhanas,
or absorptions, states of very strong concentration; or it can be used as
a Guardian Medirarion, leading to freedom from danger and enmity.
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The technique for developing jhanic concentration has many fine
points that we will not go into here, since our emphasis is on develop-
ing the insight knowledges through satipatthana vipassana meditation.
Sufficient moment-to-moment concentration arises in satiparthana
vipassana practice to fulfill the Noble Eightfold Path and lead to free-
dom from the defilements.

The protective form of metra bhavani is extremely beneficial. It
generates wholesome mental states, guards against inner and outer
dangers and disturbances, and develops the perfections according to
the example of the Buddha.

There are enemies, vera; and there is also fear, bhaya. The two are
related, for if we are not free from enemies we endure danger and
fear. We already distinguished outer and inner enemies—puggala
vera, the enemy that comes in the form of a person, and akusala
vera and kilesa vera, unwholesomeness and mental defilements.
QOuter enemies are encountered relatively rarely, while the inner
enemies attack us night and day, unless we protect ourselves with
meditation.

Dosa is an internal enemy, as is raga, or lust, which so often poses
as mettd. When dosa and riga arise in the stream of consciousness
they disturb it; they also have the potential to bring disaster to one-
self and others. Harred, when indulged, hardens into resentment.
Lust too can grow into a destructive passion. Whenever a destructive
mental state is present, the mind becomes rough, coarse, wild, heavy,
closed, disgusting, and dreadful. In contrast, a mind filled with metra
is peaceful, lovable, light, and open.

The First Wish of Mettd Meditation

To be free from hatred and lust is avera, to lack an enemy.
This wonderful state is the first wish we generate toward oth-
ers in formal metta bhavana. “May he or she be free from ene-
mies,” we say to ourselves, thinking of both inner and outer
enemies. (It is all right to vary the verbal formula slightly, as
long as the essence of the wish remains. For instance, the
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phrase you use could be “May he or she be free from danger”
or “May he or she be free from enmity, danger, and fear.”)

People often ask, When one meditates by radiating metta to other
beings, will these others become peaceful? This is not cerrain. What
#s certain is that one’s own internal enemies, dosa and raga, will be
pacified and one will become peaceful oneself.

If we practice loving-kindness, it will certainly arise. If we keep at
it, our metea will gradually increase, growing powerful enough to
quell the internal enemies of hatred and greed. Once these enemies
are subdued, one is no longer so quick to respond to others in an
angry or self-centered way—for example, by immediately forming
negative judgments of those we ineet, or by feeling jealous and sus-
picious of family members. Generally if one does not radiate metta,
or if one’s practice is weak, one remains easy prey for hatred, greed,
lust, and so forth. One can end up violating the precepts by killing,
stealing, verbal unkindness, sexual misconduct, or intoxication.

Protection from Inner and Outer Danger

Wrongdoing results from a tormented mind; it also leads to further
dangers. By protecting us against inner enemies, mertta bhavana also
averts the dangers that result from wrongdoing. These dangers are:

1. Attanuvdda-bhaya, the fear or danger of self-blame, feeling
ashamed and guilty about what one has done.

2. Paranuvada-bhaya, the fear of censure by others, losing the respect
and support of people who have good judgment. Kind, ethical
people tend to avoid those who habirually indulge in wrongdoing,

3. Danda-bhaya, fear of punishment by the authoriries. If one kills,
steals, lies, takes intoxicants, and is generally unruly, sooner or
later this will lead to conflict with the secular authorities.

4. Duggati-bhaya, fear of being reborn in an unfavorable existence.
Just as eating unsuitable food leads to an upset stomach, anytime
one acts on a defiled intention one will suffer the consequences.
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Clearly, no happiness arises in the mind of a person who is facing
guilt, punishment, torture, and unfavorable rebirths.

Formula for Reciting Loving-Kindness

The wish we are emanaring, for others to be free from enemies or
danger, is expressed in a short, simple phrase that encompasses all
possible problems a being can face: outer and inner enemies, wrong-
doing, and all of its future consequences. If this wish were to come
true, the being toward whom we're directing it would be perfectly
happy and calm. Since we're wishing them to be freed from inner
enemies, we are also wishing they might reach ultimate liberation of
mind, perfect peace and freedom.

So, as we mentally recite the formula "May this person be free
from enemies,” we're emanating a pure volition for their happiness.
Though it’s uncertain what the result of this will be for the recipient,
great joy will develop in one’s own mind. One begins to understand
what it is like to be freed from inner enemies, oneself.

Mettd practice bestows the power to overcome kedhummattaka,
mental madness based on hatred, colloquially called blind rage.
Gripped by kodhummattaka, one goes berserk, out of control, and
barely knows what one is doing. With metta bhivani, one’s knee-
jerk responses become gentler, toned down; one’s thoughts are less
distorted, more humane.

People with strong mettd no longer wish disadvantages upon oth-
ers. They genuinely hope for others’ happiness. They can put up with
being insulted; they can forgive and forget. They let go of grudges and
can sacrifice their own benefit for the sake of other beings. These
wise, kind, beautiful qualities all arise due to lack of hatred in the
mind. As mertd grows stronger, the beauty of the mind increases. A
generous, tolerant, unselfish person will also tend o be loved by oth-
ers; he or she will be relatively free of puggala vera, enemies in human
form. Thus, the protective quality of mettd bhavana works inwardly
and ourwardly. It gradually tames the mind and behavior. As one’s
own little world is pacified, peace arises in the surrounding world.
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Radiating Metta

To wish others to be free from enmity and danger is an efficient,
focused way of radiating metta. The wish, in the form of a phrase, is
radiated repeatedly. Metta can also be radiated spatially, first to those
within one’s home, then to those in the immediate neighborhood,
and progressively to all beings in one’s village, township, state, coun-
try, world, and universe.

If one’s wishes are dedicated wholly to the welfare and happiness
of others, mettd reaches the level of metta-pirami, the perfected
loving-kindness of a buddha. Each and every time one radiates loving-
kindness, either to individuals or groups, one is protecting oneself,
developing metta-parami, gaining merit, and sowing a beneficial
kammic seed that will bear fruit someday. By radiating metta hun-
dreds or thousands of times, one protects oneself, develops metta-
parami, and gains merit hundreds or thousands of times—quite a
matter for rejoicing.

Radiating metta once per second, within a minute one protects
oneself, develops metti-parami, and gains meri sixty times. Radiat-
ing loving-kindness for five minutes, one develops metti-parami and
gains merit three hundred rimes. An hour offers thirty-six hundred
instances of protection, parami, and merit.

But if we radiate the phrase “May so-and-so be well and happy” a
thousand times and then speak roughly to that person, we cannot be
said to possess real loving-kindness. After radiating loving-kindness
mentally, we must also express it in verbal and bodily actions. Any-
time we relate to other beings, we should do so with threefold loving-
kindness—mental, verbal, and bodily acts of merta. This point should
be well noted.

Still, it is said in the texts that a single moment of radiaring loving-
kindness mentally is more beneficial than cooking up huge pots of rice
and offering them to others in the morning, noon, and evening. The
Samyurta Nikaya states this very clearly—radiating loving-kindness
even for the time it takes to pull a cow’s udder once is far berter than
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making huge rice offerings three times a day. They're not talking about
just one giant pot of rice, but three hundred giant pots in the morning,
three hundred more at noon, and again three hundred gigantic rice
pots in the evening! It would seem that a point is being made.

Self-Esteem and Human Status

Most people hold themselves in high esteem; this is why they so eas-
ily lose patience. Impatience is a form of anger based on pride and
conceit, or mdna. Conceited ill will causes one to lose one’s tolerance
and humaniry. One may continue to look like 2 human being from
the outside, but one’s mind and behavior resemble a hungry ghost’s.
If one remains just as irritable and impatient after radiating mert, the
practice has been superficial. It is a sign that one needs to practice
more. Maybe then one will start being a little bit more generous and
succeed in rising up to human status and eventually become a distin-
guished, even an outstanding human being.

In human life it is quite possible to fulfill one’s social duties, be gen-
erous, and improve one’s mental states through meditation. If one
can do all this, one will not be just a human being, and not just a dis-
tinguished human being, but a true human being. As such, when
relating to others one will feel happy, cool, and peaceful.

Unselfishness, the Perfection of Loving-Kindness

Since we are practicing metti along the direction of developing para-
mis, it is good to delve into the meaning of this term.

Péramiis translated as “perfection,” but it means “noble becoming”
or “the business of a noble person.” When performing wholesome
deeds of generosity, dana, when observing morality (sila), and espe-
cially in metra-bhavana, it is extremely important thar there be no
selfish interest involved. This is the meaning of the term “noble.” It
has nothing to do with social class—or, rather, it expresses the Buddha's
definition of what is valuable and respectable in human affairs.

When performing a generous deed, it should be done entirely for
the benefit of others. Only then does it qualify as true generosity. This
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is fairly obvious, since selfishness and generosity are contradictory. The
commitment to maintain sila, too, can be altruistic, since a refined
morality includes the recognition that others are just as worthy of
good treatment as oneself. Likewise, when radiating loving-kindness
we can do so entirely for the welfare and happiness of others.

Anytime we are generous, moral, or kind, there should be no hint
of selfishness in our atritude.

Wholesome acts of morality, generosity, and kindness do not, how-
ever, lead to assurance in the Dhamma. Only the insight knowledges
attained in satiparthina vipassana meditation can give thar ultimate
assurance—the assurance that one has understood the truch of exis-
tence and will no longer be subjected to suffering. We have been ralk-
ing about the importance of selflessness in the metta practice. However,
metta practice does not by itself lead to the ultimate understanding of
the Noble Eightfold Path, to liberation of the mind from suffering, or
to what is called “assurance in the Dhamma.” When it comes time to
practice the Dhamma to attain stream entry, we may feel motivarted by
a profound wish for release from the suffering we experience in our-
selves. To have a certain degree of self-interest here is fine. The texts say
that this desire is perfectly legitimate. So, when practicing the Dhamma
to attain stream entry, one will be working hard in hopes of being freed
from wrong views, doubt, and the danger of rebirth in states of loss.
There’s nothing wrong with harboring some hope of success, and no
harm is done to others either. We've already discussed how one’s own
insight meditation practice benefits other beings.

In all other areas besides this, one should guard strenuously against
selfish interest and instead focus on benefiting others. This is a noble
aim; a person who undertakes such noble activity is also called
parami. Persons worthy of the title parami will act from genuine
loving-kindness and compassion. They are not hoping to gain name
and fame or a long life—nor even to be freed from the cycle of birch
and death, samsira. Their motivation is altruistic.
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DEeTAILED ExrLANATION OF METTA BHAVANA

The Instruction for Practice

Traditional metta bhavana consists of silently repeating the following
four phrases again and again:

Sabbe sartta avera hontu
Avyipajjha hontu

Anigha hontu

Sukhi attanam pariharantu

May all beings be free from enmity and danger
Be free from mental suffering

Be free from physical suffering

Care for themselves happily

When we wish to carry oura session of metta meditation practice, the
texts suggest a structure of four phrases. We begin with the phrase dis-
cussed earlier, “May all beings be free from enmiry and danger.” This is
a clear and simple wish for others’ welfare, happiness, peace, and safety.

The second line, “May all beings be free from mental suffering,”

offers a new twist. Again we are wishing that others may be freed from
suffering, but this time we're focusing on the internal level. We wish all
beings to have happiness and peace by no longer undergoing the pangs
of difficult thoughts and emotions, or mental suffering in any form.
Vydpajjha means the pain of anger in the mind, the anger that often
arises when circumstances are difficult or unpleasant. This includes all
worries, all sadness, fears, grief, and separation from near and dear ones,
which can bring sorrow or lamentation. Included here, too, are all the
sorrows arising from worldly troubles, like businesses that fail.

In order to be truly freed from all mental suffering, beings must be
freed from the internal enemy, kilesa vera. The second metta phrase
addresses this issue. We're hoping not only that beings never have to
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suffer pain within their minds, but also thar they shall experience lib-
eration from all the causes of mental suffering, namely, the internal
afflictions. The kilesas are also the causes of destructive behavior, so
by extension we're wishing that all beings could maintain ethical, cul-
tured, compassionate behavior. Sweeping implications are condensed
into a brief phrase. We're also really intending all this for the benefit
of others, not hoping that the rest of the world will start behaving
more civilly toward us and give us what we want,

The third line expresses a desire for all beings to be free from phys-
ical suffering. This covers all the gradations of bodily pain, anything
sharp or unpleasant. We wish others to be free from diseases, wounds,
pains, aches, accidents, and so on. Again there is no selfish aspect to
this, no secondary hope for one’s own health somehow to improve as
a result of this meditation.

The final line is a wish for others to be able to look after themselves
happily, to be able to bear the burdens of life with ease, to meet the
requirements of their bodies and minds without hardship. It can also
be translated as wishing for others to meet with supportive circum-
stances, Taking care of one’s own body and mind is a demanding task,
and we hope that all beings will receive whatever they need to sustain
their lives and even leave them with enough time and mental ease so
they can devote themselves to meditation practice. To speak collo-
quially, we wanr everyone to have it really good.

METTA MULTIPLICATION—THE 528 KINDS

It’s relatively easy to radiate loving-kindness in a general manner
toward all beings whom one encounters, wishing them all to be well
and happy. There exists a more strenuous method of developing
loving-kindness, known as the 528 kinds of metta.

Nonspecific Radiation: Four Kinds of Merta

We spoke of the traditional four phrases. Each one of these four lines
of the metta bhavana recitation can be thought of as one particular
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kind of loving-kindness. “Sabbe sattd avera hontu—may all beings be
free from enmity and danger” is one form loving-kindness can take.
“Avyapajjha hontu—may they be free from mental pain” is another
flavor, if you will, that amounts to wishing for others’ internal hap-
piness. “Anigha hontu—may they be free from physical problems” is
yet another way of wishing for others’ well-being,

Once a person is generally happy and has been freed from mental
and physical suffering, things seem to be getting pretty good. “Sukhi
attanar pariharantu—may all beings be able to look after themselves
happily” extends our loving-kindness yet further. It may seem a lux-
urious expression of loving-kindness. Yet looking after one’s body is
a huge task that beings are forced to assume. A body has to be fed, its
bowels have to be moved, it has to be rested and cleaned. Keeping up
with the body is a form of suffering. Wishing another being to be
able to look after his or her own body happily is, in fact, a profound
expression of merta.

These four lines of mettd bhavani are directed to all beings. This
is called “nonspecific radiation.”

Unlimited Radiation: Twenty Kinds of Metta

In order to multiply the types of mettd, we direct our loving-kindness
to different types of beings. We have sent our wishes to sabbe sarta, “all
beings.” To this large group we add four more general categories:
sabbe pana, “all breathing beings”; sabbe bhiita, “all beings who have
been born”; sabbe puggald, “all individual beings”; and sabbe artabhava
pariyapannd, “all beings contained in bodies, who possess materiality
and mentality.”

We radiate metti to all these kinds of beings, group by group, via the
four phrases. As we have already dealt with the first group, all beings, we
will have completed five basic categorizations. Each group has received
four phrases, so we have radiated a total of twenty types of metta.

The five categories are called anodiso pharana mettd, “unlimited
radiation of loving-kindness” (the word pharana can also translate as
suffusion or pervasion). Metta is being radiated to all these beings.
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Specific Radiation: Twenty-Eight Kinds of Metta

We have not yet divided the groups into categories. Now we will place
beings in categories by gender, by spiritual realization, and by the
realm of existence they inhabit. Each of these general categories has
its own subdivisions, ending up with a total of seven categories.

We distinguish two genders, females and males, and send metta to
all of each. Sabba irthiye, “all females,” includes not just human
women but all female beings in the universe. Sabbe purisa, “all males,”
refers not just to human men but to all male beings in this universe.

The spiritual realization category is also divided into two. We send
mettd to all the noble beings who have realized the Dhamma—sabbe
ariyd; and then to all those beings who have nort yet realized the
Dhamma—sabbe anariyd, “non-noble beings.” Non-noble beings are
also known as puthujjanas, ordinary worldlings, still chained by suf-
fering and a full degree of ignorance.

The realms of existence are divided into three levels. Sabbe deva, “all
celestial beings,” are those who live in the higher realms, deva and
Brahma beings. Sabbe manussd includes all human beings. Sabbe
vinipdtika refers to all beings who have fallen into miserable states of
existence from which it is difficult to escape, the realms of animals,
hungry ghosts, and hell beings. These are also called gpdya, states of loss.

We send metti via the original four lines to the beings in each of
these seven categories of existence. “May all (these beings) be free
from enmity, from mental suffering, physical suffering, and be able
to care for themselves.” At this point we have sent out twenty-eight
more forms of metta.

Because we are specifically radiating loving-kindness to specific,
separate groups, this set of phrases (practice) is called odliso pharana
mettd, the specific pervasion or suffusion of loving-kindness. Adding
the twenty-eight new kinds of odiso pharana metti to the twenty
kinds of nonspecific pervasion (anodiso pharana metta), we have accu-
mulated forty-eight types of metta so far.
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Ten Directions: 480 Kinds of Metta

Next, we send out metra to all these categories of beings in the ten
directions. There is a particular order as follows—first the principal
directions of the compass, east, west, north, south; then the interme-
diate directions, northeast, southeast, northwest, southwest; and then
to all beings in the lower direction and then in the upper direction,
the zenith. If we radiate merta to each of the 48 categories above, in
all of the 1o directions, we have 480 kinds of metta. “May all females
to the north be free from enmity and danger,” etc.

Add these 480 types of metta to the 48 that were sent out before
we started pervading the universe directionally, and we have the grand
total of 528 types of metta.

Mertd Practice Session

And so let us now radiate loving-kindness to all beings. Let us do this
together with all meditators and Dhamma friends.

May all beings be free from enmity and danger,
be free from mental suffering,
be free from physical suffering,
and be able to look after themselves happily.
May all breathing beings be free from enmity and danger,
be free from mental suffering,
be free from physical suffering,
and be able to look after themselves happily.
May all beings who have been born be free from enmity and
danger,
be free from mental suffering,
be free from physical suffering,
and be able to look after themselves happily.
May all individuals be free from enmirty and danger,
be free from mental suffering,
be free from physical suffering,
and be able to look after themselves happily.
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May all those who are contained in bodies be free from
enmity and danger,
be free from mental suffering,
be free from physical suffering,
and be able to look after themselves happily.

May all female beings be free from enmity and danger,
be free from mental suffering,
be free from physical suffering,
and be able to look after themselves happily.

May all male beings be free from enmiry and danger,
be free from mental suffering,
be free from physical suffering,
and be able to look after themselves happily.

May all noble ones...

May all non-noble ones, the worldlings...

May all celestial beings. ..

May all human beings...

May all beings in states of loss be free from enmity and danger,
be free from mental suffering,
be free from physical suffering,
and be able to look after themselves happily.

So we have just performed the twenty kinds of nonspecific radia-
tion of loving-kindness, anodiso pharana metti, and the twenty-eight
kinds of specific radiating of metta, odiso pharana metta. Together
these make forty-eight. So far, they are nondirectional.

As for the directional type of loving-kindness, it would rake too
many pages to radiate forry-eight categories in all ten directions. So
let us simply radiate metta to all beings.



Liberating the Mind with Direct Knowledge,
Satipatthana Vipassana

LisTENING TO DHAMMA VINAYA

TuEe BuppHa TAUGHT for forty-five years. On the night of his death
he called his attendant, Ananda, and told him, “Dhamma Vinaya
shall now be your teacher.”

Explanations of the term Dhamma are many, but of Vinaya are
few; the combined term receives very little attention. In general,
Dhamma means doing what is beneficial, while Vinaya means let-
ting go of what is not beneficial. According to Venerable Mahisi
Sayadaw, Dhamma consists of teachings for the welfare of all beings,
while Vinaya is the law, discipline, and regulations. Viraya means
“that which shapes the behavior of beings so that it is beautiful.”
Unless we consciously shape our physical, verbal, and mental behav-
ior, it will be ugly.

The Buddha prohibited killing, stealing, sexual abuse, lying, and
intoxication because of the grave consequences arising from all of
these actions. He encouraged kindness, generosity, morality, and
mental cultivation because of their incalculable benefits. All genuine
spiritual reachers must know what is beneficial and not beneficial for
beings. Out of knowledge and compassion, they must exhort stu-
dents to do what is beneficial and give up what is not.

A Liberating Gift

Dhamma Vinaya is present in every religion to some extent, but the
complete teachings of the Buddha are unique. The complete doc-
trine is held in the Tipitaka, the Three Baskets, so called because the

70
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scriptures are grouped as if into baskets. The first two are known as
the Dhamma Pitakas; they are the Sutta Pitaka, the Buddha’s dis-
courses; and the Abhidhamma Pitaka, the analysis of mind and men-
tal states. The third Pitaka is the Vinaya Pitaka, the book of discipline.

The suttas express the Buddha’s omniscient knowledge and com-
passion. The Abhidhamma is wisdom, pafifid. The Vinaya is pure
compassion.

In Burma, Dhamma Vinaya is not considered a religion. The Pali
word is sdsana, often translated as “dispensation.” That translation
combines the meanings of a gift and deliverance—Dhamma Vinaya
was dispensed freely; and it dispenses us from suffering. “Dispensa-
tion” is a good term but awkward. A more workable translation of
sasana would probably be “teaching.”

The Buddha’s teaching, if we undertake it, leads out of suffering,
It is indeed a gift to be cherished and put into practice. The Buddha’s
sisana always leads to purity and to refined and cultured behavior of
body, speech, and mind. If we follow it, we can claim our true her-
itage as human beings.

A Complete Teaching

Buddha vdcana, the speech of the Buddha, was directed solely to the
purification of beings, to the overcoming of defilement and afflic-
tion. His speech was all teaching; in which he explained and encour-
aged beings to cultivate morality, concentration, and wisdom. By
means of these three trainings we can achieve something that has not
been achieved before in ourselves, a new and extraordinary unprece-
dented state which indeed cannor be achieved by any other means.

Sila sikkha, the training in morality, overcomes defilements of the
body. Samadhi sikkha, training in concentration, purifies the mind.
Paffia sikkha, training in wisdom, roots out the latent defilements.
Nothing is left out, but one must cultivate all parts. If not, one will
be overcome by gross, medium, and subtle defilements for the rest of
one’s life, and possibly be reborn in an unfortunate situation.

If you practice Dhamma Vinaya, Dhamma Vinaya will save you.
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[t prevents beings from falling into states of loss. It extinguishes the
asava kilesa, the defilements that flow into the mind uninvited and
cause us to misperceive reality. Under the influence of asava kilesas,
we indulge in behavior that harms ourselves and others, We don't
realize that one hundred percent of all suffering is caused by mental
defilements, burning and dragging us down. To indulge in them leads
to wrongdoing and a lowering of status. One loses humanity, not to
mention happiness.

Eradicating defilements is the goal. This is equivalent to nibbana.
If you don't practice the complete training, with nibbéna as your goal,
sooner or later you will suffer. But if you really try hard to get rid of
the defilements, you will come to enjoy a cultured, cool, and culri-
vated life.

