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Sr1 Nandaramaya,
Udumulla, (Bulatgama)
Balangoda, Ceylon.
10.12.84

It gives me great pleasure to express my views concerning the
thesis on ‘Sati’, written by Mrs. Kusuma Devendra. When I went
through this book 1 found that the author had adhered to the Theravada
explanation of the term, Sati. The general tendency nowadays of most
writers of Buddhism is to present their own theories rather than the
exposition given both in the text and the commentaries, whereas Mrs.
Kusuma Devendra has presented in very clear language the real
explanation welcomed by the Theravadi scholars. This thesis is an
excellent exposition of the term ‘Sat1’ and ably written. Itis with great
pleasure that 1 do commend this thesis to the eamnest seekers of
knowledge, especially those seeking self knowledge. At the same
time I would like to say that here is an author who is not a mere writer
but one who lives up to what she writes.

@0’%9'%” PEGD)cr
B. Anandamaitreya
Mahanayaka Thero



Forest Hermitage
Kandy, SRI LANKA
12th November 1984

Thank you for kindly sending me, for my perusal, your manuscript
on SATI (“Mindfulness™)

[ have found it to be a very informative piece of writing, compris-
ing all the important material about the subject, which otherwise a
student would have had to gather from many different sources.
Besides, the treatise 1s well written and ought to inspire the reader to
take up the practice of this essential tenet of the Dhamma which is
important not only for meditation, but also in its application to the
problems. of everyday life

Yours in the Dhamma:

Nyanaponika Mahathera
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INTRODUCTION

The dawn of the 20th century ushered in a resurgence of human
thought and values directed towards the pursuit of happiness as never
before. The present age euphemistically referred to as the scientific
age 1s moving towards harnessing all hurnan ingenuity to devise more
and more means to provide for the physical comfort of human beings.
But alas! all these sensual pleasures have not enhanced the quanta of
human happiness in the world. In fact the world is reeling in pain,
sorrow, dissatisfaction, intrigue, suspicion and so on at all levels.

Thus, it will be apparent that the remedy for human suffering does
not lie in pampering to the senses. Happiness and contentment is a
condition of the mind. This is succinctly expressed in Buddhism as
‘mano pubbangamil’ ie., ‘mind 1s foremost.” Hence the search for
happiness must essentially begin by looking inwards at one’s own
mind. A mind cultivated and trained can live calm, collected, and
content even in the midst of the wildest confusion.

It is a significant fact that mind training can be under taken only by
a human being. Sub-humans and superhumans cannot undertake
training because their minds are obsessed by either too much misery
or too much sensual pleasure or may be indifferent. Thus the wonder-
ful inheritance of Buddhist literature is completely lost to them.

It is extremely fortunate that Buddha’s original teaching is pre-
served redundant in the Pali language. In fact, Pali is a language
reserved entirely for one subject, namely the Buddha’s teaching. The
style of the discourses has an economic stmplicity, coupled with
richness of idiom, that makes it a very polished vehicle hard to do
justice to in any translation. About the Pali canon Professor Rhys
Davids wrote that, ‘Gotama Buddha did not leave behind him a
number of deeply simple sayings from which his followers subse-
quently built up a system or systems of their own, but had, himself,
thoroughly elaborated his doctrine, partly as to details after, but in its,



fundamental points even before, his mission began, and during his
long career as a teacher, he had ample time to repeat the principles and
details of the system over and over again to his disciples and to test
their knowledge of it”!; and finally, his leading disciples were like
himself accustomed to the subtlest metaphysical distinctions and
trained in the wonderful command of memory which Indian ascetics
then possessed. When those facts are recalled to mind it will be seen
that much more reliance may be placed upon the doctrinal parts of
Buddhist scriptures than upon corresponding later records of other

religions.

Thus the stress - ridden world today need not despair. The ancient
Path which was revered, praised and followed by the noble and wise
sages of bygone centuries 1s still preserved and offers an excellent
solution to today’s problems. What is necessary is to excavate the

gems and use them with intelligence to bring out their lost lustre and
shine.

The essence of the Buddha Dhamma is the purification of the mind
citta visuddhi, 1t1s the mind that propels the body along. Understand-
ing this body and mind process 1s the task of the human being. By
developing sati and the four foundations of mindfulness, an intelli-
gent and energetic person can understand this body-mind complex

within this life time and attain to the highest goal enunciated by the
Buddha.

The first of the four foundations of mindulness is directed entirely
to the body and all aspects of it are minutely analysed. Every action,
every movement comes within the purview of mindfulness. It is of
abiding interest to note that one of the refrains running through the
Satipagthana sutta, ‘atthi kilyoti v panassa’ indicates, that ‘In him
an awareness has been established that there exists a body, merely for
the sake of building up mindfulness and knowledge.’ This is a most
profound utterance of the Buddha and could be comprehended only by

one who 1s expert in the practice of the Satipatth@na method. The
three other foundations of mindfulness aim at tracking down and
discovering the working of the inner recesses of the mind.

1. Introduction to ‘The life of Buddha - Bhikkhu Nanamoli.’
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The entire canonical literature is richly overflowing with Bud-
dha’s precise instructions and exhortations as to how one could gain
this wisdom and achieve deliverance from the stress, strain and fever

of existence. The practical guidance isenumerated in the Satipatth@na

sutta. It is this practice that is most important, this practice alone
results in personal conviction and realisation of the truth. No amount
of the study of the theory can achieve this end.

In the pre-Buddhist era, the practice of developing sati was
undertaken by the Indian sages, but they lacked the wisdom of the
Buddha and only developed concentration to a very high degree and
attained states of tranquillity and re-birth in the Brahma realms.

The Buddha’s method consisted of developing both tranquillity
and wisdom, popularly called samatha and vipassand or samadhi
and paiifid. The Buddha advocated various objects of meditation to
achieve tranquillity as a preliminary course and then to switch over to
vipassani subsequently. Both methods aim at developing mindfulness.
It is found through experience that samatha helps vipassané to a great

extent and vipassanfi helps samatha to a great extent and that
therefore both methods of training must be undertaken to supplement
each other, to the benefit of both.

In conclusion it must be mentioned that both methods are most
rewarding and indispensable to modern living.

“How can any one recover health through an effective medicine,
if he ignores the physician’s advice?”

With this view and after taking several meditation retreats I have
selected this topic for my thesis. I have already gained irnmensely and
it gave me no end of joy and interest in doing this work. My grateful
and humble respects go to my Venerable teachers. May they attain the

Bliss of Nibbana.

Bhikkhunt Kusuma
Kusuma Devendra
31, Maha Megha
Maharagama, Sri Lanka.

277th Dec. 1985.



“Samma Sati or Right mindulness is in fact, the indispensable
basis of Right living and Right thinking everywhere, at any time;
for every one, it is applicable in the midst of life’s turmoil as well
as in the peace of a monk’s cell. It has a vital message for all. Not
only for the confirmed follower of the Buddha and his Doctrine,
but for all who endeavour to master the mind, that 1s so hard to
control, and who earnestly wish to develop its latent faculties of
greater strength and greater happiness.”

The Heart of Buddhist Meditation
By Ven. Nyanaponika.



What is Mindfulness? - Sati

The definition of sati as given in the Dhamma Sangani is as follows:

“Sati 1s recollecting, calling back to mind, remembering, bearing in
mind. Sati 1s not merely memory, but a lucid retention of both the past and
the present. It1s compared to an inward mentor, or adviser, discriminating
between good and bad, and prompting choice. Not floating on the surface
like empty pumkins or pots, on water.

“Sati is entering into and plunging down into the objects of thought.™
According to this definition, sati appears to be a neutral factor. But sati
occurs only in the list of dhammas which are essentially wholesome. It
does not belong to the factors ‘common to all kinds of consciousness’ ie.
sabbacitta sidharana.

Mindfulness or sati is one of the twenty-five ‘states that are good’?
and therefore accompanies every skilful consciousness, sati does not
accompany unwholesome consciousnesses.

It 1s said in the Atthasalini (p. 249) in a mind devoid of right faith?
there is no sati. How then, do adherents of wrong views, remember
actions performed by them? They do, but that 1s not through sati it is
merely an unwholesome thought process occuring in that aspect.* That
is why wrong mindfulness® is not included in the unwholesome con-
sciousness. miccha sati 1s mentioned in the suttas in this context.

In this connection, it is relevant to mention the place of perception
safiiid in the function of cognizing and remembering. The mental factor
sanfif belongs to the group of factors that are ‘common to all
consciousnesses’. The definition of sanind found in the Atthasalini’
gives saiijanana lakkhana’ to it. This means literally ‘cognizing

. lfranslang of Dhamma Sangam by Mrs. Rhys Davids - Buddhlst Psychology

(abhidhamma) P, 16-16 Oriental Books Repr orporation New Dell
Sobhana sadharana kusala cetasika.

Assaddhiya citta.

Tenakarena akusala cittappavattati.

Wrong mindfulness.

Sabbacitiasadharana.

Page 110.

N R W



well.” The meaning of saiiiii rasa is recognising,’ The essential
property given to saiiia is making marks as a condition for a repeated
perception, for recognising and remembering?. Therefore, it is the
function of safna namely the marking and remembering of an
object’s distinctive marks. The way in which one remembers the
earlier phases of one’s thought process 1s through selected marks by
means of safifid’® and not by sati. Saiina functions in the groups of
both wholesome and unwholesome consciousnesses, but sati occurs
only in the group of wholesome consciousnesses. In the khandha

niddesa* of the Visuddhimagga, sati is described in the following
way.

“It has the characteristic (lakkhana) of not wobbling (apilapana).
It’s function 1s not to forget wholesomeness. It 1s manifested as the
state of confronting an objective field. Its proximate cause is strong
perception or its proximate cause is the foundation of mindfulness
concerned with the body, feeling, consciousness and mind objects.”

In his introduction to the Mah#satipatth@na Sutta’ Professor
Rhys Davids says:

“Sati was described as memory, recollection, calling to mind,
being aware of certain specified facts. Of these the most important fact
was the impermanence of all phenomena bodily and mental and, it

included the repeated application of this awareness to each experience
of life.”

He goes on further to explain - “when the Christians are told,
‘whither therefore ye eat or drink, or whatsoever ye do, do all to the
glory of God.” A way is shown by which any act, however lowly, can
by the addition of a remembrance be surrounded by the halo of a high
moral enthusiasm and how, by the continual practice of this remem-
brance, a permanent improvement in character can be obtained.”

Paccabhirinana.

Puna sanjanana paccaya nimittakirena.

Niminakarena.

Chapter X1V page 524.

Sacred books of the East, Dialogues of the Buddha Vol. Il.
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The Buddhist idea is simtlar but, the remembrance is of what we
should call a natural law of impermanence, and notof adeity. This has
been made a cornerstone of the system of ethical self training (the
corresponding cornerstone of the West 1s conscience). The doctrine of
sati 1s dependent not on intuition but on grasp of actual fact. The

ethical value of mindfulness (sati) would be sufficient to explain the
great stress laid upon it.

Professor Rhys Davids goes on to quote from the Samyutta
Nikaya (V. 179, 180.294) thus:

“Whosoever neglects the practice of mindfulness in the fourfold

way, he misses the Path. Whosoever practises mindfulness in the
fourfold way has found the Path.”

He also mentions that the Maha satipatthina sutta is the oldest

authoritative doctrine and is still in frequent and popular use among
those Buddhists who have adhered to the ancient faith. The ethical
desirableness of sati, as the instrument most efficacious in self
mastery, lay in the steady alertness of inward vision which it connoted,
whether past or present experience was contemplated. In discussing
it, the Buddhists are concerned, not with the outer world as such, but
with the microcosm of his subjective expertence and with the vehicle
thereof, sense and mind.

The entire satipattana sutta is a discipline. The supreme discipline
in ethical introspection. One may add that a person who 1s concerned
with the microcosm of their subjective world is at peace with themself.
Such a person not only avoids creating problems for others but also 1s
able to contribute their best to the world. It is to be at peace with one’s
self, that should be the aim of every human being, and this ts gained
by developing sati,- mindfulness or awareness of one’s reaction to the
outside world. It makes a person realise how much their ego and *self
reference’ is playing up. This awareness makes it possible to view a
situation more correctly and to develop the art of letting go. Very often
situations deteriorate by interference, owing to the selfish motives that
creep in as a resuit of the lack of mindfulness.



In the Sumangalavilasini, the definition of sati 1s given as
“saranatthena sati” According to this definition, sati, is the same as
memory ie. the process of recalling back to mind, what one has commtted

in the past (patthina) described as paghiapetabbopatthanam) This
means that sati is ‘that which must be established.’ It goes on to describe
the use of the four patthiinas as follows.

A person who establishes and increases and extends sati of the four
foundations of mindfulness, acquires the seven factors' necessary for
attaining the supreme knowledge of an Arhant. This is the highest form
of skilfulness kusala.

Further, the Sumangalavilasini goes on to question “Why 1s sati
referred to in the plural as satipaithina?” The answer to this question is
given as, ‘sati assumes a plurality due to the multiplicity of objects
cognised by the sensedoors.’ Itis this unbroken chain of sati of the kusala

cittas namely, skilful consciousnesses, that begets concentration or
samadhi?, in the vipassana meditator.

Again, the establishment of sati of the four foundations of mindfulness
isreferred to as the highest form of meditation bhavana. Meditation is that
whichdevelopsand proliferates and perfects wholesome consciousnesses?.

Sumangalavilasini goes on further to describe the development of
sati according to Buddhist meditation as conducive to supramundane
bliss by the attainment of the thirty seven accessories necessary for
supreme knowledge.*

1. The seven factors are sati or mindfulness. investigation, energy, joy, calm,
tranquillity and equanimity. ‘Cattaro satipaghanabhavitabahulikatd satta bojjhange

paripurenti.

2. ‘Kusalacittassa ekaggatd ndma samé&dhi’,
3. “Bhaveti kusala damme aseveti, vaddeti, &ay#ti bhavang .
4. The four Foundations of mindfulness satipauhana,

the four Right efforts padhana,

the four Bases of psychic power iddhipada,

the four Faculties indriya,

the five Powers bala,
the seven Factors of Enlightenment bojjhanga,

the eight fold Ariyan Path ariya agthanghika magga,
see VM . XXII.
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Sati as a Means to Stem Unskilful Thoughts

In the Majjhima nikidya, we are often referred to how the
Buddha has enumerated the process in which thought prolifera-
tion takes place. "Owing to the limitations of the sensory appara-
tus of the worldling, concepts, theories, dogmas, etc are built up
on vague percepts which are already tainted by prejudice and self
interest. It 1s not difficult for us to visualise how it is impossible
for a worldling to view a situation, a person or an idea in all its
complexity. His grasp of a sttuation as a worlding, is totally
inadequate, because it is fractional and fragmentary. Hence his
percepts are bound to be erroneous at the very outset. As such,
worldlings are consumed by a veritable network of views which
are only partly correct. Further, the vicious proliferating tendency
of the worldling’s consciousness weaves for him a labyrinthine
network of concepts connecting the three periods of time, through
processes of retrospection, recognition, and speculation. The
tangled maze with its apparent objectivity entices the worldling
and then ultimately obsesses and overwhelms him.!

Venerable Nyinananda, in his book entitled Concept and
Reality brings out this idea vividly. He says, “like the legendary
resurrected tiger which devoured the magician who restored it to
life, out of its skeletal bones, the concepts and linguistic conven-
tions etc., overwhelm the worldling who evolved them,” His

translation from Majjhima nik&ya’ is worth quoting.

“Visual consciousness, brethren, arises because of eye and
material shapes. The meeting of the three is sensory impingement,
because of sensory impingement arises feeling, what one feels,
one perceives; what one perceives, one reasons about, what one
reasons about, one turns into papanca, (diffuseness and discur-
sive thinking) which assails him in regard to material shapes

le—

I. Concept and Reality - Ven Nyidnananda.
2. Madhupindika - sutta MN, L. 108 - 14.
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cognisable by the eye, belonging to the past, the future and the
present, and brethren, in a similar manner auditory consciousness
arises because of ear and sound, gustatory consciousness arises
because of tongue and taste, olfactory consciousness arises be-
cause of nose and smell, bodily consciousness arises because of
body and touch.’!

In th1s way the sensory apparatus of the worldling cheats him
all along, he being completely unaware of the fact that he is
forever being cheated by his own senses. Hisego gives confidence
and support to his own fangled theories and views. Hence Buddha
has compared the aggregate of consciousness to a conjuror’s trick

or an illusion miya. We may quote from the Samyutta nikdya:

phenapindipamam riipam - védan& bubbulapamam
maricikipmai sannd - sankhéira kadalipamé
mayupamaiica viiindnam - dipitddiccabandhuna.

‘The kinsman of the sun the Buddha, has compared corporeality
to a mass of foam, feeling, to a buble, perceptions to a mirage,
volitional activities, to a plantain tree and consciousness, to an
illuston.’ They are empty and without the core of a self.

Thus we see, acting without mindfulness, sati, the worldling
takes for granted the consciousnesses which occur in the mind

1. Cakkhuricavuso paticca rupeca uppajati cakkhuvififiinam
tinnam sanghati phasso. phassapaccaysa vedana yam
vedeti tam sanjaniti yam samjaniti tam vitakketi yam
vitakketi tam papariceti yam papariceti tatonidinam
purisam papaicasanid samkha samudicaranti atitanigata
paccupparinieyyesu cakkhuvififieyyesu rupesu. sotanacivuso
paticcad saddeca gandhanaricévuso paticca gandheca

Jivhaficavuso paticca rase ca kayaricavuso paticca

potthabbeca manaricvuso paticca dhammeca...
monovinneyyesu dhammesu.

10



throughout the day and maybe, throughout a life time. The worlding

does not even stop to question why? They are so sure of them-
selves, and their ideas!

It 1s only the liberated Arahant who fully realises the fallacy
and the inadequacy of sensory perceptions. The Arahant therefore
keeps guard at the six sense doors and with mindfulness and
wisdom puts an end to the proliferation of diffuse, and discursive
thinking, since they have no prejudice on self interest.

It is also possible for the ordinary worldling to develop sati
according to the four foundations of mindfulness and achieve
stability with regard to sense impressions, and thereby be able to
cut down to a minimum unwanted diffuseness of thought, and the
vicious proliferating tendencies, in this very life time. This appar-
ently is a fringe benefit!' of developing sati. The greater benefits

lie in achieving the fruits of sainthood. This 1s why sati has to be
developed.

1. Ditthadhammavedenlya vipaka.
11



Development of Sati Mindfulness for
Tranquillity (Samatha) Concentration (Samadhi)

Concentration could be termed “unification of the mind.” It
could be developed by one who has perfected and purified virtue.
The Visuddhimagga states that concentration 1s of many sorts
and has various aspects, but the exercise in Buddhist terminology
is the one - pointedness of the mind in skilfulness, which thereby
acquires tranquillity.

“It is the state in virtue of which consciousness and i1ts con-
comitants remain evenly and rightly on asingle object undistracted
and unscattered that should be understood as concentration”

(V.M.p.85)

The unification of the mind that precedes absorption jhana is
termed access concentration.

To develop tranquillity and concentration, a person should
approach the good friend, the giver of the meditation subject, and
should apprehend from among the meditation subjects, one that
suits their own temperament. After that the person should avoid a
place unfavourable to the development of concentration,. should
sever the ten impediments.

“ A dwelling, family, gain, class, building, travel,kin, afflic-
tion, books and supernormal powers” (V.M.p 91) A vipassana
meditation centre avatlable in the present day in Sri Lanka and
other parts of the world usually fulfils all these requirements, and
the yogis are generally encouraged to develop tranquillity only
upto access - concentration level. Thereafter meditation proceeds
using insight - vipassana techinques.

There are forty meditation subjects recommended for gain-
ing concentration. Of these forty subjects only some are at-
tempted. Usually, the ten kasinas, the cemetery contempla-
tions and the arupa jhana subjects are avoided in a vipassand
centre. The other subjects are contemplated upon, in varying

degrees for the purpose of achieving access concentration, and
tranqillity of the mind.

12



The 1mportant aspect in concentration is the ability that the
mind acquires to suppress hindrances nivarana. The continued
concentration on any one of these subjects gives rise to a perfected

mental image called the counterpart sign, patibhéiga nimitta. This
condition of the mind 1s referred to as access concentration

upacira samidhi. At this stage the mind becomes so absorbed
by the meditation subject, that the yogi acquires the power to
suppress the arising of the five hindrances for a period of time. A
mind purified from hindrances is capable of gaining Insight.

The five hindrances are sensuous desire kimacchanda ill will
vydpada, sloth and torpor thina middha, restlessness and worry
uddhacca kukkucca and doubt vicikiccd.

Sensuous desire 1s that quality of the mind which craves for
enjoyment through the senses ie, eye, ear, nose, tongue, body
and mind. The sensory stimulations that reach the mind through
these sense doors bring about restlessness and ignorance in a
person, who is still an unliberated worldling. This in turn
produces shamelessness and fearlessness for unwholesome
action. Craving for renewed sensual enjoyment follows this
pattern of the mind.

[1] - will is that quality of the mind which feels an trritation due
to the arising of anger and resentment. Il - will arises as a result
of the inability of the individual to continue sustained enjoyment
through the senses. 1l - will is also accompanied by restlessness
and ignorance, shamelessness and fearlessness, to commit un-
wholesome acts through body, speech and mind. There is no
‘righteous anger’ in Buddhist parlance. There may be different
degrees of anger, though.

Sloth and Torpor could be described as that quality of the mind
that lacks energy for doing wholesome deeds. The Visuddhi
magga (XIVp. 167) states.

“... Herein Sloth and Torpor has the characteristic of lack of
driving power, its function is to remove energy. It is manifested as
‘subsiding.’ Torpor has the charateristic of unwieldiness. Its function
is to smother wholesomeness. It is understood as laziness.

13



‘Sloth and Torpor’ arises in the mind along with other un-
wholesome states such as ignorance, restlessness, lack of shame
and lack of fear for committing unwholesome acts.

‘Restlessness and Worry’ the fourth hindrance, could be inter-
preted as agitation or excitement; ‘worry and flurry.” The special
characteristic of ‘worry’ is the subsequent ‘regret’ it entails,
which produces sorrow about what has been done and what has not
been done. It is manifested as remorse and contributes to develop-
ing a ‘servile nature’ in a person.

‘Doubt’ which is the fifth hindrance, refers to doubts about the
qualities of the Buddha, Dhamma and Sangha, the eightfold path
or Dependent origination or doubts about unwholesomeness and
wholesomeness, etc.

All these five hindrances of the mind are temporarily elimi-
nated when the mind gains ‘one pointedness’ in samidhi.

The five jhanic factors arising in higher consciousnesses of
samidhi are capable of eliminating the five hindrances for longer
periods of time. The five jhanic factors are applied thought
vitakka sustained thought vicd@ra rapture piti, happy feeling
sukha, one pointedness ekaggata.

Each of these five jhéinic factors are known to eliminate each
of the five hindrances so long as the mind retains the capacity to
attain jhina and samaéadhi.

‘Applied thought’ eliminates sloth and torpor, ‘sustained
thought’ eliminates doubt, ‘rapture’ eliminates 11l - will, ‘happy

feeling’ eliminates worry, and ‘one -pointedness’ eliminates sen-
sual destire.

Atthasilint (expositor, part V. Ch. Ip. 1635) refers to these
jhiina factors which eliminate and inhibit these hindrances.

Starting Contemplation

Visuddhimagga states that those who are interested in devel-
oping concentation should be well established in virtue, having
undertaken precepts of virtue and being purified by such qualities

14



as fewness of wants, contentment, seclusion, energy and should
show restraint in the use of robes (clothes), food, place of dwelling
and medicine. If not they may be compelled to give up the practice

when the mind becomes more subtle and keen, and the practice
becomes more strenuous.

The yogi should dedicate themself to the teacher, it is said, for
if one does not do so, one becomes unresponsive to correction,
hard to speak to, and difficult to manage; for example one may go
where ever one likes without asking the teacher. Consequently,
the teacher may not provide material help or the Dhamma which
is so vital for development.

The yogi should have a balance of the five faculties indriyas
ie., confidence saddha energy viriya, mindfulness sati, concen-
tration samidhi and wisdom panna.

Suitability to Temperament

The ten cemetery contemplations and foulness of the body are
said to be suitable for the greedy temperament. Foulness of the
body could be undertaken for a brief period, when the mind is
obsessed by a temporary phase in greed.

The four divine abidings and the four colour kasinas are said to
be suitable for the hating temperament.

Mindfulness of breathing is suitable for one of deluded tem-
perament.

The first six recollections are satd to be suitable for one of faith.

Recollection of death and peace, the four elements and repul-
siveness in nutriment are suitable for the intelligent.

The remaining kasinas and immaterial states are said to be
suitable for all kinds of temperaments 1n general.

If a yogi cultivates what is unsuitable to his mental condition
progress becomes slow; it is also said that if a yogi 1s overwhelmed
with craving and ignorance, it is difficult for them to progress. If
the faculties are keen, progress 1s swift.

15



The Development of Mindfulness - Sati
Six Recollections - cha anussati

In the Visuddhimagga' it is mentioned that “mindfulness
itself is recollection? because it arises again and again; or
alternatively, mindfulness is that which is proper’® for a clans-
man gone forth out of faith, since it occurs only in those
instances where it should occur. Thus anussati means proper
recollection”

There are six recollections listed in the Visuddhimagga*
which are conducive to the development of mindfulness.
They are:-

i Recollection of the Buddha, Buddh&nussati
11 Recollection of the Dhamma, Dhamma&nussati
111 Recollection of the Sangha, Sanghiinussati
iv Recollection of Virtue, Silanussati
v Recollection of Generosity, Cginussati
vi Recollection of Deities, Devatinussati

i = Recollection of the Buddha

The recollection arisen about, inspired by, the Buddha, the
Enlightened One is called Buddh&nussati. The Buddha’s spe-
cial qualities are the object of recollection. A person who
undertakes this meditation constantly recollects the special
qualities of the Buddha meaningfully in their own language, if
the Pali is unfamiliar. To begin with one contemplates in
seclusion and later, at every opportunity during the wakeful
hours of the day. In this way one acquires great happiness and

Chapter VII.

Anussan.

Anuripa.

Cha - anussati niddesa V.M.

AW N~
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interest, and the mind becomes calm and tranquil. One forgets
enemies and problems. The yogi is thus established in virtue
and begins to see a glimpse of the Buddha mind and therefore
develops wisdom and confidence in the Buddha.’

The qualities of the Buddha can be recollected thus:

“That Blessed One is such, since he is accomplished, fully
enlightened, endowed with clear vision, virtuous of conduct,
sublime, the knower of the worlds, the incomparable leader of
men to be tamed, the teacher of Gods and men, Enlightened
and Blessed, he is worthy of offerings, is free of secret evil
doings, is free from clinging and longing, i1s not in bondage, is
happy and mindful and feels the same towards all beings as
that of a mother towards her only beloved son. What must be
directly known is directly known by him. What has to be
developed has been developed by him. What has to be aban-
doned has been abandoned by him. He has great compassion.
He knows through realisation what is good or harmful to all
human beings. He uses only fitting speech in fitting places and
sO on."

