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Sayadaw U PANDITABHIVAMSA was born of U Pe and LCaw Chit S
of Shwebosu (Qr., Tadagale village, Insein Township (now Greater
Rangoon) on the 9th waning day of Waso, 1283 B.E.(28th July 1921).

He recelved hls early Buddhist education at the age c¢f 7
under the tutelage of the Venerable Sayadaw U Zagara at Dekkhinayone
monastery, Ohne village and passed Pahtamagne and Fahtamalat
(primary and middlce level ) scriptural oral examinations,

At the age cf 12 he was 1initiated into the Buddhist Sanaha
as a samanera (novice) at Chne village, Kawa Township and learned
the kasic Pitaka, Abidhammattha Sangaha and at the age of 18 passed
the Pahtamagyl (higher-level) examination held at Mahabodhi monaster
Kyauktan township, Pegu [Cistrict,

At the age of 20 he received the Higher Ordination and

was admitted to the Crder of the Sangha. The Venerable Mahakodi
Sayadaw of Kyauktan, Pegu District acted as his Preceptor. After
completion of 3 vasas, in 1309 B.E. (1948) he studied Pariyatti
dhamma at Kyaikkasan Shwekyln mcnastery and passed the Pahtamagyi
examination and special Pariyatti examination held Ly the
Zediyankana Assoclation.

He studied Puddhist Scriptures - Higher Pali Texts,
Atthagatha and Tikas under the guilidance and tutelage c¢cf emlnent
Theras like Ashin Ananda Pandita (Varanasi Sayadaw), Ashin
Vicittabbivamsa, Ashin Chandawsabhivamsa.

After having keen téained y the above-named eminent
teachers he passed the Covernment and Zediyankana Teachership
(Dhammacariya) examlinations in 1313-1314 B.E. (1951-1952).

In the year 1312 B.E. (1950) he practised Vipassana
mecditation under the instruction of the mcst Venerable

Aggamahapandita Mahasi Sayadaw. Hlis immediate Kammathana-Cariya

(meditation teacher) was Ashin Vicara.

In 1312 B.E. he also served as a teacher at the new
Pattliyatti Shwegyin Kyalkkasan monastery. 1In 1316 B.E. he
participated in the work of the sixth Sangkayana (The Sixth Synod)
as Pali Visodhaka (Reviser),

In the year 1317 B.E. (1955) leaving kehind the role of
dhamma teaching he devoted himself exclusively to thavana
mecdltation and undertook all the duties assigned by the mcst

Venerable Mahasli Sayadaw at Sasana Yeliktha 1in Rangcon.
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In the year 1320, on 12th waning cf the mcnth of Nattaw
(6—1-59)“he accomganlied the most Venerable Mahasi Sayadaw to
Sri Lanka and stayed kack 1in Sri Lanka and rendered service in
opening'new centres for 3 years.

After he came tack from Sri Lanks he served as
Kammathanacariya at Rangcon, Moulmelin and Mandalay Mahasi Medita-
tion Centres ccnsecutilvely and gerformed the duties of meditation
Teacher for Bhikkhu and Paribkajika (nun) as well as layman
Yogis (both male and female) numkering cver 10,000. During his
tenure as Kammathanacariya he had acted as meditation teacher for
the fOreign Yogis from abroad who numker 300.

After the demlse of the most Venerable Mahasi Sayadaw,
Ven. Sayadaw U Panditabhivamsa was elected by Buddha Sasana Nuggaha
Orgeanization to the post of Ovadacariya (Principal Precegtor)
Sayadaw of Rangcon Thathana Yeiktha Rangcon since 22nd August 1982,

In 1984 Ven.Sayadaw made his first visit to the United
States via United Kingdom and taught a three-month retreat in
America and a six-week retreat 1n Penang, Malaysia 1in Novemker
1984. 1In 1985 he visited Negpal where he taught for six weeks
and Australia where he supervised a four-weeks retreat. In May 1986
Ven. Sayadew visited U.S.A. a seccnd time cn the invitation of
Buddha Sasana Foundatlion of California to supervise retreats for

75 Yogls in Hawall and ©95 Yogis 1n Yucca Valley, California.

-

Ven.Ovadacarilya gsayadaw U Panditabhivamsa is an eminent meditation
master of 1nternational fame on his own merit after his succession

to the Most Venerable Mahasi Sayadaw, U SCEHANA MAHATHERA, as head
¢t the Mahasi Centre cf Burma.



FREEDCH.
Adcrn with the garland c¢f giving
reeling joy and dignity with kind living
Pirth only in states of clarity

Great beauty results with 1ntegrity.

Adcrn with the fragrance ©r virtuous activity
For others a care and sensitivity
Birth ¢cnly 1n states of ccntentment

A heart removed ¢f the thorns of resentment.

Adcrn wlth the =sweetness of tranguility
Soft rapture from a life of simgplicaty

Birth only 1n states oOf calm geace

{n

Mecntal turbulerce and distraction all cease.

Adcrn with the krightness <f clear i1nsight
The true nature c¢i the world 1s seen right
Birth cnly 1n states of pecece and hLhappiness

A @mlna cf wlse discernment and cgpenness,

The three roisons ©f wrong view, ccnceit and Craving
No longer hindeéer or Ceuse 1nnher tightening
Vow deeply to develop the true way

Adcrned 1n the heart then freedco will lay.
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2.  SAKKAYA DITTHI

- - T I P T e fegs g sbain

Today, I want to talk about how pecplé view thelr own
self ~ the erronecus view of the existence of self (Sakkaya Ditthi).
Sakkaya 1s a ccmpound cf sa or santa (existing cr evident through
self experience) and kaya (nama-rupa aggregates). The right under-
standing cf the kaya (aggregates) shculd arise not from kooks or
imagination, but from gractical experience or self-wlitnessing
(atta paccakkhal.

Keeping his mind cn his abdcmen, the disciple notes
(mentally) the movement of the rising and falling cf the abdomen
with diligent timihg. This 1s a basic exercise of okserving the
kaya {(collection or aggregates), prescribed to keginners.

Suppose you are closing your fist. Before you actually
close, you tnink or intend to close. Such a process of intention
occurs not in one or two thought moments, but 1in series of thought
mcments, several in succession as you note "intending'", "intending".
Ncw this thought of intention which cccurs in your mind 1S
"Namakaya", (mental body or aggregate). Through empirical
knowledge, the existence of namakaya is quite evident.

As you intend, you close your fist by bending the
fingers gradually, noting each movement. You should proceed with
the contemplatior on every action of mcvement in the course of
closing the hand, like "bendipg", "bending", "closing, '"closing"
and so on. These actions should ke carried out slowly. The
material element which bends or closes is called Rupakaya or
Rupakkhandha (material body or aggregate).

Thus, you see the existence of two kayas or aggregates
Sakkaya - which united make up the sentient being. If you are
Careless, you tend to view that "It is I who is closing" or
"One whc 1s closing is I" and kelieve in the existence cf self
in all 3 ternses - past, present and future - resulting in
Sakkaya Ditthi.
| In the process of mcvement, you may feel any pain, heat,
Stiffness, tension or other sensations of which you should make

a mental note. Only when you observe and note the gphenomena as 1t

arises can you know its true nature ccmprising nama and ruga.
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Life is seen as a manifestation of the nature of nama
and rupa, or in other words, a psycho-physical phenomenon. There
is nothing which can be called Sakkaya. When one concentrates on
nama and rupa, one will realize that the ccmpound cf ccnsclousness
and corporeality is not “I", "me" or "mine". This realization
shakes off the Sakkaya Ditthi, the erronecus view of the exlstence
of self or personality belief.

At the moment of hearing there also cccur the three
elerents:-

- sound: rupakaya, straiker
- ear basis: rupakaya, recegtor
- hearing ccnsciousness: namakaya, igrnitiorn

If you are attentive or mindful, all the above three
elements will be noticed. Noting the phenomena as they arise,
one sees things acccrding to their true nature. Thus the false
view of individuallity will be abandoned.

Ccnseguences_of Sakkaya Ditthi '

1f we are not mindful, we willl not penetrate into the
true nature of things (dhammas). We wi1ll be cvercome ky 1gnorance
(avijja), synonymcus with delution (mcha). Then what? Absence cf
panna:(knowledge) leads to the erising cf sanna (ideas). We tend
to accept the notion of "I" as exlsting 1in all the three tenses -
past, present and future - atta ditthi, leading to ccnceit (mzna).
Some go to the extent of believing 1n the exilstence of a vital
principle cr soul called Jiva Atta which sees or hears things.

If we are not mindful, we wlill be overcormre ky 1grorance
lavijja). This is also the cause of craving for any of the three
€lerents ji.,e. we may crave to see cr hear, cling to the eye ar ear
and desire for the seen or heard. When craving )tanha) increéses,
lt turns into grasping (upadana), to mana and so on,

Vedzna.

L T Nl

If we are nct mindful, whenever a pleasant sensation or a
Painful one cccurs, craving or anger wlll arise. This means Vedana
ceusing lokha or dcsa: bcth unwhclesome mental states. Again the
toot of the vedana can be traced kack to moha (delusion) syncnymous
with avijja.

For the crdinary wcrldings, it 1s soO easy to ke drifted
into the current of defilements (kilesas) as a result of seeing or
hearing. The current may flow at a slow pace c¢r a fast rate - at

times with the force of a waterfall.
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Among the numer ous speculative opinions and thecries
which have 1nfluenced markind, the wrong view, which everywhere and

at all times, has mcst misled and deluded mankind is the gersonality-
belief (sakkaya ditthi) or egc - illusion (atta ditthi). It is of
twec kinds:-

- Eternity belief (Sassata Ditthi)

- Annihilation belief (Uccheda Ditthi)

Sassata Ditthl 1s the kelief 1n the existence of a
persisting egc - entity, soul or personality, existing indegendently
of those physical or mental processes that ccnstitute life, and
continuing even after death. Ucchecda Ditthi, on the cther hand, is
the belief in the exlstence of egc-entity or personality as being,
mcre or less, 1dentilcal with thcse physical and metal processes,
and which therefore, at the dissolution or death, will ccme to be
annihilated. Here, Sakkaya Ditthi is the source cr mein factor.

If it dces not arise, sassata and uccheda ditthis will nct arise.
There are in all 62 kinds of ditthis which are the c¢ffshoots of
sakkaya ditthi.

b~ A

Pativedha Lakkhana Panna.

A T - S ekl S el i e S e ey eley el ekl

For instance, as you are closing your hand, you note the
intention (namakaya) and the gprocess of closing (rupakaya) which
follows as they arise. If you will alsc okserve the arising and
passing away of phenomena, you will also urderstand that 1t 1s not
“I" personality who 1is behind the act. As you understand the true
nature of things you will not entertain any wrong: views. Kncwing
the nama and rugpa aggregates from personal experience, one will be
freed from Sakkaya Ditthi, temporarily and then permanently on the
attainmert of Scotaranna (stage of realisation of the first Magge
Phala).

Suppose you are kendlng your armjyou atart out with a
mental state, chanda (intertion)to kend. Then you bend &és a result
of this chanda. As ycu bend, you note the senrsatlions which arilse

during the bending grocess, such as tension, stiffness, heat, relaxa-

tion,retc. As you fix your attention to the process you learn the
true natures of things as they occur. You will reazlise that there
is no "I" personality behind thls act. You will realise that there

are only nama-rupa aggregates in the whole fgrocess.

As ycu ncte every seccnd, you will understand the true
nature and the "I" perscnality will disappear, overcoming Sakkaya
Ditthi, like the saying "unknowing we selze, knowing we release",

In ore minute, you will understand the true nature and overcome
the wrong view 60 times, and so on for a longer period.
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Thus will you g&in true knowledge from practical experlence

With diligent effort insteed of from books or imaginations. Such

Mk—-

kind of knowledge is known as Pativedha Lakkhana Panna - knowledge of

the characteristic of penetration or rezclisation of the truest: of
the Chamma.

The characteristics (Lakkhanas) of phenomené,as experienced

directly, fall i1nto two categoriles:-

- specific or unique (visesa or sabhava) characteristics,
such as tension, stiffness occuring as a result of the

vayo (pressure element), heat, irritation and other

sensations.

: : . - we b . :
~ Comrmcr. or universal cheracteristics (samanna), i.e.anlcca,

dukkha and anatta.

Understanding unequivocally and discerning clearly, one
abandcns ignorance and wavering cr dcubt (Vicikiccha). Overcoming
dcubt  one cultivates faith ('sadéha). It is said, a mcnk who has
understanding establishes his faith in accordance with understanding.

This kind cf faith 1s based on real understanding thyough
cersonal knowledge of the true nature (sabhava) and 1s different from
blind faith. Rational faith 1n the teaching will lecd to faith 1in

the teacher. The understanding cf the nama-rugpa dharmés through

hﬂtﬂ—-

mindfulness 1s the true understanding c¢r panna. The knowledge aris-
1ng out of imaglination causes interfererce 1in one's effort.

Satipatthana practice is the cnly way to understand the
true dhamma by promoting unshakeable faith which 1s one of the five
spiritual faculties.

3. AVIJUA, VEVICCHA, PAMADA.

There are two guestions:-

- In what 1s the world shrouded? (Kenassvu nivuto loko?) and
- Why dces 1t not shine? (kenassu nappakasati loko?)

The answer to the first question 1s "The world 1s shrouded
1n 1grorance" (Av1)jaya nivuto loko). And what 1is that you are 1ignorant
of or you dcn*'t kncw? That 1s the Truth which you are ignorant of
or you dcon't know. The Truth 1s of four kinds: the Truth of suffer-
1ng (Dukkha Sacca), the Truth ct the crigin of suffering (Samudaya
sacca), the truth of the cessation of svffering (Nirodha Sacca) and
the Truth of the Way to the cessation of suffering (Magga Sacca).
Avlijja 1S ot two Kinds. Simple 1gr.crance cf the Truth 1s called
Appatipatti Avlj)Jd. Wrong knowledge or misconCeptior. is

Mucchapatlpattl Avljja.
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The fourth Truth cf the Fightfold Pagh (Magga) indicates
the means by which this extinction is attained. Simple unknowing of
the nokle practices is Appatipatti Avijja and morecver miscorceiving
it as leading to a great deprivation or the erd ¢f pleasures and so
futile is Macchapatipatti Avijja.

Thus is the world shrouded 1n igrorance. Here the world
means the beings or nama-ruga process.

Bs to the second question, the answer 1s "“Because cf
avarice (vevyiccha) ard negligence (parmada), it dces not shine -
veviccha, pamada nappsekasatili l1loko. Here avarice has two mental
components, namely jealousy (Issa) in respect of others' success
and properties, and stinginess (Macchariya) 1n respect of own
rroperty. Both Issa and Macchariya are regarded as the friends of
Dosa because each of them arises with 1it,.

Macchariya 1s of five kinds:-
- Avasa Macchariya (stinginess with respect to dwelling place)

- Kula Macchariya (stinginess wlith respect to. family, d&dyaka
(male dcnor) (dayika (female dcnor)

- Labha Macchariya (stinginess with respect to gein)
- Vanna Macchariya (stinglness with respect to appearance and fame

- Dhamma Macchariya (stinginess with respect to dhamma or mental

state).
Macchariya dims the world. Instead cf sharing cne's
progerty with the cthers, ore 1s mlserly. Dana is like figkting 1in

a battle. Just as the soldier sacrifices his life to shine 1in the
Fattle, sc will one sacrifies one's progerty 1n dana. Macchariya
leads to lack of bhcge sampatti (prosperity cr wealth) 1n all

exlstences which dims the world.

As to negligence (pamada) it is of two parts, namely
negligerce in abstention and negligence 1n okservance. Duccarita
(evil ccnduct) 1n deeds, words and thcughts are things to ke
abstained. Aslo, kilesas are - to be abandoned by means of Vipassana
znd Magga knowledge. The three fold sikkhas namely sila, samadhi

an¢ panna are the practices to ke undergcne or okserved kty the yogis. :
Negligerce cf these abstentions and ckservances cause the world to

dim and not shine.

4. THE BOCK OF ThE SIXES (CEAKKA NIPATA)

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

- Sskkaya Bhirata (individual who takes delight in the
incividuality).

- Nibbana Bhirata (individual who strives towards the cessatlion

of nama-rupa dhammas).
Whereas the former 1s a wcrlding who fails to fashion his

life in six ways, the latter 1s sekha (nokle lecrner)  Qr acsekha



(perfected in learning) whc is able to fashion his life 1in Slx ways.
The six ways by which a mcnk - sakkaya bhirata - fashions
his life to a luckless death, a luckless fate are:-

-~ Finding delight in worldly activity, or gettilng engrossed 1n
the delight of worldly activity (Kammarama)

-~ Finding Celight in conversations (Bhassarama)

-  Finding delight in sleeping (NidCarama)

-  Finding cdeligkt in companionship (Sanganikarama)

~ Finding delight in sccial activities (Samsaggaréma)
-  Finding delight in diffuseness (Papancarama)

The mcnk who dwells mindfully and dces not find delight
in the akbove manner will fashion his life to a lucky death, a lucky
fate. With Nibbana he is greatly delighted, he has gct rid of his
bundle of life for the utter evading cf Ill.

Regarding the delight in social activities, there are five
kinds, namely:-

- Dassana Samsagga (assoclating 1ntimately wlth such gersons as
royalties, ministers or officials, lay
disciples, wcrldings, upasikas (female
devoteecs), bhikkhus and khikkhunis. This
refers to old days, whereas 1n the pgrecernt
times, one may 1include one's own memkers

of the family to whcoem cne essoclates
intimately).

- Savana Samsagge (association through listening intimately).
- Samullapana Samsagga (association by ccnversation).

- Samkhoga Samsaggz (enjoyment 1in persoral belongings).

- Kaya Samsagga (delight in ocne's own body).

Such persons are known as Samsagga-rama persons. The yogl should be
free from them.

As regards conversation under unavoldakle circumstances,
the yogis may'communicate with each other by setting & time limit
to their conversations, limiting them to chamme affairs, and when
they speak they are fully aware. I tell the yogis to g¢ to ked
1nstead of talking, because this way they are not disturbing others.

Conversation causes dcuble disruptive effect, that is, loss of

mindfulness during ccnversation and time and effort taken to pick
up the thread c¢f meditation.

Ragarding kaya samsagga, a meditating ycgi needs only
4 hours of sleep, devoting the remaining 20 hours to meditation.

In the ¢ld deys, some bhikkhus even reduce their sleegping hours

from four to one and thence after a few months to nil or sleeping

in a sitting position and rever lying dcwn (Nesajjikanga), as a

means of purilfication or ascetilc practice (one cf the 13 dhutangas).
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There should nct be any wcrry about sleeglessness, because the

vogi feels repcsed ky keing released from defilements. TIf the

yogli is meditating for 20 hours a day, he will have acccmglished

60 x 60 x 20 or 72,000 notings at the rate cf one secornd ger

noting, and that many times released from defilements. This is
nokle and high class rest. As regards delight in comganionship,

the majority of worldlings prefer to stay in pairs. The ycgi

shculd prefer staying alone. He will find ccompanionship a nuisance.
5. PAPANCA

Papanca sigrifies okstacle, differentiation, diffuseness
or diversification. It is of three kinds, namrely Tanha (craving)
Mana (ccnceit or pride) and Ditthi (wrong view).

Thcse keings who are not free from papanéa are not freed
from further beccming. Instead, they wlll prolong their samsara
and its ccnccmitant suffering. The wcrld ¢f diffuseness causes
the diffuseness of own khandhas (aggregates) or the samsaric
diffuseress of own khandktas, created by tanha, mana and ditthi.
Having co-existed with these states all along the samsara, how

would cne avoid them now?

Due to eye and to a visible cbject, eye conscilousness
arises. The ccincidence cf the three 1s cortact. With ccntact as
corrdition, there 1s feeling. What he feels that he perceilves; whLat
he perceives, he thinks abcut; what he thinks about, he diversifies
(papanceti). Owing to having diversified, the evaluation cf
diversifying perception kecets a man wlth respect to past, future
and present visible ckjects and so on. This kind of paranca 1s
explained Ly the commerntaries as due to craving, pride and views,
and 1t may be taken as the diversifying action; the choosing and
rejecting, the approval and disapproval, exercised by craving, etc.
as the kase material sugplied Ly perception and thought.

It is said thus:-

"Papéﬁcé bhirata paja nippapanca tathagata"

"Mankind delights in the diffuseness of the world,
the Perfect (Cnes are free from such diffuseness."

Tarha

Let us take the case c¢f tanha. Craving leads to more
craving, so that there 1s no ccntentment, no limit. Sugpose you now
earn 100 kyats. Later, you want mcre 200, 300 and so on. You own

a bouse cor a8 car which befits your status, but you still want a
better one cr a new ore. There 1s no end. Thtus, ycu Lkecome a

Sslave to craving and this differentiates you from the rest of your

soclety as a craver.
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Correspcnding to the six sense objects, there are =1x
kinds of craving - craving for visible ckjects, sounds, odcurs,
flavours, bodily impressions, and mental impress;ons. There 1s
the story of a Universal Mcnarch (Cakkavatti) who was very
powerful. Sekka (the king cf devas) offered him half the kingdom.
But still, the former was not satisfied; he wanted all the kingcdcm.
By that time, he was nearing death, and had to return to the human

world. Such craving for territories has existed in this world.

If the yogi is mindful cf all nama-rupa phenomena as they
arise, he will realise their true nature, thelr casual relationship
and their natural characteristics such as the arising, aging and
rassing away of phenomera. The nama-rupa dhammas are nothing kbut
an aggregate of dukkhas. One delights in them kecause cne thinks
they are wholesome. Tanha papanca wlll not take effect when the
yvogl attains Dukkha-nupassana nana (kncwledge 1n the contemglation
of suffering). Once he Lkecomes sotapanna, he will not be sukjected
to the diffuseness of craving (tanha Papanca) in the way that leads
to the Lower Wcrlds (Apaya-Gamaniya). However, he will still be

suktjected to diffuseness of craving such as bhava-tanha for the next

seven exlstences.

Out of the three kinds of temperament, craving, pride and

views, craving 1s simply greed; and pride 1s assoclated with thet.
Mana

Mana, usually rerdered kb y "pride", 1s rendered here koth

Ly "pride" and "ccncei1t". It alsc has the cdiversifying nature.

Even as children, they have gride. They have every reason
to take gride, such as the wealth cf their parents, their education,

thelr status, thelr skill 1n athletics and so on. Even in dhamma

practice, some may take pride 1n thelr knowledge c¢f literature, their
abl1lity to meditate lorger than others, the c=kill 1in teaching

meciltation subject etc. You may refer to "Ten Armies of Mara"

(Chapter 19) for more information c¢cn this sub-ect.

Mana 1s ocne cf the ten fetters binding to existence. It

vanlishes ccmpletely only at the entrance to Arahatship. It is of
three kinds: -
- The Eqgquality Ccnceit (Mana). He takes pride ky virtue of

his equality with ancther, like "We zre equals and not
different',

- The Interiority Conceit (Armana). He takes pride by virtue
of his 1nferlority, as saying "Though 1 am inferior, why
should 1 care?

- The Sugeriority Concelt (Atimana). He takes

pride by virtue
of hls superiority, as saying "I am hetter"“.
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This threefold ccnceit should ke overcome. For, after
overccming this threefold concelt, the monk, through the full
peretration of ccnceit, 1s said to have put an end to suffering.

Not only the individual, but also the countries are
egcistic. For examgple, petroleum producing countries bcast$ of
their wealth. In reality, nc egc-entity 1s to be found. All are

anatta. =
Of couvrse, one may feel proud of one's achievement, such

as "I can mecditate longer than others" which car be classifield as
kusala. This 1is called Sevitabba Mana, an 1nrocent type cf manas
which is worth gpossessing. Otherwise the Asevitakba will be
classified under evil ccnduct - duccarita. Percegtion of permaner.ce,
such as in one's position, causes mana. As the yogi beccmes ’
engagec in profound meditation and contemplates on the imperma-
ner.ce of phencmena innumerabkle times, till he attailns the stage of
Aniccanupassana (contemplation of impermanence ), mana papanca will
then be reduced. At thcse stage, the "I" personality and ego-entity
will gradually decrease. Sotapannas, Sakadagemlis and Anagamis
cannot totally eradicate mana, but their mana 1s not Apayagamanriya
(liable to Gescend to the Lower Worlds).

Ditthi.

Views have thelr source 1n delusion. So the temperament
of views fall within the deluded temperamrent. In one of deluded
tergerament there 1s frequernt occurrence cf such states as stiffness,
torpor, agitation, worry, uncertainty and holding c¢n tenaciously
with refusal to relinquish. Here, I would like to mention the
Felief in the soul (atta) thecry which clings to the exlsterce c¢f
Self. Acccrding to this thecry, atta 1s the site cf wisdcm -
Nyanadikarapa mattam. Soul is of two kinds:-

- Paramatman or Universal Soul
- Jiva-atta or Individual Soul

The former 1is know-all, aone and cnly one, devoid c¢f pain
and gpleasure, creates and controls the activities of the latter.
Whatever the latter does 1s dore &t the commend of the former. Both
are perménent. Such a view 1s called sassata-ditthi - Eternity belief

Among the numerous speculative ogpinions and theories,
which at all times héve 1nfluenced and still are influencing mankind,
the wrong view which everywhere, and at all times, has misled and
deluded mankind 1s the Personality-Belief (Sakkaya-Ditthi) or
Egc-Illusion (Atta-Ditthi).
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Now the Budcdha shows us that "Personality, Egc, Individual
Man £ Woman, etc" are nothing but mere conventional designations

- and that in the ultimate sense there 1s only the self-consuming Eroc

of physical ard mental (rupa-nama) phenomena which ccntinually arise

and cissolve.
The co-called Evil Views with fixed Cestiny (Niyatamiccha
Ditthi) constituting the last of the ten unwholesome courses of

action (kammapatha) 1include:-

- Ahetuka-ditthi:fatalistic view of the uncausedness of

existence,6 that there is no cause, there is no condition,
for the defilement of belngs.

- Visamahetuka-ditthl fictitious cause view, holding that
the wcrld's occurrence 1s due to Primcrdial Essence
(prakrti), atoms (anv), time (kala), and so on, as the
result of the igrorance of cause - effect relationship.

When you are gcing to Lkend your arm, first of all you
develop an 1intention 1n your mind to kend, then you kend as you
intend. The cortinuous series of intentions (chanda) cause the
whole process of bending. 1Intention is the cause and kending the

effect. This proves the exlstence cf relations betweenr actlions
or events,

At the mcment of "hearing" there cccur:-
— sound, the striker element, rupa (materiality)
- ear basis, the receptor element, rupa (materiality)

- hearing ccnsciousness, the igrition element, namc
(mentality)

Similar 1s the case with other 5 consciousness elements,

namely, seelng, smelling, tasting, body and mind.

If we are not mindful, there w1ll be 1gnorance of true

nature, and we tend to cling to the existence cf a Power - weilder

behind the act. Whereas, 1f we are mindful of the arising phenomena

we wlll understand that there 1s neither creator (paramatam) nor

created (Jjlva-atta) but only the process of materiality and mentalit

which are rothing kut sabhava or dhamma (nature) and are soulless,

imgermanent and unsatisfactory, for what 1s impermanent cannot be

satisfactory, and what 1s imgermanent and unsatisfactory cannot
have soul or be soul.

There 1s no Sugreme Being who is controlling the sequence
cf the seasons which are gcverned ky natural order or fixedness of !

3339
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There 1s ancther end cf the view, namely the unconditional
belief in kamma. Such pecgle tend to put the klame on past kamma
for any fault. Such view 1s known as Pubbekatahetuka Ditthi. One
cannot put the responsiblility on kamma alone like this. For instanc
material phenomena arise 1n four ways, namely: kamma, mind, seasonal
ccnditions and food.

To be freed from gperscnality view, one wust practise
Anattanupassana (ccntemplation of non-self). And to ke freed from
no-cause view, one must practise and attain Yathabhutanupassana Nana
(knowledge and vision acccrding to reality). If we do rot know the
true nature, we will feel dcuktful (vicikiccha) abkout things past
and future and conditionality. It also causes Sammoha (bewilderment

or delusion).
He who entertalins the above views 1s like the one whose views are

deeply rooted in materialism. It becomes extremely difficult to get these ideas
uprocted. Such a situation 1s kncwn as Abhinivesa (adherence cr inclination). If
the Yogi 1s mindful of the nama-ruga phenomena as they arise, he will realise
their cause-effect relationship and thus believe that these dhammas arise not only

in him kut also i1in others.

We clways 1invite those from other denominations to show
the way leading to true knowledge. We will also show our method by
which they can ccme and practise to understand the ultimate
reclities. We never convert others ky force. We cnly invite thenm
to take 1t or leave 1t.

This 1s salid with reference to the faith. It 1s worthy
of an 1nvitation to inspect (ehipassiko). Come and see thlis dhamma.
Responding to this clarion call, and gpractising the dhamma, one 1s
certain to understand the true nature cf nama-ruga phenomena, thelr
corditionality, thelr anicca-dukkha characteristics and finally
abandcrn the twc sakkaya ditthls, namely sassata-ditthl (eternity

Lelief) and uvccheda-ditthi (annihilation belief). "
Cne whc sees passing away of phenomena will eradicet the

eternity belief (sassata-ditthi); and cne who sees reappearance will
eradicate the annihilation belief (uccheda-ditthi). Or one who see€s
only passing away and not reapgpearance assumes the annihilation view;
and cne whc sees only reappearance and not passing away assumes the
eternity belief. But since one who sees both outstrips that twc-fold
(false) view, that vision of his 1s therefore a cause for purifi-

cation of view.



Satipatth@ra as remecdy.

ey Pl e ey Samk — W e B ek R i il

The diffuseness of papancas can gc keyond limits so as to
intoxicate those who succumk to the diversifying action, the choos-
ing and rejecting, the approval anc disapgproval, exercised ky crav-
ing,etc. The consequerces can get out of control and keyond limits
and legal bounds. When ccnfronted with disagreeable objects, dcsa
will arise and drive them med. There have been 1nstances of
husband and wife quarrelling and kreaking dcmestic materials.
Satipatthana is the remedy to cure madness.

6. VIPALLASA.
- The perversions of truth (Vipallasa) are the three, namely
- Sanna Vipallasa (perversion of percegtion)
- Citta Vipallasa (perversion of ccnsciousness)
- Ditthi Vipallasalperversion of view)

which occur apprehending okjects thet are impermanent, palnful, not

self, and foul (ugly), as permanent, pleesant, self and keautiful.

Is it the same &s hallucinations? Not in the sense cf

/4

“apparenrt sensory experience cf something that does not exist,

but in the sense of false notion. Vipallasa is like a false
imgression cf a real person seer from a distance. It 1s different
from Vippalagpa which means "argument, talkling nonsense,

Likewise 1f the yogil 1s not mindful of the phenomena as
they arise and ke aware of nama-rupa dhammas, thelr conditionality
and anicca-dukkha characteristics, he will remailn perverted to
false percegtion, consciousnecss and view. Such perversions find
permanence 1n the impermanent, self in the not-self and pleasure 1in
gain, and kbeauty in the foul (asubha). Such temperament has
erxisted all along the samsara, because we do not know the method
lecding to the abandcnment of perversions. In this way, we cling
to egc-entities and personality-views, no-cause views and so on.,

At the time c¢cf natural disasters, one tends to put the
Flame cn the work of demcns or suger-human keings. Overcome Ly
madness of views (ditthummattaka), some resort to sacrificial
of ferings, so as to please the demcns. Things do rot stop there.
They will reserve a place in the house for the soul after death,
or keep hils belongings i1in the grave for the soul to enjoy 1in his

next life, or feed the soul occasionally; others will gc and kathe

in the river to wash cway thelr sins.
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Hcw abcut the offerings made 1n thilis country to the shrine?
The cfferings should ke dcne with reflections on the qualities of
the Buddha rather than to the i1mage as such. Out of the two kinds
of offering - Amisa Puja (offering cf material) and Chamma Puja -
the latter 1s holier.

One has yet to understand the flaws of sernsval pleasure,
Until then, one wild indulge 1n 1t. Because he has not discaoverec
all things rightly by himself step by step, he does not understand
the eye as the Truth cf Su ffering (Dukkha Sacca), the grior craving
that originates 1t by being 1ts roct-cause as the Truth of Origin
(Samudaya Sacca), the non-occurrence cf both as the Truth cf
Cessation (Nirodha Sacca), and the way that 1s the act of understand-
ing cessation 1s the Truth of the Path (Magga Sacca).

Or.e can understand the realities by being with the ¢bject
at the moment of arising. Otherwise cne will be deluded (mcha) to
mistake dukkha for sukha leading cne to madness in a mild form.,

There are opinions that living with lokha 1s the cause of happiness.
Nibbana 1s viewed as the absence c¢cf happiness, point of no return
and a great'death kecause there are no rupa-nama and no relatives

or friends to meet.

There are two kinds of beings to ke cited as examgles,
possessing perverted views. They are the child and the monkey. The
child has a ﬁerverted sense of right or wrong. It dc¢es not understand
the right and the wrong. It knows only to fulfil 1ts desires. It
yields to temptatiors. It is called "childish mentality" a kind
of mchummzsttaka.

There are festivals where pecple are possessed Ly demons,
have their bodies pierced with needles, walk on fire, and so cn.

There was an instance where even Ananda was possessed ky Mara and
rendered forgetful to talk to the Buddcha.

Once, Venerables Sariputta and Moggalana were living at
Kapotakandara morastery. One moon-lit night, Sariputta whose head
was just clean shaven, was absorbed 1n Ugekkha Brahmavihara
Samadhi (Brahmaviharupekkhd Samadhi). At that time, two superhuman
beings (yakkhas) were travelling from north to south. Seeing
Sariputta, one of them told his friend that he wanted to hit the
head c¢f this mork. The friend rejected to this. For the second and

third time, the same yakkha insisted and his friend ckjected.
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0 Bhikkhus, one whc sees fear 1n the round c¢f rekirths, thus he 1is

a bhikkhu cr bhikkhuni. He/she dwells by devoting himself/herself

to the task of ccntemplation with true and ccmprehensive personal
knowledge gained through intuition. This to you, bhikkhus/bhikkhunis
has béen our (Buddha's) repeated teaching.

Kilesa (Defilement)

aapEman. smey Gme ael———

There are three kinds of defilements:-

- Vitikkama Kilesa : deflilements of transgression, 1i.e.
over one's precegts, rights of
others and moralprinciples. They
belong to the ccarse c¢r gross form.,

- Pariyutth3ana Kilesa : okessive defilements which occur at
the mental level, not manifested
through kody and speech. Theykelong
to the medium form, |

- Anusaya Kilesa : defilements that lie latent (dcrmant)
and wailt for the cgportune time to
assault us., They belong to the
subtle cr refined form. They are alsco
called proclivities, inclinations
or tendencies.

The first class 1s overcome ky virtue, the second ky ccncentration
and the third by understanding. The states of the three may be

ccmpared to those of a match stick, spark and ccnflagration, or a
person's slumker, awakening and movement respectively 1in thelr
ascending crder. (Pleaserefer to Chapter 20).

Anusaya kilesa is also qualified as fpossessing inherent
tendency ~hich is difficult to eredicate (thamagata). It is of

two Kkinds: -

- Santananusaya kilesa Santana = ever flowing current of
nama-rupa processes. Latent defile-
ments 1n continuity, that can arise
within the samsarilc exlistence when
conditions are favourable, so long
as they have not been uprocted ky the
magga (Path). 1In short, they are
the cnes which are fpossible to arise
1n a belng kecause they have not been
eradicated. The example given here
1s that of a chronic patient with
fever arising whenever ogpportune
roment comes.

~ Arammananusaya kilesas : They are latent defilements in object
Arammana. They arise whenever clear

ok jects are perceived through the
six sense dcors, so long as they are
not understocd according to reality
through vipassana. The examples
glven here are that of a camera
shutter which dces not allow the



1mage to ke printed c¢cn the film, and
that of a windshield wiper of a ship,
which prevents the mist from

collecting cocn the screen,.
The main difference kLetween the two 1s that the former is

concerned with the samsaric existence and the latter, the present

exlstence,.
The anusaya kllesa 1s of seven kinds:-

- Kamaraga (sensuous lust or greed)

- Bhavaraga (craving for continued existence)
- Patigha (ill-will)

- Mana (pride)

~ Ditthi (views)

~ Vicikicca (skegtical dcubt)

-~ Avijja (igrorance)

Ditthili and viclikicca are overcome Ly Sotapattli Magge

(first Path Ccnsciousness). Sakadagami Magga (Second Path

Consciousness) weakens Kamaraga :and Patigha. These two are totally
eradicated ky Anagami Magge (Third Path Ccnsclousness): the Arahat

(Fourth Ccnscliousness) elimlnates the remaining proclivities.

What happens to a Sotapanna - wlll he suffer the ccnse-
quences of past deeds or of the remaining anusayas? Although a
Sotapanna can eradicate totally two anusayas only, he wilill not
commit any gross forms of the remaining snusayas so as to cause
him to ke rekorn in the Lower Worlds. Nor will he suffer to ke

rekborn as such 1n respect of the pgast deeds.

During vipassana absorption, the anusayas are temporarlily
inhibited, just like when a patient 1s taking mediclnes reqularly
no fever will arise, With the attainment of magga, the respective
anusayas are totally eliminated, just as after the patlient has taken
his medicines regularly he 1s totally reccvered from his 1llness,

and fever will not arise again under any conditions.

It 1s evident here that vipassana practice 1s progressively
weakening the anusaya Kkllesas so that they may be totally eradicated

by the Ariya Magge (Nokle Fath Consciousness). It may be illustrated

like this. 1In a boxing match you avold your opponent's blow and at

the same time walt for your own ofpportunity to give him a gocd
Feating so as to decide the match. There 1s one note of caution,
that 1s however strong and comgpetent you may be - you may be a
champion - you will not be abkle to knock him cut with just a blow

or two: vyou.wlll need many decisive bklows., Lilikewlse, the yogi must
practise the three si1kkhas 1n order tirst to weaken the Kilesas and
then to eliminate them. With the clhservation of virtues, the yogi
must concentrate his attention on the arising phenomena with
diligence and persistence.,



Can you explain Ariya Magga? The time 1s not ripe to do
s0, Our imrmediate interest 1s in the formula and not the answer.
'he types of Magga may, of course, be given. One 1s Mula Magga
(basic Path), the cther is Pubbakhaga Magga (preliminary Path) and

the third, Ariya Magga (Nokle Path).