Fulfilling the Training

Sdsana samparti is a Pili term meaning that a person has fulhlled or
perfected the Buddha’s training, sisana. Her behavior is cultured, her
speech is truthful and sweet, her mind calm and free. A secondary
implication of fulfillment is that this fully cultured, refined person is
imbued with satisfaction and contentment. Of course, this satisfac-
tion isnt based on becoming more judgmental of others and think-
ing oneself superior. This happiness that can result only from
self-discipline and training.

The first step is to listen respectfully to Dhamma advice with the
aim of carrying out the training described. As we listen, we endeavor
to commit to memory the advice being given, so that we can carry out
the practice faithfully on our own. By closely following the teach-
ings, we will perfect the teaching within ourselves, sisana sampati.

Thus, having heard or read abour the principles of morality, we
resolve to understand, remember, and put morality into practice. To
practice sila means giving up the transgressive defilements. Certain
things are no longer done nor said.

This establishes sila sisana, the teaching of morality, within one-
self. A person who fulfills sila is a high-class person, regardless of how
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much or little money or education he or she may have. He is flawless,
cultivated, refined. Morality also keeps a person free from worries
and remorse, bright, light, and uplifted within.

Examining this matter closely, however, we must admir it isn't
enough just to say we are going to be nicer and give up our bad habits.
We need mental training, Without it, sooner or later, some impulse
based on ill will, greed, or delusion will overpower us and we'll com-
mit unworthy acts. Alas, this is inevitable.

One must control the mind through meditation. Without the
focused, accurate awareness of satipatthana vipassana, whenever a
lovely or horrid or poorly observed object comes along, then the cor-
responding kilesa of lust or hate or ignorance will becloud the mind.
If we're noting and observing everything, however, objects will be
clearly seen. No kilesas will arise and we can respond with aplomb.

Listen carefully to the meditation method, then do your best to
carry it out. Wich faithful practice you will establish the attainment
of concentration, samadhi sampatti, within your mind-body conrtin-
uum. With effort, one gains fulfillment. One observes the body, feel-
ings, the mind, and all other objects—the four foundations of
mindfulness. When one pays attention to the body, it is said that the
instruction of the first establishment, kdydnupassana satipatthana, is
fulfilled. Observing pleasant, unpleasant, and neutral feelings, the
second establishment of vedananupassand satipatthana is fulfilled. By
attending to the mind one performs the third establishment of
cittanupassand satipatthana. By paying attention to general actions
one fulfills the instruction of the fourth establishment,
dhammanupassand satipatthana. It is by continuous effort at all six
sense doors that one can fulfill the four establishments of mindful-
ness.

Do not be daunted! It sounds complex, but really only one kind of
effort is needed to succeed at this kind of meditarion. You must try
repeatedly to aim the mind at the object. This means doggedly return-
ing the mind to the object whenever it strays, plus a continual effort
to upgrade the quality of your observation. Then you will come to
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know the nature of the object and begin experiencing the successive
phases of vipassana insight knowledge. Finally, you will reach nibbina
and uproot the latent defilements,

With help from vipassana pafifa, insight wisdom or knowledge,
one suppresses the defilements and is fulfilled with wisdom, panfa
sampatti. When pafifid sampatri is nurtured repeatedly over a period
of time, one becomes a noble person, an outstanding human being,
Such a person, we say, has gained the Dhamma. He or she has claimed
the highest heritage of a human being,

To follow Dhamma Vinaya, we accept the Buddha’s advice to stay
within certain bounds. By listening carefully and respectfully, remem-
bering and taking to heart the teachings, we become a true disciple.
The Pili word for a disciple, sdvaka, means “listener.” Please be as
good a sdvaka as you can.

THE DerTH 0oF DHAMMA VINAYA

The hermit Sumedha could have become a fully liberated arahant,
enjoying the bliss of nibbina for many eons before his birth in our
own historical period. But seeing the suffering of others, he gave up
his chance in order to fulfill the arduous, lengthy task of developing
his perfections, beginning with dina, generosiry.

After many existences and many experiences, at last his qualities
were mature. Then, the Buddha-to-be renounced the world and
undertook satipatthina vipassana meditation. He progressed through
the insight knowledges one by one until held gained all four magga
and phala, the path and fruition knowledges, of the stream-enterer,
once-returner, nonreturner, and arahant. Arabarta magga phala, the
path and fruition of holiness, was the culmination of his pracrice.
Due to his overwhelming parami, he also simultaneously dispelled all
of his vdsand, or kammic tendencies, and obrained omniscient knowl-
edge. Thus he became a fully enlightened Buddha,

He uprooted suffering by extinguishing the mental pollutants of
greed, hatred, and delusion. Arahants, too, extinguish these, but
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there’s a difference. An arahant’s attainment of Dhamma kills off the
defilements, and yet some traces of the vasanas remain. For example,
a being who had previously displayed hatred in the form of rough,
insulting speech might still occasionally speak abusively after becom-
ing an arahant, but there will no longer be any unwholesome intent
behind it. A hint of dosa tendency—or of other bad habits he or
she once had—will linger. A being who accumulated proud, con-
ceited behavior for a long time might still seem arrogant after atrain-
ing arahantship, burt again the unwholesome intent will be lacking.
The vasana left behind in an arahant is like a strong smell remain-
ing in a bottle. In a bottle used to store alcohol, the scent of alcohol
often remains even after many rinsings. So it is with the minds of
arahants.

The Buddha, however, exhausted all the kilesas along with all his
past tendencies. This is the meaning of the expression “without
remainder” when it is said that he “eradicared the kilesas withour
remainder.”

No matter how many lovely, greed-inducing objects he might
encounter, the Buddha never responded with the slightest greed, lik-
ing, or wanting. Faced with unpleasant, dosa-inducing objects, he
never gave rise to ill will, hatred, or aversion. Moha-inducing objects
could not induce bewilderment or confusion in him. The Buddha was
completely unconfused. He knew everything with sabbaffiuti-fana.

The hermit Sumedha’s long efforts fulfilled hetu-sampada, the
attainment of the cause of buddhahood. By gaining the Dhamma of
arahantship and omniscience he fulfilled phala-sampada, or atrain-
ment of the fruit. Then he completed his compassionate intent (and
fulfilled Dipankara’s prophecy) by setting forth to share the Dhamma
with others, sattupakdra-sampada.

In this world, some people try to reap the effects withour ful-
filling the causes. They are known as opportunists. Others work to
fulfill causes, and even receive the effects, but then do not go our and
work for others. Despite their great success, these people are de-
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spised as misers. The Buddha was neither opportunistic nor miserly,
He fulfilled cause and effect; then he raught. His work was com-
pletely satisfactory.

No one else could have done the work he did. For forty-five years
he strove to help human, celestial, and Brahma beings. He made it
possible for each class of beings to reach happiness according to their
paramis: human happiness for humans, celestial happiness for celes-
tial beings, Brahma happiness for Brahma beings.

Meditation teachers in our own time should contemplate his exam-
ple. Before teaching others, the Buddha shaped himself first. His suc-
cess was spectacular and fully earned. All teachers should make sure
they are well shaped and well behaved before going out to serve the
public. If a teacher cannot even mainrain a basic level of morality, he
or she will be justly targeted for criticism, To shape one’s own behav-
ior is also crucial in order to experience human happiness.

EquaL OrroORTUNITY FOR ALL

The Buddha's Dhamma Vinaya is impartial and unbiased. It creates
no hierarchy among ordinary worldlings, the puthujjana. Anyone
who practices this Dhamma without expecting preferential treatment
will be able to realize it. This assurance can be given. The Buddha
reached the top and won people’s respect by eradicating defilements
and gaining purity. His teaching shows how to follow in his foot-
steps, no more and no less.

Consider the practice of sila, morality. When young people uphold
sila, they gain purity of physical and verbal behavior. When middle-
aged people practice the precepts, they too gain purity. When elderly
people keep the precepts, again it is no different. The fruits of moral-
ity are available to all people at all stages of life, whatever group they
may belong to. Everyone can gain refinement.

Similarly, satipagthana vipassana suppresses the kilesas in the mind
of the one who practices. When mindfulness is present and continu-
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ous, defilements can't intervene. The mind becomes concentrated:
samadhi will arise. These experiences are not given preferentially to
some while being withheld from others. Of course, one must be prac-
ticing correctly, putting in the requisite effort, following the teacher’s
instructions. Give it a fair try, though; you'll see results.

If a meditator keeps aiming the mind at the object of observation,
he or she will eventually begin to attain the progressive insight knowl-
edges beginning with the ability to distinguish berween mind (ndma)
and martter (rizpa). Then he or she will be able to see the operation of
cause and effect and come to understand the universal characteristics
of impermanence, suffering, and nonself. If this meditator continues
to practice, he or she will progress through the various insight knowl-
edges all the way up to the cool happiness of nibbina. No preference
is given to anyone in this sequence. Even if, due to insufficient time
in retreat or some other issue, one is unable to complete the sequence
of insight knowledges and arrain stream entry, still it is inevitable that
one will receive benefits. Meanwhile, there will be no harm passed on
to others. Is this not completely fair and balanced?

In the Dhamma, women and men receive equal treatment. The
Buddha's Dhamma Vinaya offers equal opportunities for all.

Four NEcessary FAcTORrs FOR SuccCEss
IN DHAMMA PRACTICE

To be successful in Dhamma Vinaya, four factors must be present at
the outset:

First, it is necessary to approach and associate with a genuine
teacher, one who can teach the correct Dhamma in accordance with
the Buddha’s instructions. This is sappurisa-samseva. Some people
whom we approach for guidance may or may not be able to give cor-
rect advice. If we do find someone who can give correct advice, this
person becomes a spiritual friend, kalydna mitta, for us.

The second factor is to listen to these correct guidelines, instruc-
tions, and advice—or to read up on them. This is saddhamma savana,
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or correct Dhamma study.

After this, naturally, the third facror is to take to heart the advice
given. Furthermore, we must direct our minds toward maintaining
upright, straightforward behavior no matter what comes up in ordi-
nary life or during meditation. This is yoniso-mdnasikdra, a stable
mind in all circumstances.

The fourth factor is to resolve, “I will follow the Dhamma advice
as it is given.” This is known as dhammanudhamma patipatti, prac-
tice of Dhamma in accordance with the Dhamma.

All these factors must be present at the time of listening to the
Dhamma Vinaya.

Tue ExamrLE oF Kincg MiLINDA—
How 1o ArPROACH THE TEACHINGS

King Milinda was a Greek regent in Northwest India, during the first
century B.C. When he became interested in Buddhist teachings, he
pursued his interest by approaching the monastic Sangha, in partic-
ular a monk called Elder Nagasena, and asking a series of penetrat-
ing questions. Although he was a king, he approached monks
respectfully and sat down in the position of a disciple. King Milinda
was serious and careful in every way during his pursuit of Dhamma
understanding.

In forming a question, his mental intention was Adrukama, a desire
to acquire knowledge. He also had sotukdma, a wish to hear the pre-
cious Dhamma. After listening to the Dhamma he would not imme-
diately forget it for he had dbaretukama, the intention to remember
what he had heard.

He desired the light of wisdom, Adndlokam dattukima. He wished
to dispel ignorance and unknowing, afi@nambhindikukima. He
intended to find the light of knowledge, 7idnalokarm uppadetukima.
King Milinda’s ultimate objective was to destroy the darkness of avijja,
ignorance or delusion, avijjandhakdram ndsetukima. Avijja is like
darkness.
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When one is in darkness one sees little or nothing. If one knows a
little, even chat lictle is distorted. It is like a person who suffers from
a cataract who not only sees less than a normal person but sees every-
thing as a blur. King Milinda had a strong desire to clear his inner
vision.

In approaching the Sangha, King Milinda had extreme stability of
mind. He possessed strong effort (viriya), much courage and a great
reflective and discriminative power. These qualities are necessary for
all meditators who approach a teacher. King Milinda may be of par-
ticular interest for Westerners since he is one of the first recorded
examples of a convert who subjected Buddhism to a rigorous inquiry
from the Greek—fundamentally the Western—point of view. His

dialogues with Elder Nagasena are recorded in a book, The Questions
of King Milinda, or Milinda Panhd in Pili.

QuariTiEs NEEDED DURING
MEDITATION PRACTICE

The crux of mediration practice is to sustain continuous mindful-
ness. For this one needs srability and durability of mind, strong efforr,
and the courage to overcome difficulties—the same qualities that
King Milinda brought to bear upon his own investigations.

Moreover, a meditator needs discernment (sampajasifia). She or he
must be capable of assessing what will be suitable, as opposed to what
will be distracting or otherwise deleterious to the continuity of mind-
fulness. In deciding whether to undertake an activity, then, a medi-
tator must reflect wisely, make a decision, and stick to it.

Some meditators allow gaps to arise in their mindfulness. These
people must try to revive their good qualities, and resume. Durabil-
ity of mind, effort, courage, and discrimination can never be slack or
halfhearted. We need extraordinary durability, extraordinary efforr,
extraordinary courage, and extraordinary discernment.
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THE LIBERATING PrRACTICE
OF SATIPATTHANA VIPASSANA MEDITATION

Our meditative tradition was founded by the late Venerable Mahasi
Sayadaw of Rangoon. According to his instructions, satipatthana
vipassana, also known as insight meditation, is the primary teaching.
Discourses on metta are also offered, though far less often. This is
because insight wisdom has the capacirty to liberate the mind by see-
ing the Dhamma directly.

Unfortunately, however, not everyone can practice high-level
satipatthdna vipassana. It is a demanding practice, suitable for a
minority of exceptional people.

The benefits to be gained from this type of meditation, further-
more, are primarily for oneself. Others do benehit, but this happens
somewhat indirectly. Since metta is easier for most people to develop
and it benefits everyone, the practice of loving-kindness really ought
to become widespread. But if we undertake the practice of metta, we
must never lose sight of the unique possibilities offered by vipassana
mediration.

Basic INSTRUCTIONS FOR
SATIPATTHANA ViPasSANA MEDITATION

Posture

Any basic sitting posture is all right, whether the legs are crossed or
folded. One can be sitting in a chair, but if so, the back should not
be supported. The body should be as upright as possible and the eyes
should be closed (unless you are drowsy).

Primary Object

The main object of awareness is the natural breath, as it is. Do not try
to control the breath in any way, simply allow it to come and go while
closely observing what happens in the area of the abdomen. The ris-
ing of the abdomen along with the in-breath, and the falling of the
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abdomen along with the out-breath, will consist of a variety of sen-
sations and experiences. All of these should be noticed as continu-
ously as possible. Let there be no gaps in your attention.

The observation of any object has three parts:

1. Occurrence: attention should arrive quickly, as close to the aris-
ing of the object as possible.

2. Labeling and observation: label the rising movement of the
observer as “rising,” and the falling as “falling.” Observation of
the object should be careful and diligent, the label gentle and
simple. It is not necessary to form elaborate concepts of what is
going on. Labeling merely identifies the event and serves to
direct the mind roward it.

3. Knowing the nature: in rising and falling of the abdomen, one
knows the sensations as they are. In the rising, for example, there
are likely to be sensations of tension, tightness, stiffness, and
hardness. There can also be vibration and movement.

It is not possible to observe the rising and falling continuously for
a very long time. Other objects will arise; when they do, it is often rec-
ommended to move the attention away from the breath.

How to Deal with Other Objects

Numerous other objects can be the focus of attention.

1. Eventually the mind wanders. When this happens, shift atten-
tion to the wandering and take it as a new object. Label it, but
do not get attached to the content of the thoughts. This is very
important. The thoughts may disappear right away, in which
case you return to the rising and falling. The thoughts may also
seem great and fascinating, or else horribly absorbing. No mat-
ter how thoughts appear, all of them resemble soap bubbles. Try
not to jump onto a train of thoughts and get completely lost!

If the wandering mind persists and you become thoroughly
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absorbed and distracted, cut off your involvement in thinking
and return to the sensations at the abdomen.
Minor or background thinking is to be ignored.

. Pain will arise in the body. When these sensations become pre-

dominant, let go of the rising and falling. Label the pain as
“pain, pain” and observe it for a while. Label it again.

There are four things to be known about physical pain: its
quality or characteristic—for example, it may be burning, stab-
bing, piercing, tearing; its intensity—it may increase, remain
the same, or decrease; its location—it may stay put, vanish,
spread, or move; and its duration—it may last for a short
moment or for an entire sitting, or it may blink on and off.

Do remember that the purpose of paying attention to pain is
to know its nature, not to heal it or make it go away. All the
same, sometimes pain will disappear or change under close
observation. On the other hand, its intensity may well increase.
Any such changes are to be registered.

Facing strong pain calls for patience and determinarion.

Don't change your posture; instead, try to know the pain more
deeply. Changing one’s posture weakens concentration. If pain
becomes excruciating, though, it is okay to move as long as the
change of posture is carried out in full awareness.
Loud sound can occur. Label it “hearing” and observe the
process of hearing. Notice the volume of the sound and its
impact on the ear, and any mental reactions. It is not good to
spend too much time on external sounds because this leads to
diseraction. Do not decide to take sound as a primary object.

. Internal secing may arise—visions and visual impressions of col-

ors, forms, landscapes, and sights either remembered or imagi-
nary, realistic or fantastic. Or visions of colors, forms, sights
either remembered or imaginary may arise. It is to be labeled
“seeing,” and observed. Be careful not to get carried away with
it for it can become absorbing and thrilling, and is often quite
pleasant. This can become an issue for some meditators.
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5. Moods or mental states—joy, sloth, hatred, and so forth—will
become pervasive, strong, or predominant. Take the mood as
the object; label and observe it. If it dissipates, return to the ris-
ing and falling. Often, moods and emotions will be associated
with sensations in the body. If so, give preference to those sen-
sations rather than any thoughts that may also be arising in asso-
ciation with the mood.

In brief one must label and observe everything. Whatever object is
the most predominant at any given moment is the focus of atten-
tion. You start off with the rising and falling; initially, this develops
concentration, stabilizes the mind. Later on, examining a greater array
of objects builds energy and flexibility. You also return to the primary
object whenever there is nothing else that is clear and easy to observe.
If several objects are about the same in their intensity, simply choose
one of them.

Mental Factors for Success

The most important meditative factor is mindfulness. It should be
continuous, ideally from the moment of waking up to the moment
of falling asleep. Concentration and effort are important too. The
jhanic factor of “aiming” (witakka) is the knowing mind focused at
the object. It is with effort (viriya) that we propel the mind roward
the object. When the mind and object are in contact there is “rub-
bing” (vicdra)}—a connected contact of attention and object. Mind-
fulness will arise, and so will wisdom, based on concentration.

Schedule on Retrear

In the beginning of a retreat, you should sit one hour and walk one
hour, more or less. Forty-five minutes of each is also fine. Later on you
can sit longer and walk a bit less. On retreat, meditation lasts all day
and evening. Meditators get up at four or five o'clock in the morn-
ing and stay up as late as they can, meditating. They often reduce
their hours of sleep to four or even fewer. Often, too, the last meal of
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the day is eliminated and only tea is taken. This helps ro increase che
hours of practice and reduce sleepiness; it also adds wholesome voli-
tion by following the example of monks and nuns, whose precepts
include foregoing the evening meal.

Walking Meditation Instructions

Choose a lane or path where you can walk up and down undisturbed.
Divide one hour of walking meditation into three segments.

For the first twenty minutes you can walk relatively fast. Note “left,
right, left, right” while paying attention to the predominant sensa-
tions in the relevant legs and feer.

For the next twenty minutes, walk a little slower. Note “lifting,
placing” or “lifting, lowering” while paying close attention only to the
foot that is moving. When you note “lifting,” try to have the noting
and the attention coincide at exactly the moment when the heel leaves
the ground. When you note “placing” or “lowering,” start with the
first moment of heaviness arising in the foot. Register the first touch
on the ground and stick with the shift in weight until the foot is fully
still. Then move your attention to the other foot, the one that is about
to move.

During the final twenty minutes, walk as slowly as possible. Note
“lifting, moving, placing” while paying attention to the moving foor
only. The slower you go, the faster you will progress!

During walking meditation, you will be aware of sensations or
movement. There may be trembling or unsteadiness, especially ar
first. The movement will not be continuous, and you may also expe-
rience slightly odd sensations. For example, you may feel as if you or
your foot are being pushed.

Practice restraint of the senses, not looking here and there. Nor is
it necessary to look at the feet; just place your gaze a littde ahead of
yourself, so that you can see where you are going. Sense-restraint
while walking develops concentration; it also avoids unwholesome
mental states not yet arisen.
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General Activities

Slow down all your movements on retreat. Moving super slowly is a
great tactic, which helps us see many, many minute details in the
body and the mind. Myriad things arise that we are usually not aware
of; seeing them develops wisdom. However, if you succeed only in
feeling restless, or if a torrent of thoughts develops, find a pace where
your mindfulness can coordinate with your body movements.

You should be aware of all activities without exception. If there is
a sound on waking, it should be noted. Notice sitting up in bed. Also
be aware of meals, of taking food onto the plate, and of all the com-
plex activities required for eating.

Continuity, restraint, and slowness will support your meditation.

The Interview

In my way of teaching the interview is a crucial component. [ expect
a very high standard. Accuracy, brevity, and precision are the key
points. Generally an interview lasts ten minutes. Make sure that you
allow enough time to complete your report as well as for the teacher
to ask questions and give you some instructions.

Describe the primary object according to a three-part scheme—
how it occurred, how you labeled and observed it, and then what you
knew or noticed about it. Do the same for the other distinct objects
that arose during the session. The teacher needs to understand what
is arising in your practice, how you become aware of it, and how the
object is experienced once the awareness has landed on it. Remember,
your entire daily biography is nor needed—a trained teacher under-
stands a great deal from a succinct report. If anything unusual hap-
pens in your practice during the day, it is also good to mention it.

Stick to the formula. Don't bring in fancy Pali terms. Refrain from
interpreting your own experiences. Don't report imaginary experi-
ences—honesty and sincerity are needed.

This style of reporting has a galvanizing effect on practice.

The instructions that the teacher gives in return usually consist of
just a few words.
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Technical Discussion of
Satipatthiana Vipassana Meditation

How tHE NoBLE EicHTFoLD PATH Is DEVELOPED IN
EvEry MoMENT OF NOTING

WiTH EVERY MOMENT of noting an object, a meditator who practices
satiparthana vipassana enters the Noble Eightfold Path, the way of
release from suffering. In our tradition, as noted, the primary object
of attention is the rising and falling of the abdomen due to the breath-
ing process. Each time a meditator notes the rising and falling of the
abdomen, he or she has to make an effort to reach the object. In the
language of the Noble Eightfold Path, this is known as Right Effort,
sammd-vayama. The effort expended allows the meditator to observe
and remember the object. Distraction is reduced; one begins to be
able to sustain attentive mindfulness on the object. Eventually mind-
fulness arises continuously. This, in the language of the Noble Eight-
fold Path, is Right Mindfulness, sammd-sati. When mindfulness is
continuous and sustained, then gradually the mind will begin to stay
on the object in a fixed manner. This, again in the language of the
Noble Eightfold Path, is Right Concentration, samma-samddhi.
With Right Effort the kilesas, or defilements, will not be accepted
into the mind. Right Effort helps to block off the entrance to the so-
called Path of Unwholesomeness or Path of Mental Defilements.
Simultaneously, the Path of Wholesomeness opens up. Mindfulness
protects the mind from attack by kilesas. Concentration has the
effect of unifying and focusing the mind so that it stays on the object
as and when it arises. These three mental factors—effort, mindful-
ness, and concentration—together are known as the samadhi

g8
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khandha, the concentration group, which is one sector of the Noble
Eightfold Path. They're also known as samddbhi sikkhad, the training in
concentration, or samadhi sisana, the teaching of concentration. In
ordinary shorthand we just call them samddhi.