It 1s also possible for a householder engaged in ordinary
mundane activities to recollect these and other numerous
qualities, of the Buddha in this way. In any situation, one
should ask one's self the question, ‘How would the Buddha
have thought in such a situation?’ The answer should bring
immediate wisdom. For instance when one sees suffering in
one's self or in another, one should contemplate thus ‘The
Buddha saw this suffering'in terms of all beings, in terms of the
past, present and future. This is nothing peculiar to any one
person. This suffering is not permanent. All suffering ends
with ‘happiness’ and begins with ‘happiness’. All happiness
begins with ‘suffering’ and ends with ‘suffering.” Happiness

1. If on the other hand one thinks of a criminal, a terrorist or any violent action
committed by a person far away, in a distant country even through a news report,
immediately thoughts of anger, hatred etc. are bound to arise whereas the
contemplation on an exalted person such as the Buddha, bnngs thoughts of
benevolence.
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and suffering are merely two mental states. They are beyond
control, as far as the worldling goes. This is the absolute truth.
This is the truth regarding beings. It is a umiversal truth
discovered by the Buddha himself. In this way and in various
other ways depending on one's grasp of the Dhamma, one 1s
able to establish confidence in the Buddha and gain wisdom
regarding the world. The yogi is thus able to react mindfully in
any situation. It is in fact remarkable how far the Buddha’'s
supreme qualities can be contemplated, and when one 1s ad-
vanced in this meditation even if one is stricken with grief,
anger, jealousy, greed, pride, fear, or any other mental state,
one has merely to mindfully contemplate as follows: 'the
Buddha was never stricken by these mental states’. It will then
be noticed that the very thought of the Buddha alone 1s suffi-
cient sometimes to check and gradually eradicate the unskilful
mental states as well as to foster and perpetuate skilful mental
states. If however, unskilful mental states occur again and
again one must calmly and objectively view the mental state
and contemplate in terms of the Buddha mind. By repeating
this process in every new situation one comes to understand in
a minute way the serenity of the Buddha mind and thus is able
to build up confidence in the Buddha and thus also eradicate
the arisen unskilful states even to a temporary extent.

Further, when one is engaged in ordinary daily activities
such as standing, walking, sitting, lying down, eating, drink-
ing or attending to any bodily functions, one must recall the
Buddha’s qualities. Then immedately there will be a calming
down of one’s actions. One gets composure and awareness of
the work at hand. One does not get obsessed by unproductive
physical, verbal and mental comment. One becomes mindful
of the ‘present moment’ and gives undivided attention to the
present situation. Thus the work at hand can be completed
efficiently and with little effort.

When a person gets used to contemplating in this way, they
come to terms with unhappy situations. They become devoted
to the recollection of the Buddha. Forebearance in difficult
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conditions comes easily with serene calmness, without in-
creasing one's own unhappiness and frustrations. One be-
comes respectful and deferential towards all beings. “He at-
tains fuliness of faith, mindfulness, understanding, and he
accumulates merit. He enjoys much happiness and gladness.
He conquers fear and dread. He is able to endure pain. He
ultimately comes to feel as if he were living in the Master’s
presence. And when he develops this recollection of the Bud-
dha’s special qualities and dwells on them constantly he
himself becomes worthy of veneration. His mind tends to-
wards the plane of the Buddhas. If he encounters a situation
leading him to transgression of virtue he automatically recalls
the Buddha. His conscience thus becomes shameful almost as
if he were face to face with the Master himself. This develop-

ment itself i1s sufficient to ensure a happy destiny in the next
life."!

The supreme qualities of the Buddha can also be contemplated by
mentally recalling the Pali formula iti pi so bhagavid araham,
sammi sambuddho, vijjicarana sampanno, sugato, lokavidu,
anuttaro purisadammasérathi,satthi devamanussinam buddho,
bhagaviti. The profound meaning of these words must be understood
by the meditator. Even the mere repetition of the words backwards
and forwards will give solace to a troubled mind.

This meditation was recommended by the Buddha himself as a
protection from fear, eg., Dhajagga sutta.

ii - Recollection of the Dhamma

The recollection inspired by the Law,? is the mindfulness of the
Dhamma. Mindfulness is directed at the special qualities of the
Dhamma in this recollection.

“One who wants to develop the mindfulness of the Dhamma
should first establish himself in virtue and go into solitary retreat for

1. V.M,

2. The dhamma is also known as the ‘Law’ because the dhamma indicates the very
basic laws governing all natural phenomena of the universe in the physical and
mental planes.
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a while, and recollect the special qualities of both the Dhamma,
of the scriptures, as well as the ninefold supramundane
Dhamma as follows:

‘The Dhamma is well proclaimed by the Blessed One. Visible
here and now, not limited to a particular period (timeless), inviting
of inspection, onward leading and directly experienceable by the
wise.’

‘The Dhamma of the scriptures is well proclaimed because even
a single stanza of the Blessed One’s teaching is good in the beginning,
with the first word, good in the middle with the second, third, etc. and
good in the end with the last word. The Dhamma is reasoned out with
cause and example.’

‘Also, the entire Dhamma of the dispensation 1s good in the
beginning with virtue as one's own well being. Itis good in the middle

with serenity and insight and with path and fruit. It is good in the end
with Nibbana.

‘And when listened to, 1t does good through the hearing of it,
because it suppresses the hindrances, nivarana. The practice of it
does good by bringing serenity and bliss and insight; when experi-
enced, it brings unshakable equipoise.’

‘The dhamma is expounded ‘in detail’ and hence 1t inspires
confidence in worldly persons. It is with ‘meaning’ because its
intention is profound. It 1s with detail because its words are precise.
It is supremely perfect because it is complete without any addition. It
is untainted because nothing could be eliminated. It1s the Noble Path,
which is the middle way since it does not approach either extreme.’

‘The supramundane Dhamma is also well proclaimed. The Noble
Path is visible here and now, by a person who has abandoned greed.
When greed has been abandoned, he neither thinks of his own
affliction, nor thinks of other’s afflictions, and he does not experince
mental suffering.! He can see the reality of the Dhamma without

having to rely on another. His view digthi becomes proper view? and

1. AlIl5
2. Sandiuhika
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he conquers all defilements.

What 1s also meant by ‘timeless’! here, is that it gives immediate
fruit'.? Immediately after the realisation the fruits (results) appear.
The fruits being the passing away of doubt, personality ego and belief
in purification through ritual. Freed is one from the dread of hell and
one becomes incapable of committing the six dire and deadly sins.
This 1s with reference to the path. The good and wholesome results of
following the path could also be experienced here and now? such as
by the acquistion of a relaxed and contented mind, by the arising of
wholesome thoughts in abundance, and by the acquiring of tranquil-
lity.

‘Come and see’® this Dhamma, but how is it worthy of this
invitation? For, if a man said that there 1s money or gold but only
stretches out an empty fist, he cannot confidently say ‘Come and see’
or if there were some dung and urine somewhere a man could not say
‘come and see.” On the contrary these have to be carefully covered
up with grass and leaves and hidden. But the Dhamma ts pure and that
is why it is worthy of invitation to ‘come and see.’

The word opanayika is equivalent to the gerund upanetabba
meaning ‘onward leading.” This Dhamma is worthy of making one's
mind object as it leads onward to Nibbana. Its realisation leads to
shelter from all ills. Even during the practice of the Dhamma one
becomes calm, and collected, contented and peaceful within one’s
self. Wholesome relationships develop with one’s worldly contacts.
Thus one is sheltered from worldly 1lls to a great extent. This is
'‘onward leading’' in a mundane sense,

‘Is directly experienceable by the wise’ means "the Path has been
developed by me, fruition attained, and cessation realised, by me”, is
understood only in one’s own mind. It is the domain of wise people,

1 Akélika

2. Sahdvassa dassana sampadaya tayassu dhamma jahitéd bhavanti sakk. & ya ditthi
vicikicchitarica silabbatamvipi yadatthi kifici. catahaplye hi ca vippamutto
cichabhitanani abhabbo kdtum."”

Dittha dhamma vedaniya vipaka of sainthood.
Ehipassiko.

S
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it is not the domain of fools. It is cognised through the wisdom of a
noble being ariya, which is their own experience.

As long as a meditator recollects the special qualities of the
Dhamma in this way then ‘on that occasion his mind is not
obsessed by greed, or obsessed by hate, or obsessed by delu-
sion: his mind has rectitude on that occasion being inspired by
the law.’

Once the venerable Upavana went to the Exalted One,
saluted Him respectfully, and sat down on one side. Thus
seated, he addressed the Exalted One as follows:

“People speak of the ‘visible teaching.” How far Lord, 1s the
Teaching" visible here and now, of immediate result, inviting to
‘come and see’, onward leading and directly experienceable by the
wise? ”

“Herein Upavana, a monk having seen a form with his
eyes,is aware of the form, and aware of his desire for the form.

He knows ‘there is in me adesire for forms.” In so far Upavana
is the Teaching °‘visible here and now, of immediate
result,inviting to 'come and see,’ onward leading, and directly
experienceable by the wise.’

"Further, Upaviana, a monk having heard a sound, with his
ears, having smelt an odour with his nose, having tasted a
flavour with his tongue, having felt a tactile sensation with his
body, having cognised a mental object (1dea) with his mind, he
knows, ‘There is in me a desire for objects.” In so far Upavana,
is ‘the Teaching visible here and now, of immediate result,
inviting to 'come and see', onward leading and directly
experienceable by the Wise" '

If we attempt to analyse this profound utterance of the
Buddha we understand that a person who becomes aware that
a defilement has arisen in his mind can by this very under-
standing of it, overcome the defilement. The defilement is a

I. S.N. 35,70
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factor of one’s thought process, the understanding of it is a
factor of the immediately succeeding thought process. There
1S no time gap in between and no two thought processes occur
simultaneously. One can see, therefore, that the person concerned has
understood the arising and passing away of the defilement and come out
victorious. They have achieved immediate results. Thus, the teaching
becomes ‘visible here and now, 1s of immediate result, inviting to come
and see’ (for the person could always say, “See, I was subject to the
defilement but I am no more in it.”) It is onward leading and directly
experienceable by the wise.

We thus see that the Dhamma is meant for the one with defilements
and for the one who needs to overcome defilements and not for the
undefiled. The Dhamma can be seen and practised in many many ways
as and when the need arises, even by the busy householder, hemmed 1n
by the mutiple demands and obligations of everyday life. For example,
let us take the occasion of a city dweller who is seated in the bus, waiting
for it to start. If he is alert, he can see profound Dhamma all around, to
wit, he can see his own anxiety caused by multiple defilements such as
restlessness, greed, hate, delusion, and so on, occurring in his mind. His
very seeing and noticing them, instantly checks the anxiety. Again if he
sees the conditions necessary for a bus to operate, such as, the driver, the
conductor, the time schedule, the entire mechanical system which must
be perfect, the fuel, the mind of the operators, their ability, their will, their
physical strength, etc., and notices that such conditions must be in perfect
unison, for the bus to run (if even a loose nut and bolt or a wire 1s wanting
the journey could not be undertaken). He understands to some extent the
doctrine of dependent origination'in a very elementary form. He could
then realise how completely subjugated he is, not only to this situation but
also to every situation in life and how extremely vulnerable and depend-
ent his existence is. This leads to the understanding of the frailty of life.
By seeing this kind of situation again and again one 1s able, to some extent,
to conquer anxiety, and restlessness. This can itself be the incentive to
forge ahead towards deeper realisation.

“When one has suppressed hindrances by long and uninter-
rupted contemplation on the Dhamma the jhidna factors arise.

1. Paticca samuppida - ( causa-!_ity)
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Owing to his being occupied in recollecting special qualities of
many sorts, the jhana is only access and does not reach absorption.
And that access jhana itself is also known as mindfulness of the
Dhamma because it arises with the recollection of the law’s
special qualities as its object.”

III - Recollection of the Sangha

Sangha literally means ‘assembly’ and is a general term applied
to the community of Buddhist monks and nuns. But as a meditation
subject ‘Sangha’ refers to the Noble Ones, ariya sangha, those who
have attained any of the four Noble Paths, magga, and their Fruits
phala.

One who wants to develop this meditation should go into solitary
retreat and recollect the special qualities of the community of Noble
Ones as follows:

“The community of the Blessed One’s disciples has entered on the
good way' the ‘straight way' the ‘true way" the ‘proper way’* That
S to say, the four pairs of men, the Eight Persons. This community of
the Blessed Ones disciples is ‘fit for gifts,’> ‘fit for hospitality,’® fit for
offerings,’ ‘fit for reverential salutation’® and an incomparable field
of ment’ for the world.”

These Noble Saints are accomplished in right discipline and
correct behaviour, because they abide by the well proclaimed Law
and Discipline. This is the ‘good way’. They tread the middle way
avoiding extremes. Physical, verbal and mental defilements are
termed extremes. They are the crooked ways. Avoiding them is the
‘straight way.’ These saints have advanced towards Nibbiana, there-
fore this is the ‘true way.’ This ‘true way’ is the ‘only way’!? which
is the insight meditation,!' proclaimed by the Buddha, whereby
craving towards and dejection about the world 1s got rid of. They have

. Supapipanno. 7.  Dakkhineyyo.

2. Ujupatipanno. 8.  Anjalikarantyo.

3.  Nyayapatipanno. 9.  Anunaram punnakkhettam.

4.  Samicipatipanno. 10. Ekayanomaggo- satipantina method.
5. Ahuneyyo. - vipassana.

6.  Pahuneyyo. 11. Satipastaina method.
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entered the ‘proper way’ because they have entered the way of those
who are worthy of proper acts of veneration.

The qualities of the Noble Saints must be contemplated on
again and again when a suitable occasion arises, such as when
one notices anger, craving, foolishness, anxiety, restlessness
or any such unwholesome state 1in one’s self or in others. One
should immediately refer to the Noble Saints and recollect that
this kind of condition 1s not present in the Saints. At such a
moment mindfulness sati arises and the unskilful thought
process can be temporarily abandoned. If it occurs again and
again, one should do likewise again and again, until one has
fully conquered that state (one should also think in terms of the
karmic bondage, etc. if one fails). In this way one can make use

of Sangh#@nussati to check unskilful mental, verbal and physi-

cal transgression. Sangh&nussati is in a way more real and
effective because the image of a living good monk could be
brought to mind, and thus the recollection becomes more vivid
and successful. The difficulty to remember one’s meditation
subject at a moment of unskilfulness is felt only at the begin-
ning because one’s mindfulness is not strong enough, and also
one’s unskilfulness is too strong being generally habitual by
nature. But with practice, the meditation gradually becomes
stronger and then it becomes easier to check unskilfulness.
When the meditation is stronger it also will be easier to detect
the skilfu] thoughts, words, and actions as well, and to con-
tinue to foster them as long as it is possible.

Aslong as one recollects the special qualities of the Sangha
in this way, classed as ‘having entered on the good way’ etc.,
then, on that occasion one's mind is not obsessed by greed,
hate or delusion, one's mind has rectitude being inspired by the
Sangha. Owing to being occupied in recollecting special quali-
ties of many sorts, the jhina one attains is only access and does
not reach absorption, but provides sufficient tranquillity for
Insight meditation.
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IV - Recollection of Virtue

Virtue is the initial stage of the life of purity. Virtue can be
fulfilled in two ways, either by keeping a precept announced by the
Blessed One or by not doing what has been censured by the Blessed
One. Hence it is said, *His bodily action, his verbal action and
his livelihood have already been purified earlier.’

Keeping good behaviour is a term for virtue, whether in private or
openly. This is possible by cultivating the three kinds of profitable
bodily action, namely, not killing, not stealing, and not indulging 1n
sexual misconduct when the opportunity arises for such behaviour,
and by cultivating profitable verbal action by not lying, not indulging
in malicious or harsh speech, or gossip, whenever the opportunity
arises for such acts, and cultivating a right livelihood by abstaining
from wrong ways of gaining a living such as by trickery or selling
weapons and intoxicants and so on. This behaviour 1s essential for
keeping virtue.

In order to strengthen one’s virtue a person must avoid two kinds
of dependence, namely action as a result of craving and action as a
result of false views. Forexample, if a person proclaims ‘through this
virtuous ¢onduct, I shall become a great deity’ his action 1s the result
of craving. If he resorts to purification through rites and ceremonies,
his action is a result of false view.

Virtuous conduct may be undertaken for ashort period’ or foralife
long period. Virtue could be vitiated by such factors as gain or fame
or by the loss of relatives, limbs or life. [t is pointed out in the text that
virtue is for the purposes of discipline and discipline is for the purpose
of restraint, restraint is for the purpose of non - remorse, non-remorse
is for the sake of gladdening, gladdening is for the purpose of
tranquillity, tranquillity 1s for the purpose of bliss, bliss is for the
purpose of concentration, concentration is for the purpose of correct
knowledge, vision, insight, and extinction of craving.’

. During a retreat or sil campaign.
2. Vin V16].
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A person who wishes to develop the recollection of virtue should
first establish himself in virtue for a long period of time and under-
stand the advantage of virtue, and then go into solitary retreat and
recollect the different kinds of virtue he possesses and note their
special qualities. It should be a mental evaluation, for any physical or

verbal expression in the wrong way will lead to conceit, ména, and
to other attendant unskilful states.

A layman should recollect them in the form of a layman’s
virtue, while one gone forth into homelessness should recol-
lect them 1n the form of the virtue of those gone forth.

Transgression of virtue may take place in different degrees.
It is said by the Blessed One, “Here, some ascetic or brahmin
claims to lead the life of purity, for he does not enter into
actual sexual intercourse with women; yet, he agrees to be
massaged, manipulated, bathed and rubbed down by women.
He enjoys it, desires it, and takes satisfaction. This 1s what is
meant by being torn. rent, blotched, and mottled in virtue of
one who leads the life of purity. Such a brahmin or ascetic is
said to lead a life of purity that is unclean ... Furthermore, if he
gazes and stares at women, eye-to-eye, or he listens to sounds
of women through a wall or through a fence as they laugh or
talk or sing or weep,or he recalls the laughs, talks and games
that he had formerly had with women, and so on, his life of
purity is unclean.”!

Virtues are liberating because they liberate by freeing one
from the slavery of craving. They are praised by the wise,
because they are rare in this world and only such wise men as
the Enlightened Ones possess them.

In the process of contemplation of virtue, as long as a
bhikkhu recollects his own virtues in their special qualities of
being undamaged and so on, in this way, then, on that occasion
his mind is not obsessed by greed or obsessed by hate or
obsessed by delusion; his mind has rectitude on that occasion
being thus inspired by virtue, and he is able to suppress the

1. Ifitis for a woman, the thoughts about men can disturb the life of virtue.
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hindrances. Then the jh@ina factors could arise in a single
conscious moment but owing to the profundity of special
qualities of the virtues,” or owing to his being occupied iIn

recollecting special qualities of many sorts, the jhéna 1s only
access and does not reach absorption.

When a bhikkhu is devoted to this recollection of virtue he
has respect for the training. He lives in communion with his
fellows in the life of purity. He is sedulous. He is devoid of
fear of self reproach and so on. He sees fear in the slightest
fault.

He attains fullness of faith and so on. He has much happi-
ness and gladness and even if he proceeds no higher, he 1s at
least heading for a happy destiny. Subsequently his virtue can
become the basis for insight and for final liberation.

V - Recollection of Generosity

One who wants to develop the mindfulness of generosity,
must develop the constant practice of giving and sharing. Or,
alternatively, if one is starting the development of it, one
should make the resolution, “from now on,when there is any-
one present to receive, I shall not eat even a mouthful without
having given a gift” and on that very day one should give a gift
by sharing according to one's means and his ability.

Generosity is practised mainly in terms of material gifts.
But generosity could be shown in a variety of ways. One can
be generous with a smile, a gesture, a word, a deed, etc. When
a situation so demands, sometimes even restraint in speech and
action is also a quality of generosity; sramadana means the
giving of one’s physical strength for the welfare of others;
This giving must be done without any expectation of reward.
The oft repeated phrase sabbad&nam dhammad&nam jinati
which i1s familiar to Buddhists 1s "the highest giving is the
giving of the sublime teaching of the Buddha." It is conducive
to much happiness in this very world as well as numerous
existences to come, and could also lead to final liberation.
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abhayad#@na means giving consolation and being a harmless
person. This is a quality of generosity. The Arahant is the
finest example of one giving ‘abhayadéna’ Since there is none
who lives in fear of such a one. Any one in meditation or in
possession of virtue also manifests this quality to a certain
degree, since no one lives in fear of such a person. On the other
hand their very presence could be an inspiration and balm to the
restless worldling, and this is indeed a great gift to the world.
When one has fulfilled any one or all of the above referred to, one
should go into solitary retreat and then recollect one's own gener-
osity in tts special qualities of being free from the stain of avarice
and so on as follows.

It 1s a gain for me, for the Blessed One has commended as
follows. A person who gives food gives life and shall gain divine
or human life. One who gives is ever loved. It is a great gain for
me that this dispensation and the human state has been gained by
me, Why? because of the fact that I abide with my mind free from
stain by avarice and rejoice in giving and sharing, I live the home
life with my heart free. I delight in relinquishing, vossagga, in
giving up, in renunciation, in sacrificing, I give gifts and I share
what is to be used by myself and I rejoice in both giving and
sharing and so on.

As long as one recollects one’'s own generosity in its special
qualities of freedom from stain by avarice, etc. in this way too, on
that occasion one's mind is not obsessed by greed, or obsessed by
hate or obsessed by delusion. The mind has rectitude on that
occasion, being inspired by generosity (A III 287 and one attains
jh&na, tranquillity)

Owing to being occupied in recollecting generosity’s special
qualities of many ‘sorts’ the jh@na, is only access and does not
reach absorption. And that access jhina itself 1s known as recol-
lection of generosity.

When a bhikkhu is devoted to this recollection of generosity
his preference is for non - greed, he acts in conformity with loving

kindness, mettd, he is fearless, he has much happiness and is thus
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heading for a happy destiny. His tranquillity is a basis for insight
and final liberation.

VI - Recollection of Deities

One who wishes to develop the mindfulness of deities
should be endowed with such qualities as faith, energy
mindfulness wisdom and so on, developed by means of gaining
the Noble Path, and should then recollect their own virtues of
faith, energy and so on having deities to stand as witnesses.

There are deities of the realm of the Four Kings.! There are
deities of the realm of the Thirty Three? There are the deities
who are in possession of Divine Bliss,’ who are contented,’
Delight in creating,> wield power over other’s creations.®
There are deities of Brahma’'s retinue, Brahamakadyika. There
are deities higher than that who have retained their virtue,
learning, liberality, wisdom and faith on passing away from
their previous births, hence were reborn there. These and other
numerous skilful actions done in the past, procured for them,

their present divine state. This indeed 1s kamma and vipi#ka.
This indeed is action and result. Whosoever cultivates these
sublime qualities begets birth in the realms of deities.

Such sublime qualities are there in me too. There 1s in me
virtue, learning, liberality, wisdom and faith and so on which

have been developed to a very high degree and this 1s contem-
plated upon constantly.

A certain deva declared before the Buddha, “When we
dwelt among men in times gone by, homeless wanderers
visited us; Lord, we arose and saluted them, offered them
seats; shared our food in accordance with our ability and
power; sat round to hear Dhamma; lent an ear and harkened to
Dhamma; bore in mind Dhamma we had heard; investigated

l. Catummahargjika 4. Tusita
2. Tavanmsa S. Nimmanaratl
3. Yama 0. Paranimmita vasavatiti.
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the meaning of Dhamma we had learnt; knowing both the
spirit and letter of Dhamma we walked in conformity there-
with, Lord, by fulfilling these duties we have suffered no remosse,

nor have we been sorry since we have been bom in an excellent
body,”'as a deva.

These qualities of humans give a rebirth in heaven. In addition to
these, mental recollection of wholesome bodily? and verbal actions’

done, are also conducive to a rebirth in heaven and to good results,
vipika.

When contemplating on virtue, one’s mind is not obsessed by

greed or obsessed by hate, or obsessd by delusion. One’s mind has
rectitude on that occasion, being inspired by deities.

The Buddha said, ‘Mahanama, when the Noble Disciple recol-

lects his own virtues and that of the devas then his mind is not invaded
by lust, pride greed’ (A.N., 111 287).

On no account must he utter these recollections by word of mouth,
or in the presence of others, because it then ceases to be a contempla-
tion and may even lead to the generation of unskilful states of
consciousnesses such as pride, ego, and lust, in himself and in others.

The disciple who practises this meditation is dear to the deities,
beloved of them and attains higher virtues. He obtains even greater
fullness of faith. He has much happiness and gladness. So he sup-
presses the hindrances and the jh@ina factors arise in him. But owing
to the profundity of the special qualities of faith etc. of many sorts the
jhana is only access and does not reach absorption, and that access

jhiina itself is known as ‘recollection of deities’ because it arises with
the deities special qualities as the object of concentration.

The six Anussati as mentioned succeed mostly in noble disciples,
ariyas, because the special qualities of the Enlightened One, the law
and the community, are evident to them through actual realisation
through sainthood and they also possess virtue with the special

1. Angutiara Nikaya IX P. 262.
2. Kaya kamma
3. Vaci kamma
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qualities or intactness, etc and of generosity that 1s free from stain due
to avarice and also the special qualities of faith etc. similar to those
of deities.

In the Mahanama Sutta (A.N., iii 285) these are expounded in
detail by the Blessed One on the occasion where he advised a stream
enterer (1st saint) who requested an abiding to depend upon. These

are also described in the Gedha Sutta and the Samb&dhakiisa Sutta

taught by the Venerable Maha Kaccana and in the Uposatha Sutta

(A.N., 1 206), and the Book of Elevens (A.N., 328) where they are
expounded 1n detail.

These recollections can be undertaken by a lay person as well, 1f
they possesses these virtues unsullied and developed to a high degree,
for when one is recollecting the special qualities of the Buddha,
thereby, one's, concentration settles down and the tranquillity gained,
suppresses the hindrances. Thus in supreme gladness one acquires
insight and could then even attain insight into Arahantship.

Mindfulness of Peace - Upasamanussati

The jhanavagga of the Anguttara refers to this form of medita-
tion. The Visuddhimagga gives details of it as a subject of medita-
tion. Mindfulness of Peace is the recollection of Nibbana - sabba
dukkha viipasama, the state of “Absolute Peace.” There are various
degrees of recollections. For the Arahant or for the Ariyan who has
entered the stream it is a clear recollection of the Nibbanic bliss which
has already been experienced. The mindfulness of it again and again
renders his mind, calm and peaceful and one develops access concen-
tration. It 1s recommended for disciples of keen intelligence. Never-

theless 1t should be practised by those who desire peace and mental
tranquillity.

The disciple who wishes to develop this recollection should in

seclusion, recall the attributes of Nibbana. The Buddha's word, can
be recollected as follows:

“Monks of all states compounded or uncompounded liberation is
the best; namely expulsion of pride, relief of thirst of attachment,
uprooting of attachment, cutting off of the round of birth and death,
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extinction of craving, liberation cessation, Nibbéna.”

