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FOREWORD

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

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

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



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

Mya Thaung

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

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

P
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CHAPTER 1

VIEW OF INDIVIDUALITY

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

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

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

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

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

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

At the moment of hearing there occurs three elements:

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

contact and feeling: ignition (namakaya)

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

DEFINITION OF PERSONALITY/INDIVIDUALITY

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

“Kinnu satto ti paccesi?

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

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

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

CONSEQUENCES OF SAKKAYA DITTHI
Avijja (Ignorance)

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

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

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

Vedana (Feeling)

If we are not mindful, craving or anger will arise when-
ever a pleasant or painful sensation occurs. This means
feeling (vedana) causes craving (lobha) or anger (dosa).
Both are unwholesome mental states. Again the root of
feeling (vedana) can be traced back to delusion (moha)
which is synonymous with ignorance (avijja). For the
ordinary worldlings, it is so easy to drift into the cur-
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rent of defilements (kilesas) as a result of seeing or hear-
ing. The current may flow at a slow pace or at a fast
rate — at times with the force of a waterfall.

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

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

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

26



PATIVEDHA LAKKHANA PANNA

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

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

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

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

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

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

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

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

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

IGNORANCE, AVARICE & NEGLIGENCE

THE SHROUDED WORLD

There are two questions:

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

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

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

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

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

* dukkha sacca — the truth of suffering,

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

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

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

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

How To OVERCOME IGNORANCE

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

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

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

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

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

THE BOOK OF THE SIXES

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

sakkaya bhirata -

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

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

Whereas the former is a worldling who fails to fashion

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

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

his life in six ways.

The six ways by which a sakkaya bhirata fashions his

life into a luckless death or a luckless fate are:

kammarama —

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

finding delight in conversations;
niddarama —

finding delight in sleeping;

sanganikarama —

finding delight in companionship;
samsaggarama —

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

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

There are five kinds of social activities, namely:

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

* savana samsagga —
association through listening intimately;

* samullapana samsagga —
association by conversation;

* sambhoga samsagga —
enjoyment in personal belongings;

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

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

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

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

DIVERSIFICATIONS

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

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

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

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

Papanca bhirata paja nippapanca tathagata

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

CRAVING (TANHA)

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

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

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

CoNcEIT (MANA)

Mana is rendered here both by ‘pride and conceit’. It
also has the diversifying nature. Even children have
pride. They take pride in the wealth of their parents,
their education, their status, their skill in athletics and
so on. Even in dhamma practice, some may take pride
in their knowledge of literature, their ability to meditate
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longer than others, their skill in teaching meditation,
etc. You may refer to “‘Ten Armies of Mara (Chapter 18)
for more information on this subject.

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

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

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

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

VIEws (DrTTHI)

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

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

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

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

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

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

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

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

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

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

At the moment of ‘hearing’ there occur:

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

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

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

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

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

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

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

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

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

SATIPATTHANA As REMEDY

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

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

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

PERVERSIONS
The perversions of truth (vipallasa) are three:

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

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

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

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

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

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

49



(nirodha sacca), and the way that is the act of under-
standing cessation is the truth of the path (magga
sacca).

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

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

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

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

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

kamummattaka —

kama madness or {renzied with lust;
kodhummattaka —

dosa madness or frenzied with hate;
ditthummattaka —

madness with wrong view or frenzied with error;
mohummattaka —

frenzied with infatuation;

yakkhummattaka -

driven mad by yakkhas or demonic possession;
pittummatakka —

mad from organic disorders;

surummattaka —

frenzied with intoxicants;

vyasanummatakka —

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

We have a saying here:

Puthujjanahi ummuttaka
All ordinary persons are lunatics.

Satipatthana can overcome lunacy.
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CHAPTER O

TRAINING

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

BHIKKHU

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

The Blessed One said;:

“Sato bhikkave bhikkhu vihareyya
Sampajano ayamvo amhakam anusasani”

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

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

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

There are three kinds of defilements:

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

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

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

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

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

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

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

The anusaya kilesa is of seven kinds:

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

* mana — pride;

o ditthi — views;

* vicikiccha — sceptical doubt;
* avijja - ignorance.

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

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

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

THE THREE MAGGAS

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

Miila Magga

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

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

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

Pubbabhaga Magga

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

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

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

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

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

PEACE (SANTI)

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

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

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

THE NOBLE Ei1GHTFOLD PATH
(ARIYA ATTHANGIKA MAGGA)

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

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

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

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

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

CoNTRADICTION AND COMPLIANCE

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

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

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

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

Kaya-sampatti-mitlako anurodho
Kaya vipatti mulako virodho.