When the concentration group comes together in the mind, kile-
sas don't stand a chance. As the meditator aims the mind again and
again, his or her awareness gets more and more focused and direct.
Sensuous thoughts, &dma-vitakka, fail to arise. Nor will there be
thoughts of hatred and ill will, vyapdda-vitakka. The desire to tor-
ment others, vihimsd-vitakka, will disappear. Since the mind goes
straight to the object of meditation, it does not slip off into lust, dis-
traction, and other forms of torment. The pariyutthina-kilesa, or
obsessive mental defilements, are overcome. In one minute of prac-
tice, sammd-sankappa, or Right Aim, arises sixty times. Samma-
sankappa is another factor of the Noble Eightfold Path.

While noting the rising and falling of the abdomen moment by
moment, one sees its nature sixty times a minute. The actual nature
of the movement will be seen, understood, and known for oneself—
not through the mediation of anybody else. When other objects arise,
they will be known in the same way. This direct understanding is
Right View, samma-dithi. The two factors of samma-sankappa and
samma-ditthi, together, are called pasisia kbandha, the wisdom group
of the Noble Eightfold Path. They're also called padiia sikkba, the
training in wisdom, or pasind sdsana, the teaching of wisdom. With
training in wisdom, even the dormant or latent defilements, the
anusaya kilesa, will be temporarily dispelled. Seeing the acrual nature
of the mind-body process, we begin to cut through to more subtle lev-
els of knowledge.

Before taking up vipassana meditation practice, one generally
undertakes to observe the precepts. In the purified environment of a
retreat it can even be difficult to break them! Whenever we are able
to keep the precepts, by definition we demolish transgressive defile-
ments, the vikkama-kilesa. Physical and verbal behavior are tamed,
and one becomes ourwardly more civilized and cultivated. When
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morality is present, this is called sila khandha, the morality group of
the Noble Eightfold Path; or sila sikkhd, the training in morality, or
the sila sdsana, the teaching of morality. Included in sila sikkha are
three Noble Eightfold Path Factors: Right Speech, samma-vied, Right
Action, samma-kammanta, and Right Livelihood, sammd-djiva. By
practicing meditation, one will gradually be endowed with right
speech, action, and livelihood.

If we add the morality group to the concentration and wisdom
groups discussed above, a meditator has fulfilled all the elements of
the Noble Eightfold Path.

As transgressive behavior of body and speech diminishes, there are
palpable benefits for oneself. Pain-causing acrions tend to lead to their
own consequences ourwardly. They also give rise to painful, danger-
ous, and difficult thoughts inwardly. If we no longer reinforce the
mental defilements by acting upon them, the vicious cycle is broken.
Desires to harm others gradually fade away. As mental defilements are
undermined by the practice of morality, we avoid the repercussions
of our own bad behavior, and we gain tranquility and happiness while
simultaneously protecting other beings. In this way, vipassana prac-
tice qualifies as parahita, or work for others’ benefit.

Whenever one observes presently arising objects directly—which
means observing them as soon as they arise, with moraliry, concen-
tration, and wisdom—then one will be free from gross, medium, and
subtle or latent defilements. There will be freedom from lobha: crav-
ing, desire, lust, and all similar feelings. There will be freedom from
dosa: hatred, anger, ill will, and their relatives. Moha—Dbewilderment,
delusion, unclear seeing—will also be absent. When greed, hatred
and delusion are absent the mind is pure, clean, clear.

If the mind is not clear and clean, we are accepting a low standard
of living, a low status. On the other hand, if the mind is pure we
should think of this as a high standard of living, a high status. One’s
mind and behavior become refined. Freed from greed, hatred, and
delusion, we are untroubled within. Everyone cherishes these qualities
of refinement and calm. Here we see how meditators benefit directly
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from their practice. At the same time, others who live nearby will also
gain indirect benefits. The meditator does nort agitate his or her sur-
roundings, and so the world becomes more peaceful for everyone.

Gaining a victory with the help of morality, concentration, and
wisdom is known in the Pali language as dhamma-vijaya, Dhamma
success or Dhamma victory. When one gains this Dhamma success in
one’s own small world, there will be fewer problems overall. One’s
own mind and surroundings become cool and peaceful. We spread
less harm; the world gets better for everybody.

Some people gain victory by weapons, others by the use of power.
Still others manipulate groups or even threaten, frighten, and torture
others. These external victories are based in greed, hatred, and delu-
sion—lobha, dosa, and moha. They have mixed consequences at best
and certainly don't qualify as Dhamma victories. Instead they're
known as adhamma victories, that is, truthless victories. Gaining
adhamma victory, one tends to lose one’s integrity and digniry, and
problems arise as a consequence. The Buddha has given us instead the
satipatthana vipassana practice, a path that leads to victory over our-
selves. When we have this inner victory, it is we who reap the great-
est benefit.

PowerrFuL MINDFULNESS

When we practice, we need to stay within certain boundaries. The
term Dhamma Vinaya provides a general overview of what these
might be. We should do what is beneficial, and abandon what is not.

The thircy-seven bodhipakkhiya dhammi contain the gist of the
Dhamma. They include the four foundations of mindfulness, the
four forms of supreme effort, the four psychic powers (also known as
the opponent powers), the four conrtrolling faculties, the five mental
powers (bala), the seven factors of Enlightenment, and the eight fac-
tors of the Eightfold Pach.

In this book we honor all these reachings but will confine our dis-
cussion mostly to the Noble Eightfold Path and satiparthana vipassana,
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which contains the essence of the Dhamma. Sat/ means noting and
observation; while upattina means closely and firmly establishing it
on the object. Thar sense of establishment is the reason why the word
is translated into English as “establishment” (often, the word “foun-
dation” is used).

The four types of objects are kdya, or material objects—the body
sensations; vedand, feelings of pleasantness, unpleasantness, and neu-
trality; citra, or mental objects; and dbhamma, or sensing, smelling, and
general activities, Satipatthana is further qualified by the commenta-
tors as a far greater than ordinary mindfulness. It must be an extraor-
dinary, sticking mindfulness that is always established on the object.

It is most important that mindfulness stick to the object. To do so,
it has to reach it, first, and then stick into it. We call this okkantitvd
pavattati, “plunging into the target.” We can also call it penetrating
continuously. Mindfulness must continuously enter into the objecr.
The characteristic (lakkhana) of mindfulness is called apilipana
lakkhana, non-superficiality. Pildpana means skimming or bobbing or
wobbling. Good mindfulness is not like that. It is not like a cork
floating down the river, it is more like a stone sinking down into the
mud of the riverbed.

In order to sink into the object, mindfulness needs support from
other powers. Vitakka, or aim, is a concentration factor, a factor of
absorption (jhana). Only when aim is present will the mind and
object be aligned. Bur the mind won't necessarily reach the object
without dtdpa, “ardent effort.” This effort is not casual, slack, or cool
but active, warm, and alert. The mind will sink into any object,
whether it is the rising and falling, body objects, feelings, or thinking
and planning. General activities like seeing will also be covered.

Texts, discourses, and discussions will have established a basic sense
of faith and confidence. One must know the benefits of practice to a
greater or lesser extent—then one will have greater faith, and make
the effort that is necessary to send the mind vigorously toward the
object of mindfulness, with such energy that the attention will be
able to sink into the object of mindfulness.
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The Buddha said, “Monks, this is the certain and sure way for the
purification of beings.” He meant that satiparthiana vipassana can
clear up craving, anger, and delusion all the way to arahantship. Trust-
ing in the guidance of the Buddha, believing that the Dhamma is in
fact the truth, saddha, “faith” or “confidence,” will arise. One will
want to confirm the belief that this is true. Then one will have chanda,
a desire to practice. Once one is practicing, one needs support from
aim and effort.

A meditator’s mind must continuously enter and penetrate the
object. The mind should sink into its object (pavattarz) at all times.
When an object arises the mind has to be with it all che time, second
by second, not losing sight of it. This is the function of mindfulness
called asammosa rasa, meaning non-forgetfulness or keeping the
object in view. One must no longer miss or forget the object, and
not slip off from it.

The function of mindfulness works like forking up a mouthful of
food. If there is only aim, the fork will never stick in, let alone be
lifted to the mouth. Effort is also needed, burt efforr alone is no good
either. A combinartion of factors must be there.

The arising object and the observing mind have to meet face to
face. The observation can't arise after the object has departed, or
before the object has arrived. There must be a confrontation. This is
the manifestation of mindfulness known as visaya-abimukbha bhava
paccuparthana, the quality of being face to face continuously with the
object. The defilements have no chance to enter the stream of con-
sciousness. It is also said of mindfulness that it has the quality of
arakkha paccupasthdna, or protecting the mind from defilements.

Thus one gains vimurti, freedom from bondage, and also sansi,
peace. There is no more agitation due to lust, anger, and ignorance.
When peace arises second by second, it is the basis of happiness.
When lust, anger, and delusion continuously enter, there is no free-
dom and no protection. When the mind is aligned with the rising and
falling of the abdomen and with the appearance and predominance,
from time to time, of other objects, then one is free from those three
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types of tormenting thoughts. Effort closes and blocks the path of
unwholesomeness.

The proximate condition for the arising of mindfulness is thirasaiinia
padatthana, a strong perception, recording, or recognition of objects.
Do not choose objects, just record what comes, whether you like it or
not. The continuity of sati will cause the mind to fall into avikkhepa
samadhi, “nondistracted concentration.” Uddhacca-kukkucca, “restless-
ness and remorse,” will disappear. The mind will become stable, set-
tled, no longer agitated and chaotic. As much as mindfulness arises, it

will be fixed and stable.

THE SPEED OF MINDFULNESS

Early in one’s practice, mindfulness has no speed. There is not enough
buildup of energetic effort, and so the moments of attention will be
intermittent. One will feel that one is barely catching just a few
moments experience. But the mind does gather some speed when it
plunges into the object. For those who meditate regularly, the speed
of their mindfulness gradually increases over time. Bur for those
whose practice is full of holes and gaps, who like to take little breaks
and breathers, there is a need to learn how to sustain continuirty.

A meditator who makes an honest, respectful effort to note each
arising object will attain concentration and wisdom—provided that
his or her mindfulness is also strong in the preceding and succeeding
moments. Then, too, he or she will gain the power to note the object
automatically. This happens particularly at the time of the fourth
insight knowledge (the fourth 7igna), the insight into the arising and
passing away of objects. One sees dramatically the rapidity with
which objects arise and pass away.

Berween this and the fifth insight knowledge, which focuses on
the dissolution of all objects, mindful noting still seems to be moving
slower than the objects themselves. This is true for everybody during
those stages of practice, no matter how diligently and continuously
they are practicing. It is simply part of the unfolding of the insights.
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Two strategies can be applied at this time. The first is simply to
continue as before, labeling and observing all objects as carefully as
possible, noting “rising” and “falling” synchronously with the move-
ments of the abdomen in the sitting meditation; and “lifting,” “mov-
ing,” and “placing” in sync with the movements of the foot in walking
meditation.

Alternatively, one can simply be aware without labeling each aris-
ing object.

When the noting momentum is very good, mindfulness races to
the target. Vitakka and vicira, aiming and rubbing, the rwo concen-
tration factors that aim the mind accurately and gather it into the
object, will be present. Viriya, or effort, will propel the mindful
awareness energetically until it reaches and sticks to the rarget.

This continuous, forceful momentum is called pakkbanditva pavat-
tati, “continuously rushing.” Notice the particle pa here. Pa has the
same meaning as it does in the word satipatthina—it means “extra-
ordinary.” There should be an extraordinary, almost explosive speed
to this mindfulness. It should also be bhusartha, “excessive, intensive,
and persistent.” Then mindfulness will not slip off, spread our, or
leave.

When effort is of high quality, so is mindfulness. With extraordi-
nary effort, the mind will not slip off the object and higher and higher
insights will become available.

In the early phases of practice, the gross hindrances of desire, anger,
sleepiness, restlessness, and doubt have to be overcome by an initial
determined effort. After that we apply paggahita viriya, continuously
uplifting effort. This is like lifting an object and then holding it up,
without putting it back down on the ground. Then effort will become
paripunna viriya, or fulfilled efforr.

Urgency and Haste

We are describing extraordinary mindfulness (bhusattha sati). The
term for effort is atdpa, which, we said, means “urgent exertion.” This
word dtdpa comes from the Satipatthana Sutra, and it connotes a
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quality of warmth. Effort should not be cool or detached, or else the
mind will shrink, congeal, and become inactive as a stick of butter in
a refrigerator.

To soften butter you heat it. To make the mind pliable and work-
able, you apply dripa. Hot, burning effort!

Kilesas, especially tiredness and laziness, arise in a cold mind.
Thina-middha, the hindrance of sloth and torpor, comes and blocks
the path of wholesomeness. Sloth weakens the mind and prevents wis-
dom from unfolding. To dispel thina-middha, one sharpens the aim
of awareness, accurately directing the mindfulness toward the object.
This opens and refreshes the mind. Effort is important here as well.

Yogis whose practice is in a shambles are always the ones who are
practicing in an easygoing, casual way. These yogis have boring med-
itations: day in, day out, they experience the same things. Since their
mind does not reach the object, they see nothing. Nothing happens,
and the progress of insight does not unfold.

Physical activity leads to tiredness. Not so with the mind. When
the mind is used a lo, it gets stronger, like a car battery that charges
up as the car travels.

Yogis who look around here and there, who sit and think or are not
continuous in practice, need to be pushed by their teachers. They
need to be told “Aim, focus! Don't let your mind slip off! Please apply
effort!” and so forth. When a meditator pracrices like that, momen-
tum becomes outstanding. If a meditator’s practice is diligent, respect-
ful, and consistent, she or he will have top-quality mindfulness.

According to commentators on the Satiparthana Sutta, mindful-
ness should be pakkhandina, “hastily speeding” or “hurriedly rush-
ing” toward the object. As soon as an object arises, one hastily notes
it. Objects arise right now and they also vanish right now, so one has
to use excellent aim and great effort to catch them. No sooner has an
object arisen than it disappears! You have to catch up with this rapid-
ity and follow the object as closely as possible. Noching else marters.
There is no time for anything else—certainly not for musing, cogi-
tating, or speculating,
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There’s no time to ask why, what, or how. If you stop to ask, the
mind won't reach the object, missing it and falling into darkness.

If you have pakkhanditva pavattati, continuous rushing toward the
object, you have good or perhaps even very good meditation.

Capturing the Object by Sudden Artack

As soon as an object arises the meditaror should attack and caprure
it, in order to know its nature. Anupassand, which means “contempla-
tion"—frequent contemplation—can only succeed by rushing to the
object right when it arises with one’s mindful awareness. Then wis-
dom can arise. But if mindfulness is not right there when the object
arises, delusion will take over. There will be not only delusion but
ahirika and anorttappa, lack of shame and lack of fear of wrongdoing.
Separating from the object, the noting mind flies off. Restlessness,
aversion, agitation, ill will, sloth, and sensuous desire will fill the mind
for a longer or shorter period of time.

People who lack mindfulness lose possession of their body and
mind. They allow defilements to become the landlord. To repossess
your own body and mind, attack the arising objects with instanta-
neous awareness!

In the texts, the six sense doors are called bbimi, translated as
“fields” or “realms” and indicating an area where something arises.
The kilesa bhiami, a realm governed by the kilesas, is the inheritance
of a weak medirator.

Courage is needed to attack the objects ar all six sense doors. Some-
times you lose, sometimes you win. As you become more skilled and
successful, wisdom will arise. A respectful, diligent meditator inher-
its the pafifia bhiimi, the held of wisdom.

The gist of this is that if one does not observe with energetic mind-
fulness, the sense doors become a field of defilements. When you
habitually miss the object, the kilesa bhiimi arises intermittently.
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Tue Two FieLDps
The Field of Kilesas

You are atracking the object day and night, closely attending to
moment-by-moment experience at the six doors. Now, insight knowl-
edges will begin to arise for you. If, on the other hand, your mind-
fulness does not reach the target in time, defilements will emerge
instead. Then there will be no knowledge. Ignorance will sit around
in both of its ugly forms: simple unknowing and the perverted
unknowing that leads into wrong views.

People who do not contemplate objects carefully will be full of
wrong views about the nature of life. They are the ignorant inhabitants
of the kilesa fheld. Others will come to know the nature clearly. They
will live in the pafina bhiimi, the field of wisdom. In Dhamma terms
we could say this is like the difference between living in poverty on a
weed-infested vacant lot—renting a hovel from a mean landlord—and
enjoying freedom and prosperity, living in your own fine mansion sur-
rounded by lovely gardens of wisdom. Of course, we are not referring
to worldly wealth, the amount of money one has in the bank.

The word bhiimi literally means virgin soil. It could be a place for
trees to grow, for human beings to stand on, for animals to graze, or
for inanimate objects to be placed. Objects arising at the six sense
doors are considered a field. The eye, ear, nose, tongue, body, and
mind are a field. There is no soul involved.

When I speak, it is not because I have a soul chat is speaking. There
is no ineffable “self” hidden behind my body and mind. It is impor-
tant to understand that the word [is a useful convention, making it
simpler to talk about the process of body and mind. If we look closely
“1” is a way of discussing the arising of some thoughts, a mental
impulse to speak. The sound waves | then produce are called the
“striker” element. They hit what is called the “recepror” element, the
listener’s ear sensitivity. There is no permanent self involved there
either. At the moment of contact between the striker and receptor
element, hearing will arise.
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The experience of hearing consists of three elements: conract
(phassa), ignition, and feeling (vedana). First comes phassa. For phassa
to occur, an ear must be present, there must be a sound, and there
must be consciousness. These three elements converge in the moment
of contact. Then there is ignition, an experience of hearing. This igni-
tion is a mental experience withour a permanent entity involved.
Third, there will be some feeling, either of pleasantness, unpleasant-
ness, or neutrality, associated with hearing the sound. The whole
thing is a mere process.

If hearing occurs during a gap in mindfulness, moha and avijja,
delusion and ignorance, are produced as well. A big clump of kilesas
will jump into the fray. Along with delusion and ignorance, ahirika
and anottappa, lack of moral shame and absence of moral fear—
which amount to a lack of conscience or inclination to misbehave—
will be present. Without mindfulness, there’s no concentration, so
the mind will also be restless and agitated (uddhacca).

The kilesa-weeds thrive in the field of the sense doors. They are
growing there at all rimes except when we are mindful—or asleep. Our
life can become a kilesa forest, choked with toxic, ugly weeds. When
weeds take over and multiply in a field, it is clearly not beneficial. The
field is hideous to look at and may even be dangerous to enter.

People do have the unfortunate capacity to wish harm, torment,
and death upon each other, and upon other living beings. If we are
not mindful we might indulge such impulses, and incur bodily harm
or cause harm to others. In the area of speech, falsehood, backbiting,
rough and coarse speech, or useless blabber can arise. Or, we can covet
others’ property; we can hold and promulgate wrong views, which
will lead to further mistakes and misbehavior by ourselves or others.
Loading up our lives with harmfulness, foolishness, and uselessness,
we sink below the level of a true human being.

Let this be clear: without mindfulness, it is impossible to achieve
the insight that makes one a beneficial, superior being.

It’s as if we have inherited an overgrown and neglected plot of land.
We need to clear away the weeds that have taken over, choking the



TECHNICAL DISCUSSION OF SATIPATTHANA VIPASSANA 100

valuable hardwoods. If we get rid of the invasive weeds, and plant
more trees, along with other healing and ecologically appropriate
plants, the land will recover its beauty and balance and our property
will become valuable.

The Field of Wisdom and Purity

When one comes to know the experience of hearing clearly, for exam-
ple, one will come to know the three elements of contact, ignition,
and feeling. One will understand thar all experiences arise in the same
way: lawfully, yet without any need for a self or soul.

Mindfulness intervenes, falling on the object. In that moment
khanika samadhi, “momentary concentration,” is present. Mindful-
ness sees clearly that the sound waves are matter, materiality. Or it
could also rarget something else—the ear sensitivity, or the ignition
element—with the clear understanding thar these, too, are forms of
materiality. Or perhaps the hearing consciousness, contact, and feel-
ing will be known and understood to be mere mental events, forms
of mentality. More generally, one will come to understand the expe-
rience of hearing as simply a convergence of mind and matter, con-
sciousness and sound.

As one becomes aware of all these mental and marerial events, one
will understand the nature of life. This is the first insight, seeing into
mind and matter. One is inhabiting the pafifa bhiimi, the field of
wisdom, adding to the va_]ur: of one’s life.

Meditators who observe the rising and falling of breath ar the
abdomen will come to see that experience in great detail. They will
see that the rising movement consists of a series of segments: it is not
one thing. The concepts of “breath,” of “rising and falling,” and even
of “abdomen” will be put into the context of wisdom. The actual
nature of life will become clearer.

Ar the outser meditators must use force to align the mind with
objects of experience. Later, during the insight knowledge of arising
and passing away, no special effort is required. The mind will feel
malleable, agile, workable. Great faith in the practice arises, such that
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the meditator will try very earnestly to sustain its continuity, feeling
a sense of dread and fear lest any gaps be allowed to occur. This is a
form of hiri and ottappa, moral shame and moral fear, particular to
this phase of practice. The meditator’s conscience applies itself to help
him or her stay on track. At this time, he or she will also tend to
remember past wrongdoings—and, with a new understanding that
these arose due to lack of mindfulness, will resolve never to repeat
them. As the mind and body feel light and flexible, it often becomes
possible to sit for long hours.

The field of experience will be clear and clean. The owner of that
field will feel satisfied, just as the owner of a plot of land feels glad to
gaze upon a property cleared of weeds and made beautiful by his or
her own efforts. But if a gardener doesn’t tend his or her plot, weeds
take over. Body and mind are like a garden in this sense: if neglected,
kilesa-weeds will grow. But if the plot is well tended, it will be beau-
tiful and fruicful.

If you caprure the object with outstanding mindfulness, you move
into the pafifia bhiimi, the realm of wisdom. Bur if you don', kilesas
thickly sprout and you are trapped, doomed to inhabit the kilesa
bhiimi, the realm of the defilements.