A layperson can experiencethe truth of these words to some extent
only if they can experience it even in a small way. Suppose for
example pride arises in the mind, one must notice its characterisics
thus: *‘Pride is rooted in attachment which brings definite symptoms
of restlessness and doubt, or results in verbal and physical commut-
ment which are coloured by anger or foolishness and which also bring
a host of other defilements." If at this stage of contemplation one can
get rid of pride, abandon its source of attachment by cutting it off and
uprooting temporarily its sources, one will be able to understand upto
some extent what viipasama means. This feeling of liberation must
be felt again and again by realisation through abandoning defilements
as and when they occur. The meaning of viipasama thus becomes
clear and the meditator enjoys and savours a sense of calm, peace and
tranqullity. By abandoning defilements in this way and experiencing
tranquillity the meditation achieves mental peace.

Any ordinary lay person could even by hearsay develop some
confidence and peace of mind since everybody values peace even
though it is temporary. One can therefore appreciate the perfect peace
of the saint gained by the absolute extinction of all defilements. This

state 1s referred to as Nibb&na.

Nibbana is not the extinction of a self, nihilism, nor is it the
attainment of a living lasting self, eternalism; such mistaken views
being ‘wrong view.’ The original meaning of the word Nibb&na was
probably ‘extinction’ of a fire by ceasing to blow on it with bellows
(such as a smith’s fire). It then seems to have been further extended
to cover the extinction of fire by any means, for example, the blowing
out of a lamp’s flame (nibbayati M.N,, iii 2,5) and then by analogy
it appears to have been extended to the extiction of greed, and

attainment of Nibbina.

]. Nibbanti dhirs yathg&yampadipo, Ratana sutta - S.N., V 235.
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In the Girim@nanda sutta' we read ‘It is peaceful it is tranquil
this liberation of the aggregates, this liberation of the defilements,
the extinction of greed and the cessation of becoming, in attaining
Nibbana." This is the conception of cessation which must be devel-
oped In this way the Buddha has exhorted us to develop this sense of
absolute peace, sabba dukkha viipasama, as a meditation in its own
right.

With the progress of the meditation, sensual thirst 1s gradually
quenched. Consequently all physical and mental defilements disap-
pear and vanish altogether.

One who devotes themself to this practice of vipasama sleeps
happily, is calm in the senses, calm in mind, endowed with strong
faith, noble in intention, revered by fellow beings. If one fails to attain

Nibbana in the present life, one 1s bound for happiness in the future.

The Blessed One 1n the suttas has declared, Bhikkhus, I shall
teach you the unformed, the truth, the other shore, the hard to see, the
undecaying, the lasting, the undiversified, the deathless, the auspi-
cious, the safe, the marvellous, the intact, the unafflicted, the purity,
the island, the shelter, (S.N. 360, 72). These are all synonyms for the

experience of Nibbiana indicated as ‘Viipasama’

The relief from a headache or stomachache or the seeing of a long
awaited loved one, or the cessation of some mental or physical

torment is a kind of vipasama. Mostly the waning of greed and other
defilements 1s a familiar kind of vipasama to Insight meditators.

This recollection is conducive to the development of mindfulness.

Mindfulness of the Sublime Abidings-Brahmavihéira

The four sublime abidings are: loving kindness, compas-
sion, altruistic joy and equanimity.? From the ethical point of
view these four meditations emphasize the moral foundation
of every form of religious life and are considered to be indis-

1. Katamaficanada nirodha safiid? etam santam etam panitam yadidam sabbasam
kharasamatho sabbiipadhipasinissago tanhakkhayo nirodho Nibbananti.”
2. Mena, karuna, mudita, upekkha..
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pensable to spiritual development. The word Brahma is to be
understood to mean sublime, excellent or highest in the sense
of faultless, clean and pure. Mindfulness directed towards
these sublime abidings brings great merit, inner peace and
concentration.

In the Tevijja sutta, Vasettha the Brahmin says to the
Buddha “I have heard that the Venerable Gotama teaches the
way to companionship with Brahma, and it 1s well, let the
Venerable One be pleased to show us the way to that state.”
Thereupon the Buddha explains to him the practice of the
Brahmavihéras as the right path to attain companionship with

Brahma, Brahmasahavyatya maggo. It is evident that the
practice of the four sublime abidings was prevelant in the
world long before the advent of Gautama Buddha. The Jataka
tales and Vedic and Hindu philosophy bear witness to this fact.

The Haliddavasana sutta! however shows that the Buddha
employed these abidings as a support for the main course of
insight, which leads on to seclusion, dispassion, cessation,

release and attaiment of Nibbana. It is mentioned 1n this sutta

that the ‘ascetics of other views,” annatitthiya paribbajaka,
practise these abidings for the express purpose of uniting with
Brahma by attaining jh@na. This is the main difference of the
approach to meditation, between the Buddha and the other
ascetics. Although, a certain amount of insight meditation is
prevalent in ‘other’ dispensations, such as references to im-
permanence and suffering, there 1s no mention whatsoever of,
anatta (non-self) and the non-substantiality which is the main
dialectic of the Buddha’s dispensation. On the other hard
attempts are made by ascetics of other views to purify the
"soul” atta, and supposed to make it subtle almost to the point
of non existing, or all pervading and thus unite with the
Creator. This is a prominent concept in Hinduism and Islam
and other theistic religions. They certainly approach the mate-
rial and the non-material divine realms, but do not reach the

I. S.N.115.
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complete abandonment of all craving as promulgated in the
Buddhist dispensation. The Buddhist ideal of Nibb@na be-

longs to the supramundane, spiritual, transcendental, lokuttara,
realm which is beyond the scope of the three worlds.! The

attainment of Nibb@ina is referred to as the complete eradica-
tion of suffering, dukkhakhaya. The divine abidings are
practised in the Buddhist dispensation towards this goal, as a
preliminary course.

I - Mindfulness of Loving Kindness - Mettd

A meditator who wants to develop loving kindness should
to begin with reviewing the danger in ‘hate’ and the advan-
tages in ‘kindness’ and ‘patience.’ He should develop friendly
feelings free from lustful attachments. In the text, the word

avyipada? meaning non-malevolence or absence of 1ll-will

has a similar meaning to mettd. It belongs to one of the ten

perfections of the Buddha asptrant. Metta means ‘friendly’ -
the attitude of a dearly beloved friend, mitra.

In the Visuddhimagga (Ch IX) details of the meditation are
given. One must start by developing loving kindness towards
one’s self, and then a dearly beloved person of the same sex,
until such time as the dearly beloved person becomes so very
dear to one as one’s ownself. At this stage the dearly beloved
person is withdrawn and instead a neutral person is taken as
the object of loving kindness. When the meditation progresses
the neutral person tends to become as dear as the first dearly
beloved person or as one’s ownself. At this stage the neutral
person is withdrawn and instead an antipathetic person is
substituted as the object of loving kindness. It would be wrong
to contemplate loving kindness towards one’s enemy at the
very outset, because the chances are that one may be reminded
of 1ll will and all progress at loving kindness may be de-
stroyed. But once the meditation has matured and all thoughts
of anger have subsided for a very long time, and there is

I. Kamavacara (sensual), Rupavacara (material), Arupavacara (immaterial).

2. Avydpada is an exalted mental state which does not refer to a living being, unlike
mettd, which refers to a living being.
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perfect loving kindness towards the neutral person, it is safe
to embark upon an ‘enemy’' as the object. In this way the
defilements of the mind are arrested and the mind becomes
directed to a jhanic level. Thus mett& develops towards all
beings 1n the untverse. It is possible to practise loving kidness
during the day and night when one is not involved in strenous
mental, or physical activity. A great benefit accrues from this.
One must first become fully convinced about the sorrow that
arises with anger and i1ll will. One must observe carefully
one’s own experience of anger and also other people’s anger.
One must realise that it 1s anger that leads one to 'great loss’ of
happiness, fortune, friends, etc, and also leads one to war, to
police stations and courthouses. One must observe and review
the ten unskillful actions such as killing, stealing, wrong
speech which are committed mostly through ill will and lack of
mettd and entail great sorrow in this very world and worlds to
come. Having observed the danger of ill will in every situation
in everyday life, one must be quite convinced about abandon-
ing it. As one practises, one will notice that one’s close
assoclates become friendly and loyal, and bestow compli-
ments and gifts and endearing companionship. In this way one
gains confidence about the growth of one’s mettd. Having
observed all these, one must recall to memory states of happi-
ness one has enjoyed and understand that others too feel the
same under such circumstances. Thus loving kindness will be
sheer happiness to one’s self and others. One must observe
one’s own mental and physical relief felt after recovering from
a period of frustration and pain arising through anger, and
observe that others too get such relief in similar circum-
stances. When one has observed these facts very closely for a
very long time it becomes possible to wish others also to be
well. The wish can be translated into speech and action, when
the occasion demands. In this way even the arising of a single
angry thought can be abandoned. One begins to think “why
should I suffer with anger because other people are doing the
wrong thing? It is certainly foolish of me. People are the heirs
to their own deeds, why worry unnecessarily?” In this way

37



great restraint can be brought to bear upon the mind, and
loving kindness can become the habit of the mind. Even a
single angry thought will become uncomfortable and unfamil-
iar. The next stage is to fully realise the happiness of non-
anger. There are eleven benefits, namely: one sleeps well, one
awakes well, one has no bad dreams, one is dear to others,dear
to non-human beings,and devas will protect one; fire, poison,
sword, harms one not, the mind becomes concentrated quickly,
the complexion of the body becomes bright and one dies
mindfully and after death is born in the highest realms of
Brahma. As the meditation progresses these benefits come
naturally and give the meditator enough impetus to continue
still further.

A person who is prone to quick temper is advised to practise
loving kindness. The Metta stitta enumerates the develop-

ment of loving kindness. It 1s a familar chant of every pious
Buddhist

May all beings be free from suffering,
Free from ill health, and enjoy comfort.

This chant can be extended to human beings in particular or
in general to the beings of the whole wide universe, at all times

of the day, during every free moment, even in bed at night until
one falls asleep.

Loving kindness must be clearly seen apart from craving
and lust. Loving kindness 1s completely unselfish and does not
expect any reward or return. It must be developed towards all

beings. Loving kindness cannot be developed excluding one’s
enemies!

II - Mindfulness of Compassion - Karuné

One who wants to develop compassion should begin this

task by reviewing the danger 1n lack of compassion and the
advantage of having compassion.
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The Patisambhid@magga gives a clear picture of how
compassion may be roused. The Buddha developed maha

karuni samipatti early in the morning every day. His

compassion was deep, abiding and arising through wisdom of
the highest order.

In developing compassion one brings into focus the suffer-
ing of living beings. Every unliberated being can be viewed as
a suffering individual. For instance, all beings are burning
with desire. They are engaged in ceaseless activity in search of
ilfusive comfort. They are surely destined to die. They are
treading the wrong path pursutng sensuality. They are subject
to decay and disease, they cannot be counselled and hence are
without any protection. They must relinquish all that they
consider as their own some day or at death. Hence they are
destitute. They are slaves to their own attachments and can
never be satisfied. They are persistently pricked by barbs of
tnsatiety, mentally and physically. They are cloistered with
defilements and blinded by ignorance. They are bound by their
own wrong perceptions. They are bound by their own accumu-
lations of karma. They are wallowing in the ocean of samsaric
birth and death. Long indeed is their suffering, etc. In this way
one can generally view the entire world of beings as suffering
individuals. One may also focus attention on a particular
individual whom one has noticed, maybe a wretched person,
unlucky, unfortunate and in every way a fit object for compas-
sion, unsightly, reduced to utter misery with hands and feet cut
off, with a mass of maggots oozing from wounds and moaning.
Compassion should be felt for this person in this way, “This
being has indeed been reduced to misery, if only they could be
freed from this suffering.”

If one cannot encounter such a person, then one may arouse
compassion for an evil doing person even though they appear to be
happy, by comparing them to one about to be executed. Suppose a
criminal were led to the place of execution at the king’s command, the
king’s men bind the criminal and give them a hundred blows. Then
people give the criminal things to chew and eat. Although the person
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goes along eating and enjoying as though they were happy and
well off, still no one will imagine that the person is really
happy and well off. On the contrary people will feel compas-
sion for them saying to themselves, ‘this poor wretch 1s now
about to die.” So too, must one arouse compassion for an evil
doer even if the evil doer is happy, thinking, ‘though this poor
wretch is now happy, cheerful and enjoying wealth, still for
want of even one good deed done now, in any one of the three
doors of body, speech and mind, this person can come to
untold suffering in the states of woe.”! Thus compassion must
be roused towards all living beings.

Having aroused compassion for such a person 1n that way
one should next arouse compassion for a dear to one, next for
a neutral person, and then for a hostile person, in the same way.
Thus the meditator should break down the barriers between the
four kinds of people. That 1s to say: one's self, the dear person,
the neutral person and the hostile person - so that no difference
whatsoever 1s noticed in the level of compasston towards all.
Then cultivating that sign nimitta namely developing and
repeatedly practising that compassion one could increase ab-

sorption to jh@nic level.? The advantages described as ‘He
sleeps in comfort', are achieved by such a person.

It must be mentioned, that the ordinary householder may
also attempt this meditation on compassion if and when the
occasion demands, in their daily dealings with the outside
world. One can observe beings who deserve sympathy, and
make a relevant gesture to recognise and alleviate their suffer-
ing. If any material contribution is possible, one can do so
willingly; if not, one can develop the mind, to make a habit of
feeling compassion towards all beings, one's own associates in
particular and to the world at large. This can become a perfec-
tion and be a foundation for further development. For such a
person too the advantages described as, ‘He sleeps in com-
fort’, etc. may develop to a reasonable degree.

1. Visuddhimagga- Ch. IX
2. A sign could be a vision during meditation.
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IIl - Mindfulness of Altruistic Joy - Mudita

One who begins the development of altruistic joy should
not normally start with a dear person etc., as mentioned
carlier, because the dear person may be viewed with a feeling
of attachment and thus the very purpose will be lost. However
the very dear companion can be the proximate cause - for a
boon companion is constantly glad. ‘*He laughs first and
speaks afterwards.” So one like that could be the first to be
pervaded with gladness and altruistic joy. On seeing or hear-
ing about a dear person being happy, cheerful and glad, altru-
1stic Joy can be aroused thus: ‘‘This being is indeed glad. How
good, how excellent. For this is what is referred to in the
vibhanga - Just as he would be glad on seeing a dear and
beloved person, so he pervades all beings with gladness."

If it is not possible to contemplate on such a person, one
should think of a dear person who was happy in the past,
though now unlucky and unfortunate. Then, gladness can still
be aroused by remembering their past happiness. In the past
they had great wealth, a great following, and were always glad,
or altruistic joy can be aroused by apprehending the future
thus. In the future this one will again enjoy similar success and
will go about in business, will eat and drink and be happy with
friends and family. This one will come by great wealth, they
are s0 good, so happy always, and so on.

Having thus aroused altrustic joy with respect to a dear
person, one can then direct i1t successively towards a neutral
one, and after that towards a hostile one. One should develop
mental impartiality towards all four, that is, towards these
three and one's self. And by cultivating that sign, developing
and repeatedly practising, it one should increase the absorp-
tion to jhanic level.

The value of this meditation is the elimination of enmity
and jealousy towards others and also thinning out one’s own
pride and ego - belief. Appreciation of others’ good qualities is
possible only for a generous, good, and noble person. It calls
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for wisdom and right mindfulness. The word anumodani -
appreciation or delight in others' good deeds and prosperity -
is cultivated by Buddhists as one of the ten meritorious ac-
tions. This kind of attitude towards others, relieves the mind of
defilements such as jealousy and inner psychological tensions.

When the meditation is perfected one sees only the good
and altruistic joy arises in that yogi regarding all beings in the
universe and the advantages described as, ‘he sleeps in com-
fort’... etc. should be understood in the same way as before.

The ordinary householder too may attempt this meditation
by always focussing attention on happy, noble and good peo-
ple. One should not dwell on seeing unhappy persons. Even 1f
one is confronted with unhappy circumstances in everyday life
one should not dwell on them, one should only concentrate on
what has been ‘counting the blessings.” Even at a funeral
house or at a great tragedy, one should concentrate on the
redeeming features of the situation and make the heart glad,
feeling that the situation 1s not that bad after all. “Well, they
have enough money and lots of great people to help so they
must be really good people, otherwise how can so many people
come to their rescue? They have made a lot of merit, they can
easily overcome this trouble etc.,” should be the thinking

pattern. One still retains the loving kindness, but sublimates
compassion.

IV - Mindfulness of Equanimity - Upekkha

The yogi who attains the 3rd jhana or 4th jhana through the divine
abidings should emerge therefrom and infuse the mind with the
quality of equanimity. This yogi regards loving kindness, compas-
sion and altruistic joy as gross, because the object of contemplation
1s aliving being, who is either in distress or in joy. Such an object may
produce resentment or approval, hence these emotions have an innate
tendency towards illwill or attachment. This is adanger to the purpose
of meditation. Equanimity on the other hand is characterised as

promoting the aspect of neutrality towards beings. Its function is to
see equality in beings.
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The yogi should arouse equanimity by first looking on with
equanimity at a person towards whom one is normally neutral.
After that looking at a dear person and so on. ‘He would feel
equanimity on seeing a person who was neither beloved nor
unloved then, he should pervade all beings with equanimity.’
He should try to develop equanimity towards himself last.
When all three namely the neutral one, the loved one, and the
hostile one, become the same as one’s self, the awareness

develops. The cultivation of the meditation begets jhina. It is
mentioned in the Visuddhimagga that a person who acquires
the 3rd jhéna, through say, the earth kasina, cannot attain

equanimity because the object is dissimilar.! It arises only in
one in whom the divine abidings have been practisd.

Equanimity has a tendency towards ignoring faults and
virtues. But it is the opposite of indifference. ‘‘On seeing a
visible object with the eye, indifference arises in the foolish
infatuated ordinary man who is unperceiving. Indifference is
a near enemy of equanimity, greed and resentment are far
enemies of equanimity. Therefore equanimity must be prac-
tised free from all these taints. When a yogi abides in equanim-
ity the mind becomes skilled in apprehending what is non
existent'” - avijjaméana - gahana - lakkhanam cittam because
his mind has been diverted from pleasure and pain. He has no
such further concern as ‘‘may they not lose the success they
have obtained!"” Living beings are seen as concepts. In due
course he applies his mind to ‘absence,’ 1e. absence as to
individual essence, ego and self, which 1s a reality in the
ultimate sense. Then his mind enters into nothingness. So,
equanifnity is the basic support for nothingness (saxxatd), as
its highest aim. Thus he attains the highest jhina.

It is interesting to note that those who enter upon this state
are already skilled in the welfare of living beings, and skilled
in compassion for suffering beings and they have reached a
state of balance where they exercise impartiality towards all

1. Earthasanobject of meditation does not have the same emotion as aliving being,
as an object as in the divine abidings.
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beings. Thus to all beings they give gifts without discriminat-
ing. In order to avoid doing harm to any being they undertake
the precepts of virtue. They practice renunciation for the
purpose of perfecting virtue. They constantly arouse energy
having living ‘beings’ welfare and happiness at heart. Thus
they become patient towards ‘beings’ with many kinds of
faults. Through development of equanimity they expect no
reward and they do not deceive people promising ‘“‘we shall
give you this”. Thus they fulfil the ten perfections with great

wisdom and awareness. In the Pagtisambhidamagga it is stated
that the “purified mind looks on with equanimity.” Also it is
stated that in the mind that 1s strengthened with equanimity,
tranquility (samatha) and insight (vipassnl) meditation, i1.e.,
seeing impermanence, unsatisfactoriness and non-self pro-
ceeds evenly, without either one exceeding the other. The five
faculties of faith' etc. are balanced out. The ninth

vipassan@ndna called the knowledge of desire for deliverance,
muncitukamyat& ndna, and the knowledge of equanimity of
formations, sankhara upekkha néna, are closely knit. After

seeing the danger of all formations, &dinava, one desires
deliverance from them. As a consequence one achieves com-
posure at the prospect of abandoning them. Thus the highest
vipassand knowledge is entirely steeped with the quality of
equanimity. The desire for deliverance from re-birth,old age,
sickness, death and sorrow, is established. The ordinary lay
person, namely the unliberated worlding, acquires this insight
knowledge of formations and accepts them with a sense of
pleasure or contemplates further insight. The sekhas, ie the
ones who have not yet become fully liberated saints acquire
this knowledge etther with pleasure or with contemplation of
insight or enter upon fruition contemplation,? whereas the
perfect saint either develops insight, or they enters upon
fruition contemplation or enters upon the signless states or the
trance of cessation.?

I. Saddhi - sati - viriya - samadhi - parifid.

2. Phala samapatti.

3. Sunnata vihara - animitta vihara - nirodha samapatti.
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According to the Abhidhamma, equanimity arises in some
skilful mundane states of consctousness and in some unskilful
states of consciousness and even in consciousnesses rooted in
ignorance.'! Anger, however, never arises with equanimity. It

arises rooted with aversion - domanassa and patigha and

equanimity also arises with result, vipaka, consciousnesses.

This equanimity however i1s not the same as in divine
abidings.

Mindfulness of death maran@inussati

Death, marana, is the interruption of the life faculty of a
single existence. What is intended here is not the momentary
death of the five khandhas,* nor the conventional usage such
as a dead tree, etc., or stoppage of any activity. Death here
comes through the exhaustion of the life span, or exhaustion of
merit, etc., of a living being.

One who wants to develop death awareness should go into
solitary retreat and exercise attention wisely in this way,
“Death will take place, the life faculty will be interrupted
sooner or later.” To begin with, one should not recollect the
death of a beloved person because sorrow may take hold of
one, neither must onedewll on the recollection of the death of
an enemy because gladness may accompany by 1gnorance and
unskilful states may arise. Also recollecting the death of an
unknown person may not produce any sense of urgency, hence
the purpose is lost. The proper awakening to reality and a sense
of urgency arises only when one contemplates one's own
death. It is said to be like ‘‘a dagger of a murderer is poised on
a timid person.” One must become aware of death, 1n this way.

First one must observe the death of beings who formerly have been
enjoying ‘good things,” who had a lot of intoxication for life. Death is
normal, natural. Contemplating with mindfulness and wisdom in this
way one should laterexercise attention on oneself: ‘Death will take place,
it is but a matter of time, and so on.

|, Sobhanacitias - lobhamlacittas - mohamala cittas. ‘
2. Khandha parinirviina ie the death of Arahant 1s not intended, since it is a release
of all suffering.
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Even when some practioners exert only in this way, their
foolishness regarding life wanes away, and restlessness and
intoxication for enjoyment are checked and the awareness of
reality awakens with equanimity - then mindfulness 1s estab-
lished with death as its object and concentration is attained up

to access to jhina.

If this is not possible one should recollect death in various
other ways.

‘““As budding toadstools always come up, lifting dust on
their tops, so beings are born along with ageing and death.”

As the dew-drop on the blade of grass which vanishes when
the sun comes up, such is a human span of life.

As there is fear when fruits are ripe that in the morning they
will fall; so mortals are in constant fear that when they are
born, they will die.”’

All health ends in 1ll health, all youth ends in ageing, all life
ends in death, all worldly existence is procured by birth,
haunted by ageing, surprised by sickness, and struck down by
death.

So age and death roll over all,

Warriors, priests, merchants and craftsman,
The outcastes and the scavengers,

Crushing all beings sparing none.

And here, no troops of elephants,

No charioteers, no infantry,

No strategy in the form of spells,

No riches serve to beat them off (S.N.I., 102).

“Those of great fame like king Mahasammata and Jotiya
and Jatila, those of great strength like Vasudeva and Baladeva,
those of great supernormal powers like the chief disciple Ven.
Moggallana, those of great understanding like the chief disci-
ple Ven. Sariputta and even Paccekabuddhas who were self
perfected and even fully enlightened Buddhas who had no
equal, were not free from death.” When a practioner does this
recollection in this way by comparing himself with others
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possessed of such great power etc., then in the light of the
universality of death, he will think death will come to me even
as 1t did to those distinguished beings’ then his meditation
reaches access jhana.!

Again we contemplate this body is frail, and depends on
others for food and clothes and shelter and consolation. It is
disturbed by heat and cold and even by a whiff of air. It is made
up of flesh and blood and bones and could easily be destroyed
by outside powers. It does not withstand things like rocks and
mountains. Two inches of a knife injury inflicted even by a
child could be the cause of death. Wealth and money can

sustain one only if there are a host of others to supply the needs
of this body.

Again this body 1s shared by others, the skin bacteria live
upon it, insects and worms of numerous species make it their
abode. They are born, they grow and they die and they evacu-
ate fecal matter. It is their maternity home, hospital, their
charnal ground. They are parasitic or symbiotic, they cause
disease or they help the biological processes unwittingly.
Similarly there are lots of others depending and demanding
personal and social obligations. Thus, this body i1s shared it is
not ‘ours’ entirely, it is common property to many others. Our
death will cause the death of many many others.

Again there is no definite life span, death may occur at
various stages of the embryo even before birth and after birth,
generally this side of a century. Death offers no warning and
is unpredictable. There is no time place or duration fot it; one
may wish and wish in vain for life but death is heedless. The
Blessed One said, ‘‘Bhikkhus, this human life span is short.
There are profitable deeds to be done. There is the life of purity
to be led. The mindfulness of death must be developed in this
way. ‘Oh! let me live a night and a day that I may attend to the
Blessed One’s teachings. Surely much could be done by me.
Oh! let me live as long as it takes to eat some mouthfuls of food

I. Neighbourhood concentration / Upacédra samadhi.
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that I may attend to the Blessed One’s teaching, surely much
could be done. There are bhikkhus who dwell in diligence and
keenly develop mindfulness of death for the destruction of

cankers. Therefore, it is profitable to reflect upon death, said
the Buddha.”’

The city dweller and the busy householder may also develop
mindfulness of death in the following way. In addition to the aforesaid
methods, he may regard death, right throughout the day if and when
he has a moment to spare. Whatever object one focuses attention on
one should see as a possible source of death. For instance suppose one
sees a house, he should contemplate thus: this house can be a source
of death. Have we not heard numerous instances where buildings have
collapsed on people and killed theam? Have we not heard of numerous
instances where the house was the cause of quarrels, burglaries, fights
and killings? - Surely a house could be a source of death. Similarly any
object, say the road, a tree, aneedle, aknife, atable, achair, or any such
thing has the potential to arouse anger and enmity and destruction
leading to death. By repeated observation during travelling, eating,
walking or shopping or being engaged in mundane activities the
marana sati, mindfulness of death, can arise. It is extremely useful to
see the possibility of death as often as possible because a person
devoted to mindfulness of death, is constantly diligent. They acquire
disenchantment with existence. They conquer attachment to life and
give up senseless intoxication with the ‘pleasures’ of life. They
condemn evil, have no stain of avarice about requisites. They avoid
hoarding. Perception of impermanence grows in them and also, the
perceptions of sorrow and non self. Their ‘ego’ wanes away. But
beings who have not developed mindfulness of death fall victims to
fear, horror and confusion at the time of death as though, suddenly
se1zed by wild beasts, spirits, snakes, robbers or murderers. The one
who has constantly developed mindfulness of death dies undeluded,
and fearless. If one does not attain the deathless here and now one is
at least heads for a happy destiny on the break up of the body. The
access jhana he may reach i1s known as ‘mindfulness of death’ since
it arises through 1ts means.
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Wisdom - Insight
Mindfulness - Sati in

Satipatthana - Vipassana

The Satipagthdina sutta was preached by the Buddha in the Kuru
Country, probably modern Delhi in India. Various parts of the sutta
are seen recurring in the canon. It is mentioned in the commentary
Sumangala-vilisini that this particular sutta was preached to a
congregation of Bhikkhus, Bhikkhunts, laymen and lay women, who
were extremely intelligent, healthy and happy and economically
stable, the commentary goes on to say that even the householders and
their servants, and women at the well, practised satipatth@na. Those
women who were spinning yarn, husking grain and doing other
household chores, engaged themselves in practising satipaithiéna,
and thus were mindful of their work at hand. It is said that, if by any
chance a woman was met who did not practise satipatth@ina, they
would insult her by saying “you are a dead women, even though you
believe you are alive, your life as a human being 1s useless”. They
would admonish her saying “go, sister practise satipatthéna” and
they would instruct her on some aspects of the practice. If they met
each other on the road, the topic of conversation was centered around
satipatthina and they would compliment each other saying “good for
you dear sister, Buddhas are born for people like you, who practise
satipatthéna.”