Mula Magga
The first one 1s concerned with the fundamental right

view on Kamma, that 1s "Kammassakata sammaditthi", whatever gccd

cr bad deeds you dc such actions (kamma) are your own fErogerty;:

in other words, mcral actions beget wholesome results, immcral
actions beget unwholesome results. It 1s like taking focd - if it
is wholesome there is no harm, if it is not, it will be harmful,
and there 1s no other being respcnsible for the after-effects. This

kind ¢f view 1s termed "the Light of the World". So long as we are

gcing through the nama-rupa process, there is no end cf the

action-reaction mechanism, and &s such this view 1s also called

"the Light of the famsara".
Here, it may be mentioned that there are three kranches of

kusala actions or that the MUla Magga 1s branched aoff into three,
namely: kamma, jhana and nana. The first one comprises dana and

sila which results in the attainment of human and deva worlds. The

Jhanic kranch comprises the practice cf rupa and arupa jhanas

(samatha bhavana) which will result in the attainment of brahmaship.
The third is the nana branch (branch of understanding) or Satipatthana

practice ky which one apglies mindfulness diligently and persilistently

to know the true nature of phenomena in accordance with the

Vipassan3a Niyama (Natural law):
"Only 1if caught on the spot,
You'll spot Sabhava"
The thing caught on the spot 1s each and every arising c¢f physical

and mental fecatures.
Pukbabhaga Magga
When you close your hand, first you form an intention 1n

your mind to do so. This intention cccurs in series. What do you feel
when you close cr open your hand? Who 1s closing your hand, or which
one wilishes to dc s0? It is the mind. Don't you feel stiffness,
tension and painful sensations? They are called sabhava (nature). To
note these phenomena 1s to develop understanding (nana). Like the

electric current and the movement of the fan, nama-rupa phenomena
are not difficult to be discerned. Just as you cannot see the electric
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current you cannot see the {(mental) intentions, but you can note

to know them. Nama and rupa sabhava can ke known only when you

note at the moment of arising.

There are three things about the materiality, namely form
manner and nature. The former two are not materiality in reality,
though they are called as such in the ordinary serse. The real
materiallty 1s the sensations which arise during the closing &nd
Cpeni1ng process1— called sabhavas which really exist and which you
are required to note. Prior to the awareness of the sabhava .. -
“you can okserve the form and mannefﬁ |

During mindfulness, you apply mental factors such as
making the right aim (sammra sankappa) with the right effort
(samm3d vayama) to kecome aware correctly (samma sati) and to
ccncentrate (samm3a samadhi). No lokha or dcsa arises during the
fractice. So, the mind 1s purified when it 1is directed to ccn- -
centrate with right effort and right timing - for one minute of
such practice, the mind will be 60 times purified and that many
times powerful. In this way, you will bypass the pefrcegption of
form and manner to know the sabhava. This is nana (understanding)
or Samma Ditthi Magga (Path of Right View). Thils 1s Pubtabhiga
Magga (forerunner of Ariya Magga) synonymous with Vipassana Magga
or Lokiya Maggse. o :

When you have fulfilled Pubkabhaga Magga you will advance
‘to Arilya Magga without speclal effort. At Pubbabkhaga Magga stage,
kilesas are cvercome during vipassana akscrption only but not
akandcned totally. The Four Noble Truths have not been perceived.
This means that i1if the yogl leaves the practice at thils state Lkefore

advancing to Ariya Magga the knowledge galned through vipassanasg
practice will wither away. a

A .

The advancement of knowledge from Pubkabhaga to Ariya
Magga 1s like submission of an official business by the junior
staff to the senior staff or head cf degpartment for formal approval.
It 1s only at this stage that the cverccming cf killesas and the
percegption of the Truths are accomplished., 1t gces without saying
that the Publabfhaga Magge must be fulfilled as a pre-requisite ftor
the attainmentof Ariya Magga, just as the case must be thoroughly
studied and prepared by the offi1ce staft to enable the chief (0
glve his final approval. It 1s sald because some gecgle have the
cplinion that Ariya Magga or enlightenment will ccme at any moment
like a flash without effort when the time comes for this ausplcious

uccaslilon.



Santi (Peace)

Santi (Peace cr ccmplete freedcm of kilesas) is of three
kinds: one 1s Tadanga Santi (momentary peace) which in fact is
vipassana nana. Accanta Santi (total peace) is none cther than
nibbana. Sammuti Santi (convertional peace) 1is imaginary peace
without any practice, for instance, the peaceful life one can
attain due to saving by a powerful being, which 1s nothing bkut a
misconcegtion. The Buddhists are cnly ccncerned with the former two,

| When the yogi is attentively watching the phenomena at
the moment of arising, he will understand the true nature, such as
anicca-dukkha characteristics, the cause-effect relationshilip, and
overcome kilesas and the misconceprtion of self. The seriegs of
momentary peace thus attained will lead to total permanent peace.

By practising the Four Foundations of Mindfulness

(satipatthana) namely:- Kayanupassana (Mindfulness of the Lkody),
Citanugassana (Mindfulness of the Mind), Vedananupassana (Mindful-
ness of the Feeling) and Chammanupassana (Mindfulness of Mind-okject) -

the following Ncble Eughtfold Fath 1is achieved,namely’in the

Wisdem group (Panna Khandha)

- Right view (Samma Ditthi)

- Right thcught (Sammd Sankappa)
Morility Group (Sila Khandha)

-~ nght speech (Samma Vaca)

- Right bodily action ]Sammﬁ Kammanta)

- Right livelihood (Samné'ﬁjgva)
Concentration Groug (Samadhi Khandh@ or Samatha)

- Right effort (Sammz Vayama)
- Right mindfulness (Samma Sati)

- Right concentration (Sammra Samadhi)

When you have fulfilled the mcrality groug, ycu are.bodily
and verbally purified and is said to hav§ kecome an Ariya (Ncble
individual) i.e. parisutta (purified) and - Uttama (nokle or highly
At the panna stage, kilesas are totally uprooted, that 1is the
arammananusaya form is eliminated. He beccmes extremely pure and
noble, Of course, these gqualities are not of the kinds which
accur in the gractising yogals.

At the mcment of absorption, the mind is purified and
noble and is fulfilling the Nokle Eifhtfold Fath. Hence, the
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expression "Arlyo Atthangiko Magga" - qualifying the "message" with
Ariya and Atthangika. Another qualification is "Samma Dukkbakkhaya

gami magga) (right path leading to the cessation of suffering).
8. VIROCHA AND ANURODHA

During the practice, the yogi may experience. undesirable
ckjects (anittharammana) and unkearable sensations at which he may
feel displeased. Such kind cf state is known as virodha (obstruct-
ing)cpposing). On the other hand, he may ccme across desirakle
okjects (ittharammana) to which he may be tempted. This 1is

anurodha (comgpliance or satisfaction).

Both the cpposite dhammas must be noted ky the yogls.
Sometimes the yogi becomes bored with the usual practice of'ncting
the same ckject over and cver again. So he yearns for new sensa-

tion which may be cgpposing (virodha) or decirable (anurodha), Both
the dislikes and likes must be noted. Thils 1s an example of
Majjhima-Patipada (Middle Path).

9. MAKE HAY WHILE THE SUN SHINES.

--—_.—-m---—-—-—-—-———_

This is a gcod advice to remind cne ta dc things 1n  ,time,

For instance, i1f you are kleeding, you must at once ke taken to the

nearest hospital to save your life. Here, time 1s very imgortant,

If you are late ky one hour, you may die. The same thing with other
emergencies such as appendilcitls,

Likewise, the yogi must practise the dhamma in time, that
is before you keccme toc old cr too painful, or death takes you

over. You must practise when you have the right opportunity of

having a teacher and your own oOpportunlity or cchvenlence.

Just as youth 1is the kest time for the secular education,
so also the first period ¢f life (life 1s divided into three equal

periods) is ideal for the practice cf Satipatthana, because cne is

ycung and active, and free from responsibilities. This brings us to

the story of the son of a millionnalre called Mahaddhana
The Prodigal Son.

e — -—-_-_-—--—-_—'—

He did not study while he was young; when he came c¢f age,
he married the daughter of a rich man, who, like him, also had no
education. When the gfarents on both sides died, they 1nherited
eighty crores of wealth from each side and sO were very rich. Both
of them were ignorant and knew only how to spend mcney and not
how to keegp 1t or to make 1t grow. They jJust ate and drank and had

a gccd time squandering their mcney. Whern they had spent all, they

sold their fields and gardens and finally their house, Thus, they

kecame very poor and helpless; and kecause they did nct know how to
Y35)O
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earn a living, they had to gc¢ kegging. One day, the Buddha saw
the rich man's son leaning agalnst a wall of the mcnastery taking
the left-cvers given by the samaneras; seeing him the Buddha smiled.

Thé Venerable Ananda asked the Buddha why he smiled, and
the Buddha replied, "Ananda, look at this son of a very rich man;
he had lived a useless life, an aimless life of pleasure. If he had
learnt to look after his riches in the first stage cf his life, he
wculd have keen a tog-ranking rich man; or i1f he had keccme a bhikkhu,
he could have keen 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 keen a second rank rich man, or if he
had become a bhikkhu, he cculd have keen an Anagami and his wife
cculd have keen a Sakadagami. If he had learnt to look after his
riches in the third stage c¢cf his life, he would have Lkeen a third
rank rich man, or i1f he had kecome a bhikkhu, he cculd have keen a
Sakadagami and his wife a Sotapanna. However, because he had dcne
nothing in all the three stages of life, he had lost all his wcrldly
riches, he had also lost all opportunities of attaining any of the
Maggas and Phalas".

Then the Buddha spoke in verse as follows:-

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

Kalayanamitta

So, why this tragic drama?

’

The moral of the story is that a gcod reliable friend
(Kalayanamitta) is a sine qua non. Ananda once said that nokle
friendship is half the holy life. To this, the Buddha refuted Ly
saying, "Nokle friendship is the enrire holy life. I myself 1is
the gcod friend. It is owing to my being a gcod friend to them
that the living keings subject to kirth are freed from kirth".

Or.e has to ke very careful of associating with
pﬁpamittata'(friendships or association with sinners or evil
cormmunications). This will lead to kariyaparihani (diminution or
loss of action/practice).

As it is the teacher's duty to teach and exhort ccrrectly,

it is the disciple's duty to learn and practice acccrdingly.



Berefits

What are the maximum benefits of practising Satipatthana
meditation?
They are:-

- purification cf mind

- overcoming cf sorrow (soka) and attainment of peace (santi)
- Overccming cf lamentation (parideva)

- diminution of physical pain (kayika dukkha)

- overcoming cf grief (dcmanassa)

- overcoming cf difilements (kilesas)

- detachment (viveka), freecdom (pamckkha) and liberation

(vimokkha) through the attainment
of Magga and Phala.

10. SAMPATTI OR CATL CAKKA OR CAKKA SUTTA.

This topic 1s chosen 1n answer to the question - Is there

any relationship between past kamma and present percegtion of dhamma?
The Blessed Cne said:-

“Bhikkhus, there are these four wheels wherewith a
fourfold wheel of gcds and men so endcwed rolls on, namely: dwelling
in a sultable place, association with the gccd, self-control,

accumulation of merit in previous existences".

The four cakkas (blessings or wheels of fulfilment) are:-
- Patirupadesavasa (living in a suitakle glace)
- Sapgurisupanissaya (assqciation with gccd men)
- Attasammapanlidhi (right self-regulation)

- Pubkekatapuhnata (having dcre gecod works in former
exlstences)

Patlrupadesavasa

A s alae i T S

A suitable locality 1s where one can find ccnducive social
ccnditions that can bring abkout wholesome actions, bodily, verbal
and mental. Good social ccnditions 1nclude the state of gocd
relations with friends, family and teachers. They also include
situation where one can perform charity (dana), okserve grecepts

(sila) and fpractise the dhamma (bhavana). In other words, it is a
place where Buddhism flourishes.

Sapgpurlisupanissaya

—— - -liae et ekl Gl T R e e eyl S—

Association with gcod nen or suiltable ccmgpany can ke found
1n a suitable locality. Gcod ccmganion (kalayanamitta) can be found

in the gparents, family memkers, teachers and friends.
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We can regulate or mculd curselves ccrrectly 1f we Kknow
the kasic principle; "Good actions bring gcod results: bad actions
bring kad results". If we eat whclesome food, we feel gcod. If we
eat unwholesome food, we suffer from 1ndigestion or stomach ccmplaint
So we have to avoid unwholesome things.

If a material is really gcod, people will publicise as
being whclesome; well-wishers will ccme to you and say, "use it,
it 1s gcod". The same thing goes with Satipatthana practice.

Since it is known to kring gccd results by way of wholescme ccurses
of action, bodily,verbally and mentally, we want to practise it,
So, we value 1t, cherish 1t and put 1t into practice. I this way
we can skilfully mculd curselves. _

When a dress 1s advertlised as having an attractive design,
peogple, especially women, will go for it even 1if the price 1s high
because it is publicly advertised, and 1t must be genuline. Sc¢, when
it is purchased and wcrn, it beautifies even an ugly one. Likewise,
where we have keen out of fashion previously with duccarita, 1f we
now develop our physical and verbal actions, we can fashfon our-
selves properly., We dc not incur any expenditure for this.

Next we have to cultivate our mind to ke free of mental
defilements. To a practising yogi, in one minute of mindfulness and
fixed attention, for 60 times kilesas will not occur and in one hcur,
his mind will be gpurified 3600 timeé_ He keccmes beautiful and
attain perfection of spiritual.qualities. He perfects his bodlly,
verbal and mental ccurses of action. He 1s able to pursue the three
kinds of training (sikkha) - sila, samadhi and panna. The ugliness
l1s transformed into keauty.

Satipatthena practice uglifts one's life. Without 1t, one
will be morally decraded. Thcugh the material world progresses,
peogle's mcral dces not progress, and sc the wheel of right self-
regulation is not revolving. It is mcst important to 1mprove the

mind. Unless the mind is progerly fashioned, bodily and verbal
behaviours cannot be fashioned. They depend cn the mind. The only
way to mould the mind 1s the Satipatthana way.

If the yogi 1s not mindful of the ckjects at the moment of
arising vigilantly and fixedly, he will beccme negligent and will
fail to prevent the entry of kilesas. If the mind 1s not progerly
moulded, bodily and verbal actions will not be i1in order. Hence the

expression: "Sato khikkhu gparibbaje’ meaning ‘the khikkhu wanders
mindfully".
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How should the yogi fix his mind on the target? He should
strive 1in such a way that his ccnsciousness sinks into the ckject

together with a collectior of i1ts associated mental states

(sampayutta dhammas) like a stone is dropged into the water, and not
just float away along the stream like a cork on the surface cf the

water. Hence, the chief characteristic of Sati is "not floating
away" (apilapana lakkhana).

When you are noting the abdcminal movement, as it rises,
you watch all the three divisions of phenomena 1.e. the keginning,
the middle and the end. You must make your effort in such a way that
the awareness 1s directed to coincide with the target. Otherwise
the consciousness will slide, slid or skim over the target. Mindful-
ness 1s the cpgosite c¢f superficiality.

If you are unakle to fix your attertion to other phenomena,
you must fall back on the criginal rise and fall of the akdcmen and
noct lose sight of 1t. It 1s like when you are after a person you
want to meet, you follow him slosely so as not to’'lose sight of him.
The notings should follow one af er ancther and flow 1n close
succession. The function of Sati 1s Asammosa (unforgetfulness,
without omission or slipping).

The manifestation of Sati 1s enccunter or meeting face-to-
face with the okject (Visaya Bhimukha Bhava Paccupatthana). If
you feel any sensation such as heat or tension, or 1f you make any
movement during walking, you note every sensation or movement. Your

ccnsclousness must enccunter the ckject as 1t arises.

When you 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, wher you are eating your food, you munch 1t thoroughly
.so as to enjoy 1ts taste. If you jJust swallow 1t, you will not
know the full taste. Instead you may suvffer from i1ndigestion. So
also, the yogi may feel dejected. Thus he must concentrate his
attention on the target to understand 1ts nature. When he 1s thus
face to face with the okject, he will understand 1ts details and hence
1ts sabhava or sarasa (nature). Kilesas will be gprevented from

entering. (Demonstration: Watch closely the closing and cpgering

cf the hand).
If the yvyogi1 1s negligent, he will be ugly. His mind, and

so his litfe, will not be protected. If his mind 1s cultured, his
life will be gprotected from kilesa and progerly tashioned. Hence,

another manifestation of Satl 1s the manner of protection

(Arakkha Paccupatthana).
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To fashion one's life, Satipatthana 1s vital. Realising
the correctness of the method 1n purifying the mind, one will have
faith in 1t. Being mindful in a face-tp-face manner with the okject,
he understands the phenomena distincly as nama and ruga. Previously,
because he did rot understand, he was-not properly fashioned. So, no
he realises that it is superb (mahantattha).

At this-stage, the yogi has not yet'feached the stage of
understanding the cause-effect relationship. However, as he gro-
gresses to a higher stage, he 1s said to have attained a great _
intellectual develogment (vepulla). At this stage, he knows the
casual relations between nama and rupa - nama causlng ramé Or rupa,
and rupa causing rupa or nama.

Prior to his knowledge cf casual relationship, he was
dcuktful and his knowledge was limited. Now after self-witnessing
the casual relationship, he cvercomes dcubt and the knowledge Lkeccmes
eminent and distinctive. By overcoming the no-cause view, he 1s sald
to keccme properly moulded. However much pecple may say, "there 1s
no cause", he will no mcre entertain this view,.

As he sees the rise and fall of phenomena, their natural
(dhamma) characteristics and their unsatisfactory situation,
however much peogle may say, "they are germanent, satisfactory and
self", he will no more accept these views. This 1s another sign of
progress and proper fashioning.

In this way, the Sati beccmes remarkakle and fprogressive
till one experiences Magga Nana. The unpleasant situation 1into
which one has been shaped throughout the existences will be pleasantly
shaped. It is only when one kecomes an Ariya (saint), one 1is assured
cf graceful life. Otherwise cne can get out of shape into a dis-
graceful life. Arlyas are the true disciples or listeners of the
Buddha (savaka) who are walking in the_four Paths.

We dc¢ not earn the above 3 blessings freely. Our past
merits have sent us to a suitable glace where we have the cpportu-
nity of meeting gccd peogple. From the gccd friends we learn the
gocd dhamma by which we can regulate cr skifully mculd ourselves.

This deed - attasamapanidhi ~ becomes a cause for gcod merits -
Pubbekatapunnata. The latter will send us again to a suitable

Flace. Thus the cycle rotates.
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Cut 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 1s gcod, then the cause must have Leen
gcod. Wher we see smoke, we can safely assume the fresence
ct fire.

If we are unable to mculd curselves, (i.e. the wheel of
attasamapanidhi is out of order) we will stand to lose in spilte
cf our best merits (pukbekatapunnata). In the Suttas, we find the
examples of Devadatta and Ajatasattu. The former was abkle to
develog jhanas. and even supernormal knowledge (akhinna) as a

result of his past merits. But, since he opposed the Budcha by
forming a sect of his own and committing the grievous sin of

creating disccrd cr schisms within the krotherhocd (garuko

sanghabhedc), he fell into apaya.

As for Ajatasattu, he had enough paramis (perfections)
to keccme at least a Sotapanna after the Blessed Cne expounded the

famcus Sutta of "Samanna-Phala" (The Fruits of Monkhood). However,

he fell into misery by ganging up with Devadatta and committing -
patricilde.

So, although the post merits are extremely i1mportant, we

can suffer if we cannot fulfil the third samgattl, Again, though

kasically we have not skillfully moulded curselves, we can develogp

ourselves by learning and gractlsing.

Once, a man called Ariya was fishing when the Elessed Cne
cassed by together with his sanghas. When he saw the Blessed Cne
approaching, he put dcwn his fishing tackle cut of shame. The
Plessed Cne stopped and asked the names of hls disciples one by one

thus letting the fisherman wonder what he would say when hls turn

came. HHis turn did come at last. He regplied that his name was
"Ariya". Thereupon, the Rlessed Cne said that his name meant "Nokle"
but that he was fishing unkecoming cf his name. The Buddha expounded

the Chamma at the end cf which the fisherman attained Sotapanna.
Whether one 1s rich or intelligent or enjoying gcod life,
wilthout attasammapanidhi one 1s 1gnokle. If we wish to uplift our
standard, we must possess thls samgattil: 1t makes a man of you. In
the human world (manussa loka) we can strive to attain Budchahood 1f
we perform wholesome actions energetically. [If thls samgattl 1is
satisfactorlly accomplished, wholesome energetic actions will result
and 1n such a situation we ¢ not need to worry dabout the strength of

satl: 1nstead we can continue our eftort with the same satl we have had.
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11. MANUSSATTA BHAVO CULLABHO - This means the attainment of -humanity

1s a rare thing. Ccmpared to the other worlds, -the human wcrld has
three advantages.

—~ In the human world the satl 1s stronger. In the celestial
world, the celestial pleasures (devata sukha) cause keings
to be forgetful of dcing meritorious deeds.

- In the apaya world, the hellish miseries (niraya dukkha)
impalr the mind sco as to lose track of the dhamma,

- In the animal kingdcm, 1t 1s fearful and the fear arises
without the application of sati. It perceives knowledge
cnly by training.

The human realm 1s a mixture of both pain and pleasure. If they are
not mindful, they would meet with dukkha. So, they tend to ke
mindful. After we have skillfully moulded curselves, our Sati will

be excellent. Thus, 1t 1s evident that the manussa loka excels deva

loka.
Seccndly, human keings have an ogportunity to gpossess

ccurage and enthusiasm 1in dolng gcod as well as bad things, produc-
ing good cr bad results. So to achieve gccd results, they shape

their life prorerly and follow the wholesome ccurses of action with

gcod ccurage.
Thirdly, human beings have the chance cf practising the

noktle path of eight constituents. In these regards also the manussa

loka 1s better than the deva loka.

In this way, we canh akandcn unwholesome actions with a
manner befitting cur manhood, with sound mindfulness, ccurage and
nokle gractice. Such prospect for advancement dces not arlse SO
easily in the deva loka. Life in the deva loka is toc luxurious
to enable the gractice of sikkhas. It 1s said that whenever the
Sakka (ruller of gcds or king c¢f devas) wants to okserve the eight
precegts (uposatha), he 1s wont to take some earthly disgulse and
descend to the manussa loka to avoid luxurious life 1n the deva loka.

In the human world, there is every chance of performing

kusala actions and as such 1t 1s considered as sukati (virtue). We
can gpractise the dhamma with steadfastness (adhimokkha) and fulf1il
the gperfections (parami) to achieve kodhinana (enlightenment).
Manussa bhava is truly admirable, and we are fortunate to ke human
beings. Bodhisattas prefer the human realm as they get better
ogpportunities to serve the world and perfect the requilsites for

Buddhahood. Buddhas are always born as human beilngs.
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By fulfilling the third Sampatta, we can lead a happy
family life, because we will abstain from misconduct unbecoming cf

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 which we gain through the gractice cf
Satipatthana is a miraculous one and is known as "parih3riya panna“
by which we abkstain from actions which are neither beneficial nor
arpropriate. Thils applies to mundane as well as supramundane
activities. As we galn experlence in.skilfully mculding curselves,
we wlill beccme competent in sorting cut what 1s beneficial or
detrimental and what 1s approgriate or 1inapprogriate, This 1s a
great knowledge which can protect the world. We will beccme akove-
average even 1n this very exlstence. By practising fatlpatthana, we

can shape cur life groperly.

12. Eﬁﬂféﬂﬂﬁﬁﬂ' “"Sam" means "ccrrectly", "fully", "“clearly" and

rersonally - "Pa" means "“distinctly" or “unusually". Janna is

*knowing" Pajanna means awareness or comgrehension of phenomena

-and their characteristics. Hence Sampajanha means full awareness or

clear comgprehension through personal experience. One should act

consciously with full knowledge cf what one is doing (Sampajannakari),
Acconding to the ccmmentaries, Sampajanna is of four kinds:-

- Satthaka Sampajanna (clarity of ccnsciousness regarding

the purpose, the progress of dhamma
and kenefit)

- Sappaya Sampajanna (clear ccmprehension of suitability)
- Gocara Sampajanna (sphere cr dcmain of clear ccmprehension)

- Asammoha Sampaijanna (undeluded concegtion of the
activity ccncerned)

This means ccmgrehension as to the sultakility of appropriateness of an

action. After clearly ccmgrehending the purpose, we judge whether it is both bene-
ficial and appropriate. For instance, giving a dhamma disccurse 1s beneficial for
both the speaker and the listener. But 1f the place 1s noisy, and crowded it 1is
not sultabkle to hold the dhamma desana. Goclng cn a pllgrimage 1s a noble deed.
But if the glace is crowded cr dangerous, 1t will not be proger especially for
monks. Ccntemplation of the impurity (foulness) of the kody or Asubha-bhavana is
beneficial. But, if the yogi happens to ccntemglate on the kody of the opposite
sex, raga (lust) may arise. So, it will not be appropriate. Thus, one must weigh

one's actions and possess the guality of prudence (Nepakka Panna or Parihariya

Panna) - a kind cf rationalism to reason whether an action 1s both keneficial and
approfriate.
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These two Sampajannas serve as the foundations for
human reason and kehaving in a manner befitting a human life.
They also serve as a groundwork for the develogpment of the
c;her two Samgajannas. I have already mentioned the seven
kenefits one can achieve through the practice cf Satipatthana.
Knowing this is Satthaka Sampajanna. ‘-Exerting vigcrously while
there 1s a teacher and you are young and healthy 1s an ofgportune
and suitable moment. If you grow past this period, 1t will not

be proper. Knowlng this is Sappaya Samgajanna.

Gccara Sampajéﬁﬁa

Gccara 1s that whereky anything is limited, whereln
it akides, lives,mcves or expatiates, or upon which 1t operates,
its sphere, dcmain, range, function, okject or attributes.
Thus, form is the gccara of the eye, 1deas or knowledge the
gccara of the mind, and so on. The sense-fields or okjects
of sense which serve as supports for the sense-ccgritions to
arise (gccara-rupas) are the six, namely, form, sound, odcur,
taste, body-imgpression and mind-okject. Full awareness of

these cbjects 1s Gocara Samgajanna.

To ccmprehend clearly, one must note th nama-rupa
goéaras as they arise. Note tpé rise and fall of the abkdcmen,
note the sensations, note every mcvement of yoyr body when you
are walking, note every phenomena that arise. Note ccntinuously
without omission. Full awareness of these okjects amounts to

Cocara Sampajanna. Slackness 1in noting will not beccme Cccara
Samgajanna.

Asamroha Sampajanna.

As you apply viriya and samadhl and as these facultles
gain strength, you will know the true nature cf nama-rupa
Fhenomena. Doubts and confusion, if any, will be overcome
(asammcha), because whatever you okserve is empirical neither
1imagined nor what the teacher or the kook says. You will

understand (pajanna) distinctly, thoroughly and accurately

(samma). You will okserve the real characteristics such as
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lmpermanence, unsatisfactoriness, Fulfillment of Gocara
Sampajanna will accomplish Asammoha Samgajanna, the former

being the action and the latter the result, No action means

nc result,

Just as we have to supplement our food with vitamins
to kuild cur healthy body, we have to apply virjya, satil and
samadhl 1n our meditative effort so that these facultles serve
as mental nutriment or vitamins to attain Bhavanamaya-pahna

= W

(wisdcm kased cn mental development) or Dhammoja-panna

(wisdcm kased cn dhamma practice).



13. THE CHARACTERISTICS (LAKKHANAS)

-  Sabhava, Sankhata, Samanna, the trio of Lakkhanas:

- Note at the very moment, then only the Sabhava Lakkhanas
are sure to ke Kknown;

~ Only when Sabhava Lakkhanas are seen, Sankhata Lakkhanas
will beccme evident;

- Only when Sankhata Lakkhanas become evident, Samanna
Lakkhanas will be seen:

- ©Only when Samanna Lakkhanas are seen, Vipassana Nana
arilses:

-  Only when Vipassans Nana matures, Magga Nana realises:
-~ Only when Magga Nana realises, Nibbana is seen:
- Only when Nibbana 1s seen, one is delivered from Apaya.

Sebhava Lakkhana (Natural or unique characteristics).

[t is Niyama (fixedness of law) in Vipassana that
sensations such as stiffness, tension, 1lrritatian, paln, are
unique characteristics which arise to awareness as the yogl 1s
mindful at the moment of occurrence. These are known as speclal
or unique characteristics or Sabhava Lakkhanas.

As the yogl breaths, mcves or changes hls posture, such
as rising and falling cf the abdcmen, bending and stretching cf
the hand, sitting, standing, walking, he notes attentlively wherety
he will be aware of the unique characterlstlcs arlsing at every
moment. Sabhava Lakkhanas are the type of nama and rupa gphenomena
which the yogli observes 1n the beginning cf his meditation practice.

Whereas 1n the Abhidhamma, one 1s ccncerned wilith the
analytical aspect of the paramattha dhammas, 1n meditation, one
follows the Sutta methcd 1.e. vohara aspect (comman or universal
usage or vocabulary) such as seeling, eating, sltting.

Years agc, Elder Dhéhmapéla, the sub-ccmrentarian on
Visuddhil Magga, presented &an argument (codana) with a question and
answer to clarify any doubt which may arise 1n ccnnection wlth
labelling i.e. mental noting c¢it the consciousness arilsing as a
result of the imgingewrent of the sense dcor and sense okject.
This, I would like to explain to you for your general knowledge.

From the Canon: "Bhutam khutato passatl'" which says
“one looks at things as they really are/occur', "Things' refers
to conditioned phenomena and must be something that can be
directly experienced e.g. intention (to sit) and the whole Egrocess
(of sitting) that follows.

This concise 1nstruction of "Bhutam kthutato passati"”
was sufficient for pecgle with keen 1nsight (during Buddha's time)
whe can ccntemplate on simple and kare guidance to gain 1insight.
Later, these types of peorle kecame rare and theretore teachers
of the Ccmrentaries explalned the necessity of labelling. Hernce
the argument put forward ky the EFlder as tollows:-

"Does not labelling which 1n fact amounts to an
introduction of a new set of ccncepts (pannattl) ccntradict the
actual instruction of seeing things as they really are ?*
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Vipassana 1s ccncerned with the awareness of
paramatthas and labelling cr mental noting cf Sabhava Lakkhanas
such as the arising rupa and nama phenomena would interfere
with the awareness of paramatthas. Since Vipassana 1s concerned

with the self witnessing cf arammanas Or bare sensations, 1s
labelling rnot superfluous ?

The sub-ccmmentarian called such labelling as "tajja
pannatti” (tajja - arising therefrom: pannatti or vohara - name
cr usage). Heat, a sensation 1s a paramattha (reality) which can
Fe felt without labelling. But there is a name concept (vohara)
for it  "heat", which can be used by beginners whose samadha 1s
nct develoged enough as a tool to direct the mind to the clkject.
Here the sensatlon cf heat 1s sabhava and the name ccncept 1is
ta))a pannatti. As the gpractice matures, the labelllng becomes

unnecessary and the mind will experience 1ts obj)ect spontanecusly
free trom concegts.

The analogy 1s the case of a child whc cannot pronounce
at once. It spells the alphabet of the word (e.g. CAT or RAT)
and later, proncunces the word. However, as 1t matures, 1t need
ot spell the word, but 1s able to pronounce 1t directly.

To see Sabhava Lakkhanas, the yogi must fix his mind
attentively and diligently on the cbject as 1t adarises wilith
exertion (viriya) and sati (mindfulness), just as he chews hils

food properly when eating so as to capture the different tastes
1in the food. Hence the mctto: -

" Only 1f caught on the spot, you'll spot Sabhava. *

(In ordinary life, one says, "Strike while the iron
is hot".)
“Only" 1s 1mportant because 1t emghaslizes the present
moment. There i1s no place for thinking, reflections, specula-
tions cor 1nterpretations. One has to ke with the moment - here

and now on the spot, not before or after.

At this stage the agplications of two jhanic factors,
namely vitakka and vicara 1s necessary.

Sankhata Lakkhana (The trio of mcments).

millien il "l

If one sees Sabhava Lakkhana, one willl discern the
mentality - materiality (nama-rupa) together with its conditions.
With ccntinued and ccncerted effort, onhe sees the trio cf mcvements
or phenomena 1.e. the keginning, the middle and the end (acccrding

to Sutta) or the arising, the rresence and the dissolution
(acccrding to Abhidhamma).

In the keglnning, one okserves only the middle of the
rise cr fall, and, later, the keginning and the middle and not
qulite the end as the yogl 1s occupled wlth notlng the arising
phenomena relentlessly. While the yogl is noting one arammana,
another one arises betore the preceding cne vanlshes, and

SO on.
This happens because the samadhl 1s not strong enocugh.

At this point, I might mention that one cannot know the
Sankhata Lakkhanas without first experlencing the Sabhava Lakkhanas.
If one dces otherwlse, then one 1s llke falntling a picture 1i1n the
alr without using a canvas. This will amount to mere imaglination.
his willl serve as a reminder to 1maginators.



Samanna Lakhana (Ccmmen characteristics).

On the fulfillment of Sankhata Lakkhanas and the
application cf viriya and samadhi, the yogi will realise the
imgermanence cf the dhammas (things), deny the assertions of
permanence and admit the truth of imgermanerice. It 1s like the
case cf an accused person standing trial and derying hlis criminal

offence. However, on gersistent trial, he starts ccnfessing his
otfence. ’'l'he bdme gces with the truth of imgermanence. The fact
of impermanence 1s ccnfessed to the yogl who understands,

The proklem 1s, "how dces the yogl understand?" Dces
he>understand from the bocks or the teacher? The answer 1s NO.
He understands from self experience ky noting the Sabhavas.

Thus, will he understand the three characteristics (tilakkhana)
of namd rupa, namely the anicca, dukkha and znatta. When Samanna
Lakkhanas are seen, Vipassana Nana arlses.

14. S 1DDHAS (ACCCNPLISHMENTS)

-—---'—'-— e w— —

There are three Siddhas (acccmglishments or realisations)

which are worthy of note. They are:-
- Paccakkha Siddra (acccmplishment by self-wltnessiling
cr evidence). An example 1s seeing where the four
elerents, namely visual elerent, vislible ckject, light
and attention (advertance) are involved. The simulta-
necus cccurrence cf these four elements cause seeing
Cr eye ccnscirousness. Thls 1s hcw things are

apprehended by direct experiencing.

- Anumana or Annvya Siddha (acccmglishment by specula-
tion or presumption) which follows Paccakkha Siddha.
An example 1s the gpresumgption of the presence ck fire

when one sees the smcke. This 1s a deduction based cn
self-evidence, not quite logilcal thinklng, since the
latter sounds thecretical. Thus since one acccmplishes

by direct experiencing (paccakkha Siddra) of the Dhammea
practice, one deduces (by Anumana Siddha) the exlistence
and truth of the Puddha who expounded the mathod.

- Okaprpana Siddha (acccmplishment by faith - Sadcha).
An example 1s the understanding cf the existence of
the other worlds (paraloka) such as the Apaya world,
Nibktana K and. other fgossibilities through cne's own faith
in the Puddha and the Sasana although they are bkeyond
cre's reach. Such a faith 1s also called Sfaddheyya
Siddha (trustworthy acccmplishment) which 1s different
from klind faith. Blind faith 1s unreasoned faith.
There are many things whose existence 1s possible, which

are keyond the realm cf science. These seemingly
1mpossible things are understood as posslible through
faith only and rnot by knowledge (Nana). Application of

knowledge 1n this case would cause complication.
15. ANUGGAHITA (Protection)

[

- There are five ways of affording protection to Vipassana
Nana.
In planting a sweet mangc tree, the gardener erects a

sultable fence around the Flantation as a protective measure.
Likewise the yogl observes sila (morality) as non -trangression,
by way of body or speech, ot precegts of virtue that have Lkeen
undertaken. 'he mcnks are gcverned Ly vinaya code. In this way,
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he fortifies Vipassana Nana. This method 1s known as Sila
Nuggahita.
The gardener waters the glant reqularly in order to

nourish 1t. So also, the yogl pursues the knowledge ky learning

from his teacher in order to adhere to the ccrrect path. This
1s called Suta Nuggahita.

The gardener pregares and imgproves the soil by digging

the ground and fertilization. So also, the yogi makes an honest
presentation of his practice to hls teacher and dlscusses with an
open mind. Thls 1s called Sakacchra Nuggahlta.

The gardener regularly clears the glantation ground cf
weeds, creegers and 1nsects which would harm his plant. Likewlse,
the yogi1 ccntemplates on his meditation okject diligently, and
ccncentrates hils attention on every arising cf the gphenomena
relentlessly 1n order to overccme nivarana weeds and 1lnsects, to
curify and strengthen Vipassana Nana. This is known as Samatha
Nuggahlta.

The garderer remcves the cckweks which have entangled
the plant. 1In the same way, the yogl abandcns any attachment
(nikant1) by means of strong (balava) Vipassana practice, so that
the ccurse of his 1nsight practice 1s not 1nterupted by yearning
(nikanti) for the unusual state c¢f mind such as the presence of
aura. This 1is called Vipassana Nuggahita.

The Ruddha once gposed a ridcdle for one who was bent
on peace:-

Neither to allow the mind to wander outside
Ncr to stop inside,

To experience true peace, this 1s the advice."

Wandering cutside means belng careless and 1gnorant when
the sensual okjects strike the sens dcors and the mind runs after
them, resulting 1n lokha, dcsa as the case may be. Here,

the yogi
must apgly diligent ccncentration, Samatha nuggahita.

Wandering thcughts,
On the spot,
Miss not, note themr all.

On the cther hand, pleasant sensations, such as thrills
and rapture, may arlse 1n transition as the result of dhamrma
practicefallowing a suktle form of craving to creep 1n and causing

hindrances to progress. Thils 1s called stogpping 1nside cr
stagnating within. The antidcte 1n such a case 1s strong
Vipassana practice - Vipassana nuggahita.