Only when one notes and observes the presently arising object will
one see its true narure. There is no axiom more basic. Wisdom,
pafifia, means clear-cut, distinet, discerning, direct knowledge.
Dhamma, the true nature of reality, can only be seen at this very
moment—in the moment of actually seeing, hearing, touching, rast-
ing, smelling, or thinking. When the abdomen is rising and falling
due to the breathing process, when sitting down, when lifting, mov-
ing, and placing the foor due to the walking process, when turning
around, when eating, when opening the eyes, this is when the true
nature of the object can be caprured by the atrentive awareness.

We must actend to the presently arising object with forceful,
urgent, hasty awareness. All activities are included in this one instruc-
tion. Mindfulness can, and should, strike only at the objects arising
in the present moment. Objects of the past are no more. Objects of
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the future have not arisen yet. These objects are not present and there-
fore cannot be ascertained. The Buddha never recommended what is
uncertain.

Yogis who get lost in the imagination live in past and furure. They
can meditate a month or two, even years without any special results.
They waste their time.

All presently arising objects need to be noted with full force and
accurate aim. Caprturing object after object, one’s mindfulness
becomes excellent. One is able to see clearly and precisely the nature
of what is going on.

If one eats with awareness, for example, one comes to know the
tastes of all foods clearly and with certainty. There are seven tastes
which one will discern clearly: sour, sweet, bitter, spicy, salty, alkaline,
and astringent. Furthermore, one will know any and all mental
responses thar arise in response to the food. Every type of food has a
flavor and so do objects of observation.

With direct observation one experiences the body as an interplay
of four great elements. These are expressed directly as sensations.
Thus, what we experience as hardness, softness, and roughness in the
body is the earth element. The water element consists of the sensa-
tions of fluidicy, lowing, and oozing. The heat element (rejo-dhdru)
consists of the sensations of hotness, coldness, warmth, and light-
ness, The air element is movement and support, as well as vibration,
piercing, and tension or st.iﬂ'nes.'-:. There is no sensation that does not
express one of the four elements.

Each of these elements has a specific quality or flavor (rasa). The
elements are also called sabhdva, meaning that they are presently exist-
ing or presently arising. They did not exist in the past, nor will they
exist in the future; they exist only in the present moment. They are
not mediated by concepts but rather seen by direct awareness in the
Prﬂ&ﬂ'nt.

The Pali term ndma-rigpa means “mind (and) body.” All presently
arising objects of experience are our nima-riipa phenomena, our mind
and body. We also speak of nima-riipa as “mind and matter,” or
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“materiality and mentality.” Each member of the mind-matter pair has
a particular nature and quality that the meditator must come to know.
When we focus attention on the breathing process at the abdomen,
if we have a mental image of the abdomen or hold any type of men-
tal notion of its shape, these are pafndrni, “concepts.” Even the labels
“rising” and “falling” do not correspond precisely to sensations: rising
and falling are also concepts. One must focus on sensarions in and of
themselves. Sensations are direct experiences. Concepts are not.

The same goes for having any sense of the mode of the abdomen:
say, that it is “inflating” and “deflating.” This is @kara-parindtti, a con-
cept that does not represent the true nature or sabhava, the way of
being in the present. Similarly, the beginning, middle, and ending of
the rising and falling is not a thing to look for. One must fully note
the rising and falling in itself, not isolate some idea about its begin-
ning, middle, or end. When we focus mindfulness directly upon the
breathing process at the abdomen, then sabbdva-rasa, the flavor of its
true nature, will be known directly as experiences of stiffness, hard-
ness, motion, warmth, and other sensations. These all occur here and
now, immediately, and without any intervening concepts.

To get to know the true nature we must note and observe the
mind-body process directly, at the very moment of its arising. Then
we will see paramattha-dhamma, or ultimate reality. What can be
observed and seen directly, withour the intervention of a concepr, is
paramattha.

At the outser of one’s practice, the mind very often falls into a con-
cept, such as the notion of “rising” and “falling.” That is okay, and
normal, in the beginning. Early on in practice, awareness tends to be
more superficial. Special knowledge arises after you can connect the
awareness with genuine experiences such as tension, stiffness, or
movement in the rising. In turn, these can only be derected while
this so-called rising is taking place. The experience of tension is marte-
riality, ripa. Knowledge of the tension is mentality, nama. Knowing
either one of these directly is wisdom, pasisid,

You no longer see mind and matter mixed together, agglutinated;
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you discern that they are two. You will see a series of tensions in the
so-called rising, and you will also see a series of moments of knowing.
To see in this way is wisdom. You have set foot on the path of insight
knowledge.

If you see tension, stiffness, and movement in the rising, then your
awareness is correct. Bit by bit, as the practice goes on, the mind gets
closer and closer to the object. More and more is known; you will see
physical and mental experiences in far more detail.

It is analogous to a line of ants crossing the road. A “line of ants”
i1s a concept. “Moving creatures” is still a concept. When we make out
individual ants, this is like seeing the true nature. If you want to know
the true nature of an object, you have to label and observe it; then you
will come to know it in an outstanding way.

Let us take the example of sitting down. Nima and riipa are there;
sitting down is a series of mental and physical events. Without inten-
tion, which is mental, no sitting down would happen. Does the inten-
tion to sit down erupt from an individual soul? No. If you are
experiencing it directly you will see that there is nothing bur a men-
tal process. Whart about the material events of sitting down—motion,
heaviness, contact, and so forth? Do these material events prove the
existence of a sel? Again, no! If you observe the process of sitting
down just as it takes place, a series of intentions and movements is all
that you will find. Without this direct observation anyone will assume
that “I” am sitting down. 'l:his is to take whar does not exist, to exist.
This is wrong view.

When one respectfully, carefully, diligently, and closely observes
sitting down, one will discover a series of mental intentions and phys-
ical movements. This is paifia bhiimi. If one does not observe the
process closely one will not discover or learn anything. This lands
one in kilesa bhiimi. It’s as simple as that. Intention is the cause,
movement the effect. Without a cause, the movement will never take
place. No supreme being nor any concept of a self is involved. The
sensations are not a person. Intention too is impersonal, a mere men-
tal event.
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Meditators who fail to practice like this will not come to know
anything about themselves. They will continue to operate in the realm
of arbitrary concepts, faulty assumptions, and wrong views. In one
minute, these people will undergo sixty moments of unknowing. In
five minutes, they will experience three hundred instances of ignorant
confusion. In an hour there are thirty-six hundred seconds during
which such people will not be knowing anything. In many hours,
there will be a terrific accumulation of confusion, ascribing events to
irrelevant causes. The mind will be overgrown, darkened, and entan-
gled with misunderstanding,

If we don’t want to live in this way, we can practice yathi-
bhitaridna-dassana, seeing and knowing in accordance with reality.
As the ancient teachers and commentators have already admonished
us, the way to accomplish this is simply to note each presently aris-
ing object with pakkhandana sati, rushing toward the object.

Tue Disease anND [Ts CURE

Defilements come in three grades: coarse, medium, and subtle.
Coarse (vitikkama) kilesas are the transgressive defilements, expressed
in physical or verbal action. Medium (pariyurtina) kilesas are obses-
sive defilements, gripping and torturing the mind. The subtle or
latent defilements (anusaya kilesa) lurk under the surface only to burst
forth under the right conditions.

The three grades can be compared to a madman who is awake and
active, a madman who is just waking up, and a madman who is
deeply asleep, literally dormant. The simile of fire is good too: the
transgressive kilesas are like a raging forest fire, the obsessive kilesas are
like a burning match, and the latent kilesas are like the sulfurous tip
of a match—or like the spark from a march thar has just been struck.
Soon the spark will hit someching flammable, though, and the burn-
ing will begin.

At birth, the anusaya defilements ride into existence along with
us. They arise within the flow of nama-riipa, mind and body. As long
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as they are unchecked, the anusaya kilesas flow in a constant stream.
This stream, called santdna, arises because the innare, latent defile-
ments have not yet been cut off by insight meditation. Being always
present, these innate defilements attach themselves to all of our per-
ceptions. They have the potential to become obsessive or transgressive
defilements whenever the right conditions arise: whenever we are not
in full control of ourselves or our mental state. We have buttons that
can be pushed, which give rise to intense craving and destructive
mental patterns.

The santana stream follows each being, implanted within the
stream of consciousness and taken to be an integral part of it. The
commentarial texts compare this continuity of defilement to the dis-
ease of malaria. The infected person’s first bout comes on with a very
high fever. This severe attack is like the transgressive defilements.
Doctors take steps to lower the fever, which then recurs every two or
three days. This is like the obsessive defilements, which afflict the
mind intermittently. Finally, the patient begins taking a course of
malaria medicine. There is no more fever, but the disease organism
remains in the body. This is like the latent defilements. If the patient
stops taking the medicine the disease will recur, but if the patient
diligently doses himself, the medicine will gradually erode the popu-
lation of parasites until it utterly vanishes from the body.

Defilements arise from contact at any or all of the six sense doors.
When physical and mcnm! objects arise, and one is unmindful, one
will not see their nature. All objects are impermanent, unsatisfactory,
and uncontrollable. But without awareness one will perceive a solid
world full of lasting objects, feelings worth clutching, people to
despise or desire. This type of reactivity is also called “object-related
kilesas.”

If one does not know satipatthina vipassana meditation and is
unable to distinguish clearly between mind and matter, the mind slips
away from seeing the truth. Instead it will construct, and attemprt 1o
rely upon, the notion of an abiding self. This means it will misperceive
inner and outer objects as if they were truly solid and permanent—a
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delusion. When there is no mindfulness, latent defilements attach
themselves to objects, creating a continuous stream of confusion, and
bringing us into conflict with the way things really are. Not only do
the latent defilements becloud and bewilder the mind, a form of suf-
fering in itself; they also tend to flare up into full-blown obsessive
attacks. The obsessive kilesas create internal pressure toward trans-
gressive action. Transgressions bring forth consequences. By the time
the whole chain reaction runs its course, a life, or several lives, can be
in ruins.

If, on the other hand, a meditator contemplates each presently
arising object, aiming and aligning the mind with it, her or his aware-
ness falls onto the object and sticks to it. Then the object is seen
clearly as it is: fleeting, incapable of bringing lasting peace or lasting
trouble. In the moment of contemplating an object in this way, one
feels it may not be necessary to take acrion after all. The object goes
away on its own. Meanwhile, the anusaya kilesas have been temporar-
ily curt off, reactiviry does not arise, and the peace of an independent
mind begins to be felt. There is a chain reaction but in the other
direction, the direction of wholesomeness.

When practicing satipatthana vipassana meditation, if the obser-
vation of objects is casual and superficial, the mind becomes like a
cow ruminating the grass it has eaten throughout the day. Some med-
itators can sit and ruminate for a very, very long time about objects
they experienced in the past. This is a good sign thart kilesas are pres-
ent! Such meditators hoard up defilements to go over them again and
again. However, if the observation of objects is ardent and focused,
there is no rumination, no hoarding of positive or negative past
events. One simply stays with the arising object.

Then the practice is more like taking a photograph. Light reflected
from the external object has the chance to reach the film.

To avoid storing up kilesas, you must note the arising object right
away. A thousand times it must be said—mindfulness has to reach the
object first, before the defilements have a chance! Medirators who are
not well grounded in morality, who let their minds roam, who don't
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note the object with respect for the importance of the meditation
practice they are doing, will be plagued with defilements. New med-
itators are said to be thick with defilements. This is because they are
not really familiar with the method of practice. In time, with sincer-
ity, they will learn to perform the instructions. Everyone has been a
beginner at some point, even the arahants.

Diseases of the Mind

Worldly, unenlightened beings in general are covered with defile-
ments. They cope with madness and burning of many kinds. Acting
on greed, they suffer the madness of greed. Acting on hate, they suf-
fer the madness of hate. Acting on delusion, they suffer the madness
of delusion. In addition to all chis, they suffer the madness of grief
and wrong views, such as the notion of permanence. All of these are
the diseases of the mind, manasikaroga.

The Dhamma Vinaya is the method given by the Buddha to cut
off all of these painful mental illnesses. If we apply Dhamma Vinaya
to our lives, our afflictions will be cured. But it is nor easy.

Some malaria patients spit out their medicine. Or they throw
down the plate of recommended food and leave the hospiral. Insight
meditation, satipatrthina vipassana, is 2 demanding practice. You note
the object once or twice and then suddenly your mind wanders off.
[t happens to everyone. If you don’t bring the mind back to the
presently arising object right away, thar’s like spitting out the medi-
cine. Some meditators don't have enough faith in the method of prac-
tice and give up. That is like throwing away the plate of food. The
food and medicine of satipatthana vipassana don't go down so easily.
A teacher has to be patient until the meditation fully enters the per-
son and flls their body and mind. Meditators, too, must be patient
and courageous.

When one takes medicine and nutritious food, new marteriality
forms in the body. Similarly, satipatthina vipassana meditation can
give rise to amazing developments uplifting the mind to a degree
that one might be tempted to exclaim, “Wow, the world looks really
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different to me. Before I practiced meditation, I would never have
imagined such ease of mind was available!” This is due to the power
of the mental factors of faith, effort, mindfulness, concentration, and
wisdom which are developed by the pracrice.

The Buddha was the great physician. He has given us the medicine.
Like an expert pharmacist, he concocted the training, combining
morality, concentration, and wisdom into a powerful healing brew.
Like a conscientious researcher, he first tested the medicine on him-
self. Finding it safe and effective, he examined the world with his
omniscience and saw that others, too, could use it. At that point he
began distributing his prescription widely.

There does exist a community of people in whom these defile-
ments have been appeased. At the stage of nonreturner, the third stage
of enlightenment, there is no more greed and hatred. If you try to
imagine this state, you will no doubr find it a worthwhile goal to
strive for. Don't assume it's beyond your capacity! The Buddha
intended the medicine for you.

Healing the Mind and World

Human beings go to doctors when they are struck by physical dis-
eases. But ordinary physicians cannot cure our most profound, exis-
tential maladies; the Buddha has taken responsibility for these. His
threefold training is powerful enough to curt off all of the kilesas that
make us suffer. We could call meditation practice “medication” prac-
tice! For medication practice, we first establish a healthy, balanced
lifestyle of morality. This foundation allows us to take the powerful
“drugs” of concentration and wisdom that will kill the germs inside
us. These are potent medicines, but we apply them according to the
Buddha’s instructions; and we know we can trust them because he
first experimented on himself. Then he tried his techniques on a
control group: his first disciples. Their liberation is recorded in the
suteas.

Nowadays the Sangha, the holy assembly of practitioners, remains
engaged in raking the medicine. We are suppressing the hindrances,
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moving toward a cure for the afflictions by using Dhamma Vinaya.
Over the past few thousand years many people have healed and even
cured themselves of suffering.

The mind of a practitioner becomes calm and refined. With stream
entry, all apiya-related defilements are cut off. There are no more
defilements strong enough to lead us into states of loss. A stream-
enterer no longer feels the urge to transgress any of the five precepts.
He or she also has a basic understanding that the Buddha, Dhamma,
and Sangha are reliable refuges.

The kilesas must be dispelled! It is a huge relief to know this can,
in fact, be done. If you have nort yet experienced path and fruition
knowledges, imagine the relief in your mind when it is freed from the
kilesas’ influence. If you have experienced at least one path and
fruition stage, consider the further possibilities. Would you enjoy
being completely cooled, at peace?

How to Take the Buddbas Medicine

You can certainly regain your health by taking Dhamma medicine,
especially if you note the following important points:

You must listen to the physician’s instructions.

You must apply meditation regularly.

You must apply meditation effectively, not stopping and starting.
You must complete the course of treatment.

Neither Buddha, Dhamma, nor Sangha can help a meditator who
isn’t willing to listen to the instructions and put them into practice for
himself or herself. Changing doctors all the time doesn’t lead to a
cure either. You will simply become a chronic patient.

Taking only part of the medicine is almost worse than nor taking it
at all. If you follow only one of the recommendations and ignore the
rest, it’s like swallowing a prescription capsule withour, for example,
eating the nutritious food that should go along with it. The medica-
tion can damage your stomach lining, making you sicker than before.
Taking morality lightly while {onsidering oneself to be a powerful
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meditator, for example, makes it extremely difficult to cure the dis-
eases of the mind.

Morality is like the mouth of practice. The mouth can provide the
body with food only if it can open wide enough and is intact, free of
sores and cankers. Morality too must be big enough, and not impaired,
in order to nourish the mind with concentration and wisdom.

If you fulfill the three trainings and artain stream entry, you'll be
free of belief in a soul, or any essential enduring basis for a self. You'll
see that all beings consist of mind and matter, just a stream of effects
Howing from causes. You'll be free from wavering and doubrt about the
Dhamma teachings, for you'll understand how they connect to the
nature of reality. Your mind will become lighter and no longer expe-
rience the same burning, tormenting urges as before. This security is
well worth having.

How To DISENTANGLE YOURSELF
THROUGH WispDom

In satipatthana vipassana meditation, discoveries are never made by
pondering, reading, or discussion. The only way to understand the
nature of mind and body, nama-riipa, is to observe objects at the six
sense doors with direct awareness.

By observing mentality and materiality correctly, knowledge and
vision arise such that one clearly understands thac there is no individ-
ual soul, but rather only a stream of mental and physical events.
When one is not observing the presently arising objects art the six
sense doors, there will be no clear seeing and therefore no knowledge.
People who have never received the instructions to observe their expe-
rience directly will tend not to look at these processes directly when
they arise. Therefore they will never experience things according to
realiry but instead take what they see as a composite. This erroneous
perception is called safifid-vipallisa.

Thus, if they are in the process of sitting down, people will tend
to misperceive the process and think, “/am sitting down” or “There
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is a man (or a woman) sitting down.” This repeated misperception is
the cause of clinging to a self.

It happens especially in the case of the mind. Mental events are
almost invariably construed as designating a self. Indeed, the process
of experience at all the sense doors—seeing, hearing, smelling, tast-
ing, touching, and thinking—just gets lumped together and is taken
as a whole, a composite consciousness. This composite is assumed to
be a person, to be “owned” by someone. To observe the mind-body
process in this mistaken fashion, seeing a person instead of the mere
arising of mind and matter, is known as ditthi-vipallisa, the perver-
sion of view.

Not being able to see presently arising objects as they truly exist is
called avibhiita. Avibhiita is the basis for the wrong view that clings
to a composite and interprets it as a self, soul, person, or individual.

In reality, the mind initiates activities. There is an impulse and
then activities arise. People also take the mind to be continuous when
in fact it is constantly changing. It is arising and passing away. Peo-
ple who believe in a soul or personal essence even think that con-
sciousness remains alive after the body breaks up.

Only direct, mindful awareness can finally prove the truth to any-
one. However, in order to be free of a belief in self or soul, beginning
meditators also need to hear some theoretical explanations. Discus-
sions, explanations, discourses, and interviews offer a preliminary,
basic theoretical understanding. The meditator can then go forth and
confirm, in practice, thac the idea of a self or soul does not corre-
spond to realiry.

A teacher must first explain what the student will see and later sub-
stantiate the student’s reports. Very often, meditators are surprised
by this insight about nonself, which reverses the habitual pattern; it
tends to be accompanied by a feeling of relief. For example, in sitting
down, there is not just one initial intention but a series of intentions,
each one followed by material events. The whole process of material
and mental events occurs as an interconnected series. Not seeing a self
isn't painful; it is joyous, as if one were relieved of a burden.
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At the beginning of meditation practice, you get to know the body,
or ripa, by becoming aware of the obvious physical sensations. As
mindfulness grows more powerful, you will be able to discern nama,
or mind—in this case, intention. You will see thar an intention is one
thing, and physical events another. Thus, you can distinguish mind
from matter instead of lumping them into one glob.

This is called nama-riapa-yatha-fana-dassana, “seeing mind and
body according to reality.” When you are able to see in this way, you
spontaneously understand that a mental intention does not constitute
a self or soul, nor does the overall process contain or constitute a self
or soul. It is not the soul or self who sits down; it is a mere process
happening. Maybe the thought “I'm sitting down” will crop up some-
where along the line; yet this does not interfere with the insight: the
thought is seen as a mere mental phenomenon, slated for a narural
demolition. In other words, while perceiving the overall process of
mind and body with continuous mindfulness, it becomes obvious
that the “I” thought is an impermanent, fleeting mental object. It
lacks the extraordinary, undeserved distinctions attributed to it out of
ignorance, avibhiita, not seeing clearly.

In order to gain this knowledge one must approach a teacher. A
person who hears these instructions and then practices them will
eventually come to a direct decision. “Yes, this is correct. There is
only materiality and mentality.” This is a vipassana axiom.

As a medirtator gains knowledge, faith and conhdence also arise.
Progressing through the insight knowledges, weak knowledge and
confidence develop into strong understanding and faith. Seeing the
mind as one thing and matter as another becomes a comprehensive
understanding thar applies to all activities of past and furure and is
valid for everyone.

The mind-body process is called sa-kdya, distinct aggregates of
materiality and mentalicy. (The prefix sa- means distinct; kdya means
aggregate.) This is its actual narture, as will be seen by one who
observes clearly. But if there’s no clear secing these aggregates will be
perceived as a composite, glued together with arta-dirthi, self-view.
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Sa-kdya-ditthi, the view that sees nothing more than distinct mind
and matter, is not a mere Buddhist doctrine; rather, it is a direct per-
ception, born of a direct examination.

Making the transition away from wrongful self-view is the form of
purification called ditthi-visuddhi, or purification of view. This means
thar the idea that mind and matter are permanent in themselves, and
also that they are somehow signs of a permanent, independently exist-
ing self is removed. The self is seen to be imaginary. If we don't
observe carefully, without exception all of us will assume a self or soul
is there—even Buddhists.

No PErsON BEHIND THE PROCESS

The term puthujjana, “worldling,” refers to a person who has not yet
experienced stream entry. Such people do not see reality, or mind and
matter, as it is. Instead, a view forms of a being or personality. They
assume a central self is at the controls of their experience. This is a
wrongful belief that brings much pain and frustration.

Yathd-bhiitd means to be in accord with reality. When seeing
according to reality, one sees that a relevant cause is linked to the rel-
evant effect. Life in its torality is just a continuum of cause-and-effect
relations. While one can see the operation of cause and effect one can
act in harmony with the way things really are. If one’s assumptions are
misguided, one’s responses will be the same.

The sitting-down or standing-up process is a mere flow of materi-
ality and mentality. If there is no intention, there will never be a
process. Due to one mental phenomenon, another arises. For exam-
ple, if the eye is not turned toward a visual object, or even if it is and
the attention is elsewhere, no seeing will occur. The mind must touch
the object. While observing the rising and falling of the abdomen, if
you aren't observing any other objects, you will not notice or come to
know them. Attention (mdnasikdra) is the rudder of the mind. If
there is no attention directing the mind toward an object, the object

will never be known.
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Sometimes a physical object is the cause and a mental object is the
effect. If a physical object is present, one can know it. Consciousness
or knowing, then, is the mental event thar arises as a result of the
physical object. Conversely if there’s no object present, there is no
knowledge. For example, during practice the rising and falling move-
ment can become so subtle as to be imperceptible. Then there is no
consciousness of them. Without a cause there is no effect.