The Bhikkhunis are specially mentioned as having practised
satipatthéna.

It is said that they even trained their pet parrots to repeat “atthi”
(bones, bones). The Bhikkhunis through assiduous practice were able
to attain all the stages of sainthood and their experiences are vividly
expressed in the paeans of joy in the Therigathds.

There are twenty one types of practice in this sutta which are
conducive to attaining arahantship, and it is said that with the
conclusion of this sermon thirty thousand monks and nuns attatned
arahantship.

At the end of this sutta the Buddha makes an injunction that if any
Bhikkhu, Bhikkhuni, or layman or lay woman should practise this
meditation assiduously, it is possible for such a person to attain
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arahantship or at least the state of a non-returner, in so a short period
as even one week.

It must be pointed out that although the sutta is prefaced with ‘Oh
ye Bhikkhus’ it is only a form of address, it by no means refrees only
to the Bhikkhus, but also refers to all those who were present in the
congregation. The address form ‘Bhikkhus’ was used firstly because
the Bhikkhus were seated in close proximity and were the foremost
among the disciples, and secondly as a generic term to encompass all
those striving along the Path.

The Buddha has recommended satipagthna forevery one. “Monks,
those for whom you have fellow feeling, those who may deem you
worth listening to, your friends, and colleagues, your relatives your
blood relations, those aught to be roused, admonished and established
in the cultivation of the four foundations of mindfulness.”

Toahouseholderin modem society, the application of satipatthé@na

in everyday life may appear to be impossible, but a little awareness
with sati will indicate a deeper reality of life.

Consider a simple situation. A cup of tea is placed before you. First
you see it, and recognise it through a series of thought processes, then
the mind generates a series of thought processes to motivate action of
the arm, which 1s impelled towards the cup of tea, then the thought
process adjusts itself to move the arm to bend bringing the cup of tea
to the lips. Now there is felt the hard contact of cup and lip, and as the
tea enters the mouth the mind cognises the tactile and taste sensations
and ultimately the thought process impels the act of swallowing,.

This describes a gross interaction of mental and physical phenom-
ena, masquerading as “me” and “I.”

By practising sati in this way we become wise and intelligent
about our actions. Our actions will be methodical, unhurried and
deliberate. Even tasks performed hurriedly and rapidly could be
attended to without greed and self interest, and the task at hand could
be done with awareness and skill - kusala. Continuous mindfulness
will enable us to live in the present moment and see clearly without
prejudice, and thus factors of the Noble Eight Fold Path, such as Right

livehhhood, sammé ajiva, Right Effort, samma vayama, Right action
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samma kammanta, will arise during daily living. The mind gains
discipline 1n responding skilfully to external sense stimuli and the
actions of body and speech become disciplined as a consequence, to
the comfort and satisfaction of one’s self and others. Such a purified

and refined mind, could develop Right Understanding, samma digthi

and Right thought, samma sankappa and Right Concentration samma
samidhi. If all eight factors of the Path arise in a single thought
moment, supreme realisation of sainthood is achieved.

Wisdom and Insight - (Panii#)

Wisdom achieved through insight - vipassanai, is the quintessence
of the Buddha Dhamma, leading to Nibbana, the goal of all Buddhists.

It is implied in the suttas that insight alone could suffice for this
liberation.

Insight could be described in very concise terms as the understand-
ing of all experience and states of materiality and mentality, as
impermanent, sorrowful, and non - self - anicca - dukkha - anatta.
It is this specific Buddhist insight, which i1s an intuitive knowledge

that brings about the four stages of sainthood, sotipatti, sakadagimi,
andgami, and arahat. All the ordained disciples who achieve these
stages of sainthood, belong to the Ariya Sangha.

Lay people who achieved some of these stages of sainthood, are
known as ariya, sravaka.

In Sri Lanka and other Theravada countries where the ancient Pali
tradition is still maintained, gaining the first stage of sainthood,
sotapatti, has been the singular ambition of the vast majority of
Buddhists. More profitable, it is said, is to become a sotdpanna, than
to become a universal monarch or gain a rebirth in the celestial realms.

The Satipatthina method, which is exclusively attributed to the
Buddha with the specific injunction of the Buddha as of having the
capacity to enable sainthood in this very life, has been widely known

in Sr1 Lanka.

Ven Nyanaponika mentions in his book, The Heart of Buddhist
Meditation, that he had seen in an old monastary in Sri Lanka a
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collection of nearly two hundred ancient manuscripts of the Satipatthina
sutta, some with costly covers. The chanting of the Satipaghana sutta
has been very common and in contemporary meditation centres.

Satipaghéna techniques are followed in pursuit of Insight meditation.
The highest form of wisdomis that which is achieved through this insight.
This wisdom has the capacity to enable a meditator to gain stages of
sainthood.

"In some Mahayana countries, however, the earnest follower of the
Mahayanic Bodhisatta ideal, vows to aspire to Buddhahood. Therefore,
they cease to strive after sainthood in this very life. Consequently they
will have to avoid development of insight to an extent which may well
lead him in this very life to a state of sotapatti, where final deliverence
1s 1rrevocably assured”' One could surmise therefore, that under the
influence of the Mahayana ideal, the practice of gaining insight may have

subsequently assumed a secondary place even in the Theravada coun-
tries.

According to the Buddhist tenets any kind of wholesome (kusala)

action, such as fulfilment of perfections, paramités, inculcates a certain
degree of wisdom. But there are two kinds of meditative developments
recommended by the Buddha in the oniginal Pali canon, conducive to
acquisition of higher wisdom, adhi pannf,namely that of Tranquillity,
samatha, and insight, vipassani.

Development of Tranquillity was discussed under the heading
Samédhi. The gaining of absorption, jhiina, through tranquillity in the
Buddhist instruction should never be an end in itself. It only serves as a
means and hence is subordinated to the quest for wisdom.

Wisdom s of many sorts and of various aspects, and could be acquired
primarily in three ways: by thinking and contemplating, cintimaya
panid,’ by learning from teachers and books etc., sutamaya paiind, and
by meditative development, bhivanimaya pannad. Wisdom gained by
meditative development is the ultimate impress of the Dhamma.

The wisdom thus gained by the Buddha s said to be unique. On one
occasion, the Buddha 1s known to have taken a little quantity of soil

on his finger nail and questioned the bhikkhus ‘is the soil on this nail
more or 1s the soil in the vast earth more?’ And the Buddha has

I. Introduction to the Heart of Buddhist Meditation - Nyanaponika.
2. Devotional practice - Goenka. 5



declared that His wisdom which was gained in Buddhahood could be

compared to the vast earth, while that which he has expounded to the
world, as little as that on the finger tip.

The Visuddhi magga explains wisdom in three dimensions, that
of perception, consciousness, and wisdom. An example vividly illus-
trates this 1dea.

Suppose there are three people, achild, anuneducated villager, and
a money changer, and each of them were to scrutinise a gold coin. A
child merely knows the gold coin by its colour and shape. The villager
would know 1t as valuable for human use. The money changer would
see all that as well as its particualr metallic lustre, quality, weight,
refinement, its origin, its craft and all its worth.

‘Perception’ 1s said to be the ‘child like’ grasp of the fact,
‘consciousness’ is like the grasp of facts as that of an ignorant villager
and ‘wisdom’ is the grasp of facts like that of a money changer.’ Thus
there are different levels of cognizance, the highest being wisdom,
where facts are understood in all their complexity.

Wisdom is manifested as non-delusion. Delusion being the not
knowing of the law of the four Noble truths, not knowing of the past

and future and not knowing of Dependent Origination (paticca

samuppida). It is said that, as one born blind who gropes along, the
foolish one not knowing the law, pursues the round of re-birth without
a guide, alternating between acts of merit and demerit, not even
knowing what is merit and what is not!

Dhamma is sometimes rendered as "law,"” sometimes as "the
truth,” "the reality" and so on. The word ‘law’ has several meanings.
It could generally mean the dispensations as expounded in the canon,
pariyatti, or it could mean the law of Dependent Origination, or it
could mean the four Noble Truths, or the three signata, imperma-
nence, unsatisfactoriness and non-self, or it could mean all this.

The Buddha refers to the entire gamut of unsatisfactoriness,
dukkha, as a by-product of not knowing the law, as delineated above.

Such a person is said to be steeped in ignorance or delusion, avijja.
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With delusion as condition there arises volitional formations,
which give rise to rebirth consciousness, which in truth gives rise to
mentality and materiality, to the sixfold bases, to contact, to feeling,
to craving, to clinging, to conceiving of a being, to birth, to ageing and
death. sorrow, lamentation etc. These give rise to delusion and 1its
cycle over again.

Dependent origination starts with delusion as a condititon. It
continues to create more delusion resulting in a vicious cycle of birth
and death in samsdra. The converse process of dependent origination,
starting with non - delusion gives rise to factors, culminating in non
death, non sorrow, non lamentation and thus Nibbana.

Dependent origination indicates the presence of cause and condi-
tions responsible for the arising of beings and the absence of causes

and conditions for the non arising of beings, uppada nirodha.

The various causes and conditions required for the origination of

states 1s dealt with in great detail in the Pagthiina, the seventh book of

the Abhidhamma. But the comprehension of the full implication of

Dependent Oniginationis said to be the domain of the fully Englightened
Buddha.

The practice of higher virtue, concentration and wisdom, through
meditation gives rise to the acquisition of ‘analytical knoweledge’ as

patisambhida. There are many Bhikkhus and Bhikkhunis and a few

lay persons mentioned in the canon, who had penetrated the wisdom

of analytical knowledge in addition to attaining the wisdom of
sainthood.

The progress towards gaining Insight goes through seven stages of
purification.'

I. Purification through
i Conduct.
1. Consciousness.
. View,
Iv. Overcoming doubit,
v. Knowledge and vision of path and non path.
vi. Knowledge and vision of the practice.
vii. Knowledge and vision [complete].
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The first stage of the practice is the purification of conduct. In the
case of Bhikkhus, purification of conduct is gained by practising

restraint according to the patimokkha rules of vinaya. For the

Bhikkhunts, the rules of the Bhikkhuni patimokkha, and for a lay

person there are ten precepts or eight precepts which are under-
taken for as long as the practice lasts. It is usual for a lay person
to renounce the household for a temporary period of time and to
enter a meditation retreat and be under the guidance of a medita-
tion master. A lay person then proceeds, established in virtue, to
take a preliminary course leading to the concentration of the mind
through tranquillity meditation. When the mind becomes suffi-
ciently adept to dwell on the subject of meditation for a consider-
able period of time the meditator gradually directed over to

vipassan&. Insight, accordingtothe Satipagth@na method, and is
able to progress through the seven stages of purification.

Consequently, with sustained assiduous effort, the meditator is
able to overcome the five hindrances and will then be able to
clearly discern the five aggregates of clinging, namely material
form, feeling, perception, mental formation, and consciousness,
along with their arising and passing away. Finally the meditator
penetrates the four Noble Truths. The moment of penetration of
the truth not only eradicates defilements of the mind permanently
but also gives the first experience of the taste of the Noble fruit,
namely phala. It i1s mentioned in many places that the Noble
Ariyans dwell in this very life, enjoying Nibbanic Bliss by being
absorbed in cessation, nirodha saméapatti, and fruition attain-
ments namely phala samipatti. |

The ability to taste the Noble fruit in this very life, 1s the highest
benefit of Insight meditation. The Dhamma has this capacity to
yield result, as enunciated, being visible here and now, of imme-
diate result’ sanditthika, akalika.

Insight meditation yields much benefit even during the pre-
liminary stages of practice. The Visuddhimagga enumerates
them.

Owing to the contemplation of impermanence one does not get
disturbed on account of perception of permanence, thus Insight is
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a power. Owing to the contemplation of pain, one is not disturbed
by pleasure. Owing to the contemplation of ‘non-self’ one 1s not
disturbed by ‘self.” Owing to the contemplation of ‘dispassion’
one is not disturbed by ‘delight.” Owing to the contemplation of
‘fading away’ one is not disturbed by ‘greed,” owing to the
contemplation of ‘cessation’ one is not disturbed by ‘arising.’
Owing to the, contemplation of ‘relinquishment,” one 1s not
disturbed by ‘grasping’ and then one does not get disturbed on
account of ignorance or on account of the defilements of the mind.
Thus, gaining Insight is the highest power and stablility of the
world, even for a beginner.

It is said of Him, the Noble Ariyan saint, ‘He 1s worthy to
receive gifts An incomparable field of merit to the world.’

Thus the saint continues to live in the world unaffected by all
trials and tribulations, in perfect harmony. Involved with unself-
ish occupations, having acquired ‘full comprehension’ of what

has been understood, n#ta pariiing, having acquired ‘full investi-
gation comprehension? tirana parinng, and having acquired ‘full
overcoming comprehension,” pahana parinid, he lives happily.
The transcendental Wisdom gained is so powerful as to nullify all
karmic involvement of the past, and at death he puts an end to re

- birth because he clings no more, and along with it, ageing, death,
sorrow, and lamentation, come to an end.
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Development of Sati for Wisdom or Insight Satipaghina

The entire Satipatthana Sutta is a treatise on the development of
mindfulness. ‘Sati’ mindfulness is pre-eminent in the Buddha’s
teaching for it is stated that acquiring Sati is the only way for the
purification of beings, the overcoming of sorrow and lamentation, the
destruction of suffering and grief, reaching the right path and the
attainment of Nibbéna.'

The detailed study of the Satipatth&na enables one to understand

the minute facets of sati. It is only when one really understands all

their nuances does one really appreciate the of this central concept in
Buddha’s teaching, namely awareness with Sati.

In broad terms Satipagthina means concentrating or placing
mindfulness on one point, place, object, etc. It 1s only when Sati
localises and isolates the object from all the other distracting influ-
ences that its full import, power and effectiveness can be appreciated.
For this purpose the Buddha has shown four? main areas of establish-
ment for activities of mind - body involvement anupassand. Each of
these is further subdivided so as to bring to focus the multidimensional
aspects of Sati.

1 _- Pubbabhiga satipatthina

Pubbabh#ga satipatthana - is the preliminary establishment of
sati. The development of sati can never be too much. The other
faculties, indriya, must be developed uniformly and 1n balance with
one another. For instance, confidence, saddhi alone, must not be over
developed because it is conducive to blind faith. Energy viriya alone,
must not be over developed because it is conducive to restlessness,
uddhacea. Concentration, saméidhi alone, must not be over devel-

oped because it is conducive to gaining absorptions jhinas, and

wisdom paiifif alone must not be over developed because it is
conducive to intellectualism. But sati alone must be developed to the
highest possible degree to ensure the mental balance of the other

indriyas. Thus sati can never be over developed.

|. Ekayano ayam Bhikkhave maggo satthnam visuddhiya sokapariddavinam
samatikkamaya, dukkha domanassanam atthangamdya, fidyassa .adhigamaya,
nibbanassa sacchikiriyaya yadidam cattéro Satipatthéna.

2. Body, feeling, consciousness, mind objects.
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Sati is referred to as the King’s chief minister, sabba kammika.
The duty of the king’s chief minister was to ensure equanimity and
poise and balance in the pursuit duties by all the other ministers.
Similarly the duty of sati is to ensure the equanimity, poise, and
balance of the rest of the faculties. The proximate aim of sati 1s the
protection of the mind. This means that sati protetcs the mind
preventing from unskilfulness, akusala. It also means that sati
protects the mind by developing skilfulness, kusala. When the mind
is protected in this way virtue, sila, is established because physical and
verbal transgression is checked at a mental level. Hence the right
foundation is laid for development of tranquillity and wisdom.

II - Magga satipauhiina

Magga satipatthina is achieved at the moment of attaining the
path of Nibb#na. It is the sati of ‘knowledge and vision,’ hanadassana
visuddhi, of purification by insight. At this single moment
conciousness has Nibbéna as its object and has the capacity to destroy
and eradicate erroneous perceptions, sanné such as good and auspi-
cious subha sanng, comfort and desirableness that is sukha sanné,
permanence nicca sanné, soul or self namely atta sanné

II1 - Phala satipatthiina

Phala satipaﬁhina 1s the sati of the result, vipika, or fruit of

Nibbana. Sati accompanies the phala consciousness. The Buddha
and Arahants and the ariyans dwell in the phala conciousness, not as
a form of meditation but as enjoyment of Nibbanic bliss. Ven.
Anuruddha proclaimed to Ven. Sariputta that he predominatly dwelt

on the fruit of Nibbana by developing sati of the four patthinas;

catisu khviham avuso satipagthine suppatitthita citto etarahi
bahulam viharami.

Thus we see that the development of the four sati pagthanas is a

necessary condition for all beings starting from the worldling going up
to the Arahant. If the Arahant is without the practice of sati they are

unable to enjoy the Nibbanic bliss of phala samépatti.
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The Diavision of the four satipatthianas

Kiaya (14)
body

Vedani (9)
feeling

Citta (16)

CONsSclousness

Dhamma (5)

mental
objects

1. Mindfulness of breathing ii. Modes of
deportment 1ii. Clear comprehension
iv. The reflection on repulsiveness of the

body v. Reflection on materiality, dhatu.

vi. The nine types of cemetary contempla-
tion.

1. Pleasant feeling 11. painful feeling 1.
Neither pleasant nor painful feeling - 1v.
Pleasant worldly feeling v. Pleasant spir-
itual feeling vi. Painful worldly feeling vit.
Painful spiritual feeling viii. Neither pleas-
ant nor painful worldly feeling ix. Neither
pleasant nor painful spiritual feeling.

1. Consciousness involving lust ii. Without
lust iii. Involving hate iv. Without hate v.
Involving ignorance vi. Without ignorance
vii. Shrunken viii. Distracted ix. Great x. Not
great xi Subordinate xii Superior xi1i1. Qui-
eted xiv. Not quieted xv. Freed xvi Unfreed.

i. Five hindrances iii. Five aggregates of
clinging ti. Six internal and external sense
bases iv. Seven factors of enlightenment v.

Four Noble Truths.

The careful study of the above breakdown will indicate that in fact,
all aspects of the Buddha Dhamma have been included in this

classification.

Thus, all thought processes are analysed as cittinupassand, all
materiality as kEyanupassani, all feelings as vedan&nupassang and
all the rest as the ‘law,” as Dhammanupassand. Hence, no, pheno-
menon in the entire universe escapes the attention of sati.

It is stated that the Buddha had expounded the four arousings,
anupassani, to cater to four types of worldlings. In fact, all betngs are
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broadly classified into four categories in respect of their mental
abilities. Thus sati could be best sustained by the arousing, particular
to their nature. The four types are:

[. Dull witted, manda, with a craving nature, tanhficarita- For
them it is better to set out on tranquillity concentration, samatha. The
contemplation of the gross physical body, kdyinupassand, 1s the best

starting point for them to help them to suppress their gross tendencies
and thus to acquire mindfuiness.

[1. Keen witted, tikka, with a craving nature, tanhi carita. To
them is advocated penetrative insight, vipassana, into the subtle
subject of feeling vedan@nupassanai.

I11. Dull witted with a theorising nature manda ditthi carita. They

are advised to attempt the analysis of consciousness, cittinupassané,
without any distinctions.

IV. Keen witted, tikka, with a theornising nature, ditthi carita.

They are advised to concentrate on mental objects,dhammanupassand
with their many distinctions.

The main function of sati is in fact to help beings to see reality,
that is to'see phenomena as they really are. Thus although a yogi
commences with a type of arousing suited to his nature he should
attempt all four types of arousings for the following reasons:

The four arousings help to cast out illusion, vipall@sa, in the
following manner

1. Kayanupassanghelpsinthinning outthe concepts of allurement
and beauty, subha.

[I. Vedan&nupassanfdestroys the false sense of pleasure, sukha.

Pleasure is an emotion which is easy to endure; while displeasure 1s
an emotion which is hard to endure. They both have a predominant
fleeting nature, giving rise to unsatisfactoriness dukkha

I1I. Cittanupassand s an ideal means to see through the sense of
permanence, nicca, so extremely transitory are Consciousnesses, now

here, now there, flitting from one thing to another that it is easy to
observe impermanence of consciousnesses.
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IV. Dhammaénupassani leads on to breaking through of the all

encompassing notion of a lasting ego by seeing emptiness, anatta.
The detailed analysis of mind objects, breaks down the illusion of a

‘whole,’ a ‘being,’ the ‘composite,’ the ‘compounded,’ and the truth
of the ‘dependent,’ nature of existence.

[f beings are to escape from the trammels of samsara, the only way
1s to see reality by acquiring right mindfulness. Hence it 1s referred to

of satipaithdana, as ekfyano ayam maggo the only way.’

Sati 1s also necessary to help a being to escape the four floods,
ogha, and for this,

. Kdyanupassanéi destroys all sensual bondage, kdma ogha

2. Vedananupassang destroys all out flowings of ignorance,
avijjd ogha

3. Cittanupassani destroys all knots and the sting and dart of re
- birth, bhava ogha

4. Dhamma#nupassani destroys all wrong courses, ditthi ogha

and conserves energy, by abandoning the wrong path and
pointing to the right path.

Again, sati is necessary to understand the four types of nutriment
required to sustain a being. The lack of understanding of these
lengthens the sojourn in samsara. The true aspects of these types of
nutriment for the body and mind must be clearly comprehended and
addiction to them should be controlled with mindfulness; for this
purpose we have:

1. KayAnupassanii as a means to penetrate the aspects of food,
kabalinkérihira.

2. Vedaninupa ssandl as a means to pentrate the aspects of
contact with the outside world, phass@héra.

3. Cittinupassani as a means to penetrate the consciousnesses
which arise and pass away instantly viiin@n#héara.

4. Dhammaéanupassana as a means to penetrate the mind objects
concerned mainly with the volitional activities

manosancetandhéira.
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Upadana meaning 'intake’or ‘uptake’ refers to physical and men-
tal nutriment in its wide sense. In the process of eating, what was
foreign matter becomes one's own flesh and blood. Similarly the mind
also feeds on external sense objects. All memories are objects of the
mind and are ‘external’ to the present thought moment, such as the
ideas read in a book, and these are a source of nutrition to the mind.
The process of nutrition keeps the body and mind complex sustained:
subsequently there is a constant process of excreting, rejecting and
alienating of the nutrition that is grasped, both mental and physical.’

This fact alone 1s enought to vindicate the anatta doctrine, which
is the Buddha’s deeply revolutionizing teaching of non - self. If it were
self it should not need the assistance of external nutriment. What 1s
more, the nutritive process cries for constant replenishment of the
food consumed. The ‘bottomless gaping hole’ has to be filled again
and again as long as life lasts. It is not very different with the mental
situation as well. Sensual craving knows no respite whatsoever, it
craves for ever more renewed sensory stimulation.

The repetitive monotony brings out the anicca or impermanence
and dukkha, the tedium, of all aspects of nutrition, and anatta - non
self, in having to depend on external sources for support and
sustenance, thus undermining the concept of 'I’ and ‘mine’?

On one occaston when the community of monks received abun-
dant support by way of alms food, the Buddha declared. ‘If it were
possible to declare a fifth grave offence parajika the partaking of food
by monks without due reflection could be made a fifth grave offence? and
the Buddha brought out the simile of the eating of the ‘son’s flesh’? to
illustrate how one should exercise restraint in the partaking of edible food,
for there 1s the danger of greed and desire arising when consuming edible
food unmindfully. Edible food ts a condition, hetu, for the existence of

the body. Thus body contemplation, kiyanupassana, penetrates
kiabalinkdrahara.

. BPS publication - ‘Nutriment’ by Ven . Nyanaponika.
Sarattappakdsini commentary to Samyutta nikaya
The story describes the utter despicable condition of a man traversing the desert,

when he i1s compelled to partake of his dead son’s flesh in order to escape death
from starvation.

N
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Similarly sense impression, volitional thought and consciousness can
act on the mind to produce unskilfull states of mind. Sense contact is a
pnmary condition, hetu, for the arising of feeling. The contemplation on

feeling vedaninupassand, therefore penetrates phassa ghira

Consciousness, viiiidna, is the primary condition, hetu, for the
arising of a ‘new body and mind,” namartpa Thus all becoming, that is
rebirth, has consciousness as its cause. The mindfulness of conscious-
ness, cittinupassang, thus penetrates viiiiianghiira.

Volitional thought, cetans, is a primary conditon hetu for the arising
of kamma accumulations known as sankharas. Mind objects contem-
plation,dhammanaupassani, thus penetrates aspects of volitional thought
which 1s referred to as manosaiicetanf ghéra.

There are four main attributes of mindfulness, sati, that are clearly
discernible througout the Satipagthina namely:

I. It's non - superficiality (that is, its penetration of reality 1s) its
salient characteristic.

[I. The absence of confusion - {(due to direct observation) - its
function.

III. The state of being turned towards the object (lack of distraction)
- its manifestation.

[V. Non negligence (mindfulness is active, earnest, and constantly
at work) - ‘strive with eamestness’ were the last words of the

master - appamada, its endeavour.

In the petakopadesa it is mentioned that quiet perception of ugliness
is achieved through kayanupassana. Non greed and perception of pain

are achieved through védananupassani. Insight and perception of
impermanence is achieved through cittdinupassana. Non delusion and
perception of non-self is achieved through dhammanupassana.
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Mindfulness of Body kayanupassana
Mindfulness of Breathing, anapanasati

In the Satipauhéana sutta it is stated, ‘Here O Bhikkhus' a Bhikkhu
gone to the forest, to a foot of a tree, or an empty place, sits down, folds
his legs crosswise, keeps his body erect and arouses mindfulness in the
object of meditation, namely, ‘the breath which is in front of him.’

‘Mindful he breathes in, and mindful he breathes out . He undersands
‘I breathe in long’ or ‘I breathe out long’ or ‘I breathe in short’ or 'l
breathe out short.” He thus fully understands the nature of breath.