Just as the sweet mangc tree, which has beer cared in
akove manner, will grow smocthly and swiftly kearing abundant
quality fruits, so will the right understanding develop smccthly
and swiftly in the direction of the Path bearing the Vipassana
Nana through the above five ways.

16. PADHANIYANGA (Elements of Effort)

A T T T s ey =l il

The Flements of Effort (Padhana + anga) are the
following five qualities: faith, health, sincerity, energy
and wisdcm,

Faith (gaddha) or confidence for a Buddhist means belief
1in the Perfect One's Enlightenmenrt or 1n the Three Jewels, by
taking his refuge i1n them. His falth shculd ke reasoned and
rooted in understanding. A Buddhist's faith 1s not in conflict
with the spirit of inquiring. Thus, Saddha 1s not blind faith.

It 1s ccnfidence kased on knowledge.
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Faith 1s called the seed of all wholesome states
because, acccrding to the ccmmentarial explanations, 1t inspilires
the mind with ccnfidence and determination, for launching to
cross the flocds of Samsara. Unshakeable faith is attained cn
reaching the first stage of Holiness - Stream Entry (Sctapatti),
when the Fetter of Scegtical Doukt (vicikliccha) is eliminated.
Unshakeakle confidence 1in the Three Jewels 1s one of the
characteristic qualities of the Stream-wlinner.

Faith 1s the first of the 19 beautiful mental states
(concomitants), present 1n all kammically wholesome and 1ts
ccrresponding reutral consciousness. Purification (Sampassadana)
of 1ts mental assoclates 1s 1ts chief characteristic. It 1is
comgpared to the water-purifying gem cf the universal mcnarch.
This particular gem when thrown 1nto water causes mud and
water-weeds to subside and purifies the water. In the same way,
Saddha purifies the mind cf its stains.

In general terms, Saddha is defined ky Dhamrasangani as
the faith which on that occasion 1s trusting 1in, the grofessing
confidence in, the sense cf assurance, faith, faith as a faculty
and as a power.

Skegpticism cn the cther hand will lead cne nowhere.
It will be like erecting a stair 1n the ailr.

Health (Arogyam) here refers to equable state cf both
Fcdy and mind. It ccmgrises freedcm from illness (appabadhatta)
and freedom from fatigue and suffering (appatanko). Sultable
food must be taken for kodily health. So long as the yogl can
digest his food, he can ke =said to ke healthy.

Sincerity refers to honest presentation about the
crogress of dhamma practice. It 1s the relationship between
the yogi and the meditation master and 1s ccmpared to that of
the gatient and the physiclian. As the patient correctly reports
cf his ccmplaint to the physician, the latter prescribes and
instructs what to take and to abstalin. The gpractising yogl
shculd cn no acccunt be deceitful (Amayavi).

Energy oy diligence (viriya) 1s the roct of all
achievements. It 1s of three klnds:-

- Aramktha dhatu or initial attempt

- Nikkama dhatu or stepped-up effort
- Parakkama drhatu or striving for success

Just as you weaken and prevent the weeds and 1nsects
from attacking the plantation, so also for every seccnd you put
1n the energy, you will be akle to remcve the kilesas away from
you and weaken the nivaranas.

~Wisdcn here refers to the knowledge of rise and fall
of nama-rugpa (Udayabkkaya Nana).
17. FIVE WAYS TG FROCRESS

An Antara-KathE (an extranecus discourse)

''oday, I want to talk to you about five ways to
Frogress 1n your dhamme prdactice. cr to grevent Kilesas from
arlsing. ‘I'nere are faculties (1indriya) such as eye (cakkhu),
ear (sota), nose (ghana), tongue (jivha), body (kaya) and
mind (manco) which are alsc called six bases.



- 37 -

The Blessed One says thus:-

"On seelng a vislible ckbject with the eye, he apprehends
neilther the signs ncr the garticulars through which, 1f he left
the eye faculty unguarded, evil and unprofitable states of
ccvetousness and grief might 1nvade him, he enters upon the way

of 1ts restraint, he guards the eye faculty, undertakes the restraint
of the eye faculty. On hearing a sound with the ear

On smelling an odcur with the nose

with the tongue ....... . On touching a tanglble ckject with the
kbedy ....... . On ccgnlizing a mental okject with the mind, he
agprehends neilther the signs nor the garticulars through which, 1f
he lett the mind faculty unguarded, evil and unprofitakle states
of ccvetousness and grieft might invade him, he enters ugcn the

way of 1ts restraints, he guards the mind faculty, undertakes the

restraint of the mind faculty 1s virtue cf restraint of the
sense facultiles.

. » L » »

....... On tastlng a flavour

Sc, withcut ccntrol of faculties, the yogl will feel
lokha, dcsa or mcha (nct knowing the ckject as they arise) one
way or another. It 1s like &a soaked cloth which must be dried
to kecome useful again. Even after drying, 1t wlll remain
stinky. Likewlse, the mind wl1ll be wet,clumsy and s£tinky 1nstead
of dry, alert and aromatic 1f 1t 1s always soaked 1in kilesas.

If the mind is not alert, neither the piti in any
degree nror the sukha will arise. If he dces not feel bliss and
peace with hls body and mind, he will be able to develog
neither the ccncentration (1n samatha) ncr the real knowledge
(in Vipassana). If Samadhi dces not arise, the mind will not

be calmed. If Vipassana dces not arise, vlpassané Eliss,

- magga,
chala and Nibbana willl not arilse,

What 1s the roct cause cf all these? It 1s the lack

of restraint of the sense faculties. In this regard, it 1s said
in the Milinda's questions:-

"Cekkhuma'ssa Yatha Andho"
Though one has the eye to see,
One must behave like a klind".

The klind will not bother to see; he 1s uninterested
and unccncerned. If you look around and see things, your
practice will be disrugted and you w1ll be 1nviting lokha and
dcsa. You will not grasp the quality of dhamma. Actually, you
control the eyes, but dc nct have to close your eyes physically.

Simllarly:-

“Sctava Badhiro Yatha®
TThcugh you have the ear to hear,
One must act like a deat".

Of course, you are hearing sounds. [If you take i1nterest
your work will be disturbed. You have to restrain. The deaf
takes no interest 1n the sounds:; he 1s calm and unccncerned.

Once you can exercise your controlling power in these
two spheres, you are great.
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Intelligent pecple, learned in thecries and gpractices,
will wish to speak of what they already know, to ccmpare, and
reason. However, during practice, 1t 1s advisakle to pretend
like a dumk and shcw no signs of intellligence. He restrains the
faculty of speech. He should obey the i1nstructions without
argument. Thus, 1t 1s sald:

"Pannava'ssa Yatha Mugc"
"The wise man should not speak even skilled words'".

One can find argumentative perscns everywhere. Once I
Calle across a yogl whc was well versed 1n lilterary knowledge. 1In
every 1nterview, he would chip 1n and gpoint out retfterences to
bocks. [ had to tell him the story of a wedding ceremcny performer
(master ot ceremcny) who was very efficlent 1n perforimlng
marrlage ceremcnlies. When he himself became a bridegroom, he
went over to the gplace ctf the gperformer,leaving his bridegrocm
seat vacant. He apgeared very absurd in the eyes of the guest,
because he was nct 1n the right place this time. After the
story, 1 told the yogil to ke in the right place, and that he
shculd understand whether he was the disciple or the teacher.

So, while the yogl 1s a disciple, he should act like a
disciple and ke cokedient., Then cnly he will learn. There 1is

no need to show off. Lilke a cat, 1t must hide 1tsclaws till
the time comes for 1t to show cff.

Agealn, the yogl must behave like a sick and weak person,
mcving slowly and noting i1ntensively, otherwlse the dhamma
kncwledge wlll not progress. It 1s thus said,

“Balava Duklalo Riva“
“"Though he . 1s strong and healthy,
He shculd &act like a sick person'.

It 1s 1mportant to note all feelings and manners.
If he acts like a strong person and mcves fast, he will not be
able to concentrate thoroughly. When you are looklng at an
okject from a distance, the okject may look rather dim and hazy;
so also 1f the target 1s not okserved closely, 1t will lock
gross and ckscure. If the notlng 1s extensive’, you may mlss
certaln objects. So, note i1ntensively and slowly like a sick
rerscn, applylng viriya, sati and samadhi. Ther you will
penetrate the targets and see the true nature. You will develog
confidence (Saddha).

When 1t ccmes to ccmmen activitles, such as bathing,
eatlng, etc you may act normal. However, when you are cn your
own, please kehave slowly and note 1ntensively. Otherwlse you
wlll be defeated 1n the dhamma practice. So, not to suffer
defeat, I exhort you to act slowly.

In this ccnnectlon, Venerakle Nagasena mentioned 1n
“"Ml1linda's Questions® the five qualities of the ccck to ke

adcpted. “And thls, slre, was sald by the Flder Kaccayana
the Creat:- *

“Let him with sight be as though blind,
And him who hears as though deaf.

Let him wlith a tongue ke as though dumk
The strong man as 1t he were weak.

T'Then when a matter arlses,

He could rest (as) 1n the resting-place ct thought”,

’
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The arlsing cf matters refers to personal matters
or feelings arising 1n the minds of the yogis. In ccming here
to fractise the dhamma, the yogls are segparated from thelr
families and friends. They have left behind theilr occupations
and thelr usual pleasures.Thilis 1s not easy for them. Moveover,
they are required to restrailn thelr taculties.  They are certailn
to suffer trom ghysical and mental restrictions. Only by

sacrificing theilr body and life, they will succeed 1n overcomilng
these difficulties.

When such grivate mratters and feelings arise, they
shculd kehave li1ke a dead gerson. A ccrpse 1n the graveyard
will have no teeling when touched. It will not complain. The
yogl wlll behave like a corpse and kear the difficulties wilth
patience. This 1s an adventure, whilch, 1f successful, wlll
enakle him to face any eventuality. One may ccnsider the Budcha's
Path as severe and cruel. Not at all. We are not pushing the
ycgls to a meaningless destination or to death., To achileve a
b etter bliss, one must be able to sacrifice. Thus, 1t 1s said:-

“Atta Atthe Samuppanne Sayetha Matasayikam®
“When a matter arises, he inust behave like a dead gerson".

As for the fifth quality of the Cock, 1t 1s sald thus:-

“And agaln, sire, a ccck, even though he 1s being
attacked with clods cof earth, sticks, clubs, cudgels, does rot
give up hls own dcmaln; even so, sire, whlle the yogin, the
earnest student of yoga 1s engaged 1n roke-making or regglring
buildings, or in any ot hls practices and dutles or 1n
reciting (the Patimckkha) or making cthers recite 1t, he should
nrot give up reasoned consideration. For thls, sire, 1s a
vogin's cwn dcmain, that 1s to say reasoned consideration.
This, slre, 1s Lhe fi1fth quality of the cock that must be
adcgpted. And this toc, sire, was sald by the Lord, the deva
above devas: "And what 15 a monk's ocwn fFasture, hils native
Feat? 1t 1s the four applications of mindfulness".

18. MENTAL OBDURACIES AND BONDAGES (CETCKHILA AND CETOVINIBANCHA)

s N NS AT WS aeen  mies SR - G Sy S e sl gl

I ar gliving thils 1interlm discourse as a reminder to
all yogis. Infact, I have keen thinking cf talking cn this subject
for scme time, and now 15 the chance.

miegs e S S —

This 1s known 1n Palil as Cetokhila which also means
a thorny or ditficult mind. In essence 1t 1s viciklccha
(sceptical dcubt) and dosa (displeasure). ‘There are five

things which stiffen and hinder the mind rrom maklng the right
exertion, namely:-

- dcubts about the Puddha

- dcubts abcut the Dhamina

- dcukts about the Sangha

— dcubts abkout the three Sikkha (Sila, Samadhi and Panna)
- 11l-will towards his fellow mcnks/ccmpanions

When the yocgl 1s striving towards an okjective, he
ray entertain such thoughts as, "Is the Dhamma true? " "“Can 1t
produce any benefit?" 1This 1s a case of defeatism. For him,
his efforts will not be thorough and produce any benetit, and
even 1f there 1s result, i1t will not be complete. Such 1is the
Loka Niyama (Natural Order).
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Here faith 1s essential. If you wish to kend c¢cr stretch
a plece cf bamboc cr wocd, you will soften 1t by oiling, heating,
etc. sc as to render the material pliakle, otherwise 1t may break.
So also lack of faith in the yogi will harden and stiffen bhls mind
co that he kecomes unamendzbkle.

It 1s understandeble that those who are not born Buddhist
will find 1t difficult to cultivate faith 1n the Budcha. I also
dc not mean to gpress for this. However, there 1s the possibility
of accegpting &nd having faith i1n the Phamma which 1s imgpersonal,.
Once such a faith 1s develoged, the kenefits are sure to arlse.

If the yogi strives sincerely and thoroughly, he may even risk
Ihls Jlitle Lo altaan the b jecliave, Ho, Jallll 14 very 1mportant,

It is important to have faith in the Sikkha (Sila,
Samadhi and Fanna). In the absence cf faith, the yogi will not
have any i1nterest and thus will not strive thoroughly. With
faith in the Sikkha, the yogi can practise sufficiently and
satisfactorily. W1th Fodily and verbally ccnduct well guarded
and under ccntrol, he will have faith in Sila and with mind well

under control, he will have faith in samadhi. As he strives

he will understand the nama-rupa ghenomena. He will say to himself,
"TP’o know the Truth i1s a wonderful thing." Sc he will understand

the nokleness and the kenefits. He will cultivate faith in panna.
This will be his acccmplishment. For a dcuktful person, the Budcha
says there 1s no cure. Here 1s an 1l1llustration 1n connection with
faith. |

Socn after his enlightenment, the Lord travelled to
the Ceer Park of Isipatana 1n Benares, where the group of five
mcnks (pancavaggi) were staying. The Lord had great loving-
kindness and ccmpassion (Maha Metta and Maha Karuna) for them.
He wanted to expound his first Doctrine to them. The group saw
the Lord ccming i1n the distance; seeing kim, they agreed amcng
themselves, saylng "your reverences, thilis recluse Cctama 1is
ccming, he lives 1in akundance, he 1s wavering 1n the striving,
he has reverted to a life cf abundance. He shculd neither be
greeted, nor stood ugp for, nor should his bowl and roke ke
received: all the same a seat may be put out, he can sit dcwn
1f he wants to'.

But as the Lord gradually apgroached this group, the
latter, not adhering to thelr own agreement, having gcne towards
the Lord, one received hilis bowl and roke, and made ready a seat,
one krought water for washing the feet, a foct-stocl and &z
foct-stand. The Lord sat dcwn on the seat made ready. They

adCressed the Lord ky name and with the epithet of "avuse" (friend).

The Lord told the group to listen to him kecause he
had found the Chamma. The latter retfused to kelieve what the
Lcrd said. For a seccnd and a third time, the Lord persuaded the
groug to listen to him. For a seccnd and & third time, they
refused.

Thus the group had nc faith 1n the Lord and the Chamma
(there was no Sangha as yet at that time). They had a stukborn
attitude (cetokhila) towards the Master.

At this,the Lord changed his technique of agproach and
ccnvinced the group that he had never spoken to them liKe thils
before - not even hinting c¢f seeing & visiar while they were
striving together in the Uruvela forest. The Lord's Maha Metta
and Maha Karuna on the group scemed to work. They began to listen
to him again, gave ear to him and aroused their minds for profound
knowledge.
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_ Then the Lord rolled the Chamma wheel. Or. the first day,
Kondanna understocd the TChamma and kecame a Sotapanna followed
Ly the remaining monks one after another. [Finally, on the

exposition of the Anattalakkhana Sutta, the grougp of five kcame
Arahats.

Why did the grcug not believe 1n the Lord 1in the
first place when he addressed to them? It 'ls like a well-known
physician treating a patient who has nc faith in him kecause
he (the patient) has had no experience with him (physician) although
he may have heard cf the physician's conmgetence elsewhere. Only
when the gpatient receives the treatment himself and finds
satisfactory, will he (patient) believe 1n the ghysician and 1n
the latter's treatment to cther patilents.

Hence, we have 2 kinds of faith, namely, faith kased
cn reliakle staterment and faith based cn personal experience.

Regarding the fifth okstacle, bhikkhus are advised to
practise tolerance towards one another.

by Pl A A T T S

This means one who practlises religious duties 1in

association with others or a fellow bhikkhu or yogi. They are
seven 1n numker; namely bhikkhu, bhikkhuni, sikkhamana (bhikkhuni
undetr Lirasning)  savancra (nalo novice), samanellr {(tewale novicel,

ugasaka and upasika (male and female lay supporters).

Any cause for dissatisfaction, 111l temgper or lnexcuse
towards these 1ndividuals arcunts to suffering c¢f mind, and
should ke remcved with a forgiving mind. Otherwise the yogi will
have no chance cf progress 1n the Buaddha sasana.

If the yogl dces not abstain from what shculd ke
abstained and ckserve what should ke ckserved, he 1s said to have
keccme negligent and pamada vihari.

Mental Bondages (cetovinikandha)

s o e el S s s ke el . .

This 1s mental bondage that 1s binding cne =o that
one 1s unakle to attain magga and phala and 1nstead cr.e has
given up one's effort. This 1s of 5 kinds:-

- Kamaraga, sersual lust
- Bhavaraga, clinging to cne's existence

- Craving for external things

- Indulging 1n focd (eating to the kelly-full),slumker, torpor

and hangcver,
—~ Craving for beccming in the Deva World.

Thcse whe posses these kondaeges have no hogpe cf progress
1n the Budcha sasana. In other words they are reluctant to work
for the attainment of magge, phala and ribbana or have given up
all hopes of attailnment, and &are known as "nikkhitta dura"
individual - thcse who are unamrenakle to discipline. Due to
slackness of effort and kecause they dc not abstain from what
shculd ke abstained and gractise what shculd ke gpractised, they are

called "Pamadavihari®" - those living regligertly.



19. Ten Armies of Mc
In this sensuous world, pecple gc after sensuous okjects

and desires. They consider 1t as the real pleasures. Neglecting

the dhamra, they end their lives. 1In fact they have er.joyed

such sensuous pleasures throughkout the samsara, and still they

would rot wish to relinquish them.

.

Ncw the khikkhus have left such worldly pleasures
(either temporarily or perménently) and are gractising the
dhamma 1n order to free themselves from the akusala courses of
action. They are said to have wcn over the Armies of Mara
(killer).

Mara has two definitions:-

- the killer of virtue
- the killer of exlistence

As the yogis are practising Vipassana, they are in
fact fighting a war agzinst the Armies of Mara who are cn the
side of akusala. The Armies of Mara are ten, namely:-

1. Sensuval pleasures (Kama)

Wil g - S S  AEE-ani I T WS WA T e e el

There are two groups of Kama:-
- the sensual okjects (vatthukama)

- the hankering for these pleasant objects (kilesakama)

There are five sensual okjects or cordes of
sensuality: the visible, audible, odcriferous, edible,
tangibléckjects which are desirable. The attachment to
cne's family, progperty, business and friends which are
vatthukama ccnstitute the first army of Mara. Normally
for a sentient being, this army 1s difficult to pverccme.
I myself have no family, so I have nothing to cling to.
Though a worldling may shed tears on such occasions, a
mcnk will find 1t easyw to cvercome. For monks and yogls,
they have left the family, the cccupaticn and cther
pleasures. They are gpractising the dhamwra and are able
to achieve the First Jhana with the application of
vitakka and vicara without difficulty. Thus are they
akle to overccme the first Army of Mara.

2. Dissatisfaction

A Sy S B

After the yogl has left his sensual pleasures
behind, he may find staying in the retreat (Kammatthana)
rather boring. While meditating he may find a bit
unhapgpy. Thcugh he has overccme the first okstacle,
he may find the forest or mcnastery unappealing 1f he
has not really captured the flavour of the dhramma.

Such a ccndition is called "arati" (dissatisfaction).

For this, the yogli need to keccme an abhlrati
(opposite ct arati), a delighted cr devoted person
in dbhamna. Ccmparing the happiness arising from
kamic pleasures and that from drhamma pleasures, the
yegi finds the latter to ke overwhelming, estaklish-
ing & sound kasls for beccming an abhirati.
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Having tound the correct method and the
subscguent states of piti, sukha and samadhi result-
1ny trom the aksence cf hindrances, the yogl begilns
to understand the wonderful quality of the dhamma,
thus keccming e kit of abhirati. A bit of such
understanding means a kit of interest in the dhamma,
If the yogl i1s not thorough and careful, he will not
find the quality i1n the dhamma. For a yogi, the state
cf abhirati 1s a rare achievement - Pabbajitena:avuso ahirati
dukkaral :{difficultiforsa mcnk to kecome -a dhamma
devoted person)

Or.ce the yogli enters upon and Cwells 1n the filrst
Vipassana Jhana, he wi1ll begin to delight in the
drhamma, for one thing because he 1s experiencing the
quality of the dhamma. As he progresses into the
seccnd jhana, he experiences the lucidity as to
percegtions with ccncentration keccming mcre intense
thereky generating kigher forms of piti (resulting
from intense samadhi).

Comparing with the sensuval pleasures, he will
find that the dhamma pleasure 1s supreme and that it

1s not ordinary kusala, but 1t 1s adhikusala
(superior kusala).

In this connection, I would like to quote the
Chamrapada. In verse 374, 1t says:-

"Yato, yato sammasati
Khandhanum udayabkayam
labkhati piltipamojjam
Amatam tam Vijanétam.*

"Every time he clearly ccmgrehends the arising
end the gperishing cf the khandhés, he finds joy
and rapture.: That, to the wise, 1s the way
to Nibkana (the LCeathless)."

At this stage hls i1nterest in the dhamma will
not diminish, but willl 1ncrease and enakle him to

crogress through the higher stages of Vipassana insight.

Reqgerding the pleasure of dhammé which excels
that of Kama, 1L 15 stated 1 verse 373 as Lollows: -
"Sunhagaram pavitthassa
Santacittassa bhikkhuno
Amanusi rati hoti
Samra dhammam vipassato",

“The bhikkhu who gces 1nto seclusion (to mecditate),
Whose mind 1s tranquil, whc clearly perceives

the Chamma, experiences the Joy which transcerds
that of (ordinary) man".

Although the piti is not to ke delighted in and
attached to as such, it 1s a gcod cause for delight 1in
the dhamma. Hence, in a way, one may say 1t 1s gccd,
Why? Because after the yogl has ccme into the dcmain
of Vipassana and cvercome the first Army of Mara, he
may find certain dissatisfaction (arati), and if he
experiences piti, he will say to himself, "It 1s not
bad after all." Thus will he be akle to cverccme the
second Army of Mara. I ascsume that the yogl here have

easily won over this Army. Haven't ycu? ° Or, are you
reeling kack ?
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The cverccming ¢f difficulties in the way of
Vipassana practice is like fighkting a war. The yogil
will wage an offensive, a defensive or a guerilla
warfare ageinst his enemies, depending uvgon his
capakilities. If he 1s strong, he will advance. If
he 1s weak, he may withdraw temporarily, but 1n 3
victorious and gystematic manner, not in a helter-
skelter fashion, reeling and running 1in disorder.,

3. Hunger and Thirst

Now,after the second Armed Forces of Mara has bean
won, he 1s satisiying khimsell with whatever nuecessaries are
cffered to him ky the dcners. However, he may still mlss the
tsual facilities that he enjoyed kefore. This will lead him to
another battlefield where the Third Armed Force of Mara 1is
waliting. This force 'is called Hunger and Thirst (Khuppipasa).

He 1s not getting the sweet things he used to get
and so he misses it. He 1s not getting the sour, salty, hot
or rich things he used to get, and o he misses them. So his
mind is agitated and re cannct perceive the dhamma. He 1is
unakle to ccncentrate the mind. For the mcrks, whatever 1s

cffered and for the lay yoglis, whatever 1s avallakle, have to

ke accegpted. Thus it may be hard for the yogl to cverccme
this enemy.

If the yogl1 1s a contemtakle person, he can overccme
easily. He is living cn others' dana, and it is important
that he is content with what he 1s offered, otherwlise 1t 1s
necessary to arrange things to ke 1n Keeping with the advantage
of focd - bhojana sapgpaya.

At one time, during Puddha's time, there were 60
rnonks practising the dramma in a forest., They were keing
looked after by an elderly lady called Matika Mata. While
dcing her daily chores at home, she practised the dhamra and
attained 2nagami together with abhinhas. Thinking that her
sons (that was how she called*the 60 mcnks) whc practised
full-time might have attailned nanas, she locked 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
alsc saw that they lacked 1in one cf the seven sapgayas,
namely bhojana sappaya. Sc, she rrepared focd acccrdingly
ard the mcnks kecame satisfied with thelr focd requirements
and gain percegtion in the dhammwra. Thus, at last they became

Arahats.

This gces to grove how 1lmgortant are the organiza-
tion and management of the culinary metters 1n a meditation
Centre.

While cn this subject, I would like to talk abkout
vegetarianism. Some hecld the view that 1t 1s moral to eat
only vegetabkles. 1In Theravada there is no such thing as
vegetarianism leads to the rercegtion of the dhamma 1n an
excertional manner.

The Puddra dces not tatally prohibit the eating o¢f
meat. When Devadetta demanded Budcha to lay dcwn a Vinaya Rule
to prohibit the eating c¢f meat, the Buddha refused atter
considering the gros and cons of such a practice. In those
days people ate koth kinds of focd. The mcnks had to gc alms-
tegging for their livelihood.They cculd not distinguish ketween



- 45 -

who were vegetarians and who cmnivorous, and they had to take
whatever was offered ky dcners. 1If the Buddha had laid dcwn
to refrain from ecting meat, the perception of dhamma would

ke affected. So,the ccrrect apgroach is to eat as specified Ly
the Budcha, such as reflection on eating, nct getting attached
to any kind cf food, etc. One reed riot restrict cnecself to
vegetarlanism to fgractlise the drhamma. However, 1t 1s gccd

1f you can eat vegetabkles only. But for thcse whose Lkody
chysiology 1s ccnditioned to eating meat and metabolilisang animal
protein, they may remain omnivcrous. If they suddenly switch
on thelr diet to such things as beans and peas, they might end
ug in stomach ccmplaints, and thus not achieve khojana sappaya.

In those days, both krahmins (whc were vegetarian)
agd ron-brahmins (who were cmnivorous) entered the Pudcdha
Sasana. The Puddha had to consider this fact as well.

Ore can look at the analogy of a motor vehicle

errgine, It may be either petrol oprerated cr diesel orerated.
But one cannct use diesel 1in an engine which 1s ccnstructed
to use gpetrol, and vice versa. Ore can eat meat, so long as

it 1s not sinful, as specified ky the Pudcha. The mcral of
thlis argument 1s that one cannot dc everything c¢ne wishes to
dc, but dc¢ crly what 1s mcst beneflcial and approgriate. If

a law 1s promulgated and cannot be ckeyed by the majority, 1t
1s not effective. |

4. Craving.

Or.ce the yogi discovers the real taste cf the dhamma,
he gets the upper hand and 1s akle to win over the Third 2Armies
of Mara. Otherwise he will crave for the usual facilities -
Pariyesana tanha (searching and craving). A lot of effort is

needed for this, so that the yogl gets wearled as a punishment

of hunger and thirst. This causes the yogi to face the Fourth
Army of Mara,Craving (tanha).

5. Sloth ard Torpor.
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When we are unabkle to stop the hunger and thirst,
and craving for sensual desires, we keccme ccmpletely
exhausted, stupid and rot fresh and eventually a victim cf
the Fifth Army of Mara - Sloth and Torpor (Thina-Middha).

The yogl who 1s originally not liable to fall asleeg
sc easily (or perhaps, suffering from insomnia) mey, after a
few sittings, dcze to hit the floor with his forehead cr reel
back, thus destabilizing his posture. At this mcment, the mind
keccmes visccus and slimy. His mental energy 1s exhausted.

This is simply termed laziness. It 1s rather difficult for the
yogl to overccme this.

It is sai1d in the Anguttara Nikaya that Moggallana
errccuntered Sloth and Torpor while striving for the higher
Paths (he was then a Sctapanna). The Buddha had to give him
some pcinters and a strategy to comkat his Fifth Army ot Mara.

If a Sotapanna with such maturity found difficult to overccme
this situation, what can we expect of an ordinary person?

The yogl can hcwever refresh his mind by bocstiling
up his energy cougpled with the experiencing cf piti,so that
he mokilizes all his effort and 1s able to overccme Thina-Middha.
Alternately, he can assume a dengerous situation which he 1s
encountering and where he need to mckilize all his erergy,
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Under these circumstances, the Yogi will need to
make full exertion in order to overccme this state cf laziness
and slackness of mind. Otherwise, fear will arise while
staying in the forest or retreat.

Alsc 1f he has lost percegtion in the dhamma, he would
feel uneasy to see the meditation teacher (Kammatthana Cariya)
or even his fellow yogis. He will be just 'like a student who
‘has not dcne his schccl lessons and so dces not wilish to see
either the teacher or his fellow students. The yogi 1s said to
face fear (bhiru) or better Stlll ccwardliness, the Sixth Army
of Mara.

Or. the cther hand, 1f the yogili has an unusual per-
ception of dhammra, he woculd feel a strong urge to speak to his
meditation master. And, 1f such a situation occurs at night,
he wculd Leccme so excited that 1t might even cause a dhamma
hindrance, at least, for that night.

7. Doubt.

If he perceives the dhamra, he will not find 1t difficult
to cverccme fear. If there 1s no such gercegption, he wlll be
westing his time - from hours to deys. Then he will begin to

feel douktful akout the authenticity of his efforts, leading
him to face the dreadful Seventh Army of Mara - Douht (Vicikiccha).

The kocks say that imagination (of things keyond
their sccpe cf knowledge) can prevail over some who would ke
deluded (vanhceti) by their dcuktful views. This is the mcment
for the yogi to receive instructions from able masters. Then

he will overccme dcukt, generate faith and attain Vipassana
Jhanas - first, second 'and third in succession.

Now a stage wlll be reached, whereky the yogi
experiences unusual percegtion in the dhamma and keccmes
ccmplacer.t. He would think to himself, "what a wonderful
fellow I am ! I have attained to a high stage, haven't I ?
Perhaps, the teacher himself has not attained to such a stage".
Thus he faces the Fighth Army of Mara - hypocrisy and
ckstinacy (makkha and thamkha).

8. Hypocrisy and Ckbstinacy.

Fcr a little cf the akove mentality, it is not difficult
for the yogi to cverccme., If he ccntinuves in his efforts, he
will experience the qualities of the dhamma and kegin to 1mprove
his manner and kebkhaviours sc as to Lkeccme venerakle and
imgressive. This will result in the possession of geins (labha),
fame (siloka) and reverence (sakkara), the Ninth Army cf Mara).

9. Gains, Fame and Reverence

Such a situation rarely occurs 1in the meditating yogl.
It usually occurs in the meditation master who with hls
oratorical prowess beccmes skilled in instructing, teaching ard
exhortation, resulting in g&ins, fame and reverence. Thils 1s a
wonderful treatment for him sco that he wculd ke drifted toward
Gelusion, Nct being fully versed 1in the literary knowledge
(bahussuta) of Vipessana meditation, he would preach fake laws
(dhamma-patirupaka).

Even 1n thilis ccuntry where Theravada BRudcdhism 1s
dorinant, there have keen 1instances of fake drhammas as a
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ccnsequence cf geains and reverence. Hence, possession of

great religious knowledge (bahussuta) is imgortant. This
should ke korne in mind.

It 1s like an unskilled student who 1s writing
sentences on a klank paper without lines or rules (Sutta).
His script may ke gcing uvp and dcwn and not straight. Also,
a carpenter needs a line sco that he can cut or saw the wocd,.

Sc alsc, in the realm of dhamma, the practitioners
of sila, samadhi and pahfia requires sutta or rule sc that they
will not deviate from the ccrrect path laid dcwn 1n the
literatures. Otherwlse fake teachings can agppgear. The teacher

méy delight in this and the followers may 1ncrease 1n numker
1inspite cf the fake.

10. Self-Exaltation and Pisparaging Cthers.
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Out of respect and homage shown by the pecgle, he
Fegins to greatly over-estimate and exalt himself (Attukkamsana)
and disparaging cthers (Paravamkhana). This 1s the kind cf
battle faced by meditation masters.

Hence verses 436, 437, 438 and 439 of the Croup of
Disccurses (Sutta-Nipata) say:-

"Kamate Patharasena: Dutiya Arati Vuccati

Ta tiya Khuppipgséte; Catutthi Tanha Pavuccati
Pancamar Thina-Middham Te:; Chattha Bhirupa Pavuccatl
Labho Silokc Sakkaro: Atthamc Miccha Laddho ca Yo Yaso
Yo Catta Nan Samukkam Se: Pare ca Avajanati

Sc Namuci te Sfena Kanhassa Bhippaharini

Nanam Asuro Jinati Jettvaca Lakhate Sukham,

"Sensual pleasures*én&your first army;
Discontent 1s called your seccnd; |
Your third is hunger and thirst;

The fourth 1s called craving.

Sloth and torpor are your fifth;

The sixth 1s called fear;

your seventh 1s dcubt;

Hypocrisy and ckstinacy are your eighth:

Gain, renown, honour and whatever fame 1s falsely

received,
and whoever both extols himself and disparages others,

That is your army, Namucl (that 1s) the striking force cf Kanha.
Ore whc is not a hero cannct ccnguer 1t, but having ccnquered 1t
one oktains hagppiness.”
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20. Budcka Lays Dcwn The Dhamma Principles.
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In the practice cf Dhamma toc overcome kilesas, Buddha
laysdcwn two principles. But before I ccme to these grinciples.
I would like to relate an evert leading to the expositian -of thgse
principles.

Hearing that "On this day, 1n the last watch of the
night, the Parinibbana cf the Samana Gotama will take place,*
Subhadca, a wandering &ascetic, had this thought:-

"I have heard it said that Tathagatas arise in the
world cnly rarely. Today, 1n the last watch of the night, the
Parinibrana of the Samana Gotama will take place. There is
an uncertainty (regarding true dcctrine) that has arisen in me,.
I have the faith in the Samana Gotama that he will be akle to
expound the LCoctrine to me s0 as to remcve this uncertainty".

The Sukhadda a;:'-roac: | the Veneralkle Ananda in the
Sal grove of Malla princes ot husinara and requested for
permission to see the Buddha. To this Ananda refused saying
that the Buddba was tired and that seeing. him and talking to
him at this time would emcunt to harassing him. For a second
time and a third time, Sukhadda repeated his request. And, for
a seccnd time and a third time alsc Ananda refused.

Overhearing the conversation between Ananda and
and Sukhadda, the Puddha said to Ananda: -

"Ananda, dc¢ not prevent Svkhadda. Let him see me. If
he asks me anything, everything he asks will ke kecause he wantsg
to know and rnot because he wlishes to harass me. When I answer

what he asks, he will readilly understand".

Oktaining permission, Subhadde approached the Buddha
with ccurtecus greetings and addressed him thus:-

"O Cotama, there are Samanas and Brahmanas (religious
leaders) who are leaders of their sects, who are well-esteered
ky many pecple such as Purana Kassapa, Makkhali Gosala, Ajita
Kesakamkbala, Pakudha Kaccayana, Sancaya Belatthaputta and
Nigantha Nataputta. Do all of them have knowledge and under-
standing as they themselves have declared? Or dc all of them
have no knowledge and understanding ?

To this the Budcdha regplied rnot to ask such questions
and told him to listen to the LCoctrine. The Pudcdha gave this
disccurse: -

"Sukhadde, 1n whatever teaching 1s not found the Nckle
Path cf Eight Constituents, neither i1in it 1s there found a
Samana (priest) of the first stage (realization of the First
Magga and Phala - a Sctapanna), nor a Samana of the seccnd stage
(realization of the Seccnd Magge and Phala - a Sakadagami)
nor a Samana of the third stage (realization of the Third Magga
and Fhala - an Anagarl), nor a samana of the Fourth stage
(realization of the Fourth and Final Magga and Phala - an Arahadt

In this way the Puddha laid dcwn the two principles
for the assessment of any teaching. The Budcdha ccntinued to
declare thus:-
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"Now Subhadde, in this teaching (of mine) there 1is
to ke found the Nokle Path c¢f Eight Constituents, and 1n this
Teaching alore 1is found a samana of the first stage (Sotapanna),
a samana cf the second stage (Sakadagemi), a samana of the
third (Anagami) and a samana of the fourth stage (Arahat).
Other systemrs of Teaching are vcid c¢f the 12 Nckle Sfamanas whc
have true knowledge. Sukhadda, 1f these 12 bhikkhus practise
anrd pass on the Teaching rightly, the world will nct be void cf
Arahats",

Pecgple accept that only when they are freed cf
kilesas of all forms (transgressive, oksessive and latenrt), they
will beccme happy; 1f not, dukkha willl arlise. But, hcw to
cverccme 1s the question. To find the right method 1s difficult,

Should cne lock for a reliance or practise the ccrrect methcd
himself ?

In any teaching, one shculd examine 1n these ways:-

-~ Heve the teachers fully evaluated thelr teachings
to their satisfaction?

- Are the methods practised bky theilr disciples
successfully ?

- Are the teachers teaching from 1imagination ?

- Have they themselves practised satisfactorily,

tested with their disciples and found the truth
of the Dhamma ?

One should make reference to the dhamma principles
laid dcwn by the Buddhe, If 1n any teaching there 1s to

e found the following eightfold path, kilesas will be overccre
and csamanas can be found:-

- the mcrality (sila) group which includes
samra-vaca (right speech), samrma-kammanta (right
action) anu samwma-ajiva (right livelihocd).

- the ccncentration (samadri) groug which includes
samma-vayama (right effort), samma-sati (right
mindfulness) and samma-samadha (right ccncentra-
tion)

o " s

- the insight (panna) groug which includes samma-
ditthi (right view) and samma-sankappa (right
thought) .