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

MAKE HAy WHILE THE SUN SHINES

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

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

THE PRODIGAL SON

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

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

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

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

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

Then the Buddha spoke in verse as follows:

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

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

% Dhammapada 155

VIRTUOUS FRIEND (KALYANAMITTA)

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

tata (friendship or association with sinners or evil com-

panions). This will lead to kariyaparihani (diminution

or loss of action or practice).

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

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

BENEFITS

What are the maximum benefits of practising sati-

patthana meditation? They are:

purification of mind;

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

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

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

freedom (pamokkha);

liberation (vimokkha);

through the attainment of magga phala.
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CHAPTER 9

WHEELS oF CONJUNCTURE

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

The Blessed One said:

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

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

* Patirupadesavasa — living in a suitable place;

* Sappurisupanissaya — association with good
persons;

* Attasammapanidhi — right self-regulation;

Pubbekatapunnata — having done good work

in former existences).

PATIRUPADESAVASA

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

SAPPURISUPANISSAYA

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

ATTASAMMAPANIDHI

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

PUBBEKATAPUNNATA

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

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

If we are unable to mould ourselves, (i.e., the wheel
of attasammapanidhi is out of order) we will stand to
lose in spite of our best merits (pubbekatapunnata).
In the suttas, we find the example of Devadatta and
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Ajatasattu. The former was able to develop jhanas and
even supernormal knowledge (abhinna) as a result of
his past merits. But, since he opposed the Buddha by
forming a sect of his own and committing the grievous
sin of creating discord or schism within the brother-
hood (garuko sanghabhedo), he fell into apaya.

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

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

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

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

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

HUMANKIND IS A RARE PRIVILEGE

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

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

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

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

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

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

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

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

By fulfilling the third sampatta, we can lead a happy
family life because we will abstain from misconduct

81



unbecoming of a human being. At least, we can develop
our manners, bodily and verbally, through sila. Through
samadhi we can develop our mind, and through panna
we can discover the truth and rectify our point of view.

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

FuULL AWARENESS

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

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

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

SATTHARKA SAMPAJANNA

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

SAPPAYA SAMPAJANNA

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

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

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

GOCARA SAMPAJANNA

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

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

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

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

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

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

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

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

THE CHARACTERISTICS

DauamMMaA MAXIM

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

Sabhava Lakkhanas are sure to be known.
i

Only when Sabhava Lakkhanas are seen,

Sankhata Lakkhanas will become evident.
T

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

T

Only when Samanna Lakkhanas are seen,

Vipassana Nana arises.
T
Only when Vipassana Nana matures,
Magga Nana realizes.
T
Only when Magga Nana realizes,
Nibbana is seen.
i
Only when Nibbana is seen,
one is delivered from Apaya.

88



NATURAL OR UNIQUE CHARACTERISTIC
(SABHAVA LAKKHANA)

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

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

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

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

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

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

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

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

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

Only if caught on the spot, youll spot sabhava.

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

LABELLING

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

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

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

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

In the Visuddhimagga, Mahatika is given the following:

92



Na nu ca tajja-pannatti vasena sabhava-dhammo gahyatiti?
Saccam, gahyati pubbhabhage
Bhavanaya pana vaddhamanaya pannattim samatikkammitva sabhave

yeva cittamn titthati.

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

Is it necessary, in the pursuit of the comprehension

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

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

as mind development (bhavana) matures.

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

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

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

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

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

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

THE TRIPLE CHARACTERISTICS
(SANKHATA LAKKHANA)

If one sees sabhava lakkhana, one will discern the men-
tality materiality (nama-ripa) together with its condi-
tions. With continued and concerted effort, one sees
the trio of moments or phenomena, i.e., the beginning,
the middle and the end (according to sutta) or the
arising, the presence and the dissolution (according to
Abhidhamma).

95



In the beginning, one observes only the middle of the
rise or fall, and, later, the beginning and the middle
and not quite the end, as the yogi is occupied with
noting the arising phenomena relentlessly. While the
yogi is noting one arammana, another one arises before
the preceding one vanishes, and so on. This happens
because the samadhi is not strong enough.