‘Expertencing the whole body I breathe 1n,” ‘I breathe out’ (this
means observing the beginning, middle and the end of the breath at the
point of contact at the tip of the nose). He understands, ‘calming the
bodily formation I breathe in, I breathe out,’ (this means that due to the
mental and physical rest, the in and out breathings become so subtle
that the yogi stops to think, 'Does it exist or does it not?' At this point
concentration is well developed and jhana factors may arise.

“Thus he lives contemplating the breath in the body internally or
he lives contemplating the breath in the body externally, or he lives
contemplating the breath 1n the body internally and externally.” That

is to say he lives observing the breath body of himself (internal) or of
others (external).

He lives contemplating the ways of origination of things in the
body, or he lives contemplating the ways of dissolution of things in the
body, or he lives contemplating the origination and dissolution of
things in the body or indeed his mindfulness is established with the
thought that the body exists merely for the sake of building up
knowledge and establishing mindfulness and he lives independent

and clings to naught in the world. Thus, “O Bhikkhus, a Bhikkhu lives
contemplating the body in the body.”

When the yogi contemplates in this way his one pointedness of
tranquillity meditation is broken and he emerges out of the jhanic

I The Buddha addressed monks by the word “Bhikkhus,” but in the congregation

there were the four categories of disciples - Bhikkhu, Bhikkhuni, upasaka, upasika,
thus the exhortation is to all four categories.
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trance. But his mind 1s so very clear and tranquil that the reality of the
moment 1s well penetrated. He therefore realises the transience and the
subjection to sorrow of all compounded things, and thus the empti-
ness of all things as regards an ego, self or essence. Thus insight
knowledges gradually dawn on him. The final knowledge of the
essental emptiness of existence of a permanent entity called ‘soul,’ is
understood in the realisation of the supreme void. It marks the limit of
the spiritually attainable in the Buddha’s dispensation. By it is
accomplished the emancipation from all bondage to ignorance and the
attainment of the highest happiness.

Forthis reason, the Blessed One addressed the bhikkhus as follows
“This is the only way O Bhikkhus for the purification of beings, for the
overcoming of sorrow and lamentation, for the destruction of suffer-

ing and grief, for reaching the right path, for the attainment of
Nibbana.”

The ‘objective way of looking at phenomena regarding the ‘body
freed from consideration of personal reactions, is the method, and

constitutes wisdom or yath@bhutanana. In this sense, mindfulness of
the body lets the objects speak for themselves to unfold their nature.

In the Heart of Buddhist Meditation by Ven. Nyanaponika, the
introduction to Mindfulness of Breathing goes on as follows:

“Mindfulness in breathin g in and breathing out is termed Andpana

sati. Itisnota ‘breathingexercise’ like the ‘prinayama’ of Hinduistic
yoga. There is no ‘retention’ of breath or any other interference with
it. There is just a quiet ‘bare observation’ of the natural flow of breath
without strain or rigidity. The length or shortness of breathing 1s
noticed but not deliberately regulated. By regular pratice, however a
calming, equalising and deepening of the breath will result quite
naturally, and the tranquilization and deepening of the breath rhythm
will lead to tranquilization and deepening of the entire life - rhythm.
In this way mindfulness of breathing is an important factor of physical
and mental health, though that is only incidental to the practice.

“Breath is always with us. Therefore, we can and we should turn
our attention to it in any free or ‘empty’ minute during our daily
occupations even though we may not be able to do so with that highest

635



attention demanded by the exercise proper.

“Even such a brief and casual application of the mind to the Breath
body’ lays the foundation for a very noticeable feeling of well being,
self sufficient happiness, and invulnerable quietude. Such happy
conditions of mind, as well as the keenness and naturalness of
attention will grow with repeated practice.

“To put in a few conscious deep and calm respirations before
starting any continuous work, will likewise be found most beneficial
to oneself and to the work as well. To cultivate the habit of doing so
before taking important decisions, making responsible utterances
talking to an excited person and so on, will prevent many rash acts and
words and will preserve the balance and efficiency of the mind. By
simply observing our breath, we can easily, unnoticed by others,
withdraw into ourselves if we wish to shut ourselves off from
disturbing impressions, empty talk 1n a large company or from any
other annoyance. These are only a few examples of how even a casual
mindfulness of breathing as applicable in the midst of ordinary life,
may have beneficial results.

“Breath stands on the threshold between the voluntary and the
involuntary bodily functions and thus offers a good opening to extend
the scope or conscious control over the body.”!

Though, according to tradition, mindfulness of breathing 1s re-
garded primarily as a subject for tranquillity meditation, samatha

bhavani, namely for inducing the meditative absorptions, jhiana, it
can, however be used also for the development of insight vipassana
because in respiration, used as an object of bare attention, the *heaving
of the ocean of impermanance, its continuous rise and fall’ can well
be observed. In the obvious evanescence of breath we perceive the
impermanence of the body. In heavy, short or strained breath, or in the
ailments of the respiratory organs we become aware of the suffering
associated with the body. In breath as a manifestation of the vibrant
wind element, viyo dhatu, the nature of the body as activated by
impersonal processes becomes evident, thereby leading to knowl-

}. Hear of Buddhist Meditation - Nyanaponika.
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edge of the absence of a doer, anidtta. The dependence of breath on
the efficient functioning of certain organs, and on the other hand, the
dependence of the living body on breathing, show the conditioned
nature of the body. Thus mindfulness of breathing helps towards a true

understanding of the body and leads to detachment from it, resulting
from such understanding.

Thus mindfulness of the breath can start as an exercise in tranquil-
lity and be diverted to an exercise 1n insight.

Inthe Vimuttimagga itis said about Anapanasati that mindfulness
1s fixed at the nose - tip or the upper lip. These are the places connected
with the breathing in and out, "Mindful he breathes in, mindful he
breathes out. It is as if when a man were sawing wood, that man does
not attend to the going back and forth of the saw. In the same way the
yogi does not attend to the coming and going of the breath. He 1s only
aware of the contact of air on the upper lip or nose tip."

A beginner may count the breath from one to ten beginning with
the outgoing breath and ending with the incoming breath. One should
not count beyond ten but restart the count again as a preliminary aid
to the practice and thus lead on to watching the point of contact of air.

I - Simile of the lame man

Just as a lame man in rocking a swing for the amusement of his
family, sits at the foot of the swing post and sees both ends and the
middle of the swing plank coming and going yet does not move from
his place to see the two ends and the middle, so does the yogi follow
with mindfulness the in and out breathings coming and going succes-
sively at the point of contact. He fixes his mind at the point of contact.
This is the simile of the lame man used to classify the point.

I1 - Simile of the gate keeper

Just as a gatekeeper does not examine people inside and outside the
town asking, ‘*Who are you? Where have you come from? Where are
you going? What have you got in your hand?" For, these people are
not his concern, but he examines each person as they arrive at the gate.
So indeed the incoming breath inside and the outgoing breath outside
are not the concern of the yogi, but as they arrive just at the gate of the
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nostril, they are his concern. While other subjects of meditation
become clearer at each higher stage, in mindfulness of breathing, the
breathing becomes more subtle at each higher stage, and it comes to
the point at which it is not manifested. But the yogi should not rise
from his seat wondering what should be done, or go to ask the teacher,
or wonder whether the meditation subject is lost. At this stage only
strong mindfulness and understanding are needed. And the yogi who
is possessed of this stage of mindfulness and understanding should not
look for these "in" and "out” breathings elsewhere but concentrate on
the original place of contact.

III - The simile of the farmer

Just as a farmer who has ploughed his field and has yoked his oxen,
letting them go to pasture might rest himself sitting in the shade, and
if he wished to capture them and yoke them again, does not wander
into the forest following their tracks but goes straight with his rope and
goad to the drinking place where they customarily meet and sits and
waits. After the oxen have roamed the whole day and come down to
the drinking place meet and bathe and drink, he ties them with his rope.
Similarly, the breathing will reappear before long, like the oxen at the
drinking place, and then, fixing them with the rope of mindfulness and
yoking them the yogi should repeatedly apply themselves, to the
subject of meditation. As one applies himself the jhanic indication
will be established before long. Thus his hindrances are brought to a
temporary end, his defilements are got under control, mindfulness is

established and the mind 1s concentrated by means of access concen-
tration.

Thereupon, he defines the in and out breathing and the body as
materiality, ripa, and the mind and mental concomitant states asso-

ciated therewith, as the immatenial mind, ndima. The distinguishing

between nima and ripa is the first stage in the development of Right
knowledge.

Doubts being overcome, the yogi comprehends the three charac-
teristics of impermanence, suffering and non - self, analysing them in
terms of past, present and the future. The yogi abandons the ten
imperfections of insight' and recognises as the ‘path,’ the way that is
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free from these imperfections.

One reaches contemplation of Dissolution by abandoning atten-
tion to arising. When all formations begin to create a feeling of terror
owing to the seeing of the incessant dissolution, one becomes dispas-
stonate and disgusted with all formations and the greed for them fades
away, and one is thus liberated from them, in sainthood.

At this point the development of respiration mindfulness-concen-
tration, beginning with ‘counting’ and ending with looking back, and
contemplation, ts completed.

Having thus reached the Four-Fold Noble truths, and being estab-
lished in the Fruition of Arahantship one becomes a fit person to
receive the highest gifts from the world comprising deities and
humans.”

2. The Four Postures of the Body - catuiriyapatha

“And further, O Bhikkhus, when he is going, a Bhikkhu under-
stands ‘I am going,’ when he is standing he understands ‘I am
standing’ when he is sitting he understands ‘I am sitting,” when he is
lying down he understands ‘I am lying down’ or just as his body is
disposed so he understands.”

The awareness of the bodily postures, forms the starting point of
the whole day of practice and the meditator’s attention has to return
to it, when not engaged in attending to the main object of mindfulness.
Mindfulness of postures of one’s self and of others will bring an initial
awareness of its universality and the impersonal nature of the body.
The detached, objective observation thins out the ego concept and the

1. Now when he is a beginner of insight, ten imperfections of insight arise in
him. Imperfections of insight do not arise either in a noble disciple who has
reached the penetration of truths or in persons erring in virtue or neglectful
of their meditation subject. They arise only in a clansman who keeps to the
right course and devotes himself continuously to his meditation subject. What
are these ten imperfections? They are [ 1] ilumination, - [2} knowledge - [3]
rapturous happiness - [4] tranquillity - [5] bliss - [6] resolution - [7] exertion
- [8] assurance - [9] equanimity - [10] attachment.

When illumination etc. arise in him he adverts wrongfully to the
illuminatiions thus 'illumination is a noble one’s state,” then he does not
understand correctly their appearance as impermanent painful and non - self
likewise the other distractions too.
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attachment to one’s own body.

Thus he lives contemplating the postures in the body internally,
externally, internally and externally.

The Buddha advocated the observation of one’s own postures as
well as of others' postures. In this way one comes to understand that
postures are common to man and beast, and the intoxication for one’s
own body and the discrimination of others, and a host of vanities and
prejudices come to a halt. One soon realises that the body cannot move
even a hair’s breadth unless the mind wills it. Also, that the mind alone
is quite incapable of moving the body even a hairs breadth unless the
body conforms. Thus there dawns on the meditator the fact that there
1s nothing other than a mind and body working in conformation while
making any movement, however subtle or gross. He soon understands
that there is nothing called ‘I’ or ‘Mine’ apart from body and mind.
The impersonality, anatta, doctrine dawns on him. Similarly imper-
manence and the unsatisfactoriness, become evident.

“He lives contemplating origination - things in the body or indeed
his mindfulness 1s established with the thought, ‘The body exists,’
merely for the sake of building up knowledge and mindfulness and he
lives independent and clings to naught in the world.’

The wisdom of the anatta doctrine in particular arises only in the
insight meditator. It is a personal, practical observation, hence the

conviction 1s unshakable, paccattam veditabbo, whereas the other
two factors, namely transience and unsatisfactoriness, dawns on the
intelligent observer to some extent even without meditative keenness.
In fact transcience and unsatisfatoriness were well known to medita-
tive yogis even before the advent of the Buddha. What baffled
everybody was the impersonality, anatta, doctrine. The refinement of
a soul personality, atta, was the quest of all meditators and purifying
one’s atta and achieving ‘eternality’ of atta was the way of thinking
in the pre-Buddhist era. It is only in the Buddha’s dispensation that
anatta 1s proclaimed. This 1s entirely the domain of the insight
meditator and not the domain of the tranquillity meditator. It is this
anatta doctrine that spells the chief difference of the two kinds of
meditations. The anatta doctrine is entirely the Buddha word.
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3.  The four kinds of Clear Comprehension - catusampajaiifia

“And further O Bhikkhus, a Bhikkhu in moving forwards and in
moving backwards must practice clear comprehension. In looking
straight or in looking away in bending or in stretching in wearing the
shoulder cloak or robes or bearing the bowl, he must practice clear
comprehension. In regard to what is eaten, drunk, chewed, and
savoured, he must practise clear comprehension. In defacating and in
urinating he must practise clear comprehension, in walking, in stand-
Ing, 1n sitting, in sleeping, in waking, in speaking and in keeping
silence, he must pratice clear comprehension.”

All movements in all four postures are regarded with clear compre-
hension. For example in the Sammohavinodini it is stated, *“'Firstly,
in walking one who carries the body forwards moves forwards. One
who turns back moves backwards. In standing, one who bends the
body forwards as he stands also moves forwards and one who bends
the body backwards moves backwards. In sitting, one who moves
towards the front part of the seat moves forwards. So too in lying
down.” “He is one who performs every action with clear comprehen-
sion.”’ Thisclearcomprehension exists inassociation with mindfulness.
Hence it is said “mindful and clearly comprehending he moves
forward, mindful and clearly comprehending he moves backwards.”

L Clear Comprehension of Benefit (sattaka)

Clear comprehension of benefit is the choosing of the beneficial,
as soon as the thought of moving forwards arises, by choosing
between the beneficial and the non beneficial thus "what will come of
my going? Is there any benefit or not and not going, 1s the immediate
consequence of the thought itself’. Similarly every action is consid-
ered before hand.

IT  Clear Comprehension of Suitability (Sappaya)

The clear comprehension of suitability is 1llustrated tn the
Sammohavinodini thus ‘one who evacuates the bowels or makes
water in the wrong place commits an act of wrong doing, his 1ll repute
increases, and there is danger to life. But if he does it in the proper
place none of that happens. This is meant by suitability here. Thus all
movements must be regarded for its suitability in time, place etc as
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soon as the thought occurs.’

II Clear comprehension of Resort (Gocara)

The clear comprehension of resort should be understood as the non
abandonment of the meditation subject. ie. being with 1n the four
foundations of Satipatthana.

IV  Clear Comprehension of Reality (Asammoha)

The clear comprehension of reality should be understood in this
way: “Inside there is no self of any kind which puts on the robe. But
the putting on of the robe comes about by means of the diffusion of the
air element through the action of consciousness, as aforesaid. Herein,
the robe has no volition. The robe does not know, the body has put on.
Only a collection of elements to cover up a collection of elements like
the covering up of a painted 1image by a bit of cloth. Therefore joy
should not be indulged 1n, on getting a beautiful robe, nor grief in
getting an ugly one.”

Another example in the Sammohavinodini goes as follow:
“Inside there 1s no self of any kind which evacuates the bowels, and
makes water, but the evacuation of the bowels and the making of water
come about merely by means of the diffusion of the air element,
through the action of consciousness. Just as when a boil is ripe and pus
and blood come out through the bursting of the boil without any
desiring (of it) and as water comes out of an overfilled water pot
without any desiring of it, so the evacuable matter and the water
accumulated in the bowels and the bladder come out on being pressed
by the force of the air element without any desiring (of it). But this
evacuable matter and this water which come out thus are neither - that
bhikkhu’s own nor are they another’s. They are simply an excretion
of the body, like when some one throws away old water from a water
pot. That old water 1s neither his own, nor another’s. It's simply a
question of maintenance.”

In this way clear comprehension readily dawns on him who
minutely observes the gross and subtle movements of the body. He
realises that the ongin of the body was only the speck of protoplasm
of the fertilised ovum, and that, too, was not his, but borrowed from
his parents. Which part of this body is mine? Not any. It is the mere
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accretion of foreign matter acquired through food and nutriment. It
keeps on renewing and excreting and maintaining ever new material.
So much of body matter was discarded and so much was accrued,
“Which of those are mine? Certainly, not any. If so, what is mine? The
mind? The mind keeps on changing and becoming entirely different
every moment of the day. Now in anger, now in attachment, now
happy, now sad and, now sleepy, now wakeful etc. Which of these
1s my mind? Not any! - Which mind? None whatsoever. If the body
or mind is not mine, what ts mine? Is it some extraneous phenomenon’
apart from body and mind? If so, it must be depending on the mind and
body which are impermanent and hence "me” is also impermanent, at
death what happens? Does this phenomenon persist? No, because it
ts depending on body and mind if it did, surely 1t is the eternalistic view
sassataditthi. If it dies, surely 1t is the nihilistic view, ucchedaditthi.
The Buddha rejected them both. Thus the diverse factors of dependent
origination, become evident through personal conviction. He under-
stands the reality of the Dhamma and the clear comprehension of
reality gives him stability to continue his practice.

4. Mindfulness on the Repulsivensess of the Body - Asubha

"And further, O Bhikkhus, a Bhikkhu reflects on just this body
hemmed by the skin and full of manifold impurity from the soles up,
and from the top of the hair on the head down, thinking thus: “"There
is present in this body, hair of the head, hair of the body, nalils, teeth,
skin, flesh, fibrous threads of veins, nerves, sinews, tendons and
bones, marrow, kidneys, heart, liver, pleura, spleen, lungs, contents of
the stomach, intestines, mesentery, faeces, bile, phlegm, pus, blood,
sweat, solid fat, tears, fat dissolved, saliva, mucous, synovic fluid,
urine.

"Just as if O Bhikkus, there was a bag having two openings, full of
grain, differing in kind, namely hill paddy, paddy, green gram, cow
pea, sesamum, rice, etc. and a man with seeing eyes, having unloosed
it, should reflect thinking thus: ‘That is hill paddy, this is paddy, this
is green gram, this is cow-pea, this is sesarnum, thisis rice. In the same

1. Thatextraneous phenomenon hastodepend on achanging body and changing mind
and hence is also a changing phenomenon - which cannot be attributed to a
permanent immutable self as soul. Rather, it is the changing Karma that masquer-
ades as "self," we may say.
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way, O Bhikkhus, a Bhikkhu reflects on just this body hemmed by the
skin and full of mainfold impurity from the soles up and from the top
of the hair on the head down, thinking thus there is in this body hair
of the head . . . . urine.”

"Thus he lives contemplating the parts of the body in the body
internally. Internally and externally, he contemplates the origination
of things in the body and dissolution of things; and comes to under-
stand that the body exists to the extent necessary just for knowledge

and mindfulness, and he lives independent and clings to naught in the
world."

In the Heart of Buddhist Meditation, this is vividly discribed as
follows.

“This contemplation opens, as if 1t were a dissection with a scalpel
the skin of this body of ours, and exposes to view what is hidden
underneath. It removes the delusion of the body’s beauty. On visual-
1zing it as a conglomeration of variously shaped parts, one will feel
little inclination to identify oneself with one’s so-called ‘own’ body
or to desire that of another being.

“This contemplation, however, 1s not directed to a repression of
feelings of bodily attraction through producing the emotional counter
- pressure of revulsion, but it aims at, and results in, an effortless
alienation from attachment and in a growing realisation of the body's
true nature.” This is awareness of reality "yatha-bhuta nanadassana.”

The Visuddhimagga explains how the different components of
the body each exists entirely ignorant of the fact that its functious are
such and such eg. *“spittle 1s to be found on the surface of the tongue
after it has descended from the cheeks on both sides when there is a
condition for the arising of spittle.” Herein just as when a hollow 1n a
river bank 1s constantly ooozing out with water, the surface of the
hollow does not know 'water lives on me’ nor does the water know ‘I
lie on the surface of a hollow,’ so too, the surface of the tongue does
not know, ‘spittle has descended from the cheeks on me,’ these things
are devoid of mental concern, spittle 1s just another component of the
body without thought, not a ‘conscious item."”
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So are all the indvidual components of the entire body, each part
is but the material solidification and conglomeration due to stiffness
and hardness of the earth element.” This gives the illusion of a separate
entity. The entire world consists of separate entities formed in this way
and each mass gives the illusion of I, you, this, that, etc., etc. That is
why the anatta - impersonality doctrine - is not understood by the
unhberated worlding. The ghana sania (concept of conglomeration)
which gives the personality view, is strong in the ordinary person.
Indeed, contemplating the collection of the major and minor corporeal
members of the body 1s like seeing the constituents of a cart. By
pointing out the body in the form of a collection and sifting out
thoroughly, its ‘compact nature’ gives the insight meditator wisdom.
What is a body? A man? A woman? Therefore it is said:

What he sees, that is not (properly) seen,
What is seen, that he does not (properly) see,
Not seeing (properly) he is shackled clean,
and he, the shackled fool, cannot get free.

This contemplation wears away the ‘self’ reference to a great
extent. Thus impermanence, suffering, soullessness, not delighting in
self, freeing himself of passion, making for cessation and not for
origination, not laying hold of, but giving up, the body, become the
urgent contemplations. Wisdom that is asssisted by mindfulness takes
away the emotional entanglement with sense impressions. One be-
comes the master, rather than the slave, of sense responses. One is
indeed heading for the Path.

* %k ok

S. Mindfulness on Materiality - Dhatuo

**And further O Bhikkhus, a bhikkhu reflects ‘there 1s in this body,
the mode of solidity, cohesion, heat and wind, pathavi, apo, tejo,
vidyo.”

‘O Bhikkhus, in whatever manner, a clever butcher or his appren-
tice having slaughtered a cow and divided it by way of portions,
should be sitting at the junction of four cross roads, in the same
manner, a bhikkhu reflects on this body. ‘There is in this body solidity,
cohesion, heat and wind.’
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"Thus he lives contemplating the body in the body internally ...
externally ... the origination of things, the dissolution of things ... and
his mindfulness is established with the thought.

‘This body exists to the extent necessary for just knowledge and
mindfulness and he lives independent and clings to naught in the
world." "

This practice continues the dissection of the body into components
of a more and more impersonal nature. The result will be further
disenchantment, alienation, and detachment, as well as an intensified
awareness of the egolessness of the body.

With regular practice the meditator will be able to identify these
four elements everywhere. Suppose one contemplates breath, one
will then see the four elements 1n the breath. The contact at the nose
tip of the breath is ‘solidity,” the moisture that emanates with the
exhalation will be the ‘cohesion,’ the out going hot air will be the
‘heat’ and the movement of the passing air will be the ‘wind.” He
will soonrealise that the entire material universe consists of these four
primary elements and nothing else. Whenever he feels the touch he
understands its reality as solidity, whenever he feels moisture he
understands its reality as cohesion, whenever he feels heat (or cold)
he understands the reality of heat, and whenever he perceives move-
ment he will understand the reality of wind. Thus personality,
authorship ownership, ego, etc. become a mere man - made notion.
He lives independent and clings to naught 1n this world. It is not a
question of deduction, abstraction or, speculation but of actual
meditative experience.

Thus he understands any materiality whatever, whether past,
present or future, internal or external, gross or subtle, inferior or

superior, far or near, as consisting of nothing other than these four
clements.

Thus he abandons the perversion of perceiving self in the not-self,
he crosses the flood of views. He is loosened from the bond of views,
and transcends ignorance. He does not see impermanence as perma-
nence. This is an effective way of breaking-up the seeming compact-
ness and substantiality of the body.

* Xk X%
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6. Cemetery Contemplation Nava Sivathika

And further, O bhikkhus, if a bhikkhu in whatever way sees a dead
body, one, two or three days gone, swollen, blue and festering. He
thinks of his own body thus. ‘Verily’ this body of mine too is of the

same nature as that body, is going to be like that body, and has not got
past the condition of becoming like that body.

Or

He sees a body whilst it 1s being eaten by crows, hawks, vultures,
dogs, jackals, or by different kinds of worms,

or

He sees a body reduced to a blood smeared skeleton without flesh,
but held in by tendons ...

or

Reduced to a skeleton held in by tendons but without flesh and not
besmeared with blood,

or

Reduced to bones gone loose, scattered in all directions, a bone of
the hand, a bone of the foot, a shin bone, a thigh bone, the pelvis, spine,
and skull each in a different place,

or

Reduced to bones, white in colur like a conch ...

or

Reduced to bones more than a year old, heaped together ...
or

Reduced to bones, gone rotten and become dust, and he thinks of
his own body thus, ‘Verily this body of mine too 1s of the same nature
as that body, is going to be like that body, and has not got past the
condition of becoming like that body.

Thus he lives contemplating the body internally, externally, or
internally and externally and the orgination of things, the-dissolution
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of things, or the origination and dissolution things.

Or his mindfulness 1s established with the thought, “The body
exists to the extent necessary for just knowledge and mindfulness, and
he lives independent and clings to naught in the world.’

The Visuddhimagga (Chapter VI) gives the detailed description
of this contemplation. Either by direct visualisation or by mental
contemplation of a dead body in its various stages of decay, the idea
1s to bring home the fact that ‘my’ body may tomorrow ‘belong’ to the
elements, as prey to worms, to insects and to bacteria. Thus disen-
chantment, alienation and detachment towards one’s own body and
another's body can thereby be established. It 1s a realistic, simple non-
cohercive method of observation and 1s free from the ten' causes of

arising of 11l will, &ghata. It has non-delusion for its purpose and non-
delusion as 1t's advantage.

It 1s mentioned in the Visuddhimagga ‘‘just as a pauper who
acquires a treasure of gems, would guard and treat it with great
affection, generating reverence for it as one who appreciates the value
of 1t, thus, so a meditator who procures a decaying dead body thinks
‘I have got what 1s hard indeed to get, unlike for example, the case of
one whose meditation subject is the four elememts, for he can easily
discern the four elements in himself. One whose meditation subject
1s breathing, he can discern the wind element in his own nostrils,
similarly many other meditation subjects are easily got. But in the
case of a corpse it lasts only one or two days after which it turns livid
and disintegrates.” He thus thinks, ‘There is none harder to get than
this one, and he thus sees the advantages of having come across such
a meditation object. He then goes on to think surely in this way, by
dwelling on this meditation. I can go on to acquire liberation from
ageing and death. Thus quite secluded from sense desires, secluded
from unprofitable things, he enters upon and dwells in the first
jhina...

1. Hedid me wrong in the past. 2. Will do me wrong in the future. 3. Is doing me
wrong now. 4. He wronged my friend of the past. 5. Present. 6. Future. 7. He
helped my enemy in the past. 8. Present. 9. Future. 10. Unidentified anger.
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It is said that from among the forty meditation subjects expounded
in the texts, there is none so frightening as this form of meditation. The
meditator must thus stand firm and establish mindfulness well, one
can then remove any fears by thinking thus "No dead body can get up
to pursue me. For if it is possible for that stone or that creeper close
to it to come towards me the body might come too, but since that stone
or that creeper does not come, the body cannot come either." The
meditator then proceeds to think of its appearance in this way: it is
born of my perception, created by my perception, hence | have no
cause to be afraid. One can then direct the mind to the object with
confidence. It is seen that non-delusion is built up in this way and in
spite of 1ts repulsiveness, the object can still arouse joy specially as
one realises i1ts advantages, which according to the text is compared
to what a garbage heap does to a scavenger who thinks ‘‘now I shall
get ahigh wage’’ or as the relief obtained from the workings of purges
and emetics to a man suffering stomach pains, because a meditator
begins to realise that a living body 1s just as foul as a dead one. Only
the characteristics of foulness are not evident in a living body, being
hidden by adventitious embellishments.