Ore cannot assess any teaching by reason 0f mere
tradition and ky what the kock says. One should assess by
self-experiencing. The two principles laid dcwn by the Buddra
with reference to Sukhaddec enakles ore to make cne's own
judgemwment,

Also these gprinciples include a very imgportant
element of encouragement to all asplrants that, in this sasana,
if bhikkhus can gractise and pass on the teaching rightly,
the world will not be void cf Arahats.
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In order to ccnvince the yoglis, the Ccmmentarians
have mentioned the 12 kinds of bhikkhus as thug:-

- four persons who attaln the realization of Magge, Path:

- four persorns who attain the realization of Phala, Fruition

-  four persons whc are striving through Vipassana
meditation to attain the four stages of realization.

A yogl who has acquired the knowledge in distinguishing
rama and rupa, the knowledge in the realization of cause and
effect of all phenomera relating to nama and rupa, the knowledge
in the recgrition of the three marks of anicca, dukkha and
znatta, leading to the Udayakkaya Nana (knowledge 1into arising
and passing away of. pheromena) 1s an aradchaviriya-vipassaka
(vipassana striver). At this stage, he attains proficiency in
the exercises of meditation with full faith (Saddha), so much
so that he will not ornly make vigcrous effort himself but also
exhort others to dc the same. 1In this way, he willl see maggea-
phala and become a true samana.

In thlis ccnnection, I wculd like to express my
personal views: that 1s, 1f other teachings can offer a ketter
way of finding peace and happiness, I will be pregared to
forego my faith. However, I have not found any after searching
in an unbiased menner. Hence, my absolute faith in this teaching.

Kilesa (Defilererts)

All bhikkhus and yogis can prove for themselves. They
can overccme the transgressive defilemert (Vitikkama Kilesa)
through the okservance cf mcrality (Slla), and with orne nmcre
step, that is with the application of viriya, sati and samadhi
(concentration groug) they will overccme cksessive defilements
(Pariyutthana Kilesa). The i1mmediate effect is evident. With
further application of samma-sankappa (insight groug) they will
attain panna, thus cuting cff the latent difilements (anusaya
kilesa). Such yogls are readied to keccwme samanas and attain
various stages of maggas. '

It can be cbhbserved here that 1n expounding this
dcctrine, the Buddha has not criticised cther teachings. The
Euddra only declared that only 1n the sasana with the Nokle
Fath of Eight Ccnstituents, there can exist true samana who
cverccmes kilesa. And this Path 1s the way or method of
searching for truth and attainment and nct religion 1in 1ts
strict sense.,

The three grades of Kilesa may be compared to the
3 states of a perscn, namely, the state cf 1nactivity or
slumker 1s comgparable to anusaya, the state cf wakefulness
to pariyugtbéna and the state cf activity to vitikkama.
Another simile is the match stick (with 1ts intrinsic
grogerty of causing fire), the spark (produced ky striking
the match) and the flame or ccnflagration to anhusavya,
pariyutthana and vitikkame kilesas respectively.



l. vatta (Cycle)

"Vatta" means "to proceed" or ‘“cycle" or ‘“rouna of
recirths"., With reference to the Cependent Origination
(Paticca-Samuppada), Visuvdcdhl Maggezs speaks of three rounds:-

- Kilesa Vatta (the cycle cr round cf defilements

CCmMErising igrorance, craving and
clinging):

- Kamnma Vatta (the cycle cr round ¢f kamrs or action

comprising the kamma formaetions and
kamna process):

- Vipaka Vatta (the cycle cr round ¢f results ccmprising

consclousness Or vlhnana, corporeality
and mentality or nama- ruPa S1x bases or

ayatana, imprecssion or phassa and feeling
cr vedena).

These three-staged realm cf existence (tekhumaka vattam)

1S given 1n the exposition of the dcctrine cf metem-psychosis
(vattakatham kuthento).

For example, we mgy hear a sweet sound.. If we are not
mindful (igrorant), we crave and ther cling to it (kulesa vatta).
This leads to a desire for further hearing cr actions (kamma vatta).

Then we resort to all availakle means and reap the kammic results’
(vipaka vatta).

If you are freed from kilesa vatta, will you commit any
akusala actions ? Nc¢. Not only that, you wi1ll not ccmmlt any
kusala actiors so as to lead to further beccming. This freedcm
from kilesa vatta leads to freedcm from kamma vatta, When there
is no kamma vatta, there will follow no vipaka vatta. Stopgpage
cf such a cyclization 1s known as "Vivatta". This state 1s also
called "Samma-dukkhakkhaya geami1i” (proper attainment of the
cessation of suffering) which 1s one cf the attributes of Magge
(Path). The cther qualification 1s atthangika (Eighktfold).

Thus, 1t 1s clear that the yogl must be mindful with
diligence and persistence knowling the value cf every mcment
which must be devoted to the dhamma practice. Without such
effort, there will be no grogress; without progress, the yogi
will beccme wearied with tedious regitition like a chronic

ratient who kecomes immune to treatment. So, let us not beccne
chronic yogis.

Upadana (clinging) 1is an intensified degree cf craving
(tanha). Because the cktjects are delightful, 1t is sense-desire
clingi1ng and kecause the view 1s "T'he world 1s sellf and eternal™,
1t 1s false-view clinging. When you wlish to take something, you
stretch your hand to reach 1it, and a2fter you have reached 1i1t, you
grasp 1t and later cling to 1t (firmly grasp) 1f 1t 1s a desirakle
ckject. Thus 1t 1s said "With craving as ccndition cllnglng"
Fcr the normal worldlings, the grocess of avijja-tanha-ugadana
will gc ¢cn. Whenever you see, hear, smell, taste, ccntact or

think, 1f you are rnot mindful you hlll be overccwu by thlis process
every mcment, Such 1s kllesa vatta.



The force cf this process varies like that of a
rotating fan or of a waterfall. As the cserse-desire clinging
and false-view clinging ¢row, they are translated 1nto actions,
bodily, verbally and mentally in the desire for further
beccming. Here proper guidance in the form of wise cr adjusted
ctnsideration (yoniso-manasikara) is required, just as cne needs
a gccd steering and krakes: in driving & mctor-car,

As a result of this kilesa vatta, kamma vatta arises.
With a gccd mental steering, Kkusala will result and withcut 1it,
akusala will result. Akusa2la kamwma will lead to akusala vipaka
(immcral results). Kusala kamrma will lead to kusala vipaka
(moral result).

Thus, kilesga vatta lecds to kamma vatta which leads
to vipaka vatta - further becoming. 2s the life kegins,
avijja-tanha seed (potertial) is ccntained in it so as to
enakle avijja-tanha-upadana process to ccntinue forming rew

kamra, new vipaka and o cn in the cycle.

Kilesa may be compared to the sap of a tree, kamma to
the seed and vipaka to the new tree. The supgporting factors of
the sap, such as the air, water and s£o01l, may be ccmpared to the
sensuous pleasures (kama-raga) . Vipassana isc the killer - cf
the tree. The tree can ke Kkilled ky eliminating the sap or the
factors leading to the develogment of the sap, such as girdling.

Mindfulness 1s the means to counter the force c¢f
kilesa, and cnce you are aware cf the truth, avijja is overccme
and so 1s Kkilesa sap. "Unknowlng cne craves, kncwlng c¢ne
abandcns”. So the tanha sap will be gcocne. 1In the absence cf
reaching-hand (tanba}), there will be no clinging (ugadzna).
Since the true nature cf phencmena 1s known, the "I" egc will
be gone. The upadena sap will be cvercome.

In the yogi, as much a4s 1n the crdinary person, ccntact
occurs, so there will arise the feeling (vedana) in acccrdance
with the clause "With contact as ccnditior, feeling". The
feeling 1s immediately followed Ly mindfulness so as not to
advance to craving.

No Kilesa vatta means no kamma vatta, hence no
vipaka vatta- no rekirth, old age and death. This is what
vivatta means. So, the qgquestion 1s 'when you note at the mcment
of hearing & sweet sound, willl you ke cverccme ky kilesa vatta
i.e avijja, tanha and uvpadana ?‘
2. Tadenga Santi.
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Ar.ga that (kilesa) which will arise withcut
mindfulness; Ta = ky that mindfulness: and fanti = Cessation.

This means mcmentary or part-time peace, achieved through the
practice cf Vipassana.

Wher. you are gpractising the drhamma, you shculd act
like cre carrying a pot of o1l (telapatta) with great care so as
nct to spill the oil. Another simile 1s walking on a narrow
foot-kbridge slowly, steadily and cautiously so as not to fall.
In this regard, I wish to pose a riddle:



How would you take the air out of an erpty narrow-
ne:cked bcttle ? You can dc 1t i1n three ways. One way 1s
drogplng water carefully through the rarrow-neck - the yogl
pernetrates his ccnsciousness into the ckject with diligence
ard persistence. Another method 1s by heating the Lkottle to
drive the air out - just as the yogl expels defilements
through atapl (exertion). The third is to pumg air out - just
like the yogl noting the kilesas cff his mind.

As you note the arising phenomena with the applica-
tion of viriya, sati and samadhl - diligently and persistently
penetrating your ccnsciousness 1nto the okject, you willl be
akle to discern nama-rupa ghenomena. In this way, you will
overcome egc-illusion (atta-ditthi).

The next stage 1s the kncwledge cf ccnditionality
or cause-effect relationship ketween nama-ruga. Unless you
are aware cf thils fact, you will not be akle to cverccme
dcubts and i1nstead you wlll entertain such heresies as
causeless view (ahetuka ditthi) and fictitious cause view
(visamahetuka ditthi).

The third stage 1s the knowledge c¢cn the contemgla-
tion of anicca-dukkha characteristics of phenomena. This 1s
the keginning cf aniccanugassana (ccntemplatiorr of Impermanence)
ard hence Vipassana. Here as you know the anicca-dukkha
nature, you will understand 1ts nature 1n terms of other
tenses, namely past and future. Also as much as 1t occurs 1in
you, you will realise that 1t occurs 1n the cthers.

Lr

The next step 1s the ccntewplatlon cf arising and
vanishing (Udayakkaya-nupassana-rnana) in a fast manner.

So far the ccntemplation deals with the nature of
the ckject. As the practice matures, you will know the nature
cf ccnsciousness as well - that it 1s also arising and passing
cway. At this stage of the ccntemplation of the arising &nd
vanishing cf the two, namely both the ckject and the conscious-
ness, in pailrs, you are said to hale reached the peak of

-H-

ariccanugassana nana.

At every mindfulness, tadange santi 1s achieved. The
accumulation of tadangea santi wlill result i1in the attainment of
Accanti Santi (permenent peace) or Ariya Magge (Nckle Path).

Q. How lcng_would cne take to attain Accanti Santil ?

A. It degends upcn how far the disciple can follow the
instructions of the teacher. 1In my experience, I have
ccme across four types of yogis:-

- Intelligent and clear, that 1s the quality possessed
cf the first kind. Being ective, he understands
ard speaks clearly. Such gecple willl perceive the
dramma very qulckly, say wlithin a span of three weeks.

- Intelligert but ccnfusing. Thcugh active, he speaks
1in an unclear and 1ndistinct manner.

- Dull though clear. Thcugh he understands and speaks
clearly, he 1s dull. He wi1ll take time.

- Pull ard ccrnfusing. He will take mcre time.

S¢., you can make your own judgement how long yous+swill
take to see the dhamna. :
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23, Egrinne;

This 1s full understanding cr_ccmprehension which
1s of three kinds:-

uﬂ’ﬂ—

- b =ta Parinna
- Tirana Parihna

- Pahena Parifna

Nata_Pariiina

This 1s the full understanding c¢f the known. It 1s
the knowledge consisting i1n the discernment of the specilfic
characteristics of such and such phenomena as materiallty has
the characteristic of being molested cr oppressed; feeling
has the characteristics of being felt, and so on.

As you bend your arm, you form in your mind the
intention to do so. This intention is evident or known (nata).
The knowledge cr the clear understanding cf this intention 1s
parinna. Again the actual movement of the arm, that 1s, bending
together with the arilsing sensations such as tension, stiff-
ness, etc is evident and clearly known (nata). The contempla—
tion or understanding cf these phenomena 1s parinna. Nata 1s
object and Farihha 1s subject

Your intention to kend 1s the cause and the actual
process of beiding 1s the effect. Due to intention which 1s
mertality, you cause mcvemert which is materiality. The full
understandlng cf the cause-effect relations is also Nata
Parinna. All phenomena are clear object and knowable. Ccntem-

plation of these cbjects as they arise i1n the natural way 1s
Nata Parihha.

If these ghenomena are not noted as they arilise,
kilesas will arise. With the awareness of the nama-ruga
phenom=2na and thelr conditionallty, you overcome unawareness
(mcha) and the rest of the kilesas, thus achieve Tadanga
Santi. Mocha 1s the main thing in kilesas and 1t 1s the maln
cause cf samsaric dukkha. Due to the appearance of the light
of knowledge, the darkness of igrorance ceases, as 1s said:
"Vijjuppada Avijja Nirodho."

Tlrana Parifina

As you continue to practise mindfulness you will come
to feel the pain and irritation, and understand the anicca-dukkha
characteristics with the arising and vanishing. Thus, you willl
enter into the second kind Tirana Parinna - full understanding
by investigating cr judging. This 1s the insight wisdom which
has three general characteristics, namely anicca, dukkha and
anatta as 1ts objects and which arises when attributing a
general characterlstlc to nama- rUpa phenomera. It 1s parallel

with Sammazsana nana and Udayakbaya nana of the Insight knowledge.
Sammasana means contemplating cr reflecting, exploring and
judging 1n recspect of all phencmena of existence as i1mgermanent
miserable and imgersoral which 1s the keginning cf 1nsight.

Of course, thilis process of reflecting, exploring and judging

cr determining is not from heresay. Instead 1t arises from your
Own pruaciice.,
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Once you altain Udayabbaya ﬁﬂna, you arc sald to ke
satisfactory and worthy of existence as a human being. Thls 1S
sald 1n verse 113 of Dhammapada:-

"Yo Ca Vassasatam Jive
Apassam Udayabbayam
Ekaham Jivitam Seyyo
Passato Udeyabbayam",

“"Better than a hundred years i1n the life cf a person
whc dces not perceive the arising and the dissolving cf the
five aggregates (khandhas), 1s a dey 1in the life cf one who
perceives the arising and the dissolving c¢f the five aggregates".

At this stage, one willl beccme 1nspired with confidence,
and with the exception of thcse who aspire to kecome Buddlas,
it 1s possible for one to percelve the dhamma 1n thais life.
Such kind cf person was ccncelved 1n hils mcther's womk
(Patisandhi) with the seed ¢f wisdcm and 1s known as tihetuka
patisandhi, that is his patisandhl citta (rebirth ccnsciousness)
1s accomgpanied with three wholesome rocts. Those whc have had
no amcha root are cdull. For instance, animals are conceilved

wilithcut amoha root and are called LCuggati ahetuka. Such beilngs
cannot perceive the dhamma i1n this life.

Just for general knowledge, 1t may ke mentioned that

in order to ke erndcwed with panna in this lite, one must have

performed in the previous existences, pannasamvattanika kamma
(meritorious works acccmpranied with and leading to wisdom),
such as teaching and schclarship without expectation of reward,
performance of danas with the cbject of schclarliness. Another
cause for the arising c¢f wisdcm 1s Avyapajjalokuppstti (being
rekorn in an existence free of dosa such as Brahma plane). Kusala
actions performed in this place 1s always accomganied with
knowleage.

The third is Indriya paripaka - perfection or
maturity of the faculty (of knowledge). When a person is young,
he cannot perfect the faculty cf knowledge, as he 1s 1indulged

in kamaraga. As he comes cof age, he gains experierce and can
develogp the faculty of knowledge. Some wish that they be
rekorn at the age of 50. Or.e cannot say that youth 1s uselecs.,

If he 1s trained so as to ke able to practise dhamma (true
dhamma), he will excel the cthers.

Here, with the applicetion of Samadhi Khandha
(concentration group) or samatha one achieves “Kilesaduribhava"
(the state cf being remcved from defilements). To know the
true nature, and develop knowledge, he purifies his mind by the
arplication of samatha. The practising yogili must peretrate his
consciousness 1nto the okject with diligence and persistence
SO as not to leave any gap to allow kilesa to enter. Here 1is
given the example cf the gplank floor which locks one solid plane.
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It is said ky the Blessed One:-
“"Indeed wisdcm 1s born of meditation
Withcut meditation wisdcm 1s lost
Knowing these twofold path of gain and loss of wisdal

One should conduct oneself so that wisdcm may 1ncreadss

Also: -
"Samadhim Bhikhave Bhavetha Samahito

. Yathabutam Pajanati

"The Phikkhu who ccncentrates sees things according to reality"

Tc ccntinue with the causes for the arising of
knowleth there are two as mentioned in the Anguttara Nikaya
Dukanipata. The knowledge means vipassana sammaditthi or nana
and maqggd sammaditthi or hana. Firstly, we have Faratoca
Ghoso - learning the right methcd from the gccd friend
(kalayapnus mitta) or simply listening the appropriate dhamma.

This is to gain Sutamayahana (knowledge ky learning). Seccndly,

one must reflect on the nama-rupa aggregates wisely cr 1n an

adjusted manner - Ajjhanttanca yoniscmanasikara.
Yonisomanasikara may Lo divided into (wo:s -

- pre-practice adjustment

-~ adjustment of the ccnsciousness with the okject
during gractice.

As to the first part, the keginner of practice tends to see the
object as person or being and rnot as nama or rupa. This kind cf
ccnception is not genuine. Knowing the existence cf nama-ruga
through learning from Lkooks or teachers 1s genulne cr adjusted
knowledge. Sc, you accept the existence of nama- rupa.Again you
learn the conditlonallty of nama-rupa from tooks or teachers and
thls 13 genulne cr adjusted knowledge. You now accepgt the
existence cf both nama-rupa ard their ccnditionality. This much
concept will stand you 1in good stead in the practice of dhamma.

At this point, 1t may be mentioned that some have the
opinion that literary kncwledge 1s a sine-qua-non for the dhamma
practice cr, on the cther extreme, that no knowledge whatever 1s

needed four the purpose. One must possess sutamayanana. Hcw much ?
Sc long s one knows nama-rupa, thelr cause-effect relationship and
Llielt anjtca-dukhba charactueristbices, thiya g gablicirent to givo

one a kackground knowledge.

To transform this concegt into gractical knowledge 1is
the seg¢opnd adjustment - the adjustmenrt of ccnsciousness with the
ok ject, "~ Then you prove the theoretical knowledge ky means of
personal experience.
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To elaborate on the seconl type of adjustment, as you note the rise
anl Tall ot the ahdomen, your consciousness should fall on cach and every
stage o~ thr moveannt synchronously. Here again, the eleients of viriya and
samadhi are involved. The result will be nana (knowledgoe) of the true naturd
of nama-rupa. Once the vipassana nana is achieved, mag:a n&na will follaw,

APPAMAD A

It means alertness, hecdfulness, Ils opposite is paméda which mcansg
failura or negligence. Negligence is of 3 kinds:e-

- Gross tyoe - ncgligence in abstaining from comnitting the 10
ducarita (unwholesome) deeds. This is abgenes of.
mental restraint,

- odium typoe ~ Though some do not fail to obsorve sucarita dceds,

they would succumb to the allurcment of sensual
pleasures.

Nofined typc f{wnupamada) - This typc of ncgligonee can hapoen in the
mcditating yogis, such as failuro from thoroughness,
gentlencss and particularity in their practice. They
should not allow any interruptions in thoir practice
as rcading or talking. Just as a gencrator must
operate at a snocif'ied revolution to generate
eluctricity, the yozi wust moditate continuously to
genorate nana. In tho bhooks is givon the illus-
tration of' a chamaelcon which stops often on his
way to catch its proy insteed ol runninz continuously.

In esscnce, apnamada means living with minlfulnesy. Ordinary ocoplo
1170 with kilugug withoul mindtlulncss, It reting W the apolication of gati
al uvery orising of ohonomena, Uith just one sati, all kilcsas can be
overcomc. Sati cnables you to undcerstand the truc naturc of cxistcnco
(sabhava) beyond the percoption of form or rigure (santhana) and aapearance
or objoct (ekara lakkhana)

By sceing ihe cnd or vanishing peart of the objuct, the yoai may
fececl omptincss and lisannointiient. Here the nama ia watching the nama and
rupa, or sankhara (formction) is watehing another sankhara. All arc dhamoas
or gabhava (naturs). In othcr words, the dhamma is watching tho dhamma,

Latur you will obscrve the dissclution of both the objcet and con-
sciousncss in pairs. This is prozrcssing from mula-vipassana to pati-vipassana
thus fulfilling tho poak (sikhdpatta) of anlccanuvassana.

PAHANA PARIMWVA

This is"full undurstanding by ovcrcoming or abaundoning", starting
from thce Bhanga nana stagc of insight, i.c¢. tho knowlid~e consisting in the
contemplation of dissolution of all forms of cxistence up to magga nana,

Pahana imcens freeing.  Sincc tho yoi scus thc dissolution of
cxistence, he is freed from the perccotion of perimancnes. Since all formsg
are dissolving, he scus them as pain and is frceod from the pereention of
ploasuro. The previous percention of atta and jiva will also di-sipeto
hocause cvery uxistence is gcen as just naturc and spontancity., Jhus

the clingings to pormanoncce, plceesuro and sclf orne ovurcomus and tho compre-
honsions ructirficd,

24. JHAMAS (ABSORP'LIONS)
Jhana is definud »s the wilful concentration on an objuct., It has

two nurovoscs, namcly, thinking closcly of an object and burning or
eradicating advorso things (hindrances),
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Thore arc threc kindg of Samadhi (conccntration) namoly: -

- Upacara Samédhi
- Khanika Samadhi, and
-~ Apoana Samadhi

Upacara Samadhi (noighbourhood or access conccntrotion) is the dogree
of concontration just bcfore enlering uny of the absorptions or jhanas, It
helongs to the mundane or senswous sphere (Kamavacara). Khanika Samadhi
(momgntary concentration) is thc degrece of concentration that lasts momentarily
durina contcmolation on various meditation objocts. Appana Samedhi (attainment
concentration or full concontration) is the concontretion oxisting during
uboorption, Thu uxample is tho ontering into thu kasina arummana (concon-

tration objoct) such as the pathavi kesina (carth as the concontration objoct)
with full force. _

hereas upacara and appana samadhi arisc with pannstti grammanes
(conccptual objects), khanike samaedhi arises with paramattha dhammas (ultimate
roalitios)., As the yogl is noting the arising phonomcna and entering into
tho Khanika Samadhi, his mind is not scattered (AvikkhQPQ)but is closoly hcld
on to tho objoct,

There have bien eriticisms on the valuo of Khanika Samadhi. For
instance, about 30 yoars ago, a Gcrman Thoravada monk who cano herc to practise
Vipassana, said that his original sumatha concentration was lost bocause he
wvas asked to noto the ariging phonomana,

Tho Buddha mcntionid Khanika Semadhi as bcing strong cnough to lcad to
one nointednoess (Khanika Cittckaggata) which tho Commentaries say that tho
Khanika has the power of momentary concentration (Khana-matta-thitiko-sam&dhi),

In a rope, occh of the constituont fibres 1s weak. But, whon they are
all mado into a rope, thoy become quite strong. So wlso, the Khanika Samadhi
when multiplics, can lcad to a wonderful cnergy. And cspocially when the yogl
expericncos Magga and Phala Nanas (Path and Fruition Knowledge), the concan-
tration can become very strong,

The Satipatthana method guarantces mental purification, overcoming:
of pain (dukkha) loedins to Nibbana. The knowledge of dukkha is panna., Thus
one becomes endowed with clear vision and virtuous conduct (vijjacarana
sampanno ), | ) |

The meditetion teacher always exhort the yonzis to contcmplate or nots -
what is it ? It is none other than Jhana, It has two significanccs, namely:
to concentrate, apnly or dircct the mind ogto the objecet (miditative absorption)
and to burn up adversc statcs overcoming nivarana dhammes (hindrances).

There arc two kinds of Jhana, namcly; -

- Aramanupa Nijjhana and
- Lakkhana-rupa or Lakkhanupa Nijjhana.

The former one is mundans where the mind falls closoly (upa) and
completcly (ni) with the object c.g. tho certh kasina. This typc of ebsorp-
tion rofers to the ¢ight attainments (semApatti) - four muditation absorptions
of thce five matorizl spheros (?upa-jhanaa) ol of iho 1 inaatorial gohcros
(: »apa-jhanss) in conjunction vith oroximeta -~ .cont.ution (upac8ra samidhi) .

The lattcr is concerncd with the mindfulncss of nama-rﬁp&
objcct by attributing the thrce characteristics to thom lending to the supranun-

dano attaimacnt of Magga and Phala Nana.

Thus the Cormer is Samatha Jhana and the latter, VipassanE'Jhanﬁ-
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SAMATHA

Lot us start with Samatha Jhana , taking tho oarth kasina as &

meditation objuct. There ere six factors Jhanangas (constituents or factors
of absorptions) namcly: -

- Vitakka (apnlying,aiming or dirocting ono's mind to tho object)

- Vicara (sustaining or holding the mind onto the object, as if
fastoned to the object or stroking over the object)

- Piti (rapture, joy or hapoiness with intcrest in the object)

- Sukha (bliss that is not connoctud with materiel pleasuros)

- Upekkha  (Equanimity that is a sense of woll-being and celmness
without happincss or bliss)

- Lkaggata (Oge-pointedness) synonymous with Samadhi or Jhana.

L The consciousness which is associatced with these fectorg is known as
Jhana-Sampayutta Citta.

Vitckka has the quality of apolying, aiming or directing the mind
(citta) to thc target in o continuous manner. It is active and shiny, It is
the opposite of Thina-Middha (sloth & torpor) where tho mind is dull,
inactive end slack. Vitakka has the blossoming effeet and Thina-Middha has
the withdrrwal cffocct.

Vitakka, in conjunction with othur assoclatcd mental stateg
(Cutnuiken), hrn tho nowur of inhibiting Thina-Middha cotnaikas.

Of the two cctasikas, onc overvhelmg the othor., If Thina-Middha
cetasika group gains the upper hand, the mind will beccome hazy and the yogi
will doze. As the mind shrinks, Thina-Middha will orise and ns it strengthens,
it will become a hindrancoe (nivarcna) to wusala (wholescre course of action),

is vitakke maturcs, vicara ariscs, ‘Viesra is dcfincd es the
susteincd epplicetion of the nind by moviig around or stroking over thse object
o that the scti is held on to tuwe cujvct 110 being festened to the
object, Vicara inhibits doubta (Vicikliccua) ( similes of & bullls-gye in the
dexrt end merblos are given here),

Whon Vicrra matures, piti will aris.. When I played merbles in my
young days and hit the target I 7umocd with jor. Piti is defined as '"joy"
haonincas or nlcssurable interost. It opaocc: 11l-will \Vyrpada). It
serves os o precursor to Sakha (tliss, hupoirass or slcas:at ecling not
connccted with matoriel pleessures’, which is tho opposite of uddhacca and
kukkucca (restlcssness and regret),

£s the mind calms down vwith bligs, the< mina becomes fixed to a point
w ich is ekaggata (onc-pointedness «r unilicati.on), This opposcs gensual
dosircs (kamecchenda).

Sach arc the factors lecading to firse jhana by streamlining all thoir
essociated mentel stetes to perform the respoctive functions.  Tho full

attainmunt concontretion is known ns Apnora Samechi which the prectising yogl
will entcr upon and dwsll in, burnine ¢r iohibidtii, advorgoe things -

hindranccs (niveranas) or oppcsing dunommas.
If alfter the fulfilli.cent of Vipassana Jhona, thce yoel wishos to

practisc Samatha Jhana, h¢ may do > and will not find difficulty espccially
if one has dovelopcd Brahma-Vihars (tho 4 sullimo or diviav wbodes),
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There is ono note of warning in regerd to Samatha Jhena, that is,
though Samatha Jhana will bring concentration and peace of mind and serve aj a
precursor to hicher spiritual powers, it is a mundane achievement and is
inforior though it lends support to Vipassana Jhana. %“he Jhana Sammeditthi
which arises in Samatha Jha@na is unable to discern néma-ripa phenomena,
) The practice of Samathn is based upon mindfulness of the concept
(pannatti) by choosing one of tho 40 objects of concentretion (kaginaa). When
one passos away whilc practising and being absorbed in Sematha Jhena, one will
bo reborn in tho respcctivo Brahme world.

the

Prior to the cnli~htcnment o/ Buddha and omong non-bclievera, even
aftor the c¢nli -htonment, poople proctised just Samatha, In doing so, thoy became
dolightcd in the pleoasurcs and joys of jhana and attached (nikanti) to such
objocts. Such san attachment is known as "stagnating within,

Tithor beeausa such yogis get involved in samapatti or buicauso the
Kemmatthana Cariyas (Mcditation Teachers) cannot advanco the yogis to the
practicc of Vipassana, the disciplos with no practice of pannd bhavana or
Vipassana do not gain the rcal undorstnnding of nama-rupa phonomcna, thus
resulting in clinging to personality viow (Sakkaya Ditthi) end cgo ontity
(Atta Ditthi). When thosoe posple become brehmas, thoy continuc to cling to
such viows. It is ¢ shamc that the majority in the Wost look to Samatha Jhana
and psychic nowers (Abhinnas) with attendant miracles, and thet such yogis do
not progrcss to noro valuablo Vipassana Jhana (Insight Mcditation)., However,
if Samatha can bo used as basis to stop un to Vipassan&, it will be very
ugeful, becceusc Nivaranas havo bcen overcomo by samatha,

Buddha Sasana is giving a golden oppsrtunity of teaching Vipassana
practicc vhich is likoncd to a boat with which onc can casily cross tha river
of samsfra (round of rcbirths). After having practised Samatha, if one cannot
progross to panna bhftvana and dies as such, it will amount to a great loas.

Soon cfter the Blessed Ong attained cenlichtenment, he thought to
himgelf to whom he should imoart his Dhamna which was so subtle and profound,
Ho romombored the two hermits under whom he proctised Samatha and highor
aplritual powors., lic :JQuand cuv wivh Lis divine oye that oac had alrcady
passud awey scven days ago and the othur, only onu day boloro, Two two hed
been roborn in the finc-immaterial world whore they did not po:scss the oar
or sudible scnsc organ (pasada—r{ipa) to listen to the Dhamna,

Thercby, the Huddha was greatly moved (dhamma samvega), Such is the way in
which tho samapatti jhana cnds up.

At this point, onec may arguc why the Buddha, with a1l his supcrnatural
powors, could not crcate an cer (audiblo vasada) for those two, Tho answor is
that the Buddha never did anything which was against naturc (sabhava) . Any
worldling vho is rchorn in the erupa plene cannot perceive the dhamma,

o At onc¢ time, nne brahmin begged of the Blessed One to sond his
disciplos to all quarters of the world to show miraclcy through the practice of
Samatha bhavane and abhinnds @upcr-natural powers) so as to win morco
followors and convincoe people of tho sasana. To this, tho Nuddha rofused.
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At this juncture, I would liko to mcntion throo patihariyeas
(marvols or miracles): -

- Iddhi Patihariya (marvel of magic)

- MAdesana Patihariya  (marvel of mind reading)

-  Anusasani Patihariya (marvel of instruction or montal
devolopmont)

As regards tho first onoe, though ignorant pcoplc may wonder at such
marvels, wiso pcople know that such practiscs can bo accomplishud by gandhari
art, As for tho agecond onc, it is not strange, bccausc such miracles can be
accomplished by moans of candamani art, Though they may bo considorod as

wondors by common poeoplo, they are valucless to intelligent poople., The Buddha
says ho soous danger in the (irst two and thorefore abhors thon,

However, the Buddha cncouragecs the third practice as moro nobleo and
sublime, ‘Through the anusasani thihuriya, ono can devolop purity of mind,
accompanicd Ly knowledgo. Through this marvol, ono can cultivate fullv-culturod
1life, As rogrrds the other Patihariyas, though ono muy havu sup. “anatural
powors, onc cannot bc cultured. Sinco those powsrs arc of mundano naturo, they
nced to be practiscd continuously, otherwiso thoey tond to digsipate casily.

A beautiful glass is attractive to a common oyo but fragilec., A stuoecl cup is not
go attractivo but durablo. A goldon one would buo the best,

Thoro have been instancos of abusu of Sanatha achicvomonts., Some such

notably porsonnul to whom pwoplo head held in high cstoum bogan to miguge guoch
powors and became infamous., |

Samatha oractice is liko the cexpericnce of a person who stays indoors,
onjoying his piti and sukha in a closcd manncr, Whereas Vipassana practice is
like tho oxpcrionce of a person who focs sut to luarn all espccets of knowledge,
It 48 1likc giving a microscopc¢ to him so that hc can study all aspects
of knowledgc and discovor a varicty of sgcnsations which add to his knowledge.

amatha is such thet if it is not practiscd cecontinuousl~ G mastery
“(vasi) doveloped, the Samadhi cen be lost, -whoroas in the caso of Vipassangd
Samadhi may bu los* ' 2 to non-prrctice, but the knowledge gainod will remain
in the form ~f a nuclous or energy, from which one can develop onc's Vipassana
Nana any timo ~s woll as Perihariya Panna (prudcnco). OUnc advantage is that,
whenev.r ono is faced with the worldly conditions (eight Joka-DhLamnas), ono
can behave with cquanimity, Onc will also vicw werldly ailairs with motta
(loving kinaness), karuna (compession) and mudita (symnatlatic joy). A4s for
Samatha thavana, nothing will be 1c¢ft ov.r once the practicu is disrupted,

With tho Samatha abandoning of dcfilemcnts cannot be asgured. With
the Vipassana, one can bc assurcd of cradicating defilcments, Tho Buddha Sasana
is not comploto with just Samatha bbavana. Only practice with knowludge as tho
main objcetivo, will tho Sasana be completu.

25, PUBBABHAGA PATIP/DA

Thls mcans pre-jhanic or preliminary practice in ordcr to propare tho
y gl to tho main jhanic practice. It covors feour olements, namcly viriya

(eftort), sati (mindfulnass), pnssaddhi (calmnoss) and samndhi (ccncentration).
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VYirdlyu has Cour ecluments (caturanga), Tho yorl vows in him et'fort
thus: "Lct my U'lesh end blood dry up leaving only the skin, bones and sinews,
lot me die, I shall not fail?, Such is the kind of courage the yogl should
possess., Whon he is faced with severe vedana (fecling) he will not shrink
nor lose courage till ho attains the desired goal.

The nature of viriya lies in the dctermined paticence when the yogl is
faced with dukkha and difficulties, Put it in another way, it means porse-
veranco, Such a characieristic is called, "Ussaha Lakkhana" (sustaining
characteristic).

Some yogls suffer from physical pain and are afraid that thelr blood
circulation misht stop and they might oventuully dic while meditating, One
ahould nossuss stamina and not give in and change the posture till the target
1s achieved.

Just like and old leaning building needs a support to keop it upright,
so also when his viriya is not strong cnough, the yogi should support to
strongthen it, Such a situation is known aa "Upatthambhana rasa" (supporting
vigour). Thus will tho yogi galn extra strength with a detcrmination of
"not going back" ti1l he sces the dhamma in a rcmarkable mannor, Such a
situation is known as "Asamsidana paccupatthana" - the manifestation of
firm detcermnination,

At this stage, one possesses Araddhaviriya (initiael c¢ffort) or
Pagsahita viriya (exerting strength) - the type of strength which gous to 1ift
up gradually and firmly without stopping or loworing. It significs unquailing,
absonce of shrinking ruvlaxation and cesy-going (Asallina).

With unquailing and resolute courage, the yogl will bo ableu to fix
his attention -~upatthita sati (fixcd attention5 or asammoha sati (unbewildored
attention), so that his mindfulness will tall on the aranmana (objcct) and not
float away. Such a situation is known as "Arammana-bhimukhi bhava" the state
of fixed and face-to-face attcntion on the objuct,

Thus tho yopzd will bo ablu o po along and not louu sight of the
torzet track. lis consciousness (aranmanika) will become fastencd to the
objcct (&rammana) instoad of just overarbhing the object and scattering,
Othorwise tho yogi will feel repentent, For one minute loosening of contact,
ho .will suffoer the loss of 60 notimgs and for two minutes, 120 notings, thus
oventually leading him to uddhacca (rostlegsness) and kukkucca (romorse), His
mind would not bec at pcacc,

The mindfulness of tho rise and fall would be just in name bocauge
his attontion is loose and not closely knitted with the objoct., Since the
satl is not sould eonough, his mind will bo scatturing., Thoen after a minute or
two, he would rccover his sati and start blaming himsgelf for his disturbed mind.

Oncc hae is able to tix his sali on the object, his mind will be
able to fall on the target without croating any gup in the stream of mindful-
ness, llc will then experionce calmnoss (passaddhi) in nama-kaya followed by
calmness in ripa-kaya. When the mind 1s at vasc, hig body will also bo at ease.
If onc worrics and repents due to loosening of attention, how would one's mind
hchave - 1'ixed or scatterod ?

Onco the mind is calm and collocted it will beeome tixed in ono
point, just 1like tho dart which hus buon aimed attuntively, hits straight into

tho targot, Such situation is called Samadhi,
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When the mind is fixed into a point or is plerccd into the target
like an arrow for one or two minutes, in an unshakable mannor like a mountain

(ecala) and without trembling (wipphendana) ono is said % attain khanika
samadhi.

One mey arzuo (prosent cedapa) that the pubbabhaga patipada should
also includc such wholcsomo mental states like saddha (fulth) and apnnk
(wisdom or knowlcdge). The anawor to this argumont is that oncc the yogi
is fastonod to the practice »f pubhabhaga patipada, it isto bo understood

that both saddha and panna have been possossed by him, For, without faith

in the practico, one oannot oxort, and in tho practico of correat mothod,
knowledge is obvious.

26, YIPLISLNA

It 48 a compound of Vi = pocullar festuros and passati s obsorving.
It 18 dofinod as "Ingight Meditation"., By moane of gpiritual insgight wisdom
called Vipassana-Nana, ono obsurves and truly knows the charactoristics of

anicoa, dukkha end anatta in rospoct of nama-rupa phenomona as thoy arlse
:pI'G Bent].}’ .