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

CoMMON OR UNIVERSAL CHARACTERISTICS
(SAMANNA LAKKHANA)

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

ACCOMPLISHMENTS

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

They are:

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

ACCOMPLISHMENT THROUGH PERSONAL
EXPERIENCE OR EVIDENCE
(PACCAKKHA SIDDHA)

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

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

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

ACCOMPLISHMENT BY FAITH
(OKAPPANA SIDDHA)

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

NURTURING THE SAPLING OF INSIGHT

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

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

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

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

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

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

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

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

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

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

ELEMENTS OF EXERTION

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

* faith,

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

FarTH

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

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

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

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

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

HeALTH

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

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

ENERGY

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

* arambha dhatu -

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

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

the element of striving towards success.

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

FIvE Ways To PROGRESS

AN EXTRANEOUS DiSCOURSE (ANTARA KATHA)

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

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

the nose. On tasting a flavour with the tongue.

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

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

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

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

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

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

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

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

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

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

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

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

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

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

29

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

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

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

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

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

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

112



CHAPTER 17

MENTAL OBDURACIES AND BONDAGES

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

MENTAL OBDURACIES (CETOKHILA)

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

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

* doubts about the Buddha

* doubts about the Dhamma

* doubts about the Sangha

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

¢ ill-will towards his fellow monks/companions.

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

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

It is important to have faith in the Sikkha (Stla, Samadhi
and Panna). In the absence of faith, the yogi will not
have any interest and thus will not strive thoroughly.
With faith in the Sikkha, the yogi can practise suffi-
ciently and satisfactorily. With bodily and verbal con-
duct well guarded and under control, he will have faith
in stla and with mind well under control, he will have
faith in samadhi. As he strives he will understand the
nama-rupa phenomena. He will say to himself, “To know
the Truth is a wonderful thing. So he will understand
the nobleness and the benefits. He will cultivate faith
in panna. This will be his accomplishment. For a doubt-
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ful person, the Buddha says there is no cure. Here is
an illustration in connection with faith.

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

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

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

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

Why did the group not believe in the Lord in the first
place when he addressed them? It is like a well-known
physician treating a patient who has no faith in him
because he (the patient) has had no experience with
him (the physician), although he may have heard of
the physician’s competence elsewhere. Only when the
patient receives the treatment himself and finds it sat-
isfactory, will he believe in the physician and in the lat-
ter’s treatment of other patients.
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Hence, we have two kinds of faith, namely, faith based
on reliable statement and faith based on personal
experience. Regarding the faith obstacle, bhikkhus are
advised to practise tolerance towards one another.

SABRAHMACARI

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

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

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

MENTAL BONDAGES (CETOVINIBANDHA)

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

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

* craving for external things;

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

* craving for becoming in the Deva world.

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

TEN ARMIES OF MARA

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

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

¢ the Kkiller of virtue
e the Killer of existence

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

* kama - sensuous pleasures,

* arati— dissatisfaction,

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

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

* makkha thambha — hypocrisy and obstinacy,

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

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

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

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

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

120



DISSATISFACTION (ARATTI)

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

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

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

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

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

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

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

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

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

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

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

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

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

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

sappaya.

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

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

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

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

sappaya.

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

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

SLOTH AND TORPOR (THINA-MIDDHA)

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

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

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

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

FEAR (BHIRU)

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

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

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

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

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

HyprPocCRisy AND OBSTINACY
(MAKKHA AND THAMBHA)

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

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

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

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

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

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

wood.

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

Hence are mentioned the two different paths in the fol-

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

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

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

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

Bhagavako ovadanusasanim

Salkckaccam sunantiti savaka.

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

[Savaka - lit. hearers]

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

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

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

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

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

Yo cattanam samukkamse; pare ca avagjanati.

Esa namuci te sena; kanhassa bhippaharini.

Na nam asuro jinati; jettva ca labhate sulkkham.

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

The fourth is called craving;

Sloth and torpor are your fifth;

The sixth is called fear;

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

Gain, renown, honour and whatever fame is falsely received;
And whoever both extols himself and disparages others.
That is your army, Namuci (that is) the striking force of Kanha.
One who is not a hero cannot conquer it,
but having conquered it one obtains happiness.
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CHAPTER 19

BUDDHA LAYS DOWN THE DHAMMA PRINCIPLES

SUBHADDA'S QUESTION

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

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

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

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

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

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

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

* Are the methods practised by their disciples
successful?

* Are the teachers teaching from imagination?

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

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

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

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

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