Physical objects can also be the causes of other physical objects. For
example, when we touch a cold item, a physical reaction occurs. Win-
ter’s cold weather leads to the skin’s drying our and cracking. Sum-
mer’s heat leads to sweating and exhaustion. Hunger brings weakness
and eventually the withering of the body. With intake of material
food, the body is refreshed and nourished. All of these are physical
effects of physical causes.

Cause and effect must be linked by relevance. Only a relevant cause
leads to a relevant effect.

If one is not observing according to reality, yatha-bhita, delu-
sion will arise. This takes the form of obscurity and indecision. Sam-
moha, delusion, gets very thick in ordinary beings. When there is no
observation, the idea of an individual soul or self (jiva-atta) will
arise. The belief in the existence of a supreme being or spirit
(parama-atta) can also appear, and along with it the worship of that
imaginary being.

Some people believe in fate, that things are totally predetermined;
others in accident, that events can happen for no reason. Still other
people ascribe fictitious or hypothetical causes to events, such as
believing that the parama-aua is doing it all. These are all forms of
wrong view. To believe things happen solely due to the kamma from
previous existences is also insufficient. That form of incorrect view is
called pubbekata hetuka ditshi. In reality, consciousness, temperature,
or climate and nutriment also contribute to events and experiences.

Seeing cause and effect with knowledge (7dna-dassana), one knows
the truth for oneself, not because of being told. In the stage of insight
where cause and effect become clear, the insight of yathi-bhiita-fana-
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dassana, all doubr is removed. Cause and effect are seen in the pres-
ent; yet their mechanism is recognized as being valid for all past and
future moments.

A supreme being can't enter the picture. Yathi-bhiita-fana-
dassana also dispels sammoha-abhinivesa, or adherence due to thick
delusion, bewilderment, and obscurity. It has the quality of complete-
ness, such that one sees there is nothing happening other than this—
no jiva-atta, no individual soul; and no parama-atra, no supreme
being, either. Discerning cause and effect is paccaya-pariggaha-fidna-
dassana: very clear and conspicuous, directly evident, and distinct
knowledge. It is difficult to overstate the clarity with which this par-
ticular insight strikes the mind.

Ignorance, craving, and clinging—avijjd, tanhd, and upddiana—
are the causes of this existence and of all previous existences. They will
also cause future existences unless medirators rake care of them righr
here and now, in this life. Ac this stage of meditartion, the practitioner
will feel that the cause of action (kamma) lies in ignorance, craving,
and clinging, and that the same will hold true in the future.

One can come to a firm and certain decision about many issues—
whether or not there is God, why things happen or don't, and why we
cannot necessarily control the outcomes of events. This insight dis-
pels wrong beliefs and wrong knowing. There will no longer be any
confusion in these areas.

Ll

THE CyYCLES OF SAMSARA

Samsira is a whirl of suffering and affliction. One defilement leads to
another in an overall atmosphere of confusion. However, clear analy-
sis reveals samsara to be structured into three interlocking vatta, or
cycles. They are related as a chain of causes and effects. The first cycle
is kilesa vatta, the cycle of defilement or affliction, which consists of
ignorance, craving, and clinging. It also forms the basis or cause for the
second cycle, kamma vatta. Kamma means volitional actions, which
can be wholesome, unwholesome, or neutral. These actions then lead
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to results, vipaka vasta, which occur in various ways, some immediate
and others more distant. Vipaka vatta is the third cycle of samsara.

Normally these three varras are rotating all the time. To under-
stand how they function, we will use several analogies, starting with
the image of a tree.

The Case of the Sapling

Any tree’s lifeblood is its juicy, nourishing sap. Sap permeates the tree
and drives it to bear fruit, which duly ripens and falls to the ground
where it releases seeds. New saplings spring up; when they mature
they too bear fruit, sweet or sour depending on the nature of the
seeds. Bur if a sapling does not receive support from the air, water,
soil, wind, and sun, it will dry up and no longer propagate its species.

Kilesas are said to be moist, humid, and sticky, rather like sap. In
this analogy kilesa vatta, the cycle of defilement, is the tree sap.
Kamma vatta, the cycle of actions, is the fruit. Vipaka varta, the cycle
of results, is a new generation of saplings springing up from the seeds.
At this point the analogy is particularly aprt, given that vipaka vatta
includes patisandhi, or rebirth into a new existence. From each new
birth, as long as the kilesas remain alive, there will be kammic fruits,
and these will give rise to many further generations of vipika.

As for the climate that nurtures the tree, the sensual pleasures of the
human, deva, and brahma worlds keep the sap of defilement flowing.

Of the three varttas, kilesa vatta is the most imporrant, for it is the
cause of the other two. Anytime you remove a cause, its results are
automatically taken care of. Dry up kilesa vatra, then, and there will
be no more kamma, no more results: no more rebirth.

Payoga is the word for activities like satipatthana vipassana medi-
tation that destroy the defilements. Vipassana pracrice breaks the link
between pleasant, unpleasant, and neutral experiences and the arising
of the related kilesas. Right at the moment when reactivity usually
begins, mindfulness intervenes instead. That is why it is so important,
in this practice, to make sure one’s mindfulness keeps pace with the
arising objects.
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If a tree is no longer able to get support from the climate, it with-
ers and dies. Anyone who has seen directly into his or her own mind
will find it easy to comprehend this linkage.

Ignorance Is the Basis for Affliction

We have seen that the kilesas are the cause of kamma and rebirth.
Ignorance, craving, and clinging are the three basic kilesas that make
up kilesa vatta. Of these, avijja, ignorance, is the most important. It
is the cause of all the others; without it they would nor arise, so it is
crucial to attack ignorance. As the originator of the rest of the kile-
sas, ig,nﬂrance is not only responsible for the whole kilesa vatta bur for
kamma varta and vipaka vatra to boot.

Though awvijja basically means not knowing, in this context it
means specifically not knowing the Four Noble Truths. Ignorance of
the Four Noble Truths is what keeps samsara going.

Without comprehending the Four Noble Truths, when an object
arises one takes an interest in it—in other words, craves it. Next,
the mind will attempt to cling to it. This is based on wrong view,
the automaric, barely conscious assumption that each and every
object possesses permanence and can bring us happiness. Then, of
course, the object passes away and we are left in the dust. Wrong
views play a huge role in solidifying clinging, which in turn drives
mistaken kammic actions that perpetuate suffering for oneself and
others.

Ignorance has to be cur off! There is hardly a point more impor-
tant than this.

Off with the Head!

In the Buddha’s time there lived a young hermit. His teacher wanted
to know whether the Buddha was really a buddha or not. Being old,
the teacher sent the young hermirt to one of the Buddha's talks, where
he would ask two questions silently, in his mind: “What is the head?
How to cut off the head?” The import of these crypric queries may
have been obscure, yet the young hermit duly obeyed.
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The Buddha interrupted his discourse and said, “The head is
ignorance, not knowing. Vijja, knowledge, cuts it off—knowledge
of the Four Noble Truths. Of these, the Fourth has to be developed.
With this knowledge, one gains freedom from ignorance.”

Ignorance is called the head of suffering because it sustains all of
its cycles, just as the head contains the brain and most of the sense
organs. Cutting off a person’s head equals death for the body as well
as the head itself. Cutting off ignorance, too, puts an end to all aspects
of suffering.

The question arises, is knowledge the only thing needed to cut off
ignorance? The Buddha's concise answer already addressed this point.
He said that the Fourth Noble Truth must be developed. The Fourth
Noble Truth is the Noble Eightfold Path. We have discussed how
satipatthana vipassana meditation develops all the Noble Path factors.

Indeed, just as the three varras follow a cause-and-effect sequence,
the arising of knowledge is also the result of causes and effects. Unfor-
tunately, vijji does not tend rto arise by itself. Even the Buddha had
to exert very strenuous effort. He left us the Dhamma Vinaya so that
we might replicate his results. If we do nothing and merely continue
to live in an unwholesome, inattentive way, the three vattas will con-
tinue to whirl. There will be no cause for the arising of insight, nor
for the destruction of ignorance.

Factors to Develop Knowledge

When one is engaged in the practice of satiparthina vipassana med-
itation, insight knowledge develops based on five factors.

1. Saddha: faith and confidence

2. Chanda: desire to practice

3. Viriya: the effort and courage to observe what should be
observed, and refrain from whar should be abandoned

4. Sati: mindfulness

5. Samadhi: concentration and focus
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When all chese five are present, vijji, or knowledge, can grow
strong enough to cut off the defilements.

Avijja is the cause of all suffering in samsira, even the cycle of birth
and death. Vijja cuts off ignorance and thereby brings an end to every
form of stress that we experience. Bur this vijj is not the kind of
knowledge we can gain by reading books. We cannot ponder our way
to the end of avijja, nor analyze, discuss, and listen it away. Explana-
tions have their place, as we've mentioned; but evenrually we must
generate bhavani knowledge, meditative insight—the clear seeing
which, can only happen when the attentive mind falls on an object
directly and accurately.

Accuracy is one aspect of samadhi, concentration. Samadhi is the
basis and immediate precursor of bhivani knowledge. Only when
momentary concentration, khanika samidhi, is present can bhavana
knowledge arise instead of ignorance.

Samadhi doesn’t arise by itself. Sustained mindfulness is required.
In turn, to sustain mindfulness, tremendous effort, viriya, is needed.
Viriya is the energy that directs the mind roward the object, impels
it all the way, and holds it there until the object has been well seen.

Viriya also has another aspect, that of courage. Mental develop-
ment is not an easy task. There are inner and outer difficulties along
the way; it takes strength to turn away from what is unwholesome and
resolve to do whatever it takes to develop wholesomeness.

Courageous effort will not be made without a burning desire
(chanda) to gain insight knowledge. One might also yearn to experi-
ence the benefits of satiparthana vipassana mediration. Since one has
not yet experienced the benefits for oneself, one must feel some degree
of faith or confidence (saddhid). One must believe the benefits exist
and that one can attain them.

Thus saddha is the first thing needed for the development of
knowledge. A student has to feel some faich in the teachings. One
must decide, “This is correct.” Based on this faith, and desiring the
benefits, one goes to a retreat center. There one makes the necessary
effort. As a result of this effort, mindfulness arises. The mind falls on
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the object: concentration is developing. Now, insight knowledge can
arise,

Some meditators will reach the direct insights into mind and mat-
ter and into cause and effect. Later they may progress to the point
where they see directly into the impermanence of all things.

Each person will gain knowledge according to his or her effort.
When light comes, darkness is dispelled. It's automatic, natural,
definitive.

All of the cause-and-effect links thart arise in the body are ulti-
mately dukkba-sacca, the Noble Truth of Suffering. You see it by
practicing satiparthana vipassana; and along with seeing it, the mind
automartically lets go. If you don't practice, you will simply con-
tinue to take physical processes as good and beneficial, a potential
source of happiness. You'll crave more seeing, hearing, touching,
tasting, and thinking. Whatever arises will be clung to. But since
objects are not inherently satisfying, there will only be more thirst
and frustration.

When the nature of sense processes is clearly seen, one recognizes
their inherent danger and limitations. These things are fleeting, unsar-
isfying, and not subject to anyone’s control. Ignorance abourt them has
been severed, so craving and clinging won't arise. Nor will kamma
and results. This is what is meant by cutting off the three vartas. What
a relief!

The Origin of Craving and Clinging
The sap in a tree must be supported by the surrounding climare or
else the tree will die. The defilements, similarly, need support from
the wet, sensuous pleasures of the human realm. Enticing sights,
sweet sounds, tasty flavors, soft touches, lofty thoughts—ordinary
people desire all of these. Clinging and delusion accumulate around
these pleasurable experiences.

Let’s be honest. To crave the happiness derived from sense pleasures
just means one craves pleasure. This is rather crude. Yer because of
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ignorance, one assumes that no better form of happiness is available.
Alas, in the realm of the senses, we are trapped. There is no experi-
ence that does not fade away, leaving us closer to death. To rid one-
self of ignorance about sense pleasures is the best thing anyone can do
for himself or herself. In truth they're very dangerous.

When the power to note and observe gains force, the meditator
will see the rapid arising and passing away of objects. With this stage
of insight comes a special Dhamma pleasure. Those who have tasted
it agree: it is much better than mere sense pleasure.

1|~3!5*'i.=:1|]|1.-nril] describe some stages of insight in order to encourage med-
itators and to give some sense of the lawful unfolding of the pracrice.
Burt here is an important word of warning;: it is not helpful to analyze
one’s own practice and try to decide what stage of insight one has
reached. This is the job of a qualified teacher, one who understands
the method. A meditaror practicing intensively has only one thing to
remember. When there is no mindfulness, ignorance arises. Never let

go of mindfulness!

Tue NosLE EiGHTFOLD PATH
AND WHERE IT LEADS

No beginning can be found to ignorance, bur it definitely can be
brought to an end. According to the Buddha’s instructions, the Noble
Eightfold Path is the method to be developed for this purpose. The
path is the cause; vijji, knowledge, is the effect.

What would it mean to cut off ignorance, the head of samsira, the
root of all affliction? This is a question each of us should contem-
plate and take to heart. When we consider the benefits of meditation
practice, we generate faith. Nort yet having all of the benefits for our-
selves, we will desire to practice furcher. Strong faith and desire for
accomplishment will lead to strong efforg; and strong effort will be
necessary to accomplish the goal.

In order to develop the Noble Eightfold Path, one’s initial effort
should be directed into the arena of sila, or morality. By making a
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fundamental resolve to uphold and not to violate the morality aspects
of the Path—Right Action, Right Speech, and Right Livelihood—
wholesome volition arises. The transgressive defilements will begin
to be suppressed as well.

A strong intent o uphold sila is far more effective and potent than
some vague notion that one can restrain oneself naturally. Natural
restraint is perfected only at the arahant stage. Until then, morality
is an area where vigilance and effort are appropriate.

Since Right Intention is part of the wisdom group of the Noble
Eightfold Path, we can see how the practice of sila supports the
growth of wisdom. Yer moral vigilance alone cannot cut off igno-
rance, nor bring about even one stage of insight knowledge, let alone
path and fruition consciousness. Having begun to develop whole-
some intentions through morality, we must also direct effort into the
arena of formal meditation practice. This will help us fulfill the
remaining trainings of concentration and wisdom, further aspects of
the Noble Eightfold Path. We continue to apply Vinaya discipline as
well as entering the Dhamma aspect of Dhamma Vinaya.

The concentration group of the Eightfold Path consists of Right
Effort, Right Mindfulness, and Right Concentration. With effort we
generate mindfulness toward objects at the six sense doors, labeling
and observing them as and when they arise. This precise awareness
develops vitakka, the aiming aspect of concentration. Vitakka is in
play every time we align the mind with the rising and falling move-
ment of the abdomen, or direct it toward other arising objects.
Vitakka naturally leads to vicara, the rubbing aspect of concentra-
tion. Vicara is what sustains attention on the object until it has been
seen, contemplated. With strong vicira, the meditator is freed from
kama-cchanda, “sensual desire,” and the other hindrances that prevent
wholesomeness from arising. These kilesas are blocked off. This is
how the concentration group of the Noble Eightfold Path works to
hold back the pariyurthana kilesas, the obsessive afflictions.

The mind becomes clear and stable. Agitation disappears. In a
calm, clear, concentrated mind pits, “joyful interest,” will become
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strong. Right Aim and Right View, the mental factors of the wisdom
group of the Noble Eightfold Path, will be present.

Right view arises when clearly knowing objects at all six sense
doors. It is a result of khanika samadhi, the mind falling directly onto
the object moment after moment. In order to attain this continuous,
moment-by-moment concentration, one needs an urgent and contin-
uous exertion of effort.

It is useful for meditators to note that continuous observation,
effort, and concentration are the most important elements they must
apply in their practice. These are the way to develop all of the factors
of the Noble Eightfold Path, culminating in vijja, or knowledge,
which is another way of referring to Right View.

By noting and knowing with diligence, one comes to know the
nature of the object. Light arises, darkness is dispelled. The arising of
knowledge is equivalent to the destruction of ignorance, cutting off
the head of samsara. With every noting and knowing, the relevant
parts of the Noble Eightfold Path arise to dispel the defilements.
Thus, strengthening and fulfilling all three groups of the path, one
gains purity.

One comes to know purely and nobly on the forerunner path,
pubbe-bhaga-magga. The forerunner path means all of the efforts we
put into our practice of Dhamma Vinaya, creating the momentum
and conditions for vimutti to arise. When the pubbe-bhaga-magga is
fulfilled, one gains freedom from bundage. The complete path
includes both effort and fruition in the areas of pure and noble moral-
ity, pure and noble concentration, pure and noble wisdom, and finally
pure and noble vimuti, or liberation.

Noticing Resultants Destrays the Causes

Dhamma experience also abides by the laws of cause and effect. All
of the Noble Path factors belong in the realm of results, vipaka. Faith,
desire, and effort are the cause for their arising. Later on, mindfulness
and concentration become the cause for the arising of wisdom or
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Right View. Again, fulfilling the forerunner aspect of the Eightfold
Path is the direct cause of vimurti.

When patisandhicitta, rebirth linking consciousness, arises, kammic
potential is passed on from the old to the new existence. Cerasikas,
mental factors, and consciousness cause the new beings six sense bases.
Our sense doors, then, are the effects of kamma. Thus, the objects to
be observed in meditation practice are also part of the realm of vipaka,
the results of kamma. If one does not know their nature, kilesa varta
will arise again and again lead us through the experiences of kamma
and vipaka. But by observing resultants, the cause is destroyed, and
the cycle of samsara is not perpetuarted.

If there is not enough kilesa “sap” or “juice” to form the basis for
a new human being, rebirth linking consciousness will nor arise. If we
want to cut off that humidiry, and aveid getting stuck in the round
of endless rebirths, the solution is amazingly simple. All one needs to
do is observe the arising object. If we read the text of the Satiparthana
Sutta, we might feel overwhelmed by the list of things to pay atten-
tion to—physical objects, feelings of pleasantness, unpleasantness,
and neutrality, mental objects, consciousness, as well as the events at
the six sense doors. Once again, however, all of these bases of obser-
vation can be summed up in a single instruction: observe all distinctly
arising objects. We have already discussed how all factors of the Noble
Eightfold Path are present in one moment of noting, including
morality and concentration, so we will not repeat that here.

The mind moves toward its object forcefully, urgentdy. One may
feel that one is pushing the attention toward its goal. This movement
should be urgent—no attention should be paid to other objects or the
surrounding area. Bhiita, the existing object, has to be fully grasped
and covered. Intense observation such as this deserves the name of
satipatthana.

Observing

Bhiita are things in existence. Mentality bhiitd, as well as riipa or bod-
ily bhiita, are arising and passing away rapidly in a cause-and-effect
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sequence. The old gives rise to the new. Objects arise and pass away
extremely rapidly. They must be quickly and hastily observed. After
some time it is no longer necessary to make quite so much effort,
since the mind is automarically aligned.

The following verse says it all:

Without the practice of the Eightfold Path
The cycle will spin forever.

The practice of the Eightfold Path

Cuts off the cycle.

When one is not observing, the Eightfold Path cannot be devel-
oped. By not developing satipatthana vipassana meditation, beings
will slip or err, whether they are laypeople or monastics. If one has
slipped, one will not develop the path factors that cause the mind to
be noble. Nor will one discover the special meaning of the Noble
Path, which is nothing less than path and fruition consciousness,
equivalent to nibbana and vimutti. The cycle of kilesas will begin
again because it has not been cut off. One will be impure, ignoble,
susceptible to all sorts of immorality.

These are the guidelines for happiness and prosperity laid down by
the Buddha. This is the Dhamma. If one stays within its boundary,
one has fulfilled the Vinaya discipline. The term Dbamma Vinaya is
equivalent to sdsana, the teaching. If one practices Dhamma Vinaya,
one has established the teaching in oneself and thus spreads i.

When one observes the distinctly arising objects with full force,
one will come to know their nature. Avijja cannot arise; it is thus
exhausted. To the extent thar vijja arises, avijja does not. The kilesas
dry up. Since no unwholesome acts are performed, no unwholesome
results will follow, and no new seeds will form. We see the end of the
cycle of action. If one practices according to the instructions, one will
perfect the sammad-dukkha-kdya-gami, the path that takes one to the
complete exhaustion of unsatisfactoriness. And we are still ralking
only about the forerunner path, the pubbe-bhaga-magga.
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A Blissful Time in Practice

With ongoing practice, after the insight into the three characreristics
of all objects, meditators can experience udayabbaya-fidna, or insight
into rising and passing away. As quickly as an object appears, it dis-
appears again. One sees everything in clear and minute detail, with
very little effort. The mind is very clear; there are no hindrances; sati
is strong and bright and pure. One may see lights and be filled with
a sense of joy, rapture, and well-being. There will be a strong mental
coolness, a special meditative flavor. One will think, “The Dhamma
is good!” With sharp, clear-cut knowledge, the mind sticks to the
object. One may have memories of events long past and buried.

The mental environment being extremely pleasant, a subtle attach-
ment to that pleasantness, nikanti, also tends to arise at this stage.
This nikanti is in fact a refined form of rtanha, or thirst. At the same
time, there are many positive qualities to be attached to. Faith arises
and frees one from skeprtical doubt. Experiencing the mind as clean
and beautiful and bright, one feels intensely grateful for the pracrice,
and free from pamada, or negligence. Indeed, one tends to increase
the intensity of practice out of a fear of distraction and a sense of
shame over one’s past lapses. A strong moral feeling will arise in the
mind, to the effect that more effort is going to be needed in order to
reach liberation. Nongreed and nonhatred, especially toward outward
objects, arise at this time. The mind experiences peace and neutral
balance, rarra-majjhattatd. One will be able to sit easily for one to
two hours without pain, because there is such lightness in the body.
The mind feels fresh and light, adaptable and lithe, full of energy. A
sense of rectitude will arise; one reflects on past misdeeds and resolves
not to repeat them.

[Dhamma happiness and the delight of practice are far better than
worldly delight. Ac this time one knows this and therefore tends not
to think quite so highly of sense pleasures. At this stage, if the medi-
tator can cut through the attachment to internal states such as that
pesky nikanti mentioned above, he or she will be able to progress
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into the higher insight knowledges that still remain, up to the point
of realizing the coolness of nibbana—sotdpatti magga and phala, the
path and fruition of stream entry.

At that point, it will become blindingly obvious that the Dhamma
leads to happiness and prosperity. One finally understands what the
Buddha intended. Dhamma Vinaya is established in oneself; one will
clearly understand, see, and experience the nature of the Buddha's
virtues.

WarLkinGg THE PatH Hanp 1in HAND

In this world there are two kinds of rare and precious beings, difficult
to find. These are upakdri, or benefactors, and karafifiu, those who
return gratitude for what they have received. Among all benefactors,
the Buddha is supreme. He practiced the cause, attained the result,
then worked for the benefit of all beings. He is our most rare and
valuable benefactor, discoverer of the path of Dhamma Vinaya, inven-
tor of the satiparthana vipassana meditation technique. If we walk
the path discovered and laid down by the Buddha, surely we will
reach the intended destination. One who follows Dhamma Vinaya
will eventually become flawless.