By thus visualising the dead body, either directly or otherwise, in
this way, disgust towards sensual desire is established. Further. it
becomes a means to see the true nature of the composition of the body
and its characteristics of unsatisfactoriness.

Body contemplation in general is very effective for a person to
become knowledgeable of the physical body so that in the event of
sickness or pain the serenity and composure of the mind will not
thereby get unduly disturbed or ruffled.

Mindfulness of the Body - K&yagat#-sati

It is said, that mindfulness of the body is promulgated only
after an Enlightened One’s arising. It is outside the prov-
enance of any other doctrine. It has been commended by the
Blessed One in various ways in different suttas.

In the Anguttara Nikiya (Ekaka Nipita) we read the
importance of kayagata sati as follows:
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Eka Dhammo Bhikkhave bhavito bahulikato mahato
samvegdiya samvattati. mahato atthaya samvattati, mahato
vogakkhemi@ya samvattati, mahato satisampajanniya,
samvattati ... ndnadassanapatilabhdya samvattati,
ditthadhammasukhavih@riya samvattati, vijjdvimuttiphala

saccikiriy@ya samvattati katame eko dhammo? kayagata
satl.

“*Bhikkhus, when one single Dhamma 1s developed and
repeatedly practised, it leads to a supreme sense of urgency, to
supreme benefit, to supreme surcease of bondage and security
of Nibbina; it leads to supreme awareness with wisdom and
knowledge of reality. It leads to blissful comfort in this very
world. It leads to very special knowledge (scientific, psycho-
logical and philosophical; etc.) and to release and deliverance
from suffering, to realisation of the fruit of sainthood. What is
this one single Dhamma? It is this mindfulness of body."”

In the Patismabhidamagga 1t is mentioned that there are
different ways of developing sati with regard to the body.

Kdyagata sati suttena vuttd &ndpaina, catudiiriydpatha,
khuddaka iriypatha, dvattinsakkara, catudhatu,
navasivathika, patikkulavavatth@paka manasikira,
sampayutta yathinurupamrupajjhiina sampayuttanca sati.

In the suttas, kiyagata -sati 1s said to include the different
types of contemplations of the body. They are mindfulness of
breathing, the four postures of the body, four types of
mindfulness with clear comprehension, thirty two reflections
on the repulsiveness of the body, recollection on the material
elements, the nine cemetary contemplations of the body, and
the repulsiveness of food and nutriment.’

In the Majjhima Nikiaya in the Kayagata Sati Sutta the
Buddha brings out ten specific advantages in pursuing
mindfulness with regard to the body.

I. See Kayanupassanad p.77.
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"*‘Monks these ten advantages are to be expected from
pursuing mindfulness of body, developing it, making much of
1t, making it a vehicle, making it a foundation, practising it,
increasing it, and fully undertaking it. What ten? He is one
who overcomes dislike and liking, thus dislike and liking does
not overcome him. He fares along constantly conquering any
dislike and liking that has arisen. He is one who has overcome
fear and dread, hence fear and dread do not overcome him, and
he fares along constantly conquering any fear and dread that
have arisen. He 1s one who bears cold, heat and hunger, thirst,
the touch of gadfly and mosquito, wind and sun, creeping
things, ways of speech that are irksome, unwelcome. He is of
a character to bear bodily feelings which are painful, acute,
sharp, shooting, disagreeable, miserable, deadly. He is one
who at will, without trouble, without difficulty, acquires the
four jhaina meditations that are of the purest mentality,

abiding with ease here and now (catunnam jhanénam).”

Kiayagatiya bhikkhave satiyd #sevitdya, bhévitidya,
bahulikataya yinikatiya, vatthukatdiya, anufijthitdya,
paricitiya susamiraddhiaya.

Mindfulness of the body must be developed 1n the ways as
enumerated above. For this purpose according to the text
Saddhammappakasini - commentary to Pagisambhida, eight
ways have been delineated. They are as follows:

i - dsevitiya

gsevitiya means ‘laying hold’ or ‘converging’ or ‘perfecting’ of
kiyagatd sati in terms of jhana and insight. This means that one must

come back to the contemplation at every free moment, lhiterally living
with it. It must be the most important work at hand. All other
mundane activities are relegated to the background. In fact, all bodily
activities are viewed in terms of kiyagata sati. One is in kdyagata
sati in the wakeful moments of the day. One should never abandon it.
It must be one’s constant companion, until one attains jhana and
insight. In this way one lays hold of, converges on, and perfects,

kayagata sati.
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ii - bhavitaya

bhiavitaya means well developed, well-cutivated, that 1s
there should be a proper balance of faculties, ie. faith,
mindfulness, energy, concentration and widom. There should
not be any excesses except, of course of mindfulness. The
sustaining power of energy should not be too much or too
little. It must be well cultivated meaning that it must not be the
wrong cultivation say, of the foulness of the body which may
lead to unskilful states such as depression and anger. The kind
of disgust that should be generated must be completely whole-
some and elevating and equanimous. The reality one observes
all around tends to give an exhilarating joy as that of a
scientific research scholar who is successful at their task.
Subsequently one who develops well, looks at the world
objectively with composure and confidence, such is the mani-

festation of a ‘well developed’ kayagata sati.
(iii) - bahulikataya

‘Bahu’ means many - that is, mindfulness of the body must
be applied to many different situations. It must be made much
of;; every aspect of the contemplation of the body must be done
as and when the situation arises. For example, suppose one
notices any sight, smell or taste, etc. pertaining to the body,
then at once the relevant contemplation should arise. Nor-
mally a person who 1s not in contemplation say at the time of
feeling a nauseating smell of excreta, will develop aversion,
but one 1n contemplation will at once realise that one’s own
excreta is the same and will therefore develop only a balanced
view, a "skilful” state. Thus when one i1s engaged in ordinary
mundane activities one would whenever an opportunity arises
see ever more the realhity of the body. This 1s what 1s meant by
making it more bahulikataya.

(iv) - yanikataya

yanikataya means ‘made a vehicle of,” namely whenever
one wishes, he has mastery and power to advert, and give full
attention to the object. The object of meditation comes easily
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at anytime, anywhere. He never forgets it. He always ‘travels’
in the vehicle of ‘mindfulness of the body.” ‘Travels’ means
making any physical or verbal movement. When one stretches
a [imb or utters a word it is with full comprehension of the
mindfulness of the body. Thus he is always sheltered. Just as
a person travelling in a vehicle is not only sheltered from the
sun and rain but also travels quickly and comfortably,
mindfulness of the body enables one to make only skilful
movements of body and speech. This is conducive to much
comfort and ease to one on the journey along the Noble Eight
fold Path. In addition it leads to the success of the day-to-day
activities. Thus he travels in comfort and reaches his destina-
tton quickly which is the attaining of sainthood.

V - vatthukataya

vatthukataya means made the ‘basis of.” The mind is fixed
and sati i1s well established in it. One rests on the foundation
of the mindfulness of the body. This again means that all other
contemplations are built on this foundation. All contempla-
tions are made relevant to the mindfulness of the body. Thus
it is made the “basis,” the foundation.

Another meaning of the word vatthu is treasure. One makes
the contemplation of the body a valuable treasure. Just as a
gem or treasure is never forgotten or left behind carelessly or
allowed to break or chip off negligently, the body contempla-
tion is done entirely and completely and not allowed to bhe
abandoned at weak moments. Great care and concern and
watchfulness are exercised in order to preserve its state of
purity, thus preserving it as a great treasure, vatthu.

VI - anutthitdya

anutthitaya comes from anutitthati which literally means

‘abides by.’ This also gives the same meaning as Asevitidya,
i.e., lives with every moment of the day. Just as one would not
abandon breathing even for a moment, one does not abandon
mindfulness of the body even for a moment, thus making it a
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part of one’s life process.
VII - paricitiya

Paricitiya also means ‘practises.” One goes back again and
again to the body contemplation until one is an expert. It 1s
perfected until access jhana is established and realisation
dawns. When one is expert, one adverts quickly and effortlessly.

VIII - susamiaraddhiaya

Susamaraddhdaya means, if by some slight laxity one
neglects the mindfulness of the body one must immediately
make amends and bring back its original state with great
perseverence and courage. One must not allow oneself to fall
away even slightly. Great effort must be constantly exercised
to retain its original strength.
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Mindfulness of Feeling - Vedananupassand

In the formula of ‘Dependent Origination,’ paticca samuppéda,
teeling 1s the potential condition for craving and subsequently of the more

intense stage of clinging (vedand paccayd tanhf, tanhfi paccayf
upadanam).

If on receiving a sense impression, one is able to pause and stop at the
phase of feeling and observe it with mindfulness, the feeling will not
proceed to give nse to craving and the more intense clinging. Further if
one can notice mindfully the conditioned arising of feeling its gradual
fading away, giving rise to another feeling, one will find from one’s own
experience that there is no necessity at all for beings to be carried away
by a passtonate reaction to feeling. The undue stress on feeling as pleasant
or unpleasant, and repeatedly dwelling on them, magnifies and exagger-
ates the feeling. But the meditaor who observes and understands feeling,
does not get agitated or excited. The still voice of mindfulness speaks
thus: “It’s a pleasant feeling, like many others too - and nothing more,
or it is an unpleasant feeling, like many others too - and nothing else, it
will pass away...”!

Feeling accompanies every kind of consciousness. The rapidity and
vastness of the world of feeling makes it impossible to keep track of 1.
Hence one tends to be at the ‘mercy’ of feeling as it were, and unless
mindful, could easily succumb to it. The practice of mindfulness of
feeling makes it possible to guide and control emotions and understand
with wisdom the nature of feeling.

In the Satipagthana sutta the Buddha questions ‘*‘And how, O
Bhikkhus, does a Bhikkhu live contemplating fecling?”’

Here, O Bhikkhu, a Bhikkhu when experiencing a pleasant feeling
understands I experience a pleasant feeling, when experiencing a painful
feeling he understands, I experience a painful feeling: when experniencing
a neither pleasant nor painful feeling he understands I experience a
neither pleasant nor painful feeling. When experiencing a pleasant
wordly feeling ... a pleasant spiritual feeling ... a painful wordly feeling
.. a painful spiritual feeling ... a neither pleasant nor painful wordly

l. The Heart of Buddhist Meditation - Ven. Nyanaponika.
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feeling ... aneither pleasant nor painful spiritual feeling... he understands
‘I experience a neither pleasant not painful spiritual feeling.

Thus one lives contemplating feeling in feeling internally, or lives
contemplating feeling externally or contemplating feeling internally and
externally and he lives contemplating origination things in feeling or
lives contemplating dissolution things in feeling, or ongination and
dissolution things in feeling, and mindfulness 1s established with the
thought ‘feeling exists to the extent necessary for just knowledge and
mindfulness and he lives independent and clings to naught in the world.’

In the Saldyatana vagga of the Samyutta nikflya Buddha proclaims:

“There are three feelings, brethren, what three? Feeling that is
pleasant, feeling that is painful and feeling that 1s neither pleasent nor
painful. These brethren are the three feelings.” The mindful follower of
the Awakened One well understands feeling, and also the arising of
feeling, with a composed mind.! They understand the cesssation of
feeling and the way to cessation of feelings. That brother, who hathended
them no longer craves for feelings and he 1s set free.* The feelings that
arise due to internal or external conditions, he knows them to be 1ll, false
and perishable.’

"In pleasant feelings monks there 1s a tendency for lust, in painful
feelings, there is a tendency for 1ll-will. In neutral feelings, there is a
tendency for ignorance® and these tendencies must be abandoned. When
a monk abandons the lust for pleasant feelings and the 1ll-will forwards
unpleasant feelings and the ignorance for neither pleasant nor unpleasant
feelings he overcomes lust, 11l - will and ignorance and he is called the

l. Samahito sampajano - sato buddhassa savako
Vedanaca pajanati - vedanénarica sambhavam.

2. Yathd ceto nirujjhantt - magganca khayagaminain
Vedananam khaya bhikkhu - nicchato parinibbuto ti.

3. Ajjhattanica, bahiddhéca - yan kifici atthi vedanaip
Etam dukkhanti fiatvana - mosadhammam palokinam.

4. Sukhaya bhikkhave vedandya - rdganusayo pahétabbo
dukkhdya vedanaya paiighanusayo pahatabbo
adukkhamasukhiya vedandya avijjanusayo pahatabbo.
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‘rightly seeing’ one, he has cut off craving and thus broken off the bond.
By perfect comprehension of feeling, he has made anend of ill. When the
monk is ardent, clearly comprehending, he understands every feeling,
this wise man.! He who comprehends feeling overcomes defilements in
this very life and at death becomes a saint who has passed all rebecoming.?
He who sees pleasant feeling as an ill, and painful feelings as a piercing
barb, and who sees the states of neutral feeling as impermanent, that
brother rightly sees.™

MINDFULNESS OF CONSCIOUSNESS Cittanupassana

Here O Bhikkhus, a Bhikkhu understands the consciousness with
lust, as with lust; the consciousness without lust as without lust; the
consciousness with hate, as with hate; the consciousness without hate
as without hate ... with ignorance, as without ignorance, shrunken,
distracted ... great, not great ... a supertor mental state, nothing

mentally higher, ... the quieted state, not quieted ... the freed, untreed
4

Thus he lives contemplating consciousness: internally, externally,
internally and externally.

‘*He lives contemplating origination things in consciousness, ... Or
dissolution things, or origination and dissolution things in conscious-
ness. Or his mindfulness is established with the thought ‘conscious-
nessexists,’ tothe extent necessary for justknowledge and mindfulness
and he lives independent and clings to naught in the world.

In being mindful of one’s own consciousnesses, an honest self
examination is possible. One may observe the thoughts and emotions
as they occur in the mind and understand their nature; is it skilfui or
unskilful? When the thoughts are examined at a mental level one has

a chance to act or refrain from acting (verbally or physically). Thus a
great battle will be won overone’s emotions. One’s good qualities will

1. Yato ca kho bhikkhu 8tapi sampajanena viricata
Tato so vedand sabba parijahati pandito

2. So vedand pariiifidyo ditthe dhamme andsavo
Kdyassa bheda dhammattho sankham nopeti vedagu

3. Yo sukham dukkhato addg dukkham adakkhi sallato adukkhama sukham santam
adakkhinam aniccato save sammadasso

4. The depressed as the depressed/ the observed as the observed, defiled / confused/

. as they appear.
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be understood and strengthened and one’s weaknesses will be under-
stood and abandoned. This is entirely voluntary and done with
mindfulness and wisdom. It is a kind of sublimation and not a forcible
suppression. Thus there is no fear of psychological repression. On the
other hand great strength of character is developed as one becomes the
master of any emotional situation, because one reacts with the right
gesture at the right moment.

In this method of observing one’s thoughts and emotions one’s
behaviour, and concern towards other people improves. As the medi-
tation progresses it will be possible to notice not only one’s own but
others' consciousnesses' too. One soon realises through personal
observation the fleeting nature of all consciousnesses and the extent
of one’s vulnerability to karmic entanglement and the dependence of
consciousness on internal and external factors. One understands how

the mind works and this is the greatest wisdom enumerated by the
Buddha.

In numerous instances the Buddha has pointed out the importance
of mind training. Just as a fletcher straightens his arrow, the wise man
straightens his fickle mind which 1s often hard to control.

“A tamed mind is a treasure to find.”

“They who restrain their thoughts will be free from the tetters of
death.”

“There 1s no fear for him who is watchful and vigilant of his
thoughts.”

“Whatever an enemy may do to an enemy, whatever a hater may
do to a hated, is much less than the harm that comes to him who has
a wrongly directed mind.”

“Not a mother, not a father nor any other relative will do so great

a favour as a well directed mind can do to a person. (Dhammapada.
cittavagga).

It is interesting to note how in most cases a person refuses to look
too closely at their own thought processes because there will be a
serious threat to self esteem. This makes it impossible to check the

1. Whenonenotices one’s own reactions to emotions, one can thereby guess other’s
emotions by watching their bodily movements and gestures etc.
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growth of undesirable traits in one’s self. The Buddha advised a
laymen to notice both skilful and unskilful thoughts.

In the analystis of the thought processes it is seen that the conscious-
ness with lust consists of eight conscious states, abhidhamma - lobha
millika cittas, in the plane of sense experience. They are bound by
greed and termed sardgam cittam. There are also opposite skilful
states of consciousnesses without greed termed vitarfigam cittam.
The power of consciousness varies according to whether it is sponta-
neous or not, and whether it 1s accompanied by pleasure or equanim-
ity. A very comprehensive analysis can be seen in the abhidhamma
literature. It 1s important for a meditator to study the Abhidhamma
pitaka- inorder to understand the various thoughts that arises in one’s

own mind and recognise their specific natures. When one 1s expert in
seeing these thought processes arising, one recognises one’s ‘en-
emies’ and ‘friends’ within. Thus, one gets used to dealing with them
in an appropriate manner, rather than take them for granted or gloss
over them as if it did not matter.

The fact that unskilful consctousnesses are to be understood means
that this satipatthdna method is meant for the unhberated worlding.
No Arahat is ever confronted by these unskilful consciousnesses. By
sattEnam visuddhiyd is meant the eradication of unskilful
consciousnesses by unliberated worldings using the satipagth@na
method. This is the only way, ekiyano ayam maggo for reaching the
path, iayassa adhigamiya, and for attainment of Nibbana. nibbanassa
sacchikiriydya

Thus great stress has been laid by the Buddha on this type of
meditation. In cittinupassang sixteen different thought processes
have been isolated. Some of them occur only to the unliberated
worldling while others occur to higher beings as well.! The sixteen
have been enumerated at the beginning of this chapter, on

cittdnupassani.

In the Samyutta nikiya the Buddha illustrates the importance of
understanding the mind, itlustrating it with the simile of the cook.

1. Rapdvacara, ariapavacara, lokuttara.
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“Now monks, a foolish, inexperienced, unskilful cook does not
take proper note of his master’s taste such as ‘today my master likes
this soup or he reaches out for that or he praises this one.” Therefore
monks, that foolish inexperienced, unskilful cook gets no perquisites
of clothing or gratuities or offerings. Why so? Because monks, that
foolish cook does not take note of his master’s taste.

“Just in the same way monks, here, some foolish inexpenenced
unskilful monk abides in body contemplation composed and mindful
by restraining the dejection of the world arising from coveting, but
though he abides in body contemplation, his mind is not concentrated,
the corruptions of the mind are not abandoned, he takes no proper note
of that. In the same manner he regards feelings, the mind, and mind
objects, wherefore he takes no proper note.

“Thus the foolish, inexperienced, unskilful monk gets no perqui-
sites of pleasant living in this very life. Similary he has no perquisites
of mindfulness and composure. Why so? Because that foolish, inex-
perienced, unskilful monk takes no note of his own mind.

“But monks, the wise, experienced skilful cook gets the perquisites
of clothing, gratuities etc. Who so? Because the wise fellow studies his
master’s tastes. He knows his master’s mind.

“Just in the same way, the wise, experienced, skilful monk abides
with his mind concentrated, the corruptions adandoned with regard to
body, feelings, mind states and mind objects. Thus the wise, experi-
enced skilful monk gets the perquisites of pleasant living even in this
very life, he has the prequisites of mindfulness and composure. What
1s the cause of that? It 1s because this wise, experienced, skilful monk
takes note of his own mind.”’

In cittinupassang understanding one’s own mind and its nature
is the focus of the activity. It is possible for an ordinary lay person to
do this meditation, provided they learn the art of doing it from an
experienced teacher. It is remarkable how one can conquer one’s
emotions and overcome bad habits and also cultivate good habits by
doing this meditation. The method is entirely self realised.

* %k Xk
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MINDFULNESS OF MENTAL OBJECTS

Dhamménupassang

The five hindrances, the five aggregates, the six internal and
external sense bases, the seven factors of enlightenment, and the Four
Noble truths consitute the mental objects dhamma. Mindfulness of

these mental objects is termed dhamma@nupassans. The practice is
somewhat similar to cittanupassana.

I - The Five Hindrances

“*‘Here, O Bhikkhus, when sensuality is present, a bhikkhu with
understanding knows: ‘I have sensuality’ or when sensuality is not
present he with understanding knows ‘I have no sensuality.” He
understands how non-arisen sensuality comes to be: he understands
how the abandoning of the arisen sensuality comes to be. When anger
1s present, he with understanding knows: ‘I have anger’. He under-
stands how the non-arisen anger and the abandoning of the arisen
anger come to be. Similarly when sloth and torpor, agitation worry
and scepsis and doubt are present, he understands how the arising, the
abandoning of the arisen, the non ansing, the abandoning of non
arising, come to be.”’ Through development of Samatha / Jhana,
these hundrances are suppressed long periods of time.

I - The Five Aggregates

‘*Here, O Bhikkhus, a bhikkhu thinks: Thus is material form: thus
1s the arising of material form, and thus is the disappearance of
material form. Thus is feeling, the arising of feeling the disapperance
of feeling. Thus is perception, the arising of perception, the disap-
pearance of perception. Thus is consciousness, the arising, the disap-
pearance. Thus are mind objects, their arising and disappearance.

The Buddha compared the body to a lump of foam, feeling to a
bubble, perception to a mirage, volition to the trunk of a banana tree,
consciousness to a juggler.

The profound utterance of the Buddha regarding the five aggre-
gates of a living being will be analysed to understand its greater real-

ity, the void.
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The Body Compared to Foam

Once the Buddha was walking along the bank of river and he saw
the lumps of foam in the gushing waters, and he showed 1t to the
disciples and said, “Foam is not much different from the body.” Foam
we know is made up of a mass of bubbles, which appear and disap-
pear due to causes and conditions. They are fragile and empty of an
essence. Let us see the nature of our body. If you ask the scientist, he
would say that the body which appears as an entity ts really made up
of cells / atoms, which appear and disappear due to causes and condi-
tions. It starts as a one-celled fertilised ovum, microscopic, borrowed
from the mother and father, and soon becomes multicellular, as much
as the bubbles of foam. At death 1t disappears. Not a single atom of
the body belongs to us. We have merely appropnated it from the en-
vironment by way of food and air. The important realisation 1s, that
we are merely custodians of the body and certainly not the owners.
This realisation shows that inspite of the widely used terms such as
‘my body,” ‘my eye,” ‘my head,” ‘my mouth,” ‘my self’ and so on, we
have no absolute ownership to the body. It follows therefore, that
everything else, that we “own” eg. wealth, sons, wife husband, car
etc. are only conventionally ours, not absolutely ours. In fact the en-
tire legal system has arisen because there 1s no absolute ownership.
There we see a ghimpse of the non-self- (anatta) that the Buddha
spoke about. It 1s the work of grammarians who invented terms such
as ‘your’ mine ‘his’ ‘hers’ etc. to make language conventions. Even
Buddha used such terms as ‘my body,” ‘my robe,” ‘my bowl,’ etc. but

they were used as comparative terms, certainly not with attachment
or a sense of absolute ownership.

In vipassana we see these truths as insights, and soon come to
terms with life, giving up what is not ours is easy.

In observing foam we realise that it 1s made of water and air in-
side. The water evaporates forming clouds and comes down as rain,
in the mountains, forming the river. We see the cycle of occurrences
which are discernible through our senses. Similarly the Buddha
pointed out, that body matter 1s recurrent and conditioned. If there is
too much heat, the body will be reduced to ash, if too little it will be
frozen hard. The deeper contemplation on this shows that all physi-
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cal things are equal in this respect and in fact all physical phenomena
consist of the four elements. Observing these elements in our body is
a meditation in vipassana which gives greater insight into the physi-
cal world, and to our body in particular. In this way the meditator
reduce ego-conceit, pride etc. and ‘loves and hates’ reduce conse-
quently. The Buddha saw much more with his clairvoyant vision.
When re-birth takes place we appropriate a new body and that, we
claim as ‘my body’ and start all over again, the same misconception
of ownership with its attendant defilements. Again we realise that
there 1s nothing charming and beautiful if one examines the body
apart from its externalities. If one were to see the inside, one notices
a mass of organs of odd shapes and sizes and colours, Certainly not
nice to see or smell, or touch, or taste, or even think about. There 1s
no core inside which can be preserved as valuable or considered as
‘me,” being just as empty as the mass of foam. This contemplation
gives a wholesome shock to our acceptance of the ‘body beautiful.’
It gives wisdom and helps to reduce the clinging and longing for
sensual pleasures.

Sickness, old age, and death are afflictions of the body and are
contemplations which show the utterly vulnerable nature of the body.
[t’s impermanence and recurring nature birth after birth, compares
well with the formation of foam.

Feeling Compared to a Bubble

While foam appear en-masse as an entity, a bubble 1s formed in
isolation. Why did the Buddha compare feeling to a bubble? We have
often seen how bubbles arise in boiling water or at an open tap. So
long as the conditions are there, they arise in quick succession. and
stop when the conditions are not there. The Buddha said phassa
paccaya vedana ie. “due to contact feeling anises.” We know that our
six senses are able to contact objects of the outside world. When the
eye contacts a visual object feeling arises. Feeling 1s a mental phe-
nomenon. Similarly when the ear contacts sound, the nose contacts
smell, the tongue contacts taste, the body contacts touch, the mind
contacts through memory, mind objects, feelings, arise. When these
sensory organs receive the appropriate objects, consciousness arises.
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In the absence of consciousness, no feelings arise, eg one under an-
aesthesia does not consciously feel pain even 1n major surgery.

Consciousness arises at tremendous speed, perhaps faster than the
speed of light, and hence it is able to capture the impulses that con-
stantly titillate the sense bases. A feeling arises with each conscious-
ness. But since their arising is so fast, we do not see their passing
away. But we only see their arising, in a train, in continuity. It 1s like
the flame of a lamp. The flame is but a mass of flames which arise
and pass away instantly. When a drop of oil reaches ignition point it
catches fire and immediately burns out; but the next drop of o1l 1g-
nites so fast that the flame is seen in continuity. In slow motion we
could notice each flame burning out separately. After a while, when
the oil disappears, we realise that there has been a process of burning
out. Thus what we feel as continuous feeling, is really a senies of
feelings, like the individual bubbles flames, that arise and pass away.
In feelings what we notice is their conditioned nature and their eva-
nescence. The bubble shows a striking resemblance to this. The most
important observation is that feeling has no core, to attach to a ‘self.’
The term ‘my feeling’ ts only a convention. Feeling 1s empty as much
as a bubble. Thus when feeling arises the vipassana meditator 1s not
disturbed. They just watch 1t and allow it to pass away. Happy, un-
happy. and neutral feelings pass away. The vipassana meditator 1s
able to watch how they arise and pass away without making a men-
tal/ verbal/ physical reaction. Thus one becomes objective to feelings
and not subjective to feelings. This 1s a great battle won. Just as bub-
bles have no core substance, the feelings too do not have any core or

substance to hang on to. They merely arise due to contact at the sense
bases. “I feel” 1s only convention.