The yogl must obsorve the (porcoptible) phenomena at tho momont of
arioing to urderstand the truo charactoristics. If we wish to undorstand the
nature of the lightning, we must wait “or a cloudy day and watch tho actual
flashing forth of tho lightning. Likcwiso tho yogi must ohscrve any of the
aonsations arising at tho six sounse-doors to understond thcir nature,

Ono may ask what would hapoon if they are not obscervud. The answer
is that if thoy aro not observed they will not be understood. Not knowlng
(anana) or ignoranco (avijjd) will lead to dolusion (moha). Ignorance of
truo nature is tho basis for tho arising of dofilements. Lobha or dosa will
erise dopending upon the dosirabloncss or unlesirabloness of the objoct., 4s
ono sves a pleasant form, Nimitta-gaha (holding on or clinging to tho image),
may arisethonco tho perticulars, Anubyanjana-ghha (holding on or clinging
to the dotails with rolish) likec whon one onjoys a delicious curry or sees
the individual featurcs of a body, mannor of walking, otc. Broad as such
is good to take but with other additives liko buttor, eto, it becoomes more
tasty,

Howuver, if tho yogi is ablo to note the sensations as they arige

wvith vigilonce and fixedness of mind, ho*will not be overcome by kilesgas,
but will fool calm and indifforent. \

Duo to tho ayc (cakkgp asada) and to a vieible object (rupa-arammana),
oye consciousnoss (cekkhu vinnana) arises. Hero ono requires full understanding
~ (parinna) that these n@ma-ripa dhammas are the Truth of Sufforing (Dukkha

Sacca), becauso thoy are the basis for many kinds of sufferings ~ Dukkha
saccam parinneyanm,

Thon it follows that thc coincidenco of the throe is contact (phassa):
with contaoct as condition, thore is feoling (vedcna). Those dhammas, whioh

aro perceptiblo phenomena, must bo noted as they arise., There 1s no need for
thoughts and imaginations.

Tho analysis of a scoing proccss as the combination of cakkhu pasada
and ruparammana resulting in cakkhu vinnana is in accordance with Abhidhamna,
and 1f one notcs in this manncr ono's thought will be scattored, According
to the Sutta-mesthod, wo simnly say "scoing", and this is how we note in
dhanma practice. So, all wo have to do is to fix our mindfulncss on the target

in u faco-lo=faco manncr and vigilantly in accordance with the lokaevohura
(current usage in ordinary lifos which 13 the Sutta.incthod,
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LABLLLING

When we note in accordance with the loka vohara such ag ¥seeing"
"seeing", wo arc labelling mentally so as to direct our attention specifically
to the actinal act of sceing, just likc the children would spell "CAT" or "RATH
to nronounce these words correctly in their orimeary class., Likewide, such name
concopt may bo ugod by beginnors whose concentration and mindfulneoass aro not
matured enough, Al'ter Lhe nractice zals matured and tho conooniration and
mindfulness b:come strong, there is no more necd of labelling, just as the
childron need not spcll to pronounce the words when they grow up.

DUKKHA SACCA

Nupsi dhammas - gonsu organs or svnultive olumontls (pasada), namely
oyc, oar, nosc, tonguc, body and mind and thoir roegpectivo scnsc objects
(araamana) such as visible, audible,olfactivg, 7ustetivo, tunigihle anl cognizable
objocts - and nama dhammas - consciousnoss (arammanika) of the eyse, ear,
nose, tongue, body and mind, contact or impression (phassa) of the 3 elements
such as oye, visible object and the consciousnoess, and tha resultant foeling
(vudona) - are all dukkha sacca.

QVERCOMING OF HINDRAMCES

One may arguoc why othcr associated montal stotcs(aampayutte dhammas)
such as phaassa (contact) are not considered as factors as well in the first
jhena., 7Tho answer is that the sald five factors are most prominent. There
cero two main roeasons for montioning thoge five factors, namely: -

- thoir ability to cause concentration on tho objcct;

-  thoy dircctly opposo the hindrances (nivaranas).

Vitakka has the power of aiming and directing the mind attontively on
tho objoct so that the mind can bccome fixed on thu objoct. Vicara has the
powor of holding or fastoning the dirocted mind onto tho object, PIti has the
power of delighting tho mind causing interost in tho objuct. Just like the
oxanplo of a marble gamc or any other game, unless one has good practico and
skill, ono will not be able to aim proporly, It may hit or miss, Wheon one
is fully skillod, onc will bu able to hit. Then one will achicvo completoc joy.
The somoe goes with vil-Xka and vicaxr. Unlegs onc is skilled in aiming the
mind and holding on to thc objeety; onc will not achieve pfti. Sukha is bliss,
a kind of oleoasant fccling, brightening and devoloping tho montal facultios,
All thogo factors contributo to tho acﬁievemont of okaggata or samadhi,

Sccondly, as thc facultios are balancod, nivarenas arc romoved furthor
and further awvay. Tho mind is frced from tho opposing dhammas which tond to
scatter and shrink., Thus tho sati will bccomo fixed onto tho object, oxamining
it closoly and attaining jhana, I will explain how cach of the five factors
opposo (ujupatipakkha), tho fivo nivaranas.

Vitakka is directly opposito of Thina-Middha, 7Tho formor signifies
activity, mobility and pervasion (vippharava) whorcas tho lettor is sickly,
shrinking and undovoloped.

Vicara indicatcs moving around and holding on gtesdfastly. It has
the olomont of certainty and apprchension rescmbling panna (pannapatirupaka
dhamma sabhava), whcroas vicikiccha signifios loosunosa, uncortainty
(unccrtainty arising from ono's inability to hold onto tho objoct), doubts
a8 to right or wrong and indceigivonuss, Honco their contradiction (patipakicha),
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Piti jhana factor has the nature of joy, devoid of 1ll-will
(dosa or vyapada). Ill-will has the nature of dissatisfactlon and gloom,
Thus tho two montal states are directly opposite,

Sukha which denotes case, quiotness, nrogress is contrary to
Uddhacca-Kukkucca which denotos azitation, scattoring, worrying and repentence.

Ekacgata Samadhi which has the characteristic of a calm and
collocted nature and not scattering, dircctly opposes kamacchanda nivarana
(hindranco by sonsunl desires) whioch has tho nature of montal agitation due
to craving (tanhR) of difteront sensual dusiros arising through tho six
sonse doors,

It is important to weaken the hindering states (nivarana dhammas)
which tend to opnosc the jhanic factors. Othorwiso all or any of the nivarangs
moy entor upon the yogi, Hencoe, it is essential to carofully aim and direct
the attontion (vitokke) to tho objoct. If this olemunt ia absunt, one's mind
will shrink and bocome aluggish (Thina-Middha), One nced to bo mindful
(Satipatthana) all tho timo exoept when onc is asleep.

without overcoming nivaranas, Jhana cannot arise., Instoad one will
£ind onueclf sitting on an "unwholosomo hoap" (ekusula rasi)., Just as there
is unwholesomno hoap, thore must also bo wholesomo heap. In this conncction,
Buidha says, "Bhikkhu, if ono who is speaking about tho unwholosome heap,
wants to snounk corrcctly, ono must point out the nivarnna dhammas ag the
unwholosomo hoap, and "Bhikkhu, if one who 1s spoaking about thoe wholosome

heap, wishos to speak correotly, one must mention the Satipatthana
(four-fold mindfulnoss)/

If the yogl is not mindful but slacks for one minute, he will make
60 gaps to allow the nivaranas to cntcr, and so o.. for one hour or one whole
day, thus forming a big unwholesome hcap on which he is said to bo asitting,
On tho othcr hand, if he is vigilantly end rolentlessly mindful end is
absorbod in tho jhanic factors, thus not allowlng any nivaranas to onter into
hie mind, ho will be sitting on tho kusala rasi. Lvery gecond ho slacks in his
jhanic aoffort, he is said to be jumping off from his kusala rasi.

So long as one's citort ia windtulness is strong, the opposite
states (nivarana dhammas) will bo subduod, and vico vorsa. Once agaln, I wish
to rofor you to pubbabhaga patipada (nreliminary practice), namely viriyas,
satl, passaddhl and samadhi, which causcs the erising of upac@ra - like

samadhi (noighbourhood or accoss concentration), and mekos a sound foundation
to attain thc jhanic factors,

With tho vigilant offort to fix ono's attention on tho object, no
ovorarching efioct or loosonsss (Uldhacca) will arise, With the mind firmly

hold anto tho objouct, oncv will havo no worries or agitation but will stay
concontretod (samadhi),

Whon ono talks about jhana, onc tonds to rofor to samatha practicae.
Thore is a firm poouler belief that Samatha Jhana 1s the truo Jhana. Of course,
it 18 truc that one can attain absorption in Sematha Jhana, Whoroas in the
Samatha ihﬁna, one filxes attention on a single cancopt (pannatti); in the
Vipassana Jhéna, onc doos not fix attention on ono object alone, but moves
from one sonse objicct (paramattha) to anothor as thoy ariso and the conocentra-
tion attained is khanika samadhi (momontary concontration).
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Thi: Canon on Khanika Samadhi describes it as "Khanikacittekaggata" -
mcening, momentery onc-pointed concentration of the mind, to which the
commcntarics refer as "Khana-matta-thitiko Samadhi -~ Samadhi achioved
momenterily. Tho books firmly supvort that Khanika Somadhi also has the
quality of fixing the bhovana mind in an unshakable mannor. Comparable to

ocstatic concentration (appand samadhi), onc can thus becomoe cnwrapt in
jhana, enjoylng thc c~lmness and 9orenity of a onc-pointed mind,

Und -r what conditions will the Khanika Samadhi qualifios as
appana scmadhi ? It is possible only when the opposite states (Patipakkha
Dhammesg) or nivaranas erc subdued. In wh»t manncr should ono subdue the

hindrances ? Tho a2nswer is "Arammeno pavetta m&no". As tho yogl 1s
vigilantly mindful of the rrising sense objects in an incogsant manner, hia
khanike sanadhi should flow continuously like the current of water,

Vipassana Jhane is based on not onc nbject alonc, Attention is
adverted to all and a varioty of arisen phcnomcna, both nama end rupa, namoly
tho risc and fall of abdomen, thc bending and stretching of hand, change of
posturos, eotc. - and uniquo characteristics such as tension,

irritation, stiffnoss and similer sensations unromittontly -
Etona karena pavatta mano,

As onec develops skill in the ects of directing and holding on of the
mind to tho arammana, onc esutomatically cxpericnces ecstatic joy or rapturc till
finally onu achioves samadhi. These jhanic factors becomo prominent ospecially
whon onc atteins Sammasana nana - insight knowledge consisting in the
doterminetion of all phenomona of existenco as transiont, unsatisfactory and

imporsonal,

The scrics of Khanikn Samadhi is likencd to a line of pcople who
are so closo to ono ancthur that thero is no gap for outsidcrs to entor and it
beccomos onc continuous line, Another example is the floor which is made up of

wooden H:arquet. which arc so closcly placed that thore i3 no gap and the
whnole sct of wooden parquet formgono comnlete floor, Such a situation is known

as "priattamano" - proccueding as ono indivisible thing,

The Buldha nlso points out that one should not underestimate Khanika
Samadhi as trifle. As onc rain “rop after anothcr can £111 up the wholo vessel,
in like manncr, one Khanika Samadhi aftcr another in a continuous chain of
mindfulncss will accumulate into a tremendous enerzy,

In this rcgard, Visuddhimagga says: -

Khanikaciltckagrata ti
Khanamattathitiko samadhi

Sopi hi Aramnanc nirantaream
ckokarcna pavattamano
Patipakkhena anabibuto

npnito viya el Ll nlccalam Lhapotld

Khanika samadhi is a momcntary unilication of the mind concentration
lasting only Cor a moment, Inleed, it is 5o, or that too, when it occurs

uninterruptedly on its object (prosonting arising nama-rupa phenomona) in a
pinglo wodo (abl tho actual timu of insight mom ntery unification of tho mind
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arising throuch the penetration of the charactleristics of impermanence and so on)
and is not overcome by opposition (nivaranas), fixes tge (bhavana) mind
immovably, as if in absorption i.e. mundane appana samadhi,

The Dhammapade. also says: -

Do not disregsrd evil, saving,"It will not come nigh unto me', by the

falling of drops even a water-jar is tilled; likewise the fool, gatheoring little
by little, rills himself with evil.

Do not disregard mcrit, saying, "It will not come nigh unto me";
by the falling of drops cven a watcr-jar is [illed; likewiso tho wise man
gathoring little by little, fills himself with good.

The yogis who aro assemblcd here are not fools, They are wisc pcopls,
So thoy will not disregard the small merits,

The robc¢ woim by the bhikkhus is woven of scveral thrcads which hy
itgelf arc not strong. Onc single throad oven two aioces will bo vory woak.
But when thoy are closcly knitted into a robo, thoy arc united and strong. So
is Khanika Samnedhi which when accumulotced into a strong unit will go a long
way to tnc devclopment of insight knowledge.

So not undcrostimating the Khanika Samacdhi as triflo and insignificant,
ploagsc practise tho Vipassana mcditetion by acting slowly liko sick pationt.

Practise modcration in eating and slocping habits - not taking unwholesomo food
and not slecping beyond limit,
PITI-SUKHAM VIVEKAJA
I wuld like to talk about piti-sukhan (joy and hapniness) arising as
a rosult of overcoming nivaranas.,
Thero arec thrce sorts of vivcka (secclusion or dotachment), namely,
Kaya Vivcka (scclusion of tho body - solitudo)
Citta Viveka (dctachmcnt of the mind from passions)
Upadhi Yiveka (frecdom from substratun or nibbana)

The first vivcka relers to solitudo, staying without companion., Many people

profer staying at lecast in pairs, However, in tho realm of dhamma, it is
desirable to stay alonec,

Is Kaya viveka good cenough? No. One has to stay away from sensual
dosires and othcer hindrancos, and bu montally datacliod (Citta Vivoka).
although onu may bo trug ol companion, onu may got indulged in kilesas,
thinking of scnsual plcasures,

Bucause,

In the Canon, it says that Citta Viveka arises in yozis who attain
Vipassana Jhana and dwoll absorbed in Eight Samapattis (absorptions of the

fino-matorial and immaterial spheres). However, €or the ordinary yogis, mindful

living without kilesas and allowing no chance of nivaranas to come in is
sufficient to gain Citta Vivoka.

£3 rogards Upadhi Viveka which mcans Nibbana, 1- t us lgave it for
the momont,
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In the ordinary life, penple profer living in pairs. However, in tho
rcalm of Dhamaa, it is not dosirablc, The motto 19~

",ivoid companion
And making full cffort
This is your job",

Onc dwells mindfully with the apolication of Vitakka and Vicara so
es Lo be i'reel from Nivaranas which causo hindrances to not only tho attainment
of Jhana, Mazga and Phrla but also the norformance of ordinary kusala dhammas.

When one is frecd from NMivaranas such s Kamacchanda, one's mind
will be puritficd, wherces when one has i1l-will (dosa), otc.ono's mind bocomes
hazy and dull, When onc is hazy, this haziness hinders kusala ectivitiags,

Tho minl will gecatlter, tormins doubts; thus it bocoymcs impossiblo to porform
ordinery kusalea activities,

Henee Mivarenns onposc kusala activiticg, They will provent perfor.
mrnce of now kusaln acti-ns and also causc tho loss of kusala actions alroady
performcd,  they pollute tho minil and arc thoreforo diongerous,

Withnut Citta Yivrcka, pnps arc [ormed and nivarcnas will come in,
Thus the c¢ffort becomes disrupted, the aini scis pollutced and paang will
bc weekened,  Althouzh somc yogls fulfill Kaya Viveke, they cannot fulfill
Citta Viveks, thus tho pannas which should arisc do not erise. Some, with
vhnlavor 11t knowlalw bhay poasoan, beeowmo indul;zal in too much thinking,
imagining snl spcecul-tisng which cruse them to losc track of rcal pannas,

Just ag o dynomd nced to opcrate speeified rcvolutions to produce
the roquircl clectricity, so alsn the yogi should qaeke specificd cifort to
gencrate the required panna. In the srdinary worldly 1ifoe, whore ona is
carning a livelihood, onc nceds bodily and mental rest so as to rccoup oneo's
onergy., Such is not the casce with™ i Dhamwa where ono rust work incosseptly:
a» ng Lo eain noro cnoryy.

At this stage, I would Rikec to mention two sortg of Viriya, namely
Kuyika viriya
Cetasika viriya

The former is concerncd with the four postures (iriyapathas). One makes
detorminoed cffort in the rclentless minifulness so that no gaps will be formed
to allow kilesas to entcer., Also Hnce shhuld be concerned that such kilcsas aro
not carricd sver from one nosturce to another, The latter is concorned with the
mental effort in not ellowing kilcsas to enter,

Lonkn Lo cxomple o Lhe cuglac, Conllnusug opuratlon off Lhe Jdynaumo
will give sut{icicnt chargingz to the battery so as to onablo the notor-car
¢cngino stort casily, to 1i hti, sound horn, ctc in a propcr manncr, Likcwise
the yogi must put up diligent offort in tho matter of sati, samadhi, etc so

that his minl becomts bright and sercne. This fact should be well understood,

Just ag Lhé cor will not aglurt beecause of the lack of charging and
hns to ho nushcl fram behinl, go also the yoei will su“fer from hindrancas,
such as loubts anl uncertaintics, anl f'ind it li“ficult to start his practice,
Duc to Mivaranns which aru rcaly to como upon him uninvitod ho becomes weak
and unable to pick up his effort oncc again,
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Hence the Vipassana Myama (Fixcdness of Law or Natural Order) -
Slackencd mindfulness invites Mivaranas; rclentless mindfulness abandons thom,
With Kayika VYiriya nnd Cotasika Viriya, Nivaranas will bo freced, With clarity
of mini, pIti-sukham from ebsoncc of Nivaranas will ariso,

KINDS O PITI.
Tolay, I wmld 1ike ta deseribo tho fivo kinig »f piti, namely: -

- Khullukg PIiti: a minor form of thrill or joy that causos the flosh
to croep »r raiseg hair on tho body,

- Khanika Piti: a momcntary or instantaneous joy like fleshes of
lightning occuring at difroerent moments.

- Okkontika Piti: a showering or flood of joy like the waves breaking over
the hody on a soashore,

- Ubboga Piti: (ubbo = abave; bupga = enorgy) Thus, it moans uplifting
joy with the power of levitating the boly and making
it spring up in tho air, 1liko a lump of cotton carricd
by the wind,

-~  Pharana Piti: pervaling or rapturaus joy which -porvades the whole

boly like a full-blown bladdor. At timcs onc feols
like being rolled 1liko a bhall,

The first one can arise ywith khanike samadhi. The first thrcoe types
aro weak [{orms of Piti (Dubala). Thcey are also labclled as "“pamojja" (gladness),
The fourth onc is the true piti and is known as Baleva (sirong) Piti. For
thoso who hove obscrved f{ive precepts, thesc forms of piti can arise after a
foew sittings.

The erising of this piti is likencd to proegnancy. &s the pregnant
mothir will nurturc her unborn baby anl take duo caro of her health so that
thc child will be Ywrawithbhut any difficulty., So also, piti arising as a
result of thc absence of niviorana is to be mainteined so that the jhanic
process nay continue smoothly. Onc shouldrnote th-t this kindd of mcntal stato
1o nob Lo bo pttach b lia b gitual pit ) ona tunls to got bored,

When piti matures, nascaddhi (calmnoss) ariscs - both Kaya Passaddhi
and Citta Passaddhi. At this statc, the yogi fcels comfortable and happy,
Scoinn Dhamna, ho foolg satisficed. There is no more scattering of mind, 1In
fact, his Khanike Samadhi bocomcs strong., As this samadhi strengthens, ho
sccs the states in their true naturo (Yuthabhuta), discerning the nama-rupa
phenomena and their uniquo characteristics,

Lt us find out the root »f thic nana, It is nonc ather than tho
abscnce of Nivaranas leading to piti and the successive attainment of
Khanika Samadhi. Why arc Nivaranas absent? The answor is vigilant mindfulness
loading to Citlta Vevcka and thence to pitd,

TYPES OF IMDIVIDUALS

Todlay, I wish to mcntion two types »f individuals, They are:-
- Kusita
- Araididheviriya
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The actual meaning of Kusita is indolent or lazy. In the metaphorical sense,
it means a defcated person in a disgusting manncr -~ slow and inactive, not
being encrpetic in the verformance of profitable things. Ho is eriticiscd
for this as a lazy bone, Thec second nnc means a strenuous pcrson,

The condition in which the first individual suffors loss as well as
that in which thc seend intividual 7~ins full bencfit, as mentioncd by tho
Blessod Onc, ig worth noting. Tho Buldha says, "Bhikkhus, tho indolent tenis

to suffer poverty, In thc casc »f Dhamma, it moans suffering dukkha in all
the four posturcs luring meditation.,™

Haw is that onc sul'fors dukkha? Boecausc ono is involved in bage

akusala nctinns which, in short, arc the miccha vitekkas (wrong intentions),
They arc: -

- Kama Vitokka (thourhts nr intontions regerling scnsual dogires).
- VYyanada Vitckka (thoughts about 111-will to athers).
- Vihimse Vitrkka (thouzhts or intaontions of causing dukkhe).

To those who have not dCth)pﬁl their aind, any of the abovo thoughts
can occur. Kana V‘tt’d’k'l nriscy in most cascs. whorc,wr there prevails Kama
Vitakkas, pooplc will want morce and more without contontiwont, At timcs thoy
wxull go to the extont of toachinz lessuns in & sevoro mannor - pergccution,

To this, thc Bullho condennced in two ways: -

-  Pupakuhi (vapaka neans lowcring of  standard or base).

~ Akugalchi (sinful, being excessive in kannraga, crucl, devoid of
C)n31dorat1wn to others, arising lobha and iosa)

Such conlitisns prevail in reginns whero there are cruelty, persccutio
quarrcls anl inhumcnitarion acts, crenting problems., Is that all? Nos It
causcs loss o asscts ar henefits not in the farm ol worldly onc but in the form
of sila, semadhi anl penna, The Bullha has praisced such kind of assets as
"mahanta" (asscts, truly and grecat),

Such a loss will resnlt in impurity »f mind, unwhjlesomo ooursgesg of
rctions by way of physical, verbal ani mental actiosns, mistaken vicws., IV 18
cvident that stch a arecat loss results from beconing involved in the three
vitakkas,

Ontsilc of thias gasana anl where the 3 gikkhas aro  absont indolonco
Yo happbivssn, vhouroag o Lhoe oo Lho o conteary Lo Lhe caou. 1n Lo vagana,
onu ol Leko Lhiboe o cnully. 107 o wlohop Lo Follow Lho onuy way, onu aan
act, spoak and think frccly as o»nc likes. So, which ig botter - the ecasy way
nr thce hard way or the immcliate ? a

'or thce indolont, therc is no sccurity - sceurity at the six sonse
dnors. "he dAnvors will romain open sn thot ceverything can come in, such as
rain, wini, anl worst of all, rozugs. His minl will bccomo contaninatoed. He
cannot nbscrve the Ejlvnkanathn Sila (Eizht Precepts involving wholesnme
11r0l1lihood). In the Ammein of the holy, wronig 1ivolihood monns just like
gétting lirt into the cye, because il @iounts to causing unhappinoss not only
to him but also to tho majority,
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M I heve oxplaincd how the Kusite individual loscs his opoortunitios
bicausc he is involved in tho threo Miccha Vitakkas, To dowl with tho othor
kind of inlividual, namoly the Aradlhaviriya (tho cnergetic), I would like to
rcfor you to thi three sorts of viriya. Thuy Are;-

- /ranbhalhatu (initial takoeoff)

- Nikkamalhetn  (ex rted efCort or booster made into advanced stropyth
in order Lo overcome the present impasse).

- Parakkemeihfitu (cndeavour nade with progrossive strength till the
objuctive is achioved),

~S & human being and a meditating yoel, knowing the corroct mcethods of
nractice, -nc¢ shoull take this opportunity cof working towards the attainmont of
truo knowludge, thus uplifting onu's stanlard, in torag of physical, vearbal and
montal actisns., This constitutes thc initial atteapt.

In tho beginning, the ysgi woull find woeriness like a fish just
fished »ut >»f the wator, He would twist ani turn, rceol anl sway likce the fish,
At this stege, he mizht feel ropentent and think that it is a mistake for him
to hove chme to tho retreat. Thus, would he beeme a kosajjn (an indolent).
Thore Linvvae hoan Inolanods Gy oglea vunuding away Feoan Lho rolroabl b Lhiig mannege,
Af'tcr they havo passed the active age, they may not wish to cxert again, thus
losing a great opvortunity,

Realising the disadvantaizcs of inldslence, thoe excrtinz yoai would mako
an alvanced cffort in order to overcome the prescnt impassc whilo listoning to
cneouraging adviece., He would make a determined effort not to chango his
positinn, with & firm vow of "let mc die". Then oncu he wins the contest
according to his wish and fini thet lLio has ovorcomo the dAifiiculty, ho becomes
happy and b:3ins to possess courage to face any coventuality. His cnoerygy, which
sce1s to have liminished, becomes replenished, Yow will ho comc to say,

"This 1s womlerful". Ho c¢njoys a kinl »f satistaction which usually follows
a success. He baglns to posscss a haroic courage anl a willinencss to take
up the znuntlot for the dhamma causc., How will once focol at this state - dukkbr

or sukha ? Such persnns can 1ivc happily in thc¢ Buddha stsans as they aro
free from the vitakkas.

Lt this stage, I wish to mcntion the kind f viriya called,
paggahitaviriya (the strensth of 1ifting up withsut any stoppazo, stagnation,
fallins down, »r shrinking away). Since it is 1ifting up, the yusi flols
fulfilled (paripunna). A1l his six scnse ddors will boecome sccure. His mind
is pure erl clcan, havine fulfillcd "Ljivekamatha Sila".

In the Jomain »f holy people, ho will be able to move about smoothly
and fashion himsclf properly. Such type of individval is Araldhaviriya as
differcnt (rom Kusita, '

Without viriya, the threc vitlakkes can orervhelm you, With viriya,
they will be overcomo, Your truu and jpreat asscts will grow resulting in
purity, knowl.lgce and peace, Other tansible asscts are not your own property,
Soclel rolations will improve. You will be able to tako thingss (both the ups
and downe of 1life) as they como, rcsulting in cquitable treatmont of all
worldly conditions (loka dhummas.
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27, KAMA (SENSUALITY OR SENSE DESIAE)

So far we have spent some timo on Jhana - the first Jhana . We have
not discussed kama (sensuality), without which tho discussion »n jhana will
ot be complete. Previsusly, I have touched on it briofly in ordor not to
causc confusinon. “ow, I wish to talk about Kama., Kana 18 of two kinlsg;-

Yatthu ...aa (Objoective scnsuality)
Kilcsa Kama (Subjcctivu sensuality)

The Iatthu Kéma (Vatthu = objcct; Kama = sgnsuality) mcans objective
nonaunlity objuct - bano of ponminlity ar aonsoe Jdesire as objuct, It inoludus
ive gunsuous nbjucts naniuly: - -

- agreenble visible abjeet nr vicw

- anrcoeble auliblo objeet ~1r sound

- agreceablo odrHus obj¢ct or odour

- agrocable sipid objcct sr flavour

- agrceoavdle tangiblu objuct or bodily imprussion

The XKilesa Kema moans subjicctive scnsuality or sonse desire as
defilement, It is directed to all five sensc objects and is synonymous with
kamacchanda (scusuous ‘lesire), kamaraga (sonsuous craving), kamavitakka
(scnsuous thoucrht), Scnso-dosirc is also »nc of the cankers and clingings,

Supposc nno hoars a sounl which he has rceogized ag plecasant, lovely
and allurinz. Then, this desirable sound is the sbjective scasuality (Vatthu
Kama) and tho sensuous desire is the subjectivse scnsuality (Kilcesa K&ma).

Again, when a mals ~nd female mcet cach other, aach seca the other ag
composite - man or wonan, and a scasc losire (kilesa-kfna) ariscs. Sach
fancics the »thir as becauti®ul, Thingg do oot stop thuro., In oihe who fancieg
as hcautiful, dcfilements aci ¢ with respeet o details such as beheviours,
manncrs, (caturces which arce vicwed ag attractive, Thesce thhughts arise
successively with particularization of YVatthu-Kama,

.

S5 now we have bwo poris, i solidl cumposito aal the sensuous object,
The first is known as Nimittegoiha -~ sign >r objcct. At this stago 1t is not
difficult to arousc a sirons dcsire. From tho g5111 acercegate of nalo and
femalc, Hnc no res nn Lo particulars such as the inlividual fentures and mannars,
Horo, one enjnys kilesas with roelish, It is like taking broed with moat, butter,
chegse, ote., With breal alonc, »nc will not find any t-ste unless one ig
hungry. Taken with wcat, butter, ch ese, ete, brcad will b wore deliclous,
This is known as Anubyanjanasgahn - scizurc of letnilel characturistics,

Jhana anl Kana are contrdictory., S0, in ordor to attain Jhina,
onc must overcome the coentlieting dhama, namcly Vatthu-Koma end Kilogsa Kana,
What simplc worlidly mecasures woull yoru t-ke to ovorcome thoso kamas 7 Mindfulness,
of ooursc,’

Lvcerydey, wo como necross the agroeable suvnououg objiets rg Vatthu kfinn « vory
often vinible and auliblc ones, somctlinmes sipil (vhin wo cet) nnd ollourous, and
all tho timc trngible oves like hent or ecoll, rouch or smocth clothing, rough
or smonth scals, Onc can hardly avoid., When we nmect votthu kilesa kama follows. W
rolish onl tinl to wont moro and wmoro. Yor thoso who yicll te sonsuel plcasurcs
viry frooly, kilesa kamas will invele cvery sceant, uxcopt when thuy aro sleoping.
How will you avoll guch o Luat tona? Ctogg my uroa! Than how about thoughts ?
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If onc trius to avaid, it will be like the story of the carth and the
rabbit, The carth blamcd the rabbit for throwing all rubbish andl excrota on him,

So, thc rabbit, sayinz he would avoid this, jumpcd off tho oarth, But as cxpootud,

he fell back on the carth,

Onc way closc the vyes to avoil sceing agricable objects. But what
about tne mind which will wander ? The nosce ? Onc will suffocate if closed.
As for the toly, it i1 Y. moking improscions all the time. As for the
wirldlin:ss, thoy cannot avoll and are rclicved only when glcoping. If ono

conccntretes ~n one's occupation, onc will still ycarn for agrueablo things,
such as th¢ benefits resulting €rom this occupation.

THE TWO EX'UE [ES.

So, what some penple lo is scelf-aortification - larting, torturing
thcmsclves like sloeeping on a thorny bed, hcad-stand, turning upside down,
staying nule, »ini# inlo thu woter when it is cold, making themsclves hot by
surrouniine  themsclvos with fire such as fHur fires under thé scorching sun,
This is known as Panchatenpa. 411 thise are done go that kanes will not

assault hii, Such practices arc called Attakilemathanuyoga (one extremc of
practice ST sclf-wertification),

Thu other uxtroeme of practice is Kamasukhallikanuyoga where ono
yields fully or sddicted to sunsuous pleasurvs. This kind of cxtreme arises in
the ordinery worliingas. They wonld also jwip from onc ¢xtrume to anothcr,

The Buldha himsclf hed rono throupgh these extremes betore his
cnlightoament., Up to the ape of 29, he hal 1lived a princely luxurious 1ife
(vatthu kama, kilesa kama) though it had beun by chance and not by intontion.
Anl later, tor six ycars he practised the othor cxtreme, attakilamathanuyoga,
thinkin~ that hc w-uld He able thy overcome kilesas. Nathing heppenced. Ha
only sutfcred boiily »iin. . i was o popular beliof in thosc days, as the aonly
agcclic practic. vs sclfemor Lficatiun, "It was later roaliscd that he had
bucn ¢liminatin  the oli'cet instuad of tho caugo,

Onc nust kill the root {causc) and not the branch (ceffect) to overcomo
dcfilencnty, 1o Acal with thio effecl as is*donc by tho Innatithiyas
(non-bulicvers) Lo o L the rleht gy, TL 911 bo just 1iko tho dog going after
the stono or stick vwhen it is hit. Wherees, one should Jdcal with the raoot
crusc like the lion which pous after the source of the weapon and not the woapon,
Bullha's mcthod is 1like that »f the lion, going after the roeal culprit,

tnother simplo cxamplc =t »oing at'ter the oripgin is thrt vhen you want

to closc the tap, you lo not pluiz it with your hend, tut turn off thao tap or
bettor still turn of'f tho main,

Lceording to the jhanic law, the arisineg ~f kamas contredict jhana
attainment, Onc should then remove the opnosile states to attain jhana,
Setipatthana is the ri ht wey to 4o this., This mcans diligunt mindfulness,
fixing onc's attentinn to phenomena as they arisc and unilerstaniding them, their
cause anl cffeet, and the cnicea, ‘lukkhe and anatte characteristics,

A1 the¢ time, one is contrntcd with vatthu kamas, bul with vigilont
minifulncss, kilusa kamns will not arisu. Wiencever sne sces an agrecable
visible objiet, onc notes and lets it pass awey. The saio thing poes for
auliblu, sipil, cdorons «in! tangible ones. However, diésirous they nay be, it is
cvident that kilese kanas will not arise thoush onc is coenfronted with
valtthn knman,

ht
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Once the ynoi overcomes ragns, he will finl a better happincss -
Nekkhamna Suklkhe (hapoincss of renunciation) in licu of kamasukhallika, To a
yogi's question whother Satipatthana can overconc onc's smoking habit, thore
have bucn instances in this retrcat, hcavy stakers bringing in their clgoers
end after they have completod their stay, toke home the swiac quantity of cigars.
In zencral, if onc places valuc on Satipatth@ina, one will ovcrcome sengual
plcasures,

After having been frecd from onc extreme of kamic pleasures, the
bhikkhu partakes of the fHur rcquisites - food, clothingz, melicine and shelter
anl cxurcises the four postures (iriyapatha) as onc necds, Without causing
bodily trouble, one will be frecd from another cxtreme of sclt'-mortification,

Bcinz miniful in the right manncr and noting kamic objccts as thoy
eriso vithout remiss, the ynzi will notl develop any lesirus and cravings for
these obj.cls however agrcceable thoy gy be., It is obhvious thet even with the
contanct of vatthu kamas, delisht in them, kilcsa kawma, docs not ariso,

On the other hend, in o situation where tho mind is unsuarded end the
kfimas invaling the six scnsc doorg, what will heppen?  There is no contemplae
tion on Lhe erisine phensuena, no samflhi, no knowled:is »f causc and effect,
no knowlclne ol actunl charncteristies. The result ig craving for not only the
arigsing nana-rupa phcnomena but also other objcets. A person surrounded by
Kanacchanda and Kana~Tenha is 1likencd to a Arowncd person who is surrounded all

over by watcer,

Whuen one hes yicllic !l Ureeoly L) Lho will off onu'y wlshed, one 16 roady
Lo invite eny kama anl will got them without any offort, In this mannoer tho
worlily biings are hahituated to c¢njoy kamasukha,

Howcve.r, ns the yoei notes all phenomena arising at any of the six sense
drors and knows by -lisccerning ns nana-rupa, cle., no craving on thése objocts
will arisc, like the saying, «~-unknowin? causcs craving. Knowing causes
dissipntion." Zcal will not arise, rcecd will not arise on c¢ither tho arisen
objcets or ather objocts. | Thus is thu wey to overcome Kames (Vatthu and Kilesa)
nnd dcvelop Vipassana Nana which is therctiore synonyuous with lekkhamma
(freoion from scnsual lust).

When Vipassena Kusala is not performed, Kamasukha will arise and
Nckkhasma Sukha will not. When Vipassana Kusala is pcérformod, Heklchamma will
arisu andl Kemasukha will not. On sceing and heering, ordinary worldlings will
take deli~ht and enjoy (kamnsukha), wheroas Vipassana yozi will not enjoy
Knmasukha; instcad, he will f¢ul the happiness erived by ronunciation
(Mekkhamaa Sulkha or Vipassana Jhinic Sukha)

To the question, "how aboat enjoying boath kinids of Sukha?" - the answor
is "onc cannot hrve both sukhas at Lno same time, Besiles, Kanasukha 18
harmfully 001 whercas Nokkhwama sukhe is harmlessly good, Thore is always
WY -rl.’-ll,':lrl' al I-u'ill‘: 'll_;|l|'l‘~f1" h citpe gy |.1.-T|'.|'i|.‘ h’l[lpil'm;l_:j".

There was once a queslion, "How can a consciousnuss have both Lobha
(iroed) and Soncnassa (rncental pleasurc) combincd together at the sane time?"
The answor was "It is a kindl »f nlc.sure which is dangurous’,
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In the books, such kamic pluasurcs arc given other terms, Byasekha
Sukha is onc which moans, the Sukha which in itsclf is not dalizhttul, but
bacause smithing clsc is adled, it becomes dolishtiul., #or instance, tho
meat is nnt Aclicious by itsclf, but when scasonud with condiments, otc. 1t
bocomos tnsty. Likcwisc, aldition »f lugt to scnsual objccts increusgos
flevour., This leads to andthor  term - Misscka Sukha, a blonied ploasura,
Because it is not pur , it 35 sls~ erlled Aparisuldha Sukha, pollutod ploasuroe.
Raza (lust or surcued, synonynous with lakha) is involvod in such plcasuros,
Henee they arc not clean. Thorc is orescnt in them tho clement of anxicty -
anxicty »f loss, donrivation, enl so on,

s Vinassana Kusala progresses, the mind becomes calm, clear and
pcaccful, When the y»ri has passcd thctstntg 2 vielang (sunsntions),
attaininz Ulrycbboya Nana and cxpericncing piti anl passalidhi, Nckkhamna
Sukha will erisc. How woull you feol when you are cating.an anple, ripe and
pwool? Do you nowl o all anything to 1t?