Our benefactor has shown the path; now, if we walk the path our-
selves, we will become the second type of rare and precious being, the
being who shows gratitude for what has been given. What the
Buddha has given to us is unfathomably precious. [f we want to show
our gratitude we will practice Dhamma Vinaya systemarically.

We need not travel alone down a road of uncertain destination. The
Buddha is our guide. He walked this path before us, marked it clearly
so that we might follow it well and safely. This is no ordinary road, nor
a wrong or misguided one. It is a good path, the correct method, and
perfectly safe. [ts destination is nibbana, perfect safety and freedom.
Walk the path systematically and you are bound ro reach the goal.

A student owes gratitude to his or her teacher; for unselfishly
pointing out the path, providing encouragement, and correcting and
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preventing errors. At the same time he or she owes the Buddha even
more. Some students feel gratitude to a living teacher, as a person.
However, the teacher, too, must place gratitude where it is due. The
teacher who is alive today did not invent this path. He or she merely
endeavors to remain faithful to the way as it was laid down and shown
by the Buddha. The Buddha instituted the Dhamma Vinaya of the
wise. Since his death, it has been very carefully and faithfully handed
down from one generation of teachers to the next generation of stu-
dents. The duty of any teacher is to hand on the Dhamma Vinaya as
carefully as he or she has received it. If teachers do not do this work
careﬁll]}r and accurately, the Buddha’s original teachings will be lost.
There will be no experienced students, and in turn no more qual-
ified teachers who can preserve the tradition and hand it on to fur-
ther generations.

To know the value of the Dhamma one must pracrice it first. After
it has been well practiced, it can be taught. If it is properly taught, it
will continue to flourish. Other methods will not come in. If the
practice of Dhamma does not disappear, beings will be happy. This
happiness is the value and the meaning of the Dhamma.

Hand in hand, teacher and meditators walk along the path. If we
walk this path we will surely reach the place of safery, khemanta
bhitmi. But we must really cultivate what we have heard, for if the
path is known and there are no practitioners, the teaching will fall
apart. Other ways will spring up here and there, while the original
way will fall into disuse! And if the practice of Dhamma Vinaya
declines it will lead to the decline of beings. Beings will end up suf-
fering. As a teacher, one dreads the suffering of one’s students. One
fears that the moral standards of beings will be destroyed. Therefore,
a teacher constantly leads and encourages others on the path. He or
she does not want them to encounter disaster and difficulries.

One cannot understand the real value of the practice withour tak-
ing it on. Unfortunarely, there is no pill one can rake to alter the
mind, no washing machine that can purify meditators. Everyone
must invest their own effort and develop their own concentration,
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then they will understand freedom. It must be done by each of us, but
we can all walk this beautiful path together. If we do so, we are bound
to reach the destination.

Satipatthana vipassana is a most wonderful path. As it is said in the
texts, “This is the direct way for the purification of beings, for the
ending of sorrow and lamentation, for the destruction of physical
suffering and mental distress, for entry into the right path, and for the
attainment of nibbana.” If we guard mindfulness at every moment
and practice with diligence, we will come to know the truth of these
statements.

Dhamma uplifts us from a low place, and Dhamma saves us.
Vinaya dispels any form of polluted behavior. If we continue to
practice Dhamma Vinaya, we will reach a place free from defile-
ments. We will know liberation in accordance with the extent of
our practice.

A person who walks this path in a straightforward manner will
gain all of the qualities of the Noble Eightfold Path, which leads to
destruction of the asavas, or taints. There will be pure and noble
morality, pure and noble concentration, pure and noble wisdom. If
one does not indulge dcfilements, one will experience freedom. The
Buddha has taught the Dhamma and discipline. If we do nort fall
away, the answer is simple. One has to examine oneself and assess to
what extent we are established in Dhamma Vinaya. A person who
falls away from it will be unfulfilled in liberation.

Ifwe do not practice satipatthana vipassana, we will slip, fall from
Dhamma, and go wrong—meaning that we will suffer. If we do not
live with discipline we will fall away from Vinaya. We will not expe-
rience liberation.

Lacking the four qualities of morality, concentration, wisdom,
and liberation—sila, samadhi, paina, vimutti—actually means
falling into suffering. If you are not fulfilled in morality, the trans-
gressive defilements will have a field-day. You will torment and mis-
treat other beings without stop or cure. 1f you set your mind free to
think whatever it wants, you will be obsessed and tormented. If you
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do not support the growth of wisdom, you will not experience the
natural ease of being free from the kilesas. Without the three train-
ings you won't be freed, and there is no greater loss than the loss of
freedom,

Some fall away and remain by themselves; others end up in another
belief system, getting picked up by others. Lokiya mahdjana, ordi-
nary worldly people, are those who don’t control body and mind.
Such people are also called “thick worldlings.” These are the people
who have no morality or mental conrrol, and therefore nothing to rely
upon. They indulge in all kinds of misconduct, without restraint.
Beings qualify as ordinary because they lack restraing; they fall and
tumble, suffer, and end up with wounds and bruises. It is important
to try not to be included in this category!

However, all beings, apart from arahants, fall away from Dhamma
Vinaya from time to time. When the kilesas arise, and one is not free
of obsession, one falls away. Generally, anytime people are not mind-
ful, they fall away. Only arahants are fully endowed with morality,
concentration, wisdom, and liberation, so that they no longer need
to make deliberate efforts. An arahant, male or female, does nor fall
from Dhamma and Vinaya. A person who has attained a minimum
of one Noble Path factor, stream enery, still falls but he or she will not
end up with physical bruises and wounds.

One should ensure for oneself that one does not end up on the
path of the lokiya mahajanas. Please try to reach at least one path
and fruition insight! Make an effort as an individual, or join a group
to establish the teaching in yourself—then, please pass it on from
one generation to the next. If this happens, the result is only happi-
ness. That is certain,
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Questions and Answers

Goop rEasONS to ask questions are if you don't understand some-
thingll, if the instructions are unclear, or if you need to clarify a point.
Bad reasons to ask questions are to oppose the teacher, to give him a
hard time, or tease him, Questions should be asked with confidence
and courage, in the spirit of a family. Asking questions will deepen the
family spirit and the Dhamma spirit.

1 thought of asking a question—and fear of humiliation arose.

When such mental states arise, they should be noted. All mental states
should be noted, whether good or bad. When an object is distinet, it
has to be noted. Happiness, sadness, gladness, fear. This answer is
very easy.

The questioner’s family spirit is weak; therefore, fear easily arises.
In a family the children trust the mother and they know she will
support them. If the mother has something to say, then the children
listen.

When relating to one another and there is fear and unease, and we
analyze this, we find there is no confidence, therefore no trust. Friend-
ship cannot grow in such an atmosphere. The children know the
mother will always support them, and the mother knows the chil-
dren won't give her trouble. Whatever needs to be said is said. As a
meditator, if we understand that the teacher is not there to give us
trouble, then we will bravely ask any questions we need to ask.

136
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When birds find our that human beings aren't going to give them
trouble, then they gradually learn to go close to those human beings.

LR I

Can effort be 100 strong?

Yes indeed, effort can be in excess when one is too zealous. If you
hope for and search for objects, you may lose the actual object of
observation. This also will lead to too much thinking. Aiming,
vitakka, should be made precise. This will open up the mind.

When objects arise very rapidly, in a series, a meditator can feel bar-
raged. He or she asks himself, “Where are the gaps becween all these
things—how did I miss the arising of the objects?” He or she often
decides to apply more effort. But if there’s too much energy and effort
it only leads to agitation. Instead of connecting with objects, the mind
tends to become wide. It can' stay on the object, and gets agirated
instead.

It won't stick, but flies up and all around. Concentration is de-
stroyed; the meditator can't see distinct objects. Tranquility also van-
ishes when one can't label, observe, and know the nature of the
objects.

When observing and knowing are absent, a meditator understands
that the pracrice is not working and that he or she needs to back off.
When there are too many objects, restrict the attention a bit and focus
closely on rising and falling. After the falling movement, one can place
the attention momentarily on the whole sitting posture, and then on
the pressure points where the buttocks touch chair or cushion. The
notes in this case would be: “Rising, falling, sitting, touching.” Or
else one can note just “Rising, falling, touching.” This can help.

Khanika samadhi, moment to moment concentration, comes from
sustained mindfulness.

Why is the rising and falling chosen as the primary object?

To medirtate, concentration is needed. Stillness of mind arises with
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stillness of the body. One must sit still and observe objects. Beginners
observe distinct objects at first; later on they can observe any object.

According to Venerable Mahisi Sayadaw, more than one primary
object is suitable. Andpana, the breathing sensations at the nose; the
rising and falling of the abdomen; and “sitting, touching” as described
in the previous question, all are good. Venerable Mingun Sayadaw,
Mahisi Sayadaw’s teacher, used sitting and rouching,

According to a Pili expression one should give preference to “dis-
tinct” objects. This means that material objects should be observed
more than mental objects, since mental objects tend to be less clear.
Among the four great elements arising in the body, the element of air,
udyo-dhatu, is the most distinct experience. The air element consists
of sensations of movement, stiffness, hardness, piercing, and the like.
Vayo-dhartu is predominant in the rising and falling. So we tend to
use that as a primary object.

Schoolchildren’s lessons should be short and easy.

s & o= a8

Should mett be used to settle the mind at the beginning
of a vipassana sitting?
No. In a vipassana retreat, one should not radiate loving-kindness at
the beginning of a sitting. One should label and observe the restless-
ness of the mind.

During a retreat, five minutes a day is enough for all four Guardian
Meditations, as we have discussed.

How are the dormant kilesas uprooted, and how does the process

unfold?

The latent or dormant kilesas, or anusaya kilesas, have not yet been
uprooted. We use the illustration of a march head. When the right
conditions are present the anusaya will turn into obsessive or trans-
gressive kilesas, just as an apparently stable match head erupts into
flame when struck.
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The anusaya kilesas are uprooted through wisdom, paifa. Witch
insight knowledge the kilesas are pur aside. With sotapatti magga and
phala, you get rid of wrong view and are freed from clinging to vari-
ous views. This is rather profound. These kilesas disappear once and
for all. It is not like malaria where you get a high fever every other day.

|||||

What are the best practices and attitudes to extinguish craving?

Satiparthana vipassana meditation!

LI Y

sitting sessions?

The balance of energy and concentration is important. If that balance
is disturbed, either restlessness or sloth will result. You must make an
effort in the observation during sitting and the same during walking,
Yet in walking there is a double effort—to keep the mind on the
object, and then also the physical effort of walking itself.

When there are many objects arising, it can be good to do longer
walking periods, of thirty minutes to one hour. Sittings should gen-
erally be one hour, minimum.

The five benefits of walking are as follows:

1. You can go on a journey.

2. You will have lots of energy available.

3. You will have good health. Circulation slows if you only sit.

4. You will have good digestion.

5. Durable concentration will develop. Carried into the sitting, it
will be easy to develop insight knowledge.

Are the insight knowledges all the same?

After stream entry, being freed from wrong views and skeprical doubr,
the first through third insight knowledges no longer arise. These are



QUESTIONS AND ANSWERS 140

the insights disﬂnguishing mind and marrer, cause and effect, and a
preliminary insight into impermanence. If one resumes satiparthana
vipassana meditation practice at this point, the progress of insight
resumes at the stage of udayabbaya-nana, insight into the rapid aris-
ing and passing away of objects.

A sotdpanna owns anicca and anattd, impermanence and nonself,
and is free of wrongful views. However, she or he has not yet mastered
suffering. These people will still come across sarikhara-dukkha, the
suffering inherent in formations, in an outstanding manner.

LI L

How do our lives change with stream entry?

This is a great question! It is a question that should be answered by a
Buddha. Monks are not permitted to speak of it, and laypeople
should also avoid discussing their profound meditation attainments:
it could damage the teaching.

Each one must examine oneself in what we call phamma—idisa,
the mirror of the Dhamma. In this mirror one looks at oneself and
decides whart has taken place. This is the only way.

Still, there is a big difference before and after starting pracrice.
Some students tell me it feels like going from an old to a new life. A
woman wrote that she had been looking for the right place all her life
and now has found her true home.

Satipatthina vipassana is a sure and certain way to happiness, said
the Buddha. We don’t neéd more than his assurance.

iiiii

Is it believed that eventually all beings will be enlightened?

Lert us assume you are speaking of “persons,” and let us also narrow
down the question to whether there will be a time when there are no
ordinary worldlings left.
Frankly, this does not seem likely to happen anytime soon.
Those who are close to the Buddha and Dhamma, and who have
perfected the paramis, will gain the special Dhamma. Developing
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paramis is done in every existence. Yogis and meditators are pracricing
to gain the Dhamma—if they don't succeed, then the work remains
to be done in anorher existence. If they laid the groundwork in a pre-
vious existence, they can complete their task in this one.

Developing paramis means performing acts of wholesomeness:
generosity, morality, renunciation, wisdom, energy, patience, truthful-
ness, resolution, loving-kindness, and equanimity. Do so without self-
interest; work for the benefit of others. If the goal or objective is to
benefit others, or for the attainment of nibbana, then such deeds are
truly wholesome. Development of the perfections is very important.

Another very important practice for liberation is arrasamma-
paiddpi, proper self-regulation. You must shape your physical, verbal,
and mental behavior to be free from flaws, to be lovely and well
formed—bur you must do so with a particular view toward develop-
ing the mind for knowledge. To be able to regulare oneself successfully
one must rely on a kalyana mitta, a spiritual friend, in other words,
a qualified teacher. One must also be in a place where Dhamma
Vinaya is well propagated.

These indispensable conditions—living in a place where the teach-
ings are available, meeting the wise, and having the opportunity to
shape oneself—all come from past good actions.

E R

What is the most important theoretical and practical thing to know in
order to realize nibbina’?

To realize nibbana, path and fruition consciousness are needed. Ordi-
nary worldly consciousness cannot realize nibbana. So magga and phala,
path and fruition, are needed. Magga is the destruction, cutting off, or
extinguishing of defilements. Phala is a repeated extinguishing of the
fire, like a cooling of the ashes. If a fire is very bi g, one first extinguishes
it and then soaks it with much more water in the second round.

Both magga and phala take nibbana as an object. Magga takes
nibbana as an object, while phala takes the extinguished fire as an
object and extinguishes it rorally.
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The first path and fruition consciousnesses are called sotapatti
magga and sotapatti phala, the path and fruition of stream entry.
After stream entry there are three more levels of liberation.

Sotapatti extinguishes three fetters—sakkaya ditthi, the belief in
an enduring self essence, together with wicikicchd, skeptical doubt;
the idea that one can gain Dhamma through rites and rituals; and the
defilements that lead to rebirth in apaya, or states of loss such as hell
or the realms of hungry ghosts and animals. Greed, hatred, and delu-
sion are weakened, and it is said that one will have only seven more
rebirths. However, other kilesas will linger on, to be dealt with in the
higher path and fruition consciousnesses.

All unwholesome actions based on the eradicated kilesas will stop.
When there are no more kilesas, the actions will stop; the results then
stop as well.

In order to gain final peace, one will have to develop small frac-
tions of peace in the early stages of practice. We must guard the mind
in every moment of arising. Satipatthana vipassana means an intense
observation of distinct targets, namely, the four foundations or “estab-
lishments” of mindfulness. We observe physical sensations; we observe
pleasant, unpleasant, and neutral feelings; we observe mental activities
like thinking and planning; and we observe all general activities.

In an intensive retreat or a formal sitting practice, awareness is
anchored in the rising and falling movement of the abdomen. In the
rising, there will be tension and the knowing of tension. If the rising
is seen in this manner, this is right view. Anytime the mind is prop-
erly aligned with the target of observation it will be free from wrong-
ful thoughts and intentions, miccha sankappa.

Sati, or mindfulness, needs help from other mental factors as we
have seen. Most important is viriya, which has the nature of distanc-
ing the defilements. Once this has been done, sati protects the mind,
and samadhi unites it. With these three factors, viriya, sati, and
samadhi, there can be momentary peace.

Sila, or morality, extinguishes the transgressive defilements. Sama-
dhi, or concentration, suppresses the obsessive defilements. Pafifa,
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or wisdom, cuts off the latent or anusaya defilements. As one prac-
tices, one progresses through the insight knowledges and ends up in
magga-phala. With sincere pracrice, the pubbe-bhaga-magga, the
forerunner path, can be fulfilled. This forerunner path consists of
nothing other than satiparthina vipassana, direct observation of
objects as and when they arise.

One must also associate with the wise, be straightforward in
practice, and practice to completion. These three factors are very
important.

If consciousness dies at death, then how does kamma continue

[from birth to birth?

One moment of consciousness arises and it disappears right away. So
death is nothing unusual. The last moment of consciousness in a life
is the death consciousness, cuti citta. It leaves nothing behind and is
immediately followed by patisandbi citta, the first consciousness of the
next existence.

Some think the consciousness is jumping from one existence to
the next. It is not like this. You may be familiar with a seal that leaves
a mark or impression on paper. The connection berween the seal and
its mark is like the connection berween cuti citta and patisandhi citra.
It is also like an echo of a loud sound in a cave. The echo is not the
original sound, bur it is related to the sound.

Similar is the link berween an old and a new existence. In any case,
the three vattas continue to turn, until avijja is destroyed.

Is it correct to say that the latent kilesas are all the object-related kilesas
not cut off by path and fruition consciousness?

The drammdna-anusaya kilesas, or object-related kilesas, are the
defilements of all the objects at the six sense doors. These have not
been dispelled at the sotapanna stage. They, and other latent kilesas
known as the defilements of the life continuum, support each other.
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However, they are temporarily extinguished during the forerunner
path, that is, during vipassana mediration practice.

What should we do when we leave a retreat?

How important is it to read books and listen to Dhamma talks
between retreats? Should we support monks and Dhamma
teachers? And what about morality?

When you leave a retreat, the most important thing to do is to carry
this practice along to your home. If you take the Dhamma home but
don’t practice, you will lose and destroy the habits you so carefully
built up during the retreat. In daily life, you must learn to set aside
the time for formal mediration sessions, while of course also leaving
time for other acrivities. One hour a day is a minimum rto develop
one’s skills further. If you want to attend further retreats in the future,
it is also good to maintain an hour per day, or even more, if you can.
Then, when you arrive ar a retreat you will maximize the benehit you
can reap in the limited time you have available.

Meditation is similar to playing the piano. Even highly accom-
plished players always maintain hours of practice. Great athletes, too,
spend a lot of time on the training field.

Think of yourself as a patient suffering from a disease, who has
had to be hospitalized. When you leave the hospiral, the doctors will
recommend a special diet and medicine. If you, the patient, adhere
to these recommendations, then your disease will be cured. So don't
leave the medicine behind when you go home!

As for reading books, ordinary books will not at all contribure to
Dhamma progress. Even among Dhamma books it is no good to read
in an unselected manner, here and there. One should seek out books
that give precise meditation instructions. By reading books that pres-
ent the correct scriptures you will come to know what you did nor,
and deepen knowledge that you already had. Reading Dhamma
books also dispels doubts and straightens out certain problems. It has
many benefits, though in itself reading books is not a cause for the
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arising and increasing of insight. Only direct observation will do that.

Approaching and supporting Buddhist teachers and monastics is
also appropriate and necessary. These teachers should be genuine,
though—only then is it good to support them.

As for practicing sila, if morality is broken, one cannort establish
correct mindfulness. Only if morality is kept will meditation become
possible. The field of Dhamma discipline has three sikkhas, which
we have discussed extensively. Every one of them gives benefits.
Morality is the foundation of Dhamma practice. One cannot skip
past sila. Nor can one go directly to pafifid, wisdom, withour devel-
oping concentration. You need all three.

Can you give us more guidance for refining our noting practice? Can
you give an example of a powerful single note?

You have to get very close to the object ro see it well.

In the body, distinct objects arise. They all have to be known dis-
tinctly and clearly. They arise and pass, arise and pass. Heat is not just
one thing bur a series of heat sensations. First it is seen as a compos-
ite, then you recognize that it is breaking up.

Send the mind toward the object. Align with it. As sati gets closer
and closer it gets better and better. The object will be seen in great
derail.

A line of ants, from far away, is seen as a dark line across the road.
As one gradually approaches, one sees it wavering slightly and then
that it is composed of many, many individual ants. Crouching down,
one begins to make out individual ants, with spaces between them—
in fact it is no longer so much a line that one is perceiving, for that
concept has dropped away. At some point one can appreciate the
antennae, the six legs, and three sections of a single ant’s body, and
maybe some small crumb it is carrying in its jaws.
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When is it better to cut off thoughts or sensations
and when should one continue to note them?

It is never taught that you should cut off an object. When wandering
mind arises, it should be noted, not cut off. Only the defilements are
to be cut off. First they must be observed, and then cut. This gener-
ally means not remaining involved with them.

The instruction says, “ Bhiita bhutati passato, see existing things as
they are.” The instruction does not say, cut things off!

However, if wandering mind arises too often or strongly, and you
becorne weary, you may set it aside and contemplate another object.
Physical objects should be noted. But one can get wearied of one par-
ticular object after some time. If this happens, just put it aside.

In general, noting objects as and when they occur in the present
moment is always best.

B

How do we know when noting is good?

When noting is good, objects seem to arise automatically. You don't
feel you have to go looking for them. It is like playing the piano—you
reach a stage where you no longer need advice.

CE R

Where does this fall in the stages of insight—when the suffering is so
intense, the mind lets go of the object and then there is release from suf-
fering, and then it is seen only as a mental and physical process, empty
in essence’

Some meditators study the stages. Some medirators want to know
the answer in advance. In a mathemarical formula, is it the formula
that is important, or the answer?

Listen to the formula, and learn how to make the calculation.
Then, do the calculation yourself. An answer given, without having
made the calculation yourself, will not be accepted by the teacher.

The formula has been given. If you make a personal calculation,
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this is good. Otherwise you may go wrong and it becomes a Dhamma
danger.

|||||

Is something lacking in a practitioner’s development if he or she has
no questions?

Please don't think that progress depends on whether you have ques-
tions or don't have questions. Knowing the object from moment to
moment is what constitutes progress. You are not lacking in anything,

Taste for yourself tranquility and the other results of meditation
practice. Don't ask questions just to ask—it will interfere. But if you
don’t understand something, then by all means ask!

The mind becomes clear and calm. If you practice steadily the
Noble Eightfold Path will develop. Then you will no longer need to
ask questions.

Your question is not a sign of a flaw. If someone offers you food and
you ask about its origins, you won't taste the food. So, continue to eat!