[t is also observed that while the eye, ear, nose tongue, and touch
operate only in the present sttuation, the mind operates in the past/
present/ future. Thus the mind can always conjure up feelings that
are not there any more, eg. when we are in anger or attachment, the
recurring thoughts raise feelings either pleasant or unpleasant, with-
out any physical contact. Therefore greater vigilance must be kept at
the mind door. How often do we re-enact past dramas and raise feel-

ings either happy or unhappy, and eventually get mixed up with
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kamma, creating loves and hates? How often do we imagine the fu-
ture? Empty!

Perception Compared to a Mirage

Perceptions cognitions recognition, are mental phenomena, which
we percelve through the sense doors. The Buddha compared percep-
tion to a mirage. We know that a mirage is illusory. It shows a whole
expanse of water due to refraction of light. When one gets nearer, it
recedes and disappears. Those who are thirsty and go in search of
water get more and more fatigue, without ever finding any water, and
would even die of thirst. Similarly the six sense doors do not give a
correct picture of the object and we are prone to seeing a mirage of
good things which recede or disappears on approaching. We see only
a surface with our eye. We see a leaf as green, but under the micro-
scope it appears as mass of cells. An electron microscope would show
only atoms one molecules. The reality could be different from all this
nuclear dust. Thus a closer scrutiny is completely different. Acting
on our limited sensory perception, we never see reality. Hence our
own senses beguile us. It is like feeding wrong data to a computer.
The results would always be wrong. The Buddha called 1t ignorance
avijja literally means unscientific. Therefore meditation and wisdom
are indispensable, to see reality. This, as a contemplation, convinces
the meditator about the limited scope of sensory perception as a re-
sult. When confidence in the Buddha, Dhamma, and Sangha builds
up, doubts, prejudice, selfhood, apathy, regret etc which are unwhole-
some states gradually subside. Right view dawns and one takes the
discipline necessary to forge ahead. One understands the way of a
mirage and gradually loosens the grip for sense pleasure and craving.
It is a voluntary acceptance through realisation.

Volition Compared to Banana Trunk

A banana trunk we know consist of layers and layers of soft tis-
sue. One may peel them off one by one. But there will never be found
a core. Similarly volitional activities create kamma which accumu-
late without a core oneself. Everytime we think a thought we create
a volitional act, that was not there before. Everytime we speak a word,
or do some deed we create volitional action that was not there before.
Kamma created thus could produce results. Is not the happiness and
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unhappiness in the world due to the results of kammic action, good
or bad, done by living beings? Kamma is thus created through voli-
tion, the other components of thought, such as perception, teeling
and consciousness do not create kamma by themselves. Together
they raise volition in the unliberated worldling.

The brain and nervous system which relays messages belongs to
the physical body. But mental phenomena such as kamma cannot be
seen, heard, smell, tasted, or touched. Hence they defy perception.
This i1s where most of us stumble. But when we understand with wis-
dom, we accept such reahities as kamma and re-birth as a working
principle, and we take the discipline, to test, to observe, and to infer
as much as a scientist would depend on first principles to carry out an
experiment. If the discipline is right, we will come by the result, which

1s ‘experienceable by the wise’ Then it becomes first hand knowl-
edge.

Just as a tree would come up with fruits when the season, tem-
perature etc. are appropriate, so does kamma too give fruit when the
conditions are there. We would not think that the fruit was inside the
tree hidden away. Similarly, the results of kamma are not hidden
away in the individual, they merely appear when the conditions are
right, if they have the potential to yield fruit. In the case of the tree,
it 1s physical, vegetative generation of fruit. But living beings think
and produce volitional kamma, yielding fruit which manifests as
happy and unhappy results.

“Beings are kamma bound” said the Buddha, kamma is their
endowment, kamma is their relation, kamma is their refuge.” If vo-
litional thoughts are charged with 1ignorance and craving, unwhole-
some kamma 1s created. If expressed by speech and action further
unwholesome kamma is created. If volitional thoughts consist of
non anger, non craving and wisdom, then wholesome kamma is cre-
ated. In the perfect saint due to the total eradication of anger, craving
and 1gnorance, no kamma 1s created, hence there 1s no accumulation
of volition. The worldlings create layers and layers of kamma, like
the trunk of a banana tree. Due to the lack of kamma, the saint does

not create craving for re-birth consciousness and thus puts an end to
samsira. Volitional activity though without a core as substance or
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selfhood, creates kamma and is the cause for traversing in samséra.
It 1s important to create wholesome kamma as it becomes the foun-
dation for samadhi. During samadhi wholesome kamma alone is
generated. Samadhi is one pointedness, is powerful like the laser
beam, to penetrate the conceptual and see the real beyond. To this

extent wholesome volitional activity becomes the way towards en-
lightenment.

Consciousness Compared to a Juggler

A juggler we know 1s a magician who could deceive cleverly. It is
his profession, art and craft. He makes things appear when they are
not there, and makes things disappears when they are there. Once
there was a performance the audience clapped and appreciated the
feat of wonder of the juggler. But there was an even cleverer man
who thought he must investigate, so he surreptitiously climbed be-
hind stage, and watched. Soon he noticed the despicable character of
the juggler, with his many hidden pockets and silly talk, and fast
movements. How he tricked everybody! Surely this man was in no
mood to clap hands and wonder, for he really saw the juggler, unlike
the audience that was deceived. Why did the Buddha compare con-
sciousness to a juggler? Let us see what consciousness 1s. When the
physical body meets objects outside, a third factor, consctousness
arises. When the eye meets a visual object, consciousness arises, while
the eye and the visual object are physical phenomena, the conscious-
ness that arises is a mental phenomenon. In this way we internalise
the external world. Even though we say “we see with our eyes,” it
will be understood that, in the absence of a visual object, light, and
consciousness the eye cannot see. Suppose, suddenly the lights fail,
and there is pitch darkness, can you see? The eye 1s perfect. So the
term *“I see with the eyes” is not correct because seeing 1s condi-
tioned by many internal and external factors. If the conditions are
there seeing is possible. If the conditions are not there we cannot see.
What is the function of “I” and “me”? The conditioned arising ne-
gates “‘I, me, self, etc.” This exactly is the non-self anatta doctrine.
which the Buddha alone discovered. It is believed that the ancients
saw impermanence and unsatisfactoriness, but they failed.to see non-

self. They were hooked to a soul, ‘self’ ‘atma,’ ‘ego,” ‘I, ‘me,’ in a
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subtle way and they expected to refine it, to reach eternity. Thus the
atma concept grew and the Buddha disclaimed a&tma in his anatta -
non-self doctrine, and showed the conditioned arising of all mental
and physical phenomena, where a self or soul cannot be attributed.
Thus it was said “there is a deed, but not a doer.”

Consciousness is given the role of the “doer” by us and the entire
jugglery starts, “I see,” “I hear,” “I smell,” etc. This 1s understood as
a mere convention, for language, to use, to differentiate, but points
out a complete lack of selfhood or ownership.

Vipassana meditation is like the man behind the stage, who saw
the juggler at work. He sees clearly, how the body-mind complex
masquerades as a ‘self.’ One sees the jugglery at work when decep-
tion of a high order prevails, in the imposition of a non existent self,

causing endless dissension. This becomes the realisation of the
arahant.

III - The Six Internal and External Sense Bases

“Here, O Bhikkhus, a Bhikkhu understands the eye and matenal
form and the fetter that arises there from. He understands how the non
arisen fetter comes to be, he understands how the abandoning of the
arisen fetter comes to be: he understands how the non arising of the
abandoned fetter comes to be. Similarly,

He understands the ear and sounds and the fetter
therefrom ...

He understands the organ of smell and odours and fetter
therefrom ...

He understands the organ of taste and flavours and the

fetter therefrom...
He understands the organ of touch and tactile objects and the

fetter therefrom ...
He understands consciousness and mental objects and the

fetter therefrom ...”"’

IV - The Seven Factors of Enlightenment

‘‘Here O Bhikkhus, when the enlightenment factor of mindfulness
1s present, a Bhikkhu with understanding knows:
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I have the enlightenment factor of mindfulness. When it is absent
he knows the absence of mindfulness. He understands the non-arisen
factor of mindfulness and the ending of arisen factor of mindfulness.

When the enlightenment factor of investigation of mental objects
1s present, he with understanding knows it to be so.

When the enlightenment factor of energy is present he with
understanding knows it to be so.

When the enlightenment factor of joy is present, he with under-
standing knows it to be so.

When the enlightenment factor of calm is present he with under-
standing knows it to be so.

When the enlightenment factor of concentration is present, he
with understanding knows it to be so.

When the enlightenment factor of equanimty, is present, he with
understanding knows it to be so.

V - The Four Truths

‘‘Here, O Bhikkhus a Bhikkhu understands: this 1s suffering, he
also understands this is the origin of suffering, this 1s the cessation of
suffering, this is the way leading to the cessation of suffering.

At the conclusion of every one of these five categories of
dhammaénupassanf the following passage is repeated, namely. “Thus
he lives contemplating mental objects, internally, externally or inter-
nally and externally. He lives contemplating origination of things
internally, externally or internally and externally, similarly with the
dissolution of things. Or his mindfulness 1s established with the
thought, mental objects exist, to the extent necessary for just knowl-
edge and mindfulness and he lives independent and clings to naught
in the world.”

In the contemplation of mental objects, dhammié&nupassand
the meditator focusses his attention on qualities to be abandoned
and qualities to be acquired in the mind. Thus the fetters,

sall yojana, and the hindrances, nivarana, must be abandoned.
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The seven factors of enlightenment, bojjhanga, must thus be
developed. Thereby one becomes fully aware of the state of mind
at the present moment. Mindfulness of the present moment 1s
seeing reality. A repeated and observant acquaintance with these
factors of the mind will help one to avoid unfavourable situations
and bring about favourable ones.

The five aggregates of clinging, upidanakkhanda and the

twelve sense bases fiyatana, and the four Noble Truths, catusacca
show the true nature of existence as independent of a lasting ego
and consistent with ultimate law, Dhamma.

Whenever circumstances permit one to attend to any situation
large or small, mindfully and thoughtfully, one should relate it to
the Four Truths. For example, when one is angry, one must first
observe the suffering. This 1s the First Truth. Then one must delve
deeply within and find out the cause for the anger, and it will be
seen that anger arose due to some kind of positive craving (desire)
that was not gratified. This 1s the Second Truth - the cause. Then
one must make use of one’s wisdom and strength to abandon that
cause. The relief that one thereby feels at that moment will be the
Third Truth - cessation. The fourth Truth consists of knowing the
way to the cessation, namely the knowing of suffering, knowing
its cause, and the eradication of the cause, 1e., ‘‘The noble
eightfold path.”’ Thus it is possible for the voice of the Dhamma
to pulsate within the meditator at all times of the day. This is the
Path. In this practice one will then achieve the power to transform
and transcend this mundane life.

The Eightfold Path Arises

In the above example the observation of the thought of anger is
effected by a wholesome consciousness. Therefore there 1s Right
View. Seeing the cause as desire i1s also Right View and Right
Contemplation. Wrong speech, Wrong Action, Wrong Livelihood
are absent in this instance. Right Effort, Right Mindfulness, and
Right Concentration are present in the act of seeing and eradica-
tion of the cause. Thus all eight factors of the Noble Eightfold Path
could arise in a single thought moment, when one contemplates
the four Noble Truths. Sainthood arises at such a thought moment.
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ANAPANA SATI AS A BASIS FOR VIPASSANA

All four foundations of mindfulness, ie mindfulness of body, of

feeling, of consciousness and of mind objects can be developed with
Anapana sati.

When the mind concentrates on the inand outbreathing of anapanasati,
tranquillity and joy arise. One must then notice the feeling and also

continue to observe the breathing.' In this way feeling contemplation
begins.

One must see the arising and passing away of joy. If one becomes
subjective to the joy, one will be inclined to expect the joy to arise again
and again. This expectation is bound to be an obstacle for the further
development of anapana sati. When the joy first arose there was no
expectatton of joy, hence now the condition necessary for the arising of
joy is not there any more. He 1s in a hurry to experience the joy. We know
that the joy arose due to causes and conditions.

Hence what one should do when joy arises is to notice its arising and
passing away. One can also contemplate the cause of the arising of
feeling. Itis duetocontactthat feeling arises.? Contact with what? Contact
with the six sense bases.’ The contemplation can proceed in this way.
When the eye meets a visual object, visual consciousness arises. The texts
describe this phenomenon by making acomparison to the drum, stick and
sound. When the stick strikes the drum a third factor, the sound appears.
Now, the sound is not the drumnor the stick. Similarly when the eye meets
the eye object an entirely different third factor ie. eye consciousness
results. It must be understood that while the eye and eye object are
physical the eye consciousness is mental. In this way the outside world
of sights, sounds, smells, tastes and touch are internalised, and function
as mental phenomena.*

When the mind receives these consciousnesses contact artses. One
sees the cause for contact as one of the six senses. Then one questions,
what is the cause for the six senses? The mind and the body.?

l. P patisamvedi assasiss@miti sikkhati/ passasissamiti ...
Sukha patisamvedi assasiss@mti sikkhatt/ passastssamate ...
Phassa paccavi vedand.

2
3. Saldyatana paccaya phasso. _ '

4. ‘The eye is the door. Seeing is in the mind. In the absence of eye consciousness
5

there is no seeing.
Vinfidna paccayd, ndma riipam nama ripa paccaya saldyatanam.
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We know thatthe mind depends on the body and that the body depends
on the mind. The texts illustrate this by the famous simile of the lame man
and the blind man. The lame man connot walk but he can see. The blind
man cannot see but he can walk. So the lame man climbs on the shoulders
of the blind man and together they are able to move just enough for a
living. Similarly the mind can see but cannot move, the body can move
but cannot see. But together, the mind and body are able to function as a
living being, in a limited way. Thus the mind and body are seen as the
cause for the arising of the six faculties.

Then one questions what s the cause for the arising of mind and body?
One realises that the cause i1s samkhara or karma ie. wholesome and
unwholesome volitional activity. And what is the cause for volitional

activity? Ignorance. Ignorance of what? Ignarance of the Four Noble
Truths.

We must remember that we are still in &ngp&nasati, which developed
into feeling contemplation and then led to the observation of causes and
conditions for the ansing of feeling. Thus we see how within the frame
work of @napanasati the four foundations of mindfuiness, and contem-
plation on causality occur.’

Anapanasati belongs to body contemplation? and feeling contempla-
tion belongs to vedananupassani. They both operate alterately when
the conditions are there. The contemplation on causality could belong to
the investigation® of the enlightenment factors,* ie. dhammanupassana.

Thus we see that the contemplation in this way of joy and feelings does
not develop tranquillity® meditation but instead develops wisdom and
insight®. Therefore one is heading for the anising of enlightenment factors
rather than of the absorptions.’

When one continues with the in and out breathing still further, one
observes the thoughts that anse at random, and pass away. Then instead
of the feeling-contemplation, one notices the thoughts. A thought of
greed or lust, a thought of anger and resentment, could be easily

Paccaya pariggaha rifina (paticca samuppéda).
Kayanupassana,

Dhammavicava.

Bojjhanga.

Samatha.

Vipassana.

Jhana.

See 78 cittdnupassand.

CoNQNn Ao~
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perceived. In this way contemplation of consciousness® takes place. One

sees thoughts arising and passing away and sees the causes for their
arising, ie. contact with the six sense doors.

One notices also that concentration has failed, and the five hindrances
that were suppressed, have arisen. For those who develop jhana, such
stray thoughts do not arise. But if such thoughts recur one may give up

the contemplation of thoughts and go back to in- and out-breathing in
order to strengthen concentration.

If the thoughts are of a lustful nature, one could stop ‘‘in- and out-
breathing’’ and start on impurities of the body, asubha, for a while, so
long as it is necessary to suppress the thoughts of lust, and then again
proceed with anapanasati. Similarly if the random thoughts are of anger
and resentment, one could, develop metta for a while.

In this way concentration develops and suppresses the hindrances,
either through anapanasati or asubha or metts, according to the pre-
dominant nature of thoughts that recur. Thus one is now in the contem-
plation of thoughts, cittanupassana alternating with anapanasati.

- One must be clever to quickly recognise the stray thoughts and
suppress them, often the mere recognition is enough to stop them.

There is a reason for this. The recognising thought 1s a wholesome
thought. As soon as it arises, the train of thought that was unwholesome
automatically must stop, because no two thoughts occur at the same
moment. This is why recognition of one’s thoughts 1s so very important.
It is as if you have spotted an uninvited visitor, and they quickly go away.

One must practise this in daily living, not only during meditation,
namely to recognise one’s thoughts at the very moment of arising in the
mind, ‘‘now my mind is with lust, craving’’ etc. or ‘‘now my mind s with
anger resentment’’ etc.! The practice can become a habit of mind and
could stop the arising of anger lust very effectively before developing into
a strong emotion. This ability of the mind comes easily to vipassani
meditators, who often win many a battle with unwholesome thoughts.

. Saragam via cittam saragam cittanti pajana
Sadosam vi cittam sadosarm cittanii pajanéti etc,
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In this way mindfulness of consciousness develops while 1n
anipanasati, as a primary meditation. Further development ena-
bles one to recognise all the hindrances which are unwholesome,
and also to recognise the enlightenment factors which are whole-
some, as and when they arise. It is a notable fact that when
mindfulness is present, the enlightenment factors develop, while
the hindrances get suppressed. Then one begins the fourth kind of
mindfulness ie. of mind objects.! The further development of
anapanasati, is conducive to further contemplation of mind ob-
jects. eg. the factors of the Noble Eightfold Path. One begins to
recognise that one is entirely within the eightfold path. Right
View arises by seeing karma and causality, by seeing wholesome
and unwholesome thoughts, by seeing the Four Noble Truths.

When one understands this with wisdom, a deep sense of
urgency arises.’ This results in the turning away from the quest for
happiness in the mundane world. One has already experienced the
joy of the surpramundane and hence one knows the path and the
non path.’ Further practice of anapana gives one not only the
tranquillity of the enlightenment factors, but the wisdom*as well.
Encouragment due to wisdom and tranquillity results in the devel-
opment of effort> conducive to concentration.® In this way enlight-
enment factors arise. Seeing the reality of physical and mental
phenomena as impermarnent gives poise and balance to all one's
thinking. There does not arise any attachment or resentment - this
perfect equipose is due to the arising of equanimity.’

l. Dhammanupassans .

2 Samvega - birth, old age, disease, death, birth in lower realms, results of previous
karma, present and future, karma due to the round of re-birth.
Maggamagga nanadassana.

Dhammavicaya. 3. Viriya. 6. Samadhi. 7. Upekkha.

TN
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The contemplation on the four foundations of mindfulness has no
living being as object. The objects are mental, physical phenomena,
and there 1s no postulation of “me” or “1.”” Hence in this contempla-
tion one directly confronts the ego, and selfhood. In this way non-self
1s understood. Therefore, this understanding takes one towards final
sainthood. But the contemplation on divine abidings takes one
towards the third sainthood,' non-returner which gives re-birth in the
Brahma-realms. One still has a trace of ego-conceit? and hence
ignorance’ and restlessness.* But the final sainthood of arahantship

completely eradicates these defilements. Therefore re-birth comes to
an end.

It is a curious fact that although the breath is with us throughout
birth and death, mindful observation is not easy. It needs effort for all
eight factors of the Noble Eightfold Path to appear, during this
meditation. It is useful to know the Dhamma, as it helps to build up
the right view. Right view helps all other factors to arise. Right
contemplation free from sensual lust, illwill and cruelty, gives rise to
wholesome thinking. Dhamma then appears with first hand knowl-
edge. One’s action and livelihood become Inseparably associated
with morality. One examines® again and again, the purity of one's
actions and avoids even the slightest transgression. In this way purity
of mind,® free from any regret, is established, and during meditation,
mindfulness and concentration become well established. In this way
the Noble Eightfold Path is trod.

As one proceeds, the nine contemplations’ arise ending with the
penetration of the four Noble Truths. Then one breaks through
conceptuali truths pertaining to the sensory world, and sees the reality
of existence. The Four Noble Truths are understood as the absolute
truth. Turmoil due to feelings ceases. The unsatisfactoriness, the
impermanence, non-self in all physical and mental phenomena be-

come the truth of realisation.

e el S e el —

1. Anagamu. 2. Asmimana. 3. Avija . 4. Uddhacca.
S. Paccavekkhana. 6. Stla visuddhi. 7. Nava maha vidassan4 figna.
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REALISATION OF THE DHAMMA - PATIVEDHA

Buddhist meditation has as its goal the attainment of wisdom regard-
ing the nature of existence of beings, yathibhutan&na. The Dhamma

constantly beckons one to come and see, ehipassika. The Brotherhood,
Sangha, were those who answered the call and thus achieved the

summum bonum, Nibb&na, by abiding in meditative practices. They
thereby were able to achieve lasting peace and deliverance and achieve
ultimate wisdom ceto - vimutti, pannf - vimutti.

One of the realisations of the Dhamma s the intrinsic unsatisfactorniness
of existence, dukkha. It is apparent that all mental, verbal and physical
commitments of an individual has as its intention the overcoming of
some prevailing dukkhathathas arisen. Infact, itcould be seen thatevery
slight gesture or movement of the body and all conscious activity is for
the express purpose of overcoming some aspect of dukkha.

The Ven. Badureliya Chandima, a forest meditator for forty years,
makes his observations of dukkha as follows: “Avoiding dukkha” he
says, “‘is the main pre-occupation of beings. Either one clings and longs,
or one does not cling and long, 1n order to avoid dukkha. One commits
crime or one does not commit crime in order to avoid dukkha. One
complies with social needs or one does not comply with social needs, 1n
order to avoid dukkha. One listens to, or one does not listen to, one works
or does not work, one meditates or one does not meditate, in orderto avoid
dukkha etc. Ultimately one yeamns to become an Arahant or a Buddha
in order to overcome this all pervading dukkha. Buddhas are bomn into

the world having seen this dukkha, and Buddhas are intent to show the
way to eradicate this dukkha.”

The intellectualisation of the fact that dukkha or unsatisfactoriness is
all pervading and that 1t exists at all levels of beings of the past, present
and future 1s not too difficult, but the deep reahsation of the stark reality
of it becomes vividly clear only at the meditative level.

One remarkable feature of this meditative realisation of the nature of
dukkha is that one does not tend to generate a despondent, pessimistic
attitude, but that it rather inclines to develop the confidence and the
exhilaration of the incisive understanding of its universality, much akin
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to the feeling of a sctentist who is rewarded by an insight into the facts of
his research.

The chastening attitude of the meditator is further enhanced because
the all - pervading charactenstic of dukkha reduces singularities of the
“ego’ and thus tends to relieve one, of the vice-like grip of attributes such
as selfishness, pride, conceit, and so on that combine to foster an
individual “ego.” A meditator is in a position to view objectively the
phenomenon of dukkha rather than be overwhelmed by it. The wisdom
one gains by observing this reality of dukkha overand overagain in one's
self and by implication and observation, in others, reminds one constantly
that one 1s not the only heir to such circumstances. Thus one is able to
build up fortitude to abide with equanimity when confronted by the
visissitudes of life. Consequently one can develop wholesome attitudes
of mind such as tolerance as well as compassion, and thus gain deeper
insights by deeper observations into the nature of existence. Such
constant awareness of dukkha in every new situation brings about the

strengthening of view, digghi ijukamma and one avoids deviations from
the path.

A deeper realisation of the attnbutes of dukkha reveals ‘non-self,’
anatta whereby one is led on to think, “if this body 1s really mine why
should dukkha arise?”” The mateniality of the body changes very much
in a manner not wished for by its ‘owner.’

Why is there this eternal dependence on various external factors for
its maintenence? Why is there no possiblitlity for an independent will?
Why does the mind not act on its own as regards the arising and passing
away of consciousnesses. Cittaniyimaor the law of the mind sometimes
goes much against our will and pleasure. There 1s apparently no control
possible except with great effort. Some measure of control appears to be
possible in respect of the thought processess but to a very much lesser
degree does the material body obey the ‘owner.’ Even when it does, it is
very temporary, depending onconditions, the mental and matenal system
relapses back into its own mode of behaviour eg. lust, anger etc., of the
mind and sickness, old age etc., of the body.

The meditator gets further insights as they progress, The contant need
for food, kabalink#iraghara forthe physical body, and the insatiable urge
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for sense stimulation, phassa &h#ra, and the incessant flow of volitional
thoughts, mano saiicetana #h&ra, and the hapless subjugation to

consciousnesses, viilidnghira, are pointers towards “non-self” and
conditionality of the body - mind process.

[tis also seen thatthe body is prone to decay and putrefaction, asubha,
and needs constant cleansing, evacuation, etc. to keep it from being

extremeley nauseating. “If the body belongs to me, there should be no
need for such maintenence.”

Theists postulate the soul as a permanent, pleasant, immutable
mentality, which is part or a creation of God. The meditator knows
through their own observation how rapidly the mind changes and how
difficult it is to control it. In fact the mind is extremely susceptible to evil
intention, much against the tenets of good order and divine ordination.
One isthus led tothe inevitable conclusion that the mind acts independent
of an extemmal God, and is also the forerunner of physical and verbal

actron, mano pubbangami. Thus one understands that a theistic soul
cannot be fastened to such a mind body complex.

Theistic religions offer the tantalising reward of everlasting, joyous
existence and thus regiments the good behaviour of their followers. A
close analysis indicates a veneer of selfishness underlying such a behav-
iour complex, because it strengthens and refines the ‘self’ and does not

conceive of selflessness for the sake of renunciation and giving up, of
unselfishness.

The wisdom gained regarding the nature of existence through Bud-
dhist meditation makes renunciation possible without expectation of fear
or favour through divine ordination. Reducing the clinging and longing,
tanhi, for renewed existence, reduces the ego and along with it other
attendant defilements. This attitude of the mind has as its culmination the

complete eradication of craving, tanhikkhay4.

It can also be seen that science in the field of nuclear physics 1s tending
towards some of the cardinal teachings of Buddhism such as imperma-
nence, non-self and causality. According to science, the ultimate units of
matter behave as waves under certain conditions and behave as particles
under other conditions. Thus matter exists in a state of dynamic equilib-
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rium dependent on external conditions. In other words it has no existence
of its own, apart form relative considerations. This fact accords very
stnikingly with the concept of impermanence, anicca, and the laws of

causality, paticca samuppéda, which the Buddha proclaimed over
twenty five centuries ago. But the Buddha went further and postulated

the existence of such laws in the realms of mentality as well, hence the
non-self, anatta, doctrine.

In the field of modern neurology, there are interesting facts that reveal
the mind apart from the body. It appears that under certain conditions the
brain and the nervous system show the same response to the same
stimulus, as for example in the E. E. G. But the behaviour of the mind is
completely different. The same stimulus to the mind does not generate
the same response pattern for two consecutive moments. It is the will or
volition cetand that responds to stimulation of the mind, and it varies
tumultously from moment to moment, even in the same individual.
Psychological responses of the human mind are so varied that 1t 1s
completely beyond the reckoning of any instrument or individual. This
condition converges on the karmic theory, where innumerable mental
volitional actions manifested by word and deed give varying resulits,

vipika, accounting for the diversity of beings.