S5, this kinl »f pleasurc can be termed “ibyasckha Sukha" - ploasure
which in itsclf is 2901 without allitivus. Since no allitives arc nceccssary,
it is Croo of mixtures - Amissaka, unblended., Also "Parisuldha', bucauso it
is nurc anl elecan,

18 1he Vatthu and Kilesa Kames cannot be romoved, Kemasukha,
Byssokha-sukh.., Migsaka-gsukha and fparisuldha-sukha will arise., If the kamas
gan be removed, Nokkhamma Sukha, :byasckha-sukha, missoka-sukha and

arisuldha-sukha will arise, So, there will bo no complete loss of plcasure,
onc way or anoyther,

On the question »f enjoying beth pleasurcs, onc must asscss and
compare the two. The wise chooscs good pluasures. The fool will delipght in
kamic plcasurcs because he Incs not unidcrgtand the quality of pure happiness,
nor Ancs he sces the (ault of kamic pleasurcs, '

In thia rapard, tho Mullha says in the Dhammapada, vorsoe 373:-
"Sunnagaram pavitthassa
Santaciticg e uhiikkhuno
imanusi rati hoti

Samma 1hammam vipassato.™

The Bhikkhu who rocs into scclusion (to meditate), whoso mind is
tranquil, whn clearly perccives the Dhamma, coxpuriences the joy which
transcenls thot »f (ordinary) men,!

f.xain in verse 290, the Bullha says: -
"Matta sukhapariceage
Passo co vipulam sukhom
Caj¢ mattasukhaom dhiro
Sarioassam vipulam sukham,!

If by riving up small ploeasurues, 4ruat happlnags 1s to bo found, the
wige should givo up small pleasurcs sceing (tho praspect of) sreat happinuss.



.76

,, blind person wears his clothes not knowing that they arce [lirty and
in wretched ceonlition, Once he is curcl and sces again, he will not cling to
his clothes anymorc. On the¢ other hand, hc will not hositate to exhange tho
wretched clothes with the bettor onces and will not evon lay ceycs on the
digcardcd clothes arain.,

28.  MELIUT L, RITIP/DE

By loveloping Vipussena Nana Lhrough mioilulness, thd yogl will not
dclisht in kanic desivres. He will be frecd from Kemasukhallikanuyopa. 4And, as
have discusscd the »ther day, the yopi partckes o»f the tour requisitos as
rcquircid anl balances his postures without suffcering t'rom hodily fatigue, Thus,

he is freel [rom Attakilemathanuyo:za,

Sy mow, you can vnierstani why the Buddhe 1nys down the rules as
rcgarls noleratisn in the nso of requisites and the practico of 4 paostures to
alloviatc physical pain. Being mindful, tho yo231i will not develop any
cttachenent to abjects. He is constantly ewerc of thu scnsatiosng (of heat and
cn11), the requisites, the postures, cte. Hence, the Vatthu Kemas cnd Kilcsa
Kamas do not rrisc. He balnnces himsclf hotween the cxtreme scnsations >f hoat
and co>ll, »rrctice molernrtion in tokinz 954, gtriking e« balanco in the posturos
cte. thus -»t practising thu cxtreme discipline »1© sclf-martificetion., 4t
cvery iminlfulness, e alsy practiscs tho dnrle Path »f Eight Constituonts end
the 811a, S:mZlhi and Panna. This is thc molce of progress. Thus, the practico
lics in bitwoen the two extrumgs - Mejjhima (mitdle, modcratc or mcdium?.

LS lwelling in the absve maoner sl with the above practice is a means
of achicving complute hapoincss, we tern it as "Mijjhine Patipada" - Mode of
Prorress to anleration or populsrly known as the *Mildle Way", .s a young
scholar, [ hed heerdt »t this torm quite often, but never unicrstord its
sipnificance as much as when I entercd the practice »i' Vinassana,

Thereo is one question, I want to ask the yogis, "Do you find tho
practice »f rcesiraint such as Castingg, slcoping mayderatoly, staying in tho
four posturcs Tor lon> anl ldlecvoting yoursclf to dccp concentration fatipguing
for y»u? D5 you think thcy amount to the nractice of sclf-mortification?
Theas are nccecssary end worthy cflorts, Onc necds an offort to achicve groater
thinrs., Of eourse, the Bullhs Yacs not want the yogis to starve, stay awako
(sleuplcss devation) and practisc extreic posturcs,

29, SECOND JH. N/,

It is tho attainment o€ ckezoote (sineglencas of minl) without the
epplicotion o vitakka anl vicara which "»rumcl prominent factorg in tho first
jhana,

At this stage also, the y»ui will continuc with his cffort in his
minifulncgs »f i1 he nama-rupa shcnomena arising involuntarily according to their
true n~nture, thus, dcveloning the paccakkha niine (knowledgo gaincd through
pcrsonal oxnoricnee) in resoccet of the dlhomma.  Thosc, who have hael thoorotical
knowlclye mny start thinking, Pleascd with his achicvement the yngi may bocomao
indulyzed in lhomma vitakkas anl not continue with his cffort, Such an indule
gonce can clay his proaress, When he enntinues to gencroto bhavana (mental
lovelopment) without such refleetions cither on the exhortation of tho master
o b o e e, b wETT Be ol b gt g™ h wi bthonb Lhoe npplicntion
ol vitokkneviciAru,
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CONIFIDENCE

Whenover he is faced with the arising pbenomena, he will be ablu to
concentrate his attention »n the abjcet and hil thce target without special
cffort of dirceting his minl as previnusly done like the skilled darter
Without such cxtra cffort, he is able to arrcst tho objects as thoy fast arise
and lissdylve. JZssurcl with this skill, hc will find the abilily to uxporience
vigions in a wonderfal aenncr, iz nind will beocome very clear and with such
n clarity of mini, he Jdovclops a type of confidence coalled sampasadana
(serene tranquilization ani roassurance),

Tho sceonl jhana is stated to have eonfidence becouse it nakes the
nind confilent w th the ennfilence posscssed by it and by stilling tho
listurbance crcatul by vitakka ani vicara, Hence, the phrase Sampasadanam
cetaso ckolibhavam (coniilence with the stalo of sinpgloness of mind),

LU oadchl b agleety, "hat Loy sl Ly falth exlal 1o Lhoe Fleatb
jhana ton, nlso this concentratinn with the nasic »® the single thing
(ckoldibhova)?" Then why is only this scconl jhana said to have confidence and
singlcness nf mind?" It wey be renlicd as follows: -

It is beeruse that Cirst jhana is not fully contilent owing to the
listurbence crcated by vitakke anl vicara, liko wetcer rufflel by ripples and
wavelets., That is why, althoush feith oes oxist in it, it hns no chance of
1evelopin? into "Confidence", fLnl thore too concentration is not fully ovident
because of the leck of full eonfi‘lence., That is why it ts not czalled
"singlcness" there. But in this scewnd jhana with ealm water, vaith is strong,
having got a footing in the abscnce »~f tho impoediments of vitakka-vicara; and
concentreotion is alsn cevident throush having strongr taith os ita compenion,

tlen off seicnee who concentrate on their rescarch with invontive
inclination cen causc moeral vibr, tions liko wavelets so that some may have to
take Lranguilizers to calim this mind.

Vitalrza tenls to cause vipphandhana (cxcitement) and vicarana
(moving about), s> th..t thc minl can beeome agitated and scattcered., Now, the
singlencss comes about automatically without the application of vitakka-vicara,
Everytimc the sinplcncss enmes ~bhout, the ynopzi hecones encouraged with the
clearncss »f thoucht. Samadhi becomcs stronzer and stronger as the attention
pits rixedl firner anl firmer to tre target, Such a state is callced
"Cotnso ckodibhava" (the state »f singlenoss of mind).

Just ~s the skilled merksman ean tit the bull's ¢yoe as ofton as ho
wants with~ut the uxtra cffort »f aiminzg and {iring, the cxpuricncod yogi will
strengthen his sanadhi and sherpen his facultics. He will thus sec cven the
-minutc¢ objcets, Whencver be sees Hne objoct, he will sce two or three objccts
in a 1istinct nmanncr, Whenever he is noting one scngation, a varicty of
acnsations will c¢om¢ into his awarencss = such as benumbedness, stiffncess,
tension, heat, cte in frasments, like sccin? a swerm of onts. What a wonderful
knowledge! One can spend time on this subject in 1ctail, but here I am just
touchin »n thc major asocets only,

Ono has to unilerstanl thet the Vipnssana i1s an effort to gain truo
knowl.lise in 2 progressive auanner nd 32 that vitakka-vicara have the dclaying
crfeet in tho arising o0 confilence, cawrlhi and knowledic, So wasting time on
these mentel states is sensuless, This 1s o legson the yoisd should remember,
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Here samadhi is of two kinds: -

~ Samfdhi of the first jhana which servug as a dccisive support
condition (upanissaya-pnccqya) to thc samedhi of tho second jhana,

-~ Samadhi of the sceond jhana which sorves as an associated
condition with thnt of the first jhana (sampayutta-paccaya), That
is the sccond samathi is born of associatod concentration,

In the first jhana, tho piti and sukhn nre born of soclusion and
absence of hindrances - vivekaja patisukham, Horce in tho sccond jhana, the
pitli and sukha have tho additiosnal property as "born of concentration
(semadhija pitisukham). Thosc factors lead to one-pointednuss of mind,

Hure the oiti is the strong one (balave piti) born of two samadhi and
is of Ubbuga anl Phareona typos. One woull fuol like being 1ifted in thoe air
snd cnjoy a pervalding heppincss, like 21l soaked in a piecc of cotton or
inflation of a ball. Onc¢ woull algso fdel a thrilling oxpcrivnee like riding
on gHf't wavelcts,

The type of sukha o, woull expericnce hero is like ono being drenched
with a ifush of cool air when onc cnters an eir-conditioned roum or oozing of a
stroam - "fAbhisanna mana".

This jhana posscsscs only thr ¢ lactors, that is, piti, sukha and
ckauz-at® (unification of mind), This jhidna ariscs at the tounler gtage of
ulnbabbeya n2na ., The calmness anl concentration arce uxtra-ordinary and the
Fhowlct-« is wndlerial, 46 much go that the yopgi tonds to think that he is
gocing the Path (b‘lm_"_f;;;as and ifruition (Phala) aad beecomc complacent, And he may
not ¢ven listen to the mastor; instcecad ho tenls to think thap he has become an
Arahat or cven Bullha, bringing him to the brink of wadncss. This is tho time
whoen you noued puidance,

‘rom nwyn expericnee, I alsn founl that yoris who had come t> this
stage telt very so~tisfiod with thomsclves becausu it was like having taken a
Arug., ecling rolaxcd a scens. of well-being and light-hearted, they would not
proccel any furlher, They bocomee attachcd to this situation (nikanti) and
oven cravoe for this (tenhi®). This is kn-wa as "internal stagnation', resulting
in dhammentardya (dhamma obstucle), Honcu, it is important not to meko own
decision in such cases,

30, THIRD JHANA
"Upasampajjn viharati pitiya ca

Viraga upckkhakoca viharati satoca

Sampajano sukhin ca
Knyonos patisamveiatin,

"With thc fading awny »f pffi as well
Ho dwells in cquanimity and mindful
and fully awarott,
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Hc_Pccls bliss (sukha) with his baly, h¢ centers upon and dwells in
the third jhana, on account of waich tho Noblo Oncs announce: "Upokkhako
satima sukha viharati" - Ho dwells in bliss who has cquanimity end is mindful,”

"itakka and vicara havo already boen stilled in the socond jhana,
and now in this jh&na piti is abscnt. The piti, one enjoys at tho tendcr or
early stazo (Taruna) of Udayabbayo Nana is like body levitation (Ubboga
piti or uplifting happiness), focling of a filled bladder which may roll along
(pharana piti, pcrvading or rupturous hapoinuess), so that ono would ncithor wish
to open tho eyes nor wish to chenge the posture. The yogi tonds to take delight
in this kinl of feeling »s it is a wonderful cxpericnco, and boecomo complecent,
creve (tonha) end thus cause an obstaclc to tho progross of dhamma (dhammantaraya).

{JIHLTT/M SANTHITL i

The yorri's enjoyment of his piti ig termed by the Buldha as Ajjhattam
Santhita (stacnating within thoe inlivi'nal). This is a coneisc doscription,
the Actails h.inz riven in the Udlcsa ¥ibhanpga utta., This discourse is a useful

guide to the practising yori, He who f2llows these instructions faithfully
will succced in the dhammn,

The Bullha says: -
WNoither will he po outside
Nor stop insilc,
He who abandons attachment by noting
Will surely owvercoms suffering",

I shall now give y»u a dhamma riddle: '"What do you moan by going
out? liow to strp aunc frem zoing sut?

On thc¢ iapiragcement of the dgor and objcct, there is contact and then
fecolin: followg. This happuns to the yogl all the time., [Ls tho yogils mind 1s
unconirolled, he will uxperierce ihe nimittagiha (elinging to the sign). As the
opposite scxes mect, Ly will reflect ~n cach »thers! forms, then details of
manncrs, bchaviours anl featurcs, For dcsirable objects, lobha will arisc, for

unlesirable ok ccts, 1ran anl if not mindful ot tho nama-rupa phonomena and
their noaturc ns they arico, moha.

In shiort, as the y»si sces, hears, cots, smells Hr touches, he delights
in the objocts b..causc hc 15 not rontrolling his mind by noting., Ho succumbs to
tho attack 2f kilcsa,

If it is nol desirable Tor the minl to 30 out (wandcr away), what
woull you de 2 Here, jhana is involwved. Note as you sco, the mind will not gd
out. Similarly is thc¢ case as yo»u hcear, taste, smcll or douch. The applica-
tion of jhanic f.ctors and s-ti will hindcr kilcesas,

On thc attainment of the (irst jhana Szamasana Nena (comprehension
of all groups nf cxistcnee as anicca, dukkha and anatta) will arise as tho
beginning_of insight, L8 »nc continucs to alvenco to the scewnd jh&na, highor
form of pitl occura as & rosuit ot the stilling of vitekke eond vicara., I mention
hcro piti, in particuler, boecnusce it is very prominont although othoer mental
¢ ncomitants occur at the samc time. Possing the stapge of visions and
upakkilessas (impuritics) and arriving at the stage of taruna uilnyabbaya nana, tho
yori tenlds to slop insile (stapnate within the individual). With craving for tho
delipghtful feeling and withHhut noting as onc should ba, the yori stapgnatcs
within -« fjjhattam Santlity,
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It 15 quite natural for human beings to enjoy a comfortable feeling,
like a tr..s/eller who wants to stop when he rinds a comfortable resting place
on the way. Similar is the case with the yogi.

IT he rests in transit without proceeding further, he may f(ace
dangcrs or dukkha, So, what should he do to loave thigplace? Which is better
way ol leaving - simple way or aftur sceing its fault? Suppose you compare
the benet'its arising from the attainment of destination and thosc from
stagnation at the trrngit. Possible? VWhen you wish to stop smoking, what
would you do -~ sece the dangers of smoking, benefits of non-smoking or both?
"Both" is the answecr, Unless you rcalisc the dangers of smoking, you may
rcevert to this habit,

In India, in the old days, Samatha mald tation was quite nopular.
Some pecople could cven practics cight semaputtis (absorplions). They became
contcnl with Samatha Jhanas which caused thom to be reborn in the upper worlds.,
So they clang Lo it and thus missed Vimutti (deliverance) Sukha.  Some could
oven nractise abhinnas (higher spiritual powers) but not tho truo knowledge of
the nama-rupa. “They just cnd up at lthat stage,

Jome westernors preter jhanas and abhinnas bucause thuy are interested
in miracles which avce not lagtine,  Somce arc cven chualed by those., Bcecuuse one
docs nol knou the rizht wothod lceardlingg to the Vimutti Sikha, onc stops ingida.
Thin is a loggon to learn In order not to gtop ingsido, ong must noto all
dclipghliul scnsctions such an vigions, happings:s, lipghtness, c¢lce. and understanc
their true nature; although such desirable feelings asay arise, they will havo
no chance to stugnatc your mind,

[t the traveller stops on the way, he may (Cace dangerg and will not
cover his journcy and rcach the deglination, If he procouds, he will benefit,
If he slacks, he will losc., Thus understanding the pros and cons, he will
procecd. Once he uvnic:ourride TFueitti Suikha, ne will not slack., This is how one
practicos in accordanco with thie Bueildha's teachings,

I have sgeen puop10 wlio lave come to this stege stopping at tho
dcelipghtful feeling sayirv T av'secnouth”" and that they have got a substituto
for LSD and rcfusing tu pruceed any turther, ‘floday, I wish to cxhort the yogis
to march forward for the achievemciut of Vimutti Sukha which is unrclinguishable,

FADING AVAY OF HAPPTMEAS

“ﬂ““_r-ﬂ-ﬂ [ --I-ﬂ' v ey ey, el A

As the yogi cncrpged S‘rom tho socond jhana into thu third, ho ubandons

another Cactor, namely piti (Lirpoiness) - pitiyaca viraga (abbanco of piti).
He revicws the jhana fectors with mindfulness and full awarones
(Sato ca sanpajano). fthus, his mindfulncss becomes very sharp. The bliss
(sukha) which hc feocls is felt mercly with his mental aggrcegates (kaya).
Henee, the versc: -

“JgasampaJJe vianaratl

Pitiya ca viraga

inckkha ko ca v1harati

Salto ca umeagnno
Sukhin ca kaycna patisanvodeti

Yrn toun ully& acikkhantd
Uocklhn ko satiua suwlhn_vihari ti
Tatiyern jhnam upasampajja vitarati®

"Jith the Cading away of hapniness as well he dwells in
cquanimity, and mindtul and fully aware ho fecls bliss
with his body, he c¢nturs upen and dwells in the thipd jhana."
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On account of which tho Noble Onus anhounca: -

"Upockkhako satima sukha viharati"
"Ho Awolls in bliss who has cquanimity and is mindful".

At this point, the yod ictests piti and denounces any lust (raga)
that may have ariscen {or oiti, All this lcscristion is 3iven in accordance
with tho dcsana (cxposition of the Doctring) and pertains to thuory, Now
tho practical aspcct,

The pitis anc cnjoys ot this tondur stage of Ulayabbaya Nana are of
higzhcr forms, namely uplifting and porvading natura., The ynizi wishos nelthor ta
opon his eyes nor to chanso his posturo. So long as tho yoydl docs not avart to
fqolings, he 1ous not progress in his attainment, He wust thoroforo note
thyso objucts snd overcomo tho raga and nikanti (desire). If he continugs to
dolight in it, he shall noto till it fades, Thig is what is moant by
Wtho fading awey of heppincss'.

This is a situation wherc the yo2i nccds guidance. Thoupgh 2no can
covur a journgy with a map, it is better to have a reljablu juide, Though an
nirplano flics with a map, it rcecivog guidance from tho ground, To this ‘end,
thg Buddha soys: -

"Yath@bhitam nupassanaya, yathabhutam néinflyg satthf pariyesitabbo"

"To ettain the knowlcedgo anl visisn rightly according to roality,
Onc must scck a guide (toacher)h,

LI1TERARY OBSTACLE

| Oncc there was a monk learncd in the Tri-pitake (tho threoe baskots or
the throc 1ivisions of thc Pali Canon), called i‘here Potthila. ‘hon he wanted to
practise the dhamma, ho had to apororach thc young samancra for thc correct
method, This is en cxample to show how ont cannot just travel pccording to the
map without o zuide,

In 3ri Lenka, thorce was nnce a leerned monk who was teachin: the
1ri-Pitnka to Hthers. Hce hal to proactigg tho Ahamme for 20 ycars in a forest
to bceomo an arahat, ‘

v11 these 30 to prove how a nure theorctician can beenme vain of his

baok knowledso snl intulred in imaginaticns which ceusc dhamma hindrances,
though literary knowlcedge is supportive. Isnt't it a shamge and docsn't look
absurd thot lerrnoed intellectuals aro unable to occupy ¢ place in the forefront
of the dAhammn? Why docs it heppen? Beenuse intellictunls tend to rcason
and arsouc, |

The Yencrable Suriputta, the Dhammascnanati (Comaander of the
Doctrine) attained Arahetship mne woeek later than the Llicr idahe Moggzallana
who wes not g9 leorncl as the former. Perhops the intellcectuals of the present
day mizht be compercd to Sariputta; porhaps they bolong to the Sariputta family,
Why was he so latc in attainmont? He applicd his knowledgo, thousht ovor tho
pros anl cons eoni considercd about a thousand woys to achideve an objcective,

To zive n worllly oexamplo, whun a king wants to travel out of his palaco,
pueplo have to clonr tho woy, preparo all the somps and ccromoniecs bofitting his
Weh position to accompuny him, ovte, Whuraes an ordinoary purgon will accomplish
thls in no timg,
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TEN KINDS Of LAUANIMITY

So thc third jhana, abandons on¢ factor (piti) and posscsscs two
factors, namely sukha and okageatad., The yogl dwells in cquanimity (upckdchako ca
viharatl). Thus the abandonmont-of piti givos risec to the throv qualitios of
Upckkha: « _

- Visada (purity or clarity). At tho matured stago of Udayabbaya Nana,
with the abgunce of pitl anl the delight in piti, upokkha is pure,
cloan and lucid,

-  Vipula (abundance). Duc to tho fading away of piti, upekha bacomos
large and cxteondod,

-  Themagnto (sound). Duc to tho over coming of piti, upckkha reaches
a stato o7 maturity and soundnoss,

At thc matured form of Udayabbaya Nana, pffi (which giznifies

immaturity) is complotoly stillced. At this point, thero is some food for thought
Tho third jhana possosses nonly two factors, mainly sukha ani ckazzata, Hence
thore shoull not be any upckkha factor »r upekkha vedand (fouling). How is it

that "he 4dwells in equanimity? I poso this quostion bocauso I must thon explain
to you tho tcn kinds of cquanimity, namoly: -

Ghalangupckkhg (Six-factorcd cquanimity)
Brahmaviharupekkha (Equanimity as a divino abiding)

Bojjhangupckkha (Equanimity as an enlijhtonment factor)
Viriyupekkha (Equanimity of encryy)
Sankharupckkha (Equaninity about formations)

Vedanupcklcha (Equanimity as a fceling)

Vipassanupckkha (Equanimity about insight)
Tatramejjhattupckkha (Equanimity as soccific ncutrality)
Jhanupckkha (Equanimity of jhana)

Parisulihupokkha (Equanimity of purification)

CHALANGUPEKKIA
Out of th:t 10 kinls of cquanimity, I wish to deal with the first ono,

namoly chelengupckkha - gix-factorod oquanimity, six~-factored becauso it
concorns six objccts.,

Whenever wo contact a pleasant objcet (ittharammana) or unpleasant
objcct (anittharammana), we fecl the greed (lobha), lust (raga), or
disploasurc (dosa) respectivly, anl never focl ncutral or unbiased if wo have
not como to the stagc of mental purification end riht knowledge, Also if we
cannot note cffectively and understand the true naturo of objoucts whenever we
como into contact with tho objccts, moha will ariso, and this amounts to
Asamapckkhana (uncven outlonkﬁ. It is difficult to hold a balance viocw when
oncountercd with objocts., Belancing by thinking? How long will it last?
Balancing by contentment? low many such peoplo are in the world? This kind
of biansod attitudc has oxistced since infancy, Whon the infant is offcrod swect

milk, it feols plcasul and grecdy (lobha) if not, it cries (dosa).

How imany among tho worlilings posscss importiality? If thore oxist,
thoy must be perfeoct, In the reelm of dhomma, tho individual who possesscs
such quality completoly is an Arahat. How about other ariyag (holy_porsonagoe
thosc who have uprootod certain kilosas) such as Sotapanna, Soakadagami and
Anagami?  Thoy do possess to a ccrtain oxtont,
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A moditating yori can also noisess such quality whon ho is so intensely
miniful anl concentrated that he can dwcll with cquanimity whenever he
encounters any plcasant or unpleasant ot jcct, As the objoct arisoes, its naturc,
causo-offoct rclationship and aninca du'.kha charactoristics are known, go that
moha (ineffcctive knowledzoe) docs not arise.

Considcr a yo1i whn is free from gladnoss and sadnoss and whoso

knowledgo is clcer. He is said to posscss chalangupckkha at that time, For
one minute, he has 60 times of tlis state.of mind.

In the dhamma dcsand (oxposition of the Doctring), such as attitude in

which tho mind is not affocted by dosirablo or undesirablc objocts 1s glven by
the oxproussion as:-

WUnckkhako ca viharati® - he dwells in cquanimity, and
"Soto ca sampajano - mindful and fully awara.

It means to say hc dwells in equanimity miniful and fully awarc? Thus it is
said; -

"Cakkhuna ripam disva

Nceva sumano hoti na Jummano

Upokkheko viharati
Satn sampajana, "

"Here o bhikkhu whoso cankers arc destroycd is neither glad nor sad

on sceing a visible object with the cyo; ho dwolls in gquanimity,
miniful anl fully awaro",

In cffcet, Chelanpunckkha is synonymous with Tatra majjhatatta
(remaining here and there - in the mildle »r keeping in the middle of all
thinis) which is Hnc o0 the 19 beautiful mental statos. Or, in anothor way,
tho impartial viow »f object (Chalangupckkha) is tho chief characteristic of
miidlcncss or cquipoisc (Tatrama)jhatattf),

It has the cheractoristic of of7ecting tho balance »f consciousnoss
and mental factors - samavahita lakknana, Its function (resa) is to provent
excossivencss anl Acficicncy, or that it puts an cnd to partiglity -
pakkhapatitupacchela rasa; as manifestation it kccps the oroper middle -
majjhatta bhava,

It is comparcd to a chariotcer who vicws cqually a pair of woll-
trainel horscs, None of 1he horscs is overtaking the othcr, and tho
charioteer uscs neithor the cane nor the roin on the horscs,

Anothcr oxamplc is that of a driver »f a motor car whoso engino 1s
opcerating perfectly and which is running along a straight smooth highway freo

of traffic, Tho driver simply has to hold on to the wheel with a calm mind
without uniuo concern,

Prcviously the twn nairs of concentration, namoly viriya and samadhi,
saldhfl and panna could not bo balancodl., Now at this stago thoy bucome balanced,
Tho yogl cnters upon thu jhfina mindful and fully awaro - Sato ca ganpajano,
Howcver agrccable the objeet may be, he does not feel lusty (raga) neithor doos
ho fool 1ispleasure (dosa) in cese of disagreeablo objoct.



84

At this stage the yopgl feels bliss with his body -~ Sukkhin ca kayocna
patisanvedati., Thc meditating yo>gl will also feel bliss likc an Arahat whilo _
he is dccply absnrbed in the jhana, It bccomeg more evident in the fourth jhana,

As Chalaniupckkha becnmaes more orominent and the cquanimity bccomeg
stranothencd, osp at Sankharupekkha - he will feel mentally steady, noither
glad nor sed at any object., In this rospcct, hc is not difforont from an Arahat,
though the complete stato of this quyutity occurs in this ariya, This will
become moro ovidaent as the yogi strives in his practice,

Morocover, the yogli is able tn dovelop gpiritual stamina and resistanco
towards tho cight worldly conditions (Loka dhamma) towards which heo had not beon
able to face with calmness, namely, gain, loss, famo, dishonour, praise, blame,
heppiness, suffering (labho, alfibho, yaso, ayaso, pasamsf, nindd, sukham, dukkham),
As the yogl propressos to the stage of Sankh&rupekkha Wan& (knowledge consgisting
in the equanimity regarding all formations), he is a»%lc to view tho objccts with
impartiality end fool pacifiod,-

In the books is sgaid: This is an oxcollont condition, Such a quality
is also called "Talibhavaguna® (natural quality or cquipoiso), viewing objects,
good »r bal with cqualibrium without changing the originality - Parisuidha
pakatibhava vijjahana kara bhuta upckkha, This bocomes a second nature to him,

Just for y»rur genoral knowledge, though an Arahat can resist tho
effoct »f Loka Dhamma, hc¢ Aoes not chanpgo his habit (vasana). Tho mannerism or
attitude to which he has been habituated all along the samsara, that is while he
hes buen undor tho influence/contamination of kilosas, still persists and cannot
be abandoned. If he has had tho habit of digparaging othors he woull do so,
of course, with no evil motive,

Once thero was an A ~hat who was of a Brahmin caste, woll loarncd in
the vedic knowlcdpe and used to disparage nther lower castes., After he had
attaincd c¢nli>htenment, he had the habit of calling others "vasala" (wretchod
or good-for-nothing). This was dnne not with a wickod intention of damaging
others, Nor does it mean thot an Araidt still feel angry which will amount to

kilesa, _
As for thc Buldh~, no such habit sccurred in him, He ig tho only noblo

individual who is not only freed from kiicsas but also from habit, Hence the
name sublimec (Su’ata) - purificd anl blamcless - as one of the epithets for
tho Budiha.

It is likce a bottlo which usel to contain alcohol, and thouzh it has
boon wnshol clean, the olour pergists in it. Likewise, thoush the Arahat has
boon washed clean of kilesa, the stinking vasana still pcrsiats,

It is only if tho y»ngi strives oroperly (vigilantly) so that nivaranas
havo no chance ot occuring in his minil, thc knowledge nrogrosscs and difilomonts
aro overcomz, that he will bc able to becomo convinced of the above statements,

In this rcegard, the Bullha says in tho Dhammapada (vorse 276)on the
Chapter on Marga Yazga (Thw Way of the Path): -
"Tumhehl kiccamutappam
Akkhataro tathapata
Patipanna pamnokkhanti
Jhayino marabanihana"
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"Striving should be 1»nc by yourselvos;

Tha Tathagatas ars only teachers,
The meditative onss, who enter the way,
Are dclivered from tho bonds of Mara."

BRAHMANVIHARUPEKKHA

Lot us now o to tho next onc, namely Brahmaviharupckkha - Equanimity
as a divinc abiding or noblce living,

There aro_four 1ivinc states, namely mecttg (1ovinf k}ndnoss), karuna
(compassion), mudita (sympathotic joy) and upckkha ?oquanim ty). Now, lot us

survey their rospoctive propertios.

Mctta is practised for thu godxd of all beings and onc 13 happy to be
absorbcd in this. Karuna is dovclopcl with compassionate feclings towards all
becings, anl nno cannot bear tho sight of pain, It is synonymous with pity or
mercy. ‘fudita is a fcoling of sympathctic joy towards all bceings in thoir
happiness and prospcrity. When the boinzs 4o not comec up to oxpectations oven
with thc combined offorts of mettd and keruna, ono must regard it as a mcchanism
of their own past kamma, considor that thoy arc destincd by their past decods and
view the conscquonces with a ncutral scensation or oquanimity.,

Thue former threo ar'o aceompanicd with gowo concurn or exortion
(Vyapara) and hcnce tho absenco »f balanced attitude, Whoroas in tho last stato,
thore is the abscence of concern and tho prosenco of calmnoss, Tho differont

features of theso four states are oxemplifioed by the feolings of a congclentious
mothor as follows: -

The mother has fHur sons. To tho younzest infant son, she wants evedy
success., This is motia, To tho o'ler child, who is not so hoalthy, she wants
him to be freed from this suffering, This is karuna. The third boy is a little
grown-up and somowhat woll-off-with wcalth and cducation. With him, she is quito
satisfiad., This is mulita, As for the eldest son, hc can stand on his own_foect
and is ablc ommugh to work his way up, About him, she has none of the vyapara

of motta, karuna and mudita like the rcst, but is relioeved from concern, This is
wvhat we mcan by upeli.l.C.

- Onc may arguc, "should all beings possess all the four noble stateg?®
They should practisc as much as possible. Which one is the bost? A4ll of them
aro finc in their own ways. We should radialc motta and karuna to boings and help

them, If we cannot succeed by them, we practiso upokkha, But it ig difficult to
practisc upckkha as we tend to become partial,

it times while tryin to practise crmpassion and pity, wo are doceived
by soka (erief or dcspair), like for instance, tho ccsc of '"mercy killing".
Instecal of nractising upckkha, wo arc ovorcomo by soke, to commit murder through
mercy. Hcero upckkha shoulll have bcen excrcisel instecad. iHaybe, 1t heppens
becausc the substitute for dospair is not known, Compassion and morcy have lod
to domanassa (sal-mindecdnoss or i1l-will) - killing, Ono hes to bo careful
about this. " |

On tho othcr hand, abscnce of metta and kuruna doos not mean upekkha,
For instancc, some parents tenl to send their childron away when the latter grow
up., When the childron wish to stay on, tho paronts charged them for room and
boarding. This, I sey, is tho lack of motta and karuna, and not upckkha,
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BOJJHANGUPEKKHA

Let us now go on to the third one, namoly Bojjhangupckkha - Equanimity
as an e¢nlightenment factor,

The seventh in the Enlightenment factors (Bojjhanga) is Upekkha, It
becomes quite evident at the developed stage of Udayabbaya Nana, At this point
it has the charactcristic of balancing the assoclated mental states, namely
saddha and panna, viriya and samadhi. Prior to the devoloped state of Udahabbaya

Nana, thosc associatad states are nol equalibrated, hance no samevahita, To give
a practical cxample: -

SomG yogis have gained some perception in the dhamma, so that they wish
to tell others and spend their time in this manncr- a sign of excessive saddha,
The wisdom which is to be obtaincd by profound mindfulness suffers diminution.
This 1s due to excessiveo saddha and rcduced panna. On the other hand, some have
much zoneral knowledge so that they become drifted in all kinds of imaginationg,
looking for different ways of anproach, For instance, volition is sufficient to
accomplish dana without actual offering. Such an attitude is called Atidhavana -
ovor-braininess or cunningness. Thus they tcnd to woaken their faith (Saddha)
that "practice makes perfoct," Hore, the Bjjhangupekkha.balances bhe two extromes.

In anothor instance, duc to cxccssivo chanda (intention) to porceive
tho dhamma in a short timo, they make cxcessive exertion, so that they cannot
achieve the right concentration that is tho consciousness overshootg the target
instead of synchronizing with it. This is tho case of excessive viriya and
diminished samadhi, On the other hand, some tukc casy in the practice and slack
in their offort, rosulting in sloth and torpor - woakening of viriya. Here, too,
tho Bojjhangupekkha balances tho two wxtremas,.

VIRIYUPEKKHA

It is a compound of two words - viriya (cncrgy or effort) and upckkha
(oquanimity)., Thus, Viriyupekl... me~*~ Munainity of Enorgy. It is a name for
the equanimity consisting in the evenness of encrgy,

Let us examine the hidden or implied definition of viriya. It is said,
WWirasga bhavo viriyam". Because it has the nature of courage, vigour or heroic
effort, it is called viriya, It has patient endcavour (ussaha) as its saliont
churacteristic (lakkhana), It also imnlies unshrinkines effort with patience and
determination in the face of difficultics. It goes without saying that the yogi,

who pogsesses this quality will go all the way with unshrinking courage and face
any oventuality in an undertaking,

| In tho beginning, tho yogi is afraid of Lodily pain, possible disease
and even dcath as a result of dhamma practice, Mo is concorned about losing his
gensual ploasurcs, separation from his family, and forcgoing his usual
facilities. Thus he shows cowardlincss., Whor he i1s in possession of viriyupekkha,
he ig not afrail to forogo all thogsc privileges. He would risk his body and

even lifo, if nccossary; with peticnce hc is able t face any dukkha. In this way,
the ussahalakkhana becomes moro cvident,
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To give a practical c¢xample, the yopdl begins to meditate for 10 to 15
minutes, Hc¢ fuecls tirod and painful because he bas nd cxperience. He 1s anxious
of discase and even death, llowever, the cnorgetic yogi would not yicld to this
sort of lax attitude, such as changing postures, etc, Instend he would "do or
die" notwithstanding any obstacle,

It has "support or cncourapgemunt® (upatthambhana) as its function
(rasa). Just as a leaning house is prcevented €rom collapsing by moansg of
gupport, so also 1t h.; the property of giving uncouraging support to its
conascont mental states so that his provigus lax ottitudo bucomus invigoratod,

Once the yozi has overcome the crisis, hu becomus moru confident and
coursgeous, so thst he would challenge any ditfficulty to a contc¢st, The heroic
effort becomos ovident in him,

e, who feels afraiill on his first cncounter with the cnemy, later 1g
- able to pul up o strong rosistenco, so that aftor winning a victory over the
enamy, he assumes more couragze and doous not husitate to ongage in any battle,
He is said to buocome invigorotoed, He would rather march forward than withdraw,

Thus it has Asamsidana (unshrinking) as its manitostation (paccupatthana)
and this comcs into his perception, Noy, try to understand by comparing it
with your oxpcrienco,

Feoling sloth and torpor (thina-midlha) is an akusale action lecading
to indolence (kosajja) which is both dctustable and scoldable as lazy-bones.
Now the yopri, who possesscs viriyupollkha, will value this as the dhamma which
is capablc of overcoming kosajja, and this ncrception comes to his mind. Though
in tho boginning, the yogi has to make his strenuous cffort, after victory he
docs not nced to utilize thet much eucrgy, Ho can normalize his offort, He
would not suffcr from mentel scattering duc to ovor-strenuous cffort, nor be
devoid of kosajja, thina-niddha and lax attitude. Ho is cordially placed like
a fulcrum, Such is thu stato of viriyupckkha.

Let us consider two cxamples, A stulent is lcarning a ncw lcsson,
S50 he has to put in fresh cffort., As he ig very cvager to lcarn the lesson in
the beginning, his viriya is in ¢xcess, so thal his mind is scattering and he
cannot concontrato on his lessons, He is worricd, retrective, end unable to
progross., Howcever, when ho develops morc knowledge, he moderatecs his cnergy,
and is ablce to study his lessons without cexcessive encrgy but with comfort,
This is a situation whero preceding ortorts urc a condition, as ropctition
condition (asouvane paccayag for succcoding offorts,

In another example, a worker who is ushorced into a new asgignmont,
would put in a ~rcat ctfort to lesrn his job. When his offort is cxfussive, his
mind would scattor and he would bucome erratic. However, as ho continues in hig
attcmpt, ho bccomes skilled in his work and his encrgy becomes normal,

Honce cquunimity of cnergy (viriyupckkha) is a namo for the equanimity
stherwise known as neither over-strcnuous (Anaccuaraldha) nor overelax

(natisithila) onergy. This means that tho yogi's mind is noither retrective nor
disporsive (ullhacca).