In conclusion, I would like to remind you thar all of you are in a
frontline battle against the defilements. If you don't fight, you will be
overrun by the kilesa enemy. Your commander says, “Go out and

fight!”
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absorption, meditative

action, intentional
cycle of action

adherence due to thick delusion;
bewilderment

affection toward near
and dear ones

aiming, concentration factor of
angcr
anger; hatred; malice

association with
a knowledgeable person

attachment, subtle
(often to meditation experience)

attainment of the cause
of buddhahood

attention

unwise, ill-directed

wise
being

breathing (living)

celestial

living; distinctly existing
belief in an enduring self essence
benefactor
body

breath; breathing sensations

jhana

kamma
kamma vatta

sammoha-abhinivesa

pema

vitakka
dosa
aghira

sappurisa-sarnseva
nikanci
hetu-sampadi

manasikira
ayoniso-manasikira
yoniso-mianasikira
satta

pina

deva

bhiira
sakkaya dicthi
upakiri

kiya

Anapana
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buddha, silent; one who is enlightened  paccekabuddha

but does not teach the truth to
the world

cause, proximate
celestial being; deiry
characteristic

of non-superficiality
clairvoyance
clear comprehension
clinging
compassion

great
conceit and pride

concentration

group (of the
MNoble Eightfold Path)

Momentary
MNondistracted

Right

teaching of

training in
concept
conceprt of manner
conduct, basic

confidence

Consclousness

of death
rebirth-linking

contact (of mind with an object)

padattana

deva

lakkhana

apilapana lakkhana
dibba-cakkhu-fAina
sampajafifa
upidina

karuni

maha karuna
mana

samadhi

samadhi khandha

khanika samadhi
avikkhepa samadhi
sammd-samidhi
samadhi sisana
samadhi sikkha
pafifatti
akara-panfiatti
cara I:Ia

saddha

citta

curi cirta
patisandhi citta

phassa



contemplation

of feelings as an establishment
of mindfulness

of impurity or foulness

of virtues of the Dhamma

ENGLISH=PALI GLOSSARY

anupassand

vedaninupassani satiparthina

asubha bhiavani

dhammanussati

continuously rushing (toward an object) pakkhanditvi pavareati

craving
cultivation; mental development

cycle

of existence

of (kammic) results
death, mindfulness of
defilement or distortion of mind

cycle of

dormant or latent

as enemy

Aowing into the mind
object-relared
obsessive

realm of

transgressive
delusion
desire
desire, sensual

desire (to act or practice,
excluding greed or lust)

desire to torment others

desirous to acquire knowledge
dhamma speech

dhamma success or Dhamma victory

disciple

tanha
bhivana

vatia

samsira

vipika vatta
maranasati

kilesa

kilesa vatta
anusa}ra

kilesa vera

dsava kilesa
arammina-anusaya kilesa
pariyutthana kilesa
kilesa bhami
vitikkama kilesa
maoha, sammoha
lobha
kama-cchanda

chanda

vihirhsa-virakka
fidatukama

Sutta
Dhamma-vijaya

savaka
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disciple in training

discipline

discourse (of the Buddha)
discriminating knowledge

disease of the mind

distinctly existing mind-body process
divine eye

doubt, skeprical

downfall; Falli;g away

effort
aﬂ:ltﬂt
continuously uplifting
fulfilled

element of air

enemy; enmity
enemy in human form

unwholesomeness as
enlightenment knowledge
equanimiry
establishment
of mindfulness (on a type of object)
of mindfulness, meditation on
faith
ﬁ:ar

of censure by others

of consequences, moral;
of wrongdoing
of punishment by authorities

of rebirth in an unfavorable existence

of self-blame
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sekcha

vinaya

Surta
patisambhida
minasikaroga
sa-kiya or sakkiya
dibba cakkhu
vicikiccha
papatita

viriya

aripa

paggahira viriya
paripunna viriya
vayo-dhitu

vera

puggala vera
akusala vera
bodhi-fiana
upekkha
upatthina

satipatthina

satiparthina vipassana

saddha

bhaya
parinuvida-bhaya
ottappa
danda-bhaya
duggati-bhaya

attinuvida-bhaya



fearlessness, moral;
lack of fear of wrongdoing

f'eeling

contemplation of as an
establishment of mindfulness

female being

field

Aavor of true nature
forerunner or preliminary path
free from mental suffering

free from physical suffering

freedom from disturbances
based in greed and hartred

freedom from enmiry
friend, spiritual

friendly actions performed
with the body

friendly mental actions

fruition

accomplishment (atrainment)
of Fruit or result

fulfillment or perfection of the
Buddha's teaching

function
future buddha; buddha-to-be
gratitude

great passing away (of a Buddha)
grief

ENGLISH—PALI GLOSSARY

anottappa

vedani

vedaninupassani satipatthina

icthi

bhiimi

sabhiva-rasa
pubbe-bhaga-magga
avyipajjha

anigha

gurri

avera
kalyana mirta

ki}ra-kamma metta

mano-kamma metta

phala
phala-sampada

sasana sampartti

rasa
bodhisarta
katafifiuta
mahaparinibbina
soka
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group
concentration (of the

Eightfold Path)
morality (of the Eightfold Path)
wisdom (of the Eightfold Pach)

happiness
of insight
of tranquiliry
hatred
haughtiness
hearing the true Dhamma
heat element
ignorance
ill-intentioned speech
impermanence

inabiliry to see presently arising
objects as they rruly exist

incdividual being

inoperative

insight, happiness of

insight knowledge (see also knowledge)

into rising and passing
intention
interest, joytul
kind

intention to remember what
one has heard

MIND CALLED BEAUTIFUL

khandha
samadhi khandha

sila khandha
pafiid khandha

sukha
vipas;ana—sultha

samatha-sukha
dosa

atimana
saddhamma savana
tejo-dhiru

avijja
vaci-duccarira
anicca

avibhiita

puggala

kriya or kiriya
vipassana-sukha
nina
udayabbaya-fiina
cetand

piti

cetand-metta

dharerukima



knowledge
into arising and passing
of discernment
omniscient
and seeing

of teaching
knowledge and conduct
liberation
listener
love of home or family

loving-kindness
meditation on
nonspecific pervasion of
Perfected
specific pervasion of

fust

madness based on hatred; blind rage

male being
manifestation
matter

mediration, insight

on the establishments of mindfulness
meditation, protective or guardian

meditation or mental development

meditative absorption

mental actions complemented and
strengthened by verbal and bodily

actions
mental defilement as enemy
mental factor

mettd, verbal acts of

ENGLISH—PAL] GLOSSARY

fina
udayabbaya-fiana
patisambhidi-fiana
sabbafifiuti-fiina
fiina-dassana
desani-fina
vijja-carana

vimueei

savaka
gehasita-pema
mertd

merra bhavana
anodiso pharana merta
metti-parama

odiso pharana metta

raga
kodhummarraka

purisa
paccupatthina
ridpa

vipassana bhavani

arakkha bhavana
bhavani
jhﬁna

hitipasamhara-rasa

kilesa vera
cetasika

vaci-kamma mettd

mtipag!hﬁna vipassana bhivani
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mind

mind and body

mind object; thing

mind state; state of consciousness

mindfulness
intensive

of death
right

mindfulness, establishment of
contemplation of body
contemplation of dhamma
contemplation of feeling

contemplation of states of mind
mirror of the dhamma

misconduct
performed through speech
performed through the body

performed through the mind
morality

group (of the Noble Eightfold Pach)

teaching of
training in
negligence; carelessness; heedlessness
neutrality of mind
noble one
noble practice
non-forgetfulness, funcrion of
non-human being
non-noble being
nondistracted concentration

nonhartred

nama

nama-riipa

dhamma

cirta

sati

bhusattha sati

maranasari

samma-sati

satipatthina

kiyanupassani satiparthina
dhammanupassani satiparthina
vedananupassani satipatthina
cittinupassani satipatthina
dhamma-adisa

duccarita
vaci-duccarita
kdya duccarita

mano duccarita
sila

sila khandha

sila sdsana

sila sikkha
pamida
tatra-majjhactata
ariya
brahmacariya
asammosa rasa
amanussa
anariya
avikkhepa samadhi

adosa



nonreturner
nonself

once-returner; the second stage
of liberation

owner of one's actions

path magga
and fruition of holiness
leading to the exhaustion of
defilements
of stream entry

peace
perception

perfection
of loving-kindness

person

person who is dear
perversion of perception
continuously moving forward
power

practice that is in accordance
with Dhamma Vinaya

pride and conceit

protection of the mind from
defilements

pure vision

purification of view
purity; mental purihcation
quivering of the mind

rage

realm

rebirth-linking consciousness

ENGLISH—PALI GLOSSARY

anagima
anatta

sakadagimi
kammassaka

araharta magga phala
sammadukkhakkhayagima
sOtaparti magga
santi

safifid

parama
meltd-piarama
puggala
piyamanapa-puggala
safifid-vipallisa
okkantitvd pavattati

bala

dhammanudhamma patipatri

mana

arakkha paccupatthina

asavakkhaya-fana
dirthi-visuddhi
visuddhi
anukampa
kodhummarraka
bhiimi

patisandhi citta
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rebirth into a new existence

recollection

of past existences

of virtues of the Buddha
requisites of enlightenment
restlessness and worry
results, cycle of vipika
right Action
right Aim
right Concentration
right Effort
right Livelihood
right Mindfulness
right Speech
right View

rubbing or sustaining, concentration
factor of

safery, realm or field of

seeing and knnwing in accordance

with reality

self

self-regulation

selfeview

sensual desire

sensuous thought

shame, moral

shamelessness; lack of moral shame
skeprical doubr

skillful speech

skimming or wobbling

patisandhi

anussati
pubbenivasinussati

buddhinussari
bodhipakkhiya dhamma
uddhacca-kukkucca
vatta
samma-kammanta
sammi-sankappa
samma-samadhi
samma-vayima
samma-djiva
samma-sati
samma-vaci
sammi-ditthi

vicira

khemanta bhimi

yathi-bhiira-fiina-dassana

jiva-atta
atta-sammapanidhi
atta-ditchi
kima-cchanda
kima-vitakka

hiri

ahirika

vicikiccha
vaci-sucarita

pilapana



sloth and torpor

soul

speech

speech, skillful

state of loss such as hell
stream; succession; continuity
stream entry

stream entry, path of

stream-enterer; the first stage
of liberation

strong determination to save oneself
and others

strong perception; the recording or
recognition of objects as
approximate cause

suffering
inherent in formations

truth of
suffering being
suffusion or pervasion
supreme being or spirit
sympathetic joy
teaching

fulfillment or perfection of

of concentration

of moralicy

teaching and discipline (of the Buddha)

teaching, basic
teachings about existence
tendencies, habitual (kammic)

thing
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thina-middha
jiva-atta

vicana
vaci-sucarita
apaya

santana
sotdpatti
sotapatti magga

sotipanna

MUIio-Moceyyanm

thirasafifid padatthina

duklcha
sankhira-dukkha
duldkha-sacca

dukkhita
pharana
parama-atta
muditd

sasana

sdsana sampartti

samadhi sasana
sila sdsana

Dhamma Vinaya
carana

Dhamma

visana

dhamma
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thought of hatred and ill will vyipida-virakka
training sikkha

in concentration samadhi sikkha

in morality sila sikkha
transgressive defilements vitikkama kilesa
true nature; the way of being sabhava

flavor of sabhava-rasa
truth abour existence; teaching Dhamma
abour existence
truthless adhamma
ultimate reality paramattha-dhamma
unlimited abode brahmavihira
unwholesomeness enemy akusala vera
verbal acts of merra vaci-kamma mertd

view that sees distinct mind and matter sa-kaya-dicthi

vision; knowledge vijja
wisdom pafifii
field of paiia bhimi
group (of the Noble Eightfold Path) pafifa khandha
teaching of pafifid sisana
training in pafifid sikkha
wise attention yoniso-manasikira
wish to hear the Dhamma sotukima
work for others’ benefit parahita
work for the benefit of relatives and fidtatthacariya
fellow citizens
work for the benefit of the world lokatthacariya
work toward becoming a buddha; buddhatchacariya

developing of the paramis
worldling; worldly person puthujjana, lokiya mahajana

wrong intention miccha sankappa
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adhamma
adosa

ahirika

dghita
akara-pafifarti
akusala vera

amanussa
anagami

dndpana
anariya
anatta
anicca
anigha

anodiso pharana mertd

anottappa
anukampi
anupassana
anusaya-kilesa

apdya

apilipana lakkhana
arahatta magga phala
arakkha bhavani

truthless

nonhatred

moral shamelessness, lack of moral shame
anger; hatred; malice

concept of manner

unwholesomeness enemy

inhuman beings, persons who lack
basic morality

nonreturner, the third stage of
liberation

breath, breathing sensations
non-noble being

nonself

impermanence

free from physical suffering

unlimited radiation of loving-
kindness, nonspecific pervasion of
loving-kindness

moral fearlessness, lack of fear of wrongdoing
quivering of mind

contemplation

dormant or latent defilement

fearful realms, states of loss such as hell
characteristic of non-superficiality, cf. pilipana
path and fruition of holiness

protective meditations, guardian medirations
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arakkha paccuparthina

drammina-anusaya kilesa

ariyi

asammosa rasa
asava kilesa
isavakkhara-ﬁiga
asubha bhavana
atapa

atimana
atra-dicthi
arta-sammapanidhi
atranuvada-bhaya
avera

avibhiira

avijja

avikkhepa samadhi
avyapajjha
ayoniso-manasikira
bala

bhivana

bhaya

bhusattha sati
bhimi

bhiita

bodhi-fidna

bodhipakkhiya dhamm

bodhisared

protecting the mind from defilements,
manifestation of

object-related defilement

a noble one

non-forgetfulness, keeping the object in view
defilements that flow into the mind
pure vision

contemplation of impurity or foulness
ardent effort

conceited haughtiness

self-view

proper self-regulation

tear or danger of selt-blame

freedom from enmiry

inability to see presently arising objects as they
truly exist

ignorance, delusion
nondistracted concentration
free from mental suffering
ill-directed attention

power

meditation, cultivation

fear, danger

intensive mindfulness

field, realm

living being; distinctly existing being
enlightenment knowlcdg_c -
requisites of enlightenment

future buddha, buddha-to-be



brahmacariyi
brahmavihira
buddhanussari

buddhatthacariya

carana

rar

cerana
cetand-meted
cerasika
chanda

citta

cittinupassand satipatthana

cuti cita
danda-bhaya
desani-fiana
deva

dhamma
Dhamma
dhamma-idisa
Dhamma Vinaya

dhamma-vijaya

dhammianudhamma patiparti

dhammanupassani
satipatthana

dhammanussan
dhiretukima

dibba cakkhu
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noble practice
unlimited abode
recollection of the virtues of the Buddha

working toward becoming a buddha,
developing of the paramis

basic teaching or basic conduct

Frne

intention

kind intention

mental factor

desire to act or practice, excluding greed or lust
mind state, state of Consciousness

conrfrnphtian of the states of mind as an
establishment of mindfulness

death consciousness

tear ot punishment by authorities

knowledge of teaching

celestial beings

mind obiect: thine

truth about existence; teaching about existence
mirror of the dhamma; dhamma mirror
teaching and discipline (of the Buddha)
Dhamma suceess or Dhamma victory

practice that is in accordance with Dhamma
Vinaya

contemplation of mind objects as an
establishment of mindfulness

contemplation of the virtues of the Dhamma
intention 1o remember whmhﬁgﬁlhas heard

divine eye



163 THE STATE OF MIND CALLED BEAUTIFUL

dibba-cakkhu-fiina
ditthi-visuddhi
dosa

duccarita
duggati-bhaya
dukkhita
dukkha-sacca
gehasita-pema

gutti

hetu-sampada

hitlipasarhhira-rasa

hiri

itthi

jhana

Jiva-atta
kalyana mitta
kima-cchanda
kima-vitakka
kamma
kamma varta
kammassaka
karupa
katafifiuta
kiya

kiya duccarita

kiya-kamma metta

clairvoyance

purification of view

hatred, anger

misconduct

fear of being reborn in an unfavorable existence
suffering being

noble truth of suffering

love of home or family

freedom from disturbances based in greed and
hatred

arrainment of the cause of buddhahood

mental actions complemented and
strengthened by verbal and bodily actions

IT.ID]'ﬂ]. shamt

female being
meditative absorprion
soul or self

spiritual friend
sensual desire
sensuous thought
intentional acrion
cycle of actions
owner of one’s actions
compassion

those who return gratitude for whart they have
body

misconduct performed through the
body

triendly actions performed with the body



kayanupassana satiparthina
khanika samadhi

khemanta bhiimi
kilesa

kilesa bhiimi
kilesa varta

kilesa vera
kodhummarraka
kriya

lakkhana

lobha
lokatthacariyi
lokiya mahajana
magga

mahi karupa
mahaparinibbina
mana

manasikira
mianasikaroga
mano duccarita
mano-kamma metta
maranasati

mera

mettd bhavana
metta-parami
miccha sankappa

rnnh;

PALI—ENGLISH GLOSSARY

contemplation of the body as an establishment

of mindfulness

Mnmtﬂﬁl‘}" concentration, moment to
moment concentration

place of safery

defilement, distortion of mind
realm of the kilesas

cycle of defilement or affliction
mental disturbance enemy

mental madness based on hatred, blind rage
inoperative

characteristic

craving, desire, lust

working for the benefit of the world
ordinary worldly person

path

great compassion

great passing away (of a buddha)
pride and conceir

attention

disease of the mind

misconduct performed through the mind
friendly mental actions

mindfulness of death
loving-kindness

loving-kindness mediration
perfected loving-kindness

wrong intention

delusion
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muditi
mutto-moceyyari
nima

nima-ripa

fiina
fiina-dassana

fidtarthacariyi

fidtukima
nikanri
odiso pharana merta

okkanritvd pavareati

Uttﬂ.PPﬂ
paccekabuddha

paccuparthana
padattina
paggahira viriya

pakkhadirvid pavactari

pamada

pina

pafifia

pafifid bhiimi
pafiii khandha
paiiia sisana
pafiii sikkha
paifiatti

papatita
parahita

sympathetic joy

strong determination to save oneself and others
mind

mind and body

insight knowledge

knowing and seeing; perfect knowledge

working for the benefit of relatives and fellow
citizens

(desire to acquire knowledge) anxious to know
subile arrachment

unlimited radiation of loving-kindness

co n':il‘l.ul]uﬂ}" moving forward

moral fear; fear of consequences

one who is enlightened burt does not teach the
truth to the world

manifestation
proximarte cause
continuously uplifting effort

rushing or springing forward (toward a mental
object)

negligence; carelessness; heedlessness
breathing being; living being

wisdom

held o wisdom

wisdom group (of the Noble Eightfold Pach)
teaching of wisdom

training in wisdom

concept

downfall, falling away

work for others’ beneht



parama-atta
paramattha-dhamma
parama
paranuvada-bhaya
paripunna
pariyutthina kilesa

patisambhida hana

patisandhi
patisandhi citta
payoga

pema

phala
phala-sampada
pharana

phassa

pilipana

piti
piyamanapa-puggala
pubbe-bhiga-magga
pubbe-nivisa-anussati
puggala

puggala vera

purisa

puthujjana

riga

rasa

riipa

sa-kaya, sakkiya

PALI-ENGLISH GLOSSARY

supreme being or spirit
ultimate reality

perfection

fear of censure by others
fulhlled eftort

obsessive mental defilements

knowledge of discernment; discriminating

knowledge

rebirth into a new existence

rebirth-linking consciousness

practice; undertaking; action

attachment to near and dear ones

fruition

accomplishment of resule

suffusion or pervasion

contact (of mind with an object)

skimming or wobbling

joytul interest

dear person

forerunner or preliminary path
recollection of past existences

individual being, person

enemy in human form

male being

worldling

lust

funcrion

matter

distinctly existing mind-body process
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sa-kiya-digchi
sabbe

sabbe satra
sabbafifiuta-fina
sabhava
sabhava-rasa
saddha
saddhamma savana
sakadagimi
sakkaya dirchi
samadhi

samiadhi khandha

samidhi sisana
samadhi sikkha
samatha-sukha
sammi-ajiva
samma-ditthi
sammi-kammanta
sammi-samadhi
samma-sankappa
samma3-sati
samma-vaca

samma-vayiama

sammadukkhakkhayagama

sammoha

sammoha-abhinivesa

sampajaifia fidna dassana

MIND CALLED BEAUTIFUL

view that sees distinct mind and matter
all

all beings

omniscient knowledge

true nature, the way of being

flavor of true nature

faith, confidence

hearing the true dhamma
once-returner, the second stage of liberation
belief in an enduring self essence
Concentrarion

concentration group (of the Noble Eightfold
Path)

teaching of concentration

training in concentration

happiness of tranquility

right Livelihood

right View

right Action

right Concentrarion

right Aim

right Mindfulness

right Speech

right Ettort

leading to the exhaustion of dehilements
delusion

adherence due to thick delusion, bewilderment

clear, directly evident, and distince
comprehension; knowing and seeing;
perfect knowledge



samsira

santana

sankhara-dukkha

safifid

safifid-vipallasa

santi

sappurisa-sarmseva

sdsana

sisana sampartti

sati

satipatthina

satipatthina vipassana bhavana

satta

savaka
sekha
sikkha

sila

sila khandha
sila sasana
sila sikkha
soka
sotipanna

sotdpatti

sotipatti magga

sotukama
Sutta

ranhi

tatra-majjhattata

PALI—ENGLISH GLOSSARY

cycle of existence

stream; succession; continuity

suffering inherent in formarions
perception

perversion of perception

peace

association with a knowledgeable person
teaching

fulfillment or perfection of the Buddha's
teaching

mindfulness
foundation of mindfulness

mental development through
mindfulness meditation

being

disciple, listener

disciple, someone in training

training

morality

morality group (of the Noble Eightfold Path)
teaching of morality

training in morality

grief

stream-enterer, the first stage of liberation
stream entry

path of stream entry

wish to hear the Dhamma

discourse

craving

neurrality of mind
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tejo-dhitu
thina-middha

thirasania padarthina

udayabbaya-fiana
uddhacca-kukkucca
upadina

upakira
upatthana
upekkhi

vacana
vaci-duccarita
vaci-sucarita
vaci-kamma mettd
visani

vatta

viyo-dhiru
vedani

vedandnupassana satiparthana

vera
vicira
vicikicchi
vihimsa-vitakka
vijja
vijji-carana
vimurei

vinaya

vipaka varta

THE STATE OF MIND CALLED BEAUTIFUL

heat element
sloth and torpor

strong perception, the recording or recognition
of objects

insight into rising and passing
restlessness and worry
clinging

benefactor
establishment
equanimiry

speech

ill-intentioned speech
skillful speech

verbal acts of metta
kammic tendencies
cycle

element of air

feeling

contemplation of feelings as an establishment
of mindfulness

enemy
rubbing, concentration factor of sustaining
skeptical doubrt

desire to torment others

vision, knowledge

knowledge and conduct

liberation

discipline or training

cycle of resules



vipassana-sukha

viriya

visittha

visuddhi

vitakka

vitulkkamakilesa
vyapada-vitakka
yatha-bhiita-fiana-dassana

yoniso-manasikira

PALI-ENGLISH GLOSSARY 170

happiness of insight

effort

outstanding, extraordinary

purity, (mental) purification

concentration factor of aiming

transgressive defilements

thought of hatred and ill will

seeing and knowing in accordance with realiry

wise attention



Index

A
abdomen, 77-78, 83, 90, 118, 133
mind-body process and, 98
as a primary object, xvii—xviii
Abhidhamma Pitaka, 68
absorption states (jhinas), xx, 21,
5455
adosa cetasika (mental factor of non-
hatred), 37
ahirika (moral shamelessness), &
air element, 97
akusala vera (enemy of unwhole-
S0Meness), 1§
amanussa (inhuman beings), 31-32
anagami (nonreturner), 9, 14
Ananda, 41-42
anger
the Buddha's virtues and, 17
Four MNoble Truths and, 27
guardian medirations and, 15
mertd meditation and, 61
morality and, 8
Angurrara Nikiya, 14
anukampa, 46
arhantship, 9, 28, 88
artainment of Dhamma and,
71-72
downfall and, 14
Four Noble Truths and, 27
walking the path and, 126
ariya (noble one), 27
asceticism, 30
Assam, 47
atimana (conceited haughtiness), 32
avera (freedom from enmiry), 6
avibhiita, 107
avijjd, 75, 94, 113, 115, 121