Thus the mind is seen clearly separate from the brain and nervous
system, and its function is understood by the meditator through theirown
intutive analysis hence paccattarm veditabbo vififiuhi - experienceable
by the wise.

Nibbianam Paramam Sukham.
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RANDOM GLEANINGS FROM THE TEXTS
ON
THE IMPORTANCE OF MINDFULNESS

A heap of merit - kusala risi

If one were to state correctly, the four foundations of mindfulness
should be termed - a heap of merit. Indeed, one entire heap of merit

is the four foundations of mindfulness. (Kusala rési yadidam cattiro
satipatthini)

Rewards of developing mindfulness

The nuns attain greater excellence of comprehension (D.N. 6.3):
Once when the Ven. Ananda went to visit a settlement of nuns, the
nuns came to see the Ven. Ananda and after saluting sat down on a
side. So seated, those nuns said thus to the Ven. Ananda:

“There are here dwelling, Lord Ananda, a number of nuns with
their minds well established in the four foundations of mindfulness,

and they have attained to greater excellence of comprehension than
even before.”

Skilful moral actions resulting from developing mindfulness:

Once the Exalted One was staying near Savatthi at the Jeta Grove,
in Anithapindika’s park. Then a certain monk came to visit the
Exalted One and said thus:

“It 1s well for me, Lord, if the Exalted One would teach me a
doctrine in brief, such that on hearing it, I might dwell remote, earnest,
ardent and aspiring. Let the Exalted One teach me the doctrine in

brief. Surely I would understand the meaning of the Exalted One’s
words.”

“Well then, monk, you must purify the rudiments in good states
and what are the rudiments in good states? They are virtue that is truly
pure, and straight view. Henceforth, monk, leaning on virtue, estab-
lished in virtue, you can cultivate the four foundations of mindfulness.”
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Purification of morality through development of mindfulness

When the noble disciple has cultivated wakefulness the Perfect
One gives himfurther guidance: ‘‘Come, O monk, equip yourself with
mindfulness and clear comprehension. Be one who acts with clear
comprehension when going forward, and going back; in looking
straight on and in looking elsewhere, in bending and stretching the
limbs, in wearing the robes and carrying the alms bowl, in eating,
drinking, chewing, and savouring, in obeying the calls of nature, in
walking, standing, sitting, falling asleep, waking, speaking and in
being silent, be one who acts with clear comprehension.

“Come, O monk, practise the four toundations of mindfulness and
do not think of thoughts connected with sense desires.”

Thus having overcome covetousness and grief concerning the
world one establishes oneself in purification of morality. Thus it is
said:

“This is the sole way for the purification of beings.”
Deterioration of the order due to lack of mindfulness

On one occasion the Ven. Bhaddha questioned the Ven. Ananda
thus, “Pray friend, Ananda, what is the condition, what is the cause
that when the Tathagata has finally passed away the Good Norm
would not last?”

“If the four foundations of mindfulness are not cultivated and not
practised regularly then the Good Norm will not continue after the
passing away of the Tathagata. But, if the four foundations of
mindfulness are cultivated and practised regularly the Good Norm
will continue for long after the passing away of the Tathagata,’’ said
the Buddha.

The Buddha’s own realisation

In the Mah#&vagga and Ving@yapigaka it 1s mentioned that imme-
diately after enlightenment, in the fifth and seventh weck, the Buddha
meditated on the iberating way of mindfulness under the goat-herd’s
banyan tree, Ajapalanigrodha. Itis this place and time that 1s indicated
in the earliest scriptures, thus:
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Once the Enlightened One dwelt at Uruvela on the bank of the

Neranjara river,under the goat-herd’s banyan tree and meditated 1n
solitude. Then there arose in his mind this rain of thought.

“This is the sole way that leads to purification of beings to the utter
passing beyond sorrow, grief, and lamentation, to the realisation of
Nibbana, to wit, the four foundations of mindfulness ... ™

Now Brahma Sahampati read His mind and assented ‘“Thus 1t is,
Exalted One, thus it is O Happy One, this is the sole way to the
realisation of Nibbana” and added:

“This is the only way for ending re - birth. The all Compassionate
One discovered it. By this way men of the past have crossed the flood,
shall cross in the future and do cross now.”!

Practise contrary to sati is equal to treading contrary to the Path

Once, while the Venerable Anuruddha was in solitude, in seclu-
sion he thought thus:

Those who fail in the four foundations of Mindfulness fail also on
the Noble Path that leads to the complete extinction of suffering.

Those who accomplish the four foundations of Mindfulness also

accomplish the Noble Path that leads to the complete extinction of
suffering.

Developing mindfulness to transcend vedana (SN.V)

Once the Exalted One dwelt at Vesali, in the Great forest in the

Gabled House. In the evening he betook himself to the sickroom and
sat down on a prepared seat.

“Mindfully and clearly comprehending, monks, should a monk
spend his time. This 1s my injunction to you and if a pleasant feeling
arises in you, you know ‘Now a pleasant feeling has arisen in me, it
1s conditioned not unconditioned.” By what? By this body, and this
body, indeed is impermanent, compounded, dependently arisen. If
this pleasant feeling 1s conditioned by the body which is imperma-

1. FEk@yanam jarakhayam antadassi - mnaggam pajanat hitdnukampi
Erena maggena atarimsu pubbe - tarissati ye taranti ca oghanti.
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nent, compounded, dependently arisen, how could such a feeling be
permanent?”’

In regard to body and pleasant feeling he dwells contemplating
Impermanance, evanescence, detachment, cessation, relinquishment and

in him who thus dwells, vanishes the inclination to greed in regard to body
and pleasant feeling.

Ifa painful feeling arises in him, he knows, ‘Now a painful feeling has
arisen 1in me. It 1s conditioned not unconditioned, conditioned by what?
By this body, and this body indeed is impermanent, compounded,
dependently anisen. How could such a feeling be permanent?”

In regard to both body and painful feeling he dwells contemplating
Impermanence, evanescence, detachment, cessation, relinquishment and
in him vanishes, the inclination to aversion in regard to body and painful
feelings.

If a neutral feeling arises in him he knows, “Now a neutral feeling has
arisen in me, it 1s conditioned not unconditioned, conditioned by what?
By this body, and this body, indeed, is impermanent, compounded,
dependently arisen. How could such a neutral feeling be permanent?”

In regard to both the body and neutral feeling he dwells contemplating
impermanence, evanescence, detachment, cessation, relinquishment and
in him vanishes the inclination to ignorance in regard to body and neutral
feelings.

Thus if he experiences a pleasant feeling, he feels, as one unfettered
by it. If he experiences an unpleasant fecling he feels as one unfettered by
it. If he experiences a neutral feeling, he feels, as one unfettered by it.

Marvellous and wonderful (MN 123)

“You may Ananda, also keep in mind this marvellous and wonderful
quality of the Perfect One. Knowingly arise feelings in the Perfect One,
knowingly they continue, knowingly they cease; knowingly arise percep-
tions in the Perfect One, knowingly they continue, knowingly they cease.
Knowingly arise thoughts in the perfect One, knowingly they continue,
knowingly they cease. This Ananda, you may also keep 1n mind as a
marvellous and wonderful quality of the Perfect One.” The Buddha is
said to be ever mindful, sadasato.
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Awareness of the present (SN. 46:6)

Do not hark back to things that have passed, and for the future
cherish not fond hopes. The past was left behind by thee, the future
state has not yet come. But who with vision clear can see with
vipassana the present which is here and now, such a wise one should
aspire to win, what never can be lost nor shaken, nibbana.

Brings wisdom and deliverance to perfection (MN. 118)

Mindfuiness of breathing, monks, cultivated and regularly prac-
tised, is of great fruit and great benefit, bringing to perfection the four
foundations of mindfulness, the four foundations of mindfulness,
cultivated and regularly practised, bring the seven factors of Enlight-
enment to perfection: the seven factors of Enlightenment cultivated
and regualrly practised, bring wisdom and deliverance to perfection.

Conscious passing of the last ‘“in-breath” and ‘“out -breath” in
death (MN. 62)

This concentration of the mind achieved through mindfulness of
breathing, if cultivated and regularly practised, 1s peaceful and sub-
lime, giving an unalloyed and happy state of mind, and making evil
unsalutary 1deas immediately cease and vanish whenever they arise.

[f, Rahula, mindfulness of breathing has been cultivated and
regularly practised, even the last “in - breath” and “out breath” will
pass consciously, not unconsciously.

Enables clear comprehension in any posture (MN 122. 47)

[f the mind of a monk inclines to walking up and down, and he
walks with the thought ‘*While I am walking, covetousness and grief

and other unskillful thoughts shall not enter my mind,” then, he has
clear comprehension.

If he wishes to stand or sit or lie down, he thinks, “While [ am
standing, sitting or lying down, covetousness and grief and other

unskilful thoughts shall not enter my mind,” thus he has clear
comprehension in any posture.
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Enables clear comprehension in talking (MN. 122-47)

If the mind of a monk inclines to talking, he should think thus, *‘]
shall not engage in the low kind of talk that is vulgar, worldly, and
unprofitable that does not lead to detachment, dispassionateness,
cessation, tranquillity, direct knowledge, enlightenment, Nibbana:
namely talk about kings, thieves, ministers, armies, famine and war,
about eating, drinking, clothing, and lodgings, about garlands, per-
fumes, relatives, vehicles, villages, towns, cities, and countries; about
women and wine, the gossip of the street and the well, talk about
ancestors, about varnous trifles, tales about the origin of the world and
the sea, talk about things being so or otherwise, and similar matters.””
Thus he has clear comprehension.

““But talk that is helpful for leading the austere life, useful for
mental clarity, that leads to complete detachment, dispassionateness,
cessation, tranquillity, directknowledge, enlightenment, and Nibbina;
that is talk of frugality, contentedness, solitude, seclusion, application
of energy, virtue, concentration, wisdom, deliverance, and the knowl-
edge and vision bestowed by deliverance, in such talk shall Iengage.’’
Thus he has clear comprehension.

The ‘probe’ is the name for sati (MN. 105. 61)

Suppose aman has been wounded by a poisoned arrow and aclever
surgeon or physician widens the wound with his knife and searches for
the arrow point with a probe. Having found the arrow point, he extracts
it and completely removes the poison until he thinks that nothing of
it 1s left.

This simile 1 have given, is to make the meaning clear and its
stgnificance ts as follows:

The ‘wound’ is a name for the six senses

The ‘poison’ is a name for ignorance

The ‘arrow’ is a name for craving

The ‘probe’ is a name for mindfulness

The ‘knife’ is a name for noble wisdom

The ‘physician’ ‘the surgeon’ is a name for the
Perfect One, the Holy One, the fully Enlightened One.
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Gradual training through sati (MN 125.58)

In the Dantabhumi sutta the Buddha explains to Aggivessana
how prince Jayasena is hemmed in, blocked, obstructed, enveloped,
by a mass of ignorance, living as he does in the midst of sense
pleasures, enjoying sense pleasures, being consumed by thoughts of
sense pleasures, burning with the fever of sense pleasures, eager in the
search for sense pleasures. He whould never see or attain or realise that
which can be known, seen, attained or realised by renunciation.

Just as two friends having approached a mountain slope, one might
remain at the foot while the other might climb to the top. The one at
the top might say ‘‘My dear, I see delightful parks, delightful woods,
delightful stretches of level ground, delightful ponds,’’ but the other
might say ‘‘this is impossible, such a scene does not exist’’ this 1s
because he does not adopt the discipline of climbing to the top of the
mountain. But Aggivessana, devas and human beings have this
longing for the five sense pleasures. The Tathagata disciplines them,
“Come you, monk, be moral, possessed of right behaviour and
posture, seeing danger in the slightest fault, train yourself.”

The gradual training consists of morality, sense control, modera-
tion in eating, reduction of sleep, cultivating mindfulness and clear
comprehension, leading on to the four Foundations of mindfulness

culminating in further absorptions, jh&na and sainthood, arahatta.

Thus, the gradual training and discipline with sati 1s conducive to

seeing reality yathd@hbhita. Reality cannot be seen without this
discipline.

For one’s own sake (AN. IV 117)

For one’s own sake, monks, vigilant mindfulness should be made
the mind’s guard and this, for four reasons. “May my mind not harbour
lust for anything inducing lust; for my own sake, vigilant mindfulness
must be preserved. May my mind not harbour hate towards anything
inducing hate, for my own sake ... May my mind not harbour delusion
concerning any thing inducing delusion, for my own sake ... May my

mind not be infatuated by anything inducing infatuation, for my own
sake ... ”
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Then, such a monk will not waver, shake or tremble, he will not
succumb to fear, nor will he adopt the views of other recluses:

Through self realisation he understands the path.

First steps towards sati (AN. VI 118)

Without giving up six things, O monks, it will not be possible to
dwell, practising body contemplation, feeling contemplation, mind
contemplation, and mind object contemplation, which are these six?

Being fond of activity, being fond of talking, being fond of
sleeping, being fond of company, indifference to sense control and
immoderate eating.

Eradication of cankers (SN. Astakavagga)

“Therefore, by minfulness discard desires, expel them, bale out
your ship, and cross the flood to safety’s haven on the further shore.”

“Poised and ever mindful, he never ranks himself as *high’ or ‘low’
or ‘equal’ to the best, since self-conceit finds no place in him.”

Eradication of fetters (SN. Agjakavagga)

“When they abstain from the obsession of sense impressions they
are free from fetters. Illusions pass away by comprehending things
with wisdom, but when they are obsessed by views and sense
impressions they go about spreading discord all around.”

Avoid waste of heart and mind (SN. Agjakavagga)

“In mindfulness let hhm welcome reproach from elders, let him
avoid the waste, of heart and mind, by not producing anger towards his
fellow disciples. Let him speak succinctly to the point, and heed no
vulgar creed.”

Ignorance is dispelled (SN. Agtakavagga)

“The mind’s five defilements must be shed by mindfulness and
discipline, namely, the lust regarding visible objects, sounds, smells,
taste and touch. Free from defilements that arise through the sense
doors, the brethren live mindfully investigating the Norm till the

darkness of ignorance has left his mind.”
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Cultivate a true friend (Sutta nipata)

“If fortune grants one atrusted, staunch, true friend, with mmbrave
dangers. Cleave to him, with mindfulness.”

To Pingiya (Sutta nipita)

“Having seen those heedless men, that are destroyed by sense

objects and plagued by sense objects, be ye heedful Pingiya and so
escape death.”

To Mogharaja (Sutta nipata)

‘*Giving up the ego - complex with mindfulness, behold the world
as a void, Mogharaja; in this way transcend death, and by death be
unsought.’’

How to overcome pain through mindfulness of Feeling

“The ignorant worldling, brethren, utters thus,’’ there 1s a bottom-
less pit in the mighty ocean. Now this word ‘bottomless’ pit, brethren,
is a term for painful bodily feeling. The i1gnorant worldling, when
touched by painful bodily feeling, weeps, and wails, cries aloud
beating the breast and comes by utter bewilderment. Thus the ignorant
worldling does not emerge from the bottomless pit. He does not have
a foot hold on solid ground.!

But the well taught Ariyan disciple brethren, when touched by
painful bodily feelings, weeps not, wails not, cries not aloud beating
the breast, comes not into utter bewilderment. Thus brethren 1t 1s said,

‘the well taught Ariyan disciple has emerged from the bottomless pit.
He has a foothold no solid ground.’

This is because the Ariyan disciple understands the reality of
feeling. He knows that all feelings are transient, and therefore sorrow-
laden. One has no control over feeling because of its transience. He
understands all feelings as a manifestation of the body and mind. He
knows that all feelings are karma-bound and conditioned in many
ways. He thinks wisely in terms of impermanence, sorrow and

1. Assutava bhikkhave puthujjano yam vcam bhasati atthi mahdsamudde patéloti.
sdririkdnam kho etam bhikkhave dukkh&nam vedan@nam adhivacanam
yadidam pétéloti (Vedana samyutia).
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impersonality. The awareness of these reasons gives him the firm foot-
hold. He does not blame anybody else for his pain. Thus he weeps not,
wails not. Suppose brethren they pierce a man with a barb, then with a
second barb just as brethren that man feels the pain of two barbs, so does
the unhiberated worldling feel a two-fold pain namely bodily and mental.
When touched by a painful feeling, he craves for pleasant feelings to
overcome pain, since he knows no refuge save pleasant feelings and he
craves for sensual pleasure. He understands not, as it really is, the arising
and the destruction of feelings, nor the transience of satisfaction, the
misery or the way or the way of escape from feelings. As he understands
them not, ignorance of all feelings fastens on him.

If he feels a feeling that is pleasant he feels as one in bondage for he
falls into craving. If he feels a feeling that is painful, he feels as one in
bondage, for he falls into aversion. If he feels a feeling that is neutral, he
feels as one in bondage, for he is in 1ignorance. This unliberated worldling
brethren is caught in the bondage of birth, death, sorrow, grief, woe,
lamentation, and despair. Heisinbondagetoill, so I declare. The liberated
Anyan disciple has no iliwill for painful feeling; he, when touched by
painful feeling, longs not for sensual pleasure because he has got to know
of a refuge from painful feeling. He understands them as they really are,
the arising, the destruction, the satisfaction, the misery, the way of escape.
Further, ignorance does not arise of neutral feelings, because he 1s aware
of neutral feelings too.

If he gets a feeling that is unpleasant he feels as one freed from
bondage, because there is no aversion. If he gets a neutral feeling, he feels
as one freed from bondage because there 1s no ignorance. The liberated
Ariyan disciple is freed from bondage of birth, old age and death, sorrow,
Jamentation pain grief and despair.

The Four Noble Truths regarding feeling

There are these three feelings, brethren, pleasant, painful and neutral.
These, brethren are called the three feelings. From the arising of contact’
comes the arising of feeling, by the ceasing of contact comes the ceasing
of feeling.? This Noble Eightfold Path to wit, right view ..., right
concentration is the way leading to the ceasing of feelings.’

e —

I. Phassa samudaya.
2. Phassa nirodha.

3. Nirodha gémini patipada.
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The satisfaction of feeling is due to the pleasure and happiness
which arise through feeling. Misery is the displeasure and unhappi-
ness which arises due to the impermanence of pleasant feeling, or due
to the painful and conditioned nature of feelings. The abolishing of
desire and lust for feeling, is the escape from feeling.

Owing to contact brethren, pleasant feeling arises
Owing to contact brethren, painful feeling arises
Owing to contact brethren, neutral feeling arises.

By the ceasing of contact, the feeling ceases. Just as brethren, by
rubbing together two sticks heat is produced and by ceasing the
contact no heat is produced from the sticks.

Just as, diverse winds blow in the sky, some winds blow from the
East, some from the West, some from the North, some from the South,
winds dusty, winds dustless, cool winds, hot winds winds soft and
boisterous winds, even so, in this body there arise diverse feelings,
feelings pleasant, feelings painful, also neutral feelings.

How to face death with mindfulness of feelings (SN 11I)

Brethren, a brother should meet his death with mindfuiness and
composure. This 1s our instruction to you and how can one be with
mindfulness at death, herein, a brother dwells in body contemplation,
feeling ..., mind .., mind object contemplation.

As he dwells thus, there anises in him feeling that 1s pleasant, and
he understrands, there 1s arisen in me this pleasant feeling. Now, it is
owing to some cause and not without cause. Owing to what cause?
Owing to this very body. Now this body 1s impermanent, com-
pounded, arisen owing to some cause and this pleasant feeling has

arisen due to the impermanent tody, so how can the feeling be
permanent?

Thus, he dwells contemplating impermanence in the body and the
pleasant feeling - their transience, their waning, their ceasing, their
giving up; as he thus dwells, his tendency for lust regarding the body
and feelings 1s abandoned. In like manner he also gives up 1ll will
regarding painful feeling and 1ignorance regarding neutral feeling.
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If he feels a pieasant feeling he understands it thus that feeling is
impermanent, ‘‘I do not cling to it, it has no lure for me.” Painful
feeling and neutral feeling he understands likewise. Thus if he feels a
pleasant fecling he feels as one released from bondage to it. If he feels
a pamnful feeling he feels as one released from bondage to it. If he feels
a neutral feeling he feels as one released from bondage to it.

And, when he feels that his bodily endurance, his life has reached
its limit, he knows, he understands in this world all bodily feelings will
lose their lure and become cold, he knows that and thus, he contem-
plates in death.

In this way he faces death mindful of feeling. His mind is entirely
skilful and he wtll be re - born in a celestial realm, 1n case he fails to
become an Arahant in this very life.

The Buddha’s feelings (SN III)

Now at the time the Blessed One’s foot had been hurt by a splinter.
He suffered severe bodily feelings that were painful, sharp, recurring,
harsh, disagreeable and unpleasant. Mindful and fully aware he bore
them without vexation. He lay down on his right side in the lion’s
sleeping posture with one foot overlappng the other, mindful and fully
aware.

There are one hundred and eight feelings (SN I1I)

“There are two feelings, Ananda in my way of explaining. There
are also three feelings, there are also five feelings, six, eighteen, thirty-
six, and one hundrend and eight.

]. The two feeling are bodily and mental feeliﬁgs.
2. The three feelings are pleasant, painful and neutral feelings.

3. The five feelings are pleasure and pain of the body, joy and
grief of the mind and neutral feeling.

4. The six feelings are, those born of eye contact, ear contact,
nose, tongue, body and mind contact.

5. The eighteen feelings are the arising of joy, grief and neutral-
ity regarding these six senses.
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6. The thirty-six feelings are the eighteen feelings born through
sensuality and those eighteen feelings born through renuncia-
tion of sensuality.

7. The one hundred and eight feelings are those thirty-six
feelings of the past the thirty-six feelings of the future and the
thirty six feelings of the present.

Sekha and asekha (SN)

On a certain occasion the Venerable Sariputta and the Venerable

Moggallana the Great, and the Venerable Anuruddha were staying at
Saketa in the cactus grove.

The Venerable Sariputta addressed the Venerable Anuruddha

thus, “Pray, friend Anuruddha, who can be considered as one under
training? Who ts a sekha?"’

“By having partially cultivated the four foundations of mindfulness
friend, one becomes a sekha ie., one undergoing training.”

“Pray friend Anuruddha, who can be considered as having per-
fected the training, an asekha?”

“By having completely cultivated the four foundations of
mindfulness one becomes an asekha ie,. one who has perfected in the
training.”

How can one experience a thousand world systems (SN)

The occasion was the same as before “Pray friend Anuruddha by
cultivating and regularly practising what things can one acquire the
great super knowledge and experience of a thousand world systems?”

“By cultivating and regularly practising the four foundations of
mindfulness can one acquire great super knowledge and experience
of a thousand world systems.”

Unbearable bodily pain (SN V)

On a certain occasion the Venerable Ananda was staying near
Rajagaha, inthe Bamboo Grove, atthe squirrel’s feeding ground. Now
at the time the householder Siriwaddha was sick, afflicted, suffering

122



from a sore disease and he wished that the Venerable Ananda would
visit him out of compassion. Having visited him, the Venerable
Ananda said thus, “Well, householder, I hope you are bearing up, I

hope you are enduring. Do your pains become more and more
unbearable or are they becoming less and less?”

“No Venerable Sir, I cannot bear up. I cannot endure, strong pains

come upon me. There is no sign of their becoming less, but of their
increasing.”

““Then householder thus must you train yourself, 1 will abide in
body contemplation as transient, being ardent, composed and mind-
ful, so also with regard to feelings, mind and mind objects.”

“I do abide lord, in the four foundations of mindfulness. [ am
ardent composed and mindful, by restraining the grief of the world
that arises from coveting.”

“Good for you householder, well-gotten by you householder.”
Mara finds entry (Kiayagatasati Sutta)

‘Monks, whosoever has not cultivated and regularly practised
mindfulness of the body, in him Mara finds entry. Mara obtains a

hold.”

“If monks, a man were to throw a heavy stone ball into a heap of
wet clay, what do you think monks will not that heavy ball of stone find
entry into the heap of wet clay? “Certainly lord,” “Similarly monks,
whosoever has not cultivated, not regularly practised mindfulness of
the body, in him Mara will find entry, will obtain a hold.”

They are heading for full enlightenment (Anapanasati sutta)

Free from chatter Bhikkhus, is this community, free from idle talk
Bhikkhus, is this community, it is purified and consists purely of

heartwood.

Such a community of Bhikkhus is worthy of gifts worthy of
hospitality, worthy of offering, worthy of homage, is an incomparable
field of merit for the world.
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For such a community Bhikkhus a small gift given, becomes great
and a great gift, greater. Such a community Bhikkhus, ts hard for the
world to see. It would be worth travelling many leagues with a
knapsack on the back to see them. There are Bhikkhus 1n this order
who are Arahants, in whom the cankers are destroyed, who have lived
the life, done what is to be done, laid down the burden, reached the
highest good, destroyed the fetters of being, and through knowing
rightly are liberated. There are Bhikkhus who with the destruction of
the five lower fetters will re - appear spontaneously in pure abodes and
then attain complete extinction, without ever returnining here from
that world. There are Once Returners. Stream Enterers who are
heading for full Enlightenment. There are also Bhikkhus who dwell
devoted to the practice of the four foundations of mindfulness.
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With bad advisors forever left behind,
From paths of evil he departs for eternity,
Soon to see the Buddha of Limitless Light

And perfect Samantabhadra’s Supreme Vows.

The supreme and endless blessings
of Samantabhadra’s deeds,
I now universally transfer.
May every living being, drowning and adnft,
Soon return to the Pure Land of
Limitless Light!

~The Vows of Samantabhadra~

I vow that when my life approaches its end,
All obstructions will be swept away;
I will see Amitabha Buddha,

And be born in His Western Pure Land of
Ultimate Bliss and Peace.

When reborn in the Western Pure Land,
I will perfect and completely fulfill
Without exception these Great Vows,
To delight and benefit all beings.

~The Vows of Samantabhadra
Avatamsaka Sutra~



“Wherever the Buddha’s tea chings have flourished,

either in cities or countrysides,
people would gain inconceivable benefits.
The Iand and pepole would be enveloped in peace.
The sun and moon will shine clear and bright.
Wind and rain would appear accordingly,
and there will be no disasters.
Nations would be prosperous
and there would be no use for soldiers or weapons.
People would abide by morality and accord with laws.
They would be courteous and humble,
and everyone would be content without injustices.
There would be no thefts or violence.
The strong would not dominate the weak

and everyone would get their fair share.”

THE BUDDHA SPEAKS OF

THE INFINITE LIFE SUTRA OF
ADORNMENT, PURITY, EQUALITY
AND ENLIGHTENMENT OF
THE MAHAYANA SCHOOL



DEDICATION OF MERIT

May the merit and virtue
accrued from this work
adorn Amitabha Buddha's Pure Land,
repay the four great kindnesses above,
and relieve the suffering of
those on the three paths below.

May those who see or hear of these efforts
generate Bodhi-mind,
spend their lives devoted to the Buddha Dharma,
and finally be reborn together in
the Land of Ultimate Bliss.
Homage to Amita Buddha!
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