The word "Uldhaccu" 1s a compound of Uddha (upwards) and wacchati (go).
It thorcfore moans "moving up". In the dhanma practice, it means that the
congciousncsa is scparatced from the object. Tho mind may aleso wander away from
thoe objceet in which cage 1t ig also called "Vikkhopa" - scattering, slipping.
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How can one fix the mind on the target? Just ag you direct your fork to
the food, hold it (irmly and oierce it so that it will not fall off, so also you
direct and hold your attention to the target and fix the mind on it with viriya
go that your mind will not move away from the target, The ability to aim
correctly at the object is samma sankappa, the right effort made to direct the
mind is samma vayama, and the ability to note or right mindfulness is samma sati,
Those elements must be present in the course of practice,

~ To nossess viriyupekkhﬁ, persistent continuation of viriya (cnergy) 1a
essontial, so that the former viriya conditions the arising of the latter one.
Viriyupekkha will beccome ovident from the stage of Udayabbaya Nana onwards,

The starting energy is c¢alled Araddha Viriya which after practice will
load to Pag ahita Viriya (strenuous effort)., The lattcr virlya is compared to
tho offort medo to 1ift a thing so that it will neither fall off nor stop in
tranzit, bul will rige up by stagos, Whun tho virlya is poertfectud, 1t 1s callod
"paripunna viriya" (fulfilled energy or perfect effort). Hence it is essential
to make offort every seconl without interruption, |

_ At the state of Udayabbaya Nana, is it gtill necessary to apply vitakke
and vicara? It is not particularly necessary. Tho ability to fix the mind on
tho targot will arise automatically just like a skilled marksman,

SANKHARUPEKKHA
This will be dealt with concisely, It is described in the books asgiw

- How many kinds of cquanimity about formations (sankh@ra) arige
through concentration (samadhi) ?

~ llow many kinds of cquuanimity about formations arise through
insight (vipassana)?

Thoe answer to thase questiong are ;7iven as: -

-~ Six kinds of equarinity about formations arise through
concentration,

- Ten kinds of equanimity about formations arise through ingight.

In order to unilcrstand Sankharupekkha, we necd to define and understand
the two attributcs, namcly: Patisankha (roflcetion) and Santitthana (firmnoss).
The former means Mapprchendirz rcfleetion rearding the hindrances (nivaranas) as
the dhanivas which oupght to be abandoncd, The latter means rotention of composure
roegarding the hindrances despite the effort made in abandonning them without any
concern (vyapéara)

It is thus becausc in his contert with tho opposites he gotg the
upper hund, Tt is like tuking on an uuconcernud attitulde after the ¢nemy has
boon weakened through defeat. Likewlisce, the yogi feols uven-tempered
(equanimous) in respcet of tha impcdiments,

This kind or" tompcrament will also be evident in the jhana factors
at the stage Sammasana Nana (knowlcdgo consisting in the determination of all

phcenomena of' existence as anleca, duldha anl anatta), The yoiri who is by nature
imapinative, will tind it difficult to still tho directing and holding thoughts
(vitakko and vicara), Why is 1t? Bucause he ig attachod to these ractors,
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Therect'tor, either on the instructions of the teacher or on his own
accord, he realiscs the Tault in these thought-provoking factors (as cause

for dolaying the progress) and continuvs in his meditative offort, rosulting
in the loss of momentum of thoese factors,

In this example, the reflceetion regerding the vitakka anl vicara as
the dhammas which ourht to be abandonned is patisankha; and tho retention of

composurco regarding these two dhammas dospite the offort mado in abandonning them
without any concern (wnrapara) or 4ifficulty is santitthana.

Again, passing the vitakka-vicara stage and at tho tender stage of
Udeyabbaya Nana, the stronger types »f piti arise. The yogl roaliscs that
attachment to piti will hindor his pro,ross to tho maturcd stage of this nana
and cause him to deviato from tho right path. Discovering its flaws,’ he
abandons it and advoances, Thus piti fades away gradually.

In this, the reflection reognrdinz the piti as the factor which ought
to be abandonned is patisankha; and the retention of composure regarding the
factor despito the effort made in abandonning it without any concern or difficulty
is santitthana,

As the yo#i emerges from the third jhana and enters upon the fourth, he
discerns the prossncss of the bliss (sukha), for one thing becauso sukha ig too
close to piti and thore is the danger of recassion to the lower jhanaa,

Hero, tho raflcction regarding the sukha as the factor which ought to
be abandonned 13 oatisankha and the rctontion of composure and sercenity regarding

the factor desnite the effort made in abaﬁdonnlnu it is santitthanfi, This
situation is manifest from the stage of Bhanga Nana up to Sankharupekkha Nana,

¢rom the practical standpoint, as the yozi crosses from one stago of
insight knowledgzc to the next, he will expericnce uunkhﬁrupc”kha in the interval -
a neutral state, ncither plnasunt rer Wwapleocant Zueling in e jractice,

VLDANUPFKWHA

As the lefination goes (Upa - to approach and ekkha - fceling), upekkha
is a proximate fucling which lies b.ww.on pain and pleasure. 1t is noithor pain
nor pleasurc, It 'ncither coincides vith nor contradicts pain or plcaguro., It is
folt in tho intirvals as transition takes pluace between pain and plcasuro. UpCl...
ig also gynonymous with Udnsin: (inﬂi?fcr::t ncutral or peasive),

With cvery consciousncss there ariscs vodanupckkha, as vedana is one of
the seven universal mental states LSabbacittusﬁdhﬁranﬁg. Thoy are:.-

~ Phassa (contact)

- VYedana (feeling)

- Sannn  (pcreeption)

-~ Cectuna (volition)

- Ekagzata (onc-pointodness or unity)

- Jivitindriya (psychic life or vitality)
- Monasikara (attention)

¢rom this, we can sce that feeling, as ono of the seven universals,
arisos with overy consciousness such as scveinr _unarionmgiiczs and in the absence of

impulsive forces, the arisen feeling dopendent on coutect is neutral (upekkhav_ il
However, in the casc of object comin: into the focus of the body sensitivity or
tactility, body consciounnouss called kaya vimnnana arises and depondent on conteact

(phasa) there arise two kindg of feclingg (vedrd) - gulkcha and dukkha - depending
on the naturo ol thc objcct,
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Such feelinzs can be exemplified as the ones which arisc when tho youi
is sitting on a stonc or a mattress, having a fan or without a fan when hot,
sleeping on a rough bed or a soft bed, ctc, Dependent on good feeling arises
craving (tonha), in the absence of mindfulness.

One may not be convinced of the arising of tanha dependent on dukkha
as much as from sukha, When the yogi is not enjoying a good facility and feeling
dissatisfied, he yearns for that facility (tanha). Another instance of
"vedana-paccaya tanha". Such kind of gituation occurg if the yogl is not mindful,
Hence thc transition from vedand to tanha is an cxtrencly important and delicate
step beccause it is here that the yoszi must be vigilant, othorwise once he is caught
in delusion, tho process of paticca-samuppada will go on to tanha, upadana,
bhava and beyond,

Can onc experience vedanupcklcha from body contact (kaya phassa)?
According to abhidhamna, there are points of transition butween sukha and dukkha,
at which vodanupckkha is experienced, +'rom the Sutta viewpoint, with any
phassa therc arisc all the three vedanas - sukha, dukkha amd upgkkhﬁ; With body
impression, sukha and dukkha are more prominent, Upekkha vedana will be
experioncoed while noting,



91
VIPASSANUPEKKHA

To understand the sabhava of nama-rupa sankhara (formations) dhamras,

. . . . watches o
the yogl fixes his mindfulness, that 1s /the phenomena arising at a

of the six sense dcors, noting as "hearing","seelng" etc. In the
feginning, his mind 1s not so powerful. But, as he geins experien
and strengthens his khanika samadhi, he will be abkle to distinguis

the name-rupa phenomena, okserve their cause-effect relationship,

thelr anicca-dukkha characteristics and spontaneity with equanimit
and 1n a natural meéenner.

Such 1s Vipassanupekkha (Equanimity about insight). It
a name for equanlmity ccnsisting 1n neutrality about investigation
described thus: *“What exists, what has become, that he abandons,

and he obtains equanimity”. This is said according to the LCesana

(disccurse).

Now, the gractical aspect. As the yogli watches closely
what he sees or hears, and 1is able to take note cf that what he
sees or hears arises and perishes (that is the arising and passind
away of phenomena) - he 1s sald to accomplish the aniccanupassana
(contemplation on anicca) nana. This he acccmplishes with equani

mity, emctional stakillity or ccmposure and wlthout tensian or

stralin.

When he has constantly contemplated on imgermanence and
realised the truth of thetimpermanent nature cf existence, he 1is
sure to abandcn the gercegtion cf permanence (nicca-sanna). Also,
mana (conceit) whose arising 1is based c¢cn the'perception of perma-

nence will also ke akandcned automatically.

After he has appreciated the reality of imgermanence, b
will reccgnise the gainful (dukkha) characteristic of existence.

He is said to acccmplish the dukkhanupassana (ccntemplation on

dukkha) . |
Wwhen he has constantly ccntemglated c¢cn unsatisfactorine

of existence and realized the truth of unsatisfactory nature of
exlstence, he is certain to akandcn the percegtion of satisfactolion

ness or sukha A{sukha sanna). Also, tanha (craving), whcse arision

is dependent on the gercegtion of sukha, wlll be abandoned
automatically.

These he will accomglish with equanimity. emotional

stability or ccmposure and without tension or strain (vyapara).



92

When the marks of imgpermanence and unsatisfactoriness
are recognized, the mark of unsukstantiality will also ke recognized,
and this will beccme very evident at the stage cf bhanga hana
(knowledge ccnsisting in the contemgplation of dissolution of all
forms of existence). As above, he will akandcn the gercegtion of

self (atta sahha). The self-view clinging (atta ditthi) will be

disccntinued, .
When the 1s not aware of the true characteristics he

will entertain the percegtions of nicca, sukha and atta. When he
is fully aware, he will renounce these long-cherlshed percegtions.
Also, mana, tanha and ditthi will be automatically rerounced.
These he accemplishes wlith equanimity.

This is the practical explanation of Vipassanupekkha
(Equanimity akout insight).
TATRAMAJJIHATTUPEKKHA

e T e I I B e

-

Literally "Tatra" means '"there or here" - 1.e wlth respect
to obtject. Majjhattata means "middleness or neutrality".. So

Tatramajjhattata means "keeping 1in the middle of all things". It 1s

one ¢f the €2 mental states (cetasika) and one cf the 19 beautiful

mental states (sobhanasadharana).

It has as characterlstic that 1t effects the kalance cf
ccnsciousness and mental factors: as function (rasa) that 1t
prevents excessiveness and deficiency, or that it puts an end to
rartiality; as manifestation, that 1t keepgs the groper middle,.

Thus it is stated cf Tatramajjhattupekkha (Equanimity
as specific neutrality) as equanimity ccnsisting 1n the equal
efficiency of ccnascent states.

JHANUPEKKHA

L B

It is said of the third jhana as "Upekkha koca viharati®
(he dwells in equanimity). Piti has faded away (Pitisanvedatil)
having cnly two factors, namely sukha and ekaggata.

At this state, sukha has reached perfection, 1ts destina-
tion. 'nis bllss (sukha) 183 termed ay atimadhura (oxceedingly
sweet) as 1its attribute. Why?7 Because there 1s no ketter sukha
beyond this state. It has reached 1ts climax. It 1is the kest of
all worldly pleasures. Of all the mundane jhanas, it i1s the Lest.
However , the attainer of this jhana can dwell with equanimity
inspite of the excellence of this sukha. Thus it is called
“Jhanupekkha".
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Here, his mindfulness (sati) is very strong and so 1s

his full-awareness (samgajana). Thus, it is stated as personal

attributes - “Sato ca sampajano" (mindful and fully aware). There

1s non-greed for the kliss owing to the influence of the mindful-

ness and full-awareness, and not for any other reasons.

Thus the Equanimity of Jhana (Jhanupekkha) is a name for
equanimity producing 1mgartlality towards ever the highest bliss

described thus: "He dwells_1n equanimity".

As he emerges from the third jhana to enter upon and
dwell 1n the tourth, he has purity of upekkhg due to the
influence cf  powerful sati. Hence the name Parisuddhupekkha -

Equanimity of purification . Ugekkha 1s purified and uncorrupted;

thus 1t beccmes efficilent.

Although the equanimity 1s of ten kinds; 1n essence,
they can be regrouped into four, namely = viriyupekkha,
vedanugpekkha, tatramajjhattupekkha and nanupekkha.

The followling si1x kinds have one meaning and thus can

be grouped under tatramajjhattupekkha:-
- Chalangugekkha

- Brahmaviharupekkha

- Bojjhangugekkha

- Tatramajjhattupekkha
- Jhanupekkha

- ParlsudthpekkhE

Their difference, however, 1s llke one of age cr
position, like the difference 1n a single gerson as a koy, a
youth, an adult, a general, a king, and so on. Therefore, of
these it should ke understood that bojjhangupekkha, etc are
not found where there is chalangupekkha, and vice versa.

So also, sankharupekkha and vipassanugpekkha have one
meaning too. They belong to nana groug, and are divided into two
according to condition or time - avattha.

Viriyugekkha (under viriya) and vedanupekkha (under
vedana) are different both from each other and from the rest,.

AT times, they cc-exist and at other times, they dc not.

Normally,K chalangupekkha arises in the arahats. It 1s
called "Avyakata" dhamma (lndeterminate state - 1.e. nelther
determined as kammically wholesome nor unwholesome) and

kammically neutral.
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However, the minor form of this upekkha can arise in the
vipassana yogi as he attains the stage of sankharupekkha hana
(knowledge c?’ccnsisting in the ccntemglation of equanimity
regarding all formations). At this mcment, he 1s no different fr«
an arahat. He 1s neither glad nor sad on perceiving the six sense
okbkjects. Due to the i1nfluence of the mindfulness and full-awarenc
he feels neither+-pain-nor-gleasure,

In the case of vedanupekkha, it 1s associated with all
the three states, namely - kusala, akusala and avyakata, because
everytime there 1s ccnsciousness, feeling arises. However this
equanimity will not arise with such feelings like somanassa
(gladness), domanassa (grief) and dukkha (bodily pain).

In this ccnnection, the Avyakata (undefined) dhammas :-
include citta, cetasika, rupa and nibkana which dc not ccme under
kusala or akusala and are also classed as paramatthas (ultimate
truth). Paramattha dhammpas are to ke understood Ly self-evidence
(atta paccakkha), not from ktooks or heresay. It 1s like an apple

laid kefore you. To know 1ts sweet ‘taste, you must eat it by

yourself. To know an elerghant from a pilcture 1s not the real
knowledge. You must see the real animal by yourself.
The direct knowledge is the real one. Whatever

paramattha you have heard cf i1s only a shadcw or reflection. For
instance, you must note as you close your hand to know the
tension which 1s pain and ;é you open it to know the relaxation
which is relief from pain. When you are noiing, you will also
observe the stegp-wise occurrence of intentions to close or ogen
your hand. As you note, you will understand the true nature of
exlstence yourself that is paramattha.

The impressions (phassa), feelings (vedanas) and the
arising cf lokha and dcsa will be understood by noting as they

arise. And finally the extinction of nama-rupa dhammas and

nibtana - all these can be understood by yourself. This 1s what
we mean by seeing paramattha by self-witnessing (atta paccakkha).
To understand gparamattha by atta paccakkha, one needs
only sati 1in acccrdance wlth one's capabilities. To accomplish
bhavanamaya nana (wisdcm tased cn mental develogpment), one needs
only sati and no other equipment or mu:c¢rials. Hence, the yogls
are exhorted to apply mindfulness evc:iy seccnd cf thelr time toO

know the nature of existence and the real paramattha.



DWELLING IN EQUANIMITY

At this point, it 1s necessary to explain what "“upekkha
koca viharati" means. By this, we are referred to the Equanimity
of Jhana which is qualified as producing imgpartiality towards ewven
the-:highest bliss erabling the aspirant to "dwell in equanlimity".

This equanimity 1s also synonymcus with the Equanimity as Specific
Neutrality which has the property of equlibrating the efficlency
of ccnascent states.

For better upderstanding we may analyze these two
equanimities. As regard its nature- {(sabhava)or characteristic
(lakkhana) they possess majjhattata lakkhana (the characteristic
of neutrality, middleness, equipoise or balnced mind). Their
function is anabhoga rasa (unattentiveness or to ke unccncerned) .
In one actually possessed cf the third jhana there is no ccncern
about feeling kliss however superior {panita-sukha) it may be
and however unsatiable cr unrelinquishable 1t may be.

They have the function of ogposing thé inclination
(Avannatli patipakkha kicca), the function of disinclination,
without attaching any importance (to the jhanic kliss) because
the mind has reached maturity. If he dces not attach any
importance to even such gpanita or atimadhura sukha, one need not
speak of hls attitude towards sensual pleasures from which he can
be averted kecause they beccme so commcnplace and koring. ‘'That
1s why the Nokle Cnes pratise him thus:- “"Upekkha koca sato ca
sampajanno viharati" - (He dwells in equanimity with mindfulness
and full awareness).

He is worthy of praise since he has equanimity towards
the third jhana though 1t possesses exceedingly sweet bliss
(atimadhura sukha) and has reached the perfection of bliss, and
he is not drawn towards 1t by a liking for the kliss.

This manifestation is one cf unconcerned (Avyapara
paccupatthana). Even akout this kind cf bliss which 1s exceed-
ingly sweet sance there 1s none greater, he can remaln unccncerned
(avyapara), because these upekkhas possess the progerty of causing

avyapara in the conascent mental states which are assocliated with

this jhana. - ~ -
Their proximate cause {(padatthana) 1s one cf piltiviraga

(fading awayror stilling cf hapglness, distaste for or akhorrence
of happiness) Bahasa-othegya (joyful excitement) 1is absent 1in him

who has equanimity.
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Is such kind cf equanimity felt only when the yogi is
absorbed in the jhana? Of ccurse, yes. However, the potential
feeling will remain, 1in him even after he has emerged from this

jhana.
At thils point, mention mey Le made of the material

phenomena (ruga) arising in four ways, namely:-
- Kamma (action)
- Citta (mind)
- Utu (seasonal conditions)
- Ahara (food)

Due to the potential of the jhana attainment, panita-rupa

(excellent materiallity) arises. As a result of the dhamma practice

kamra-ja-rupa (action-produced ccrporeality ), citta-ja-rupa (mind
produced corporeality), utu-ja-rupa (season - produced ccrporeality
and aharajarupal(food-produced cgrporeality.’) will arise in a distinct
manner and diffuse throughout the kody.

As a result of ‘the kamma-produced material phenomena, the
material faculties such as the eye, ear, nose and tongue keccme
clearer. The vocal medié of communication, which is born only of
mind will beccme sweeter. Citta-ja-rupas are said to keccme
activated. The qualities of bodily fitness (gcod appearance and
normal feeling), lightness and so forth arise, from seasonal
conditions, mind and food. The klood will be purified cf ccntami-
nations and the circulation will be normalized.

Here, the seveﬁlf%ctors of enlightenment (Bojjhanga) are
said to ke involved. With 1ts potential fraﬁ the first jhana
through the seccnd to the third where it reaches maturity,
bojjhanga beccmes strengthened so as to make 1t an effective remedy
for certain diseases.

Thus, if he is able to stand ug against such a powerful
bliss with a balanced mentality, ordinary sensuous pleasures are
nothing to him. If you gpractise the dhamma, there is no need for
concern about losing the usual wcrldly enjoyment. If he has no
attraction for even the exceedingly superior bliss, one need no
mention about his attitude towards the crdinary one,

At this point, one can put forward an argument (codana):
Tatramajjhattupekkha-like equanimity has existed in the first and
seccnd jhanas as well. And why did we not use the expression,

“Upekkha koca viharati" (He dwells in equanimity)? Thils clause
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ought to have keen stated cf those also. Why is it not? Yes, it
has existed, but this clause has not been stated Lkecause its
function was unevident there - Avyatta kicca (unevident function).
Its functions of Anabhogarasa and Avannati patipaklha kicca were
not evident there, since it was overshadcwed Ly vitakka and vicara.
Bit 1t appears here with a quite prominent and evident function,
with head erect, as 1t were, because 1t 1s no more overshadcwed Ly
vitakka and vicara and piti.

Possessed with a balance mind, he can resist the worldly

states (loka-dhamma) in a calm manner and with spiritual stamina
even 1f these come to him unavoidably. The worldly pleasures: are
cnly temporary. To the majority, the worldly piti and sukha agpear
very exciting. In the realm of dhamma, such things are very lowly.

The Tatramajjhattatupekkha - mindedness is highly and nokle. One
should comgpare the two.
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Now as to the statement of "Sato ca samgajano"'in the
third jhana, which arouses interest. 1Is it because these two
states, namely sati and samgajanna,-arise only in this jhana?z
Have they not existed in the earlier jhana as well? They have
existed in the first and seccnd jhanas, haven't they? The reason
why 1t is stated as such 1n this jhana only will now ke dealt with,

These two elements have existed in the first and seccnd
jhanas. But their function was not evident there. It is only in
this jhana that they appear with a quite evident function.

Wwhether the gractice 1s samatha or vipassana, two kinds
of sampajanna have keen based, namel; Satthaka Sampajanna
(clear comprehension of benefit) and Sappaya Sampajanna (clear
comgrehension of suitakility). Stl too has existed 1in due
proportion. The gresence of the sampajaﬁﬁas 1s evidenced ky the
judgrent that the unification of mind in samatha and attainment
of knowledge in vipassana are koth keneficlial and suitable. The
yogi ccmprehends clearly that the practice 1is beneficial and
approgpriate compared to worldly matters with which he must not
while the time away. Thus the two sampajaﬁha or pErihériya

e M o

panna (prudence) have kecome the kasis for dhammwa practice.

In samatha, the unification of mind is achieved, and
in vipassana, the grasping cf the aobject as it arises. Thus, the
yogi has taken his stand cn sati. As he gersists in hls mindful-
ness on ngma—rﬁpa phenomena, gccara sampajaﬁﬁa (full awareness of

target) is bound to be achieved. The comkined function of sati
and gccara sampajanna will have Lkeen quite evident since the

Feginning c¢f dhamma practice.
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In all the stages, whether 1t 1s prior to the discern-
ment of nama-rupa phencmena, or after the discernment or the ccn-
templation of cause-effect relationshipp, satl and samgajanna
have existed in due progortion. They have also existed at the
attainment of upacara. Without sati and gccara sampajaﬁﬁa discern-
ment and ccntemplation of casual relationship of nama-rupa
phenomena could not have keen achleved, One who 1s forgetful and

not fully aware dces not attain even access (upacara) let alone
A

absorption (apana). Thus, they have existed in the earlier jhana

as well,
Yet, because of the comparative grossness (olarika) of

these jhanas, the mind's going is easy like that of a man on
level ground, and so the functions of mindfulness and full
awareness are not evident in them (avyatta) as though they were

absent., It is like a short person who 1s lost 1n a crowd cf tall
pecple.

In the first jhana, vitakka and vicara are quite manifest,
In the second jhana, piti is prominent., Sc due to the presence c¢f
these gross factors, sati and samgajanna are obsure although all
the four samgpajannas are present. So, ncw that the gross factors -
are gore, sati and sampajanna beccme evident, like when the tall
pecgle have left, the short person can be clearly seen.

With the application of gccara sampajanna, detalls of
the okject (natural characteristics) are noted with persistence,
and the act of investigation and judgement (tlirana kicca) ccmes
to the fore, Due to the abtandcnning cf the gross (olarika) factors,
and the possessing cr emkracing function (Pariggahita Kicca) of

sati and sampajanna, thls jhana becomes subtlg, and this is what

1s deslirable.

Ncw, why are these gross factors akandcned? Because the

mind's gcing in the jhana requires the special functions of sati
and samgajanna like that of a man on a razor's edge or on a
one-foct bridge or on a mcuntain slogpe. Sco, the functions of

sati - not forgetting -and sampajanna - 1lnvestlgéting and jJjudgling -
beccmes evident ( Vyatta).

This jhana has two factors, namrely sukha (bliss) and
ekaggata (unification). This kind cf bliss 1s exceedingly sweet
ard acccrding to the bocks, it is superior to any other kind ctf
bliss one can find in the world. The sukha which arises with pit1

causes excitement and stirring/agitating, whereas the one wlthout

piti 1s calm and serene, and hence mcst delightful,
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Hcwever, if this sukha is left unguardecd ky the functions
oY satl and samrpajanna, the mind wculd return to and. rejoln pit1i,
which means the ycgil will be degraded to the lower jhana. And
Lesides, belngs are greecdy for an exciting kliss and tend to feel
bored with a calm kliss; so they yearn for the exciting one. 1In
this way, the dhamma would retrogress.

A worldly examgple 1s found in that of a ccw trying to reglerish 1ts
stock of milk. It requires that the calf be grevented from
returning to its mother. Unless 1t 1s prevented 1n thils manner,
the mcther cow will not be abkle to replenish 1ts stock of milk.

Likewlise, he, whc¢ wishes to feel the piti-free kliss to
the full, must see that piti 1s abandcned with the grotective
power of sati and samgajanna. Detesting piti, the ycgl 1s finally
able to stay aloof from it, So the piti 1is non-exalstant in him,
Yet, if the jhara is not guarded ky the furctions of sati and
sampajanna, he can revert to the lower jhana. Only if it is
effectively guarded Lty sati and sampajanna will he ke able to
feel the kliss (of the third jhana) to the full. 1In this example,
the piti is likened to the cow and the third jhana to the calf.

This time, I will explain to yocu the Blessed One's
expressions in praise cf the third jhana, by bcth the desana
(disccurse) and gractical methods, I hope the yogis will not be
kcred with the lengthy explanation. Just as one waters the glant
arc work the soil) as and when regyired to make 1t grow, or takes
the daily meal, one shculd lister~to the Chammakatha (religious
disccurse) and participate in Dhammasakaccha (religious discussion
or conversation), as and wher required.

In the third jhana, the expression: "Upekkha koca
viharati* arouses some lnterest and czlls for speclal attentiorn.

Now, as to "Sato ca sampajanno" (mindful and fully
aware), there are two elements: satl anc samgajanna. These two
appeared in the previous jhannas as well 1n due proportion. Why
is it only stated here? We shall dilscuss c¢n dcctrinal principle
(dhammaditthana). The Commentaries have gliven exfplanations with
1llustrations.

Sato is characterized as Saratl (rememkering) - Sarana
Lakkhana (the characteristic cf rerenkering). 1In fact, it 1is
more than just remembering; it is fixed (upatthana) attention -~
attention fixed on a prominent object. Since the mind 1s brought
to dwell with intense force, there is no gcing cff the track and

no forgetting. So, its function 1s not to forget - Asammcsa rasa.
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Just as the police follows at the heels of the criminal so as
nct to lose sight of him, so will the yogi bring kis wmind to kear
upon the target and not lose 1it.

The mindfulness 1s so ccmpacted as to leave no
interspaces for the entry of kilesas. Thus, sati is manifested
as guarding - Arakkha paccupatthana. This is qualitative aspect
of manifestation. As to 1ts consequence, since it has the
croperty of fixed attention with the apgplication of continuous
effort, 1t has the ccnsequerce or benefit of guarding against
kilesas - Arakkla Paccupatthana. This is ccnsequential aspect of
manifestation,

As to the 1mmediate kenefit, the beings are exempted
from assault of kilesa which is the cause of misery. So, the
mindful person, whc 1s well guarded, enjoys peace and Lkliss.
Such is in acccrdance with the LCecsana.

Now, the gpractical aspect. 1In this jhana, the target

is more closely noted without remiss. Thus, kilesa has no charce
cf entering 1n his mental process with the result that he is well
guarded. The sati, which kelongs to this jhana, is unlike the
other ones and 1is powerfu}. It is of the kind which 1is attentive
in a .distinguilishing, distinctive and Zdiscriminating manner.

The knowledge whichk one attains from this jhana is
superior. Sampajanna (full awareness) has the characteristic
cf non-ccnfusion - Asammcha Lakkhara. The okjects will not get
lost 1f the minC 1s fixed strongly upon the objects as they arise,
failing which weakering, exhausting and defiling of the mind
will occur, resulting 1in delusion and ccnfusion,

If the mind 1s rot strong, the ckjects appear oksure
and vague. To give a ccmmor example, it will be like kreathing
polluted ailr, resulting 1n sluggishness, corntamination, ccrfusion
ancd even unconsciousness., A close attention will not cause the
loss of objects. Kilesa willl be guarded against. There will be no
Cconfusion. This 1s like kreathing fresh air, resulting in clarity
and distinctness, Such is the character of sati - distinguishing,
distinctive and discriminating. Satl is like the fresh air.

Most of us dc not know the Truth due to lack c¢f sati1 -

Asammohe - resulting in confusion, imsginations and clinging to
falsehood. With clear ccmprehensior, the true nature aof nama-ruga

dhammas, their gausal relationships, thelr anilccce-dukklra characterls

tic which take place acccrding to nature will be seen. Truth will
be investigated &end julgecd. Thus, the functiorr of samgajarns 1s to
investigate and judge or acccmplish - Tirana Rasam (what 1s

judged 1s accomglished).
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It 1s cleer judgement, through self-witnessing and not
imagination, of nama-rupa phenomena -from~-a“ simple
discernment to the final discovery of their extinction. However,
this last phencmena will not be experienced in this jhana as yet.

Thls brings us to its manifestation as Payicaya (scrutiny)
Paccupatthanam,

Hence the pannha which is.qualified with all the akove
characteristics, function andé manifestation, becomes mcre grominent
in the third jhana. Here duve to the distinctiveness of sati,
sampajarpa becomes strorger and wider in view cr panoramic -
kharabhava. Before we were noting the rise and fall of abdcmen,
we cbserved only three or four chunks/units. Now when we note

one thing, we will see a varliety of things like, series of
sensations such as heat, tension, etc. For instance, the solid

chvnk on the palm is observed as moving, recdiating hecet, sweating

<nd s¢o on.

Due to the strength of mindfulness, Vipassana Nana
widens 1ts scope, ecspeclally at the higher level of Udayalkbsaya
Nana and Tatramajjhattupekkha. For scme, they are able to
reccllect their ycuthful life and for the few, even fprenatal

L =

experience in the mother's womk. (Please refer to questions and

.I-.q-l-

answers).

EQUANIMCUS BIL.ISS.

Why is this kind cf bliss attributed as "exceedingly
sweet" (atimadhura) that beings are . greed for? It 1is kecause
there is nore greater. Inspite of this, one whc 1s possessed
cf the third jhana does not take interest in it. Then ky which
influence can he remain s0? The books give the answer as due to
the influence .of sati and sampajanna. Hence the statement:

"Sato c& samgpajano" 1s reasonable.

Those who prefer materialistic pleasures go after
exciting ¢r emctional bliss accempsnied with joy {(piti), erjoying
one pleasure affter ancther 1n an unsatiabkle manner. To make
matters worse, some resort to 1ntoxicants for more excltement,

Yet they are never satisfied. They want more anc mcre, and
finally kecome the slave ¢f tanha. Herce, the Buddha says:

"Unaloko Atitho Tanha Daso" (The world is always in deficiency

vielding as a slave to unsatialkle craving).
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Whether 1t 1s in the mundane or sugramundane world
piti-accocmpanied-sukha is emctioral, whereas piti-stilled-sukha
is calm and serene. Thcse give priority to the latter type of

ukha will detest pliti as being fauity.- Amoﬁg all the worldly
Eleasures this latter type cf sukha is exceedingly superior, and
there 1s none greater. Even toward this kind c¢f sukha he can
dwell 1n equanimity. What a wcrnderful quality!

If he has no ccrcern akout feeling this kind cf bliss,
how would he reaect toward sensval pleasures whose quality has
now fallen down. At this mcment, evern 1if he is persuaded to take
interest in sensual pleasures, he woutld not be gersuaded.

Cen c¢r.e maintaln this state for é long time? How 1s
realization of Magga Phala related to the attainment of Jhanas?
Yes, one can do but remalning possessed cf the jhana for long
will amcunt to stagration and cause hindrance to further progress.,
Attainment of Vipassana Jhara leads to that of Lokuttara Magga,
Phala (supramundane gpath and fruition). Here Vipassana Jhara is
the cause and Magga, Phala are the effects. Withcut perfecting
the Vipassana Jhanas, lokuttara Magga, Phalas cannot be realized.

Iﬁ this jhana, althcugh-there 1s no concern abcﬁt
feeling khliss, it appears as thcugh he were feeling the blilss,
His material bcdy is affected ky the exceedingly superior matter
(atipanita ruga) originated by that bliss associated with the
mental body. This Citta-ja-rupa (ccnsciousness originated
materiality) diffuses throughout the kocdy. Hence the expressior,
"He feels bliss with the tody" - Sukkhim ca kayena patisamvedeti.

In the crdinary worid, when it ccmes to feeling we say
the "persor" is feeling. In fact, there 1s no feeler as is said:
"Mere feeling exists, no feeler is found". In this jhana, if it
ls not Vipassana it is not_understood that the feeler is nothing
Eut. the merntal aggregate (namakkhandha). Thus, the personality
View will persist . and rebirth will take place in the respective
Plane of existence,

In the case of vipassana jhana, it is evident that no
prersonality is involved in the matter of feeling. It 1s the

namakkrFandha (mental aggregate) or the nama chamma which is felt

and so there is no gersonality view involved. Thus, we rhave two
kinds of sukha by this method:-
- sukha with view c¢linging

- sukha withcut personality view clinging,
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Which of the two are more grofound? The ore without

view clinging cf course. 1In the case of samatha jhena, one hLas

to grasp the object and maintain its corcentration on the same
object. 1In the vipassana jhana, one nctes the arising phenomene
and knows their true nature cof anicca and dukkha. The kliss which
arises is noted coff ard understood as the state c¢f vipcrinama
dukkha - the evil or suffering caused ky change or reversal of

the situation. With the samatha jhana, calm sukha or samatha sukhe
1s achleved, whereas with the vipassana jhana, anihilated (nibbuti)
sukha 1s achieved.

Wratever form 1t may ke the Nokle Ones praise him: "He
ciwells in bliss who has equanimity and 1is mindful; The kliss
that arises 1in this jhana and at the matured stage cf Udayablaya
Nana 1s piti-free-sukha which 1s caused by the influerce of sati
and sampajanna. The same kliss which is nothing kut vedana, a mental
state, 1s felt by namakkhandha.

BOJJHANGA_AND_VIPASSANA_MEDICINE.

Due to the diffusion of cilittaja-ruga throughtout the
body, there arises the excellent boldy (atipanita ruga). As the
seven Enlighterment Factors (Bojjhanga) are alsc fulfilled at |
thls stage, physiological benefits result from the dhamma practice,.

It has already been =said that the Udayakbaya Nana has
reached maturity at this stage. Likewlse, the Bojjhanges dhammra
has developed and kecome pcwerful., According to the kcoks, it is
only at this stage that the Bojjhanga dhamma is fully acccmplished.,

Bojjhanga 1s a compound .cf Bccdhi (Enlightenment) and
Ange (factor), meaning:-

- the requisites of an enlightered person or a person
who perceives the four Noble Truths
- the factors of Englightenment

Bcjjhanga and samkojjhargé are identical in meaning,
"Sem" means exalted cr goocd. The ccontents are as follows:-

SA‘I‘I SAMBOJJHANCA

Satisamhojjhanga 1s mindfulness as a requisite of an

enlightened person or as a factor of enlightenrmert

There are four foundations cf mincdfulness (Satipatthana)

- Cortemplatior of bcdy (kayanugpassans)

- Contemplation cf the feelings (Vedanarugpassana)

- Ccntemplation c¢f the mind (Cittanugassana)

- Cortemplation of the mind okjects (Dhamménupassana)

or miscellaneous okjects other than the akove.
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As satl develops and kecomes energetic, the Lkasic

insight knowledge will manifest itself and at the state of

Udeyabbaya Nana, sati becomes unremittingly powerful.
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Dhammeavicaya samkojjhanga means 1investigation of the Law

(nama-rupa drhammas) as a requisite of an enlightened person or as
a factor of enlightenment,
This factor has arisen even in the early stage of
Vipassana practice. Especially at the Udayakbaya Nana wherein
are exposed the discernment of the rama-ruga, their interdeperdence
and arising-perishing characteristics.
During the érising of the vipeéssana nana, as the Truth
cf Suffering (Dukkha Sacca) is directly known, the remaining truths,
namely:-
- The Truth of Origin of Suffering (Samudaya Sacca)
- The Truth cf Bxﬁinction of Suffering (Nirodha Sacca)

- The Truth of the Path leading to the Extinction cf
Suffering (magga sacca)

are automatically understood.

Being mindful of the sensations such as tension,
stiffness, which are the result éf vayo phcotthakbam (element of
motion resulting from contact), are directly known., At every
mindfulness of such phenomera, there arises the direct knowlecge
of the Cukkha Sacca. And every time the okject arises, there 1s
no delight for 1t or theré is no chance cf the minc to take
delight in it. In this way, Samudaya Sacca is akandoned, as should
ke absndcned. Just as one kuilds up body recsistance of dilseases,
that craving which is the case of suffering will have no chance
cf occurring’ 1n the nama-rupa process.,

As cne clearly notes the process of interdegendance,
anicca dukkha and a variety of other characperistics, one willl not
be deluded (moha). Not only moha, but also cther kilesas which
give:rise to akusala kammés and vutthagami kusala kammas wlll ceccse
(nirodha). This kind c¢f cessation or extinction is part-time

(Tadanca Nirodha) experienced during the kcjjhanga dhamma, as

diffoercnt from full time extinction (Accanta Nirodhal)l or Nibkbsna.

This Tadange Nirodha arises as Pubbabhaga Magga (forerunner of

Path).
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In the course of vipassana practice and the develogment CI

of the Bojjhargea, the Path of Right Effort (Samma Vayama Maggz),
the Path of Right Mindfulness (Samma Sati Magga) &nd the Fath of
Right Concentration (Samma Samadhi Magge) are fulfilled. These

three make up the concentration group (Saradhi Khandha).
As to the simili, it is like when you are trying to
glck up your fooc with a fork, you nake the right effort by

directing your fork, applying the right attention -and genetrates
into the food with the fork.

-t

Also, ycu have to aim ccrrectly (Samma Sankappa Magga) so

that yocur ccnscilousness synchronizes with the target. As the

fFractice matures, your penetration 1nto the characteristics of

the phenomera while noting 1s the Right Understanding (Samma Ditthi

Macge). These twc belong to the ingight grour (Panna Khandha).