1m

ayoniso-manasikira (ill-directed
attention), 49

B
Bach, J. §., xxii
Baptist missionary schools, xiii
benefactors, 123-124
benefit, harm and, discriminating
berween, 22
Bodhi tree, 30
bodhisarta, 23, 29-30
body. See also breathing
impurity of parts of, contemplat-
ing, 16
observing the, 70
Brahma, 73, 112
brahmacariyas, 52
Brahmas, 32
brahmavihara, 41
breathing, xvii—xviii, 83, 98,
128=129
field of wisdom and, g3, 96
as the main object of awareness,
77-78
Buddha, xvii, xx=xxii, 1-3
Ananda and, 42
as a benefactor, 123-124
compassion and, 9, 10
death of, 29, 30, 67
Dhamma Vinaya and, 11-12, 33,
67, 72=75, 123, 124
diseases of the mind and, 104
future (bodhisartd), 23, 29-30
healing and, 105-106
on ignorance, 113—114
kilesas and, 72
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knowledge of discernment and,
27-28
mettd meditation and, 48, 59
precepts and, 56
on purification, 88
qualities of, contemplating,
o-Xxi, 16, 17-35
realm of resules and, 121
“silent,” 27
speech of, 68-69
spiritual biography of, 29-30
taking refuge in, 14
use of the term, 26-15
Burmese language, xii

15
capitalism, 32
cariyis, three, 29-30
cause-and-effect relations, 109-111,
114, 119121
celestial beings, 32
censure, by the wise, 6
cessation. See nibbana
cetand, 31, 54
chanda, 114
charisma, true, xxi
citta, 87, 134
clairvoyance, 2z0-21
clinging, origin of, 116-117
CcOommunism, 32.
compassion, 1, 19—26, 32-33,
artainment of the Dhamma and,
35
development of, 45-48
mettd meditation and, 41, 45,
48-52, 62
morality and, g-n
Sumedha and, 23-24, 32
wisdom and, xxi, 25=26
concentration, 80, 90, 92
group, of the Nable Eightfold
Path, 83-84
healing and, 105

momentary, 95, 115
Noble Eightfold Path and, 118
vitakka and, 87
walking the path and, 125
cosmology, 6
courage, 23—24, I15
importance of, 76
six sense doors and, 92
Sumedha and, 32
craving, 10, 27
merta meditation and, 4041, 43
Noble Eightfold Path and, 85
origin of, 116-117
Ciilasaccka Sutta, 23

D
danger
inner/outer, protection from,
§6-57
true refuge from, 32
death, 23, 134. See also rebirth
of the Buddha, 29, 30, 67
contemplation of, 16
true refuge from, 32
defilements, 92, 137, 138. See alio
kilesas
destroying, 69, 112-113
liberation and, 68—69
morality and, 133-134
nibbana and, 69, 71
Noble Eightfold Path and, 118
Right Effort and, 83
three grades of, 100-106
transgressive, 84, 101
Dhamma (Dharma), xx, 12, 33-35,
96. See alio Dhamma Vinaya
attainment of, 35, 71-72
books, reading, 135-136
defined, 11, 67
Four Moble Truths and, 26
gaining, for oneself, 33-34
mettd meditation and, 44, 6o, 64
study, correct, 74-75



173 INDEX

Dhamma Vinaya. See also Dhamma;
Vinaya (the discipline)
benefactors and, 123
benefits of, 33-14
compassion and, 21
the death of the Buddha and, 30
delight of practice and, 122123
depth of, 71-73
diseases of the mind and, 103
downfall and, 13-14
equal opportunity and, 73-74
fairness of, 312-33
healing and, 105
ignorance and, 114
introduction o, 1-3
listening to, 67-71
Noble Eightfold Path and, 86-89,
118, 119
presence of, in every religion,
6868
realm of results and, 121
success in, necessary factors for,
F4=75
the Buddha's virtues and, 18, 19, 22
walking the path and, 123, 125-126
dhammainudhamma patipatri, 33
Dhammanussati, 18-19
Dharma. See Dhamma {Dharma)
Dipandkara, 29
discernment, 2728, 76
disease, 100106
divine abodes, 45—52
dosa (ill will), 6, 72
mettd meditation and, 37, 38,
39-40, 43
Noble Eightfold Path and, 85, 86
downfall, 13-14
dread, 7-8
dukkhira (suffering beings), 45-46

E
earth element, 97
eating, 97, 103

ego-self, 14. See also self
Elder Nagasena, 75, 76
emotions, observing, 70, 80
empathy, principle of, 9, 21
enemies
metta meditarion and, 54, 56—57,
6162
near/distant, 43—44
enlightenment. See alio liberation;
nibbina
of all beings, 131132
Buddha and, 26, 29
compassion and, 21
diseases of the mind and, 104
three cariyas and, 30
equal opportunity, 73-74
equanimicy
development of, s0—52
faked, 52
mettd meditation and, 45
ethics, 1-3. See also Vinaya
(Dhamma Vinaya)

F

faith, 70, 88, 95—96, 108, 114
the Buddha's virtue and, 17
delight of practice and, 122-123
Nable Eightfold Path and, 17
realm of results and, 119

fear, 7-8, 54

feelings, observing, 70, 8o

four boundless abodes, xxi

Four Noble Truths, 26-27, 113, 114
knowledge of discernment and,

27-18

retreats and, 34

friendship, spiritual, 74

G

gehasita-pema, 41—42
generosiry, 59-60

gifts, meaning of, 6768
God, 111
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grief, 46

guardian meditations, xx—xxi, 14-16,
129

guet, 16

H
harm, benefit and, discriminating
berween, 22
haste, go—92
hatred
the Buddha’s virtues and, 17
diseases of the mind and, 103
guardian meditations and, 15
mettd medication and, 37, 38,
39-40, 43, §55—56
Noble Eightfold Path and, 85
head, “cutting off the,” 113-114
healing, 104-105. Ser also disease
heat element, 97
hell beings, 6, 20, 64
humanity, enemies of, 15
hungry ghosts, 6, 64

[
“I,” use of the term, 93, 99, 106-108.
See also self
ignorance, 20, 75, 94
as the basis for affliction, 113
the Buddha’s virtues and, 17
Four Noble Truths and, 27
guardian meditations and, 15
as the head of suffering, 113-114
Noble Eightfold Path and, 117, 119
ill will (dosa), 6, 72
mettid meditation and, 37, 38,
39-40, 43
MNoble Eightfold Path and, 85, 86
IMS (Insight Meditation Center),
=1, xiii
In This Very Life (U Pandita), xix
India, 47
interviews, 8z
intoxication, 67

J

jhinas (absorption states), xxi, 21,
5455

jokes, xiv

joy, sympathetic, 45, 48-50

K
kamma (karma), xvi, 110—113, 116,
120, 134
kammassaki-sammadicthi, 52
Kapilavastu, 29
karma. See kamma (karma)
karuna, 45—48
kiya-kamma mertid, 53
kilesas, xxii—xiii, 7, 84, 134-135,
138. See alo defilements
Buddha and, 72
compassion and, 10
defined, 11-12
effort and, 91
enemy of, 15
equal opportunity and, 73-74
eradicating, without remainder, 72
field of, 9396
guardian meditations and, 15
healing and, 105
inhuman beings and, 3
Noble Eightfold Path and, 118
realm of results and, 120-121
Right Effort and, 83
samsara and, 111, 112-113
six sense doors and, g2
storing up, aveiding, 102-103
Sumedha and, 32
three grades of, 100106
uprooting dormant, 129-130
walking the path and, 126
killing, refraining from, 6, 11-12,
25-16, 67
King Milinda, 75-76
King Suddhodhana, 29
knowledge, 31, 114116
cause-and-effect relations and, o111
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desire to acquire, 75

Dhamma Vinaya and, 23, 24, 75

direct, liberating the mind with,

67-82

of discernment, 17—28

field of wisdom and, 96

Four Noble Truths and, 27

insight, 89, 130131

King Milinda and, 75

mind-body process and, 98

omniscient, 13

of teaching, 30
kodhummartaka, 57

L
labeling, 78-80, 82, 90, 98, 128
liberation. See also enlightement;
nibbana*®
Dhamma Vinaya, 2325
through direct knowledge, 67-82
downfall and, 14
healing and, 105
inhuman beings and, 31
Moble Eightfold Path and, 119
walking the path and, 125
Lotus Sutra, xxiv
love, 4042
loving-kindness. See metta (loving-
kindness)

M

magga, 71, 132-133

Mahasi method, xvii—xvii, xix, 67,
77, 129

Mahasi Sayadaw, xvii, 67, 77, 129.
See alio Mahisi method

malaria, 101, 103

mano-kamma metta, 53 54

maranasati, xi

memory, 20—21

metta (loving-kindness), xii, 35. See
also merra meditation

avera and, 6

development, method of, s2-60
family life and, 41-42
formula for reciting, 57
four kinds of, 6263
multiplication, 62-66
perfection of, 59—-6o
radiating, §8—60, 62-66
metta-bhavana, 5257, 59, 61—62
mettd meditation. See alse mertd
(loving-kindness)
basic instructions for, 77-82
characreristic of, 39—45
described, xxi—xxii, 37-66
divine abodes and, 45-52
first wish of, 55—56
function of, 3945
liberating practice of, 77-72
manifestation of, 39—45
near/distant enemies and, 43-44
practice session, 65—66
qualities needed during, 76
timing of, 129
Milinda Panhd, 76
mind
-body process, 107-109
diseases of, 103-104
healing the, 104-105
liberating, 67-82
matter and, distinguishing, 74
nima-riipa phenomena and,
9798
stable, in all circumstances, 75
wandering, dealing with, 78-8o,
103, 137
mindfulness, xvii, 114
described, xxiv
extraordinary, 9o—92
four foundarions of, 70, 86, 133
importance of, 8o
key role of, xviii
kilesas and, 73-74
momentary concentration and, 95
powerful, 86-89
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speed of, 89—92
Mingun Sayadaw, 129
moha, 86, 94
Mooney, Ellen, (Venerable Vaji-
rafdni), xii
monks, 1—3
morality, xii, xiv
compassion and, 9-11
defilements and, 103, 133-134
Dhamma Vinaya and, 2, 12, 73-74
field of wisdom and, 96
healing and, 105, 106
kilesas and, 94
liberation and, 67—71
mettd meditation and, 6o
Moble Eightfold Path and, 85, 86,
117-118
shame and, 7-8
the Buddha's virtue and, 21
walking the path and, 124, 125-126
wisdom aspect of, 25~26
motherhood, xxi, 51
mudici, 45, 48—50

N

nama-riipa phenomena, 97-10t, 106,

108
nibbina, xix—xx, 17. See also enlight-
enment; liberation
defilements and, 69, 71
Four Noble Truths and, 27
realization of, 132-134
realm of results and, 121
retreats and, 34, 35
Sumedha and, 71
nikanti, 122
nirvana. See nibbina
Naoble Eightfold Path, 55, 6o, 83-89,
114, 138
destination of, 117-123
eight factors of, 85, 86
realm of results and, 119—121
walking the path and, 125, 126

noble practices, 45-52

Noble Truth of Suffering, 116
nonrerurner, 71, 104

noting practice, 81, 83-86, 136, 137
nuns, -3

O
objects
capturing, 92, 97
distinet, giving preference to, 129
four types of, 87
how to deal with other, 78-80
kilesas and, 101, 102
Moble Eighrfold Pach and, 83-86
primary, 82, 77-78, 128-130
realm of results and, 120121
omniscience, 17-28
once-returner, ?]
others
benefiting, 43—45
saving, 22—25

r

paccekabuddhas (silent buddhas), 27

pain, during meditation, 79

Pandira, use of the term, 28

papatita (downfall), 13-14

PPapatita Sutta (Discourse on Down-
fall), 14

pirami (perfections), 28, 59, 60

path, “walking the,” 123-126

Path of Mental Defilements, 83

Path of Unwholesomeness, 83

patience, 79

payoga, 112—113

peace, 16

phala, 71, 132-133

posture, 77, 79

precepts, 1, 2, 5-7, 56, 73, 81, 84, 105.
See alio Dhamma Vinaya

Protestantism, xiv

pugali vera (enemies of humaniry),
15, 55
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purification, 17, 34, 88, 109, 124—125
puthujjana (worldling), 14, 109

Q
Questions -:Jf King Milinda, The

(MNagasena), 76

R
rebirth, 20, 112, 113
precepts and, 6
realm of results and, 120
receptor element, 93
rermainder, without, use of the
expression, 72
results, realm of, 119-121
retreat(s), 34-35, 135—136
general activities during, 82
schedules, 8081
Right Action, 85, 18
Right Aim, 84, 119
Right Concentration, 83
Right Effort, 83
Right Intention, 118
Right Livelihood, 85, 118
Right Mindfulness, 83
Right Speech, 85, 118
Right View, 119, 120
ripa, 99

S
saddha (faith), 114-116. See also faith
saddhamma savana, 33
samidhi, 70, 74, 83-84, 114, 119
samsara
avijji and, 115
case of the sapling and, 112-113
cycles of, 1-ny
mettd meditation and, 6o
Noble Eightfold Path and, u17
realm of results and, 120
Samyutta Nikaya, s8
Sangha, 75, 76, 104-105
sapling, case of, 112-113

sappurisa-sarnseva, 33
sisana. See training
sati (mindfulness). See mindfulness
Satiparthina Sutta (Discourse on the
Four Foundations of Mindful-
ness), xvil, 90—91, 120
savaka (listener), 71
schedules, retreat, 80-81
self
-blame, 6
cause-and-effect relations and,
1O-I11
clinging to, 107
-criticism, 6
defilements and, 101—102
-hatred, 7
essence of, belief in an enduring,
133
hcaling and, 106
kilesas and, 93
mind-body process and, g9
one-, saving, 22—25
-regulation, 132
=view, 108109
wisdom and, 106-108
sensations, observing, 78, 79. See alio
sense doors, six
sense doors, six, 70, 92=03, 106—107
kilesas and, 134-135
Noble Eightfold Path and, 18
realm of results and, 120
sexual abuse, 67
shame, 7-8
Siddhartha, 26, 29, 30. See also Buddha
sikkha, 5, 12, 68—69, 84-85
silence, benefits of, 34
skillful speech, 53-54
snail fesrival, 47
socialism, 32
soul, 106107, 1o-111. See alo self
speech
loving, four kinds of, 53-54
skillful, s3—54
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stream-entry, xxii, 27, 42, 6o, 71, 79
healing and, 105
impact of, 131
insight knowledge and, 130
puthujjana and, 109
striker element, 93
Sumedha, 71, 72, 23, 29, 30, 32
Surea Pitaka, 68
Suu Kyi, Aung San, xi

T
teachers

importance of, 74

interviews with, 82

walking the path and, 123-126
Tipitaka (Three Baskets), 6768
training(s)

described, 68

fulfilling the, 69-71

overview, s—16

three, 5-16
truths. See Four Noble Truths

§)

upekkha bhavana, so—52. See also
equanimity

urgency, 9o—9z

v

vaciduccarita, 54

vaci-kamma mettd, 53

vaci-scarita, 53—54

Venerable Vajirafiani (Ellen
Mooney), xii

Vesak (Buddha Day), 29

vicira, xxiv, 118

vijja, 19-22, 24-25, 115, 117, 119. See
also knowledge

vimurti (deliverance), 2—3, 8, 13, 121
See alio liberation

Vinaya (the discipling), xx, xix,
11=12. See also Dhamma Vinaya

as pure compassion, 68

178

training and, §
use of the term, 11, 67
vipaka, 112, 113, 119—121
viriya (heroic effort), xxiv, 114, 115
vision
the Buddha's virtue and, 19-26
omniscient, 22
pure, 20-21
Visuddhimagga, xxi
vitakka (aiming), xxiv, 87, 90, 8
Vivekinanda, Sayadaw U, xii, xxv

W
walking meditation, 81, 90, 96, 130
water element, 97
Wheeler, Kate, xi—xxiv
wisdom
Abhidhamma Pitaka and, 68
compassion and, xxi, 21, 25-26
Dhamma Vinaya and, 2, 75
disentangling yourself through,
106-109
field of, 95—96
the heart and, xxii
liberation and, 6869
mnra]it}r and, 13
nibbina and, 35
Moble Eightfold Path and, 84, 118,
119
six sense doors and, gz, 93
walking the path and, 125-126
wise attention, 33, 40
withour remainder, use of the
expression, 72
world, healing the, 104-105

Y
yoniso-minasikira (wise attention),
33 40
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SABBANAM DHAMMADANAM JINATI
The Gift of Truth Surpasses All Gift

This Munificent Gift of Dhamma is sponsored by
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Gladys Loh and family

Alain Vu and family

Pearl Chairul and friends
Stanley Thong and family
Jimmie Choong and family
Ben Tan Weng Wah and family
FK Chan and Pris Ho

Juliana Khoo and family

. Chiu Sheng Bin

. Dhammacari Group

. Anne Cheah Siew Ean and family
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. Madam Tan Lean Im

Phammamai f

Kathina S
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24.
25.
26.
27
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30.
31.
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Tan Siew Aun and family

Amala Chew Soo Chuah and family
Maggie Tan and family

Law Ean Im and family

May Chay Siew Han and family
Yeoh Cheng Poh and family

Saw Gaik Yen

Victor Wee and family

Lee Chui Ai and family

Kalyamitta Group

. Thow Siew Pheng and family

Steven Saw Chong Kang and family
Kwan Chee Hong and family

Judy Ung and family

H'ng Cheok Seng and family

Other Donors for Kathina

Fred Chan Swee Choon
Lee Peck Yong
Varanani

Tanna Ong

Teoh Sue Leen

lenny

Linda Goh

Khoo Boo Chai

Wen Xiu

Other devotees during Vassa Entry
JG Goh

Jaff Chong

13,
14.
15.
16,
17.
18.
19.
20.
21.
22,
23,

Ho Ai Ghee

Chao Harn Kae
Chao Harn Chern
Chao Harn Siew
Anonymous

Loh Mooi Kee & Chang Chia Suey
Anonymous

Cheok Swee Beng
Ooi Goay Hwa

Dr. Lim Shueh Wen
Dr. Miguel Cabalag
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co-sponsored by the following donors:
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300.00 Chan Sum Moi & Lim Say Hoe

200.00  Ang Ah Keng - Imo Ang Weng Kee & Kok Ah Hoe, Imo Lim Kai Gan,
Johnny Yeap & family, Imo Toh Beng Guat, Tan Sim Kooi

150.00 Dhamma - Mamaka Group, Qoi Cheng Cheng

125.00 Ching Swee Ting, Chooi Chong Lam, Chooi Hock Chen, Chooi Yik
Beng, Chooi Huei Yean

110.00  Lim Wooi Soo, Lim Tong En, Foong Lai Peng, Wong Jeek Ze

100.00 Cheah Beoon Hoe & family Anna Chiam, MNelson Cheah Aik Kuan,
Andrian Cheah Aik Tat, Emily Chiam, Lim Shu i, Lim Wei Shen,
Nancy Chiam, Koay Mei Ying, Chiam Ah Eng, Lee Lim Fong, IMO
Chiam Siew Huat, Chiam Henry, IMO Cheah Ah Bong, Lim Ah Sim, 5.
Beauline, IMO Choo Seng Hee, Evelyn Low

100.00 Qoi Phaik Geok & family, Lim Suwat Har & family Dhammacari Group,
Lee Keow Mooi Imo Lee Ah Chye, Tan Chim Poh, Goh Fong Loon &
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Looi, Mr Fong Foo Khun & family, Chiew Kok Wah, Lee Siew Eng, Sim
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MNeoh Yee Ying, Neoh Yee Ling, Lee Loh See, Kan Kok Wei, Lee Leong
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Kim, IMO Oh Thon Yook, IMO Gewe Swee Thaye
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Hin, Ruru Leong, Tan Say Ming, OQon Cheng Wah & family, Oon
Cheng Kean & family, Lee Chiew Looi, Kor Saw Tiew, Ong Hock Gee,
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Claire Ooi, Karen Ooi & family, Ooi Aik Lee & family, Khoo Li Ling,
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Sharing Merits & Making Aspirations

May the merits accrued from this Dhamma-dana
be dedicated to all donors, all departed love ones & all beings.

May all beings rejoice in the sharing of these Dhamma merits
& thus be wise & peaceful. well & happy always.

May these Dhamma merits be a good cause & strong support
for the attainment of Nibbana.

May all firmly tread the Noble Eightfold Path,
continuously establish & develop Satipatthana Vipassana Bhavana
(the Insight Meditation of Four Foundations of Mindfulness)
until the attainment of Paths & Fruitions of Nibbana.

Sadhu! Sadhu! Sadhu!



BUDDHISM | MERITATION

“An enriching and inspiring collection.”
Mu Soeng, author of The Diamond Sutra;
v ZT, fe Wiy We Percerve the Warld

In The Srate of Mind Called Beantifnl, Burmese meditation master Sayadaw U
Pandira lays our the breadch, depth, and wealth of the Theravadan cradicion
of Buddhism. Readers will see clearly thar che porencial for liberation does in
tact reside within us all, and that the practices discussed here can be applied
to our hives here and now, Complete reachings on Insighe meditation are
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apped by an extremely helptul "Question and Answer™ section—valuable for
newcomers and established practitioners alike. Lastly, hotch J’~;J|-[|a-|'[1lu|1~\h
and English-ro-Pali glossaries are included, with all such terms also defined
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SAYADAW U PANDITA 15 the abbor of Pandicarama Monastery and
Meditation Cencer in Rangoon, Burma, where he hives, He s rhl'.uu]]u:l of the
lassic foe This Very | Liberarion Teachimes of th Il.".'.'..-',."li.'_;

KATE WHEELER 15 the author ot Nor Wheve | Started From and When
Wowrizasay Walked and the edivor of v The Ve Life and Nivon Under the Bodhi
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MALAYSIAN BUDDHIST MEDITATION CENTRE
355, JALAN MASJID NEGERI, 11600 PENANG, MALAYSIA.

TEL: +604-2822534
Email: mbmc.malaysia@gmail.com
Website: http://www.mbmcmalaysia.org
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