The Two groups make up the fivefold groug (Pancanica Magga).
The mcrality group (Sila Khardha) of the remaining

Nokle Eightfold Path, namely:- Right Speech (Samra Vaca Maggz),

Right Action (Samma Kammanta Magga) and the Right Livelihcod

(Sammé Ajiva Magga) are accomglished by the yogi on taking up

the precepts,

Thus, the Ncble Eightfold Path 1s said to ke fulfilled.
If it 18 practised for one minute, it will be fulfilled 60 times

and for one hour, 3600 times.

-

This amcunts to the development of Magga Sacca. This

1s how once dukkha sacca is discerned, the remaining three Saccas
are automatically discerned. However, 1t cannot be said that the
Four Nckle Truths are formally known, It 1s only when accanta
nirodha or arjya magga 1s self-witriessed that the Four Nckle Truths
are said to be formslly known.

At the moment of the arising cf Vipassana Nans,
dhammavicaya sambojj)hanga acts 3s a requlsite ¢f an enlightened
erson or as a factor of enlightenmert. Seelng accanta nirodha
means achlieving kodhi (enlightermer.t). Hence, 1t becomes a

regulisite of an enlightened person or a factor of enlightenment,

At this point, one may say that the attainment of
Vipassana Nana is the kncwledge cf the Noble Truths Jjust as the
attainment of Magca Nana is. Then what 1s the difference between
these two statements? The attainmernt of Vlipassana Nana dces not
meen the formal knowledge c¢f the Truths, whereas the attainment
of Magga Nana or Ariya Magga means the formal kncwlecdge cf the

Truths. It 1s like the case of an office managerent,.
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The work dcne at the junior level of office staff has to ke put:

up to the superior officer for final approval where the case is
supposed to kecome formally completed.

If the 1nvestigation of the cdhamma 1s accomplished at
the stage of Udayabaya Nana, one is said to have fulfilled the
requlslites for the perception of Magga Phala dhammaes or the Truths
in this very existence.

VIRIYA-SAMBOJJIEANGA.

This is the enlightenment factor of energy. As the yogi
attains Udayakaya Nana, the three stages of effort will come about
one ky one, namely:-

- Araddha viriya or diligent effort

~ Pagghita viriya. This 1s an attempt which permits
neither lowering cf effort ncr stagration of energy,
instead it inspires upward moavement.

- Paripunna viriya or acccmplished effort.
There are five kinds of Piti with the minor one cccuring &t

the lower nanas and the major ores such as Ubbega and Pharana Pitis
occuring at the higher nanas. These Pitis forn one cf the requisites
of anenlightened person or one of the factors of enlightenment.

PASSADDHI-SAMBOJJHANGA

Iesienbsaesny mn anl—— enihfNel PR N R . T W L X B L 3 N ]

This is the tranquility factor of enlightenment which
1s develogped as a ccnsequence .f the arising of Pitil, with the
unscattering mind free of Ucdhacca and Kukkucca. By passaddhil
are meant both citta passaddhi and kaya passaddha mental states.
This is develored as a requisite of an enlightened person or ore
cf the factors of enlightenment.

When this stage cof Passaddhi has been reached, mindful-
ness i1s thorough because it takes place without much effcort, and the
dhamma quality Lecomes distinct. The mental attitude Lkeccmes supple
and upright so that the yogl 1s willing to confess any mistakes
which he may have ccmmitted gpreviously.

SAMADHI-SAMBOJJHANCA

dmilsly mmm YR oS AN WS A B EETE—

This is the concentration enlightenment factor wherein

the mind 1s concentrated in the unified manner just like a

lighted cendle in a still atmosphere,
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UPEKKHA SAMBOJJHANGA

The last 1s the equanimity enlightenment factor arlsing
fror maintenance of neutrality towards living keings and formatlons
like 1n the case c¢f tatramajjhattugekkha. This is a guality
which should ke possessed ky the keings sc that they can resist
the effects of worldly ccnditions and remain equanimous in the face
1f variable conditions.

This 1s how one develogs the seven factors of enlighten-
mer.t and to do so, there 1s no cther way than the repetitilve
Satipatthana practice. Also its beneficialness would ke understood
cs the sole condition for the protecting cf clear vision and
deliverance, for this has been said ky the Blessed Cne:-

“Cattarome Bhikkhave, Satipatthans Bhavita Bhahulikata
Satta Bojjhange Paripurentl".

(Bhikkhus. 1f you practise end regeatedly practise the
4 foundations of mindfulness, you w1ll acccmglish the
7 factors of enlightenment).

DEVELOPMENT CF THE INVESTIGATION OF STATES.

The commentaries have given 7 factors leading to the

arising c¢f the investigation-of-states enlightenment factor
(dr.ammavicaya samkojjhange) as follows:-

- Askling questions and clscussing

- Making the basls clean N

- Balancing the faculties '~

- Avcidence Cf 1gnorant persons

- Cultivation of knowledgeabkle gersons

-~ Reviewling the flield for the exerclise of profound kncwledge,

- Rescluteress ugon the 1nvestigation cf states

On thls occesion, let me deal with the second factor,

namely, making the kaslis clean - that 1s 1nternal and external
cleanliness. Internal cleanliness refers to cleaning cne's own
body suchk as shaving, cutting finger and toe nalls, bathing,
taking suitakle medicines especially for gastro-intestinal ailments.
External cleanliness refers to keegping cne's reqgulsites clean.
FOCD.

In the kocks 1s given the unsultable food (visama

bhcjana) as liable to cause stomach complaints. There are 2 Kkinds
of food, suitable cne and tasty one. Not all that are agreeable
to cne's tongue are agreeable to cne's stomach. It 1s therefore

advised to practise moderation in eating {(bhojanamhi mattahnu)
even 1f the food 1s tasty. Here cne may practise like a gcat
not like a cow. The gcat eats a variety of food kut 1in bits and

pleces, whereas the ccw ccncentrates on a single 1tem of focd.

So, please follow the gcat method to be on the safe slde,



- 108 -

While cn the sukject of food, I wish to remind you that
you should not put back any food chewed and cdetached from your I
Body into the kowl and thus cause it to ke mixed with the new food
which has bkheen offered. You should not take such food unless
recffered to you, because a monk who puts in his mouth any
nutrimenrt, which has not been proferred to him, commits a
pacittiya offence. Similar is the case with any hot fluid which
you may have klown to cool and spattered with saliva. Please be
careful not to spill any bits of food from your mouth, especially
when you are taking a soup. Splllage from the spoon is not an
offence. During the Budcha's time such proklems are rare kecause
the monks were eating out of the bowl withcut using either the
spoon or plates, |

After talking about spillovers, I wish to draw your
attention also to leftovers of food with which some are wont to
feed the small animals like cats especially in the public place,
creating &n unsightly situation. Such a scene is not ccnducive
to attainment. Moreover, yogl shculd foster his mental balance
and there 1s no need for undue concern, say abcut feedin§ an
animal. This brings us to the subject of environmentalLcleanliness.

ENVIRONMENTAL_CLEANLINESS, TIDINESS.

The practice of cleanliness and civic duty 1n respect
of this matter in the develoged ccuntries serve as a model to all
and are gpraiseworthy. The Budcdkha also admonished the yoglis abkcut
cleanliness and tidiness as leadino to the arising cf the
investigation-of-states enlightenment factor.

BOJJHANGA" 'AS OSADHA. .

As a result ot the developuioent of Béjjhanga at the
third jhana, there cccurs changes in material phenomena. The
Fojjhanga practice ktrings about a radical change for the ketter
in the physiological system, especially the klood circulation
resulting in the clarity of blood (lohitam pasidi). As a result,
there is also heightened awareness and sensitivity through the
sense organs - Upadha rugam visudcham hotl.

With the developnent of bojjhange, there arlses ::
ati panita rupa (excellent body) out of the comkined formation of
cittaja-rupa, kammaja-rﬁpa; utuja-rupa and aharaja-ruga. Just as
when the switch 1s on the electricity flows in a ccntinuous manner
to give uninterrupted light, so also as the kojjhanga dhammas are
developed the klood flows continuously: in the system with the

pure one reglacing the 1mpure cne.
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Purification of mind is achieved by the development of
mindfulness, investigation of states, enerqgy, happiness, tran-
qullity, ccncentration ard equanimity. All these cortribute to
the akandcnment of defilements so that bhavara kusala citta is
strengthened, and with the purity of mind, the kody becomes pure
also.

Especially 1n the third jhena, with the stilling cf
plitl, the mind kecomes more stable“ard the sense organs-kecome
mcre acute. Thus 1is said: "Upada rupam visuddhém ahoti" -
derived ccrpcreclity (sense crgans and ckjects) are clarified,
The acuteness of eye, ear, nose, tongue and body sensitivities
beccme evident as a result of kammaja-rupa. Due to prcper blocd
circulation, one cppgears better looking and the voice beccmes
sweeter. Previously bad kody odcur comes out with the Lkody Sweat.
Now there 1s none c¢f this kind and_with the ‘purity of ghanda-rﬁpa,
the body odcur smells sweet. Thisﬁ%ue to the opening cf the
lnterspaces ‘:akasarupa or paricchgbaruFa) and the expulsion of
the bad cdcur by the power of bojjhanga. The kody temperature will
also beccme normal. The food will be éasily dlgested. Hence the
naming ¢f bojjhange as osadha (medicine).

Just as when the water drogp falling cn the lotus leaf
will not remain on the leaf, so will the disease shrink away from
the kody and not remain 1n the new{y—formed material dce to

"kojjhange. Another illustration 1s when the patient takes the
mcdern medicine as prescribed ky the ghysician, new healthy matter
apgears in place of the c¢ld unhealthy one which shrinks away.

Such replacemert of the o0ld unhealthy tissues by the new healthy
ones 1s how & dlsease 1S cured.

To deal with the matter of prevention and cure, we whc
value health dc all we cean to keep ourselves fit such as care 1n
consuming food, living conditions, etc so that our body can
resist disease. Simllarly due to the purity and proger circu-
lation of blocd and the vitality ¢of the sense ocrgans resulting
from the gpractice c¢f Bojjhanga dhamme, physical resgistance 1s
developed. In case any dilisease attacks the kody, the diseased
tissues wlll be replaced ky the healthy tissues. Here again the

age-old maxim, "“Prevention 1s ketter than cure", applies.
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The ancient healers of medicine in attributing the

guality of kojjhanga dhamma said that it can c¢verccme even

, . . #
samsaric sufferings. Another attribute is that it can annihilate

Ehe ter. arimies of Mara. This is c¢f immediate importance to the
practising yogl.

In the realm of dhamma, we are more interested in spiritual
stamina, spiritual resistance. With the development of pol:hjange
dhamme through the practice of Satipatthana, we will be able to
prevent and tgeat.kilesa diseases such as lokha, dosa. I1f tho
mind is wholesome, sO0 will the body be. Just as we take time in
building up gphysical resistance, we must dc the same with the
mental one.

As the result of the practise cf bojjhanga dhammas and
the attainment of at least Sotapanna, one will overcome ditthis
such as atta ditthi and sakkaya ditthi, vicikiccha and silabbata-
paramasa (clinging to mere rites and ritual as practice or
affectation of rites.) According to the last belief, some bathe
in the Canges with the kelief that all sins (papa) will be
washed away: some kelieve that the result of evil deeds 1s
neutralized ky exercises in austerities that oppress the kody and
others practise fivefold austerity (Pancatapa). This 1s mcre
practise ¢f wrong method to achieve an erroneous bliss.

This krings us to two divisions: the right path and
the right destination. The former signifies sila, samadhl and
panna, and is termed "sumagga' (gcod or right path) and the latter -
is the derived Lbliss and is termed khemanta bhumi or sukha bhumi
(blissful or right land).

In a broad and dangerous desert, there is a road leading
to an oasis. Here the road to ocasis is sumagge and the casils,

khementa bhumi. So locking at it from the gractical point of view,

the practise of sila-samadhi-parna is the right path leading to
the abandcnment of all forms of kilesas as the achievement of
right distination on a part-time kasis.

As he strives to attain Udahabbaya Nana, he will gain
ccnfidence saying to himself, "This is the right methcd there 1s
none other, and this must be followed to achieve the right

destipation”. At this point, he is freed from all forms of wrong

keliefs and clingings at least on a part-time basis,



- 111 -~

Finally, when he self-witnesses nirodha (extinction of
nama-rupa dhammwas), he will say to himself "This is it" and will be
free from the shackles of sakkaya ditthi (wrong views about self),
vicikicca (doubts akout the practice of mcralities) and silabbata-
paramasa (belief in ritualism). Until and unless he attains
nirodha, he will not be totally free from them throughout his round
cf exlstences.

It 1s only with the attainment of lokuttara magga jhana
(supramundéene path concentration) that one is able to ke free
trom greed, anger and delusion which leed to the apaya-related.
evil deeds of killing, stealing, etc which all belong to coarser
types of defilements. He wi1ill not suffer the cénsequences of
his past deeds which would cause him to ke rekorn in Unhappy
States (Apaya) nor will he ever repeat such deeds which will
lead to such states'(Apﬁya gamaniya).

At this point, 1t may be mentioned that the Satipatthana
practice 1s nothing to dc with religion. Ncn-believers of
Buddhismr may also perform this. It 1s suitakle for everykody.

One may ask whether there 1s no other sure method. It

1s essertilal to have a ccrrect methocd. One cannot achieve comething

by mere praying. If it were possible to achieve in this manner,
the whcle wcrld should ke happy. Thilis proves that one must find

the correct method (taught by the akle teacher) and follow this
method Ly oneself.

CONCLUSION.

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

In praise of the person who possesses the third jhana,
the Noble Crnes announce:- "He dwells 1n bliss who has equanimity
and 1s mindful; he enters upon and dwells in that third jhana".
But why dc¢ they praise him thus? Because he 1s worthy of praise.
But why 1s he worthy of praise? To answer this question we must

reveal the qualities of this jhana,

First, let us deal with his equanimity towards the third

jhana, though 1t possesses exceedingly sweet bliss, has reached
the perfection of khliss and there 1s none grecter. It goces with-
out saying théat he 1s no more atfected ky pleasures lower than
thlis kliss, such as kamaraga. Nc amcunt of craving will pull

him dcwn to the lower level. Such craving, 1f any, to lower
himself 1s powerless. He 1s not drawn towards the jhaha by a
liking for the kliss (sukhakhisardeti). He has freed himself

from the crblit of attachment. And what 1s the reason behind
all this?
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One has to go to the basic elements - the basic energy -
which has le&?&hjs situatian. To overccme and evaporate kilesa,
exertion (Etiﬁé) 1s necessary. To thcse who are careless and
effortless, they cannot escape from the Kkilesa orbit: instead
they are drawn towards pleasurable cbjects, becasuse such objects
have very strong ettractive gpower. Once you are out of the
orbit, you are well on your way without exertion, and you will
not be drawn into the orbit - the liking for the bliss.

At this point, he has established his mindfulness 1in
order to prevent the arising c¢f happiliness. Likewise he has
estaklished his full-awareness. Both his attention and knowledge
are wonderfully sharp, and too sharp to divert him to the
liking cf the kliss.

llere we have Lwo wholesome states, namely piti and
sukha, ccmpeting with each other - the former is happiness with
an exciterent and the latter 1s bliss with celmness. Which dc
you prefer? Sukha, of ccurse. However, this sukha cannot be
said to be the kest. Only upekkha (neutrality) which arises in
the fourth jhana 1s the best. It 1s here that you find santa
(tranquility or peace). Even this santa is not freed from
sarkhara-dukkhata (evil of change, evil of existerce). Only when
this santa cecses, the real permanent peace 1s achieved. This
is gcing from pavatta (revolving) to apavatta (stopping c¢r
permaner.t peace).

The kocks have mentioned the three qualities of the
kliss in the jhana, They are:-
- Ariya-kanta (beloved ty the Nokle Orecs)

-~ Ariya-jana-sevita (cultivated Ly the Noble Ones like
the redicine is fit to be ccnsumed)

- Asamkilittha (freedcm from cefilements or exhausting
cffects of kilesas or undefiled)

As he emerges from this theéna, he feels blissful and
fresh ktodily and mwentally. It 1s the kind cof kliss which 1s out
of ccmparison with kama-raga where you change and modify okjects
for enjoyment,

Because he is worthy of praise 1in thls way, the Nokle
Ones pralise him with the words: "Upekkhako satime sukha viharatl”

He dwells 1in kliss who has equanimity and 1s mindful.
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Hcwever this attainment 1s threatened ky the reérnecss

of pitl which 1s dangercus. Thus, the factors need to ke
substituted £y purer forms with the application of satl and
samgajanna. Both these factors have not reached gerfection

because they are agplied cnly to the basic obkject (mula arammana)
and nct to the subject or consciousnecss (arammanika). Mindfulness
of the sukject and the awareness of the anicca-dukkha characterils-
tics of the sukject are still lacking. Complete mindfulness and
awareness, ncting and knowing of the ghenomena 1n palrs l1.e. the
advancement from Vipassana to Patl-vipassane wlll emerge 1in the

fourth jhana.
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QUESTIONS ANL ANSWERS (DHAMMA SAKACCHA)

How dces socliety benefit from the Vipassana practice?

By means of Vipassana bhavana, the mind ceases to wander.
At this moment, there are no thoughts of aggression, lust
or kreaking the precegts. No malicious thoughts (to harm

cthers) will arise. No unwholesome ccurses of action will

be taken. Mind ccntrol leads to physical and verbal ccntrol.

So the socilety will not suffer from this practice. Instead,such

a practice cf ore person will permeate through the society
as the latter realises the advantages of such a practice on
1ts own accord cr on the exhortation of the yogi. Thus, the
scclety will benefit from this practice.

The society will begin to support such a practice. By
being &ble to control the physical and verbal actions, social
culture will be improved. Some non-Buddhists whc visit here

find serenity in the atmosphere. There are instances of such

persons finding satisfaction in the practice.

Do muslims come to thils retreat? Do they become ccnverted?

Non-Buddhists 1ncluding Muslims ccme here to practice

Vipassana. They achieve at least calmness of mind. After
they have disccvered the quality of the cdhamma, they wish to
dc mCre practicve, Soecing with thoir awn oyeu the valuable
Fehaviours of the mcnks, they develogp saddha and kegin to
accegt the dcctrine. However, as for conversion, we do not
press them for this. For dcing this, they can ke ostracized
Lty their society who hold* cur view as wrong.

There was a case of a PRaptist Christian who was feeling
dejected in his business. He was directed Ly hls Buddhist
friend to ccme here. First, he did not even worship. He ther
practised acccrding to our instructions. Later he came to
revere the mcnks and said, "“this is the truth". He kecame
so faithful that he even turned down a position cf a preacher
offered ky his previous faith. Instead, he ccntinued to study
Buddhism.

One can find the emergence of the faith in a non-Buddhist

in the example cf Asoka who was a great emperar. He was
originally a Hindu. Seeing the Venerable Nlrodha Samanera

(young novice) passing ky his palace, and impressed with his
pleasing conduct, serene features and graceful manners
(pasadika), the Emperor invited the samanera to his palace,

listened to his dhamma and kecame a Buddhist.
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Q. They say piti is harmful, but at the same time is a factor
of attaining jhana. Can we Cwell in rapture (piti), say for five
rinutos or so? If pitl arises, what should we dc?

A. Piti is essential for the attainment of jhana and delighkt in
the dhamma. However, plti is not an end in itself but a means
for advancement to higher factors. 1If you remain clinging to
it, you will not reach a better state. Pitl 1tself 1s not
harmful., It is nikanti (desire) which 1s harmful. You must
note this mental state. There is no need.to purposely make 1t
or anything cdissolve. You note 1t to ke eware of 1t, Rememker
the following verse 374 of Dhammepade, and what I said about

piti as not an end in itself, but a means of achleving

deathless state.
“"Yato, yato sammasatl,
Khandhanam udayabbayam
Labhatl pltipamojjam

Amatam Lam vijanatam,

"Everytime he clearly comgrehends the arising and
the gerishing cf the khandas, he finds joy and
rapture. That, to the wlse, 1s the way to
Nibbana (the Deathless)*.

If he succumkss to nikanti he will not attain the
Deathless. "He is sald to stog 1nside (i1nternal stagnation).
To delight in pit1 1s ckildish and i1mmature. It 1s like
giving a kid cne dcllar or a toy and cause rapture which 1s
emotional and agitative. A grown-up will not feel 1n thls

menner. Piti 1s like-a ccrk floating cn-.the surface cf the

water - not profound.
Q. Are not pilti and sukha occuring a8t the same time?
A. They dc occur in the first and seccnd jhanas. In the thard

jhana, piti 1s*averted and sukha arises 1n 1ts own right.
Free of pi1tl, 1ts guality beccmes prominent ~ Atimadrura
(very sweet),

Now 1 shall e¢xplain the two types of sukha. Sukha
derived through sensations 1S nct ccmplete kliss. It is only
when sukha 1s derived without sensaticons or stimulus, dc we
enjoy the comglete kliss - 1mnaterial bliss.

Pecple ccnsider that the real pleasures can be oktained
through stimulus which arise cut of nama-rupa. Wilthout

nams rupd 1n Nibkana, how can they enj)oy the pleasures? Thils

gquestllon was pOoscd by Ohce Udayl Lu Llder Sarflputltia,
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People delight in seeing agreeable visible ckjects,
hearing agreeable audible okjects, and so cn. Such Lliss
arlsing cut of desirable ckjects is called Vedayita sukha
(bliss through .stemulus or bliss roused by ccntact with
Fresent ocject) To get pleasure in seeing, there must be
the eye (sensitivity) and the visible ckject: on the
ccnvergence c¢f the two seeing ccnsciousness will arise,
followed ky imgpression (phassa) and feeling (vedana).

Those, who cling to the nama-rupz aggregates, consider
the gcod feeling as the real pleasure. To achieve such in-
sigrificant amount of sukha, one has to pay for it, undergc
a great amcunt of dukkha and ever commit immoral deeds. For
lnstance, to enjoy a movie, one has to gc to the cinema and
spend some mency., In the grocess, one may meet trouble
(dukkha). Such a pleasure is a transitory one without any
residual essence

At this point, 3 kinds of dukkhas may be mentioned:-
~ Dukkha dukkha. It 1s an extreme cese of suffering,

bodily and mentally experienced ky all except anagamis

and arahats who suffer only bodily pain.

- Viparinama dukkha. It 1s suffering caused by reverses
or loss of sukha.

- Sankhara dukkha. It refers to the transient and
ccnditional nature of nama-rupa dhammas.

The yogi understands that with the development of samadhi
and panna, he experiesaces sukha arising as a result of the
overcoming of nivaranas. Comgpared to kama pleasure, he finds
dhamma pleasure gpurer, peaceful and mcre gprofound.

After the yogi has perceived and valued the dhamme, he
will ccnsider any thought of kama rage or the arising cf
rapture as a disease. Once you find any shartccming;,you
will discard it. The sukha one derives without nama-ruga
15 known as Avedaylta or Santl Sukha (Ltndependcent
ncn-stimulant or peaceful bliss). Such a bliss can only be

pnxfg%éerstood by the arilyas and rot by the puthujj)anas.
To illustrate that there can ke bliss which 1s not

associated with sensual pleasure, we take for examgle, a
person who 1s sleeping so soundly that he dces not wish to
wake up even 1f he 1s offered some sensual enj)oyment. He
dces not er.joy any sensual pleasures during his sleep, li1ke

any sweet smell in the room or soft mattress on which he
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may be lying bkecause he has nc knowledge c¢f such things. Yet
when he wakes up, he says to himself, “I have enjoyed a
gcod sleep”. How can one show this pleasure? Though it is
there, one cannot show 1it, Just because one cannot show,
would you say it dces not exist? Hence this sleeg, though
not directly a sensual or material pleasure, 1s a kind of
pleasure which peogple relish. 1T give thls examgle to grove
the grudgence c¢f Nibannic bliss or peace which 1s not
connected with nama-rupa, and which is manyfold blissfyl¢
than sleeg.

We may also ccmgpare pleasure arising cut of smoking

cr drinking and that of non-smoking or ncn-drinking.
It is said that during training, one must not yearn for
Nibbana. Why is it?
Orce you are on the right path (i.e. sila, samadhi, panna)
leading to Nibbana, there is'no need cf Qearning for it.
When longing for Nibkana, one may generate kusala or
akusala. If Nibbana in the Pannatti form is desired, loktha
can arise, and this lokha can become a dhamma hindrance.
That is why I say “Note every arising". FOE examgle - in an
examination hall, the student is answering a mathematical
question. He 'must dc the calculation and show the workings
to arrive at the answer within a limlited time. He cannot be
thinking about the answer without working cut the actual
calculation or formula. Which is the tetter use cf the
precious time - working cut the calculation and-formula
toward an answer or just sitting and thinking about the
cnswer?

Understanding the suffering and mlisery of exlstence
and practising towards the ultimate and absolute deliverance
from them, one is well on the road to Nibkana, and there
1s nc mcre need to yearn for it. If one dces yearn, one
will dc so for Nibbana by name (pinnattl) and nct by ultimate
Kknowledge (paramatta). During Vipassana practice, you can

achieve momentary cessation (tadanga nirodha), which or

regeated gractice can develop 1nto germanent peace (accanta
nirodha)..
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In a football match, the clever player should carefully
carry the kall as near to the goal post as pcssible while
pFassing it among his team-mates and keegping it under ccntrol,
Only when he 1s sure cf the gcal will he shoct it in. This
1s wiser than kicking the kall from a distance. So, just
keeg attention on the arising ckjects and groceed in acccrd-

ance wlth the right priority.

- When we say that as we note an okject, such as a desire, it

%

passes away - dces 1t mean that the desire arises but dces
not take effect, or putting it in another way, defilement
arises but dces not take effect?

Though the guestion was answered kriefly, I would like
to glve more detalled answer to this.

There 1s a fundamental difference Lketween the manner

1n whlch an ordinary person sees the okject and that 1n

which a yogl sees it. As the five sense-okjects enter the

avenue of five sense-dcors, a thought process (Pancadvara

:citta vithi) runs as follows -in accordance with the gsychic

crder (cittaniyama):

Suppose a vilsible okject which has passed cne 1nstant
enters the avenue cf the eye or 1mginges the sensory part
of the eye. Then the khavanga (life-continuum) conscious-

ness vibrates for two or three thought moments and passes

away. Then the flve-dcQr apprehending conscilousness
(Pancadvaravajjana) arises and passes away, apprehending
that very visible cbject,

At this stage, the natural flow 1s checked and turned
towards the akject as much as to say "Ah, what 1is this 2"

Thereafter, the following thought moments arise and

cease in the following crder:-

. . . . L= -
— eye-consciousness seeing that very form (cakkhuvifinana)

-~ reciplient consciousness receiving it (Sampaticchana)

- Investigating ccnsciousness lnyestigating 1s (Santlrana)
— determining ' consciousness determining it (Votthapanal.
Such a process runs very fast, much faster than one
éan imagine. The rapidity of the succession of such thought

mcments 1s hardly ccnceilvable ky the ken of human kncwledge.
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The five sense-dcor thought process (pancadvara-vithi)
is followed by the mind-dcor thought process (mano-dvara-vithi),
perceiving the aforementioned visible okject mentally. In the
latter the mind-dccr apprehending consciousness or mental

advertence (manodvaravajjana) fallows the khavanga vibrations.
Up to Lthig stuye, Lthae thought procer:ses bolong to Kiriya
Avyakata Cittani - functional, ineffective ccnsciousness

which 1s neutral,neither gcod nor bad. It 1s after these two
states of thought processes that a meditating yogi is
differentiated from an ordinary person.

The ordinary person will continue with the thought-~
processes of name and okject ccncepts till the ckject is
actually known. Thereafter, he will cling to the idea of
sign in the ckject (nimitta gaha) and eventually proceed
into its details (anubyanjanaggaha), thus déveloping lokha,
dosa or moha, degrending cn the situation. These things
occur at the stage of imgpulsion (javana) where an action .
is judged whether mcral or immoral.,

Whereas, the meditating yogi will cut off the ccntinu-
ing thought processes by noting the ckjects as they arise.

He stops at the mind-dcor thought process and cuts off the
chain before impulsion (javana) galns strengfh for the
production of Kamma (wholesome or unwholesome volition
ccncerning the respective process of ccnsciousness).

As the seen 1s merely seen or the heard i1s merely heard,
etc., and the thought processes cease at the mocment of
determining without giving rise to the -javanas, kilesa javanas
have no chance of arising in the mind ¢f the yogi, This 1is
known as "Ditthe dittha mattam khavlissatil'" meaning the seen
shall merely be seen. The word "mattam" (merely) refers to
cutting cff the garticulars such as form, manners and name

of the cbject through mindfulness,

As the yogi 1s not indulged 1in further reflections on
the object, lokha, dcsa and mcha dc not arise in them
whether agreeable cr disagreeakle. Discerning the
ghenomena, knowing thelr cause-effect relationship, and
their natural characteristics, akusala javanas will not

arise, the unwholesome rocts will not arise.
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The javanas can be mcral, immoral or functional. 1In
the mind cf the yogl, mcral javanas arise kecause it is
devold cf lokha, dcsa and mcha and possesses alokha, adcsa,

amcha. The mcral consciousness has 2 parts, namely, Anavajja

(innocent) as 1t 1s devold cf unwholesome , and
Sukhavipaka (happy consequence).
There are two kinds of kusala cittas:-
- Vattagami kusala citta (mcrl ccnsciousness leading

to the round c¢f rekirths
(samsara), and

- Vivattagami kusala citta (Mcral ccnsciousness leading
to the absence cf the cycle
of exlistence - Nibbana).

The former moral action 1s not free from kilesa,
whereas the latter one 1i1s free from kilesa. Through mind-
fulness, the yogi will develop the latter kind. Discerning
the gphenomena, knowing their cause-effect relationship
and theilr natural characteristics - both unigque and ccmmcn,
he will develop the Vipassana Nana, thus overcoming the 3 kilesa
vattas, namely avijja (igrorance) tanhad(craving) and
upadana (clinging), leading to the stilling cf both akusala
and vattagemi javanas. This is what we call the stogrpage cf
kamma vatta (cycle of kamma formations and kamma process)
and attainment of vivattagami. Recurrence cf these cycles
result invipaka vatta (round cf results). These stogpage
reans cessation of vipaka vatta. The stoppage of the 3 cycles,
kilesa, kamma and vipaka vittas, through mindfulness, leads
to part-time vivattagami.

As the Vivattagami Bhavana Kusala Cittas galn strength,
even if the sense okjects are invading the six sense-dccrs,
with the continuous nqQting, the yogi's reflection will stog
at the early stage cf "mere seeing", and no kilesa will arise.

A yogi, who has developed the ktalava (strong) Vipassana

such as Nibbida Nana (ccntemplation of aversion) and
especially Sankharupekkha Nana (Ccntemglation of Equanimity

regarding all formalities)will not develop any kilesas. Such
a person 1s a super-yogl. In a medium type cf yogl, raga

(lust or greed) may intervene once or twlice 1n the noting

process. But once he realises the arising cf such Kllesa,
he will at once note it off. The kilesa 1s like a dirty
spot on a clean white surface. Since the small dirty spot

is very prominent, 1t 1s easlly seen and remcved. So also,raga

will dissipate comgletely 1f the yogl 1s diligent,
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As for the lowest type cf yogi, attacks by kelesa
javanas like raga and ¢dcsa may be mcre freguent. The yogi
will make great effort to eradicate the unwholesome javanas,
As there are many gaps to acccmmcdate kilesas, such a

situatlon will disturb and impede the progress.

In the ordinary mind, 1t 1s not strong enough to prevent
defilements., It is like taking unwholesome food. If taken
1n large quantities, 1t will cause much suftering. If only
a little gportion of the unwholesome food is take 1t may be
all right. In such a situation, if the person is well aware
and the antidcte 1is availlable 1t 1s also all-.right.

Similar 1s the case with the immcral states (lokha,
dcsa and mcha). 1t the ycgl 1s aware of thelr attack and
is able to cure the defect, the 1ll effect may disappear.
If, on the other hand, they are accepted, they will accumu-
late into a big heap. The treatment may Beccme difficult,
and the yogl may beccme a chronic gatient., It 1s always
advisable to prevent these immcral thoughts from entering,
just like the saying, “Prevention 1s better than cure",

Note vigcrously, then kilesas wlll not arise, Blame
neither the ghysician nor the medicine.

Hence the mottg: -

I - To a worldling at the moment of spotting

- As he sees the clgar okt ject
- Reflecting ¢cn the seen
- Form and manifestation (pannattl) arise
- A name 1s finally known.

11 - To a Vipassana Yogl at the mcwment of spotting:
- Noting at the very moment of spotting,
- At mere spotting, the thought process 1s StOgplng.

- Discerning nama-rupa, understanding thelr
rise and fall.

- Anlcca, dukkha nature menlitesting.

IIT - To discern dukhkya sacca (Truth of Suffering) at the
mcrent of spotting:

- Eye and visible object the two matecrilalities

- Seelng ccnscilousness, 1mgression and teeling, the
three mentalities,

- Known at the moment of scvelng, all Dukkha SaccCas

- Known through mindtulness as "seelhq”.
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If one visions the youthful experiences which)though
previously unknown,k are ccnsidered reliable, can one ccnclude
that one has attained the matured form of Udayakbaya Nana?

One cannot say so. One with strong awareness can vision

the past even before this stage - at the lower stage 1i.e.

between Sammasana and Udayakbaya Nanas - as though one had

possessed supernatural powers. But i1n most cases, one cannot

see kecause one 1s much too involved with thé dhamma
flavours such as pitl, passaddhi Which arise as overwhelming
temptations and thus are classiflied as Vipassanupakkilesa
(imperfections of insight).- Thus, it is anly at the:matured
stage cf Udayabbaya Nana when piti is abandcned that

Upekkha (tatramajjhattatupekkha) plays a prominent role and
cne can dwell with eguanimity, the equanimity with which one
is detached from the atimadhura sukha of the Third Jhana,
not to speak of the giti which arises in the seccnd jhana

at the tender form cf Udayabbaya Nana.

When one keccmes intelligent by sharpening cne's faculties
through meditation, can one sharpen its intuitive Knowledge
in the choice tetween two different ccurses ©f action?
1t 1s possible thal one scems Lo hedr sowmelbody cciwlng
and telling you what to dc.

When the yogi is noting the ockjects, how can these visions
arise in the noting process?

They arise as obje;ts to ke noted.

Some 20 years agc, a female yogl, having attained
Vipassana knowledge in-an-intense-manner visioned what was
gcing on in the kitchen of her house - cooking, washilng
dishes, etc. She noted the time and when her family came,
they told her what they were dcing in the kitchen at that
time, which exactly coincided with what she visioned.

Sceme 25 years agc, a Japanese yogli by the name of
Mr.Kami attained a stage cf insight between Sammasana Nana
and Udayabbaya Nana:; one day, he visioned that his sister in
Japan was involved in a legal suit about a land dispute alkout
which he had-not known before, When he read his sister's
letter which came the same day, he was surprised about the

exact ccincidence,
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A few days later, the same yogl visioned that a local
business cclleague of his came to him for adivce. He had
nct known about this before. When he was just past the

Chapter House cn his way to his meal, he met thlis cclleagque
who came to see him for an advice. The yogl was surprised

at this ccincidence.

Such visions beccre mcre evident at the matured stage cf
Udayakbaya Nana. These visions belong to the past and arise
as Pannatti Nimitta (conceptual signs) in the nama-rupa
process. Noting them as they arise (nama) amounts to the

Knowledge cf Ultimates (paramattha-Dhamma).

What we have jJust dlscussed are very ccmmon and not
strange. The strange event is what a samanera of 11 years
old related his experiences from the moment of ccncegtion ug
to date - the various stages of develogment of the kody and
his sufferings 1n the womk - 1n a clear tone and efficient
manner surpassing those who had studied Abhidhammra.

The next day, we asked him to relate hls story for our re-
ccrd.He cculd not. So, we asked him to try a method to
enakle him to relate. We did not tell him what to do.

Sc he made another effort i1n his dhamma practice with a
resolution for vision. This time he was akle to relate more
ccmpletely than kefore. He was also rather excited at this,

At thls stage c¢f Udayabbaya Nana, sati is extremely
powerful ,and cne 1s able to visualise whatever one adverts to,
so much so that one 1s able to see another world (paraloka)
of this universe 1n a vivid manner as though one had achieved
the higher spiritual pcwers. Such things are not strange.

what are the salient factors to differentiate satl

from Samadhi?
In short sati1 1s the mental possession ¢r grasping cf
the ockject, whereas samadhi 1s the concentrated ccnscilous-

ness. They are ketter understood Ly analysis,
CHARACTERISTICS_(LAKKHANA) .

As to the characteristic of sati, 1ts chief characteris-
tic 1s "not floating away" (apilagana), that 1s to say, 1t
1s characteri1zed as "sinking 1nto the ckject"”.

Samadl1 os characterised as "not scatterinq" (Avikkhepga)
that means 1t 1s "“collected". What 1f the &.. 11 15 1N
excess. The target will become hazy, the rinu wlll ccntract

and become sluggilsthi and drowsy.
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FUNCTION (RASA)

As to the function of sati, it functions as "“not
forgetting" (Asammosa Rasa), that is, not losing sight of
the ckject, whereas samadhi functions as "condensing,

tcllecting and ccncentrating the ccnsciousness into the

okject ( Sampindana Rasa ) and produces
ghis effect on the mental states (cetasikas) associated
with 1t.

assessies  SEESLEE  EEEEEE  A— A—.

As regards satj 1t 1s of two kinds. Firstly; 1t 1s
manifested as "confrontation", that is coming into face
to face with the ckject (visaya bhimukha bhava
paccupatthana). Seccndly, it is manifested as "guarding"
(arakkha) against the entry of kilesas. As for samadhi,
it is manifested as "calmness" (Upasama), that is calm
unification of mind cn a single ckject. It is like the
koys taking part in a drill (physical training) assemkling
at an appointed place to follow the instructions of their
master. In another sense, sati is the cause and samadhi
is the effect. By fixing the mind cn the okject, unifica-

tion or cencentration of the mind is achieved.
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